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FOREWORD

In the year 2000 the first German edition of this study (Die syro-aramdii-
sche Lesart des Koran) presented to the public a fraction of more exten-
sive investigations on the language of the Koran. A second expanded
edition followed in 2004. A third German edition has been published
recently.

The basis of this first English edition is the first and, in part, the sec-
ond German edition. Beyond that, the present English edition contains
minor supplements and new findings.

It is hoped that the selection of results made in this publication will
provide a stimulus to Koran researchers to begin discussing the methods
and interpretations arising from them with regard to the contents of the
text of the Koran. From the controversy provoked in the meantime over
the language of the Koran, no objectively grounded refutation has emer-
ged in view of the essential findings presented here.

What is meant by Syro-dramaic (actually Syriac) is the branch of
Aramaic in the Near East originally spoken in Edessa and the surround-
ing area in Northwest Mesopotamia and predominant as a written lan-
guage from Christianization to the origin of the Koran. For more than a
millennium Aramaic was the lingua franca in the entire Middle Eastern
region before bging gradually displaced by Arabic beginning in the 7"
century. It is thought that the Greeks were the first to call Aramaic Sy-
riac (as the language of Assyria in the time of Alexander the Great").
This term was then adopted by the Christian Arameans, who in this way
wanted to distinguish themselves from their pagan fellow countrymen.
Syriac is also the name given by the Arabs in their early writings (for
example in hadith literature)® to this Christian Aramaic, which is an ar-

1 Aramaic as the language of Assyria is attested to in the Old Testament by a
historical fact in 701 B.C. (2 Kings 18:26 and Isaiah 36:11; cf. Henri Fleisch,
Introduction & I’Etude des Langues Sémitiques, Paris 1947, p. 69).

2 Thus according to one tradition (hadith) the Prophet is said to have given his
secretary, Zayd ibn Thabit (d. 45/665 A.D.), the task of learning Syriac and He-
brew in order to read him the writings he received in these languages. Cf., for
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gument for the importance of this language at the time at which written
Arabic originated.

As a written language, and especially in translations of the Bible,
which presumably existed as early as the second century of the Christian
era,” Syro-Aramaic achieved such an influence that it soon stretched
beyond the region of Syria to, among other places, Persia. The Christian
Syriac literature, which was in its heyday from the 4™ to the 7" century,
is especially extensive.*

With its Syro-Aramaic reading of the Koran this study in no way
claims to solve all of the riddles of the language of the Koran. It is
merely an attempt to illuminate a number of obscurities in the language
of the Koran from this particular perspective. The fact, namely, that
Syro-Aramaic was the most important written and cultural language in
the region in whose sphere the Koran emerged, at a time in which Ara-
bic was not a written language yet and in which learned Arabs used
Aramaic as a written language,” suggests that the initiators of the Arabic

example, Ibn Sa‘d az-Zuhri (d. 230 H./845 A.D.), at- Tabagat al-kubra, 8 vols. +
Index, Beirut 1985, 11 358). In the Encyclopedia of Islam, Leiden, Leipzig 1934,
vol. 4, 1293b, one reads under Zaid b. Thabit: “In any event he was his secre-
tary, who recorded a part of the revelations and took care of the correspondence
with the Jews, whose language or writing he is said to have learned in 17 days
or less.” It should be noted here, however, that the Jews did not speak Hebrew
at this time, but Aramaic (Jewish Aramaic).

3 This is attested to by the original Syriac gospels harmony known as “Diatessa-
ron,” composed presumably before 172/3 A.D. in Rome by the Syrian Tatian.
Cf. Anton Baumstark and Adolf Riicker, Die syrische Literatur [Syriac Litera-
ture), in: Handbuch der Orientalistik [Handbook of Oriental Studies), ed. Ber-
told Spuler, vol. 3, Semitistik [Semitistics], Leiden 1954, I 2. Die Literatur des
altsyrischen Christentums [The Literature of Old Syrian Christianity), p. 171.

4  Cf. on this subject Theodor Noldeke’s Kurzgefasste Syrische Grammatik, Leip-
zig 1898 (second edition), reprint, Darmstadt 1977, Introduction Xxxxi-xxxiv.
[Compendius Syriac Grammar, Engl. translated by A. Chrichton, London,
1904.] On the importance of Aramaic or Syriac in general, Noldeke says: “This
language was dominant for longer than a millennium in a very extensive area of
the Near East far beyond its original boundaries and even served for the less
educated neighboring populations as a written language” (xxxi).

5  On this subject Noldeke says in his sketch Die semitischen Sprachen [The Se-
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written language had acquired their knowledge and training in the Syro-
Aramaic cultural milieu. When we consider, moreover, that these Arabs
were for the most part Christianized and that a large proportion of them
took part in the Christian Syrian liturgy,’® then nothing would be more
obvious than that they would have naturally introduced elements of their
Syro-Aramaic cult and cultural language into Arabic. To indicate the ex-
tent to which this is the case in the Koran is the task this study has set
for itself. The samples contained herein may be considered as represen-
tative of a partially attainable deciphering ~ via Syro-Aramaic (that is,
Syriac and in part other Aramaic dialects) — of the language of the Ko-
ran.

In this study it has not been possible to look into the entire literature
on the subject, since such literature is fundamentally based on the erro-
neous historical-linguistic conceptions of traditional Arabic exegesis of
the Koran and therefore scarcely contributes anything to the new meth-
ods presented here. This includes, in particular, the late lexical works of
so-called Classical Arabic, which, though they may have their value as
reference dictionaries for post-Koranic Arabic, they are not etymologi-
cal dictionaries’ which means that they are no help at all in understand-

mitic Languages), Leipzig 1899, second edition, p. 36: “Aramaic was the lan-
guage of Palmyra whose aristocracy, however, was in large part of Arab de-
scent. The Nabateans were Arabs. It is probable that many Arameans lived in
the northern part of their empire (not far from Damascus), but further to the
south Arabic was spoken. Only Aramaic was at that time a highly respected
civilized language which those Arabs used because their own language was not
a written language.”

