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Abstract:

This study examines the phenomenon of the Qur’anic fasilah (verse-ending) as a distinct rhetorical—
stylistic component that combines rhythmic function with semantic import. The fasilah is approached
through three integrated rhetorical levels phonological, morphological, and syntactic alongside an

expanded consideration of its figurative and contextual significations.

At the phonological level, Qur’anic rhythm is analyzed through diverse examples that highlight tonal
variation, the balance of Fawasil verse-endings, and patterns of embellishment and sequential

cadence.

At the morphological level, the discussion focuses on formal and rhetorical variation in the selection
of morphological patterns that best fit contextual meanings, thereby foregrounding the precision of

Qur’anic expression.

At the syntactic and semantic level, the study surveys grammatical phenomena such as fronting and
postponement, as well as ellipsis, and relates them to the intended meanings of the verses,

demonstrating a structural cohesion between the fasilah and the content of the verse.

The study concludes with applied examples that demonstrate the rhetorical effects of stylistic choice
in shaping the fasilah, and the degree to which each fasilah verse-ending is suited to its contextual
and semantic position thus confirming the inimitable character of the Qur’anic system of Fawasil

verse-endings.

Keywords: Qur anic fasilah ; phonological rhythm ; morphological structure ; rhetorical syntax ;
semantic proportionality ; rhetorical inimitability.
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Introduction

The Qur’anic fasilah constitutes a highly distinctive stylistic component within Qur anic
composition. It brings together rhythmic beauty and fine-grained rhetorical meaning, which has long
made it an object of attention for exegetes and rhetoricians, both classical and modern. This
phenomenon has generated several scholarly questions regarding its nature and functions: Is the
fasilah merely an ornamental sound device, or a meaning-bearing element integrated into the
architecture of sense? How does it interact with the verse’s syntactic, morphological, and stylistic

context?

The research problem addressed in this study arises from the need to move beyond partial conceptions
that restrict the fasilah to its phonetic dimension, toward a more comprehensive approach that reveals
the multiplicity of rhetorical levels through which it operates in the Qur’anic text. Such an approach

highlights its role in achieving structural and semantic coherence within the noble verse.

Accordingly, this study aims to analyze the Qur’anic fasilah through three interrelated levels:

1. the phonological level;
2. the morphological level;

3. the syntactic and semantic level;

with the purpose of demonstrating the deeper rhetorical dimensions that govern the selection and

deployment of verse-endings, and their effects on textual structure and meaning.

Methodologically, the study adopts descriptive and analytical procedures: it first traces the
phenomenon through its lexical and technical definitions, then undertakes an inductive, applied
reading of selected Qur’anic Fawasil verse-endings, drawing on the determinations of linguists and
rhetoricians, the nuanced interpretations of exegetes, and the illustrative evidence found in works on

rhetorical inimitability.

In this way, the study seeks to develop an integrated view of the fasilah as a functional structure
within Qur’anic composition one by which the verse’s meaning is completed and without which its

rhetorical cadence cannot be fully realized.

1. The Concept of Fasilah Lexically and Terminologically

1.1 Lexical meaning
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Lexicographical definitions of fasilah are various yet convergent; here we select representative

statements from major reference dictionaries.

Ibn Manzir, for example, defines it under the root fasl/ as “the separation that serves as a barrier
between two things ; one says: he separated them, so they became separated; and I separated the thing,
so it was cut off.”! Separation is also used to distinguish between entities whether similar or opposed,
homogeneous or different so as to make them discernible. It may likewise be used for clarification.
For instance, a necklace consists of similar pearls, which may be separated by beads that enhance
their brilliance and beauty. Ibn Manziir calls these beads “fawadsil,” stating that “the fasilah is the
bead that separates between two beads in a string ; and fas/ is judgment between truth and falsehood.”

2 The plural of fasilah is fawasil.

Al-Razi states in Mukhtar al-Sihahthat in the noble Prophetic hadith : “Whoever spends a separating
expenditure will have such-and-such a reward,” interpreting it as an expenditure that separates

between one’s faith and disbelief; and tafsil also conveys the sense of clarification.

