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Abstract

This article discusses the dynamics of al-Qur’an translation in Southeast Asia, particularly in
relation to the diversity of characteristics and differences in translation. The main focus of this
study is to examine ideological contestation in Qur’anic translations across five Southeast Asian
countries by comparatively analysing how theological orientations are constructed through
translation. This study uses a literature review approach, followed by descriptive-comparative
analysis of the data to find answers to the focus of this study. The findings indicate that the
translations of the Qur’an into various languages in the Southeast Asian region have their own
characteristics. Five of the eleven countries in the Southeast Asian region have translations of the
Qur’an published by institutions outside their countries. Some are the result of cooperation
between the two countries, while others are not (purely translations published by institutions
outside the country). As for the substance of Qur’an translations produced outside Southeast Asia,
the majority are imbued with the ideology of the publishers who produce them, although some
follow the theological ideology of the target country. This can be seen after comparing the
translations of QS. 2:115, QS. 2:255, QS. 20:5, and QS. 38:75, which focus on the terms wajh,
kursi, istawa’, and yad taken from the Indonesian, Tagalog, Tamil, Thai, and Vietnamese translations
of the Qutr'an.

Keywords: translation of the area; Southeast Asia; al-Qur’an Translation; ideology

INTRODUCTION

The language of the Qur’an is Arabic because the Prophet Muhammad (as the recipient of
miracles) was an Arab and, of course, based on Allah’s words in QS. 14:4, that Allah did not send
a messenger (read: prophet/messenger) except in the language of his people, so that he (the
messenger) could explain to them (Nurtawab, 2017). On the other hand, Muslims are encouraged
to read the Qur’an every day, and in certain situations (such as during the process of learning
Islam), they are required to understand its meaning (Nurtawab, 2020). The problem is that eighty
percent of the Muslim population are not native Arabic speakers, and the Qur’an, as the main
textual source of Islam, can only be accessed through their respective languages. Therefore, the
approach of translating the Qur’an is a significant contribution, both to the modern intellectual
history of Islam and to Muslims themselves (Mykhaylo Yakubovych, 2024).
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The Qur’an has become one of the most translated books in the world (Nurtawab, 2017).
The translation of the Qut’an is an important topic in the field of Qur’anic studies today,
especially since the first-place non-Arabic readers (including Muslims) will turn to in order to
understand their holy book is the translation of the Qur’an. Despite this, the majority of Muslims
do not consider translations of the Qur’an to be equivalent to the Qur’an itself (Saced &
Syamsuddin, 2020). Historically, the controversy surrounding translations has indeed been met
with pros and cons among scholars, but all agree that translations are not the Qur’an and cannot
replace the position of the Qut’an as a holy book. Translations of the Qut’an are nothing more
than simple interpretations that serve as evidence of efforts to make it easier for non-Arab
Muslims to understand the words of Allah (Hanafi, 2011).

As stated in the speech delivered by the Head of the Research, Development, and
Training Agency of the Indonesian Ministry of Religious Affairs (now the Ministry of Religious
Affairs of the Republic of Indonesia), that understanding the al-Qur’an in its original Arabic
language is certainly not easy for Muslims, especially Indonesians, the majority of whom are
Muslim. Therefore, a translation of the al-Qur’an into Indonesian is necessary (RI, 2011), and
this statement has been realized through several government products in the form of translations
and interpretations of the al-Qur’an.

Indonesia is not the only country that has undertaken efforts to translate the Qur’an. As
a country in Southeast Asia, a region with many different languages and dialects (Arjuna &
Munfarida 2023), it is likely that neighboring countries in Southeast Asia have also translated the
Qur'an. As in the case of Malaysia, tracing the history of the translation of the Qur’an in Malaysia
is an important descriptive study among their academics, such as the research conducted by Mohd
Fahimi Zakaria (Zakaria & Raup 2024). In Thailand, based on research by Amanee Samae (2018),
the Thai people need various translations of the Qur’an into Thai, but it turns out that there are
not many works that completely present the translation of the thirty juz of the Qur’an in their
language.

In some of these regions, several translations of the Qut’an into various languages have
been produced by institutions outside those countries. For example, five translations of the
Qur’an into the languages of the Philippines, Indonesia, Singapore, Thailand, and Vietnam are
translations produced by institutions outside those countries. From this, it can be seen that several
countries in the Southeast Asian region have their own history of Quran translations, whether
they are domestic translations or translations from institutions outside their respective countries.

In this study, the term ideological contestation refers to the interaction, negotiation, and
tension between different theological orientations embedded in Qur’anic translation practices.
Rather than viewing translation as a neutral linguistic process, ideological contestation highlights
how specific interpretive frameworks—such as literalist and non-literalist approaches—are
articulated, accommodated, or contested within translated Qut’anic texts. In the Southeast Asian
context, this contestation becomes particularly visible when Qur’anic translations produced or
mediated by Saudi-affiliated institutions encounter local Sunni theological traditions that
historically employ Zafwid and ta’wil in interpreting anthropomorphic verses. Then, How is
ideological contestation manifested in Qur’anic translations across selected Southeast Asian
countries? and how do theological orientations—particularly literalist and non-literalist
approaches—shape the translation of anthropomorphic verses in Qut’anic translations produced
by different institutions?

Prior to this study, there had been previous research examining the translation of the
Qur’an in the Southeast Asian region by carefully examining the characteristics of works found
in various countries in the Southeast Asian region, namely research conducted by Klawing Arjuna
and Elya Munfarida (Arjuna & Munfarida 2023). Therefore, this article aims to examine the
ideological contestation embedded in Qur’anic translations in Southeast Asia by comparatively
analysing the translation of selected anthropomorphic verses (QS. 2:115, QS. 2:255, QS. 20:5,
and QS. 38:75) across five languages, with particular attention to the theological orientations
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reflected in translations produced by Saudi-affiliated institutions and their interaction with local
Sunni traditions.

METHODOLOGY

This study adopts a qualitative library-based research approach within the field of Qur’anic
translation studies.(Samsu, 2021) The qualitative design is employed to examine Qur’anic
translations not merely as linguistic renderings but as interpretive and ideological products shaped
by specific theological frameworks. This approach is particularly appropriate for analysing
ideological contestation and theological orientations embedded in translated Qur’anic texts.

The scope of the study is limited to Qur’anic translations produced or mediated by Saudi-
affiliated institutions in five Southeast Asian countries, namely the Philippines (Tagalog),
Indonesia (Indonesian), Singapore (Tamil), Thailand (Thai), and Vietnam (Vietnamese). These
cases were selected due to their relevance in representing encounters between Saudi-based
translation initiatives and local Sunni theological traditions in Southeast Asia, where interpretive
approaches such as tafwid and ta’wil have historically been influential.

Data were collected through documentary analysis of officially published Qur’anic
translation texts, obtained from printed editions and authorised digital platforms, including
institutional publications and QuranEnc.com. The primary data consist of translated Qur’anic
verses in the respective target languages. From this corpus, four anthropomorphic verses were
purposively selected because of their polemical nature in Qur’anic interpretation, particulatly in
theological debates concerning divine attributes. The selected verses are QS. 2:115 (wajh), QS.
2:255 (kursi), QS. 20:5 (istawa), and QS. 38:75 (yad).

The collected data were analysed using descriptive and comparative methods. Descriptive
analysis was employed to examine how each translation renders key theological terms and
whether explanatory strategies—such as literal translation, paraphrasing, or the use of
footnotes—are utilised. Comparative analysis was then conducted across the five translations to
identify similarities and differences in theological orientation, particularly between literalist and
non-literalist approaches. Through this analytical process, the study identifies patterns of
ideological contestation, highlighting how competing theological perspectives are articulated,
negotiated, or prioritised within Qur’anic translation practices in Southeast Asia.

