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Abstract: This research studies the "Phonosemantic Significance of Vibrational Words" within the Qur’anic context,
shedding light on the close relationship and unique integration between the ring of the letters and their
morphological and phonetic structure on the one hand, and the emotional and cosmic meanings and connotations
they express on the other. The research is divided into two main tracks: the first studies the effect of phonetic
significance through doubled phonetic and syllabic repetition in the vibrational structure of the word (such as:
hashasa, ‘as‘asa, zalzala, zahzaha, damdama, dhabdhaba, rafrafa); the second treats the effect of phonetic
significance in single-sound, single-syllable words that generate a tremoring, kinetic and psychological vibration
through the qualities of their letters and points of articulation (such as: al-azz, talazza, rajjan, bassan, iddan). The
research also touches on the miraculous and rhetorical significance latent in these words, showing how the
Qur’anic word turns from a mere static linguistic vessel into a felt experience and a living, tangible scene that
strikes the listener's ear and works upon their awareness before full mental comprehension.
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Introduction

In the name of God, the Most Gracious, the Most Merciful; praise be to God, Lord of the worlds,

and prayers and peace be upon the noblest of messengers and upon his good and pure family.

To proceed: the language of the Arabs is distinguished by unique phonetic features that make
the ring of its letters a pulsing echo of their meanings, for the people of the language and those versed
in it were keen to match the ring of the letters to the characteristics of the events and referents they
express. This phonetic correspondence appears in its most miraculous form in the Noble Qur’an, whose
words did not come as mere static vessels for conveying reports, but were fashioned with an
exceedingly precise sonic engineering in which the forms fuse with the meanings to embody cosmic
and psychological scenes. Among the most prominent linguistic phenomena that testify to this

"

inimitability is what is known as "vibrational words": words whose articulatory structure reflects

motion, agitation, eruption, and a stillness that steals into the sense of hearing and the heart.

The problem of the research lies in a fundamental question: to what extent does the phonetic and
morphological structure of vibrational words contribute to directing meaning and deepening the
psychological and sensory effect upon the listener in the Qur’anic context? How did the Qur’anic
composition employ the points of articulation of the letters and their contrasting qualities (such as
voicing and voicelessness, plosion and continuance, How does the Qur’an exploit the phonetic
properties of Arabic consonants—such as voicing and devoicing, velarization and openness, aspiration
(hams), plosiveness and fricativeness, and velarization (itbaq) and openness (infitah) —to construct

vibratory lexical forms, whether through syllabic repetition or individual phonemes, that.
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do not merely describe an event as a static narrative but rather recreate it vividly within the
listener's auditory perception? Furthermore, what rhetorical and miraculous dimensions underlie the
Qur’anic preference for these vibratory phonetic structures over their lexical synonyms in contexts of
terror, upheaval, and existential disturbance?

The First Section: The Effect of the Phonetic Significance of the Vibrational Word Between
Phonetic Repetition and the Single Sound

First: The effect of phonetic significance through the repetition of two sounds within the
vibrational word itself:

The phonetic phenomenon is formed linguistically by the organs of articulation obstructing the
exhaled air; while the vibration of the vocal cords determines the qualities of voicing and voicelessness,
the nature of this obstruction (closure or narrowing) determines the classification of the sound between
plosion, continuance and intermediacy. This scientific distinction appears in the distribution of the
letters: plosion and continuance combine with voicing and voicelessness in differing contexts, while the
quality of voicing accompanies all the intermediate and liquid sounds, which affirms the independence
of the laryngeal mechanism responsible for voicing from the manner of articulation that generates
plosion and continuance(Al-Hamad, 2010, p. 85).

First: The significance of the point of articulation and the quality:
The guttural and apical (lingua-alveolar) sounds:
hashasa (0axes)

This word "hashasa" occurs in the quadriliteral form on the pattern (fa‘lala) in the words of the
Most High: J& L SRR 3 Hiag)) Cilsh 08 Al B GEA & L Uil 41 (ha g sl B &5 3l G Gadian (g
{a3)) 0F Awdi 413 (el ) GBalall(Yiisuf: 51.), A lexical survey of the word reveals a semantic root; it is stated
in Al-‘Ayn: "hass: al-hashasa is motion within a thing until it settles and becomes firmly established in
it; al-hashasa is the manifestation of truth after its concealment"(Al-Farahidi, 2003, vol. 3, p. 14; Ibn
Manzir, n.d., vol. 7, p. 15).

The suiting of words to harmonize with the sounds of the events they resemble is a great
principle and a well-trodden method, a clear and followed path among those acquainted with it, for
the people of the language are in constant pursuit of matching the ring of the letters to the characteristics
of the events they express; they weigh and compare them to shape the word in the image of its referent.
This phonetic correspondence between a word and its referent is far more influential than can be
estimated or sensed(Ibn Jinni, 1429 AH, vol. 2, p. 159).

The place of exit of the ha’ is between the deepest part of the throat (the point of articulation of
the hamza and ha’) and the nearest part of the throat (the ‘ayn and kha’); it is articulated by narrowing
the vocal tract in this region. Ibn al-Jazar1 said:

Then, from the deepest of the throat: hamza and ha’; then from its middle: ‘ayn and ha’.(Ibn al-
Jazari, 2020, p. 56.)

The sad is one of the sounds with a strident ring; its point of articulation is from the tip of the
tongue against the area above the lower incisors. The sad combines weak and strong qualities, and the
predominance of strong qualities is what makes it a strong letter, for velarization and openness are two
contrasting qualities like voicing and voicelessness(Al-Hamad, 2002, p. 245).

The exegetes have brought out the hidden treasure of the word in its context, drawing from it
the meanings that suit its phonetic significance. Ibn ‘Atiyya said regarding the words of the Highest:
oY) ) Gexiaa(Yasuf: 51.)": Some exegetes said that when the wife of the ‘Aziz heard their speech and
how they had turned aside from falling into disgrace, an intention and resolve came over her, so she
said: (al-ana hashasa al-haqq — now the truth has come to light). Hashasa means it became clear after
being hidden — so said Al-Khalil and others. It is also said to be derived from al-hissa (the share), i.e.,
its share became distinct from the share of falsehood. She then confessed against herself to the
seduction, took the guilt upon herself, and fully cleared Joseph."(Ibn ‘Atiyya, 1422 AH, vol. 3, p. 253.)
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It seems that the wife of the ‘Aziz lived through a state of psychological turmoil and inner conflict,
between preserving her social image and suppressing the sin committed, and between attaining inner
peace through confessing the sin and revealing the truth — for prevarication and denial had reached
their utmost until they became an unbearable burden. Her explicit confession is a mark of that decisive
moment of realization in which every motive of concealment vanished and with it every means of
justification(Mahdi, 2022, p. 49).

Proclaiming the truth embodied a pivotal moment in which reality regained its presence after
long suppression. This meaning is reflected in the phonetic structure of the chosen word: the letter (ha’),
with its qualities (continuance and voicelessness), mirrors the state of the muffled voice that long
suffered the domination of restraint and hesitation; then the letter (sad), with its qualities (continuance
and velarization), grants the text a kinetic energy able to fuse the scattered meanings and fix them
within the context of reality, thereby announcing the passage from the stage of whispering to the stage
of declaring and proclaiming the truth(Mishhin, 2017, p. 26).

‘as‘asa (uuase):

This word occurs in the words of the Highest: 4;\?\5‘3) 13 ) (s (Al-Takwir: 17.), and (‘as‘asa) is
composed of two syllables (‘as) (‘as), which is what is known as reduplicative doubling. This repetition
does not come in vain but aims to generate kinetic connotations, for the ‘ayn is one of the throat letters
— mid-throat — while the sin is a dental-alveolar letter; "this distance in the point of articulation makes
you feel the distance between night and day, for they are opposites"awe(Mishhin, 2017, p. 25).

Its coupling with the night in the Qur’anic context suggests the heaviness of the darkness and
its infiltration, or its sluggish withdrawal, and this sound lends a sense of the inward extension of the
darkness.

