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ABSTRACT
One of the characteristics of the Arabic language is the ability to expand meaning. The study aimed to 

investigate the expansion of meaning and its most common methods in the Holy Qur’an and to reveal their effect on 
interpretation. The Qur’an was extrapolated entirely in search of expansion methods. Then the effect of this expansion 
on interpretation was studied with the descriptive approach. It has been shown that the Holy Qur’an is rich in the 
phenomenon of expansion which includes several methods; the word semantics, the morphological form of the word, 
the structure of speech, the letters of meanings, the revelation of the Qur’an in several readings, the precedence and the 
delay, the inclusion, the deletion, and the ecarts. The expansion effect was evident in the interpretation, so the Qur’anic 
meanings are numerous. The expansion of Qur’anic meaning is of two types. The first is a modal expansion, in which 
multiple meanings can be combined into one holistic sense. The second is a real expansion; several aspects of meaning 
are acceptable within their context; however, each can be considered individually. Hence, the language of the Qur’an 
expands to elicit deducers so that rulings of creatures are taken of it forever. Thus, the importance of the research is 
introducing new dimensions for understanding the rhetorical miracle of the Holy Qur’an. 
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1. Introduction
Expansion in meaning as a rhetorical term is that 

the interpretation of the speaker’s speech widens. 
That means each one of the listeners comes with a 
new meaning that the words produce. These interpre-
tations multiply according to recipients’ skills with-
out giving priority to one of them (Maṭlūb, 2000).

Expansion of the meaning of the word and the 
sentence is one of the characteristics of the Arabic 
language. Several sciences unite to study this subject, 
including the interpretation, the sciences of language 
in terms of syntax, morphology, rhetoric, and others. 
The Holy Qur’an is the most perfect example of the 
Arabic language. Therefore, researchers in language 
and interpretation investigated this phenomenon in 
the Qur’an due to its importance in clarifying the 
purposes of the Holy Qur’an and its meanings. The 
interpreters considered the expansion of meaning 
in the Qur’an as an essential issue and took it with 
great care. This calls for the necessity of benefiting 
from their efforts.

The research problem lies in the fact that the Holy 
Qur’an has limited words, and people’s needs in their 
religion and daily life are unlimited. Therefore, the 
question was: What is the available character in the 
language of the Qur’an that makes it able to fulfill the 
endless needs of people throughout the ages? What is 
the effect of this character on interpreting the Qur’an-
ic text? Hence, the importance of the research is evi-
dent in alerting the reader to the ability of the Qur’an, 
although it is determinate words, to be a source of 
beliefs, legislation, rulings, history, the future, and the 
conditions of this world and the hereafter. Thus, the 
research draws attention to one of the aspects of the 
rhetorical miracle of the Qur’an. This aspect is the ex-
pansion of its meanings in a few words.

Some studies have dealt with the phenomenon of 
expansion in the Qur’anic senses. However, these 
studies were limited to studying specific aspects of 
this phenomenon. Fatlāwī studied the semantic ex-
pansion of the addition in the Holy Qur’an (Fatlāwī, 
2021). Ibdāḥ studied the effect of opposite words on 
the expansion of Quranic meaning (Ibdāḥ, 2022). 
These studies were not based on the inductive ap-

proach. Therefore, a comprehensive judgment cannot 
be built based on them. However, the current study 
relied on the inductive approach. It aimed to outline 
the most common methods leading to the expansion 
of the Qur’anic meanings and to reveal this expan-
sion effect on interpreting the Qur’anic text.

2. Research methodology
The studied texts, being associated with the Holy 

Qur’an and its interpretations, necessitated using 
inductive and descriptive approaches. Relying on 
the interpretations concerned with the rhetorical as-
pect, Qur’anic verses were completely extrapolated 
to determine the verses in which the expansion of 
meaning occurred and then classified according to 
the method of expansion, with analyses of the ideas 
contained in those examples to know the effect of 
expansion and its type. What follows is a presenta-
tion of the most common methods of expanding the 
Qur’anic meanings, including the word semantics, 
the morphological form of the word, the speech 
structure, the letters of meanings, the revelation of 
the Qur’an in several readings, the precedence and 
the delay, the inclusion, the deletion, and the ecarts. 
These methods will be represented by selected ex-
amples from the interpretation books, which this re-
search was based on, and taken from all parts of the 
Holy Qur’an, provided that they include the types of 
expansion discovered.

3. Results and Discussion
Many methods for expanding the meaning are 

noted in the Holy Qur’an. The most common of 
these methods are the followinga:

3.1 The expansion with the semantics of the 
word

3.1.1 “al-Ishtirāk al-lafẓī” [verbal homonym]
The verbal homonym is a single word denoting 

a The Arabic texts have been Romanized according to the American 
Library Association - Library of Congress and with the help of the fol-
lowing transliteration tool: [http://romanize-arabic.camel-lab.com/].

http://romanize-arabic.camel-lab.com/
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two or more different meanings in the origin of lan-
guage (al-Suyūṭī, 2008; ʻUkāshah, 2011). In addition 
to existing the verbal homonym in the language, it ap-
pears in the Holy Qur’an. Among its examples is the 
word “Qaswarah” in Allah’s saying: 

3

(Ibdāḥ, 2022). These studies were not based on the inductive approach. Therefore, a
comprehensive judgment cannot be built based on them. However, the current study
relied on the inductive approach. It aimed to outline the most common methods leading
to the expansion of the Qur’anic meanings and to reveal this expansion effect on
interpreting the Qur’anic text.
2. Research methodology

The studied texts, being associated with the Holy Qur’an and its interpretations,
necessitated using inductive and descriptive approaches. Relying on the interpretations
concerned with the rhetorical aspect, Qur’anic verses were completely extrapolated to
determine the verses in which the expansion of meaning occurred and then classified
according to the method of expansion, with analyses of the ideas contained in those
examples to know the effect of expansion and its type. What follows is a presentation of
the most common methods of expanding the Qur’anic meanings, including the word
semantics, the morphological form of the word, the speech structure, the letters of
meanings, the revelation of the Qur’an in several readings, the precedence and the delay,
the inclusion, the deletion, and the ecarts. These methods will be represented by selected
examples from the interpretation books, which this research was based on, and taken
from all parts of the Holy Qur’an, provided that they include the types of expansion
discovered.

3. Results and Discussion

Many methods for expanding the meaning are noted in the Holy Qur’an. The most
common of these methods are the following1:

3.1. The expansion with the semantics of the word

3.1.1. "al-Ishtirāk al-lafẓī" [verbal homonym]

The verbal homonym is a single word denoting two or more different meanings in the
origin of language (al-Suyūṭī, 2008; ʻUkāshah, 2011). In addition to existing the verbal
homonym in the language, it appears in the Holy Qur'an. Among its examples is the word
"Qaswarah" in Allah's saying

: }(51) ةٍ رَ رَ سْ َر سْ مِ سْ رّ فر (50) ٍة رّ سِْم َر سْ مِ ةّ مُ مُ سْ م رُ أرّ كر (49) رْ ي مِ مّ سْ مِ مٍ رّ كم سْ لََر مْ رَ سْ م َرُ ا رُ }فر

(The Qur’an 74: 49-51). al-Ṭabarī mentioned the interpreters' differences in its meaning;
shooters or lion (al-Ṭabarī, 2000). These two meanings are accepted according to the
Qur'anic context. Therefore, the word "Qaswarah" leads to the expansion of the meaning.
This is supported by al-Zamakhsharī, who pointed out that what is meant is likening them
to the donkeys because they flee from sermons as the donkeys escape from frightening
things (al-Zamakhsharī, 1987). al-Zamakhsharī's saying benefits both of those concerned
to be of what terrifies the donkeys and pushes them to flee. In other words, these two
meanings come together in one universal meaning. Thus, they are the parts of the
meaning composed of them. Therefore, it can be said that the expansion of meaning here
is a modal rather than a real expansion.

1 The Arabic texts have been Romanized according to the American Library Association - Library of
Congress and with the help of the following transliteration tool: [http://romanize-arabic.camel-lab.com/].
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(The Qur’an 
74: 49-51). al-Ṭabarī mentioned the interpreters’ dif-
ferences in its meaning; shooters or lion (al-Ṭabarī, 
2000). These two meanings are accepted according 
to the Qur’anic context. Therefore, the word “Qas-
warah” leads to the expansion of the meaning. This 
is supported by al-Zamakhsharī, who pointed out 
that what is meant is likening them to the donkeys 
because they flee from sermons as the donkeys 
escape from frightening things (al-Zamakhsharī, 
1987). al-Zamakhsharī’s saying benefits both of 
those concerned to be of what terrifies the donkeys 
and pushes them to flee. In other words, these two 
meanings come together in one universal meaning. 
Thus, they are the parts of the meaning composed of 
them. Therefore, it can be said that the expansion of 
meaning here is a modal rather than a real expansion.

3.1.2 The expansion of the word’s meaning

3.1.2.1 The use of a word referring to a single 
root that has two possible meanings

In the Almighty’s saying: 

4

In the Almighty’s saying:

سِ} ّنا لسَ ة َباَبً بَ بَ يْ اليَب يَّبا بَ بَ يْ ِس بَ }

(The Qur’an 2: 125), the word "Mathābah" means a place to which one returns time
after time (al-Shawkānī, 1994; al-Rāghib al-ʼAṣfahānī, 1992). In addition, it means a
place where the reward is gained (al-Rāghib al-ʼAṣfahānī, 1992). The interpreters
mentioned the two previous possibilities. al-Qurṭubī indicated that "Mathābah" means the
site to which they are returned, and it may be a place where they are rewarded, derived
from "Thawāb" (al-Qurṭubī, 1964). al-Bayḍāwī mentioned that it meant a site to which
visitors return or a place of reward in which they are rewarded. For him, the two
possibilities were equal (al-Bayḍāwī, 1998). Overall, the word "Mathābah" gave the verse
expansion in meaning and brevity in the wording. The two aspects of the meaning are
acceptable in the context; each can be considered alone, not as a group. Preferring one of
the two meanings does not negate the other. Thus, the expansion of meaning here is
actual.

3.1.2.2. The use of a word that refers to two different roots with different meanings

In the Almighty’s saying: { سِ الّنا سُ ا بَ ُس سِ ِسْ مٌ ا بَ بَ لس بْ سِ يَ َب يْ سَ سي يِ ُبْ نّ {ثس (The Qur’an 12: 49), the verb
"Yughāth" has two derivation meanings. The first is that its "A" is reversed from the "W"
of "al-Ghawth" which is relief and help. The second is that its "A" is inverted from the
"Y" of "al-Ghayth" which is rain (Ibn ʻĀdil, 1998). al-Zamakhsharī presented the two
previous possibilities in his interpretation without prioritizing them (al-Zamakhsharī,
1987). Whereas al-Rāzī mentioned that "yughāthu’n-nās" meant that people will be given
the rain, "yumṭarwn" in Arabic, or it may mean they will be saved from distress,
"yunjadwn" in Arabic (al-Rāzī, 2000). The verb "Yughāth" has a passive form so that the
"Ā" is possible to be inverted from "W" or "Y". Therefore, both possibilities are valid for
this verb, as if the saying is: "fīhi yunjadūna wa yumṭarwn". Hence, the verb semantics
are indeed multiplied as it is not feasible to combine its meanings in one meaning
synchronously, so the verse has acquired an expansion of sense even though the word is
one.

3.1.2.3. The use of a word for two meanings; real and figurative

The true sense is that the word is utilized for what it has been created for in the Arabic
wording, which is a literal use of words. Whereas the figurative sense results from the
non-literal use of words. Either by using the word in a way other than what has developed
for it in the Arabic language, which is called a linguistic figure. Or by attributing the verb
or what means its meaning to someone other than its real subject, which is called the
mental figure (al-Hāshimī, 2021).

There are many examples of linguistic figures in the Qur’an, including the Almighty’s
saying: { يْ ه ِبطبّ بَ ثسْباَب بَ } (The Qur’an 74: 4). The word "Thiyāb" in Arabic is given literally to
clothes and figuratively to the soul (Ibn Manẓūr, 1994). Several interpreters gave it the
true sense, some interpreted it as a figure sense, and others permitted the combination of
the two. Abū Ḥayyān chose the true sense and justified his choice that the apparent
meaning of the words is a command from God to purify clothes of impurities (Abū
Ḥayyān al-Andalusī, 2000). al-Rāghib al-ʼAṣfahānī saw that the word "Thiyāb" meant the
purification of the garment as well. Furthermore, he did not rule out the figure because it
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al-Rāzī mentioned that “yughāthu’n-nās” meant that 
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“yunjadwn” in Arabic (al-Rāzī, 2000). The verb “Yu-
ghāth” has a passive form so that the “Ā” is possible 
to be inverted from “W” or “Y”. Therefore, both 
possibilities are valid for this verb, as if the saying 
is: “fīhi yunjadūna wa yumṭarwn”. Hence, the verb 
semantics are indeed multiplied as it is not feasible 
to combine its meanings in one meaning synchro-
nously, so the verse has acquired an expansion of 
sense even though the word is one.

3.1.2.3 The use of a word for two meanings; 
real and figurative

The true sense is that the word is utilized for 
what it has been created for in the Arabic wording, 
which is a literal use of words. Whereas the figura-
tive sense results from the non-literal use of words. 
Either by using the word in a way other than what 
has developed for it in the Arabic language, which is 
called a linguistic figure. Or by attributing the verb 
or what means its meaning to someone other than 
its real subject, which is called the mental figure (al-
Hāshimī, 2021).

There are many examples of linguistic figures 
in the Qur’an, including the Almighty’s saying: 
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In the Almighty’s saying:

سِ} ّنا لسَ ة َباَبً بَ بَ يْ اليَب يَّبا بَ بَ يْ ِس بَ }

(The Qur’an 2: 125), the word "Mathābah" means a place to which one returns time
after time (al-Shawkānī, 1994; al-Rāghib al-ʼAṣfahānī, 1992). In addition, it means a
place where the reward is gained (al-Rāghib al-ʼAṣfahānī, 1992). The interpreters
mentioned the two previous possibilities. al-Qurṭubī indicated that "Mathābah" means the
site to which they are returned, and it may be a place where they are rewarded, derived
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In the Almighty’s saying: { سِ الّنا سُ ا بَ ُس سِ ِسْ مٌ ا بَ بَ لس بْ سِ يَ َب يْ سَ سي يِ ُبْ نّ {ثس (The Qur’an 12: 49), the verb
"Yughāth" has two derivation meanings. The first is that its "A" is reversed from the "W"
of "al-Ghawth" which is relief and help. The second is that its "A" is inverted from the
"Y" of "al-Ghayth" which is rain (Ibn ʻĀdil, 1998). al-Zamakhsharī presented the two
previous possibilities in his interpretation without prioritizing them (al-Zamakhsharī,
1987). Whereas al-Rāzī mentioned that "yughāthu’n-nās" meant that people will be given
the rain, "yumṭarwn" in Arabic, or it may mean they will be saved from distress,
"yunjadwn" in Arabic (al-Rāzī, 2000). The verb "Yughāth" has a passive form so that the
"Ā" is possible to be inverted from "W" or "Y". Therefore, both possibilities are valid for
this verb, as if the saying is: "fīhi yunjadūna wa yumṭarwn". Hence, the verb semantics
are indeed multiplied as it is not feasible to combine its meanings in one meaning
synchronously, so the verse has acquired an expansion of sense even though the word is
one.