RESEARCH FINDINGS
Five Portraits and Characteristics of al-Qut'an Translations in Southeast Asia

The study found five of the eleven countries, namely translations of the Qur’an into Tagalog
(Philippines), Indonesian (Indonesia), Tamil (Singapore), Thai (Thailand), and Vietnamese or
Tiéng Viét; Viét nglt (Vietnam). The study was only able to display the covers of these five
translations of the Qur'an due to the difficulty of accessing the other translations. The following
are portraits and characteristics of the five translations of the Qur’an, which will be displayed as
screenshots of the front cover, the first page of the translation of Surah Al-Fa>tih}ah, QS. Al-
Baqarah verses 112 and 255, QS. T}a>ha> verse 5 and QS. S}a>d verse 75, as well as footnotes
where found:

1. Philippines (Tagalog)
This translated product has a unique cover and bright colors, displaying the translated title “.4ng
Paglilinaw sa Salin ng mga Kabulugan ng Marangal na Qur'an sa Wikang Filipino (Tagalog)”, which
means “Clarifying the Translation of the Meanings of the Qur’an in Filipino (Tagalog)”. This
translation was published by QuranEnc.com, namely “Kapisanan ng Paglilingkod ng Nilalamang
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Islamiko sa Maraming Wika” (Multilingual Islamic Content Service Association), whose logo
appears on the front and back covers. This translation does not appear to be the result of
cooperation with the Philippine government, as there is no official introduction from that
counttry.

The characteristics of this translation are that each page of the Qur’an is presented on one
page with its translation (in the target language, Tagalog), with the translation on the left side and
the Arabic text of the Qur’anic verse on the right side. Each page contains the page number,
surah information in the form of the surah number and its name in Hijaiyah and alphabetical
order. Each verse has its own line so that it looks neat and is easy on the eye. Each page includes
footnotes where necessary to explain the translation of the verse in question. Each page has the
same consistent ornamentation. The paratext in this work consists of a foreword from
QuranEnc.com and an index of surahs and page numbers at the end of the book, as well as a
back cover with Arabic writing that differs from the front cover, which is in the alphabet (A/
Tarjamab li at-Tishalati wa Tafniyati al-Ma’lumati-T, 2023).

(1) Al-Fatihah"' dsilan

= e o

ng Napakamaawai

puri ay ukol kay Allah, ang Panginoon” ng

Ang Paglilinaw sa Salin ng
mga Kahulugan ng

Marangal na Qur'an
sa Wikang Filipino (Tagalog)

ng ng

Islimiko sa Maraming Wika

P

QuranEnc.com

N %
s

Figure 1. Front cover and the opening page of Surah al-Fatihah in the Tagalog translation of
the Qut’an.

=D

Figure 1 presents the front cover and the opening page of Surah al-Fatihah in the Tagalog
translation of the Qur’an. The cover employs bright and contrasting colours, indicating an
intention to attract a wide readership, particularly non-Arab Muslim audiences. The title explicitly
states that the work is a “clarification of the translation of the meanings of the Noble Qur’an in
Filipino (Tagalog),” signalling that the translation positions itself as an explanatory rendering
rather than a replacement of the Qur’anic text. The opening page shows a parallel layout in which
the Arabic text is placed on the right side and the Tagalog translation on the left, separated by a
clear visual boundary. This layout reflects a common pedagogical format aimed at facilitating
direct comparison between the source text and the target language.

115, Sa kay Allih ang silangan at ang kanluran kaya .,’:_""J il w Sl Had -.1., Lk u,-w--'"_. i HLll -u.ﬁ_,

saanman kayo humarap ay naroon ang Mukha m = LE

Allah, Tunay na s1 Allah ay Malawak, Maalam.

Figure 2. QS. 2:115 in the Tagalog translation of the Qur’an.
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Figure 2 displays the translation of QS. 2:115. The verse is presented line by line, with each
Qur’anic verse occupying a distinct line, contributing to visual clarity and ease of reading. The
Tagalog translation renders the key term wajh literally as “Face of Allah,” without additional
explanatory notes or interpretive footnotes. The absence of marginal commentary suggests that
the translation prioritises textual simplicity and directness, leaving interpretive engagement largely
to the reader.

255, S1Alldh, walang Divos kundi Siya, ang Buhay,
ang Mapagpanatili. Walang nakatatangay sa

Kanya na isang antok ni isang pagkatulog. Sa
8. e "J;' e -_,I' R 1
2ol Sl S A R
anumang nasa lupa. Sino itong mamamagitan - o wsif

Kanya ang anumang nasa mga langit at ang

sa piling Niya malibang ayon pahintulot Miya?
™Naokazsalam Siva sa anumang nasa harapan

nila at anumang nasa likuran nila. Hindi sila

[67] Ang simikay my Expivitn ng Kabanelan sa Owean ay si Anghel Gabriel.

X

nakapapaligid sa anuman mula sa kaalaman
Niyva malibang ayon sa niloob Niva. Sumakop
ang silya Miya sa mga langt at lupa at hindi
nakabibigat sa Kanya ang pangangalaga sa mga

1o, Siyva ay ang Mataas, ang Sukdulan.

Figure 3. QS. 2:255 in the Tagalog translation of the Qut’an.

Figure 3 illustrates the rendering of QS. 2:255 (Ayat al-Kursi). The verse is presented in
full, maintaining the same consistent layout as previous figures. The term Awrs is translated
directly as “Throne,” following a common literal rendering found in many modern translations.
Notably, this page does not contain a footnote clarifying alternative interpretations of &ursi, such
as its metaphorical understanding as divine knowledge or authority. The presentation therefore
reflects a descriptive translation strategy without explicit theological elaboration.

5. Ang Napakamaawain ay sa trono lumuklok [ayon @ inl sl B ;—-—'"-)'

sa naaangkop sa kadakilaan Niya).

Figure 4. QS. 20:5 in the Tagalog translation of the Qur’an.

Figure 4 shows the translation of QS. 20:5, which contains the term Zszawa. The Tagalog
translation renders this verse in a straightforward declarative form, describing the Most Merciful
as being “seated on the Throne.” The layout remains consistent with previous figures, and no
footnotes are provided to explain or contextualise the theological implications of this expression.
This presentation indicates a tendency toward surface-level translation without interpretive
mediation.
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T75.  Magsabi Siya: “0 Satanas, ano ang purmigil sa 1yo H M JJ_,_ R TN ] - Haiala

namagpatirapa ka sa nilikha Ko sa pamamagitan
ng dalawang kamay Ko? Magmalaki ka ba [sa
pag-ayaw magpatirapa) o naging kabilang ka sa

mga nagpakamataas?™

Figure 5. QS. 38:75 dalam Terjemahan Al-Qur’an Bahasa Tagalog

Figure 5 presents QS. 38:75, focusing on the term yad (“hands”). The translation renders
the phrase “with My two hands” in a literal manner, closely following the structure of the Arabic
text. Similar to the previous figures, this page does not include explanatory footnotes or
alternative interpretations. The uniformity of presentation across Figures 2—5 demonstrates
editorial consistency, but also reveals a general absence of paratextual guidance for verses
traditionally considered theologically sensitive.

2. Indonesia (Indonesian)

The cover of this translation is similar to the cover of the Thai translation. This translation is a
collaboration between official Indonesian government institutions, as can be seen in the foreword
and introduction. The cover has an artistic feel with its dark brick red color, giving it a classic
look. This work is titled “A~Qur'an dan Terjemabnya” (The Qur'an and Its Translation), which
further displays pages showing a form of cooperation with the Kingdom of Saudi Arabia. Both
countries provided a foreword and introduction as a form of official cooperation, with Saudi
Arabia as the printer of the work and Indonesia as the creator of the substance of the translation
of the Qur’an. This work also includes a 145-pages introduction to the science of the Qur'an with
various sub-chapters, followed by references and transliterations used.