As for the letter sin, it represents in this context the peak of the phonetic burst; the quality of
(whistling safir) that the scholars of tajwid singled out is not a mere phonetic ornament, but a quality
that heightens the intensity of announcement and appearance, forMakki al-Qaysi (d. 437 AH) said:
"The reality of safir is that it is the utterance that comes out forcefully with the air from the tip of the
tongue between the incisors, having an audible, apparent hiss."(Makki ibn Abi Talib, 2005, p. 186.),
"They were named the letters of safir (whistling) only because of a sound that comes out with them
upon articulation resembling a whistle"(Makk1 ibn Abi1 Talib, 2005, p. 100.), and this complementarity
between the voiced ‘ayn and the voiceless sin produces a contrast that creates a phonetic
complementarity of the utmost beauty and eloquence, which accords perfectly with the image of the
night.

From here the phonetic meaning of the faint (vibrational) motion is embodied. The image of the
night as a creature that (creeps — ya‘ussu) with a slow motion turns the cosmic phenomenon into a
living scene; this depiction is reinforced by the choice of the word (‘as‘asa), whose phonetic ring
imitates the quiet, gradual entry of the darkness. In contrast, it depicts the dawn as it breathes, lending
it to the quality of vitality and activity and making it a symbol of the motion of rising after the stillness
of night(Al-Raghib, 2001, p. 215). What is intended by the oath in the words of the Highest:gléiﬂj( 13y
Joaus (Al-Takwir: 17). is an oath upon the greatness of the act of motion and the change of time, not
upon the state of stillness. Were we to replace the word (‘as‘asa) with another word, for instance (agbala
— it approached) or (adbara — it retreated), the context would lose this phonetic and auditory-pictorial
dimension, and the scene would turn into a dry report.

The dental-alveolar sounds:
zalzala (J31)

Upon reciting the noble verse: 13 i3t} da¥) ) WI3i)(Al-Zalzala: 1.) the sound works to produce
a sensory awe in the hearing before meaning takes over to fix that awe in the mind.

The author of Al-Kashshaf mentioned: "zilzalaha is read with a kasra on the zay and with a fatha;
the one with kasra is a verbal noun, and the one with fatha is a noun. Among the patterns, (fi‘lal) with
fatha occurs only in the doubled form. It is the severe quaking beyond which there is nothing; it is like
your saying: 'Honour the pious person his due honouring, and humiliate the transgressor his due
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humiliation," meaning what they deserve of honour and humiliation — or its whole quaking and all
that is possible of it."(Al-Zamakhshari, 1987, vol. 4, p. 784.)

Al-Khalil mentions this, saying: "Know that the apical and labial letters are six: (ra’, lam, ntin; fa’,
ba’, mim). These letters were called dhulq (apical) only because fluency in articulation is by the tip of
the tongue and the two lips... three of them are apical (ta’, ra’, ntin), coming out from the tip of the
tongue at the edge of the palate [...]"(Al-Farahidi, 2003, vol. 1, p. 49.) Looking at Al-Khalil's words, you
find that the term dhalaqa (fluency) applies to only three letters: (1am, ra’, ntn). "The lam is a sound
intermediate between plosion and continuance and is also voiced; it is produced when the air passes
through the larynx and moves the two vocal cords"(Anis, 1982, p. 64).

When these two letters combine, a strong phonetic significance results, for the zay grants the root
a swift motion and the lam grants it an oscillation, instability, and lack of settledness. This interaction
between their strong qualities indicates agitation and the production of a distinctive vibration(Mahdi,
2022, p. 56).

zahzaha (g »))

The Most High said: & £33 ¢ Jd Jadly &iad X8 ) 38(Al ‘Imran: 185.), The word came as a
quadriliteral with the two letters zay and ha’ repeated. "The zay and ha’ indicate distance; one says
zuhziha ‘an kadhj, i.e., he was distanced"(Ibn Faris, 1979, vol. 3, p.7.), and it is stated in Lisan al-‘Arab:
"zahha al-shay’ yazuhhuhu zahhan: he pulled it hastily; and zahhahu yazuhhuhu zahhan, and
zahzahahu fa-tazahzaha: he pushed it and moved it from its place so that it shifted aside."(Ibn Manziir,
n.d., vol. 2, p. 468.),

This phonetic suggestion harmonizes with the deeply rooted semantic meaning that the linguists
and exegetes observed, for "al-zahzaha" is not limited in its significance to general distancing; rather it
is a distancing attended by suffering. This is what Al-Raghib affirmed in his Mufradat, saying: "that he
was removed from his fixed place therein"(Al-Raghib al-Asfahani, 1412 AH, p. 294.) thereby revealing
the gradual kinetic dimension in the word. Ibn Faris likewise emphasized this meaning when he linked
the material (zah) to repeated pushing and removal.

The brevity of articulating the zay affirms the swiftness and harshness of the motion, embodying
the approach of danger; then a phonetic-semantic shift occurs upon articulating the ha’ with its
openness and expansion in the passage of the sound and its voicelessness — this phonetic expansion
constitutes a transition toward distancing and relief(Mahdi, 2022, p. 55.), and this phonetic and
semantic tableau is completed when the word is read within its shifting kinetic structure: the alternation
between the damma of the first syllable and the sukiin of the ha’, then the kasra of the second zay and
the fatha of the final ha’, At the phonetic level, it draws a succession of constriction and release,
mirroring the existential conflict between the hope of attaining Paradise and the fear of falling into Hell.
This rhythmic alternation imbues the expression with a palpable tension that corresponds to the gravity
of the eschatological moment itself (Mahdi, 2022).

safsafa (diaiw):

The Most High said: W )id( 1old ) Walia(T3ha: 106.), It is one of the words wisely fashioned to
convey motion, stillness and agitation through its phonetic ring before its lexical meaning — this
wondrous cohesion between sound and meaning that the scholars noted of old, until Ibn Jinni said in
his Khasa’is: the authenticity of their events and the requirement of their actions become manifest, so
the strong among them comes imitating the strong, and the weak resembling the weak, in a unique
harmony that binds the ring of the word to the reality of its meaning(Ibn Jinni, 1429 AH, vol. 2, p. 152.),
for by its phonetic composition it transcends the bounds of the mere utterance to form an integrated
scene. "The true value of words is not confined to the sensory pleasure they generate in the ring of the
letters or the succession of sounds... but in what lies behind the words of far-reaching meanings and
boundless dimensions"(Salih, 1985, p. 66).

The word was used in the context of speaking about the blasting of the mountains on the Day of
Resurrection, specifically in the words of the Highest: & }38) £l ) Waia(Taha: 106.), so that the scene
moves, after the motion of blasting the mountains, to complete flattening. The significance of (safsaf)
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comes in the Qur’anic context to complete the descriptions of the absolute levelness of the earth(Ibn
‘Atiyya, 1422 AH, vol. 4, p. 64).

We conclude from this that the repetition of the two syllables "saf, saf" is not a vein repetition,
nor a mere verbal doubling; rather it is exaggeration in description and phonetic insistence, drawing a
scene meant to entrench the image of complete levelness — as though the eye sweeps the horizon and
sees nothing but a level surface.

saffan saffa (ia Lia):

We find that when the Glorified and Most High combined the letters sad and fa’ in the words of
the Highest: #la3 & &l ba) lz-'té(Al-Fajlr: 22.), He created a vibrational structure in the word that
astonishes minds with its sensory and sonic cohesion, to shake the heart, for the combination of sad
and fa’ represents a linkage between strength and diffusion.

The contrast between the letter sad — a voiceless, velarized, continuant letter — and the fa’ — a
voiceless, open letter — suits the terror of the situation and the grandeur of the divine manifestation:
the quality of velarization in the sad depicts the density of the angels, while the quality of openness in
the fa’ suggests the extension of these ranks(Mishhin, 2017, p. 24.), The letter sad is classified as one of
the ten voiceless consonants in Arabic phonetics. Together with sin and zay, it belongs to the alveolar
(asaliyyah) class, as the articulation of these three consonants is produced by the tip of the tongue (aslat
al-lisan) (Ibn Manzir, n.d., Vol. 7, p. 3).

The fa’, meanwhile, is a labio-dental sound(Al-Sa‘ran, n.d., p. 144.) that is voiceless and comes
out by the friction of air.