3.1.2.3. The use of a word for two meanings; real and figurative

The true sense is that the word is utilized for what it has been created for in the Arabic
wording, which is a literal use of words. Whereas the figurative sense results from the
non-literal use of words. Either by using the word in a way other than what has developed
for it in the Arabic language, which is called a linguistic figure. Or by attributing the verb
or what means its meaning to someone other than its real subject, which is called the
mental figure (al-Hāshimī, 2021).

There are many examples of linguistic figures in the Qur’an, including the Almighty’s
saying: { يْ ه ِبطبّ بَ ثسْباَب بَ } (The Qur’an 74: 4). The word "Thiyāb" in Arabic is given literally to
clothes and figuratively to the soul (Ibn Manẓūr, 1994). Several interpreters gave it the
true sense, some interpreted it as a figure sense, and others permitted the combination of
the two. Abū Ḥayyān chose the true sense and justified his choice that the apparent
meaning of the words is a command from God to purify clothes of impurities (Abū
Ḥayyān al-Andalusī, 2000). al-Rāghib al-ʼAṣfahānī saw that the word "Thiyāb" meant the
purification of the garment as well. Furthermore, he did not rule out the figure because it
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it as a figure sense, and others permitted the combi-
nation of the two. Abū Ḥayyān chose the true sense 
and justified his choice that the apparent meaning of 
the words is a command from God to purify clothes 
of impurities (Abū Ḥayyān al-Andalusī, 2000). al-
Rāghib al-ʼAṣfahānī saw that the word “Thiyāb” 
meant the purification of the garment as well. Fur-
thermore, he did not rule out the figure because it is 
said that the word “Thiyāb” is a metonymy for the 
soul (al-Rāghib al-ʼAṣfahānī, 1992). Whereas al-
ʼAlūsī tended to figure. However, he did not exclude 
the truth, as if he permitted a combination of the two 
(al-ʼAlūsī, 1995). As for Ibn ʻĀshūr, he favored the 
combination of truth and figure. He mentioned the 
word “Thiyāb” had an explicit meaning, which is 
what the wearer puts on, and a figurative meaning, 
in which the word “Thiyāb” is used for the self of its 
owner. Thus, the two senses are valid to the verse (Ibn 
ʻĀshūr, 1984). It is noted that the context does not 
refuse to combine the mentioned meanings. These 
meanings are valid for one word “Thiyāb” as the 
caller to God should connect his outward goodness 
with his inner integrity. Thus, this word use permit-
ted brevity in the expression and the expansion of 
meaning.

From the mental figure in the Qur’an is the 
Almigh ty ’s  say ing :  
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is said that the word "Thiyāb" is a metonymy for the soul (al-Rāghib al-ʼAṣfahānī, 1992).
Whereas al-ʼAlūsī tended to figure. However, he did not exclude the truth, as if he
permitted a combination of the two (al-ʼAlūsī, 1995). As for Ibn ʻĀshūr, he favored the
combination of truth and figure. He mentioned the word "Thiyāb" had an explicit
meaning, which is what the wearer puts on, and a figurative meaning, in which the word
"Thiyāb" is used for the self of its owner. Thus, the two senses are valid to the verse (Ibn
ʻĀshūr, 1984). It is noted that the context does not refuse to combine the mentioned
meanings. These meanings are valid for one word "Thiyāb" as the caller to God should
connect his outward goodness with his inner integrity. Thus, this word use permitted
brevity in the expression and the expansion of meaning.

From the mental figure in the Qur’an is the Almighty’s saying:

ا} رً صِ بْ مُ رَ را اَّنَ ور صِ ِصي ّموا مُ بْ ر َصَ رَ اَّنيب مُ مُ َر رَ رَ رَ ي صِ اَن {ُمور

(The Qur’an 10: 67). The word "Mubṣir" means lighting so that it may be guided by it
for fulfilling needs with eyesight. It is known linguistically that the viewer sees, and
during the daytime, this vision happens. Instead, God made the daytime a viewer by
transferring the name from being the cause to being the outcome (al-Rāzī, 2000).
Describing the daytime as a viewer is a mental figure for exaggerating the occurrence of
visibility in it. Thus, the daytime has been made the sighted, and what is meant is people
seeing in it (Ibn ʻĀshūr, 1984). So, the word "al-nahār" did not depart from its truth in the
language, yet it turned to the figure in the attribution. The essay presumption benefited
the mental figure because, in reality, the daytime does not see. Moreover, the light, which
is how the time of the daytime is, is an existential thing. Therefore, it was proper to
describe this time with characterizations of human beings so that time sees as they see.
This description is the ultimate goal of the beauty of the Qur’anic text. It is well known
that the human mind comprehends shapes and images in the blink of an eye, unlike words
and expressions, which need to think and ponder. Therefore, if the non-discernible sense
is made discernible, it affects the mind and heart intensely. Accordingly, the meaning of
the verse has expanded with the mental figure for exaggerating the occurrence of sight
during the daytime.

3.1.2.4. The use of a word with two figurative meanings

In the Allah’s saying:

{ صِ رَ ر اّنْ صِ رُ ور ص ن صّ رَ صَ بَ ور مُ بْ ّر بْ َر بَ م ِرُ رَ و جَ ا حر بْ ص {ِرِ

(The Qur’an 3: 20), the word "Wajhī" has two figurative meanings. The first is the
purpose; Thus, the meaning is: I made my purpose to God (al-Thaʻālibī, 1998). The
second is the self; Thus, the meaning is: I devoted myself and my entirety to him and did
not associate anyone else with it (al-Zamakhsharī, 1987; al-Thaʻālibī, 1998). So, the word
"Wajhī" has two acceptable meanings in its context. They are the purpose and the self.
Both are figures, and each can be considered alone. Consequently, the meaning expands
with one word.

3.2. The expansion with the morphological form of the word

Morphological forms are the template against which words are formed (Ḥassān, 1994).
The meaning may be expanded by the morphological forms of the word, including:
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3.2.1. The multiple possibilities of the morphological form of the word

One of its examples is the multiplicity of possibilities for the morphological form of the
word "al-mustaqarr", which is mentioned in the Almighty’s saying:

{ رّ ْلَمْسَتقُُ ذٍ ِئ َُ َْ َُ َُ رُّب {ِئلىُ

(The Qur’an 75: 12). This word has more than one meaning. It may be understood in the
meaning of stability, this is "al-istiqrār"; thus, it is an infinitive. In addition, it may be
understood as a place of stability; hence, it is an adverb of place. Moreover, it can mean a
time of stability, so it is an adverb of time. al-Zamakhsharī said in his interpretation: "To
your Lord on that day will be the stability of the servants. That means that they will not
be able to settle with other than him, or their affairs will be referred to his judgment, not
to others, as in Allah's saying:

ْلَقُّهارئ} ئِ ئِ ْ ُْ ْلَ ئ ه ئّ َُ َْ ْلََُ َْ َْ ْلَمْ ئِ {لئمُ

(The Qur’an 40: 16), or to your Lord, their abode is. That is the place of their resting site
in Paradise or Hell" (al-Zamakhsharī, 1987). Abū Ḥayyān referred to the same meaning
for "al-mustaqarr", which is "stability or a place of stability whether in Heaven or Hell"
(Abū Ḥayyān al-Andalusī, 2000). In addition to what was mentioned, this word can
denote a time of stability because the duration of their stay on the Day of Resurrection is
linked to God's will. As a result, the word "al-mustaqarr" has three possible meanings
synchronously without trouble or opposition. No presumption to be directed to one of
them is. Hence, the word "al-mustaqarr" has become out of expanding the meaning.
Therefore, most interpreters refer to the possibilities of the meaning of this word without
preference. If the word "al-istiqrār" was stood instead of "al-mustaqarr", it would not lead
to these meanings.

3.2.2. The multiple possibilities of the word origin

In Almighty’s saying:

دِ} ئَّ َُ َُ وُ دٌ اِئ َُ َضُْاره َُ {وُ

(The Qur’an 2: 282), "Lā yuḍārr" may be a prohibition against the misery of one who has
the prerogative on the part of the writer and the witness. Moreover, it may be a
prohibition against the misery of the writer and the witness on the part of the one who has
the prerogative. Both meanings are permissible because of the slurred speech in the word
"Yḍārr". In the first meaning: the origin of the word is "Yuḍārir". Hence, it is an active
verb, so the writer and the witness are the two subjects of harm. In the second meaning:
the word origin is "Yuḍārar". Hence, it is a passive verb, so the writer and the witness are
the objects of harm (al-Zamakhsharī, 1987; al-Rāzī, 2000; Ibn ʻAṭīyah al-Muḥāribī, 2002).
3.2.3. The semantics of the verb form for two tenses

In the Almighty’s saying:

{ َُ ُْْ ئَ َْ َْ َُ َْ رَُْ ئٍ َُ ِْ َْ لُ ََ َُ َْ رَُِّْ ٍُ َْ ََُُ َْ ئّ ََ ُْ َُ دٌ ْ ُْ َُ وْ ّْ َُ َُ ُِ َ ئٍ ْله هَ {ِئ

(The Qur’an 2: 6), the verb ''aʼandhartahum'' in terms of the form is in the past tense, and
becomes in the future tense with entering Hamzat al-taswiyah on it. Thus, it denotes two
tenses: the past and the future. al-Daʻʻās et al. mention that the word ''aʼandhartahum'' is

 (The Qur’an 75: 12). This word 
has more than one meaning. It may be understood in 
the meaning of stability, this is “al-istiqrār”; thus, it 
is an infinitive. In addition, it may be understood as 
a place of stability; hence, it is an adverb of place. 



828

Forum for Linguistic Studies | Volume 06 | Issue 03 | September 2024

Moreover, it can mean a time of stability, so it is an 
adverb of time. al-Zamakhsharī said in his interpre-
tation: “To your Lord on that day will be the stability 
of the servants. That means that they will not be able 
to settle with other than him, or their affairs will be 
referred to his judgment, not to others, as in Allah’s 
saying: 
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(The Qur’an 40: 16), or to your Lord, their abode is. That is the place of their resting site
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denote a time of stability because the duration of their stay on the Day of Resurrection is
linked to God's will. As a result, the word "al-mustaqarr" has three possible meanings
synchronously without trouble or opposition. No presumption to be directed to one of
them is. Hence, the word "al-mustaqarr" has become out of expanding the meaning.
Therefore, most interpreters refer to the possibilities of the meaning of this word without
preference. If the word "al-istiqrār" was stood instead of "al-mustaqarr", it would not lead
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warning or not is the same for them (al-Daʻʻās et 
al., 2005). This infinitive has been replaced with the 
present verb to express the meaning of renewal and 
continuity (Abū al-Saʻūd al-ʻImādī, n.d.). More-
over, al-Daʻʻās et al. state that “lam” is a negative 
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tense in terms of sense. Consequently, “tundhirhum” 
denotes two tenses; the present and the past. al-Rāzī 
state that the meaning of the Almighty’s saying: 
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interpreted as an infinitive, and its estimate is: your warning or not is the same for them
(al-Daʻʻās et al., 2005). This infinitive has been replaced with the present verb to express
the meaning of renewal and continuity (Abū al-Saʻūd al-ʻImādī, n.d.). Moreover,
al-Daʻʻās et al. state that "lam" is a negative letter, and "tundhirhum" is a present verb
(al-Daʻʻās et al., 2005). Abū Ḥayyān mentions that "lam" is specific to the present tense
verb, and "tundhirhum" is a present verb in terms of form and a past verb in terms of
meaning (Abū Ḥayyān al-Andalusī, 2000). It is coordinated to ''aʼandhartahum''; hence,
"tundhirhum" is similar to ''aʼandhartahum'' in the past tense in terms of sense.
Consequently, "tundhirhum" denotes two tenses; the present and the past. al-Rāzī state
that the meaning of the Almighty’s saying:

{ نَ ُنو مِ ؤْ ُن نَ ؤْ ُن ؤْ مِ ؤُ ُن ؤْ َن ؤْ َن ؤْ ن ُنُ ؤْ نِ ؤْ ن َنَ ؤْ مُ ؤْ َن نَ ءٌ ا ون نَ وا نُ َن نَ نَ ُ مِ اَل لَ {إم

(The Qur’an 2: 6) is: whether you were warned or not, it was the same for them afterward.
Thus, these people have reached a hopeless state of faith because of their persistence,
argument, and turning away from the verses and evidence. Furthermore, there was no
prospect of their faith before that (al-Rāzī, 2000). Consequently, at the same time, the
meaning of the structure is set in the past, present, and future without a problem. Hence,
the meaning expands; a warning did not benefit them in the past. Besides, it will not help
them in the present and the future.

3.2.4. Verb semantics for both intransitive and transitive forms

In Allah's saying:

{ نَ و نُ مِ ؤْ ُن نَ تٍ ا نَ ن ُنَ ِمي ؤْ ُن نَ نُ ُن ون ؤْ مُ مْ نو ِمُ ن لل نَ ُن نَ ن َنُ وؤ نَ ا نِ ؤٍ نٌ ا نَ َن ا لَ ن ِنَ ا رْ ْنا نَ َن َنوؤ ؤَ ا مِي اَل مِ َن نَ نَ ؤْ ن نُ َنَ نِ }

(The Qur’an 2: 17), the verb "aḍāʼat" has two possibilities. The first is a transitive past
verb, and "mā" is a relative noun as an accusative object. The second is an intransitive
verb, and "mā" is an extra letter (al-Daʻʻās et al., 2005). Ibn ʻĀshūr mentions that the
verse accepts both possibilities. In the first, the meaning is: the fire illuminated the
directions around it. That is: its beam rose, and its flame brightened. In the second, the
sense is: the fire was lit. That is: it ignited and increased its light within itself (Ibn ʻĀshūr,
1984). Since the context does not negate one of those concerned, the meaning of the
verse expands to indicate that the fire is luminous by itself and that, due to its power, it
illuminates the areas around it.