In prosody, fasilah is classified into a minor and a major type: the minor consists of three consecutive
vowels followed by a consonant (e.g., darabta), while the major consists of four consecutive vowels

followed by a consonant (e.g., darabakum).*
It is related to rhymed prose in a manner comparable to how rhyme functions in poetry °
1.2 Technical meaning

Scholars have faced difficulty in delimiting and defining the fasilah, and their views differ, though
they largely revolve around one idea: the fasilah is among the most distinctive features of Qur’anic
style, through which the Qur’an established a new path in eloquent expression. One reason for this
definitional difficulty is the variety of Qur’anic verse-endings: the fasilah may be a single word, a
segment of a word, or even a full clause. Fawasil Verse-endings are also called “heads of verses” i.e.,

the final word of the verse and the endings of its letters.°

Al-Rummani (d. 336 AH) defines the fawasil as “letters that resemble one another at the ends,
producing a good conveyance of meaning; fawasil are eloquence, whereas rhymed prose is a defect
because fawasil follow meanings, while in thymed prose meanings follow them.”” In al-Burhan, al-

Zarkasht reports that Qadt Abii Bakr (d. 403 AH) concurs with al-Rummani, holding that fawasil are
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“letters resembling one another at the ends by which meanings are conveyed.”® Abii ‘Amr al-Dani

(d. 444 AH), meanwhile, considers the fdsilah to be “the final word of a sentence.” °

Ahmed Abu Zaid mentions in his book Graphical Proportionality in the Qur’an that Muhammad al-
Hasnawi holds that tafsil is the concordance of the endings of a verse in the letters of rhyme or in
meter, in a way required by the meaning and to which souls find repose.'? He also notes that Na‘im

al-Yani defines the concept of the fasilah with three meanings, any one of which it may occur with

1. the rhyme letter by which the verse ends resembling (or not necessarily resembling) the
counterpart of rhymed prose and the thyme of poetry.

2. the concluding segment of the verse, thus approaching “rhyme” in the technical sense
proposed by al-Khalil;

3. the concluding portion appended to the verse, functioning as the best-fitting, firmly-positioned

closure.!!

In sum, the lexical sense of fasilah revolves around separation, distinction, and delimitation: it marks
off one thing from another for the sake of differentiation, whether at a material level or at an abstract
semantic level. This semantic core takes on rhetorical dimensions in eloquent usage particularly in

the Qur’anic context where it becomes a device that frames and organizes discourse.

Technically, the fasilah is an artistic element of the Qur’an’s style, conferring a distinctive cadence
and sonic cohesion upon the text without restricting semantic freedom or forcing meaning to serve
sound ornamentation, as is often the case in rhymed prose .Rather, the Qur’anic fasilah remains
subordinate to meaning and governed by it, aligned with the demands of rhetorical appropriateness

and semantic precision thereby granting it a singular expressive force.

The fasilah may take several forms: a single word, a short clause, or even a phonetic segment; yet in
all cases it functions as the verse’s closure and produces rhythmic and psychological effects in
reception. In this respect it resembles poetic thyme in its rthythmic role, while exceeding it in the

degree to which it serves meaning without empty embellishment.
2. Levels of Rhetorical Analysis of the Qur’anic Fasilah

The rhetorical and scholarly study of the phenomenon of Qur’anic verse-endings (fawdasil) is

addressed here through three levels:

2.1 The Phonological Level
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By the Qur’an’s phonological system is meant its remarkable cohesiveness and harmony in vowels
and vowel-movements, lengthening, nasal resonance, linkages, and pauses an extraordinary

consistency and a captivating orchestration that draws the ear and appeals to the soul.'?
The late Mustafa Sadiq al-Rafi‘1, describing the musicality of Qur’anic Fawasil verse-endings, states:

“...It is the method of phonetic enthrallment in language, whose effect is natural in every soul; in the
Noble Qur’an, it is akin to being the sound of its inimitability through which it addresses every human

soul.”.!?
In his discussion of the fasilah at the phonological level, Bakri al-Shaykh Amin writes:

“If we were to look into the Qur’an’s verse-endings and study the letters that occur frequently within
them especially at their final position we would find the letters nitn, mim, alif, waw, and ya’. These
letters all carry a rhythmic tone not found in other letters. Three of them are often realized with
prolongation, corresponding to what prosodists call ‘release’ in poetic verse; and two are easy in
articulation and possess a pleasing nasal resonance that facilitates a beloved sound from the nasal

passage this, indeed, is the charge of melody.”!*

Among the most prominent features of Qur’anic usage of Fawasil verse-endings are the following:
1) Departing from rhythmic monotony (rhythmic variation / “breaking” the rhythm)

The Qur’an employs this feature to enrich expression through varied musical contours in which waves

of sound descend and echoes diversify. This is achieved through two principal means:

First: Alternation among clauses (gara 'in) with respect to musical length. One finds medium-length
endings followed by shorter ones, then longer ones, then a return to medium or short, and so on. An

example is God’s saying:

* Utlaa Sl Ul LG Ol sy * Gl 25 s 180550 A0S 5 % 8031 Qs * 1l G ot )
13125 i 28858 U5 (al-Naba’ 6-12)