The early exegetes did well in grasping this dimension, their views converging upon a single
truth: that the repetition here is intended in itself, to produce a magnificent scene and an awe-inspiring
image in a short word charged with phonetic cohesion and structural-semantic significance(Al-Tabari,
2001, vol. 24, p. 384; Al-Zamakhshari, 1987, vol. 4, p. 751; Al-Razi, 2005, vol. 31, p. 159).

sarsar (Je<)

The Most High said:: Gl & 1 sktald g yara( &8s (Al-Haqqa: 6.), al-sarsar: "it is the tempest that
roars — i.e., makes a sound in its blowing; and it is said, the cold that burns with the severity of its
coldness"(Al-Zamakhshari, 1987, vol. 4, p. 193.), and according to Ibn Faris: "The sad and ra’ are a root
indicating intensity and a sound in which there is repetition"(Ibn Faris, 1979, vol. 3, p. 284.), and Al-
Asfahani inclined to link two levels of significance, holding al-sirr to be: "its wording is from al-sarr,
and that goes back to binding, for in coldness there is contraction"(Al-Raghib al-Asfahani, 1412 AH, p.
387.), whereas al-sarsar is the wind that has gathered together the ferocity of sound with the sharpness
of blowing. The word (sarsara) is a doubling of the syllable (sarr), a syllable of exceedingly precise
phonetic engineering.

The sad is an apico-alveolar letter that combines voicelessness, elevation, and velarization(Makki
ibn Abi Talib, 2005, p. 170.), which grants it the quality of whistling that sharply distinguishes it from
the other letters, making it suggest friction and intensity.

As for thera’, itis a repetitive letter; the tip of the tongue trembles upon articulating it, generating
a sense of vibration and agitation. Stbawayh confirms this quality of the ra’, saying in his discussion of
the qualities of the letters: "Among them is the repeated one — a plosive letter in which the sound flows
because of its repetition and its deviation toward the lam, so it yields to the sound like a continuant, yet
the sound is not made to flow; that is the ra’."(Stbawayh, 1988, vol. 4, p. 435).

The ra’ is classified as a repeated sound, owing to the multiple contacts of the tip of the tongue
with the edge of the palate — the part adjoining the upper incisors — upon articulating it; the tongue
taps the palate gently and successively two or three times, until the ring of the Arabic ra’ is
formed(Anis, 1982, p. 66). And "al-sarsar is from al-sarir (creaking); the word was doubled to signal the
doubling of the meaning"(Al-Tabrisi, 2006, vol. 9, p. 13).

Accordingly, the concurrence of the sound of the sad with the vibration of the ra’, together with
the syllabic repetition, produces a violent rhythm that imitates agitation.
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The word sarsar came in the doubled form to indicate exaggeration in intensity and the
repetition of the roar and clamour in its blowing(Ibn ‘Ashiir, 1984, vol. 24, pp. 255-259.), and thus the
inimitable Book of God proves once again that the Qur’anic word is not a static linguistic vessel that
merely yields its meaning; rather it has phonetic connotations whose letters vibrate to speak before the
meanings, and which represent a phonetic embodiment of the event. So, when He combined two letters
mutually resistant in articulation (the sad and the ra’) and then fashioned them into a repetitive
structure to generate a word that does not merely describe the wind but is brought alive in the ear of
the listener, exposing them to an auditory shock that depicts for them a living scene.

Third: The labio-nasal and dental-alveolar sound:
damdama (p22)

This word bears, as in the words of the Highest: Adad( e Ay N—“*—* ¢ LIM35‘*'3(A1-Shams: 14.), a
vibrational density and a doubled morphological structure. It is a phonetic unit designed to depict the
scene of torment before it is grasped by the mind, and it is unique among the other vibrational words
in representing total subjugation and cosmic upheaval — something not achieved by words such as
(dammara — he destroyed) or (ahlaka — he annihilated). Its semantic roots indicate velarization
accompanied by sound(Ibn Faris, 1979, vol. 2, p. 260; Ibn Manziir, n.d., vol. 12, p. 209; Al-Farahidi, 2003,
vol. §, p. 15).

It is mentioned Sibawayh that the points of articulation of the Arabic letters are sixteen: "[...] and
from between the tip of the tongue and the roots of the incisors is the point of articulation of the ta’, dal
and ta’"(Sibawayh, 1988, vol. 4, p. 434.), and the dal, as a plosive, forceful, voiced sound, is produced
when the airstream is driven through the larynx, causing a vibration in the two vocal cords; the air then
continues along its path through the throat and oral cavity until it reaches the point of articulation,
whereupon a complete blockage of the airflow occurs due to the firm contact between the tip of the
tongue and the roots of the upper incisors for a brief moment. At the instant of the sudden separation
of these two organs, the trapped air is released, producing the plosive burst that distinguishes the sound
of the dal(Anis, 1982, p. 49). The mim is a voiced letter distinguished by nasalization; its sound is labio-
nasal, and it closes the point of articulation completely, suggesting velarization and muffled pressure,
being intermediate between plosion and continuance(Al-Hamad, 2010, p. 84.), "the mim is a voiced
sound, neither plosive nor continuant... this sound is produced when the air first passes through the
larynx and the two vocal cords vibrate..."(Anis, 1982, p. 46).

Al-Razi linked the word to the permanence of the torment, noting: "The Arabs say: damdamtu
‘ala shay’, when you level it and bury it and even out the ground over it — which gives a pictorial
dimension to the words of the Most High: {fa-sawwaha (so He levelled it)}, making the earth levelled
over them so that no trace of them appears."(Al-Razi, 2005, vol. 31, p. 179).

dhabdhaba (&3 &)

The Most High said: owSi & ‘55‘: Y S e ¥y ) 9\}32(A1—Nisé’: 143.) The striking binary
repetition in the vibrational word "dhab-dhaba" is not a vain repetition but a deliberate structural one,
for this root has a vibrational origin. Ibn Faris asserts in Maqayis al-Lugha that "the dhal and ba’ in the
doubled form have three roots [...] and the third root is al-mudhabdhab: the man wavering between
two matters, and of agitation and motion"(Ibn Faris, 1979, vol. 2, p. 348.), and al-dhabdhaba is agitation,
and al-mudhabdhab is the agitated one, unsettled upon a single state. According to Al-Asfahani, al-
dhabdhaba is: "an onomatopoeia for the sound of the motion of a suspended thmg, it was then
borrowed for every agitation and motion. The Most High said: G G id ¥ ) £95 ¥ 1 ) s¥R(AL-
Nisa’: 143.), i.e., agitated, inclining at times to the believers and at times to the disbelievers."(Al-Raghib
al-Asfahani, 1412 AH, p. 247).

Sibawayh stated the continuance of the dhal, affirming that the flow of the sound within it grants
it a temporal extension not decisively cut off(Sibawayh, 1988, vol. 4, p. 433.), while Ibn Jinni holds that
the continuant sounds are the most capable of depicting unsettled, uninterrupted meanings(Ibn Jinni,
2000, vol. 1, p. 65).

So, when the continuance of the dhal intersects with the plosion of the ba’, and the syllable is
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then repeated twice, an oscillating vibratory motion arises, alternating between a softness that does not
lead to settledness and a thrust that achieves no resolution. The exegetes are agreed that the word is
not a passing description but a precise diagnosis of the state of the hypocrites. Al-Zamakhshari says:
"The meaning of mudhabdhabin: Satan and desire have made them oscillate between belief and
disbelief."(Al-Zamakhshari, 1987, vol. 1, p. 580.), Here Al-Zamakhshar1 described them as if they were
pushed from side to side, which the ring of the word imitates exactly.

rafrafa (&)33)

The vibrational words stand out in the Noble Qur’an as the finest examples representing a living
embodiment of the phonetic significance of the word. Among them is the word (rafrafa) in the words
of the Highest: OuiSia( e g o 5483 ) ghua(Al-Rahman: 76.) which transcends its lexical bounds
into the horizons of sense and depiction. The word (rafraf) came on the pattern of binary repetition (raf-
raf), (fa‘lalait) is a word denoting continuous, gentle agitation, as well as its own repetition. This is not
incidental; rather, it is grounded in what Ibn Jinni established in Al-Khasa'is under the chapter “The
Consonance of Words with Their Respective Meanings,” where the sound is repeated in parallel with
the repetition of the event, thereby making the lexical item imitate the form of fluttering (Ibn Jinni, 1429
AH, vol. 2, p. 154).