3.3. The expansion with the structure of speech

Some structures may have more than one estimate. Thus, their meanings vary according
to these estimates. Of these structures are the followings:

3.3.1. Word collection of the same origin with different forms

In the Almighty’s saying:

ُرا} نَ نَ ا رَ ؤُ َن ن لل نُ مُ ؤْ ُن مِي اَل ا نَ ؤَ نِ }

(The Qur’an 2: 245), the verb "yuqriḍ" is a three-letter verb with an extra letter, from
"aqraḍ", and its infinitive should be "iqrāḍ". However, the name of the infinitive "qarḍ"
came, being the infinitive of the triple verb "qaraḍ". Therefore, the word "qarḍ" here has
two meanings. The first is lending. The second is the loaned as a part of the money. Thus,
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meaning (Abū Ḥayyān al-Andalusī, 2000). It is coordinated to ''aʼandhartahum''; hence,
"tundhirhum" is similar to ''aʼandhartahum'' in the past tense in terms of sense.
Consequently, "tundhirhum" denotes two tenses; the present and the past. al-Rāzī state
that the meaning of the Almighty’s saying:

{ نَ ُنو مِ ؤْ ُن نَ ؤْ ُن ؤْ مِ ؤُ ُن ؤْ َن ؤْ َن ؤْ ن ُنُ ؤْ نِ ؤْ ن َنَ ؤْ مُ ؤْ َن نَ ءٌ ا ون نَ وا نُ َن نَ نَ ُ مِ اَل لَ {إم

(The Qur’an 2: 6) is: whether you were warned or not, it was the same for them afterward.
Thus, these people have reached a hopeless state of faith because of their persistence,
argument, and turning away from the verses and evidence. Furthermore, there was no
prospect of their faith before that (al-Rāzī, 2000). Consequently, at the same time, the
meaning of the structure is set in the past, present, and future without a problem. Hence,
the meaning expands; a warning did not benefit them in the past. Besides, it will not help
them in the present and the future.

3.2.4. Verb semantics for both intransitive and transitive forms

In Allah's saying:

{ نَ و نُ مِ ؤْ ُن نَ تٍ ا نَ ن ُنَ ِمي ؤْ ُن نَ نُ ُن ون ؤْ مُ مْ نو ِمُ ن لل نَ ُن نَ ن َنُ وؤ نَ ا نِ ؤٍ نٌ ا نَ َن ا لَ ن ِنَ ا رْ ْنا نَ َن َنوؤ ؤَ ا مِي اَل مِ َن نَ نَ ؤْ ن نُ َنَ نِ }

(The Qur’an 2: 17), the verb "aḍāʼat" has two possibilities. The first is a transitive past
verb, and "mā" is a relative noun as an accusative object. The second is an intransitive
verb, and "mā" is an extra letter (al-Daʻʻās et al., 2005). Ibn ʻĀshūr mentions that the
verse accepts both possibilities. In the first, the meaning is: the fire illuminated the
directions around it. That is: its beam rose, and its flame brightened. In the second, the
sense is: the fire was lit. That is: it ignited and increased its light within itself (Ibn ʻĀshūr,
1984). Since the context does not negate one of those concerned, the meaning of the
verse expands to indicate that the fire is luminous by itself and that, due to its power, it
illuminates the areas around it.

3.3. The expansion with the structure of speech

Some structures may have more than one estimate. Thus, their meanings vary according
to these estimates. Of these structures are the followings:

3.3.1. Word collection of the same origin with different forms

In the Almighty’s saying:

ُرا} نَ نَ ا رَ ؤُ َن ن لل نُ مُ ؤْ ُن مِي اَل ا نَ ؤَ نِ }

(The Qur’an 2: 245), the verb "yuqriḍ" is a three-letter verb with an extra letter, from
"aqraḍ", and its infinitive should be "iqrāḍ". However, the name of the infinitive "qarḍ"
came, being the infinitive of the triple verb "qaraḍ". Therefore, the word "qarḍ" here has
two meanings. The first is lending. The second is the loaned as a part of the money. Thus,
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interpreted as an infinitive, and its estimate is: your warning or not is the same for them
(al-Daʻʻās et al., 2005). This infinitive has been replaced with the present verb to express
the meaning of renewal and continuity (Abū al-Saʻūd al-ʻImādī, n.d.). Moreover,
al-Daʻʻās et al. state that "lam" is a negative letter, and "tundhirhum" is a present verb
(al-Daʻʻās et al., 2005). Abū Ḥayyān mentions that "lam" is specific to the present tense
verb, and "tundhirhum" is a present verb in terms of form and a past verb in terms of
meaning (Abū Ḥayyān al-Andalusī, 2000). It is coordinated to ''aʼandhartahum''; hence,
"tundhirhum" is similar to ''aʼandhartahum'' in the past tense in terms of sense.
Consequently, "tundhirhum" denotes two tenses; the present and the past. al-Rāzī state
that the meaning of the Almighty’s saying:

{ نَ ُنو مِ ؤْ ُن نَ ؤْ ُن ؤْ مِ ؤُ ُن ؤْ َن ؤْ َن ؤْ ن ُنُ ؤْ نِ ؤْ ن َنَ ؤْ مُ ؤْ َن نَ ءٌ ا ون نَ وا نُ َن نَ نَ ُ مِ اَل لَ {إم

(The Qur’an 2: 6) is: whether you were warned or not, it was the same for them afterward.
Thus, these people have reached a hopeless state of faith because of their persistence,
argument, and turning away from the verses and evidence. Furthermore, there was no
prospect of their faith before that (al-Rāzī, 2000). Consequently, at the same time, the
meaning of the structure is set in the past, present, and future without a problem. Hence,
the meaning expands; a warning did not benefit them in the past. Besides, it will not help
them in the present and the future.

3.2.4. Verb semantics for both intransitive and transitive forms

In Allah's saying:

{ نَ و نُ مِ ؤْ ُن نَ تٍ ا نَ ن ُنَ ِمي ؤْ ُن نَ نُ ُن ون ؤْ مُ مْ نو ِمُ ن لل نَ ُن نَ ن َنُ وؤ نَ ا نِ ؤٍ نٌ ا نَ َن ا لَ ن ِنَ ا رْ ْنا نَ َن َنوؤ ؤَ ا مِي اَل مِ َن نَ نَ ؤْ ن نُ َنَ نِ }

(The Qur’an 2: 17), the verb "aḍāʼat" has two possibilities. The first is a transitive past
verb, and "mā" is a relative noun as an accusative object. The second is an intransitive
verb, and "mā" is an extra letter (al-Daʻʻās et al., 2005). Ibn ʻĀshūr mentions that the
verse accepts both possibilities. In the first, the meaning is: the fire illuminated the
directions around it. That is: its beam rose, and its flame brightened. In the second, the
sense is: the fire was lit. That is: it ignited and increased its light within itself (Ibn ʻĀshūr,
1984). Since the context does not negate one of those concerned, the meaning of the
verse expands to indicate that the fire is luminous by itself and that, due to its power, it
illuminates the areas around it.

3.3. The expansion with the structure of speech

Some structures may have more than one estimate. Thus, their meanings vary according
to these estimates. Of these structures are the followings:

3.3.1. Word collection of the same origin with different forms

In the Almighty’s saying:

ُرا} نَ نَ ا رَ ؤُ َن ن لل نُ مُ ؤْ ُن مِي اَل ا نَ ؤَ نِ }

(The Qur’an 2: 245), the verb "yuqriḍ" is a three-letter verb with an extra letter, from
"aqraḍ", and its infinitive should be "iqrāḍ". However, the name of the infinitive "qarḍ"
came, being the infinitive of the triple verb "qaraḍ". Therefore, the word "qarḍ" here has
two meanings. The first is lending. The second is the loaned as a part of the money. Thus,
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interpreted as an infinitive, and its estimate is: your warning or not is the same for them
(al-Daʻʻās et al., 2005). This infinitive has been replaced with the present verb to express
the meaning of renewal and continuity (Abū al-Saʻūd al-ʻImādī, n.d.). Moreover,
al-Daʻʻās et al. state that "lam" is a negative letter, and "tundhirhum" is a present verb
(al-Daʻʻās et al., 2005). Abū Ḥayyān mentions that "lam" is specific to the present tense
verb, and "tundhirhum" is a present verb in terms of form and a past verb in terms of
meaning (Abū Ḥayyān al-Andalusī, 2000). It is coordinated to ''aʼandhartahum''; hence,
"tundhirhum" is similar to ''aʼandhartahum'' in the past tense in terms of sense.
Consequently, "tundhirhum" denotes two tenses; the present and the past. al-Rāzī state
that the meaning of the Almighty’s saying:
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(The Qur’an 2: 6) is: whether you were warned or not, it was the same for them afterward.
Thus, these people have reached a hopeless state of faith because of their persistence,
argument, and turning away from the verses and evidence. Furthermore, there was no
prospect of their faith before that (al-Rāzī, 2000). Consequently, at the same time, the
meaning of the structure is set in the past, present, and future without a problem. Hence,
the meaning expands; a warning did not benefit them in the past. Besides, it will not help
them in the present and the future.

3.2.4. Verb semantics for both intransitive and transitive forms

In Allah's saying:
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verb, and "mā" is a relative noun as an accusative object. The second is an intransitive
verb, and "mā" is an extra letter (al-Daʻʻās et al., 2005). Ibn ʻĀshūr mentions that the
verse accepts both possibilities. In the first, the meaning is: the fire illuminated the
directions around it. That is: its beam rose, and its flame brightened. In the second, the
sense is: the fire was lit. That is: it ignited and increased its light within itself (Ibn ʻĀshūr,
1984). Since the context does not negate one of those concerned, the meaning of the
verse expands to indicate that the fire is luminous by itself and that, due to its power, it
illuminates the areas around it.

3.3. The expansion with the structure of speech

Some structures may have more than one estimate. Thus, their meanings vary according
to these estimates. Of these structures are the followings:

3.3.1. Word collection of the same origin with different forms

In the Almighty’s saying:

ُرا} نَ نَ ا رَ ؤُ َن ن لل نُ مُ ؤْ ُن مِي اَل ا نَ ؤَ نِ }

(The Qur’an 2: 245), the verb "yuqriḍ" is a three-letter verb with an extra letter, from
"aqraḍ", and its infinitive should be "iqrāḍ". However, the name of the infinitive "qarḍ"
came, being the infinitive of the triple verb "qaraḍ". Therefore, the word "qarḍ" here has
two meanings. The first is lending. The second is the loaned as a part of the money. Thus,
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interpreted as an infinitive, and its estimate is: your warning or not is the same for them
(al-Daʻʻās et al., 2005). This infinitive has been replaced with the present verb to express
the meaning of renewal and continuity (Abū al-Saʻūd al-ʻImādī, n.d.). Moreover,
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Thus, these people have reached a hopeless state of faith because of their persistence,
argument, and turning away from the verses and evidence. Furthermore, there was no
prospect of their faith before that (al-Rāzī, 2000). Consequently, at the same time, the
meaning of the structure is set in the past, present, and future without a problem. Hence,
the meaning expands; a warning did not benefit them in the past. Besides, it will not help
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verb, and "mā" is a relative noun as an accusative object. The second is an intransitive
verb, and "mā" is an extra letter (al-Daʻʻās et al., 2005). Ibn ʻĀshūr mentions that the
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directions around it. That is: its beam rose, and its flame brightened. In the second, the
sense is: the fire was lit. That is: it ignited and increased its light within itself (Ibn ʻĀshūr,
1984). Since the context does not negate one of those concerned, the meaning of the
verse expands to indicate that the fire is luminous by itself and that, due to its power, it
illuminates the areas around it.

3.3. The expansion with the structure of speech

Some structures may have more than one estimate. Thus, their meanings vary according
to these estimates. Of these structures are the followings:

3.3.1. Word collection of the same origin with different forms

In the Almighty’s saying:

ُرا} نَ نَ ا رَ ؤُ َن ن لل نُ مُ ؤْ ُن مِي اَل ا نَ ؤَ نِ }
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"aqraḍ", and its infinitive should be "iqrāḍ". However, the name of the infinitive "qarḍ"
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have reached a hopeless state of faith because of their persistence, argument, and turning
away from the verses and evidence. Furthermore, there was no prospect of their faith
before that (al-Rāzī, 2000). Consequently, at the same time, the meaning of the structure
is set in the past, present, and future without a problem. Hence, the meaning expands; a
warning did not benefit them in the past. Besides, it will not help them in the present and
the future.

3.2.4. Verb semantics for both intransitive and transitive forms

In Allah's saying: { لَ تٍ ا لَ ل ُلُ ِفي مْ ُل لَ لَ َل لَ مْ فِ فِ لو ِفُ ل لل لَ ِل لَ ل َلُ وم لَ ا لَ مٍ لَ ا لَ َل ا لَ ل ِلُ ا رِ َلا لَ َل َلوم مْ ا فِي اَل فِ َل لَ لَ مْ ل لُ َلُ لَ
لَ َ لَ فِ مْ {ُل (The Qur’an 2: 17), the verb "aḍāʼat" has two possibilities. The first is a
transitive past verb, and "mā" is a relative noun as an accusative object. The second is an
intransitive verb, and "mā" is an extra letter (al-Daʻʻās et al., 2005). Ibn ʻĀshūr mentions
that the verse accepts both possibilities. In the first, the meaning is: the fire illuminated
the directions around it. That is: its beam rose, and its flame brightened. In the second,
the sense is: the fire was lit. That is: it ignited and increased its light within itself (Ibn
ʻĀshūr, 1984). Since the context does not negate one of those concerned, the meaning of
the verse expands to indicate that the fire is luminous by itself and that, due to its power,
it illuminates the areas around it.

3.3. The expansion with the structure of speech

Some structures may have more than one estimate. Thus, their meanings vary according
to these estimates. Of these structures are the followings:

3.3.1. Word collection of the same origin with different forms

In the Almighty’s saying: ُرا} لَ لَ ا رَ مَ َل ل لل لُ فَ مْ ُل فِي اَل ا لَ مْ لَ } (The Qur’an 2: 245), the verb
"yuqriḍ" is a three-letter verb with an extra letter, from "aqraḍ", and its infinitive should
be "iqrāḍ". However, the name of the infinitive "qarḍ" came, being the infinitive of the
triple verb "qaraḍ". Therefore, the word "qarḍ" here has two meanings. The first is
lending. The second is the loaned as a part of the money. Thus, both meanings are
intended; good lending and valid finances (Abū al-Baqāʼ al-ʻUkbarī, n.d.; Abū Ḥayyān
al-Andalusī, 2000). Accordingly, the meaning expanded to indicate both at the same time.
Hence, the words' combination of one origin with different forms led to a holistic sense
composed of their units.