Next, there is a new page separating the introduction from the Indonesian translation of
the Qur’an. In terms of presentation, each page has floral ornaments, which are consistent
throughout to the last page. Each outer page contains the page number, the serial number and
name of the surah, and its meaning in Indonesian, while the inner pages contain the Indonesian
translation on the left side and the Qut’anic verse on the right. This work also provides further
explanations in footnotes when necessary. This work is quite different from the others because
while the other four go directly to the translation of the Qur'an, this work not only presents an
introduction in the form of #lum al-Our'an, but also presents an introduction and conclusion to
each surah, such as a muqaddimah in the form of the number of verses, information about
whether it is makkiyah or madaniyah, the main points of the surah according to its aspects, and
a conclusion in the form of the relationship between the surah and other surahs (A~Qur'an dan
Terjemabnya, 1971).
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e 1 L AL FAATIHAH (PEMBUXAAR) s

tovy

g&Ui

AL FAATIHAH (PEMBUKAAN)
SURAT KE 11 7 ayat

Wz
Denpin  memyebut mama  Alsh  Yamg

Maba Femuiah ngs Maha Feryayang )

2 Senu!ij *) bag Atah Tuhan semests
ahim

Maha Pemvurah iags Maha Ponyayang.

. Yang mengaacs *Jhari pembalzan 3,

Figure 6. Front cover and the opening page of Surah al-Fatihah in the Indonesian
translation of the Qur’an (Saudi Arabia edition).

Figure 6 presents the Indonesian translation A~Qur'an dan Terjemabnya published by the
King Fahd Qur’an Printing Complex. The layout follows an official and formal design,
characterised by a clean typographic structure and a clear separation between the Arabic text and
its Indonesian translation. The presentation reflects an institutional style commonly associated
with government- or state-supported Qur’anic publications. The absence of decorative elements
highlights the emphasis on textual authority and readability.

115, Dan kepunyaan Allah-lah timur dan ba- TEM e T T

rat, maka ke manapun kamu menghadap ‘”1 *"'."r‘-“’ )’.”L""“ "’J"L J‘b‘il 4
di situlah wajah Alab®?) | Sesungguhnya [ / k. .2
Allah Maha Luas (rahmat-Nya) lagh Ma- ::g _n—-Jlf-':—-—‘_!-\D o

ha Mengetahui

Figure 7. QS. 2:115 in the Indonesian translation of the Qur’an (Saudi Arabia edition).

Figure 7 displays the translation of QS. 2:115 in the Indonesian edition. The verse is
rendered in standard Indonesian, with the translation positioned directly beneath or beside the
Arabic text. The term wajh is translated explicitly as “wajah Allah,” following a literal lexical
rendering. But, there is a notes or footnotes, see the figure 8, that’s containing interpretative of

Wajb.

B3). Ath Thabari menyebutkan bahwa ayst ini turun bherkenaan tentang suaflu kaum yang
sunty ketiks tidak dapat melihat arah kiblat yang tepat, sehingga mereka shalal ke srah

yang berbeda-beda,

Figure 8. Footnote of QS. 2:115 in the Indonesian translation of the Qur’an (Saudi Arabia
edition).

Figure 9 presents QS. 2:255 in Indonesia translation, containing the term Kursi. There is a
footnote to explain the term Kuwrsi, see figure 10.
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2. AL BAQARAH (SAPI BETINA)

63

A par Kurri
255.

Allah, tidak ada Tuhan (yang berhak

discmbah) melainkan Dia Yang Hidup kekal
kagi terus menerus mengurus (mak hhuk-MNya);

eidak mengantuk dan nidak tidur. Kepunyaan-

MNya apa yang di langit dan di bumi. Tiada

yang dapat memberi syafa‘at di sisi Allah
tanpa izinrNya. Allah mengetahui apa-apa
vang di hadapan mercka dan di belakang
mereka,  dan mereka  tidak  mengetahui
apz-apa dani ilmu Allah melainkan apa
yang dikchendaki-MNya, Kulsilﬁlj Allahk
meliputi langit dan bumi. Dan Allah tidak
merasa  berat memelihara keduanya, dan
Allah Maha Tinggi lag Maha Besar,

g TN I L D S
w;lbb“l’r,.&“t_ﬁ|

uy.,;c_;:.'hsl._,u ,.._..J'

Cnola r.!l.-:tduah '.

u’,.:_:-h ;C—IJ eL..-LHT".‘IJ...J-G.__.J

Fi WAL C-GJ;;—-’)-;;J*J P i

ﬁ'a _L—-ll-l,i

161). Kursi dalamayat waoleh sebagian mulassinndianikan dengan ilmu Allah dan ada pula yang mengartikan
dengan kekuasaan-Nya. Pendapal yang sahuh terhadap ma'na “Kuesi® ialah tempat leuk ielapak
kakiMya

162). Thaghut, falah syaitan dan apa saja yang disembah selain dari Allsh s w1

Figure 9. Footnote of QS. 2:255 in the Indonesian translation of the Qur’an (Saudi Arabia

edition).
vy a//}n
K 355 [

Figure 11. QS. 20:5 in the Indonesian translation of the Qur’an (Saudi Arabia edition).

>

(Yaitu) Tuhan Yang Maha Pemurah,
Yang bersemayam di atas "Arsy913).

Figure 11 shows the Indonesian translation of QS. 20:5 (istawa). The verse is translated
concisely, by changing the translation structure to suit the target language. And there is footnote
to explain the term Iszawa., see figure 12 and 13.

. "Thaahaa" termasuk huruf-huruf abjad yang terletak pada permulaan sebagian daripada surat-
surat Al Qur’an, selanjutnya lihat not. no. 10.

. Lihat not no. 548.
. Maksud ayat ini ialah: tidak perlu mengeraskan suara dalam mendo'a, karena Allah mendengar

semua do'a itu walaupun diucapkan dengan suara rendah.

548). Bersemayam di atas Arsy ialah satu sifat Allah yang wajib kita imani, sesuai dengan kebesaran

Allah dan kesucian-Nya.
549). Maksudnya: melampaui batas tentang yang diminta dan cara meminta.

Figure 13. Cross-referenced footnote related to QS. 20:5 in the Indonesian translation
of the Our’an (Saudi Arabia edition).
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75. Allah berfirman: “Hai iblis, apakah yang T T T PP 1 A
menghalangi kamu sujud kepada yang te- t—‘;-'\:"./' L‘],-*"‘-""" Tﬁik‘bs.r‘t‘k‘! Js

4 lah Ku-ciptakan dengan kedua tangan- - v e BE wemm i
. -~ i = -

Ku. Apakah kamu menyombongkan diri @d_\]}ﬁx_ﬁ{r‘u_ Al

ataukah kamu (merasa) termasuk orang-
orang yang (lebih) tinggi?™.

Figure 14. QS. 38:75 in the Indonesian translation of the Qur’an (Saudi Arabia edition).

Figure 14 presents the Indonesian translation of QS. 38:75. focusing on the expression
_yad. The Indonesian translation renders the phrase “dengan kedua tangan-Ku” in a literal manner.
The page does not provide interpretive clarification regarding alternative theological
understandings of divine attributes. The presentation maintains uniform spacing and typography,
reinforcing the formal character of the publication. The Indonesian rendering translates yad using
a literal equivalent referring to “hands.” The layout is clean and text-focused, with the Arabic
verse followed by the Indonesian translation. No paratextual commentary is visible, suggesting
that the translation prioritises clarity and linguistic directness over interpretive mediation.