Al-rafrafa: "the bird's moving of its wing in the air while it does not leave its place; al-rafraf is the
lower part of a tent and the like; al-rafraf is a kind of green cloth that is spread out, its singular being
rafrafa"(Al-Farahidi, 2003, vol. 8, p. 255.), and according to the lexical perspective of Al-Khalil, he takes
al-rafraf as a noun for whatever extends and hangs down in delicacy and softness, which makes the
word have a direct sensory origin. It is stated in Tahdhib al-Lugha that al-rafraf is everything that is
soft and wide, and it is said to be the carpet(Ibn Hajar al-‘Asqalani, 1996, vol. 15, p. 125).

Ibrahim Anis describes it as a tremoring sound whose structure rests on a rapid oscillation of the
tip of the tongue, making it a sound that is a correlate of gentle agitation and kinetic undulation(Ibn
Hajar al-‘Asqalani, 1996, pp. 65-66).

The fa’ is classified as a fricative sound that depends on the gentle passage of air, lending the
word an airy character(Anis, 1982, p. 47.), and the word occurred in the context of otherworldly luxury,
and the exegetes' statements about it varied: it was held Al-Zamakhshari that al-rafraf is "a kind of
spread; it is said, cushions; and it is said, every wide garment is a rafraf"(Al-Zamakhshari, 1987, vol. 4,
p. 454.), and Al-Farra’ reckoned it to be the meadows of Paradise and its cushions(Al-Akhfash, 1990,
vol. 3, p. 124).

Second: The effect of the phonetic significance of the vibrational word in the single-sound
word.

When the Qur’anic word is crowned upon the throne of inimitability, it is not content to convey
meaning to the mind but transforms it into a felt experience with a pulsing motion. In the context of
(vibrational words), an exceedingly subtle feature is revealed to the researcher: vibration does not rest
on syllabic repetition alone but is also generated in the single-syllable word, where the sound sets out
from voicelessness to softness, then thickens upon touching letters of a tremoring or forceful nature.
The word here does not merely report an agitation but produces it in the sense of hearing, turning from
mere mental information into a living, tangible representation. When you contemplate the Qur’anic
word and its phonetic structure, you become certain that significance is not bound by its lexical
meaning alone but springs alive from its very phonetic structure. Through these vibrational words the
Qur’anic text places the listener before an intended felt experience, in which the phonetic ring concurs
and fuses with the semantic in a rhetorical shift that is among the finest manifestations of inimitability.
This is what is known as phonetic appropriateness, which the ancients noted and grounded, as Ibn Jinni
stated in his discussion of "matching words to what resembles their sounds of events"(Ibn Jinni, 1429
AH, vol. 2, p. 147.), which the moderns deepened in their study of sound and significance in the
Qur’anic text.

al-azz ()
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The Most High said: &l 3 U el Gubliay o o @ish 235 ) 15i(Maryam: 83.), the points of
articulation of the letters and their qualities may concur to generate an auditory effect that transcends
the lexical meaning; Ibn Manziir associates it with continuous motion, which makes "al-azz" for him a
violent motion, an enticement and an intense pushing toward disobedience (Ibn Manziir, n.d., vol. 11,
p- 285.), and according to Ibn Faris: "The hamza and zay indicate movement, setting in motion and
disturbance"(Ibn Faris, 1979, vol. 1, p. 13.) al-azz: intense motion and pushing with a hidden, successive
sound(Al-Zabidi, n.d., vol. 6, p. 148.) After the consensus of lexical significance, it becomes clear that
al-azz indicates a coercive, successive urging toward temptation, with an intense effect in pushing
toward the act by a hidden sound accompanying this continuous urging.

It was said : "Upon articulating the hamza, the opening of the glottis closes completely, so no air
is allowed to pass to the throat; then the glottal opening suddenly parts, and a plosive sound is heard,
which is what we express by the hamza"(Anis, 1982, p. 87.), for the hamza is a sound neither voiced nor
voiceless, and it is a consonant(Salama, 2004, p. 250.), and the hamza produces an auditory shock by its
plosive sound that prepares the listener to anticipate hearing an unsafe, unfamiliar meaning. In the
word (azzan), the hamza, by its plosive sound — since the word begins with it — produced an auditory
shock as though it strips away spiritual serenity; then the letter zay receives it with its whistling quality,
generating a voiced auditory vibration that imitates in its ring the meaning of al-azz.

And with the continuance, whistling and voicing of the zay comes the tanwin to open the horizon
of the sound with an extended nasal hum, so the word (azzan) begins with a jolt to the hearing and a
continuance in its disturbing vibration.

talazza (.Ab)

The Highest said: a3l 136 ) JBS(Al-Layl: 14.) There is nothing in the speech of the Arabs that
can substitute for a word the Creator placed in its proper station to draw a scene that expression cannot
fully describe. "Among the evidence for this is that you see a word please and delight you in one place,
then you see the very same word weigh heavily upon you and disquiet you in another place"(Al-Jurjani,
2004, p. 46.) Of that is the word "talazza" — the word that was not content with its eloquence and
rhetoric to merely convey the report, but rather bursts open the listener's alarm and stuns them, as
though it were a fire that breathes and moves in flame, exhaling a terror that knows no stillness.
"Among the features of the rhetorical inimitability of the Qur’an is that it economizes on words yet
gives the meanings their full due"(Al-A‘raji, 2024, p. 140.), and upon investigating the essence of this
83 sl (Habi)e ai€h s L3l ) glat 8 gV o s G (Sl () 3 oall oS, 3] Ll ot 50 iy (B L s 3 Banll (ia &
Ll Walld Y g oy (A,

As for the sound of the za’, it is one of the fricative sounds; its point of articulation is from the
teeth and the tip of the tongue(Salama, 2004, pp. 250-253.), it was said Sibawayh: "And from between
the tip of the tongue and the tips of the incisors is the point of articulation of the za’, dhal and
tha’"(Sibawayh, 1988, vol. 4, p. 433.), and Al-Khalil described the letter za’, saying: "The za’, dhal and
tha’ are gingival, for their onset is from the gum"(Al-Farahidi, 2003, vol. 1, p. 58).

Al-Bahrani (d. 1107 AH) says, in his exegesis of the words of the Highest: a3l 136 ) AE "In
Hell there is a valley containing a fire that none shall enter but the most wretched"(Al-Bahrani, 2006,
vol. 8, p. 305).

rajjan (4.):

The word occurs in the words of the Highest: 13§ <3 Ga )QJ(AI—Wéqi‘az 4.) once built for the
ppassive andonce as a verbal noun. The word "rajjan" is a model of the concord of sound with spirit,
for it is not merely a report of a cosmic event; rather one stands before a phonetic earthquake for the
listener before the earth is rent asunder.

The gemination in the jim adds density in articulation, granting the listener a suggestion of the
magnification of the tremor and its continuance, as though the gemination embodied the weight of the
event. This confirms Ibn Jinni's statement that the doubling of a letter is evidence of the strength of the
meaning and its repetition(Ibn Jinni, 2000, vol. 1, p. 51.), so we find that this word draws an emotional
trajectory that begins with trembling then agitation. The quality of the repetition of the ra’ concurred
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with the repeated motion of the earth, and the plosion of the jim harmonized with the violence of the
event.

bassan (5):

In the words of the Most High: < ¢ Jeal )Li-é(Al—Wéqi‘a: 5.) When the word bassan strikes the
ears of existence from Stirat al-Wagqi‘a, it does not stop at the bounds of linguistic significance alone but
turns into a phonetic earthquake that draws the scene of cosmic disintegration at the coming of the
Hour. The divine declaration is not content merely to report the vanishing of the mountains but
fashions the event with a sound that shakes the listener before the mind conceives it, so the word
becomes as if it were part of the scene, not a mere utterance describing it. In its lexical significance it
carries a fine, extended pulverization.