3.3.2. The multiple possibilities for the return of pronoun

One of its examples is Allah's saying:

{ لْ ي فِ فِ ا لَ مَ ا ُلى لَ لَ اف ٌة لَ ْفي لَ َل لا لُ افَ لَ فٌ لَ لِ اَ لَ فَ مْ لِ ِفاَ يُلوا فِ َل مْ ا لَ }

(The Qur’an 2: 45). Several opinions about the return of the pronoun "innahā" are. The
first is that it returns to the prayer being heavy except for the submissive. The second is
that it returns to the aid indicated by "wāstʻynwā". The third refers to all the things that
the Israel people were commanded to do and forbidden by Allah's saying:

{ مْ لَ ُليم لَ لُ مَ لِ مَ َل في اَلَ َفيل لَ مِ َف َا لَ لَ مَ ا لِ اِفي لَ مْ اف في ِلُ {ُلا

(The Qur’an 2: 40) to his saying:

فٌ} لَ لِ اَ لَ فَ مْ لِ ِفاَ يُلوا فِ َل مْ ا لَ }
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have reached a hopeless state of faith because of their persistence, argument, and turning
away from the verses and evidence. Furthermore, there was no prospect of their faith
before that (al-Rāzī, 2000). Consequently, at the same time, the meaning of the structure
is set in the past, present, and future without a problem. Hence, the meaning expands; a
warning did not benefit them in the past. Besides, it will not help them in the present and
the future.

3.2.4. Verb semantics for both intransitive and transitive forms
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that the verse accepts both possibilities. In the first, the meaning is: the fire illuminated
the directions around it. That is: its beam rose, and its flame brightened. In the second,
the sense is: the fire was lit. That is: it ignited and increased its light within itself (Ibn
ʻĀshūr, 1984). Since the context does not negate one of those concerned, the meaning of
the verse expands to indicate that the fire is luminous by itself and that, due to its power,
it illuminates the areas around it.
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be "iqrāḍ". However, the name of the infinitive "qarḍ" came, being the infinitive of the
triple verb "qaraḍ". Therefore, the word "qarḍ" here has two meanings. The first is
lending. The second is the loaned as a part of the money. Thus, both meanings are
intended; good lending and valid finances (Abū al-Baqāʼ al-ʻUkbarī, n.d.; Abū Ḥayyān
al-Andalusī, 2000). Accordingly, the meaning expanded to indicate both at the same time.
Hence, the words' combination of one origin with different forms led to a holistic sense
composed of their units.
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first is that it returns to the prayer being heavy except for the submissive. The second is
that it returns to the aid indicated by "wāstʻynwā". The third refers to all the things that
the Israel people were commanded to do and forbidden by Allah's saying:
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have reached a hopeless state of faith because of their persistence, argument, and turning
away from the verses and evidence. Furthermore, there was no prospect of their faith
before that (al-Rāzī, 2000). Consequently, at the same time, the meaning of the structure
is set in the past, present, and future without a problem. Hence, the meaning expands; a
warning did not benefit them in the past. Besides, it will not help them in the present and
the future.

3.2.4. Verb semantics for both intransitive and transitive forms

In Allah's saying: { لَ تٍ ا لَ ل ُلُ ِفي مْ ُل لَ لَ َل لَ مْ فِ فِ لو ِفُ ل لل لَ ِل لَ ل َلُ وم لَ ا لَ مٍ لَ ا لَ َل ا لَ ل ِلُ ا رِ َلا لَ َل َلوم مْ ا فِي اَل فِ َل لَ لَ مْ ل لُ َلُ لَ
لَ َ لَ فِ مْ {ُل (The Qur’an 2: 17), the verb "aḍāʼat" has two possibilities. The first is a
transitive past verb, and "mā" is a relative noun as an accusative object. The second is an
intransitive verb, and "mā" is an extra letter (al-Daʻʻās et al., 2005). Ibn ʻĀshūr mentions
that the verse accepts both possibilities. In the first, the meaning is: the fire illuminated
the directions around it. That is: its beam rose, and its flame brightened. In the second,
the sense is: the fire was lit. That is: it ignited and increased its light within itself (Ibn
ʻĀshūr, 1984). Since the context does not negate one of those concerned, the meaning of
the verse expands to indicate that the fire is luminous by itself and that, due to its power,
it illuminates the areas around it.

3.3. The expansion with the structure of speech

Some structures may have more than one estimate. Thus, their meanings vary according
to these estimates. Of these structures are the followings:

3.3.1. Word collection of the same origin with different forms

In the Almighty’s saying: ُرا} لَ لَ ا رَ مَ َل ل لل لُ فَ مْ ُل فِي اَل ا لَ مْ لَ } (The Qur’an 2: 245), the verb
"yuqriḍ" is a three-letter verb with an extra letter, from "aqraḍ", and its infinitive should
be "iqrāḍ". However, the name of the infinitive "qarḍ" came, being the infinitive of the
triple verb "qaraḍ". Therefore, the word "qarḍ" here has two meanings. The first is
lending. The second is the loaned as a part of the money. Thus, both meanings are
intended; good lending and valid finances (Abū al-Baqāʼ al-ʻUkbarī, n.d.; Abū Ḥayyān
al-Andalusī, 2000). Accordingly, the meaning expanded to indicate both at the same time.
Hence, the words' combination of one origin with different forms led to a holistic sense
composed of their units.

3.3.2. The multiple possibilities for the return of pronoun

One of its examples is Allah's saying:

{ لْ ي فِ فِ ا لَ مَ ا ُلى لَ لَ اف ٌة لَ ْفي لَ َل لا لُ افَ لَ فٌ لَ لِ اَ لَ فَ مْ لِ ِفاَ يُلوا فِ َل مْ ا لَ }

(The Qur’an 2: 45). Several opinions about the return of the pronoun "innahā" are. The
first is that it returns to the prayer being heavy except for the submissive. The second is
that it returns to the aid indicated by "wāstʻynwā". The third refers to all the things that
the Israel people were commanded to do and forbidden by Allah's saying:

{ مْ لَ ُليم لَ لُ مَ لِ مَ َل في اَلَ َفيل لَ مِ َف َا لَ لَ مَ ا لِ اِفي لَ مْ اف في ِلُ {ُلا

(The Qur’an 2: 40) to his saying:

فٌ} لَ لِ اَ لَ فَ مْ لِ ِفاَ يُلوا فِ َل مْ ا لَ }

 (The 
Qur’an 2: 40) to his saying: 
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be "iqrāḍ". However, the name of the infinitive "qarḍ" came, being the infinitive of the
triple verb "qaraḍ". Therefore, the word "qarḍ" here has two meanings. The first is
lending. The second is the loaned as a part of the money. Thus, both meanings are
intended; good lending and valid finances (Abū al-Baqāʼ al-ʻUkbarī, n.d.; Abū Ḥayyān
al-Andalusī, 2000). Accordingly, the meaning expanded to indicate both at the same time.
Hence, the words' combination of one origin with different forms led to a holistic sense
composed of their units.

3.3.2. The multiple possibilities for the return of pronoun

One of its examples is Allah's saying:

{ لْ ي فِ فِ ا لَ مَ ا ُلى لَ لَ اف ٌة لَ ْفي لَ َل لا لُ افَ لَ فٌ لَ لِ اَ لَ فَ مْ لِ ِفاَ يُلوا فِ َل مْ ا لَ }

(The Qur’an 2: 45). Several opinions about the return of the pronoun "innahā" are. The
first is that it returns to the prayer being heavy except for the submissive. The second is
that it returns to the aid indicated by "wāstʻynwā". The third refers to all the things that
the Israel people were commanded to do and forbidden by Allah's saying:

{ مْ لَ ُليم لَ لُ مَ لِ مَ َل في اَلَ َفيل لَ مِ َف َا لَ لَ مَ ا لِ اِفي لَ مْ اف في ِلُ {ُلا
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فٌ} لَ لِ اَ لَ فَ مْ لِ ِفاَ يُلوا فِ َل مْ ا لَ } 
(The Qur’an 2: 45) (al-Zamakhsharī, 1987; al-Rāzī, 
2000; Ibn ʻĀshūr, 1984). Ibn ʻĀshūr believes that the 
last opinion is the clearest and most comprehensive 
opinion, and all opinions are intended (Ibn ʻĀshūr, 
1984). Because of no objection to adopting the pre-
vious opinions as the meaning of the composition, it 
expands and includes all of them.

3.3.3 The plurality of speech-related possibilities

Of that is Almighty’s saying: 

8

(The Qur’an 2: 45) (al-Zamakhsharī, 1987; al-Rāzī, 2000; Ibn ʻĀshūr, 1984). Ibn ʻĀshūr
believes that the last opinion is the clearest and most comprehensive opinion, and all
opinions are intended (Ibn ʻĀshūr, 1984). Because of no objection to adopting the
previous opinions as the meaning of the composition, it expands and includes all of them.

3.3.3. The plurality of speech-related possibilities

Of that is Almighty's saying:

رُِفوا} سْ ُف لَ ول رِ رِ ا لَ لَ لَ َلوس ف ّقُ لَ آُفوا ول لِ لَ سْ َل ا لَ ِر رِ رِ لَ ْل سْ رِ ُفوا فُ }

(The Qur’an 6: 141). When God commanded to eat from its fruits and to pay his due, he
forbade transgression. Abū Ḥayyān mentioned that this prohibition includes extravagance
in eating the fruit until nothing is left for Zakāt and in giving it in charity until nothing is
left for himself or his dependents. He conveyed several opinions. The first is banning
charity with all money. The second: it is forbidden to excess eating. The third: Allah
forbade alimony for sin. The fourth: it is prevented from disbursing charity to other than
the destination for which it was assumed. The fifth: it is outlawed that workers for charity
to take the excess (Abū Ḥayyān al-Andalusī, 2000). al-Ṭabarī reveals the right thing
about that is: God Almighty forbade all meanings of "al-isrāf" and did not assign one
meaning without another (al-Ṭabarī, 2000). Because of the plurality of speech-related
possibilities "walā tusrifuwā", the meaning expands to include all of them.

3.3.4. "al-Inshāʼ" and "al-khabar" [the construction and the statement]

Some sentences are likely to be constructed and declarative. Their meanings differ
according to their estimation, including the Almighty’s saying:

ا} لَ رِ سْ ُل لَ ف لق لَ لَ سْ َل لَ اُفو لَ َل لْ َ رِ اّق لْ رِ رَ لَ جف رل لَ {َلا

(The Qur’an 5: 23). For the sentence "anʻama’l-lahu ʻalayhimā" can be a construction,
then it is a subclause and can be a statement, then it is an asyndetic relative clause (Ibn
Hishām, 1985). In the second possibility, the meaning of the sentence is those to whom
God has bestowed his obedience. This is consistent with al-Ṭabarī's opinion in his
interpretation (al-Ṭabarī, 2000). As for al-Rāzī, he mentioned the two possibilities. The
first is an adjective for the word "rajulān", and the second is a subclause confirming what
is meant by the speech (al-Rāzī, 2000). Accordingly, the two assessments of the sentence
are probable. Therefore, it combines the two meanings and expresses the expansion of the
Qur’anic discourse in terms of semantics and its brevity in the wording.

3.4. The expansion with the semantics of "Ḥurūf al-Maʻānī" [Meanings’ Letters]

The letters of meanings come with nouns and verbs and are instead of sentences.
Moreover, these letters state the meanings of sentences as briefly as possible (Saʻd, 1988).
The meaning expands with the semantics of meanings’ letters. In Allah's saying:

{ رْ ْ رَ ْل سّ ِرا ِبا سِ لَ سَ رِ سْ ُل لَ لَ ا لِ ُل (92) لَ ّفو رِ سْ ُل لَ سَ فُ ّل ا لِ (91) لَ ُفو فُ س ُلْ لَ َل لَ لا ُلّ سَ رِ ر لِ آّرِ لى ِرّ لَ ا لِ ُل (90) لْ رَِ ِر سْ فِ سُْف لَ ا ّقوس لول {ُلِ

(The Qur’an 37: 90-93), the verb "rāgh" is a transitive verb with more than one letter; it
was transited with "ilā" in the sentence "farāgha ilā ālihatihim" and with "ʻalā" in the
sentence "farāgha ʻalayhim ḍarban". al-Bayḍāwī mentioned that "farāgha ilā ālihatihim"
means he went to them in secret. This verb is taken from the fox’s rogue, and its origin is
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(The Qur’an 2: 45) (al-Zamakhsharī, 1987; al-Rāzī, 2000; Ibn ʻĀshūr, 1984). Ibn ʻĀshūr
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opinions are intended (Ibn ʻĀshūr, 1984). Because of no objection to adopting the
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(The Qur’an 5: 23). For the sentence "anʻama’l-lahu ʻalayhimā" can be a construction,
then it is a subclause and can be a statement, then it is an asyndetic relative clause (Ibn
Hishām, 1985). In the second possibility, the meaning of the sentence is those to whom
God has bestowed his obedience. This is consistent with al-Ṭabarī's opinion in his
interpretation (al-Ṭabarī, 2000). As for al-Rāzī, he mentioned the two possibilities. The
first is an adjective for the word "rajulān", and the second is a subclause confirming what
is meant by the speech (al-Rāzī, 2000). Accordingly, the two assessments of the sentence
are probable. Therefore, it combines the two meanings and expresses the expansion of the
Qur’anic discourse in terms of semantics and its brevity in the wording.

3.4. The expansion with the semantics of "Ḥurūf al-Maʻānī" [Meanings’ Letters]

The letters of meanings come with nouns and verbs and are instead of sentences.
Moreover, these letters state the meanings of sentences as briefly as possible (Saʻd, 1988).
The meaning expands with the semantics of meanings’ letters. In Allah's saying:
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its fruits and to pay his due, he forbade transgression. 
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(The Qur’an 2: 45) (al-Zamakhsharī, 1987; al-Rāzī, 2000; Ibn ʻĀshūr, 1984). Ibn ʻĀshūr
believes that the last opinion is the clearest and most comprehensive opinion, and all
opinions are intended (Ibn ʻĀshūr, 1984). Because of no objection to adopting the
previous opinions as the meaning of the composition, it expands and includes all of them.