6  Notable in this regard is the following, the first Arabic dissertation on the sub-
ject, submitted in Tunis in 1995: Salwa Ba-I-Hag# Salih-al — Ayub g™
el mlba ZWSI): afMasiiiya al-arablya wa-tatawwuratubd min
nas atiha i3 I-qarn ar-rabi° al-higrl/al- 3sir al-milzdr( &) 5ol g A4 yall Liapsall
@ Dhall 53l [ s med ad W o8 Y Wil o) (rab Christianity and
Its Development from Its Origins to the Fourth Century of the Hegira / Tenth
Century of the Christian Era), Beirut 1997.

7 Included here is the project of the WKAS (Worterbuch der klassischen
arabischen Sprache [Dictionary of Classical Arabic]), which has been in prepa-
ration since 1957. Cf. Helmut Gétje, Arabische Lexikographie. Ein historischer
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ing the pre-Classical language of the Koran. An etymological dictionary
of Arabic continues to be a desideratum. The reason for its lack is
probably the notion that the (presumably) older Arabic poetic language
and the younger written Arabic are identical. To be consistent, Arabic
(due to a number of archaic characteristics) was classified from the point
of view of historical linguistics as older than Aramaic. This historical-
linguistic error makes understandable much of the criticism, even from
competent Semiticists who have expressed their opinions on individual
findings in the course of the debate that this study has provoked in Ger-
many and abroad since its first appearance in 2000.

It is here not the place to go into this criticism in detail. This remains
reserved for a soon-to-follow publication that will treat morphologically,
lexically and syntactically the Aramaic basic structure of the language of
the Koran. This English edition has been insubstantially supplemented,
in particular by the appending of the index of Koranic passages and
terms, the prospect of which was held out to readers in the first German
edition.

Berlin, January 2007

Uberblick [Arabic Lexicography: A Historical Overview], in Historiographia
Linguistica XII: 1/2, Amsterdam 1985, 105-147, loc.cit. 126-138 under No. 7,
Allgemeines zum ‘“WKAS’ [On the ,WKAS’ in general], with bibliographical
information on p. 142 under (B) Secondary Literature.
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1. INTRODUCTION

According to Islamic tradition the Koran (in Arabic, (fe j8/ QurZn), the
sacred scripture of Islam, contains the revelations, eventually fixed in
writing under the third caliph “‘Utman (Othman) ibn ‘Affan (644-656

A.D.), of the Prophet Muhammad (Mohammed) (570-632 A.D.), the

proclamation of which had stretched over a period of about twenty years

(approx. 612-632 A.D.) in the cities of Mecca and Medina.

As the first book written in Arabic known to tradition, the Koran is
considered by speakers of Arabic to be the foundation of written Arabic
and the starting point of an Arabic culture that flourished intellectually
in the High Middle Ages. Moreover, according to Islamic theology its
contents are held to be the eternal word of God revealed in Arabic.

Non-Muslims see in the Koran a cultural heritage of humanity. It is
from this they derive their interest and justification in studying this liter-
ary monument from the standpoint of cultural history and the history of
religion, as well as from a philological perspective.

Precisely this philological perspective will be occupying us here,
since there is naturally a danger of making false inferences on the basis
of a text that, in large parts of the Koran, has not been clarified philolo-
gically, as not only Western scholars of the Koran, but also the Arabic
philologists themselves admit. Whence derives the fundamental interest,
not only of the historian of culture and religion, but also and especially
of the philologist, to endeavor, as a matter of priority, to clarify the Ko-
ranic text.

A good start in this direction was already made by the Western Ko-
ran scholarship of the 19™ century. Here, listed in the chronological or-
der of their appearance, are the most important publications looking into
the text of the Koran in more detail:

— ABRAHAM GEIGER (1810-1874), Was hat Mohammed aus dem
Judenthume aufgenommen? [What Did Mohammed Take from
Judaism?], Bonn, 1833. This Bonn University dissertation docu-
ments sources in Jewish literature for a series of Koranic terms
and passages.

13
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den 1920. In the first chapter of this work (pp. 1-52) Goldziher
treats neutrally of the emergence of the controversial readings of
the Koran according to Islamic tradition, but without proposing
any alternative textual criticism. This monograph draws attention
to the uncertainty of the textus receptus on which Islamic Koranic
exegesis is based.

JOSEF HOROVITZ (1874-1931), Koranische Untersuchungen [Ko-
ranic Investigations], Berlin, 1926. In the first section of this stu-
dy Horowitz deals thematically with selected Koranic terms; in
the second he discusses Koranic proper names.

ALFONS MINGANA (1881-1921), Syriac Influence on the Style of
the Kur @n, in: Bulletin of the John Rylands Library 77-98, Man-
chester, 1927 (cited in the following as: Syriac Influence). In this
essay Mingana, an East Syrian by birth, takes up both of the
aforementioned authors and faults their analyses for the insuffi-
ciency of their criticism of the Koran text itself. By drawing at-
tention to the Syro-Aramaic influence on the style of the Koran,
he to a certain degree builds a bridge between Vollers’ thesis of
the dialectal origin of the Koran and the classical thesis advocated
by Noldeke. But the examples he provides in the essay to support
his view were probably of little help in its gaining general accep-
tance since their number fell far below what in part had already
been identified by Arabic philologists, and even more so by Wes-
tern Koran scholars, as borrowings from Aramaic and Syriac. Al-
though the route of research he had proposed would have been an
entirely appropriate way to approach the solving of the mystery
of the language of the Koran, the lack of conviction in reconstruc-
ting it has probably had as a consequence that no other scholar of
the Koran has pursued it further.