Upon dissecting the phonetic structure of the word, we find it begins with the letter (ba’), a labial
letter characterized by voicing and plosion(Sibawayh, 1988, vol. 4, p. 433.), which makes beginning with
it a kind of muffled explosion suggesting a severe blow that is receivedJusd) ¢ )l aa 5 328 lghda [ )2
S g, o3 (il Caa Gl Comiadl) g5 b 4dliia Cia (e sage ¢ 53 auih deally(Tbn al-Jazard, 1345 AH, vol. 1, p.
200.), and the gemination in the sin achieves the continuation of the act and produces a vibratory
succession suggesting that the act does not cease — consistent with Ibn Jinni's statement that the
strength of the word is a branch of the strength of the meaning(Ibn Jinni, 2000, vol. 1, p. 78).

iddan (%):

The word (iddan) occurs in the words of the Highest: M{ alia Uiz ) \Sﬁ(Maryam' 89.), and its
structure is composed of two phonetic elements representing the peak of "blockage and explosion": "the
point of articulation of the hamza is from the deepest part of the throat, and it is a violent plosive sound
characterized by plosion and voicing"(Al-Farahidi, 2003, vol. 1, p. 50). "The sound of the hamza is
glottal, plosive, neither voiceless nor voiced, and this is what draws attention and requires pausing at
its constitutive structure, its descriptive shades, its structural variations and its functional aspects" (‘ Abd
al-Jalil, 2010, p. 177).

So, the hamza is a violent plosive sound by which the breath is suddenly cut off then released,
and it is the most fitting of sounds for the onset of a shock (Ibn al-Jazari, 1345 AH, vol. 1, p. 204). As for
the dal, whose qualities and point of articulation were mentioned earlier, it is a forceful, voiced letter
distinguished by the quality of qalqala (echoing) upon pausing; it is driven from the tip of the tongue
against the roots of the upper incisors (Stbawayh, 1988, vol. 4, p. 435; Makki ibn Abi Talib, 2005, p. 118.),
and its coming together with the hamza represents the moment of forceful collision; for after the
blockage of the sound in the hamza, it explodes in the geminated dal, turning the muffled air into a
voiced collision that strikes the ears.

The Second Section: The Miraculous Significance in the Qur’anic Vibrational Words
hashasa (0asas):

The word does not come merely to perform a functional role; rather it is sent forth at a moment
of intensity to demolish the fortresses of falsehood with a single verbal blow. From this decisive position
came the word (hashasa) in the words of the Most High: d‘-’«( W bk 8 gl Gl 0f 4udl G A 4
Gale 4o (ha g g B a0 Jusadl (Y Gadiaa (a1 U1 40315 ¢ 4wl A)5 Gl ) Gdslal(Yasuf: 51.), for we see it
transcending mere incidental clarification; it is a total unveiling and an absolute manifestation of the
truth after it had been imprisoned behind veils(Al-Tabari, 2001, vol. 16, p. 138).

The miraculous feature deepens when we realize that the utterance of the word was not a defence
by an oppressed person, nor was it attributed to Joseph (peace be upon him); rather it issued from the
wife of the ‘Aziz herself, so it was a confession and testimony from the adversary herself, not a defence
by an accused — which was counted as evidence of his innocence and infallibility. When the wife of
the ‘Aziz said: &Y (adias 33 Ui dag)) b Awdl Ad)3 Gl ) &dalal(Yasuf: 51.), the word recorded a moral
victory for Joseph (peace be upon him) before it was a judicial one. This is an explicit admission of guilt,
a testimony uttered by the tongue of the guilty one, to be an eternal proof of the purity of prophethood
and the infallibility of the Josephan self; so, the admission of guilt came as the strongest document of
acquittal in establishing his infallibility (Al-Qurtubi, 2006, vol. 9, p. 206). The subtle secret of this style
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lies in stirring the mind of the listener: presenting the content ambiguously before its interpretation
produces a state of longing and psychological anticipation to know the essence of this obscure affair;
so, when the clarification comes after the ambiguity, the meaning settles in the soul in a place of high
rank.

By this unique linguistic formulation, the Qur’an laid the foundations of an unshakable acquittal,
for it shattered the shackles of accusation; therefore, this compositional pattern is used only in positions
that call for magnification, so that the verbal depiction is consistent with the immensity of the meaning
to be conveyed(Al-Maraghi, 1993, pp. 143-144).

(kubkibti), from the words of the Highest: | $SKY b 2 ) G5l 5(Al-Shu‘ard’: 94.), is not a mere
past-tense verb reporting an event that has ended; rather it is a living embodiment of a torment
renewed, fashioned with doubled letters so as to be an eye witnessing the scene before being a report
of it. The linguistic origin of this word's roots tells of hurling a thing on its face, Ibn Faris said: "The kaf
and ba’ are a sound root indicating gathering and assembling; al-kabkaba is that a thing tumbles when
cast into a pit until it settles"(Ibn Faris, 1979, vol. 5, p. 124). Al-Zabid1 said: "fa-kubkibii: i.e., they were
tumbled and gathered, then hurled into the pit of the Fire"(Al-Zabidi, n.d., vol. 4, p. 96).

Al-Qurtubi said: "kubkibt fiha: i.e., they were overturned on their heads; and it is said, some of
them were cast upon others"(Al-Qurtubi, 2006, vol. 13, p. 116.), for He did not say turihi (they were
thrown down) or ulqui (they were cast); because the shift to kubkibii represents the peak of eloquence
and linguistic inimitability, since the morphological structure of the verb (fa‘fala), with its phonetic
repetition, serves the meaning of repetition and exaggeration in falling — which Al-Zarkashi affirms in
Al-Burhan, saying it is a repetition not for verbal surplus but for surplus of meaning and its
establishment in the soul ((Al-Zarkashi, 1376 AH, vol. 3, p. 34). Indeed, the loftiest aim of rhetoric lies
in the few words indicating the many meanings(Al-Suytiti, 1974, vol. 3, p. 181).

shatatan (Uakd)

Sometimes some Qur’anic words transcend their reporting function to become dense semantic
features, where the phonetic ring of the word produces a direct emotional response preceding the
process of mental interpretation; its melodic and syllabic formation contributes to drawing the features
of meaning and directing it within auditory awareness, so that the listener grasps the dimensions of the
significance through the phonetic experience before completing the analy51s of the context. Among
these words is (shatatan), from the words of the Highest: Ui 3) 0 agslh 3) 19008 1 5188 5 &y cl sl a1
o B3 e Aigd Le-“ Al us ) Uaki&(Al-Kahf: 14.), a short utterance whose phonetic structure nonetheless
produces a vibration in the hearing. Al-Jurjani grounds this in the fact that the eloquence of a word is
not a quality settled within it in isolation from its context(Al-Jurjani, 2004, p. 48). What Al-Jurjani states
represents the cornerstone of the theory of nazm (construction): for him, the merit lies not in the single
word but in the arrangement of words one with another within the grammatical structure, affirming
that aesthetic meaning is the product of the concurrence of context.

Meanwhile there is another rhetorical current that held the word in itself, before (nazm), to have
beauty and merit. The most prominent champion of this view, who detailed the eloquence of the single
word, is Ibn Sinan al-Khafaji (d. 466 AH), for he set eight conditions for the eloquence of the single
word in itself — such as the distance of the points of articulation and freedom from vulgarity —
meaning that the word acquires a nobility in itself before entering into construction(Al-Khafaji, 1982, p.
64 ff). By this he argues that eloquence is a quality of the utterance as an utterance, and in this he differs
from Al-Jurjani, who sees the utterance as a vessel of no value except for the construction it carries.

The repetition of the letter ta’ — a voiced, forceful, elevated letter — gives a suggestion of the
solidity and strength of this dimension. It is as though the speech, when described as (shatatan),
collided with the wall of truth and then strayed far from it. Ibn Faris grounds this in its lexical
significance, that the shin and ta’ are a single root indicating distance, and this distance is not merely a
spatial gap but is injustice "and exceeding due measure"(Ibn Faris, 1979, vol. 3, p. 165; Ibn Manziir, n.d.,
vol. 7, p. 334.), and al-shatat is exceeding the limit in injustice and otherwise(Al-Raghib al-Asfahani,
1412 AH, p. 362).