3.3.3. The plurality of speech-related possibilities

Of that is Almighty's saying:
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in eating the fruit until nothing is left for Zakāt and in giving it in charity until nothing is
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charity with all money. The second: it is forbidden to excess eating. The third: Allah
forbade alimony for sin. The fourth: it is prevented from disbursing charity to other than
the destination for which it was assumed. The fifth: it is outlawed that workers for charity
to take the excess (Abū Ḥayyān al-Andalusī, 2000). al-Ṭabarī reveals the right thing
about that is: God Almighty forbade all meanings of "al-isrāf" and did not assign one
meaning without another (al-Ṭabarī, 2000). Because of the plurality of speech-related
possibilities "walā tusrifuwā", the meaning expands to include all of them.
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ا} لَ رِ سْ ُل لَ ف لق لَ لَ سْ َل لَ اُفو لَ َل لْ َ رِ اّق لْ رِ رَ لَ جف رل لَ {َلا

(The Qur’an 5: 23). For the sentence "anʻama’l-lahu ʻalayhimā" can be a construction,
then it is a subclause and can be a statement, then it is an asyndetic relative clause (Ibn
Hishām, 1985). In the second possibility, the meaning of the sentence is those to whom
God has bestowed his obedience. This is consistent with al-Ṭabarī's opinion in his
interpretation (al-Ṭabarī, 2000). As for al-Rāzī, he mentioned the two possibilities. The
first is an adjective for the word "rajulān", and the second is a subclause confirming what
is meant by the speech (al-Rāzī, 2000). Accordingly, the two assessments of the sentence
are probable. Therefore, it combines the two meanings and expresses the expansion of the
Qur’anic discourse in terms of semantics and its brevity in the wording.

3.4. The expansion with the semantics of "Ḥurūf al-Maʻānī" [Meanings’ Letters]

The letters of meanings come with nouns and verbs and are instead of sentences.
Moreover, these letters state the meanings of sentences as briefly as possible (Saʻd, 1988).
The meaning expands with the semantics of meanings’ letters. In Allah's saying:
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be a construction, then it is a subclause and can be 
a statement, then it is an asyndetic relative clause 
(Ibn Hishām, 1985). In the second possibility, the 
meaning of the sentence is those to whom God has 
bestowed his obedience. This is consistent with al-
Ṭabarī’s opinion in his interpretation (al-Ṭabarī, 
2000). As for al-Rāzī, he mentioned the two possibil-
ities. The first is an adjective for the word “rajulān”, 
and the second is a subclause confirming what is 
meant by the speech (al-Rāzī, 2000). Accordingly, 
the two assessments of the sentence are probable. 
Therefore, it combines the two meanings and ex-
presses the expansion of the Qur’anic discourse in 
terms of semantics and its brevity in the wording.

3.4 The expansion with the semantics of 
“Ḥurūf al-Maʻānī” [Meanings’ Letters]
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verbs and are instead of sentences. Moreover, these 
letters state the meanings of sentences as briefly 
as possible (Saʻd, 1988). The meaning expands 
with the semantics of meanings’ letters. In Allah’s  
say ing :  
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(The Qur’an 2: 45) (al-Zamakhsharī, 1987; al-Rāzī, 2000; Ibn ʻĀshūr, 1984). Ibn ʻĀshūr
believes that the last opinion is the clearest and most comprehensive opinion, and all
opinions are intended (Ibn ʻĀshūr, 1984). Because of no objection to adopting the
previous opinions as the meaning of the composition, it expands and includes all of them.

3.3.3. The plurality of speech-related possibilities
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forbade alimony for sin. The fourth: it is prevented from disbursing charity to other than
the destination for which it was assumed. The fifth: it is outlawed that workers for charity
to take the excess (Abū Ḥayyān al-Andalusī, 2000). al-Ṭabarī reveals the right thing
about that is: God Almighty forbade all meanings of "al-isrāf" and did not assign one
meaning without another (al-Ṭabarī, 2000). Because of the plurality of speech-related
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then it is a subclause and can be a statement, then it is an asyndetic relative clause (Ibn
Hishām, 1985). In the second possibility, the meaning of the sentence is those to whom
God has bestowed his obedience. This is consistent with al-Ṭabarī's opinion in his
interpretation (al-Ṭabarī, 2000). As for al-Rāzī, he mentioned the two possibilities. The
first is an adjective for the word "rajulān", and the second is a subclause confirming what
is meant by the speech (al-Rāzī, 2000). Accordingly, the two assessments of the sentence
are probable. Therefore, it combines the two meanings and expresses the expansion of the
Qur’anic discourse in terms of semantics and its brevity in the wording.

3.4. The expansion with the semantics of "Ḥurūf al-Maʻānī" [Meanings’ Letters]

The letters of meanings come with nouns and verbs and are instead of sentences.
Moreover, these letters state the meanings of sentences as briefly as possible (Saʻd, 1988).
The meaning expands with the semantics of meanings’ letters. In Allah's saying:

{ رْ ْ رَ ْل سّ ِرا ِبا سِ لَ سَ رِ سْ ُل لَ لَ ا لِ ُل (92) لَ ّفو رِ سْ ُل لَ سَ فُ ّل ا لِ (91) لَ ُفو فُ س ُلْ لَ َل لَ لا ُلّ سَ رِ ر لِ آّرِ لى ِرّ لَ ا لِ ُل (90) لْ رَِ ِر سْ فِ سُْف لَ ا ّقوس لول {ُلِ

(The Qur’an 37: 90-93), the verb "rāgh" is a transitive verb with more than one letter; it
was transited with "ilā" in the sentence "farāgha ilā ālihatihim" and with "ʻalā" in the
sentence "farāgha ʻalayhim ḍarban". al-Bayḍāwī mentioned that "farāgha ilā ālihatihim"
means he went to them in secret. This verb is taken from the fox’s rogue, and its origin is
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interpretation (al-Ṭabarī, 2000). As for al-Rāzī, he mentioned the two possibilities. The
first is an adjective for the word "rajulān", and the second is a subclause confirming what
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3.5 The expansion with the reading’s multi-
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an inclination with the trick. As for "farāgha ʻalayhim", it means that he leaned against
them in disguise, and the transition with "ʻalā" is to be supercilious and that the
inclination is for what is hated (al-Bayḍāwī, 1998). al-Samīn al-Ḥalabī pointed out that
the second "rāgh" was transited with "ʻalā" because the beating that took them from
above to the bottom, unlike the first, is with a rebuke to them (al-Samīn al-Ḥalabī, n.d.).
Accordingly, the transition with "ʻalā" expands the meaning and clarifies how to incline
them more accurately. This inclination came from above, indicating the supremacy of
Abraham, upon him be peace, over their corrupt gods and the fact that he leaned against
them, detesting them.

3.5. The expansion with the reading's multiplicity

One of the examples is the Almighty’s saying:

{ نَ رْ رُْه َن ّتى حن تّ هه بهُ نْ تنقر نَ ون ضِ ي ضِ نَ رْ ا ِضي نَ ا نَ اّْن ا ْهُ ضِ ّن رْ ِنا ذًى َن نُ هه رْ ُه ضِ ي ضِ نَ رْ ا ضّ نْ نَ َن هُ َنْ رَ َن {ون

(The Qur’an 2: 222). The word "yaṭhurna" has two tense readings; "yaṭhurna" which is

3.6. The expansion with the Precedence and the Delay

A word can be placed before another word to expand its meaning. Many verses contain
words put first, and others put last to extend the sense. Of the first type is the Almighty’s
saying:

وا} هْ َن نَ نّ َ ضِ اْت هُ ا نَ َنبر ٌة نَ ضِ ا نَ هضين ا نً ض ِنِ قّ نِ رْ ا هُ رْ نُ رْ ا نَ نْ ّن رُ ا {ون

(The Qur’an 21: 97). al-ʻAlwī mentioned that Allah did not say: "abṣāru’l-ladhīna
kafaruwā shākhiṣah" and gave precedence to "shākhiṣah" over "abṣār" for two reasons.
The first is to signify that they are singled out in the oculogyric crisis. The second is to
show that their eyes were singled out for the oculogyric crisis from all the eye features
such as confusion or blurring. If Allah said: "wāqtaraba’l-waʻdu alḥaqqu fashakhaṣat
abṣāruhm", one of these meanings would not be highlighted (al-ʻAlwī, 2003). Thus, it can
be said that the Precedence and the Delay led to expanding the meaning of the verse.

Examples of the second type include the Almighty’s saying:

رُ} ّتا جن رْ ّن ّنكن مه ضِ رْ ُن نْ هَ ْنى نْ ه لت هُ رّْن َن نَ ْض نِ نَ }

(The Qur’an 40: 35). The origin from the perspective of grammarians is that it is said:
"kadhalika yaṭbaʻu’l-lahu ʻalā qalbi kulli mutakabbirin jabbār". However, the placement
of "kull" and "qalb" was inverted for a benefit that the supposed grammatical structure
comprehensiveness of the arrogant and the potent, not the inclusiveness of the whole
heart.

3.7. The expansion with inclusion

Inclusion is giving something the meaning of something else to make sense of both things
(al-Zarkashī, 1957). One of its examples is the Almighty’s saying:

{ ُهْ رَ َن ضٌ نَ بن رُ َن هُ بق نْ تن رْ ضُ اِض نَ َض رّ مض نَ ْهُ رْ َه نّ َ ضِ ت {ْضْ

(The Qur’an 2: 226). al-Zamakhsharī reveals that the transition of "yuʼlūn" with "min"
includes the meaning of distance as if it was said: "ybʻudūna ʻan nisāʼihm muqsimīn"
(al-Zamakhsharī, 1987). Others interpret the verb being included by abstaining, so the

9

an inclination with the trick. As for "farāgha ʻalayhim", it means that he leaned against
them in disguise, and the transition with "ʻalā" is to be supercilious and that the
inclination is for what is hated (al-Bayḍāwī, 1998). al-Samīn al-Ḥalabī pointed out that
the second "rāgh" was transited with "ʻalā" because the beating that took them from
above to the bottom, unlike the first, is with a rebuke to them (al-Samīn al-Ḥalabī, n.d.).
Accordingly, the transition with "ʻalā" expands the meaning and clarifies how to incline
them more accurately. This inclination came from above, indicating the supremacy of
Abraham, upon him be peace, over their corrupt gods and the fact that he leaned against
them, detesting them.
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3.6. The expansion with the Precedence and the Delay
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words put first, and others put last to extend the sense. Of the first type is the Almighty’s
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(The Qur’an 21: 97). al-ʻAlwī mentioned that Allah did not say: "abṣāru’l-ladhīna
kafaruwā shākhiṣah" and gave precedence to "shākhiṣah" over "abṣār" for two reasons.
The first is to signify that they are singled out in the oculogyric crisis. The second is to
show that their eyes were singled out for the oculogyric crisis from all the eye features
such as confusion or blurring. If Allah said: "wāqtaraba’l-waʻdu alḥaqqu fashakhaṣat
abṣāruhm", one of these meanings would not be highlighted (al-ʻAlwī, 2003). Thus, it can
be said that the Precedence and the Delay led to expanding the meaning of the verse.

Examples of the second type include the Almighty’s saying:
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"kadhalika yaṭbaʻu’l-lahu ʻalā qalbi kulli mutakabbirin jabbār". However, the placement
of "kull" and "qalb" was inverted for a benefit that the supposed grammatical structure
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(al-Zarkashī, 1957). One of its examples is the Almighty’s saying:

{ ُهْ رَ َن ضٌ نَ بن رُ َن هُ بق نْ تن رْ ضُ اِض نَ َض رّ مض نَ ْهُ رْ َه نّ َ ضِ ت {ْضْ

(The Qur’an 2: 226). al-Zamakhsharī reveals that the transition of "yuʼlūn" with "min"
includes the meaning of distance as if it was said: "ybʻudūna ʻan nisāʼihm muqsimīn"
(al-Zamakhsharī, 1987). Others interpret the verb being included by abstaining, so the

(The Qur’an 2: 222). The word “yaṭhur-
na” has two tense readings; “yaṭhurna” which is the 
reading of the masses, and “yaṭṭahharna” which is 
the reading of Ḥamzah, al-Kisāʼī, Khalaf, and Abū 
Bakr (Ibn Mujāhid al-Baghdādī, 1980; Ibn al-Jazarī, 
n.d.). The tense readings are a consensus argument, 
so if two of them occur and it is possible to combine 
them, they must be gathered. “Yaṭhurna” means a 
cessation of menstrual blood, and “yaṭṭahharna” 
means a complete wash with water. Gathering the 
two matters is possible, so this verse must indicate 
the necessity of the two things. Thus, this prohibi-
tion must not end except when the two things hap-
pen. In addition, sexual intercourse was dependent 
on purification in the sentence “faʼidhā taṭahharna 
faʼtūhunna” with the word “idhā”. This word is for 
the condition in the Arabic language in which no 
condition-related thing is when the main clause is 
not achieved. Therefore, it is not permissible to have 
intercourse when it is not purified (al-Rāzī, 2000). 
When combining the two readings, the meaning is: a 
menstruating woman does not have intercourse with 
her husband until the blood of her menstruation has 
stopped and she has washed (Ibn al-Jazarī, n.d.).  

Overall, the multiple readings of “yaṭhurna” indi-
cate that sexual intercourse is permissible provided 
two things are fulfilled; the cessation of menstru-
ation blood, which is denoted by “yaṭhurna”, then 
the complete wash of woman, which is signaled by 
“yaṭṭahharna”. There is no need to prefer one of the 
possible things and exclude another. No dispute or 
defense exists, and the possibility of combining them 
is vigorous. Therefore, two things are all intended. 
Thus, the readings’ multiplicity expands the meaning 
and completes the intended ruling.
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3.6 The expansion with the Precedence and 
the Delay

Precedence and Delay is one of the rhetorical 
methods that prove the eloquence of an Arab who is 
capable of his language (al-Zarkashī, 1957). There 
are two types of Precedence and Delay. The first is 
precedence with the delay intention, which parsing 
of the word does not change. The second is prece-
dence without the delay intention, which parsing of 
the word changes (al-Jurjānī, 2001).