HEINRICH SPEYER (1897-1935), Die biblischen Erzdhlungen im
Qoran [The Biblical Stories in the Koran), Breslau (?), 1931, re-
print Hildesheim, 1961. This work continues in a much larger
scope the work by Geiger mentioned at the outset. The author
succeeds in providing impressive proof of the existence of a num-
ber of biblical passages in the Koran, not only from the canonical

Bible, but also from Jewish and Christian apocrypha and litera-
tures. Although the listing of Koranic expressions in Index II
does contribute further to their clarification, these expressions are
not subjected to closer philological analysis. Probably for this
reason Jeffery, in the next work, seems not to have taken any no-
tice of Geiger’s book.

— ARTHUR JEFFERY (1893-1959), The Foreign Vocabulary of the
Qur an, Baroda, 1938 (cited in the following as: The Foreign Vo-
cabulary). In this work Jeffery essentially summarizes the philo-
logical investigations of foreign words in the Koran published in
Europe up to 1938 and at the same time also takes into account
the opinions of the Arabic philologists and commentators of the
Koran. His work, however, restricts itself to the purely etymolo-
gical presentation of these expressions without arriving at mean-
ings divergent from those accepted by either the Arab commenta-
tors or the modern European translators of the Koran. Of the ap-
proximately three hundred words (including around fifty proper
names), those of Aramaic and Syro-Aramaic origin predominate.
An examination of a series of those foreign words found by Jeffe-
ry to be of non-Aramaic origin has revealed that this is in part
based on a misreading or misinterpretation of the Koranic expres-
sions; some of these expressions will be discussed individually to
the extent permitted by the scope of this work.®

In fact, Mingana’s contribution to our understanding of the Syriac in-
Sluence on the style of the Koran — never since refuted by Western Ko-
ran scholars — could have furthered Koranic studies had anyone taken up
and consistently pursued the theoretical guidelines he proposed nearly
three quarters of a century ago. The examples given to support his the-
sis, however, were obviously inadequate. Still, Mingana cannot be far
from the truth with his statistical rough estimate of the foreign language
portion of the Koran. On a scale of 100, he divides up this portion as

8  See the following examples to Jal_jua (57720, i (gasr), shaw (satara), yaypa
(saytars) and sl (ittarra) below p. 226 ff.
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follows: 5% Ethiopic, 10% Hebrew, 10% Greco-Roman, 5% Persian

and nearly 70% Syriac (= Syro-Aramaic) including Aramaic and Chris-

tian Palestinian (cf. op. cit. 80). The evidence he provides for this he
then divides into five categories: (a) proper names, (b) religious terms,

(c) expressions of ordinary language, (d) orthography, (¢) sentence con-

structions and (f) foreign historical references.

While the items listed under (a), (b), and (d) (I, II, and IV) are for the
most part sufficiently well known, the examples cited for (c) turn out to
be relatively few, considering that it is, after all, precisely the expres-
sions of ordinary language that make up the brunt of the language of the
Koran. Category (e) (V), on the other hand, is examined from four
points of view, which could, in itself, have served as the basis of a more
in-depth investigation. A prerequisite for an investigation of this kind,
however, would be a mastery of both the Syro-Aramaic and the Arabic
language at the time of the emergence of the Koran. Finally, in (f) (VI),
it is essentially a question of a thematic examination of the text of the
Koran in which the author, at times with convincing results, follows up,
in particular, on the above-mentioned work by Speyer.

— GUNTER LULING, Uber den Ur-Quran. Ansdtze zur Rekonstruk-
tion vorislamischer christlicher Strophenlieder im Quran [Regar-
ding the Original Koran. Basis for a Reconstruction of Pre-Isla-
mic Christian Strophic Hymns in the Koran), Erlangen 1974 (2™
ed., Erlangen 1993).9 This study is, after that of Jacob Barth’s, a
further, more extensive attempt to elucidate obscure passages of
the Koran by changing certain diacritical dots. Liiling’s thesis de-
pends on the one hand on the supposition of an “Ur-Qur’an” (Ori-
ginal Koran), in which the author sees, not without reason, Chris-
tian hymns, which he then undertakes to reconstruct. On the other
hand, as to his philological method for elucidating obscure passa-
ges of the Koran, Liiling supposes a pre-Islamic Christian Arabic

9  Revised and enlarged English version: Giinter Liiling, 4 Challenge to Islam for
Reformation. The Rediscovery and reliable Reconstruction of a comprehensive
pre-Islamic Christian Hymnal hidden in the Koran under earliest Islamic Rein-
terpretation. Delhi, Motilal Banarsidass, 2003.

koine, but one whose essential nature he fails to define. However,
by basing himself on an essentially theological argument to
achieve the goal of reconstruction and elucidation, Liiling only
occasionally succeeds and is, on the whole, unable to solve the
enigma of the language of the Koran. His merit is, however, to
have re-posed the question of the nature of the language of the
Koran. The kernel of his thesis of a Christian “Original Koran”
would have engendered further research, had it not been rejected
categorically by the representatives of this discipline in Germany.



2. REFERENCE WORKS

The present study has originated impartially, i.e. independently of the

works of Western scholarship listed above, as well as of Koran-related

Arabic philology and exegesis. They would also, in all probability, have

been detrimental to the method, which has gradually been worked out

here in the course of this study, for research into the language of the

Koran, and will thus only be referred to for comparative purposes during

the philological discussions of individual passages in the Koran. In the

discussion of the Koranic expressions requiring clarification, the follow-
ing Arabic reference works have been consulted:

(a) the most important Arabic commentary on the Koran by Jabars
(d. 310 H. /923 A.D.), which also takes into account earlier Ko-
ran commentaries: Aba Ga'far Muhammad b. Garir at-Tabari,
Gami* al-bayan ‘an ta'wil 3y al-Quran (30 parts in 12 vols.), 3¢
ed., Cairo, 1968 (cited below as Tabari/Tabari followed by the
part and page number);

(b) the principal Arabic lexicon, <yl Ll Lisan al-‘arab of Ibn
Manziir (1232-1311 A.D.), based on the Arabic lexicography be-
gun in the second half of the 8" century with (pal) S Kit3b al-
ayn by al-Halil b. Ahmad (d. circa 786 A.D.):'° Aba I-Fadl
Gamal ad-Din Muhammad b. Mukarram b. Manzur al-Ifriqi al-
Misrl, Lisan al-arab (“Tongue” of the Arabs), 15 vols., Beirut,
1955 (cited in the following as Lisan with the volume number,
page number and column letter, a or b). '