3. Singapore (Tamil)

This translation work titled “g 1AL Qumdluilev
geuoreol | WILAG &M LimMmi&6T eflgeuld” which means “Explanation of the meaning of the
Quran in Tamil”. This work was published by the Rawadud Tarjamah Umar Syarif Al-Ghanimi
Translation Center and supported by QuranEnc.com with a bright green cover, white
background, and floral ornaments. This work is not a collaboration between the two countries,
but rather an initiative of the Saudi Arabian translation center. The front cover uses Tamil script,
while the inner cover uses Arabic script, and there is a foreword before the translation. The pages
contain page numbers, the names of the surahs in Arabic and Tamil, followed by the Tamil
translation on the left side, separated by a center line, and the verses of the Qur'an on the right
side. This work has no footnotes at all, and before the back cover there is a table of contents of
the Qur’an. This translation has errors in the surah names written in Arabic in the upper right
corner of page, which can cause confusion for readers when scrolling through the pages manually.
To solve this problem, readers can go directly to the surah index located at the end of the product
to facilitate their search. It is recommended that the institution concerned be more careful with
its translation products (Al-Qasimi, 2022).

GO LN i 1 i

GBI T LIME QT 240

1. GuyuBeTasr GLpsTLIMTeEin

w2 1l
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BiBe0h s seilsh @en st © Gepsligan sl
siosonaDalhHGs o Mg
3. (icuein) GUITEseTonsn Byl
CUEsTLINETIEDT; -

4. 050 @ENESEILED FHi e
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Figure 15. Front cover and the opening page of Surah al-Fatihah in the
Tamil translation of the Qut’an.
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Figure 15 presents the front cover and the opening page of Swrah al-Fatihah in Tamil
translation and presents the Tamil translation of the Qur’an published by the King Fahd Qur’an
Printing Complex. The layout reflects a formal and institutional design, characterised by a clear
typographic structure and systematic arrangement of the Arabic text alongside the Thai
translation. The publication style emphasises readability and textual authority, with minimal
decorative elements. This presentation suggests an intention to provide an official and
standardised reference for Thai-speaking readers.
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Figure 16. QS. 2:115 in the Tamil translation of the Qur’an.

Figure 16 displays the Tamil translation of QS. 2:115, focusing on the rendering of the term
wagh. The Thai translation presents the verse in a straightforward sentence structure, closely
following the syntactic order of the Arabic text. The translation appears without footnotes or
marginal explanations, indicating a preference for direct lexical rendering rather than interpretive
commentary. The visual layout remains consistent with the previous figure, reinforcing editorial
uniformity.
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Figure 17. QS. 2:255 in the Tamil translation of the Qur’an.
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Figure 17 illustrates the Tamil translation of QS. 2:255 (Ayat al-Kursi). The term kursi is
translated using a literal Tamil equivalent referring to “throne” or “seat,” maintaining semantic
proximity to the Arabic expression. The verse is presented in a continuous textual format without
additional explanatory notes. The consistency in typography and spacing mirrors the approach
observed in other Thai verses.
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Figure 18. QS. 20:5 in the Tamil translation of the Qur’an.

Figure 18 shows the Tamil rendering of QS. 20:5, which contains the term Zszawa. The
translation presents the verse in a declarative form that reflects the surface meaning of the Arabic
text. No interpretive footnotes are provided to contextualise alternative theological readings. The
presentation style remains uniform, highlighting editorial consistency across different theological
verses.
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Figure 19. QS. 38:75 in the Tamil translation of the Qur’an.

Figure 19 presents the Tamil translation of QS. 38:75, focusing on the expression yad. The
translation renders the phrase referring to “hands” in a literal manner, closely aligned with the
Arabic wording. As with the preceding figures, no paratextual explanations accompany the verse.
The uniform layout and absence of commentary suggest an emphasis on textual clarity and
simplicity for readers.

4. Thailand (Thai)

At first glance, this translation has the same color and pattern on the cover as previous Indonesian
translations of the Qur’an, with a floral pattern and a blood-red color similar to brick red. This is
not a coincidence, but rather a result of the collaboration between Thailand and Saudi Arabia. as
seen in the foreword and introduction in each language and the bottom of the front cover, which
reads, “ﬁsﬂummﬁa 1N niAsY fon Tudugaezds o1a- g0 UsummagReszaz Wiwsmie,” meaning that this
work is a charitable publication by the Kingdom of Saudi Arabia, while the content was produced
by the Thai Arab Alumni Association.

The front cover has the title “wszumduns sansem wdeudunla Wunwilne,” which means “The

Quran with Thai translation” In its presentation, each page contains the page number, surah
number, juz order, and surah name in Arabic and Thai at the top of the page. The Thai translation
is presented on the left side, separated by a center line from the Arabic text on the right side. This
work has footnotes, and each surah has a brief introduction containing the number of verses and
the category of the surah (makkiyah or madaniyah). Before the back cover, there are several pages
containing a table of contents or index of surahs and closing remarks in Thai and Arabic
(Thailand, 1998).
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Figure 20. Front cover and the opening page of Surah al-Fatihah in the Thai translation
of the Qur’an.

Figure 20 presents the front cover and the opening page of Swrab al-Fatihah in the Thai
translation of the Qur’an. Visually, this translation adopts a design highly similar to the Saudi—
Indonesian edition, characterized by a dark brick-red background and floral ornamentation. This
visual resemblance is not merely aesthetic but reflects institutional cooperation between Thailand
and the Kingdom of Saudi Arabia. The layout consistently places the Thai translation on the left
side and the Arabic Qur’anic text on the right, separated by a vertical line. Each page includes
structured metadata, such as the surah number, juz order, and surah name in both Arabic and
Thali, indicating a systematic and reader-oriented presentation.
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Figure 21. QS. 2:115 in the Thai translation of the Qur’an.

Figure 21 displays the Thai translation of QS. 2:115, a verse containing the
anthropomorphic term wajh (face). The Thai rendering closely follows the Arabic structure and
maintains a literal semantic equivalence by translating wash Allah as “the face of Allah.” No
interpretive paraphrasing or theological mitigation is visible within the main text. This literal
approach positions the translation within a scripturalist reading, leaving theological interpretation
to the reader and reinforcing the tendency toward textual fidelity rather than contextual
adaptation.
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Figure 22. QQS. 2:255 in the Thai translation of the Qut’an.

Figure 22 presents QS. 2:255 (Ayat al-Kursi) in the Thai translation. The term &ursi is
translated straightforwardly as “Throne,” aligning with a literal understanding rather than
metaphorical interpretations such as divine knowledge or authority. While the main text itself
does not elaborate, this figure must be read alongside the accompanying footnotes (shown in
subsequent figures), which indicate attempts to explain or justify the translation choice.
Nevertheless, the dominant presentation in the main body of the text reflects a literal theological
orientation that prioritizes textual clarity over doctrinal negotiation within the translation itself.
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Figure 23. QS. 20:5 in the Thai translation of the Qur’an.

5. gnsensausd nsvafindagundaden’

Figure 23 shows the translation of QS. 20:5, which contains the highly debated term istawa.
In the Thai translation, isfawa is rendered using a literal expression equivalent to “sits” or “is
established upon the Throne.” This wording reflects a direct lexical transfer from Arabic to Thai
without semantic abstraction. The absence of interpretive qualifiers in the main text suggests a
preference for preserving the surface meaning of the verse. However, this literal rendering
potentially opens space for anthropomorphic interpretation, especially in theological contexts

whete istawa is traditionally approached through fafwid ot ta’wil.
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Figure 22. Footnote of QS. 20:5 in the Thai translation of the Qur’an.
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Figure 23. Footnote no. 362 in the Thai translation of the Qur’an.
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Figure 24. Footnote no. 583 in the Thai translation of the Qur’an.