A word can be placed before another word 
to expand its meaning. Many verses contain 
words put first, and others put last to extend the 
sense. Of the first type is the Almighty’s saying: 
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an inclination with the trick. As for "farāgha ʻalayhim", it means that he leaned against
them in disguise, and the transition with "ʻalā" is to be supercilious and that the
inclination is for what is hated (al-Bayḍāwī, 1998). al-Samīn al-Ḥalabī pointed out that
the second "rāgh" was transited with "ʻalā" because the beating that took them from
above to the bottom, unlike the first, is with a rebuke to them (al-Samīn al-Ḥalabī, n.d.).
Accordingly, the transition with "ʻalā" expands the meaning and clarifies how to incline
them more accurately. This inclination came from above, indicating the supremacy of
Abraham, upon him be peace, over their corrupt gods and the fact that he leaned against
them, detesting them.

3.5. The expansion with the reading's multiplicity

One of the examples is the Almighty’s saying:
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3.6. The expansion with the Precedence and the Delay

A word can be placed before another word to expand its meaning. Many verses contain
words put first, and others put last to extend the sense. Of the first type is the Almighty’s
saying:

وا} هْ َن نَ نّ َ ضِ اْت هُ ا نَ َنبر ٌة نَ ضِ ا نَ هضين ا نً ض ِنِ قّ نِ رْ ا هُ رْ نُ رْ ا نَ نْ ّن رُ ا {ون

(The Qur’an 21: 97). al-ʻAlwī mentioned that Allah did not say: "abṣāru’l-ladhīna
kafaruwā shākhiṣah" and gave precedence to "shākhiṣah" over "abṣār" for two reasons.
The first is to signify that they are singled out in the oculogyric crisis. The second is to
show that their eyes were singled out for the oculogyric crisis from all the eye features
such as confusion or blurring. If Allah said: "wāqtaraba’l-waʻdu alḥaqqu fashakhaṣat
abṣāruhm", one of these meanings would not be highlighted (al-ʻAlwī, 2003). Thus, it can
be said that the Precedence and the Delay led to expanding the meaning of the verse.

Examples of the second type include the Almighty’s saying:

رُ} ّتا جن رْ ّن ّنكن مه ضِ رْ ُن نْ هَ ْنى نْ ه لت هُ رّْن َن نَ ْض نِ نَ }

(The Qur’an 40: 35). The origin from the perspective of grammarians is that it is said:
"kadhalika yaṭbaʻu’l-lahu ʻalā qalbi kulli mutakabbirin jabbār". However, the placement
of "kull" and "qalb" was inverted for a benefit that the supposed grammatical structure
comprehensiveness of the arrogant and the potent, not the inclusiveness of the whole
heart.

3.7. The expansion with inclusion

Inclusion is giving something the meaning of something else to make sense of both things
(al-Zarkashī, 1957). One of its examples is the Almighty’s saying:

{ ُهْ رَ َن ضٌ نَ بن رُ َن هُ بق نْ تن رْ ضُ اِض نَ َض رّ مض نَ ْهُ رْ َه نّ َ ضِ ت {ْضْ
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includes the meaning of distance as if it was said: "ybʻudūna ʻan nisāʼihm muqsimīn"
(al-Zamakhsharī, 1987). Others interpret the verb being included by abstaining, so the

 ( T h e 
Qur’an 21: 97). al-ʻAlwī mentioned that Allah did 
not say: “abṣāru’l-ladhīna kafaruwā shākhiṣah” and 
gave precedence to “shākhiṣah” over “abṣār” for two 
reasons. The first is to signify that they are singled 
out in the oculogyric crisis. The second is to show 
that their eyes were singled out for the oculogyric 
crisis from all the eye features such as confusion or 
blurring. If Allah said: “wāqtaraba’l-waʻdu alḥaqqu 
fashakhaṣat abṣāruhm”, one of these meanings 
would not be highlighted (al-ʻAlwī, 2003). Thus, it 
can be said that the Precedence and the Delay led to 
expanding the meaning of the verse.

Examples of the second type include the Al-
mighty’s saying: 

9

an inclination with the trick. As for "farāgha ʻalayhim", it means that he leaned against
them in disguise, and the transition with "ʻalā" is to be supercilious and that the
inclination is for what is hated (al-Bayḍāwī, 1998). al-Samīn al-Ḥalabī pointed out that
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be said that the Precedence and the Delay led to expanding the meaning of the verse.

Examples of the second type include the Almighty’s saying:

رُ} ّتا جن رْ ّن ّنكن مه ضِ رْ ُن نْ هَ ْنى نْ ه لت هُ رّْن َن نَ ْض نِ نَ }

(The Qur’an 40: 35). The origin from the perspective of grammarians is that it is said:
"kadhalika yaṭbaʻu’l-lahu ʻalā qalbi kulli mutakabbirin jabbār". However, the placement
of "kull" and "qalb" was inverted for a benefit that the supposed grammatical structure
comprehensiveness of the arrogant and the potent, not the inclusiveness of the whole
heart.

3.7. The expansion with inclusion

Inclusion is giving something the meaning of something else to make sense of both things
(al-Zarkashī, 1957). One of its examples is the Almighty’s saying:

{ ُهْ رَ َن ضٌ نَ بن رُ َن هُ بق نْ تن رْ ضُ اِض نَ َض رّ مض نَ ْهُ رْ َه نّ َ ضِ ت {ْضْ

(The Qur’an 2: 226). al-Zamakhsharī reveals that the transition of "yuʼlūn" with "min"
includes the meaning of distance as if it was said: "ybʻudūna ʻan nisāʼihm muqsimīn"
(al-Zamakhsharī, 1987). Others interpret the verb being included by abstaining, so the

 (The 
Qur’an 40: 35). The origin from the perspec-
tive of grammarians is that it is said: “kadhalika 
yaṭbaʻu’l-lahu ʻalā qalbi kulli mutakabbirin jabbār”. 
However, the placement of “kull” and “qalb” was 
inverted for a benefit that the supposed grammatical 
structure does not perform. The Qur’anic structure 
benefits two meanings. The first meaning is its in-
dication of inclusiveness, which is its impression 
on the hearts of the arrogant generally. Hence, this 
impression prevails in the heart of every arrogant, 
potent person. al-ʼAlūsī reports that apparently, the 
generality of “kull” applies to the arrogant and the 
potent too. As if it was first considered adding “qalb” 
to what follows, then adding it to the whole (al-ʼ 
Alūsī, 1995; al-Sāmrāʼy, 2000). The second meaning 

is its indication of comprehensiveness as well; how-
ever, this time, it pertains to the whole heart, not its 
parts. Thus, the impression will include all his heart 
and all the hearts of the arrogant and potent general-
ly, so it will not leave anything of them (al-Sāmrāʼy, 
2000). Consequently, this structure has provided 
both meanings. If it came as supposed, it would have 
provided the comprehensiveness of the arrogant and 
the potent, not the inclusiveness of the whole heart.

3.7 The expansion with inclusion

Inclusion is giving something the meaning of 
something else to make sense of both things (al-
Zarkashī, 1957). One of its examples is the Al-
mighty’s saying: 
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an inclination with the trick. As for "farāgha ʻalayhim", it means that he leaned against
them in disguise, and the transition with "ʻalā" is to be supercilious and that the
inclination is for what is hated (al-Bayḍāwī, 1998). al-Samīn al-Ḥalabī pointed out that
the second "rāgh" was transited with "ʻalā" because the beating that took them from
above to the bottom, unlike the first, is with a rebuke to them (al-Samīn al-Ḥalabī, n.d.).
Accordingly, the transition with "ʻalā" expands the meaning and clarifies how to incline
them more accurately. This inclination came from above, indicating the supremacy of
Abraham, upon him be peace, over their corrupt gods and the fact that he leaned against
them, detesting them.

3.5. The expansion with the reading's multiplicity

One of the examples is the Almighty’s saying:

{ نَ رْ رُْه َن ّتى حن تّ هه بهُ نْ تنقر نَ ون ضِ ي ضِ نَ رْ ا ِضي نَ ا نَ اّْن ا ْهُ ضِ ّن رْ ِنا ذًى َن نُ هه رْ ُه ضِ ي ضِ نَ رْ ا ضّ نْ نَ َن هُ َنْ رَ َن {ون

(The Qur’an 2: 222). The word "yaṭhurna" has two tense readings; "yaṭhurna" which is

3.6. The expansion with the Precedence and the Delay

A word can be placed before another word to expand its meaning. Many verses contain
words put first, and others put last to extend the sense. Of the first type is the Almighty’s
saying:

وا} هْ َن نَ نّ َ ضِ اْت هُ ا نَ َنبر ٌة نَ ضِ ا نَ هضين ا نً ض ِنِ قّ نِ رْ ا هُ رْ نُ رْ ا نَ نْ ّن رُ ا {ون

(The Qur’an 21: 97). al-ʻAlwī mentioned that Allah did not say: "abṣāru’l-ladhīna
kafaruwā shākhiṣah" and gave precedence to "shākhiṣah" over "abṣār" for two reasons.
The first is to signify that they are singled out in the oculogyric crisis. The second is to
show that their eyes were singled out for the oculogyric crisis from all the eye features
such as confusion or blurring. If Allah said: "wāqtaraba’l-waʻdu alḥaqqu fashakhaṣat
abṣāruhm", one of these meanings would not be highlighted (al-ʻAlwī, 2003). Thus, it can
be said that the Precedence and the Delay led to expanding the meaning of the verse.

Examples of the second type include the Almighty’s saying:

رُ} ّتا جن رْ ّن ّنكن مه ضِ رْ ُن نْ هَ ْنى نْ ه لت هُ رّْن َن نَ ْض نِ نَ }

(The Qur’an 40: 35). The origin from the perspective of grammarians is that it is said:
"kadhalika yaṭbaʻu’l-lahu ʻalā qalbi kulli mutakabbirin jabbār". However, the placement
of "kull" and "qalb" was inverted for a benefit that the supposed grammatical structure
comprehensiveness of the arrogant and the potent, not the inclusiveness of the whole
heart.

3.7. The expansion with inclusion

Inclusion is giving something the meaning of something else to make sense of both things
(al-Zarkashī, 1957). One of its examples is the Almighty’s saying:

{ ُهْ رَ َن ضٌ نَ بن رُ َن هُ بق نْ تن رْ ضُ اِض نَ َض رّ مض نَ ْهُ رْ َه نّ َ ضِ ت {ْضْ

(The Qur’an 2: 226). al-Zamakhsharī reveals that the transition of "yuʼlūn" with "min"
includes the meaning of distance as if it was said: "ybʻudūna ʻan nisāʼihm muqsimīn"
(al-Zamakhsharī, 1987). Others interpret the verb being included by abstaining, so the

 
(The Qur’an 2: 226). al-Zamakhsharī reveals that 
the transition of “yuʼlūn” with “min” includes the 
meaning of distance as if it was said: “ybʻudūna ʻan 
nisāʼihm muqsimīn” (al-Zamakhsharī, 1987). Oth-
ers interpret the verb being included by abstaining, 
so the meaning is: “yamtaniʻūn min waṭʼi nisāʼihm 
bilḥalf” (Ibn Hishām, 1985; al-Zarkashī, 1957). 
Thus, this inclusion leads to the expansion of the 
meaning; the verb “yuʼlūn” transiting with “min” has 
the two senses of distance and refraining synchro-
nously. These senses are not different, likewise rep-
resent synergistic branches of one original meaning. 
This meaning is: they swear not to have intercourse 
with their wives. Consequently, an expansion of the 
content and an abbreviation of the word are noted. 

3.8 The expansion with deletion

Deletion is to leave disclosure, and it increases 
speech eloquence and usefulness (al-Jurjānī, 2001). 
The speaker may omit some elements of speech, and 
what is skipped may or may not be related to him. 
The purposes of deletion are multiple. However, the 
concerned deletion here is the one that leads to the 
expansion of the meaning. This deletion ensues when 
the omitted item has several estimates. If the listener 
can estimate these intended meanings, that falls with-
in the scope of expanding the sense in Arabic speech 
(Ḥammūdah, 1988). An example of expanding the 
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Qur’anic meaning with deletion is Allah’s saying: 
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meaning is: "yamtaniʻūn min waṭʼi nisāʼihm bilḥalf" (Ibn Hishām, 1985; al-Zarkashī,
1957). Thus, this inclusion leads to the expansion of the meaning; the verb "yuʼlūn"
transiting with "min" has the two senses of distance and refraining synchronously. These
senses are not different, likewise represent synergistic branches of one original meaning.
This meaning is: they swear not to have intercourse with their wives. Consequently, an
expansion of the content and an abbreviation of the word are noted.

3.8. The expansion with deletion

Deletion is to leave disclosure, and it increases speech eloquence and usefulness
(al-Jurjānī, 2001). The speaker may omit some elements of speech, and what is skipped
may or may not be related to him. The purposes of deletion are multiple. However, the
concerned deletion here is the one that leads to the expansion of the meaning. This
deletion ensues when the omitted item has several estimates. If the listener can estimate
these intended meanings, that falls within the scope of expanding the sense in Arabic
speech (Ḥammūdah, 1988). An example of expanding the Qur’anic meaning with
deletion is Allah's saying:

{ مْ عَ َع َعاُلوا ًّقا عَ مْ لُ ّب رع عَ عَ عَ ا عَ مْ ُل مَ عَ عَ مْ ع َعَ ًّقا عَ عا ّبَ رع َعا عَ عَ عَ ا عَ َعا مَ عَ عَ مَ َع مْ َع اَُنارر عَ ا عَ مْ َع رِ َن مُجع ا لَ ا عَ مْ َع عَى َعا عَ }

(The Qur’an 7: 44). The object of the first promise was mentioned "waʻadanā", whereas

This alternation can be inferred through the lack of congruence between the superinduced
and the genitive that the word in the plural form is added to the word in the dual form like
the Almighty’s saying:

ا} عَ لُ لوّل َلُ مْ عَ عْ مَ ع َعً ر لن عى ِرُ لوّعا ُعُ مْ {ِر

(The Qur’an 66: 4). The word "qulūb" is mentioned in the plural form, although it was
added to the pronoun of dual form; to include everything called a human heart. al-Rāghib
al-ʼAṣfahānī indicated that the word "qulūb" might express specific meanings, such as
3.9.1.2. Alternating between masculine and feminine

For example, the Almighty’s saying:

{ عَ ي رَ اِر عَ مْ رِ َعارر رَ َري وا لَ َع مْ ع َعَ ِل عَ يم نّ اُ وا لَ َعُع عَ َ رِ اُن عِ عَ َع عَ }

(The Qur’an 11: 67) and his saying in the same surah:

{ عَ ي رَ اِر عَ مْ رِ َعارر رَ َري وا لَ َع مْ ع َعَ ِل عَ يم نّ اُ وا لَ َعُع عَ َ رِ اُن رِ عِ عَ َع عَ }

(The Qur’an 11: 94). So, the two verses are similar except for the verb that came
masculine in the first verse and feminine in the second one. By tracing the meanings of
the two verses, it became clear that the feminization of the verb in the second verse -
which is specific to the people of Shuaib - was due to the repetition of the torment of
different types and wordings in other verses concerning Shuaib's people as well. God
Almighty informed the suffering with which the people of Shuaib, peace be upon him,
were destroyed in three words; "al-rrajfah" in

{ عَ ي رَ اِر عَ مْ رِ ارر عَ َري وا لَ َع مْ ع َعَ ل َعِ مَ نّ اُ لْ مَُل عِ عَ ع {َعَ (The Qur’an 7: 78),

"al-ṣṣayḥah" in

{ عَ ي رَ اِر عَ مْ رِ َعارر رَ َري وا لَ َع مْ ع َعَ ِل عَ يم نّ اُ وا لَ َعُع عَ َ رِ اُن عِ عَ َع عَ } (The Qur’an 11: 67)
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meaning is: "yamtaniʻūn min waṭʼi nisāʼihm bilḥalf" (Ibn Hishām, 1985; al-Zarkashī,
1957). Thus, this inclusion leads to the expansion of the meaning; the verb "yuʼlūn"
transiting with "min" has the two senses of distance and refraining synchronously. These
senses are not different, likewise represent synergistic branches of one original meaning.
This meaning is: they swear not to have intercourse with their wives. Consequently, an
expansion of the content and an abbreviation of the word are noted.