Furthermore, for comparative purposes, the translations of the main

most recent representatives of Western Koran scholarship will be given

in the following order — Richard Bell (English), Rudi Paret (German)
and Régis Blachére (French) — based on the following editions:

10 Cf. Stefan Wild, Das Kitab al- 4in und die arabische Lexikographie [The Kitb
al- 4in and the Arabic Lexicography], (Wiesbaden, 1965) 1 ff., 58 ff., and spe-
cifically on the Lisan al- Arab 87-90.
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— RICHARD BELL, The Qur Zn. Translated, with a critical rearran-
gement of the Surahs, vol. 1, Edinburgh, 1937, vol. II, Edinburgh,
1939.

— A Commentary on the Quran, vols. I & II, Manchester, 1991.

— RUDI PARET, Der Koran: Ubersetzung, 2™ ed., Stuttgart, Berlin,
Cologne, Mainz, 1982.

— Kommentar und Konkordanz, Stuttgart, 1971.

—~ REGIS BLACHERE, Le Coran (traduit de I’arabe), Paris, 1957.

(Cited in the following as: Bell, Paret or Blachére {vol.] and page.)

To verify the readings interpreted according to Syro-Aramaic, the fol-

lowing Syro-Aramaic lexicons will be used:

— PAYNE SMITH, ed., Thesaurus Syriacus, tomus I, Oxonii 1879;
tomus II, Oxonii 1901 (cited in the following as: Thes./Thesaurus
volume and column).

— CARL BROCKELMANN, Lexicon Syriacum, Halis Saxonum, 1928.

— JACQUES EUGENE MANNA, Vocabulaire Chaldéen-Arabe, Mosul,
1900; reprinted with a new appendix by Raphael J. Bidawid, Bei-
rut, 1975 (cited in the following as: Mannz and column).

The translations cited will show how these Western scholars of the Ko-

ran have understood the Koran passages in question, even after a critical

evaluation of the Arabic exegesis. The expressions that are to receive a

new interpretation will in each case be underlined. This will then be fol-

lowed by the proposed translation according to the Syro-Aramaic under-
standing, and also in some cases according to the Arabic understanding,
accompanied by the corresponding philological explanations.

21



3. THE WORKING METHOD EMPLOYED

The aim of this work was in the first place to clarify the passages desig-
nated in Western Koran studies as obscure. However, apart from the
previously unrecognized Aramaisms, the investigation of the overall
Koranic language, which is considered to be indisputably Arabic, has
uncovered, so to speak as a by-product, a goodly number of not insigni-
ficant misreadings and misinterpretations, even of genuinely Arabic ex-
pressions. Precisely in relation to the latter, it has turned out again and
again that the meaning accepted by the Arabic commentators of the Ko-
ran has not at all fit the context.

In such cases the reference works of Arabic lexicography, which ori-
ginated later and were thus, in their developed form, unknown to the
earlier commentators of the Koran, have often been able to set things
straight. In this regard it should be noted that in his large Koran com-
mentary Jabarf invariably refers to the oral Arabic tradition, but not
once to a lexicon of any kind. Only occasionally, in order to explain an
unclear Koranic expression, does he quote verses from Arabic poetry,
but these comparisons are often misleading since the vocabulary of this
poetry differs fundamentally from that of the Koran.

As a departure from traditional Western methods of interpretation,
which for the most part rely closely on the Arabic tradition, in the pre-
sent work the attempt is made for the first time to place the text of the
Koran in its historical context and to analyze it from a new philological
perspective with the aim of arriving at a more convincing understanding
of the Koranic text. The results will show that perhaps even more passa-
ges have been misunderstood in the Koran than those whose uncertainty
has been conceded by previous Koran commentators and translators. Be-
yond this, the analysis will in part reveal considerable deficits in the pre-
vious interpretation of many aspects of the syntactic structure of the lan-
guage of the Koran. The major points of the acquired method, which has
evolved in the process of the detailed textual analysis, will be presented
in the following.

The canonical version of the 1923/24 Cairo edition of the Koran will
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serve as the textual basis. Koran citations, orthography (without vowel
signs) and verse numbering refer to this edition. This modern Koran edi-
tion differs from the earlier Koran manuscripts as a result of the subse-
quent addition of a large number of reading aids worked out for the
faithful by Arabic philologists over the course of the centuries. Included
among these are, in the first place, the so-called diacritical dots, serving
to distinguish the equivocal and ambiguous letters in the early Arabic al- _:'
phabet. These twenty-two letters requiring clarification will be discussed '
in more detail below.

Starting from the understanding that the Arabic readers, in view of
the fact that the basic form of the earlier Koranic manuscripts is not easy
to decipher even for educated Arabs, have for the most part correctly
read today’s accepted version of the Koran, this version is fundamental-
ly respected in the forthcoming textual analysis following the principle
of lectio difficilior. Only in those instances in which the context is ob-
viously unclear, in which the Arabic commentators of the Koran are at
the limit of their Arabic, in which it is said over and over again in Jaba-
prld Gyl Lyt ol Jal sl “the commentators disagree on the in-
terpretation (of the expression in question),” or, not infrequently, when
the listing of a series of speculations both in Jabarf and in the Lisan is
concluded with the remark elci & g (wa-I-ldhu alam) (God knows it
best — or in plain English, God only knows what the expression in ques-
tion really means!), only then will the attempt be made, while paying
careful attention to the given context, to discover a more reasonable
reading. The procedure employed in doing so will be as follows:

(a) For an expression designated as obscure by the Western Koran
translators, a check is first made in the Arabic commentary of 7a-
barito see whether one or the other of the cited interpretations ig-
nored by the Western Koran translators does not, in fact, fit better
in the context. Namely, it occasionally happens that the Arabic
tradition has kept an accurate or an approximate memory of an
earlier Aramaic expression. If this is not the case, then