Second: Melodic escalation, namely beginning with short Fawasil verse-endings and then following

them with progressively longer ones. An example is His saying:
foally 1 3ial 555 % Akl 1 50a 5 # clallzall b 5 1 ST 0 ) ¢ LA AT sy &)+ sl (Sarat al-* Asr)
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Rhythm may at times be balanced and closely patterned, yet its tones still differ, and no trace of

monotony is felt. This is realized, for instance, in Siirat al-Inshirah.'> God says:
(AR Gl Uixd 3 % &y il 3l * &5 Slie Uiada 3 * & 5xa &l #5353 211 (al-Inshirah 1-4)
2) Parallelism

This refers to phonetic correspondence achieved by repeating the final sound-pattern and reiterating

the rhyme-letter, which enriches expression with a beloved musical resonance.

Among passages in which Qur’anic verse-endings share the same meter and rhyme-letter is His

saying:
515 2l el juarall G W35 # 1818 5 130 s U3 5) (al-Naba® 13-14)

Likewise, among examples where endings agree in meter and rhyme-letter, and in addition display
an instance of “committing what is not required”, producing a refined phonetic paronomasia, is His

saying:

{0 S8 L) Gl * 56 S8 aal) 1E8) (al-Duha 9-10)

Among examples in which Qur’anic discourse uses internal verse-endings is His saying:
(30 33ah 08 &3 (al-Humazah 1)

The Qur’an may also bring a clause in the pattern of a preceding one, in word order, while the clause-

endings agree in meter and rhyme-letter.'® An example is His saying:
(ais 4 Gl * 58 43 5 ) (al-“Adiyat 4-5)
3) Balance

In the terminology of rhetoricians, “balanced” verse-endings refer to agreement in metrical weight at
the ends of clauses without agreement in the rhyme-letter. This yields a distinct kind of musical
richness. Qur anic discourse may move from parallel endings to balanced ones or to “tipped” endings

then return again to parallel endings, blending diverse tonalities and harmonized sounds.

By way of illustration, among “balanced” endings, where metrical weight is achieved without

matching the rhyme-letter,'” is His saying:
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s (om 39 s g6 % Gia el e ) (“Abasa 25-26)
4) “Tipping”

In the terminology of rhetoricians, fatrif refers to the agreement of clause-endings in the rhyme letter

without agreement in metrical weight.

When Qur’anic discourse employs this feature in verse-endings, it does not confine itself to mere
similarity in the rhyme letters. Rather, it is accompanied by a correlative device that may be termed
segmental similarity: verse-endings that do not coincide in metrical weight nonetheless coincide in
most of their syllabic segments, and the difference between them often occurs in only one segment,

thereby achieving tonal variety.
An example is God’s saying:
(OIS BUL 15585 Ul (5545 Y ) 548 243)) (al-Naba’ 27-28)

Here the two verse-endings share the same rawi without sharing the same metrical weight; yet a
segmental similarity is observable: the first clause consists of a short syllable (h), followed by a long
syllable (s2), and another long syllable (ba). The final word of the second clause shares with the first
the last two segments (dha) and (ba), while differing from it in the first segment (k—dh).!®

5.1) Tarsal (Unrestricted cadence)

By tarsal we mean the absence of constraint by either metrical weight or rhyme-letter in verse-

endings.

Among instances of tarsal in verse-endings though they may sometimes coincide in syllabic segments

is His saying:
€013 ai 28858 Ui * Ualaas 5l Ulas 5 Wl A Ulas 5 # VL 286 53 Ulea 5) (al-Naba’ 9-12)

The endings (subatan, libasan, ma ‘ashan, shidadan) differ in metrical weight and in the rhyme-letter;

however, they share the same phonological segmentation pattern (short + long + long)."’

3) The Morphological Level

2873



Morphology (tasrif) is among the defining properties of Arabic; it is the pathway to its abundant

patterns and expansive templates capable of accommodating meaning.?’
3.1) Multiplicity of functional meanings within a single form

A single morphological form may participate in multiple functional meanings, giving one word
several interpretive faces and thereby enriching the aesthetic meanings.?! that the speaker seeks to

express before the intended meaning is fixed by contextual indicators.