Figures 24-26 collectively illustrate how footnotes in the Thai translation of the Qur’an
function as a paratextual mechanism to reinforce a literal theological reading of anthropomorphic
verses, particularly QS. 20:5. The footnote to #stiwa’ explicitly affirms it as a divine attribute that
must be accepted according to Allah’s greatness, without offering metaphorical interpretation or
delegating its meaning through afwid. The additional cross-referenced footnotes (nos. 362 and
583) do not provide further analytical clarification but instead reiterate acceptance of the attribute
as transmitted in the text. Taken together, these footnotes do not serve as interpretive mediation
but rather as doctrinal reinforcement, indicating that the Thai translation employs paratexts to
stabilize a literalist theological stance rather than accommodating interpretive traditions such as
ta’wil ot tafwid commonly found in Southeast Asian Sunni contexts.
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Figure 25. QS. 38:75 in the Thai translation of the Qur’an.

Figure 27 presents the Thai translation of QS. 38:75, a verse containing the
anthropomorphic expression bi-yadayya (with My two hands). In this figure, the Thai rendering
translates the phrase in a direct and literal manner, preserving the explicit reference to “hands”
without semantic abstraction, metaphorical reformulation, or theological qualification within the
main text. The verse is displayed using the same consistent layout as other passages, with the Thai
translation placed alongside the Arabic text, emphasizing textual fidelity and formal symmetry.
Notably, no explanatory footnote accompanies this verse in the Thai edition, which means that
the literal wording stands on its own without paratextual mediation. This presentation indicates
that the translation adopts a straightforward scripturalist approach, allowing the
anthropomorphic expression to remain unproblematised and leaving theological interpretation
to the reader. As such, Figure 27 reinforces the broader pattern observed in the Thai translation,
where literal rendering of divine attributes is prioritized over interpretive strategies such as Za wil
ot fafwid.

5. Vietnam (Vietnamesse)

This translation has a bright cover, light blue with a white background and matching ornamental
patterns. The title of the work is on the front cover, “Ban dn Dich N§i Dung Y Nghia Kinh
Qur'an Bdng Viét Ngit,” which translates to “Translation of the Meaning of the Quran in
Vietnamese.” This work was published by “Bién dich Trung tam dich thudt Ruwad,” namely the
Ruwad Translation Center, and is distributed online by QuranEnc.com. This translation is not a
collaboration between two countries, but was published directly by them. This work is different
from others because it only presents the Vietnamese translation without the verses of the Qur’an.
Each page contains the page number, the name of the surah in Latin script, which is then
translated into Vietnamese, the translation according to the verse number, and footnotes if
further explanation is needed. Before the back cover, there is a table of contents of the surahs in
Latin script and Vietnamese according to their page numbers (Bdn Dich N6i Dung Y Nghia Kink
Qur'an Bdng Viét Ngit, 2019).
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Figure 26. Front cover and the opening page of Surah al-Fatihah in the
Vietnamese translation of the Qut’an.

Figure 28 presents the front cover and the opening page of Swrah al-Fatihah that this
translation presents only the target-language text without the Arabic Qur’anic verses, indicating
a communicative orientation aimed at non-Arab readers. In Figure 29 shows QS.2:115 in
Vietnamese translation.

115. Hudng déng va hudéng tiy déu la cua Allah, cho nén, du cac
nguoi c6 quay mit vé huéng nao di chang nira thi ciing déu
huéng dén Allah ca. Qua that, Allah 1a Pang Bao La, Dang
Hiéu Biét.

Figure 27. QS. 2:115 in the Vietnamese translation of the Qur’an.

(24) C6 161 Tafsir rang Kursi 1a Ngai vuong va Bé gac chan. Va ciing ¢é 1oi Tafsir
ring Kursi muén noi trong ciu Kinh nay am chi kién thirc ciia Allah, va day 1a
sur lya chon cua hoc gia Al-Qurtubi.

At

Figure 30. Footnote of QS. 2:255 in the Vietnamese translation of the Qur’an.

However, Figure 30 (QS. 2:255) translates kwrsi literally as “footstool,” a choice
reinforced by the explanatory footnote in Fjgure 31, which aligns with a Salafi literalist
interpretation. A similar literal approach is evident in Figure 32 (QQS. 20:5) and Figure 33
(QS. 38:75), where istawa and yad are translated directly without theological mitigation or

tafwid.
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255. Allah (la Thuong Bé), khong co Thuong Pé (dich thurc) nao
ngoai Ngai, Bang Hang Song, Bang Bat Diét, Ngai khéng ngu
va ciing khéng budn ngu. TAt ca van vat trong cac tAng troi va
tit ca van vat trong trai dat déu thudc vé Ngai. Khéng ai cé
quyén can thiép (bién minh, cdu xin 4n xa cho ai) truédc Ngai trir
phi Ngai cho phép. Ngai biét hét moi diéu xay ra phia truée ho
va dang sau ho, khéng mét ai di nang luc biét duoc kién thire
cua Ngai ngoai trir didu nao Ngai mudn cho y biét. Kursi®® (Bé
gac chan) cua Ngai bao trium hét ca cac ting troi va trai dat, va
viéc quan 1y tréi dat khéng lam Ngai moi mét bai Ngai 1a Pang
Téi Thuong, Vi Pai.

Figure 31. QS. 2:255 in the Vietnamese translation of the Qut’an.

5. (Do 1a) Pang D6 Luong an vi trén chiéc Ngai Vuong.

Figure 28. QS. 20:5 in the V1etnamese translation of the Qur’an.

75. (Allah) phan: “Nay Iblis! Didu gi ngiin nha nguoi quy lay thir ma
TA da tao ra tir chinh d6i Ban Tay cua TA? Co6 phai nha nguoi
ngao man (xem thuodng vat TA tao) hoac c6 phai nha ngwoi da
ngao man va tu cao (d6i véi ménh 1énh cua TA tir trude)?”

Figure 29. QS. 38:75 in the Vietnamese translation of the Qur’an.

Overall, these figures reveal an inconsistent theological approach within the Vietnamese
translation, marked by a dominant literal reading of anthropomorphic verses that suggests a
stronger influence of the translators’ ideological framework than adaptation to Southeast Asian
Sunni theological traditions.

Comparative Analysis of QS. 2:115, QS. 2:255, QS. 20:5, and QS. 38:75 in Various
Language Translations of the Qur’an in Southeast Asia

From a number of regions in Southeast Asia, it is identified five al-Qur’an products and their
translations into local languages that were printed or published by institutions outside the region.
In these five countries, there are two translations of the Qur’an produced as a form of
cooperation between two countries, namely the local country and Saudi Arabia, while the other
three are translations of the Qur’an produced by foreign institutions outside the scope of
Southeast Asia, namely Saudi Arabian institutions.

Accordingly, this study focuses on an in-depth examination of these five translation
products. Two of them were the result of collaboration with the Kingdom of Saudi Arabia,
namely Indonesia (1971) and Thailand, while the other three (the Philippines, Singapore, and
Vietnam) were translations launched by Rabwah, Riyadh, under the auspices of the King Fahd
National Library Cataloging publication. Previous research by Mykhaylo Yakubovych indicates
that Qur’anic translations produced by Saudi-affiliated institutions often reflect specific
ideological orientations; this study builds on that framework to examine similar tendencies in the
Southeast Asian context(Mykhaylo Yakubovych, 2024).