(b)in the Lisan the Arabic expression in question is examined for
possible alternative semantic meanings, since 7abarf and the ear-
lier Arabic commentators did not have an aid of such scope at
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their disposal and in any case in his commentary Jubarnever re-
fers to any Arabic lexicon whatsoever. This step also occasionally
results in a better, more fitting sense. However, if the search re-
mains unsuccessful, then

(c) a check is made to see whether there is a homonymous'! root in
Syro-Aramaic whose meaning differs from that of the Arabic and
which, based on a consideration of objective criteria, clearly fits
better in the context. In a not insignificant number of cases this
Syro-Aramaic reading produced the better sense. Here one must
see to it that according to the context the two homonyms can oc-
cur both in the Arabic and in the Syro-Aramaic meaning. Then, if
this check leads nowhere,

(d)an attempt is made in the first place to read the Arabic writing
differently than in the Cairo version of the Koran by changing the
diacritical points, which were not there originally and which were
later and perhaps erroneously added. Not infrequently it can be
determined that the Arabic readers have apparently falsely read
an expression in itself genuinely Arabic because they lacked the
appropriate background information. However, if all of the pos-
sible alterations do not result in a sense that fits the context, then

(e) the attempt is made, while changing the diacritical points, to
make out an Aramaic root beneath the Arabic writing. In an al-
most incalculable number of cases this has been successful to the
extent that the Aramaic expression has given the context a deci-
dedly more logical sense. However, if this attempt also fails, then

() a final attempt is made to reconstruct the actual meaning of the
apparently genuine Arabic expression by translating it back into
Aramaic by way of the semantics of the Syro-Aramaic expres-
sion. This attempt exceeds in importance, extent and level of dif-
ficulty the discovery of actual Aramaisms (or Syriacisms) for, as
there are still no Arabic-Aramaic dictionaries, the researcher must
here depend solely on his or her own knowledge of (the) lan-

11 ILe. etymologically related.
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guage(s)."? In the process, what appear to be genuinely Arabic ex-
pressions can be divided into: (1) loan formations and (2) loan
translations (or calques).

(g) Another category involves, in turn, those for the most part genu-

ine Arabic expressions that are neither susceptible to plausible
explanation in the LisZn nor explainable by translation back into
Syro-Aramaic, either because they have a completely different
meaning in modern Arabic or because their basic Arabic meaning
is unknown. In such cases the important lexical works by the East
Syrian physicians Bar Alf (d. 1001) and Bar Bahlal (mentioned
in a document in 963)13 occasionally provide information on their
real meanings. These Syro-Aramaic lexicons were created in the
10™ century, presumably as a translating aid for Syrian translators
of Syriac scientific works into Arabic, as Syro-Aramaic was be-
ing displaced more and more by Arabic."* The Syro-Aramaic-
(Chaldean-)Arabic dictionary of Manna mentioned at the outset,
by taking into account, among other lexicons, that of Bar Bahlil,
continues to a certain extent this tradition of Eastern Syrian lexi-
cography. The Arabic vocabulary that these lexicons employ for
the explanation of Syro-Aramaic words and expressions is of
eminent importance here, especially when, as an equivalent of a
Syro-Aramaic expression, several Arabic synonyms are listed, of

With its appended Index latinus Brockelmann’s Lexicon Syriacum does offer a
stopgap, however.

Anton Baumstark, Geschichte der syrischen Literatur [History of Syrian Litera-
ture] (Bonn, 1922) 241. It is said of Bar AIf in the same work that he worked
as an eye doctor and spoke Arabic. On the importance of these works, Baum-
stark writes (242): “The work by B. Bahlil, which was later on often published
in a combined edition with the other and which is especially valuable due to its
exact citation of sources, was also geared from the start to the explanation of
foreign words of Greek origin and enriched by objective erudition of a philoso-
phical, scientific and theological nature. Naturally, a considerable element of
the West Syrian scholarly tradition begins to make itself felt in the complicated
textual history of this codification of Eastern Syrian lexicography...”.

Cf. Theodor Noldeke, Die semitischen Sprachen [The Semitic Languages], 2™
edition (Leipzig, 1899) 43.
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which one or the other occasionally occurs in the Koran. In this
respect, the Thesaurus Syriacus has proven to be a veritable trea-
sure trove whenever it cites, although irregularly, at least relative-
ly often, the Arabic explanations of the Eastern Syrian lexicogra-
phers.'” In this way it has been possible, thanks to the Thesaurus
Syriacus, to explain many an obscure Koranic expression. A sys-
tematic exploration of the Arabic vocabulary in these early Eas-
tern Syriac lexicons, however, would bring even more to light.
Also, the early Christian-Arabic literature of the Eastern Syri-
ans,'® until now ignored by Koran scholars, yet whose Arabic vo-
cabulary reaches back, in part at least, to the pre-Islamic usage of
the Christian Arabs of Mesopotamia and Syria, would lead to
more convincing results than the so-called Old Arabic — though
for the most part post-Koranic — poetry, whose vocabulary is ex-
tremely inappropriate and misleading for understanding the Ko-
ran."’

This is namely the case when misunderstood Koranic expressions
are used improperly or in a completely different context in this
poetry and then cited as authentic evidence for the interpretation
of these same Koranic expressions by the later Arabic philolo-
gists. This inner-Arabic methodology proper to later Arabic lexi-
cography consists in explaining obscure expressions, for the most
part speculatively and in the absence of other literature, on the
basis of the often hard to unravel context of earlier Arabic poetry,

16
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Payne Smith refers to a) BA.: Jesu Bar-Alii Lexicon Syro-Arab., potissimum e
cod. Bibl. Bodl. Hunt. xxv. b) BB.: Jesu Bar-Bahlulis Lexicon Syro-Arab, e
cod. Bibl. Bodl. Hunt. clvii, Marsh. cxcviii.