This vibrational word, with its clamorous impact on the ear, came to gather all these meanings
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in a single verbal structure. This condensation is what Al-Suytti intended in Al-Itqan when he said that
the significance of the few words indicates the many meanings.(Al-Suyuti, 1974, vol. 3, p. 181).

‘as‘asa (uxws)

The Qur’an is not content to show us the succession of night and day; rather it makes us observe
their motion and hear the ringing of the cosmic movement before the eye beholds it. The word (‘as‘asa)
in the words of the Most High: Jli 3¢ 13) ) Guaise (AL-Takwir: 17.) is not a mere utterance indicating time,
but a repetitive form to draw, by sound, the creeping of the darkness — like a serpent creeping over
the grass in the stillness of night, producing this ‘ass sound, where the repeated sins blend to suggest
the rustle of slow motion, as though the night were treading its steps in an awe-inspiring heaviness.
This is what no other word can achieve. The genius of the choice lies in making the word the very
substance of the event, so that we see no separation between the utterance and the scene — which is
what Al-Jurjani extols in his critical ascent: you see the utterance poured upon the meaning so
completely that it and the meaning are as one thing(Al-Jurjani, n.d., p. 4).

"For the language of the Qur’an is a phonetic substance, far from the softness of the language of
townsfolk and the roughness of the language of the desert-dwellers, gathering in a wise harmony
between the delicacy of the former and the sonority of the latter, and achieving the intended effect
thanks to this marvellous musical reconciliation between them."(Al-A‘raji, 2024, p. 140).

The inimitability proves that this Qur’anic word (‘as‘asa) is not static; rather it was moving with
the motion of the celestial spheres, depicting the scene of the interpenetration of light and darkness and
revealing the inimitability of the awe-inspiring silence, where the cosmos moves with its weight and
might without clamour, in complete harmony between the motion of matter and the ring of the letter,
so that the utterance itself is the living scene, not a mere describer of it.

dakkan dakka (%2 1s3)

The word (dakkan dakka), from the words of the Highest: 3 13) <83 (a ¥ &3 ) 83 Al-Fajr: 21.), This
term stands out as it does not merely depict the scene but rather evokes the earthquake of collapse at
the very core of the sound itself. In the view of linguists, the verb (dakka) denotes flattening, total
demolition, and the complete effacement of a thing’s form, as it does not stop at the limits of breaking.
Ibn Manziir states: “Al-dakk means the demolition of a mountain; one says dakkahu yadukkuhu
dakkan, and dakkaktu al-shay’a adukkuhu dakkan when I strike and break it until I level it with the
ground; from this is His, the Exalted’s, saying: ‘So they were crushed into a single crushing’” (Ibn
Manzir, n.d., vol. 10, p. 424).

5. Al-Qurtubi (d. 671 AH) affirms that it is a levelling after levelling until the scene is set
straight(Al-Qurtubi, 2006, vol. 20, p. 54). Ibn ‘Ashiir concludes that the repetition here depicts the
gradation in the collapse and the gradual disintegration of the cosmos, saying: "al-dakk is smashing
and breaking; dakkuha is its smashing and the scattering of its parts arising from the corruption of the
cosmos befalling it"(Ibn ‘Ashiir, 1984, vol. 30, p. 335).

The inimitability lies in making the words servants of the meanings; the word (dakkan) is not
merely a description but the very motion, poured into a linguistic mould, as Al-Baqillant intimates(Al-
Bagqillani, 1997, p. 260.), for replacing this word with another would make the text lose its power to
shake the soul, because the Qur’an here does not describe the Resurrection but re-creates it in the
hearing. So, the utterance became an echo of the cosmic event, and the dal and kaf became heavenly
instruments that shatter the stillness of heedlessness in the soul of the listener. The word (dakkan
dakka), with its miraculous vibrational sound, came to reveal a linguistic earthquake that combines the
terror of the sound with the horror of the significance. It is a word that, when struck, makes the ear
tremble, and makes the succession of letters like thunderbolts in the sense of the listener — so that the
Noble Qur’an remains the only Book that makes us hear what is not seen, with an outpouring of
vibrational eloquence, making the sound itself a sign.

The Most High said:: JE&) 5 (auss a3 G SIa ) Liliual Lalh PRy FEGURTE G 3l el KT8 a8 Ul
YAl-A‘raf: 155.), Al-Zabidi holds that the origin of (al-rajf) is agitation, and from it the sea was called
rajjaf for the agitation of its waves, saying: "al-rajfa is the earthquake; al-rajfa in the Qur’an: every
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torment that seized a people is a rajfa, a sayha (blast) and a sa‘iqa (thunderbolt); al-rajjaf, on the pattern
of shaddad, is a name for the sea, so called for its agitation; and the sea rajafa: its waves became
agitated"(Al-Zabidi, n.d., vol. 24, pp. 24-25).

Al-rajfa is a violent motion that severs the joints, leaving no movement in the body(Al-
Zamakhshari, 1987, vol. 2, p. 163.), this earth, which is the abode of the human being, becomes an enemy
to him, agitating beneath him; for al-rajfa is more specific than al-zalzala because it indicates the
intensity of swift motion(Al-Razi, 2005, vol. 15, p. 375).

Although the expressions of hyperbole differ, they concur that the word does not merely describe
an event but rather embodies it. Here lies the artistry of the statement, for the inimitability of al-rajfa
does not reside in its semantic content alone, but in its being a fully realized auditory image. The
succession of the trembling ra’ with the striking jim produces a vibration in the reader’s articulatory
apparatus. In other Qur’anic contexts, terms such as sayha (cry) and zalzala (earthquake) are employed;
however, al-rajfa is used here to correspond to the psychological state of those who denied the truth in
arrogance. Their recompense, therefore, is a convulsion that uproots their pride from its very
foundations (Al-Samarra’i, 2006, p. 88).

hazza (&)

The word (hazza) comes in the words of the Most High: aﬁj{ <L) &-\N 1-‘5-4‘ 551-‘43 dile Uh) Ui
)(Maryam: 25.) as a unique Qur’anic model of the interpenetration of lexicon with sound, exegesis with
rhetoric, and motion with faith, until, for all its brevity, it came to carry a complete miraculous scene;
for the Glorified and Most High fashioned it not merely as a word carrying meaning but as one that
makes it and creates its rhythm — so that this vibrational word stands out with a miraculous phonetic
energy.

The letter zay is a voiced dental fricative sound distinguished by whistling and vibration, and it
is one of the Arabic sounds capable of depicting tremor and agitation. The gemination of the zay
doubled the vibratory effect and made the sound successive and repeated, generating consecutive
vibratory frequencies exactly resembling the sound of branches shaking and fruits jostling — which
makes the listener imagine the creak of the motion and the trembling of the trunk at the telling. Ibn
Jinn1 pointed to this cohesion between sound and event when he showed that the Arabs often match
the sounds of their letters to the pattern of the events being expressed.(Ibn Jinni, 1429 AH, vol. 2, p.
147).

treated the psychological dimension of this act, for he goes far in making the shaking a remedy
so that anxiety departs from her: bodily motion drives away the whispering of loneliness and dispels
the stillness leading from the intensity of pain and occupies the senses with the abundance of
sustenance(Al-Razi, 2005, vol. 21, p. 198).

If we stand in the sanctuary of rhetoric, the Qur’anic word manifests its inimitability from
multiple aspects: how can a frail woman in the state of labour shake the trunk of a towering palm, so
that the effect is achieved not by the strength of the doer but by the sincerity of compliance and the
taking of means?