The term ‘translation movement’ is used here to describe the complex and persistent efforts of
individuals and institutions inside Saudi Arabia to produce translations of the Qur’an and to develop
a more or less fixed ‘hermeneutical standard’ for those translations. That is, it refers to both the
initial translation process and the secondary process of revising both new and pre-existing
translations to conform to an approved set of standards. Some of the roots of this movement were
closely tied to basic features of Salafi theology that generally treated non-Arabic renderings of the
Qur’an as the ‘translation of the meanings’ [farjamat al-ma‘ani]-a concept discussed in Chapter One.
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Some of the main underlying ideas held in Salafi Islam, such as the focus on returning to the soutces,
the Quran and Sunna and the concept of the re-orientation of Islam in accordance with the
supposed righteous creed of the first Muslims who witnessed the revelation, have opened up a big
window of opportunities for Saudi translators. Another opportunity came with the expansion of
Islamic missionary activity, as this led to the political involvement of the Saudi state in religion, both
of which were inextricably intertwined with the development of the Qur’an translation movement.
The proactive, positive stance on Qur’an translation that was adopted by the state as part of its
political effort to establish religious leadership in the Muslim world effectively closed off any avenue
for opposition. In contrast to Egypt, where a powerful anti-translationist movement criticised
anything labelled a ‘translation’ of the Qut’an, religious circles in Saudi Arabia very quickly
recognised how useful translation could be as a tool for the promotion of Islam (or, rather, their
specific ‘Salafi’ version of Islam) around the world. A complete understanding of this powerful
trend in modern Muslim intellectual history, namely, an analysis of who publishes Qur’an
translations in Saudi Arabia and why and how they do so will lead to a better understanding of how
the Qur’an figures in the modern Muslim imagination as both a source of belief and a book of
guidance for everyday life. On another level, it will also cast light on the role and use of religion as
soft power in foreign relations and on how Saudi Arabia has tried, and continues to try, to position
itself as the leading power in the Muslim world.

The above narrative can be summarized by saying that the term ‘translation movement’ is
used here to describe the complex and persistent efforts of individuals and institutions in Saudi
Arabia to produce translations of the Qur’an and develop their ‘hermeneutical standards’. Even
religious scholars in Saudi Arabia quickly realized how useful translation was as a tool for
promoting Islam (or, more precisely, their specific ‘Salafi’ version) throughout the world. Based
on this understanding, This study secks to examine whether Qur’anic translations produced by
institutions originating from Saudi Arabia indicate the dissemination of Salafi ideological
orientations, and whether such tendencies are consistently reflected across translations in
different languages. If not, it still need to be known the consistency of these publishers regarding
their attitude towards verses that contain ideological aspects. The analysis focuses on four
selected verses that represent key ideological dimensions in Qur’anic translation, namely those
containing the terms Wajh, Kursi, Istawa, and Yad:

The words of Allah SWT in Surah al-Baqarah (2:115):
e%ij\ G XA EnSan] i;.u GHEREUINER I FO P PR S 4
The words of Allah SWT in Surah al-Baqarah (2:255):

RS e 15 a D) G Gy ot 3 B g B3NG A s [Y Vasdal AT DA A AR E]\%»
3 g N o oz Lo
o bl \é_;fj_'(&g a:IIj:-;Elz GV 4 w 3P s ls u})a.i; N3 (*@""L" 3 r@J.u\ o b ‘,Lu_ 331 m Tedis

§ alaal) 13 3 olaghis 33305085 & 59

The words of Allah SWT in Surah al-Taha (20:5):

gk el Je HAb

The words of Allah SWT in Surah al-Sad (38:75):

g o 3y 0 i [ G sl &3 6,540 Bk
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The term “Salafi” is far above the previous ones. According to Pink’s explanation in his
research, Salafis are adherents of scripturalism who consider the Qur'an and Sunnah as the only
authoritative sources of religion. They advocate literal interpretation, which results in a way of
life that follows the beliefs and practices of the original Islamic community as imagined during
the time of the Prophet and his companions. In principle, Salafis reject the authority of later
scholars, although in reality, there are some scholars whom they tend to grant a high level of
authority because they have applied Salafi methodology (Pink 2019). Given the focus on Qur’anic
translation products published by several Saudi-affiliated institutions, this study draws on Nur
Khalik Ridwan’s definition of Salafism as articulated in his work(Ridwan, 2020).

Kelompok Salafi (notabene Salafi-Wabbabi) mendefinisikan Salafiyah mernjuk pada sifat-sifat yang
dibubungkan dengan generasi Islam awal terdabuln, yakni generais Sahabat, Tabi'in (yang mengiknti sababat)
dan atba’at at-Tabi'in (yang mengikuti Tabi’in). mennrnt kalangan Salafi karena telab tinbul beragam sekte,
maka salaf memiliki dua definisi. Pertama, aspek keteladanan dari tiga generasi Islam tersbebut. Kedna, aspek
manbaj (cara) mereka sehingg abarang siapa mengikuti manhaj mereka, maka ia dianggap mengikuti
Salafiyab. Namun kenyataannya, kaum Salafi-Wabhbabi tidak mengifuti dua tradisi salaf, yaitu mengikuti
tafwidh (menyerabkan makna kepada Allah dan beriman atasnya) dan takwil (memalingkan arti teks agar
sesuai dengan ayat-ayat dan teks lain). mereka justru berpegang pada labir teks, karen aitn, merea terjatub
pada paham mujassimab-musyababab ketika membaca teks-teks mutyasabibat dalam kaitannya dengan sifat-
sifat Allab.

The connection between Saudi Arabia and the explanation above is that this country (Saudi
Arabia) is part of a region known not only for its cultivation of Arab identity (called ‘urtba) but
also as a center of religious fundamentalism, typically associated with the Wahhabi or Salafi
movements in Sunni Islam. The fact that Saudi Arabia is a major global player in the production
and distribution of Qur’an translations (Mykhaylo Yakubovych, 2024), cannot be denied, as many
of its translations can be found. This study explores ideological dissemination in Qur’anic
translations released by Saudi-affiliated institutions through the analysis of four selected sample
verses as mentioned above.

Discussing the term “Salafi” would be incomplete without mentioning “Wahhabism.” (Ali
& Sudiman, 2016). Wahhabism is one of the trends in the Salafiyya (purification) movement,
which aims to “regenerate Islam by returning to the traditions represented by the righteous
ancestors (al-Salaf al-Salih).” The foundations of this movement, which is also often referred to
as #slah> (reform) and fajdid (renewal), were laid by a number of classical Salafi articulators,
including Ahmad ibn Hanbal (780-855 H) and Ahmad ibn Taymiyyah (1263-1328 H). They
advocated a return to pure Islam and an understanding of doctrine based on the Qur’an, Sunnah,
and the traditions of the Salaf al-Salib. Their efforts inspired Muhammad ibn al-Wahhab to launch
what is known as the Wahhabi movement in the 18th century (Ali & Sudiman, 20106). In current
Islamic discourse, the terms “Salafi” and “Wahhabi” are often used interchangeably, with some
saying that the two terms are one and the same, while others are still confused between the two.
In short, Salafism and Wahhabism began to be associated around the 1970s, and in the early 20th
century, the Wahhabis began to refer to themselves as Salafis (Ali & Sudiman, 2016).

The Wahhabi movement itself is attributed to the followers of Muhammad bin Abdul
Wahhab, who then called themselves followers of Salafiyah (following the traditions of the early
generations of Islam, namely the generations of the companions, tabi’in, and tabi’at tabi’in).
However, in reality, Wahhabis do not follow the traditions of the Salaf, such as zafwidh
(surrendering its meaning to Allah and believing in it) and zakwi/ (deflecting the meaning of the
text to fit other verses and texts) in terms of interpretation. Instead, they (Wahhabis) adhere to
the literal meaning of the text. Because they are preoccupied with everything that must be brought
into the literal realm of the text, their reading of verses related to the nature of God seems to fall
into the interpretation of the mujassimah, namely texts that literally indicate the physical nature
of God (Ridwan, 2020). And when linked to Salafi-Wahhabism, as stated by Mohammed bin Ali,
the use of the term ‘Salafi’ today has a definition of Muslims who advocate literal interpretation.
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Regarding zafwidh, takwil, literal-reading (the literal meaning of the text, In the first three centuries
of the Hijri calendar, as noted by Rippin, there appears to have been no attempt to distinguish
terms such as tafsir, takwil (explanation), and ma’na (meaning) as technical terms for the activity
of interpretation. Between the second and fourth centuries of the Hijri calendar, Esack notes that
the word tafsir was distinguished from the word takwil, which had connotations of esoteric
interpretation, leading to the determination of the semantic aspects of the text or words of the
Qur’an, a process that implied an increase in the speculative and intellectual understanding of the
process (Nurtawab, 2018).