Thus, for example, Noldeke (loc. cit. 43) refers to the learned metropolitan of
Nisibis, Elias bar Schinnja (975 — c. 1050 A.D.), who had written “his works
intended for Christians either in Arabic or in parallel columns of Arabic and Sy-
riac, i.e. in the spoken language and in the language of the learned.”

For example, Noldeke says in this regard (loc. cit. 53): “Admittedly the poems
of the Arab heathen period were only recorded significantly later and not at all
without distortion,” and further (58), “In particular the literature of satirical and
abusive songs has with certainty introduced many arbitrary and in part quite
strangely devised expressions into the (Arabic) lexicon.”

in the course of which a borrowing from a foreign language is
only sporadically identified correctly. Western scholars of the
Koran have not considered these circumstances with sufficient
scepticism. Although one often notes the clumsiness of the Ara-
bic commentators, it is mostly without being able to help them
out. Compared to this, the fully mature Syro-Aramaic — espe-
cially theological — literature existing long prior to the Koran and
the reliably traditional semantics of the Syro-Aramaic vocabulary
— even after the Koran — offer an aid that, on the basis of the re-
sults of this study, will prove to be an indispensable key to the
understanding, not only of the foreign-language vocabulary, but
also of what is considered to be the Arabic vocabulary of the lan-
guage of the Koran.

(h) Now and then one also finds genuine Arabic expressions that

have been misread and misunderstood because, though they are
written in Arabic script, they have been produced orthographical-

ly according to the Syro-Aramaic phonetic system and are to be
pronounced accordingly, so that one can only identify them as
meaningful Arabic expressions in this roundabout way. An ex-
ample that will be discussed more fully below (p. 111 ff., Sura
16:103; 41:40, Koranic (s saals yulhidin is a misreading of sk

= Syriac (@x)\). phonetically Arabic (ks yalguzim) gives a .‘
first hint of the assumption that the original Koranic text was )
written in Garshuni (or Karshuni), that is to say Arabic written in '
Syriac letters. Further evidences corroborating this hypothesis |
will be given with empiric accuracy in a forthcoming publica-
tion.'®

Cf. the anthology published in the meantime, ed. by Karl-Heinz Ohlig: Der
Srithe Islam. Eine historisch-kritische Rekonstruktion anhand zeitgendssischer
Quellen [The Early Islam. A Historic-Critical Reconstruction on the Basis of
Contemporary Sources], Berlin, 2007, p. 377-414: C. Luxenberg, Relikte syro-
aramdischer Buchstaben in friihen Korankodizes im higazi- und kafi-Duktus
[Relics of Syro-Aramaic letters in Early Koran Codices in Higazi and Kaft
Style]. A previous example was provided in a prior anthology, ed. by Karl-
Heinz Ohlig / Gerd-R. Puin: Die dunklen Anfiinge. Neue Forschungen zur Ent-
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These are the essential points of the working method that has resulted
from the present philological analysis of the Koranic text inasmuch as it
has involved an analysis of individual words and expressions. Added to
this are problems of a syntactical nature which have cropped up in the
course of the textual analysis and which have been discussed in detail,
case by case. The examples that follow in the main part of this study
may be seen as putting this method to the test.

But beforehand it seems necessary to introduce non-Arabists to the
problem of Koranic readings. This set of problems is connected in the
first place with the virtually stenographic character of the early Arabic
script, which for this reason is also called defective script. This can per-

stehung und frithen Geschichte des Islam [The Obscure Beginnings. New Re-
searches on the Rise and the Early History of Islam], Berlin, 2005, 2006, 2007,
p. 124-147, C. Luxenberg: Neudeutung der arabischen Inschrift im Felsendom
zu Jerusalem [New Interpretation of the Arabic Inscription within the Dome of
the Rock in Jerusalem]. In this contribution the author has shown that the Ara-
bic letter - /L in the word |2 (traditional reading /ibadan) in Sura 72:19 is a
mistranscription of the Syriac letter s / ayn that the copyist has confused with
the quite similar Syriac letter \ /L. No wonder that the Koran commentators in
East and West were perplexed in the face of this riddle. So Bell translates I
611 f) this verse (Jad 4de (516 1galS o gony 4 1l 2 28 Ll il ) following
the Arab commentators, as follows: “And that, when a servant of Allah stood
calling upon Him, they were upon him almost in swarms {note 3: The meaning
is uncertain. The “servant of Allah” is usually taken to be Muhammad, and
“they” to refer to jinn, which is possible if angels now speak].

However, to solve this puzzle we just need to restore the original Syriac spell-
ing «¢ans that leads to the Arabic reading \xe / ibadan (servants of God) in-
stead of the meaningless 12/ libadan (allegedly “in swarms”). The philological
discussion with regard to the context of the verses 18-20 had as result the fol-
lowing understanding:

18. and that the worship belongs (only) to God; so along with God you shall not
invoke any one; 19. and that, when the servant of God (i.e. Jesus, Son of Mary —
cf. Sura 19:30, where the child Jesus, immediately after his birth, says about
himself: W xe 3“7 am the servant of God!™) had risen (from the dead)
going on to invoke Him, they (i.e. the people) almost would have worshiped
him (as God); 20. he said (NB — not say): | invoke indeed my Lord and do not
associate with Him any one! (Cf. Sura 5:117).

28

haps be best explained by the following outline of the chronological ori-
gins of the Arabic script.
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4. THE ARABIC SCRIPT

Except for a few pre-Islamic 4"-6™ century A.D. inscriptions stemming
from northern Higaz and Syria,'"® the Koran is considered to be the first
book ever written in Arabic script. The early form of the Arabic letters
and the type of ligatures employed suggest that the Syro-Aramaic cursi-
ve script served as a model for the Arabic script.”

Both scripts have the following in common with the earlier Aramaic
(and Hebrew) script: the writing runs from right to left; in principle the
letters designate the consonants with only two letters serving to reprodu-
ce the semi-long and long vowels w/@ 5 and y/1 ¢ as so-called matres
lectionis.