3.8. The expansion with deletion

Deletion is to leave disclosure, and it increases speech eloquence and usefulness
(al-Jurjānī, 2001). The speaker may omit some elements of speech, and what is skipped
may or may not be related to him. The purposes of deletion are multiple. However, the
concerned deletion here is the one that leads to the expansion of the meaning. This
deletion ensues when the omitted item has several estimates. If the listener can estimate
these intended meanings, that falls within the scope of expanding the sense in Arabic
speech (Ḥammūdah, 1988). An example of expanding the Qur’anic meaning with
deletion is Allah's saying:

{ مْ عَ َع َعاُلوا ًّقا عَ مْ لُ ّب رع عَ عَ عَ ا عَ مْ ُل مَ عَ عَ مْ ع َعَ ًّقا عَ عا ّبَ رع َعا عَ عَ عَ ا عَ َعا مَ عَ عَ مَ َع مْ َع اَُنارر عَ ا عَ مْ َع رِ َن مُجع ا لَ ا عَ مْ َع عَى َعا عَ }

(The Qur’an 7: 44). The object of the first promise was mentioned "waʻadanā", whereas

This alternation can be inferred through the lack of congruence between the superinduced
and the genitive that the word in the plural form is added to the word in the dual form like
the Almighty’s saying:

ا} عَ لُ لوّل َلُ مْ عَ عْ مَ ع َعً ر لن عى ِرُ لوّعا ُعُ مْ {ِر

(The Qur’an 66: 4). The word "qulūb" is mentioned in the plural form, although it was
added to the pronoun of dual form; to include everything called a human heart. al-Rāghib
al-ʼAṣfahānī indicated that the word "qulūb" might express specific meanings, such as
3.9.1.2. Alternating between masculine and feminine

For example, the Almighty’s saying:

{ عَ ي رَ اِر عَ مْ رِ َعارر رَ َري وا لَ َع مْ ع َعَ ِل عَ يم نّ اُ وا لَ َعُع عَ َ رِ اُن عِ عَ َع عَ }

(The Qur’an 11: 67) and his saying in the same surah:

{ عَ ي رَ اِر عَ مْ رِ َعارر رَ َري وا لَ َع مْ ع َعَ ِل عَ يم نّ اُ وا لَ َعُع عَ َ رِ اُن رِ عِ عَ َع عَ }

(The Qur’an 11: 94). So, the two verses are similar except for the verb that came
masculine in the first verse and feminine in the second one. By tracing the meanings of
the two verses, it became clear that the feminization of the verb in the second verse -
which is specific to the people of Shuaib - was due to the repetition of the torment of
different types and wordings in other verses concerning Shuaib's people as well. God
Almighty informed the suffering with which the people of Shuaib, peace be upon him,
were destroyed in three words; "al-rrajfah" in

{ عَ ي رَ اِر عَ مْ رِ ارر عَ َري وا لَ َع مْ ع َعَ ل َعِ مَ نّ اُ لْ مَُل عِ عَ ع {َعَ (The Qur’an 7: 78),

"al-ṣṣayḥah" in

{ عَ ي رَ اِر عَ مْ رِ َعارر رَ َري وا لَ َع مْ ع َعَ ِل عَ يم نّ اُ وا لَ َعُع عَ َ رِ اُن عِ عَ َع عَ } (The Qur’an 11: 67)

 ( T h e  Q u r ’ a n  7 :  4 4 ) . 
The object of the first promise was mentioned 
“waʻadanā”, whereas the second promise object was 
omitted “waʻada rabbukum”. The interpreters have 
three sayings about this deletion. Several revealed 
that it was a brief and a replacement for the deleted 
item in the second promise with the mentioned one 
in the first promise (al-Zamakhsharī, 1987; al-ʼAlūsī, 
1995). Some interpreters showed that it was due to 
the contradiction between the promise to Paradise 
companions and the one to the Hell companions. The 
first promise is unique for the believers, in which the 
object was mentioned. As for the second promise, 
the object has been omitted, as it is not a specific 
promise to the infidels alone, but rather it is a gener-
al promise including everything that God promised 
his servants of resurrection, reckoning, reward, pun-
ishment, and all the conditions of the Day of Resur-
rection (al-Zamakhsharī, 1987; Abū Ḥayyān al-An-
dalusī, 2000; al-Bayḍāwī, 1998). Others mentioned 
that the deletion highlighted the difference between 
what the believers win of privilege and what the un-
believers face of humiliation. The mentioned object 
in the first promise indicates that the believers are 
addressed by God, which is more honorable to them. 
As for deleting it in the second promise, it points out 
that the infidels are not worthy of the speech of God 
Almighty (al-Rāzī, 2000; Abū al-Saʻūd al-ʻImādī, 
n.d.). Thus, this deletion leads to an assortment of 
sayings interpreting. All of these are accepted aspects 
of the meaning within the context of the verse so that 
each can be considered alone, not as a combination. 
In other words, this deletion leads to expanding the 
meaning.

3.9 The expansion with ecarts

There are ecarts from one expression to another 
in the Qur’an, which makes the meaning likely more 
than one way, including:

3.9.1 The absence of conformity between the 

correlative words

3.9.1.1 Alternating between the singular, 
“al-Muthannā” [the dual], and the plural

This alternation can be inferred through the lack 
of congruence between the superinduced and the 
genitive that the word in the plural form is added to 
the word in the dual form like the Almighty’s saying: 
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meaning is: "yamtaniʻūn min waṭʼi nisāʼihm bilḥalf" (Ibn Hishām, 1985; al-Zarkashī,
1957). Thus, this inclusion leads to the expansion of the meaning; the verb "yuʼlūn"
transiting with "min" has the two senses of distance and refraining synchronously. These
senses are not different, likewise represent synergistic branches of one original meaning.
This meaning is: they swear not to have intercourse with their wives. Consequently, an
expansion of the content and an abbreviation of the word are noted.

3.8. The expansion with deletion

Deletion is to leave disclosure, and it increases speech eloquence and usefulness
(al-Jurjānī, 2001). The speaker may omit some elements of speech, and what is skipped
may or may not be related to him. The purposes of deletion are multiple. However, the
concerned deletion here is the one that leads to the expansion of the meaning. This
deletion ensues when the omitted item has several estimates. If the listener can estimate
these intended meanings, that falls within the scope of expanding the sense in Arabic
speech (Ḥammūdah, 1988). An example of expanding the Qur’anic meaning with
deletion is Allah's saying:

{ مْ عَ َع َعاُلوا ًّقا عَ مْ لُ ّب رع عَ عَ عَ ا عَ مْ ُل مَ عَ عَ مْ ع َعَ ًّقا عَ عا ّبَ رع َعا عَ عَ عَ ا عَ َعا مَ عَ عَ مَ َع مْ َع اَُنارر عَ ا عَ مْ َع رِ َن مُجع ا لَ ا عَ مْ َع عَى َعا عَ }

(The Qur’an 7: 44). The object of the first promise was mentioned "waʻadanā", whereas

This alternation can be inferred through the lack of congruence between the superinduced
and the genitive that the word in the plural form is added to the word in the dual form like
the Almighty’s saying:

ا} عَ لُ لوّل َلُ مْ عَ عْ مَ ع َعً ر لن عى ِرُ لوّعا ُعُ مْ {ِر

(The Qur’an 66: 4). The word "qulūb" is mentioned in the plural form, although it was
added to the pronoun of dual form; to include everything called a human heart. al-Rāghib
al-ʼAṣfahānī indicated that the word "qulūb" might express specific meanings, such as
3.9.1.2. Alternating between masculine and feminine

For example, the Almighty’s saying:

{ عَ ي رَ اِر عَ مْ رِ َعارر رَ َري وا لَ َع مْ ع َعَ ِل عَ يم نّ اُ وا لَ َعُع عَ َ رِ اُن عِ عَ َع عَ }

(The Qur’an 11: 67) and his saying in the same surah:

{ عَ ي رَ اِر عَ مْ رِ َعارر رَ َري وا لَ َع مْ ع َعَ ِل عَ يم نّ اُ وا لَ َعُع عَ َ رِ اُن رِ عِ عَ َع عَ }

(The Qur’an 11: 94). So, the two verses are similar except for the verb that came
masculine in the first verse and feminine in the second one. By tracing the meanings of
the two verses, it became clear that the feminization of the verb in the second verse -
which is specific to the people of Shuaib - was due to the repetition of the torment of
different types and wordings in other verses concerning Shuaib's people as well. God
Almighty informed the suffering with which the people of Shuaib, peace be upon him,
were destroyed in three words; "al-rrajfah" in

{ عَ ي رَ اِر عَ مْ رِ ارر عَ َري وا لَ َع مْ ع َعَ ل َعِ مَ نّ اُ لْ مَُل عِ عَ ع {َعَ (The Qur’an 7: 78),

"al-ṣṣayḥah" in

{ عَ ي رَ اِر عَ مْ رِ َعارر رَ َري وا لَ َع مْ ع َعَ ِل عَ يم نّ اُ وا لَ َعُع عَ َ رِ اُن عِ عَ َع عَ } (The Qur’an 11: 67)

 (The Qur’an 66: 4). The word 
“qulūb” is mentioned in the plural form, although it 
was added to the pronoun of dual form; to include 
everything called a human heart. al-Rāghib al-ʼAṣ-
fahānī indicated that the word “qulūb” might express 
specific meanings, such as spirit, knowledge, courage, 
etcetera (Rāghib al-ʼAṣfahānī, 1992). In addition to 
these meanings, al-Farrāʼ referred that it might ex-
press the mind (al-Farrāʼ, n.d.). All these meanings are 
permitted in Arabic speech and mentioned in the Holy 
Qur’an. The interpreters mentioned that “ṣaghat qulū-
bukumā” meant their hearts deviated and turned away 
from the dedication they should be to the Messenger 
of God (al-Ṭabarī, 2000; al-Zamakhsharī, 1987; Abū 
al-Saʻūd al-ʻImādī, n.d.). Thus, the use of the plural 
form here comes in agreement with the connotations 
of this word, so the meaning expands. This is to ex-
aggerate and encompass everything the intent may be 
heading towards. This opinion confirms the reason 
for the revelation, as the noble verse was revealed in 
admonishing two of the Prophet’s wives (al-Wāḥidī, 
1992). The purpose of using the plural form is to ex-
aggerate this reproach and to clarify that deviation 
and inclination include all the meanings specific to the 
heart.

3.9.1.2 Alternating between masculine and 
feminine

For example, the Almighty’s saying: 

10

meaning is: "yamtaniʻūn min waṭʼi nisāʼihm bilḥalf" (Ibn Hishām, 1985; al-Zarkashī,
1957). Thus, this inclusion leads to the expansion of the meaning; the verb "yuʼlūn"
transiting with "min" has the two senses of distance and refraining synchronously. These
senses are not different, likewise represent synergistic branches of one original meaning.
This meaning is: they swear not to have intercourse with their wives. Consequently, an
expansion of the content and an abbreviation of the word are noted.

3.8. The expansion with deletion

Deletion is to leave disclosure, and it increases speech eloquence and usefulness
(al-Jurjānī, 2001). The speaker may omit some elements of speech, and what is skipped
may or may not be related to him. The purposes of deletion are multiple. However, the
concerned deletion here is the one that leads to the expansion of the meaning. This
deletion ensues when the omitted item has several estimates. If the listener can estimate
these intended meanings, that falls within the scope of expanding the sense in Arabic
speech (Ḥammūdah, 1988). An example of expanding the Qur’anic meaning with
deletion is Allah's saying:

{ مْ عَ َع َعاُلوا ًّقا عَ مْ لُ ّب رع عَ عَ عَ ا عَ مْ ُل مَ عَ عَ مْ ع َعَ ًّقا عَ عا ّبَ رع َعا عَ عَ عَ ا عَ َعا مَ عَ عَ مَ َع مْ َع اَُنارر عَ ا عَ مْ َع رِ َن مُجع ا لَ ا عَ مْ َع عَى َعا عَ }
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This alternation can be inferred through the lack of congruence between the superinduced
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ا} عَ لُ لوّل َلُ مْ عَ عْ مَ ع َعً ر لن عى ِرُ لوّعا ُعُ مْ {ِر
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al-ʼAṣfahānī indicated that the word "qulūb" might express specific meanings, such as
3.9.1.2. Alternating between masculine and feminine

For example, the Almighty’s saying:

{ عَ ي رَ اِر عَ مْ رِ َعارر رَ َري وا لَ َع مْ ع َعَ ِل عَ يم نّ اُ وا لَ َعُع عَ َ رِ اُن عِ عَ َع عَ }

(The Qur’an 11: 67) and his saying in the same surah:

{ عَ ي رَ اِر عَ مْ رِ َعارر رَ َري وا لَ َع مْ ع َعَ ِل عَ يم نّ اُ وا لَ َعُع عَ َ رِ اُن رِ عِ عَ َع عَ }

(The Qur’an 11: 94). So, the two verses are similar except for the verb that came
masculine in the first verse and feminine in the second one. By tracing the meanings of
the two verses, it became clear that the feminization of the verb in the second verse -
which is specific to the people of Shuaib - was due to the repetition of the torment of
different types and wordings in other verses concerning Shuaib's people as well. God
Almighty informed the suffering with which the people of Shuaib, peace be upon him,
were destroyed in three words; "al-rrajfah" in

{ عَ ي رَ اِر عَ مْ رِ ارر عَ َري وا لَ َع مْ ع َعَ ل َعِ مَ نّ اُ لْ مَُل عِ عَ ع {َعَ (The Qur’an 7: 78),

"al-ṣṣayḥah" in
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ةِ} ُّظَّل ةِ وْ َي بُ ُ يَ يَ وْ ُب يَ يَ ي {َيَ (The Qur’an 26: 189).