Accordingly, this study investigates whether Qur’anic translations produced by Saudi-
affiliated institutions reflect the dissemination of particular ideological orientations, as well as the
extent of variation in content across different translations. The analysis is conducted through a
comparative examination of five translations using four selected sample verses as analytical entry
points. In addition, this comparison is carried out to determine the extent to which Saudi Arabia
is consistent in translating this verse into various languages in the Southeast Asian region. This is
because, based on the Kalam school of thought, Southeast Asia, where the Malay ethnic group is
the largest ethnic group residing in Indonesia, Malaysia, Myanmar, Singapore, and southern
Thailand, adheres to its own Kalam school of thought in accordance with the region.

In Fabian Fadhly’s research, Malaysia, Indonesia, Thailand, Singapore, and the
Philippines have Muslim majorities that follow Sunni Islam (which in interpreting mutasyabiba>t
verses uses two approaches, namely tafwidh and takwil and these approaches follow the traditions
of the Salaf), the theology of Ah/ al-Sunnah wa al-Jama’ah, which is a teaching and doctrine that
cannot be separated from the rituals of monotheism of the Malay community, although they do
not negate other schools of thought (Fadhly, 2018). Thus, the ideology of the five regions differs
from that of Saudi Arabia in terms of theological schools, with its translations spreading
throughout Southeast Asia. This article will discuss how they treat anthropomorphic verses,
whose translation is not intended for the Arab community itself, but is intended for non-Arab
Muslim countries because it has been translated into the target language of those countries. Does
the translation adapt to the socio-cultural context of the target country, or does it impose a
translation that aligns with the socio-cultural context of Saudi Arabia as the agent of the Qur’an
translation? The following table compares the translations based on these aspects:

Table 1. The Comparison between Five Translations of Holy Qur’an

Words wajh
Surah/ Indonesian Thai Tagalog Tamil Vietnamese
Verses
(figure 7)
115. And to Allah (figure 21) (figure 2) (figure 16) (figure 29)
b l. tho at 115. And to Allah | 115. To  Allah | 115. And to Allah | 115. To Allah
E;ﬂtghs eteas belongs the East | belong the Eastand | belong the Eastand | belong the East
7o) ahere *Zr \x:;:s ,fasc(; and the West, so | the West, so | the West. So | and the West, so
= zlere i; ch: f:ce of whichever way you | wherever you turn, | wherever you turn, | whichever  way
Si Allab®).  Indeed. | & there is the | thereis the Face of | thereis the Face of | you turn, it is
< ALk >‘i . ‘XH’ face of Allah. | Allah.  Indeed, | Allah.  Indeed, | towards Allah.
Ereomoaeing | Indeed, Allah is | Allah is  All- | Al is Al | Indeed, Allah is
(H1Cs nferé Y)g and Ample-Capturing, Encompassing, All- | Encompassing, All- | the All-Knowing,
All—KnOwir?g Knowing. Knowing. Knowing. the All-Knowing.
(figure 8)
83). Ath Thabari
stated that this
verse was revealed
I3 regarding a people
g who were once
8 ble t h none none none none
S unable to see the
= correct  direction
of the Qibla, so
they prayed in
different
directions.
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—‘S
2w
==
9 g . Makna literal | Makna literal | Makna literal .
S5 8 Takwil . . . Takwil
£ & (tajsim) (tajsim) (tajsim)
&‘ w)
<z “
o
4
Words kursi
i;::;}elg Indonesian Thai Tagalog Tamil Vietnamese
(figure 31)
figute 3) 255. Allah (s
figure 9 figure 22 (fig . .
gséé Allth there is gS% Allaﬁ— there is 255. Allah-there is | (figure 17) God), there is no
a ’ ab ;He the | n ér e worshipper | 1° deity  except | 255. Allah- there is | god but Him, the
E(\ergr(-)Livilil ’ the e:()cc i Wﬁe p}tjhe Him, the Ever- | no god but He. He | Ever-Living, the
Sustainer g;f Al | Tivi r}: the R’uler of Living, the | is the Ever-Living, | Ever-Everlasting,
thi;’l s He neither affairgs;’ Neither Sustainer of [all] | the Self-Subsisting. | He neither sleeps
du rr%b,ers nor drowsiness nor existence. Neither | Thereis no slumber | nor slumbers. To
J To Him | sl " R drowsiness or slumber in Him. | Him belongs all
b:::li) P:‘s Ohatever ;_Ieiff WE;;:Z? 61: overtakes Him nor | To Him belongs | that is in the
s in gth “L s |in th. h s and sleep. To Him | whatever is in the | heavens and all
:n d haete eera\ifseiri hatee efaiv: irsl ihe belongs whatever is | heavens and | that is on the
the \Zarthv None :;rth ‘i,s His. Who in the heavens and | whatever is in the | earth. No one has
can interct;. de with | intercedes ’ with whatever is on the | earth. Who can | the right to
Allah  except bv | Him for anvone earth. Who is it that | intercede with Him | intercede before
. pt by YOUC | can intercede with except by His | Him except by
] His  permission. | except by  His . . . .
Q Allah knows what etmissions He Him except by His | permission? What | His leave. He
& s before them and Eno . .hat s permission? He | is before them and | knows all that is
% . . wso W knows what is | what is behind | before them and
o4 what is behind | before them and 5 . .
them. and they | what s behind before them and | them? He knows all | all that is behind
knO\x; nothine of | them. And  thev what is  behind | things (and time). | them, and no one
His kno li doe cann(.)t encom as}s them, and they | They encompass | has the power to
excent h:t] ée anvthine  of pHis encompass not a | nothing of His | know His
illspTh\ZThrone kni) lecgl ¢ excent thing of His | knowledge except | knowledge except
X‘Im) ' of  Allah Wha\:Heg s HIi)s knowledge except | what He wills. His | what He wills to
encompasses  the | throne swans. the for what He wills. | Throne is wider | be known.
heay np od th h o pn d th His Throne | than the heavens | Kursi®
ezjt‘he Asnj Allah iz eaej:{]e S ai d Hiz extends over the | and the earth. Heis | (footstool) covers
ot b.ur dened with main;enance is not heavens and the | not  weary  of | the heavens and
the preservation of burden on Him carth, and their | guarding them | the earth, and the
boedllj s;e th:mo ar?d aAn(;lHZ s ?he Most.t presetvation tires | both. He is the | management of
Allah is Hi h’ and | Merciful. the Most Him not. And Heis | Most High, the | them does not
Great & Great ’ the Most High, the | Most Great. weary Him; He is
’ ’ Most Great. the Exalted, the
Great.
(figure 10)
161). The word
“Kursi” in  this (glffurftio) i
verse is interpreted ( ) S said 1
by some Tafsir that Kursi
commentators  as (figure 22) I;the Tgror;etamli
meaning  Allah’s U ¢ TOoowstooL
) Knowledee.  while (none) There ate And it is also said
] 8% .| many footnotes but in  Tafsir that
b= others interpret it . none none . .
2 . .| they do not explain Kursi meant in
° as meaning His . .
B the meaning of the this verse the
power. The correct K led £
opinion  reoardin word kursi> nowledge o
ﬂi memi 0% Allah, and this is
“Kursi” isg the the choice of Al-
place where His Qurtubi.
feet are placed.
Takwil = The Takwil
9 —= | word “Kursi” in (kursi> meaning
< g %)Dfé this  verse  is | Takwil Takwil Takwil throne;
§ 4 % 9 | interpreted by | (kursi meaning His | (kursi meaning His | (kursi meaning His | knowlodge)
&> %’ g some throne) throne) throne) Ma’na literal
< = commentators  as (tajsim) = the
meaning  Allah’s meaning of
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knowledge, while
others interpret it
as meaning His

power

Ma’na literal
(tajsim) = the
meaning of

“Kursi” is  the
place where His
feet are placed.