In the Qur’an and in verse-endings in particular this feature is clearly operative. Thus, the form fa‘1l,
which may be used for both singular and plural and which also matches the metrical profile of the

preceding fasilah verse-ending (al-khabir), appears in His saying:
(el A5 33 ASall ¥ (al-Tahrim: 4)
This form (fa‘1l) carries multiple semantic possibilities: it may indicate either singular or plural.
If singular, it may be either non-derived or derived : 2
1. Non-derived:
e ceither a concrete noun or an abstract noun , i.e., a verbal noun
2. Derived: it may occur in four major values:

o apermanent adjective or an intensive form when the verb is triliteral;

e carrying the meaning of an active participle for non-triliteral verbs, i.e., in the sense of muf il
(from af ala);

o or in the sense of mufa il (from fa ‘ala);

o or, fourth, in the sense of a passive participle for non-triliteral verbs.
If plural, the form fa‘1l may fall into three types:

1. a collective noun distinguished from its singular by the ta’ marbttah, e.g., matiyyah / matiyy;
2. acollective group noun that has no singular of the same form, e.g., fariq, gabilah, fasilah,;
3. abroken plural, e.g., ‘abd / ‘ubayd, da'n/ da’in.

2.2) Multiplicity of forms for a single meaning
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This rhetorical deployment of morphological form is grounded in selection: different patterns may
vary while converging upon the same core meaning. This is frequently observed in Qur anic verse-

endings, which are marked by a refined choice of wording in pursuit of optimal correspondence.?*

A case in point is the pair (qadara) and (iqtadara), where iqtadara conveys a stronger sense than

qadara.
God says:
{285 38 341 200 (al-Qamar: 42)

Here, mugqtadir is more emphatic than qadir. The text shifts to it to signal the magnification of the
matter and the severity of the seizure something that issues only from intense force or to indicate the
expansive reach of power; for muqtadir is more eloquent in expressing amplitude than qadir. This

is because:

e mugqtadir is an active participle derived from iqtadara;

e whereas qadir is an active participle derived from qadara;
and there is no doubt that the pattern ifta‘ala is rhetorically stronger than the simple fa“ala.

The Qur’an selects words with extreme precision. Thus, although it frequently employs the form

ghafiir in verse-endings, it at times substitutes it with ghaffar so that the endings correspond.
In His saying:

a3 a0 Wi Ly (=55 el 5ald) $) (Sad: 66)

CCmm

the preceding fasilah verse-ending is qahhar on the pattern fa“‘al. The two forms ghaffar and ghafir

differ in degree of intensity in accordance with their morphological patterns:

CCmm

o the pattern fa“‘al indicates hyperbole more strongly than fa“al;

o and both indicate hyperbole more strongly than fa‘il.

Moreover, fa‘‘al carries an association with repetition and recurrence over time. Thus, if one says
“a man is habitually striking” or * habitually killing,” one intends the frequent occurrence of the act

from him. 23
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2) The Syntactic Level
2.2.1 The linguistic (syntactic) dimension
Jalal al-Din ‘Abd al-Rahman al-Suyiitt al-Itqan fi ‘Ulium al-Qur an the following statement:

“Shams al-Din Ibn al-S3a’igh authored a book entitled /hkam al-Ra’y fi Ahkam al-Ay, in which he
said: Know that appropriateness is a sought-after principle in the Arabic language, for which certain
departures from underlying norms are undertaken. He further said: I have traced the determinations

that occur at the ends of verses in consideration of appropriateness, and I found among them more

than forty rulings.”?®

From these, we select what appears most significant and most fully elaborated:
(a) Fronting the dependent constituent

Among the benefits of advancing a governed constituent ahead of its governor is

specification/exclusivity, as in His saying:
§Epatid A1) 5 M5 AW (al-Fatihah: 5)

1.e., we single You out for worship and do not worship anyone besides You; and we single You out

for seeking help and do not seek help from anyone besides You.
Likewise, in His saying:
g a&le 35050 805 ol e 6155 154 &5 (al-Baqarah: 143)

the complement of “testimony” is postponed in the first clause and advanced in the second, because
the aim in the first is to affirm their testimony over the nations, while in the second it is to specify

them as the ones over whom the Messenger is a witness.>’

Thus, advancing what is normally deferred serves either specification or appropriateness, such as

maintaining the fasilah verse-ending, as in:
flsme5h Aad 40l 3 03518 (Ta Ha: 67)
or in pursuit of another suitable meaning, as also in His saying:

2876



{ismsa3 O ) Gy (Ta Ha: 70)

in order to maintain the fasilah verse-ending unlike His saying:
€005 (S sa &) (al-Shu‘ard’: 48).