3.9.1.3. Alternating between the speaking, discourse, and backbiting forms

This alternation can be inferred by shifting the speech form from backbiting to discourse.
Thus, the discourse form may come instead of the backbiting form in the Holy Qur’an;
For instance, Allah's saying:

{89) ُ ًّد ِة وًْدا يَ وْ وًُب ةِ وْ ي ّيَ (88) ُ دْ ّي يَ بُ يَ وْ لّ ُّ يَ يَ ُّل ُ َياّبْ يَ )}

(The Qur’an 19: 88, 89). The speech form was backbiting "Waqāluwā", then changed to
the discourse "Laqad jiʼtum". This change expresses their immense audacity against God,
exposure to his wrath, and a warning of the greatness of what they said (al-Zamakhsharī,
1987). The speech in "Laqad jiʼtum" to those who said "ittakhadha’R-raḥmanu waladan",
so the transformation of words is aimed at informing them of the rebuke in a very frank
way. In this way, the meaning is not ambiguous (Ibn ʻĀshūr, 1984) because the discourse
pronoun is more definite than the backbiting one. Accordingly, turning away from the
backbiting form to the discourse form expands the meaning. This is because the speech
includes, in addition to refuting their false saying and exaggerating its matter, elevating
the confrontation by informing them of the rebuke directly, far from ambiguity.

3.9.2. Informing about the specific using the general

One of its examples is the Almighty’s saying:

{ يُ ْ ةِ ّة وْ بَ وّ ُ يّ وِ َي بُ ْ ةِ ُب يَ لا ِةُ َي يَ لْ ُّ ُْ بُ يا َيَ يَ ةُ ُيا ةِ وّ ِةا يَ بِْ سّ يَ َب يُ َ ةَ ُّل يَ }

(The Qur’an 7: 170); the verse finished by saying,

{ُْ ةِ ّة وْ بَ وّ ُ يّ وِ َي بُ ْ ةِ ُب يَ لا ,{ِةُ

which is "innā lā nuḍīʻu ajra’l-muṣliḥīn". It was not finished by saying: "innā lā nuḍīʻu
ajrahum". The pronoun was not mentioned as a relation between this rule and describing
them as reformers. This is because the pronoun does not indicate the mentioned
description (Ibn Qayyim al-Jawzīyah, n.d.; Ibn ʻĀshūr, 1984). In other words, the general

4. Conclusions

emphasized that the exegesis of the Qur’an is limited to those who possess the tools of
interpretation and the necessary sciences. Allah has indicated this matter by saying:

{ وْ وُْب ةُ ب ُيُ بْ ِةُ وْ ُي وّ َي يُ َ ةَ ُّل ُب يَ ّة يَ ّي وْ وُْب ةُ ةّ وُ ي ُأو ّةي َبَ يى ِةّ يَ ةِ بُْ لّ ُّ يى ِةّ َُب ًَ ري وْ ّي يَ }

(The Qur’an 4:83). In addition, he has commanded this in his saying:

{ يَ ْ بَ ّي وَ ّي يَ وْ وُْب بُ وَ ِة ةّ وُ سَ ُّ يَ وُ َي ُ بْ َيّ وُ {َيا (The Qur’an 16:43).

Overall, the study of expansion in the Holy Qur’an shows that the Arabic language is full
of many possibilities for expansion not mentioned by previous research. This feature
makes the limited legislative text endless meaningful text. These meanings permit the
change of rulings with the difference of times. Hence, the article reveals one of the
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1987). The speech in "Laqad jiʼtum" to those who said "ittakhadha’R-raḥmanu waladan",
so the transformation of words is aimed at informing them of the rebuke in a very frank
way. In this way, the meaning is not ambiguous (Ibn ʻĀshūr, 1984) because the discourse
pronoun is more definite than the backbiting one. Accordingly, turning away from the
backbiting form to the discourse form expands the meaning. This is because the speech
includes, in addition to refuting their false saying and exaggerating its matter, elevating
the confrontation by informing them of the rebuke directly, far from ambiguity.

3.9.2. Informing about the specific using the general

One of its examples is the Almighty’s saying:
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which is "innā lā nuḍīʻu ajra’l-muṣliḥīn". It was not finished by saying: "innā lā nuḍīʻu
ajrahum". The pronoun was not mentioned as a relation between this rule and describing
them as reformers. This is because the pronoun does not indicate the mentioned
description (Ibn Qayyim al-Jawzīyah, n.d.; Ibn ʻĀshūr, 1984). In other words, the general
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{ يَ ْ بَ ّي وَ ّي يَ وْ وُْب بُ وَ ِة ةّ وُ سَ ُّ يَ وُ َي ُ بْ َيّ وُ {َيا (The Qur’an 16:43).

Overall, the study of expansion in the Holy Qur’an shows that the Arabic language is full
of many possibilities for expansion not mentioned by previous research. This feature
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wrath, and a warning of the greatness of what they 
said (al-Zamakhsharī, 1987). The speech in “Laqad 
jiʼtum” to those who said “ittakhadha’R-raḥmanu 
waladan”, so the transformation of words is aimed at 
informing them of the rebuke in a very frank way. In 
this way, the meaning is not ambiguous (Ibn ʻĀshūr, 
1984) because the discourse pronoun is more defi-
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general

One of its examples is the Almighty’s saying: 
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, which is “innā lā nuḍīʻu 
ajra’l-muṣliḥīn”. It was not finished by saying: “innā 
lā nuḍīʻu ajrahum”. The pronoun was not mentioned 
as a relation between this rule and describing them 
as reformers. This is because the pronoun does not 
indicate the mentioned description (Ibn Qayyim 
al-Jawzīyah, n.d.; Ibn ʻĀshūr, 1984). In other words, 
the general reformers were preferred over the ones 
mentioned in the verse. This has two benefits; the 
first is that this class is of reformers; thus, he did not 
say: “ajrahum” as a warning that their righteousness 
is a reason for their salvation. The second is that the 
reward is not specific to this type of people but in-
cludes all reformers, so these reformers and others 
were involved in it. Informing the specific through 
the general in this verse expands the meaning to 
include all the reformers primarily and those men-
tioned in it secondly because of describing them as 
righteous implicitly. Hence, this information indicat-
ed two meanings in one sentence simultaneously.

4. Conclusions
The research deals with expanding the meaning 

of the Holy Qur’an, in which words have more than 
one meaning synchronously. Every meaning allowed 
in Arabic speech and not conflicted with the purpos-
es of the lawgiver is intended. It is not a requirement 
that the meanings be equal in the strength of the 
signification. One of the meanings may be given pri-
ority if it is closer. However, it does not cancel out 
others. This is because the word, the structure, and 
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the context approve them all. It is possible in this 
phenomenon to accept all meanings simultaneously 
without trouble or contradiction. 

The Arabic language is rich in methods that ex-
pand the meaning. This meaning expansion is de-
rived from the letter, the word, and the structure. The 
Holy Qur’an is considered the first book of Arabic; 
thus, it is rich in expanding meaning. It contains the 
methods that lead to the meaning expansion in the 
Arabic language, such as expansions regarding the 
word semantics, the morphological form of the word, 
the structure of speech, the letters of meanings, the 
precedence and the delay, the inclusion, the deletion, 
and the ecarts. Moreover, it is distinguished by the 
expansion of the Qur’anic meaning due to the reve-
lation of the Qur’an with multiple readings.

The expansion of the Qur’anic meaning is of two 
types. The first is modal, in which the senses are 
multiple. Moreover, a single holistic meaning com-
bines these senses or consists of their units. Thus, 
this expansion is illusory because the units of mean-
ing are parts integrated to give the entire meaning of 
the word or sentence. The second is real, in which 
the meanings are multiplied and accepted within the 
context. Each one of these types can be considered 
alone, not as a part of a combination. Preferring one 
of the meanings here, regardless of its evidence, does 
not negate the will of the other meanings. Thus, this 
expansion of the meaning of the Qur’anic word or 
sentence is an actual expansion.

The expansion of meaning in the Holy Qur’an 
has preoccupied the attention of interpreters. They 
have been keen to know the probabilities available 
of meaning and have tried hard to seek them. The 
prominent effect of the expansion in the exegesis 
of the Qur’anic texts has been evident. In the same 
way, just as the meanings are multiplied, judgments 
derived from the text are reproduced because all 
potential senses are intended. Thus, the language 
of the Qur’an accommodates various deductions, 
which are according to the capacity of the minds and 
the breadth of their knowledge. Thus, the meanings 
of speech multiply despite being brief. This feature 
is evident in the Qur’an and is one of the effects of 

its miracle that pierces the habit of human speech 
and indicates that it is revealed from the knower of 
everything. Since the Qur’an is a permanent law in 
fixed text, the apparent meaning expands to include 
other senses. In other words, expanding meaning 
to two or more is one of the miraculous aspects of 
the Noble Qur’an. It is what made it fit to fulfill the 
needs of all people at all times and places so that ev-
ery reader takes from it what he needs. Accordingly, 
it is wrong to think that the meanings and rulings 
of the Qur’an can be limited. Therefore, the human 
mind is always required to be intellectually active to 
draw from the treasures of the Qur’an. 

The expanding meaning phenomenon leads 
to a multiplicity of meanings that could be ex-
tracted from the noble verses. Although some of 
these meanings could be linguistically accepted, 
they are refuted by pieces of evidence, whether 
the evidence is within the text, such as the con-
text, or outside it, such as the consensus or others. 
Hence, it should be emphasized that the exege-
sis of the Qur’an is limited to those who possess 
the tools of interpretation and the necessary sci-
ences. Allah has indicated this matter by saying: 

11

, and "al-ẓẓullah" in

ةِ} ُّظَّل ةِ وْ َي بُ ُ يَ يَ وْ ُب يَ يَ ي {َيَ (The Qur’an 26: 189).

3.9.1.3. Alternating between the speaking, discourse, and backbiting forms

This alternation can be inferred by shifting the speech form from backbiting to discourse.
Thus, the discourse form may come instead of the backbiting form in the Holy Qur’an;
For instance, Allah's saying:

{89) ُ ًّد ِة وًْدا يَ وْ وًُب ةِ وْ ي ّيَ (88) ُ دْ ّي يَ بُ يَ وْ لّ ُّ يَ يَ ُّل ُ َياّبْ يَ )}

(The Qur’an 19: 88, 89). The speech form was backbiting "Waqāluwā", then changed to
the discourse "Laqad jiʼtum". This change expresses their immense audacity against God,
exposure to his wrath, and a warning of the greatness of what they said (al-Zamakhsharī,
1987). The speech in "Laqad jiʼtum" to those who said "ittakhadha’R-raḥmanu waladan",
so the transformation of words is aimed at informing them of the rebuke in a very frank
way. In this way, the meaning is not ambiguous (Ibn ʻĀshūr, 1984) because the discourse
pronoun is more definite than the backbiting one. Accordingly, turning away from the
backbiting form to the discourse form expands the meaning. This is because the speech
includes, in addition to refuting their false saying and exaggerating its matter, elevating
the confrontation by informing them of the rebuke directly, far from ambiguity.

3.9.2. Informing about the specific using the general

One of its examples is the Almighty’s saying:

{ يُ ْ ةِ ّة وْ بَ وّ ُ يّ وِ َي بُ ْ ةِ ُب يَ لا ِةُ َي يَ لْ ُّ ُْ بُ يا َيَ يَ ةُ ُيا ةِ وّ ِةا يَ بِْ سّ يَ َب يُ َ ةَ ُّل يَ }

(The Qur’an 7: 170); the verse finished by saying,

{ُْ ةِ ّة وْ بَ وّ ُ يّ وِ َي بُ ْ ةِ ُب يَ لا ,{ِةُ

which is "innā lā nuḍīʻu ajra’l-muṣliḥīn". It was not finished by saying: "innā lā nuḍīʻu
ajrahum". The pronoun was not mentioned as a relation between this rule and describing
them as reformers. This is because the pronoun does not indicate the mentioned
description (Ibn Qayyim al-Jawzīyah, n.d.; Ibn ʻĀshūr, 1984). In other words, the general

4. Conclusions

emphasized that the exegesis of the Qur’an is limited to those who possess the tools of
interpretation and the necessary sciences. Allah has indicated this matter by saying:

{ وْ وُْب ةُ ب ُيُ بْ ِةُ وْ ُي وّ َي يُ َ ةَ ُّل ُب يَ ّة يَ ّي وْ وُْب ةُ ةّ وُ ي ُأو ّةي َبَ يى ِةّ يَ ةِ بُْ لّ ُّ يى ِةّ َُب ًَ ري وْ ّي يَ }

(The Qur’an 4:83). In addition, he has commanded this in his saying:

{ يَ ْ بَ ّي وَ ّي يَ وْ وُْب بُ وَ ِة ةّ وُ سَ ُّ يَ وُ َي ُ بْ َيّ وُ {َيا (The Qur’an 16:43).

Overall, the study of expansion in the Holy Qur’an shows that the Arabic language is full
of many possibilities for expansion not mentioned by previous research. This feature
makes the limited legislative text endless meaningful text. These meanings permit the
change of rulings with the difference of times. Hence, the article reveals one of the
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 (The 
Qur’an 16:43).

Overall, the study of expansion in the Holy 
Qur’an shows that the Arabic language is full of 
many possibilities for expansion not mentioned by 
previous research. This feature makes the limited 
legislative text endless meaningful text. These mean-
ings permit the change of rulings with the difference 
of times. Hence, the article reveals one of the mirac-
ulous aspects of choosing Arabic to be the language 
of the final God book. Thus, the research into the lin-
guistic aspect of the Qur’an through interpretations 
interested in this aspect is a fertile field for scholars. 
The Holy Qur’an contains legislation, and the qual-
ified can conclude it in a way suitable for the new 
developments of every time and place. 
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