Through this phonetic vibration, the Qur’anic discourse establishes a dynamic methodology for
the believer: sincere determination, though outwardly appearing as weakness, possesses the power to
shake even the mightiest of entities. The palm tree, despite its apparent firmness, served merely as the
stage upon which faith was tested. The creaking of its trunk resonated with the emphatic ringing of the
geminated /z/ sound, proclaiming that even the slightest movement, when connected to the divine will,
can be transformed into an outpouring of miraculous sustenance. This is the rhetoric of impact rather
than description, in which the Qur’anic phoneme itself becomes a spiritual tremor that strikes the
innermost depths of dormant hearts, reviving them just as the commanded shaking brought forth fresh,
ripe dates from a seemingly lifeless trunk. Thus, the phonetic miracle of the Qur’an continues to radiate
throughout the universe, reminding humanity that a faith inaugurated by such resonant harmony is
capable of instilling serenity even in the darkest moments of human experience (Al-Bagillani, 1997, p.
132).
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Conclusion:

This research aspires, in its general dimensions, to transcend the static lexical interpretation of
words, moving toward plumbing the depths of the kinetic and psychological energy latent in the ring
of the Qur’anic letter. The research has reached the following general findings:

The absolute cohesion between the ring of the word and the reality of the significance: The
research proved that the Qur’anic vibrational word represents a unique cohesion in which sound and
meaning are fused into one thing; for the sounds of the events came encouraging and imitating their
structure — the strong syllables imitate violent and destructive events, and the soft, airy sounds
resemble gentle, light motions.

The multiplicity of mechanisms for generating phonetic vibration: The research revealed that
vibrational significance in the Qur’an is not confined to gemination and binary syllabic repetition (the
doubled quadriliteral); rather it is generated with high efficiency in single-sound, single-syllable words
through the exquisite pairing of the qualities of the letters (such as the plosive collision of the hamza
and the continuance and whistling of the zay and sin), producing an auditory shock that shakes the
listener.

The necessity of contextual specificity and the inimitability of substitution: The study of the
words showed that the choice of the Qur’anic vibrational word is intended in itself to suit the
psychological and cosmic dimensions of the scene (such as the earthquake of the Resurrection or the
struggle of the human soul), and that replacing these words with other synonyms makes the text lose
its auditory pictorial energy and turns it into a dry mental report.

The educational and kinetic method of the Qur’anic ring: The research concludes that the
vibrational ring of the letter represents a spiritual and psychological jolt that strikes the innermost
hearts to bring them from the stillness of heedlessness into the dynamism of movement and
compliance. Vibratory lexical items are thus employed as quasi-divine instruments for instilling awe,
refining and consolidating the meanings of truth, or reviving tranquillity and certainty in the darkest
of moments.

Praise be to God, first and last; and our supplication concludes with the affirmation that all praise
belongs to God, Lord of the worlds.

References

The Holy Quran
Abdul-Jalil, A. (2010). 'TIm al-Sarf al-Sawti [Phonological Morphology]. 1st ed. Dar al-Safa. Amman, Jordan.

Al-Burhan fi ‘Ulam al-Qur’an, Abt ‘Abd Allah Badr al-Din Muhammad ibn ‘Abd Allah ibn Bahadur al-Zarkashi (d. 794
AH), ed. Muhammad Abii al-Fadl Ibrahim, Dar Ihya’ al-Kutub al-‘Arabiyya, 1st ed., Beirut, 1376 AH.

Al-Dirasat al-Sawtiyya ‘inda ‘Ulama’ al-Tajwid, Dr. Ghanim Qaddirt al-Hamad, 2nd ed., Dar ‘Ammar, Amman-Jordan,
2002.

Al-Farahidi, Abu 'Abd al-Rahman al-Khalil bin Ahmad (d. 170 AH). (2003). Kitab al-'Ayn [The Book of 'Ayn]. Edited by
'Abd al-Hamid Hindawi. 1st ed. Dar al-Kutub al-Timiyyah. Beirut, Lebanon.

Al-Hamad, G. Q. (2002). Al-Dirasat al-Sawtiyyah 'Inda 'Ulama' al-Tajwid [Phonetic Studies According to Tajweed
Scholars]. 2nd ed. Dar 'Ammar. Amman, Jordan.

Al-Hamad, G. Q. (2010). Abhath Jadidah fi TIm al-Aswat wa al-Tajwid [New Research in Phonetics and Tajweed] (Ist
ed). Dar 'Ammar.

Al-Akhfash, Abu al-Hasan Sa'id bin Mas'adah (d. 215 AH). (1990). Ma'ani al-Quran [The Meanings of the Quran]. Edited
by Dr. Huda Mahmoud Qura'ah. 1st ed. Al-Khanji Library. Cairo, Egypt.

Al-Andalusi, Abu Muhammad 'Abd al-Haqq bin Ghalib (known as Ibn Atiyyah, d. 542 AH). (1422 AH). Al-Mubharrar al-
Wajiz fi Tafsir al-Kitab al-'Aziz [The Concise and Refined Exegesis of the Mighty Book]. Edited by 'Abd al-Salam 'Abd al-
Shafi Muhammad. 1st ed. Dar al-Kutub al-Tlmiyyah. Beirut, Lebanon.



754 / Journal of Daoist Studies 19-6s (2026)

Al-Araji, D. M. (2024). Shadharat fi 'Ulum al-Quran wa I'jazihi [Fragments in Quranic Sciences and its Inimitability]. 1st
ed. Dar al-Furat lil-Thaqafah wa al-I'lam. Babylon, Iraq.

Al-'Asqalani, Shihab al-Din Ahmad bin 'Ali (known as Ibn Hajar, d. 852 AH). (1996). Tahdhib al-Lughah (referring to
Tahdhib al-Tahdhib or Tahdhib works). Edited by Khalil Ma'moun Shiha, 'Umar al-Salami, and 'Ali bin Mas'oud. 1st ed.
Dar al-Ma'rifah. Beirut, Lebanon.

Al-Aswat al-Lughawiyya, Dr. Ibrahim Anis, 5th ed., Anglo-Egyptian Bookshop, Cairo-Egypt, 1982.

Al-Bahrani, Al-Sayyid Hashim (d. 1107 AH). (2006). Al-Burhan fi Tafsir al-Quran [The Proof in Quranic Exegesis]. Edited
by a Committee of Scholars and Researchers. 2nd ed. Muassasat al-A'lami lil-Matbu'at. Beirut, Lebanon.

Al-Baqillani, Abu Bakr Muhammad bin al-Tayyib (d. 403 AH). (1997). I'jaz al-Quran [Inimitability of the Quran]. Edited
by Al-Sayyid Ahmad Saqr. 5th ed. Dar al-Ma'arif. Cairo, Egypt.

Al-Burhan fi Tafsir al-Qur’an, by the ‘allama and traditionist al-Sayyid Hashim al-Bahrani (d. 1107 AH), ed. a committee
of scholars and researchers, 2nd ed., Mu’assasat al-A‘la lil-Matbu‘at, Beirut-Lebanon, 1427 AH-2006.

Abd al-Jalil, ‘Abd al-Qadir. (2010). ‘Ilm al-sarf al-sawti. Dar al-Safa.
Al-Akhfash al-Akbar. (1990). Ma ‘ani al-Qur’an. al-Khanji Bookshop.
Al-Bagillani, Muhammad ibn al-Tayyib. (1997). I‘jaz al-Qur’an. Dar al-Ma ‘arif.
Al-Hamad, G. Q. (2010). New research in phonetics and tajwid. Dar ‘Ammar.

Al-Isfahani, A.-R. (1412 AH). Al-Mufradat fi Gharib al-Quran [The Vocabulary of Obscure Quranic Words] (S. A.
Dawoudi, Ed.) (1st ed). Dar al-Qalam.

Al-Jurjani, A. B. A. al-Q. (2004). Dala'il al-I'jaz [Intimations of Inimitability] (5th ed). Al-Khanji Library.

Al-Jurjani, A. B. A. al-Q. ibn Abd al-Rahman. (n.d). Asrar al-Balaghah [Secrets of Rhetoric] (M. M. Shakir, Ed.) (Ist ed).
Al-Madani Press.

Al-Jurjani, ‘Abd al-Qahir. (2004). Dala’il al-i‘jaz. 5th ed. al-Khanji Bookshop.
Al-Jurjani, ‘Abd al-Qahir. (n.d). Asrar al-balagha. Al-Madani Press.

Al-Khafaji, A. M. A. ibn Muhammad ibn Sa'id ibn Sinan. (1982). Sirr al-Fasahah [The Secret of Eloquence] (A. Foudah,
Ed.) (1st ed). Dar al-Kutub al-Tlmiyyah.

Al-Khafaji, ‘Abd Allah ibn Muhammad. (1982). Sirr al-fasaha. Dar al-Kutub al- Tlmiyya.
Al-Khalil ibn Ahmad. (2003). Kitab al-‘ayn. Dar al-Kutub al-‘Ilmiyya.