(b) Advancing what is temporally later

As in His saying:

(el sV15 8830 U )5 * sl Gile &) (al-Layl: 12-13)

Qur’anic discourse departs from the familiar ordering that would place “the Former” before “the
Hereafter”. The purpose is not the fasilah verse-ending alone, but primarily meaning: the Hereafter
is better and more enduring, and its recompense especially its punishment is more severe and

weightier.?®

(c) Advancing the less excellent over the more excellent

As in:

tlrsa5 050 &0 (Ta Ha: 70)

This ordering is required by the context, because the subsequent verse states:
¢RI EN ¢ 8 4 sl 08 (Ta Ha: 71)

and the pronoun in lahu returns to the nearest antecedent namely Hartin, had he been mentioned later.
For that reason it does not read “by the Lord of Miisa and Hartin.” In addition, the verse-endings in
the siirah predominantly come with the lengthened a (magqsiirah or mamduidah), so this ordering also

accords with the prevailing cadence of the endings.?
(d) Advancing a pronoun-like element ahead of what clarifies it
As in:

flsis sn s 4l L 0358 (T2 Ha: 67)
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because if “in himself” were postponed (relative to what it modifies), the reader might suppose its
attachment to “fear” rather than to “he sensed,” whereas the intended relation is to the latter.>° The
prepositional phrase is advanced ahead of the object although the object would normally have greater
claim to fronting, because this produces a restriction of fear to his own inner self; and postponing

“Miisa” also serves the maintenance of the -a fasilah verse-ending.’!
(e) Advancing a clausal modifier ahead of a single-word modifier
As in:

€05 st 8l QUGS datall a3 4 2 A5 (al-Isra’: 13)

For if the adjective manshiiran were advanced before yalqahu, the attentiveness to the fasilah verse-
ending would be disrupted; therefore the clause is advanced to preserve the correspondence of verse-

endings.*?

(f) Deleting the ya’ of the definite mangiis noun.3

For example:

¢Jwid) %K) (al-Ra‘d: 9) and:

€5 23 (Ghafir: 32)

2.3 The Semantic Dimension (Meaning)

First: The relationship between the fasilah and its parallel clause

The semantic study of Qur’anic verse-endings falls within the domain of rhetorical embellishment,**
and the early scholars referred to it as the concord of fasilah verse-endings. They limited this
concord to four features distinctive to Qur’anic verse-endings> which al-Suyiiti compiled in al-Itgan,
quoted from earlier rhetoricians®® Al-Suyiiti states: “Qur’anic verse-endings do not depart from one

of four things: tamkin, tasdir, tawshih, and ighal”.’’
(a) TamKin (stabilizing / securing the ending)

This is when the fasilah verse-ending is preceded by a preparation that makes it firmly situated in its

place, such that if it were removed, the meaning would be disrupted.
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An example is His saying:
i3l Adal) CaY Gl £ L W aal b Jal G 51 BT X e i G @ als aisical st ) 18) (Hiad: 87)

The mention of forbearance and sound judgment is fitting in relation to the preceding mention of

worship and financial conduct.*®
(b) Tasdir (introducing the material of the ending earlier)

This is when the lexical material of the fasilah verse-ending appears at the beginning of the verse or

in its middle, as in:
(<l ) il o) “aa ) G e U b 5 Uoh 3 3 B8 ¢ 5 Y E5) (AL “Imran: 8)
The word al-Wahhab is derived from hab (“grant™), which has already been mentioned in the verse.*’

(c) Tawshih (prefiguring the ending)

This is to mention within the verse something that points to, or signals toward, the fasilah verse-

ending, as in:
@guj\ e Ooae s aml 5l Jis A s a0l ahial &) () (Al ‘Imréan: 33)

Their being “chosen” indicates their belonging among “the worlds” in a way that prepares for the

ending.*
(d) Ighal (over-closing to add an extra point)

This is to conclude the verse with a phrase that yields an additional rhetorical nuance beyond what is

strictly sufficient, as in:
€055 b3 1530 &G Y a1 48 (Ya STn: )

The clause “while they are rightly guided” completes the sense, yet it also adds further

encouragement to follow them.*!

Second: Classification of verse-endings
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Rhetoricians classify rhymed prose and similarly Qur'anic verse-endings into several types:

mutarraf, mutawazi, murassa‘, mutawazin, and mutamathil ¥

(a) Mutarraf (tipped): different in meter, same in rhyme

{1515kl R&EL 85 % 1585 & (555 Y & WY (Nih: 13-14)

(b) Mutawazi (parallel): same in meter and rhyme without semantic counterbalancing

(A2 sla3a LI RD5 * &2 855 520 (al-Ghashiyah: 13-14)

(¢) Mutawazin (balanced): same in meter, different in rhyme

(44 itan (5 iy * B 84 295 55) (al-Ghashiyah: 15-16)

(d) Murassa ‘ (ornamented): identical meter and rhyme with semantic correspondence
(s Gl &) & * 2435) &Y Of) (al-Ghashiyah: 25-26)

(e) Mutamathil (matched): equal in meter without rhyme, with internal corresponding pairs
(pinadl Tl jial) L L0 5 * (paftual) CISH) WAL 3) (al-Saffat: 117-118)

Here, “the Book” and “the path” correspond, as do al-mustabin and al-mustaqim, while the final letter

differs.*?