Later on, the alif/ |, which in Aramaic only serves in certain cases as
a long 4, mainly when final, but occasionally also as a short a, was intro-
duced by the Arabs as a third mater lectionis for a long 3, in general and
also in context.

To the extent that this writing reform was also carried out in the text
of the Koran,” the consequences for certain readings were inevitable.?
An initial marking of the short vowels 4, zand 7by points, likewise mo-
deled upon the earlier Syro-Aramaic vocalization systems — according to
which the more lightly pronounced vowel (a) is indicated by a point

19 Cf. Adolf Grohmann, Arabische Paldographie [Arabic Paleography), vol. 1
(Vienna, 1967), vol. I (Vienna, 1971) 16 f., and Nagi Zayn ad-Din, Jsax
2ol Jadl (Musawwar al-batt al-‘arabr lllustrated Presentation of the Arabic
Scripf]) (Baghdad, 1968) 3 f.

20 As to this still discussed thesis see John F. Healy, The Early History of the Sy-
riac Script. 4 Reassessment. In: Journal of Semitic Studies XLV/1 Spring 2000,
p. 55-67. The question whether the Arabic script is of Syriac or Nabatean origin
(p. 64 ) — or a combination of both — is ultimately of minor relevancy, since a
next study will prove that the prototype of the Koran, as mentioned above, was
originally written in Garshuni (or Katshuni), i.e. Arabic with Syriac letters.

21 According to R. Blachére the exact time at which this writing reform took place
cannot be established (Introduction au Coran, 1** edition, 93 f).

22 The examination of single words will show that the incorrect insertion of the
alif ) (for long 3) has on occasion resulted in a distortion of the meaning.
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above and the more darkly pronounced vowel (e/7) by a point below the
consonant, to which was added in Arabic a middle point to mark the u7—
is said to have been introduced as the first reading aid under ‘Abd al-
Malik ibn Marwan (685-705).7

The real problem in the early Arabic script, however, was in the con-
sonants, only six of which are clearly distinguishable by their form,
whereas the remaining 22, due to their formal similarities (usually in
pairs), were only distinguishable from each other by the context. This
deficiency was only gradually removed by the addition of so-called dia-
critical dots. The letters to be differentiated by points together with their
variants depending on their position at the beginning, in the middle or at
the end of a word, connected or unconnected (and accompanied by their
Latin transcription), appear as follows (whereby it should be noted that
six letters are connected with the preceding letters on the right, but not
with the letters following them on the left):

QU p /O GEE g

Sl S deal N4
aan d / aal g
do—1 /30— 2z

ST RO TRy Sy B I v I S 4

Ve Uasaa § | A gadaa d

L bbb / b Lhk o,

¢ e (aluld) | g iae g

o £/ § &8 g
O n/g e y/T/ s~ (final) 2

By taking into account the last letter as a final 4 as opposed to the vari-
ant 7and if one imagines that all of the diacritical points above and be-
low the letters are non-existent, we would even have 23 varieties that
could occasion misreadings. Added to this are the possibilities of mixing
up the optically similar groups of letters 3/d, 3/ d and , /r, 3/ zas
well as of confusing those of the latter group with the 5 /w/ @, further,

23 R. Blachére, Introduction au Coran 78 ff.
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of confusing the phonetically proximate phonemes 44 / 4 and =/ h
and mistaking the guttural xe /2 /% /7 for the stop (hamza) ¢ /2 /u /7
that was introduced later on as a special symbol.

Occasionally the voiceless s/ s has been mistaken for the corres-
ponding emphatic sound = / 5, something which, though trivial when
considered in purely phonetic terms, is nonetheless significant etymolo-
gically and semantically. In individual cases, a confusion has also occur-
red between the final » /-4 as the personal suffix of the third person mas-
culine and the same special symbol accompanied by two dots 5 /-¢ used
to mark the feminine ending (a™"), as well as between the connected
final (y/n, the connected —/y with a final a and even the connected
final ,— /r. In one case, the three initial peaks in the voiceless —w /s
were even taken to be the carriers of three different letters and were — re-
grettably for the context — provided with three different diacritical points
(e.g, —w /s = iy /n-b-t). "

In comparing the letters that are distinguishable by means of diacriti-
cal points with those that are unambiguous due to their basic form —
these are the letters:

L} (as Z or as the so-called hamza bearer | AEYEY 7)
AL /g JA /7

?(““/m’ s/ A, 5 s /wora

— one would have, considered purely in mathematical terms, a ratio even
worse than 22 to 6 if one takes into account further sources of error, the
extent of which can not yet be entirely assessed.

Compared to the Aramaic / Hebrew and the Syro-Aramaic alphabet,
whose letters are unambiguous (except for the x / d and +/ r, which be-
cause of their formal similarity are distinguished from each other by a
point below or above the letter, which may in turn have served as a
model for the subsequently introduced and further developed punctua-
tion system of the Arabic script), the early Arabic script was thus a kind

24 On the transcription of Aramaic loan words, see Siegmund Fraenkel, Die ara-
mdischen Fremdworter im Arabischen [The Foreign Words of Aramaic Origin
in Arabic] (Leiden, 1886; rpt., Hildesheim, New York, 1982) xvii ff.
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of shorthand that may have served the initiates as a mnemonic aid.
More, it would seem, was also not required at the beginning, since reli-
able lectors or readers (¢) 3/ qurra’) were said to have heard the pro-
clamation of the Koran directly from the Prophet and learned it by heart.
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5. THE ORAL TRADITION

According to Islamic tradition, the Koran was handed down by an un-
broken chain of lectors, in part by notable contemporaries of the Pro-
phet, such as Ibn “Abbas (d. at 73 in 692 A.D.) and early authorities,
such as Anas Ibn Malik (d. at 91 in 709 A.D.). They are also said to
have contributed considerably to the fixing of the Koranic text and to
have retained their authority as Koran specialists even long afterwards.”

This is contradicted, though, by the report that ‘Utman had gotten the
“sheets™® (of the Koran) from Hafsa, the Prophet’s widow, and used
them as the basis of his recension. This was the “fixed point backwards
from which we must orient ourselves.”’