Al-Maraghi, A. M. (1993). 'Ulum al-Balaghah (Al-Bayan, Al-Ma'ani, Al-Badi') [The Sciences of Rhetoric] (3rd ed). Dar al-
Kutub al-Tlmiyyah.

Al-Maraghi, Ahmad Mustafa. (1993). ‘Uliim al-balagha. 3rd ed. Dar al-Kutub al-‘Ilmiyya.

Al-Qaysi, A. M. M. ibn Abi Talib. (2005). Al-Ri'ayah li-Tajwid al-Qira'ah wa Tahqiq Lafdh al-Tilawah [The Observance for
Excellent Qur'anic Recitation] (Cordoba Library for Scientific Research and Islamic Heritage Revival, Ed.) (1st ed).

Al-Qurtubi, A. A. ibn Ahmad. (2006). Al-Jami' li-Ahkam al-Quran [The Compendium of Quranic Rulings] (A. ibn A. al-
Muhsin al-Turki, Ed.) (1st ed). Muassasat al-Risalah.

Al-Raghib, A. al-S. A. (2001). Wazhifat al-Surah al-Fanniyyah fi al-Quran al-Karim [The Function of the Artistic Image in
the Holy Qur'an] (1st ed). Fussilat lil-Dirasat wa al-Tarjamah.

Al-Raghib, ‘Abd al-Salam Ahmad. (2001). Wazifat al-siira al-fanniyya fi al-Qur’an al-karim. Fussilat for Studies and
Translation.

Al-Rawdan al-A‘raji, D. M. (2024). Shadharat f1 ‘ulam al-Qur’an wa i‘jazihi. Dar al-Furat.

Al-Razi, F. al-D. M. (2005). Mafatih al-Ghayb (Al-Tafsir al-Kabir) [Keys to the Unseen (The Great Exegesis)] (1st ed). Dar
al-Fikr.

Al-Razi, Fakhr al-Din. (2005). Mafatih al-ghayb. Dar al-Fikr.

Al-Samarrai, F. S. (2006). Al-Ta'bir al-Qurani [The Qur'anic Expression] (4th ed). Dar 'Ammar.
Al-Sa‘ran, M. (n.d). ‘Ilm al-lugha. Dar al-Nahda al-‘Arabiyya.

Al-Sa'ran, M. (n.d). Tlm al-Lughah [Linguistics]. Dar al-Nahdah al-'Arabiyyah.

Al-Suyuti, J. al-D. A. al-F. A. al-R. ibn Abi Bakr. (1974). Al-Itqan fi 'Ulum al-Quran (M. A. al-Fadl Ibrahim, Ed). Egyptian
General Book Authority.



The Phonetic Significance of Vibratory Lexical
Items in the Holy Qur'an

Al-Tabari, A. J. M. ibn Jarir. (2001). Jami' al-Bayan 'an Ta'wil Ay al-Quran [The Comprehensive Exposition of the
Interpretation of the Verses of the Qur'an] (A. al-Turki, Ed.) (1st ed). Hajar lil-Tiba'ah wa al-Nashr.

Al-Tabari, Muhammad ibn Jarir. (2001). Jami‘ al-bayan. Hajar Press.

Al-Tabrisi, al-Fadl ibn al-Hasan. (2006). Majma " al-bayan fi tafsir al-Qur’an. 1st ed. Dar al-Murtada.
Al-Tabrisi, al-Fadl ibn al-Hasan. (2006). Majma " al-bayan fi tafsir al-Qur’an. 1st ed. Dar al-Murtada.
Al-Tabrisi, al-Fadl ibn al-Hasan. (2006). Majma " al-bayan fi tafsir al-Qur’an. Dar al-Murtada.

Al-Zabidi, Muhammad Murtada al-Husayni. (n.d). Taj al-‘aris min jawahir al-qamts. Ministry of Guidance and
Information.

Al-Zabidi. (n.d). Taj al-‘artis min jawahir al-qamis. Ministry of Guidance and News.
Al-Zamakhshari, M. ibn Umar ibn Ahmad. (1987). Al-Kashshaf 'an Haqa'iq Ghawamid al-Tanzil (3rd ed). Dar al-Rayyan.
Al-Zamakhshari, Mahmtid ibn ‘Umar. (1987). Al-Kashshaf ‘an haqa’iq ghawamid al-tanzil. 3rd ed. Dar al-Rayyan.

Al-Zarkashi, Badr al-Din Muhammad ibn ‘Abd Allah. (1376 AH). Al-Burhan fi ‘ulim al-Qur’an. Dar Thya’ al-Kutub al-
‘Arabiyya.

Anis, I. (1982). Al-aswat al-lughawiyya. 5th ed. Anglo-Egyptian Bookshop.
Ibn al-Jazari, A. al-Khayr Sh. al-D. (1345 AH). Al-Nashr fi al-Qira'at al-'Ashr. Al-Tawfiq Press.

Ibn al-Jazari, M. ibn M. al-Qasim. (2020). Al-Muqgaddimah al-Jazariyyah (A. al-Muhsin ibn M. al-Qasim, Ed.) (2nd ed).
King Fahd National Library.

Ibn al-Jazari, Muhammad ibn Muhammad. (1345 AH). Al-Nashr f1 al-qira’at al-‘ashr. Al-Tawfiq Press.
Ibn al-Jazarl. (2020). Al-Muqaddima al-Jazariyya. 2nd ed. King Fahd National Library.

Ibn ‘Ashiir, Muhammad al-Tahir. (1984). Al-Tahrir wa al-tanwir. Tunisian Publishing House.

Ibn ‘Ashiir, Muhammad al-Tahir. (1984). Al-Tahrir wa al-tanwir. Dar al-Téinisiyya lil-Nashr.

Ibn Faris, Ahmad. (1979). Mu ‘jam maqayis al-lugha. Dar al-Fikr.

Ibn Faris. (1979). Mu ‘jam maqayis al-lugha. Dar al-Fikr.

Ibn Hajar al-'Asqalani. (1996). Tahdhib al-lugha. Dar al-Ma 'rifa.

Ibn Jinni, A. al-F. U. ibn Jinni al-Mawsili. (1429 AH). Al-Khasa'is (3rd ed). Dar al-Kutub al-Tlmiyyah.
Ibn Jinni, ‘Uthman. (1429 AH). Al-Khasa'is. 3rd ed. Dar al-Kutub al-‘Ilmiyya.

Ibn Jinni, ‘Uthman. (2000). Sirr sina‘at al-i‘rab. Dar al-Kutub al-‘IImiyya.

Ibn Jinni. (2000). Sirr sina‘at al-i‘'rab. Dar al-Kutub al-‘Tlmiyya.

Ibn Manzdr. (n.d). Lisan al-*Arab. Dar al-Kutub al-‘Tlmiyya.

Mahdi, I. S. (2022). Alfaz al-idtirab wa al-ihtizaz fi al-Qur’an al-karim: Dirasa dalaliyya. Journal of the College of
Education, 46.

Mahdji, Iman Salih. (2022). Words of agitation and vibration in the Noble Qur’an: A semantic study. Journal of the College
of Education, 46.

Mishhan, B. A. (2017). Al-dalala al-lughawiyya lil-alfaz al-ihtizaziyya fi al-Qur’an al-karim. Midad al-Adab Journal, 13.
Mishhin, B. A. (2017). The linguistic significance of vibrational words in the Noble Qur’an. Midad al-Adab Journal, 13.
Salama, Y. K. (2004). Tasrif al-af‘al wa al-mushtaqqat. Academic Book Center.

Salih, A. F. (1985). ‘Udwiyyat al-miisiqa f1 al-nass al-shi‘ri. Dar al-Manar.

Salih, ‘Abd al-Fattah. (1985). ‘Udwiyyat al-misiqa fi al-nass al-shi‘r1. Dar al-Manar.

Sibawayh, A. B. A. ibn Uthman ibn Qanbar al-Harithi. (1988). Al-Kitab (A. al-Salam M. Harun, Ed.) (3rd ed). Al-Khanji
Library.

Sibawayh. (1988). Al-Kitab. al-Khanji Library.