The Qur’anic fasilah manifests an elevated rhetoric through a meticulous concord between sound,
morphology, and syntax. Phonologically, devices such as parallelism, balance, and rhythmic variation
generate an attractive and diversified cadence. Morphologically, the phenomenon reveals both the
multiplicity of functions carried by a single form and the deliberate preference for the more emphatic
pattern illustrated by the contrast between qadir and muqtadir. Syntactically, artistic fronting,
postponement, and ellipsis operate in accordance with communicative intention while also serving
the fasilah verse-ending. The semantic analysis is completed by examining the concord between the
fasilah and its parallel clause through tamkin, tasdir, tawshth, and ighal. Verse-endings are further
classified into multiple patterns according to meter and rhyme, highlighting the Qur’an’s inimitable

precision in harmonizing form and meaning

4. Selected Applied Models of the Qur’anic Fasilah
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Among the clearest manifestations of the Qur’an’s rhetorical inimitability is the precision with which
it selects its wording, particularly at the ends of verses what are conventionally termed the verse-
endings. This selection is not governed by purely formal or rhythmical considerations detached from
meaning; rather, it arises from the depth of context and the dynamism of sense. Hence early
rhetoricians formulated a foundational principle: “The verse-endings of the Qur’an follow meanings;
whereas in thymed prose, meanings follow the rhymes.”** This distinction marks the difference
between inimitable divine discourse and literary styles in which a poet or writer may be compelled to
adopt predetermined molds in order to preserve meter or rhymed prose, even at the expense of

semantic integrity or syntactic clarity.

Within this framework, Qur’anic rhythm is neither affectation nor an isolated phonetic construction;
it is the outcome of a synergy between meaning and form. A demonstrable rhetorical “fit” is achieved
between the lexical item and its position, and between the fasilah verse-ending and its context so that
the verse emerges in a consummate configuration: wise in meaning, sweet in resonance, and coherent

in structure.

In order to elucidate the semantic and rhetorical dimensions underlying the selection of Qur’anic
verse-endings, this applied section traces a set of textual models in which the fasilah appears as a
deliberate choice among plausible alternatives. The analysis proceeds by comparing the Qur’an’s
selected word with a conceivable substitute, in order to show why the chosen form is more precise,

more eloquent, and more appropriate to the communicative situation.

Methodologically, we draw on multiple instruments: lexical dictionaries to examine root meanings;
rhetorical commentaries that identify loci of eloquence and the functions of fronting, postponement,
and ellipsis; and exegetical works that expand contextual analysis and interpretive direction. We also
ensure that the selected models are varied some involving morphological form, others phonological
effect, fine-grained meaning, or broader contextual impact so that the phenomenon appears as an

integrated artistic system displaying the Qur’an’s rhetoric in its most luminous form.
Model 1

It should be noted within the present model that the logic of selection in Qur’anic verse-endings was
not alien to what eloquent Arabs recognized. This is evidenced by some Companions’ initiative in
completing a fasilah verse-ending before hearing its conclusion, and likewise by reports of Bedouins
correcting erroneous endings in recitation, because they perceived that the proposed ending did not

fit the context.
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Among the examples is what Ibn Hatim narrates on the authority of Zayd b. Thabit:

“The Messenger of God (peace be wupon him) dictated to me this verse:
oal s suled @ Adle Akl WS g x e )58 e Ak s B ol oa AL B sy WA M) (al-
Mu mintin: 12—-14)

Then Mu‘adh b. Jabal said: ‘So blessed is God, the best of creators.” The Messenger of God (peace
be upon him) smiled. Mu‘adh said: ‘Why did you smile, Messenger of God?’ He replied: ‘With it the

verse was concluded.””