“Kursi” is
footstool

[seems 10
accommodate

opinions  but  the
translation shown in
the text is a literal
meaning model)

yourself or do you
(feel) that you are

among those who
are (higher)?”.

hands? Are you
very proud, or are
you of the high
ones?

Are you arrogant
[in refusing to
prostrate yourself]
of are you among
the arrogant?”

arrogant? (You
have never been
arrogant before!)
Or were you
(before this) of the
arrogant?”’

[seems o
accommodate opinions
but prioritiges
opinions  that  tend
towards literal
meaning/
Words Istawa
Surah/ Indonesian Thai Tagalog Tamil Vietnamese
Verses
(figure 11) (figure 4)
" 5. (Namely) the gﬁ%f: 23) 5. The Most (figure 18) gﬁ%ut‘iesff})le
g Most Gracious C . Merciful is seated | 5. The Most N
) God, Who is ompassionate on the throne [as Gracious has risen Merciful One
& > One sits on the seated on the
< situated above throne befits His above the Throne. Throne
the Throne ©13). ) greatness]. )
(figure 24, 25, 20)
3). Please see the
(figure 12 and 13) | explanation of this
913). See no 548). | matter in Surah Al-
548). Resting on A’raf (p.362) and
the Throne is an Surah Ar-Ra’d (p.
g attribute of Allah | 583).
g that we must (The footnote directs None none none
£ believe in, in you to gpen the page as
accordance with written but when
the greatness of referred to there is no
Allah and His explanation that is in
holiness. line with Surah
Thaha verse 5)
9
g = Takwil
2 '§D § . Ma’na literal R ‘(j;tawq> rfleanh?'g Ma’na literal
=5 % Takwil (cajsim) Tafwidh has risen’, not is (tajsim)
S2 & seated’ ot ‘who is
é ~ situated’ as other)
<
Words Yad
Surah/ . . . .
Verses Indonesian Thai Tagalog Tamil Vietnamese
(figure 19) (figure 33)
gf;gj\fﬁ;h“)s O (figure 5) 75. (Allah) said: “O | 75. (Allah) said:
de;fil what ' (figure 27) 75. He said: “O Iblees! What “O Iblis! What
prevénts vou from 75. He said: O Satan, what prevented you prevents you
bowingx down to Iblis, what is it that | prevented you from prostrating from prostrating
o what T have prevents you from | from prostrating yourself to him yourself to what
™ created with M prostrating yourself | yourself before whom I created We have created
% two hands Arz before what I have | what I created with | with My two with Our own
8 you proud 0 ¢ created with My My two hands? hands? Are you hands? Are you

arrogant (toward
what We have
created) or are
you arrogant and
haughty (toward
My command)?”
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8
9]
g none none none none none
3
I
. Ma’na literal
55 (tajsim)
§ 9 [but but there is a
o & , . s . s . R . difference  from  the
s < Ma’na literal | Ma’na literal | Ma’na literal | Ma’na literal .
ST | (tajsim) (tajsim) (tajsim) (tajsim) others, his
s %0 J J J J translation uses the
5) . P
oz subject we’-‘onr
29 . SIS
< g instead of ‘me’™-‘my
= like the others

Based on the comparison table above, it can be described as follows: Two translations of
the Qur’an are the result of official cooperation between two countries, namely Indonesia-Saudi
Arabia and Thailand-Saudi Arabia, and three others are translations published by institutions in
Saudi Arabia, namely the Philippines, Singapore, and Vietnam. 1) The Indonesian translation of
the Qur’an, according to Fabian Fadhly’s research, Indonesia has a Muslim population that is
predominantly Sunni, so the above translation is somewhat in line with Indonesian Muslim
theology. However, some translations tend to follow the theology of the publisher, Saudi Arabia,
as can be seen from two terms, yad and kursi, whose footnotes seem to accommodate opinions
but favor literal interpretations.

This reinforces the assumption that Wahhabi ideology has been inserted into these
translations, as suspected by Gus Dur, even the Ministry of Religious Affairs and representatives
from Saudi Arabia have not spoken openly about the insertion of Wahhabi ideology into these
translations (Faizin, 2021). Even though it is clear in the foreword that the Indonesian side is
responsible for the substance of the translation, the content should be in accordance with the
social conditions or ideology embraced by Indonesia. 2) For the Thai translation, it seems to lean
towards the publisher's side. One of the four examples of verses is in accordance with Thai Sunni
theology, but the other three tend towards a literal reading. For the other three translations
published by an institution in Saudi Arabia (Ruwad Translation Center, and distributed online by
QuranEnc.com), the explanations are as follows: 3) Tagalog from the Philippines and 4) Tamil
(Singapore) translations combine three methods of reading, tafwidh, takwil (which is in
accordance with Thai state theology) and literal meaning, which proves that even though they try
to follow the ideology of the target country, the translators still try to insert their literal
interpretation, while 5) the Vietnamese translation (Vietnam) of 3 of the example verses follows
the literal reading and only 1 example is in accordance with the ideology-theology of that country,
so this translation clearly leans towards the ideology-theology of the translators, namely the
Ruwad Translation Center, and is distributed online by QuranEnc.com.

The results of the analysis show that they (Saudi Arabia as the agent translating the Qut’an
into various languages) do not always impose their theological ideology to be applied in the
Qur’an translations they produce. This shows that their efforts to spread their theological
ideology (Saudi Arabia) are not as intense as Yakubovych stated in his research, especially in the
Southeast Asian region. However, there are still some literal readings mixed with the reading
methods adopted by the target countries, even as if trying to accommodate opinions. This shows
the inconsistency of the reading model of wuzustasyabibat verses in accordance with the theological-
ideological school of thought adopted by the target countries and also shows that the agenda of
disseminating ideology in the Qur'an translation products carried out by Saudi Arabia is true. This
also proves that the movement or activity of translating the Qur’an cannot be separated from the
ideology of the translator, and this research complements research based on the variety of Qur’an
translations, especially in the Southeast Asian region, as mentioned in the previous introduction.
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CONCLUSION

This paper finds that there is complexity in the content, form, and theological approach of Qur’an
translations originating from outside Southeast Asia, particularly in five countries, namely the
Philippines, Indonesia, Singapore, Thailand, and Vietnam. A comparative analysis of verses QS.
2:115, QS. 2:255, QQS. 20:5, and QS. 38:75, which focused on the terms wajh, kursi, istawa, and yad,
shows that translations published by institutions in Saudi Arabia, despite attempting to adapt to
the theological ideologies embraced by the target countries, still attempt to insert the theological
ideologies embraced by Saudi Arabia. At first glance, the publishers and producers of these
translations of the Qur’an in various languages do not explicitly impose their theological ideology,
but they consistently insert it little by little. This shows inconsistency in the interpretation of
mutasyabibat verses that are not in accordance with the theological school of thought of the target
counttry.

This study also confirms that Saudi Arabia’s agenda of spreading ideology in its
translations of the Quran does exist, especially in Southeast Asia, but its intensity is not as strong
as stated in Yakubovych’s study. Furthermore, this study shows that the activity of translating the
Quran cannot be separated from the ideology of the translator, and these findings complement
previous studies on the various translations of the Quran in the Southeast Asian region. One
suggestion for further research is to focus on digital versions of Southeast Asian translations of
the Quran in applications or websites that provide translations of the Quran in various languages.
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