It is also reported that a Bedouin heard a reciter read: (U &&%\a L w0 02 015 48 (al-Bagarah: 209),
then conclude it with: “So know that God is Forgiving, Merciful.” The Bedouin objected: “If this is
God’s speech, He would not say it so; a wise speaker does not mention forgiveness in the context of

slipping, for that would encourage it.”.*

Likewise, another heard a reciter say:{ .. Laganil | saladla 43 L5 (3 )Gl 53 (al-Ma’idah: 38), then conclude:
“and God is Forgiving, Merciful.” He said: “This is not eloquent speech!” When told that the
recitation is not so, but rather: “and God is Mighty, Wise,” he responded: “Ah mighty, so He judges;

thus He commands cutting!”.4

Model 2
God’s saying:
(aSal) B sall el GA 231 985 o) 573l 2438 24358 o)) (al-Ma'idah: 118)

One might initially suppose that the more fitting ending here would be “the Forgiving, the
Merciful.” Yet careful reflection shows that forgiving those who merit punishment can only proceed
from One whose judgment cannot be repelled- *” namely, the Mighty and the Wise, who places
everything in its proper position: if He punishes them, it is with justice; and if He forgives them, it is
with wisdom. Therefore, al-‘Aziz al-Hakim is more eloquent and more contextually apt than al-

Ghafiir al-Rahim *®
Model 3
God’s saying:

(&nd ol Ay el () Dl S8 Qi Ll () 26l 36 il 14) (al-Duha: 9-11)
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A natural question arises: why does the verse say fa-haddith “then speak” rather than fa-khabr “then

inform”, even though khabbar might appear to align more closely with the rhyme in taghar / tanhar?

The answer is that akhbar (“informing”) pertains to what can be described as true or false and may
concern oneself or others; whereas hadith is what a person relates about himself closer to self-

narration and inner experience. Moreover, hadith may consist of two or more connected propositions

(e.g., “I saw Zayd leaving”), thus functioning as an integrated “account,” not a bare “report.”.*’

Model 4
God’s saying:
el Cadalll 5 5 5l &Y 5h 5 Hial) 48 % Y) (al-An‘am: 103)

The initial negation of perceptual “grasping” fits the divine name al-Latif The clause “while He
grasps the sights” is then paired with al-Khabir, because not everyone who “perceives” something
is thereby “expert” in it: the khabir is the one who knows the reality of what he apprehends with

complete and penetrating knowledge.>°

Model 5

God’s saying:

(088 &y 203K, 8 2k &L 555 Y Wy O 5 28615 LREY (al-Bagarah: 87)

The past tense is used in “you denied” because denial had indeed already occurred.’! The present
tense in “you kill” indicates continuity and recurrence: they repeatedly plotted to kill the Prophet
(peace be upon him) through sorcery and poison, and were only prevented from doing so by God’s

protection.>?
Model 6
In His saying (al-Jathiyah: 3-5):

o éuuw-«ﬂ &UB: for the creation of the heavens and the earth calls for faith, and the believer
affirms it.

¢ €058 5 58 &4 in the creation of humans and animals signs that strengthen certainty.
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o <€u338=—' ejﬂ &l in particular phenomena such as the turning of winds and rain, which require

reflective reasoning.
Here the verse-endings align with graded modes of reception: belief, certainty, and rational inference.
Model 7
God’s saying:
580851 5°%4 5y (Nith: 22)

The form kubbaran (on an intensive pattern) is chosen to convey the enormity and force of the
plotting calculated scheming engineered by the leaders of the people. It is also more fitting for the

fasilah verse-ending, and rhetorically more vivid in depicting the scale of deception.
Model 8

God’s saying:

(i alal) iy ol | a1l sl Cials ) S18) (Had: 87)

Because the verse refers to worship and financial conduct, its ending comes as al-halim al-rashid:
forbearance relates to the burdens of religious obligation, while sound judgment relates to the

management of wealth.

Model 9

God’s saying:

fade 05 0K s Ay &5 (iKY (al-Bagarah: 28-29)

One might expect the verse to end with qadir “powerful”, yet “alim “all-knowing” is more fitting,
because the entire passage concerns creation, giving life, and causing death [9realities that point

primarily to comprehensive knowledge encompassing all things.>
Model 10

God’s saying:
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0585 LB & J58 V5 O G5l e Sl el J58 3 L) (al-Haqqah: 41-42)

e The negation of poetry concludes with “little do you believe”, because describing the Qur’an
as poetry is obstinate denial and disbelief.
e The negation of soothsaying concludes with “little do you remember”, because rejecting

that claim requires deeper reflection and attentive consideration.

These applied models show that Qur’anic verse-endings embody an astonishing precision of selection
that consistently serves semantic context and tonal cadence without compromising the intended
meaning or violating the norms of Arabic rhetoric. Model 1 demonstrates how native linguistic
intuition (among Companions and Bedouins) perceived the “rightness” of the fasilah verse-ending as
context-governed. Model 2 explains why al-"Aziz al-Hakim is preferred over al-Ghafiir al-Rahim:
forgiveness here is rhetorically bound to inviolable judgment and wise placement. Model 3 clarifies
the preference for fa-haddith over a more rhyme-driven alternative because “speech/hadith” more
accurately fits self-narration and contextual purpose. Model 4 highlights the semantic precision of al-
Latif al-Khabir in relation to perceptual negation and exhaustive awareness. Model 5 shows how
tense selection itself functions rhetorically (completed denial vs ongoing killing). Model 6 aligns
varied endings (“for believers / those certain / those who reason”) with graded epistemic engagement.
Model 7 uses intensive morphology to magnify the depiction of plotting, while Models 8-9 anchor
the ending in the verse’s thematic center (forbearance/judgment; knowledge in a passage about
creation). Finally, Model 10 differentiates between disbelief and deficient reflection through the

paired closures “little do you believe” and “little do you remember.
Conclusion

This study has sought to examine one of the most prominent stylistic phenomena in Qur anic
composition, namely the Qur’anic fasilah verse-ending, by tracing its rhetorical dimensions across
three integrated levels: the phonological, the morphological, and the syntactic—semantic. Theoretical
and applied analysis has shown that the fasilah is not a mere rhythmic ornament or a purely formal
closure of the verse; rather, it is an essential component of the rhetorical and semantic architecture,

performing interlocking functions that relate to both meaning and form.

At the phonological level, the fasilah exhibits a musical presence that enhances rhythmic beauty and
imparts a distinctive effect upon the listener. At the morphological level, it reveals a refined selection

of pattern and form in a manner that serves the intended meaning. At the syntactic—semantic level,
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the fasilah emerges as a functional element governed by context and aligned with sentence structure

and deep semantic intent.

The applied models further demonstrate the inimitability of Qur anic selection: each fasilah verse-
ending is positioned with meticulous precision such that expression does not attain full coherence,
nor meaning reach completion, without it. This reinforces the Qur’an’s inimitable character and

confirms its unique stylistic distinctiveness.

In concluding its findings and recommendations, the study calls for further research into this
phenomenon whether by linking it to contemporary linguistic approaches or by renewed inductive
exploration of rhetorical exegetical literature since the fasilah remains one of the keys to the secrets

of Qur’anic inimitability that has not yet been exhausted.

Findings

1. The Qur’anic fasilah integrates with the verse’s overall rhetorical system, confirming that it
is not merely a phonetic thyme, but an active semantic element that directs meaning and
supports context.

2. The functions of the fasilah are diverse ranging from musical rhythm and structural balance
to contextual meaning granting the Qur’anic text an aesthetic and semantic dimension that is
difficult to separate.

3. The morphological forms selected in verse-endings are marked by precision; differences in
patterns (e.g., fa 1, fa ‘al, fa “‘al, etc.) yield subtle differences in meaning, indicating deliberate
rhetorical selection rather than arbitrariness.

4. The connection between the fasilah and the verse’s global meaning appears in multiple
examples: substituting the fasilah verse-ending typically produces disruption in meaning or
rhythm, which evidences its inimitability in its precise position.

5. The distinction between Qur’anic verse-endings and rhymed prose is clear: verse-endings
follow contextual meaning, whereas rhymed prose is governed by the sound of rhyme further
underscoring the specificity of Qur’anic composition.

6. The sensitivity of early recipients (Companions and Bedouins) toward verse-endings indicates
their natural rhetorical force and their deep integration into the eloquent fabric of Qur anic

discourse.
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Recommendations

1.

The study of the Qur’anic fasilah should be deepened in light of modern linguistic approaches
(e.g., pragmatic and structural analysis) to highlight its interactions with situational context.
The topic of Qur’anic verse-endings should be incorporated into Qur’anic rhetoric curricula,
with emphasis on training students to analyze it on both phonological and semantic levels.
Work should be undertaken toward an applied rhetorical encyclopedia of Qur’anic Fawasil
verse-endings that documents representative models and analyzes them in their contexts and

in terms of their aspects of inimitability.

Proposed Research Directions

1. A comparative study between the Qur’anic fasilah and poetic thyme with respect to function,
structure, and rhetorical reference frames.

2. A detailed study of the fasilah in light of ilm al-ma ‘ani (the science of meanings), especially
regarding fronting and postponement, ellipsis, and inter-clausal linkage.

3. An expanded applied project entitled: “Functional Repetition in the Qur’anic fasilah Verse-
Ending: A Phono-Semantic Study.”

4. A proposed thesis topic: “The Qur’anic Fasilah in Rhetorical Exegetes: From al-Rummani to
al-Tahir ibn ‘Ashiir.”
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