In any case the Islamic tradition is unable to provide any date for the
final fixing of the reading of the Koran by means of the introduction of
the diacritical points, so that one is dependent on the general assertion
that this process stretched out over about three hundred years.™

Only the long overdue study and collation of the oldest Koran manu-
scripts can be expected to give us more insight into the development of
the Koranic text up to its present-day form. In this regard Koran scholars
will always regret that the historical order issued by Caliph “Utman, con-
ditioned as it was by the political circumstances at the time, has resulted
in the irretrievable loss of earlier copies of the Koran.”

25 Blachére 102 ff.

26 Jabarf reports of one sheet, however, on which ‘Umar had written down the
notes collected by the companions of the Prophet: 4 AR S jee YIS
sl 5 Adain (cf. TabarT 126 1))

27 Noldeke-Schwally, Geschichte des Qorans [History of the Koran] 1121.

28 Blachere 71.

29 Tabarr 127 1.
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6. THE ARABIC EXEGESIS OF THE KORAN

In the history of Koran exegesis there has been no lack of attempts to pro-
vide ever new interpretations of the irregular and occasionally rhythmical
rhyming prose of the Koran text. In his Geschichte des Qorans[History of
the Koran] cited at the beginning, Theodor Noldeke gives an overview
both of the creators of the Arabic exegesis, with Ibn Abbas™ (cousin of
the Prophet, d. 68 H./687 A.D.) and his disciples, and of the extant Arabic
commentaries of Ibn Ishaq (d. 151/786) and Wagqidi (d. 207/822), of Ibn
Hisam (d. 213/828), of Buhari (d. 256/870) and of Tirmidi (d. 279/829).%!

Although the Islamic exegesis refers to Ibn ‘Abbas as its earliest au-
thority, he himself appears never to have written a commentary, consi-
dering that he was only twelve years old at the death of the Prophet.”
This seems all the more to be the case since the Prophet himself — accor-
ding to Islamic tradition — is said to have responded with silence to the
questions of his contemporaries on the meaning of particular verses of
the Koran. Thus, among other things, it was reported of some who were
in disagreement over the reading of a Koran Sura:

“We thereupon sought out the messenger of God — God bless him
and grant him salvation — and met him just as ‘Al was conversing
with him. We said: ‘We are in disagreement over a reading.’
Whereupon the messenger of God blushed — God bless him and
grant him salvation — and spoke: ‘“Those who have preceded you
went to ruin because they were in disagreement with each other.’
Then he whispered something to ‘Ali, whereupon the latter spoke
to us: ‘The messenger of God — God bless him and grant him sal-
vation — commands you to read as you have been instructed’; (the
version following this adds): ‘Each (reading) is good and right’.”*?

30 GdQ1I 163.

31 GdQII170f1.

32 Régis Blachére, Introduction au Coran (Paris, 1947) 225 f.
33 Tabarf 112 1.
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In the introduction to his Koran commentary, 7abar7 (224/25-310 H./
839-923 A.D.) lists a series of variant statements concerning the confu-
sion of the first readers of the Koran, all of which at bottom agree with
each other. Thus, among other statements, he gives the following, which
is traceable back to Ubayy:

“Two men were arguing over a verse of the Koran, whereby each
maintained that the Prophet — God bless him and grant him salva-
tion — had taught him to read it so and so. Thereupon they sought
out Ubayy in order for him to mediate between them. However,
he contradicted both of them. Whereupon they sought out the
Prophet together. Ubayy spoke: ‘Prophet of God, we are in dis-
agreement over a verse of the Koran and each of us maintains that
you taught him to read it so and so.” Whereupon he spoke to one
of them: ‘Read it out to me,” and this one read it out to him.
Whereupon the Prophet said: ‘Correct!” Then he asked the other
to read it out to him, and this one read it out differently than his
friend had read it out. To this one too the Prophet said: ‘Correct!’
Then he spoke to Ubayy: ‘Read it out yourself as well,” and
Ubayy read it out, but differently than both. Yet to him too the
Prophet said: ‘Correct!” Ubayy reported: ‘This gave rise to such a
doubt in me with regard to the messenger of God — God bless
him and grant him salvation — as that of heathens!” And he conti-
nued: ‘However, because the messenger of God — God bless him
and grant him salvation— noticed from my face what was occur-
ring in me, he raised his hand and struck me on the breast and
said: ‘Pray to God for protection from the accursed Satan!’ To

this Ubayy said: ‘Then I broke into a sweat’.”**

34 Tabarr 118.
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7. THE SEVEN READINGS

This evidenced embarrassment on the part of the Prophet, which, as re-
ported, evinced considerable doubts about his mission among some of
his contemporaries, is explained in the Islamic tradition by the following
sequence: S '

Gabriel had at first commanded the Prophet to read the Koran in one
reading, but upon the Prophet’s imploring indulgence for his people and
Michael’s support, Gabriel, in consideration of the variety of Arabic
dialects, had granted the Prophet two, then according to different reports
three, five, six and finally seven readings, all of them valid as long as
verses dealing (for example) with God’s mercy did not end, say, with
His meting out divine judgment — and vice versa — that is, as long as a
given reading did not result in an obvious contradiction.’® Finally, at the
behest of Caliph ‘Utman and for the preservation of dogmatic unity
among the Muslims, the controversy over the actual meaning of the dis-
puted seven readings was resolved once and for all in favor of one read-
ing by means of the fixing of the Koran in writing.*® 7abari, however,

seems not in the least to have been concerned that in the establishment : -

of the canonic version of the Koran the lack of any diacritical points or
other vowel signs made one reading a fiction. By his time (the 10" cen-
tury A.D.) the consonant text of the Koran already appears to have been
fixed by the diacritical points introduced in the meantime (or by the oral
interpretation that had prevailed in the meantime).

But when and according to what criteria or according to what tradi-
tion these points were introduced, and to what extent the originators dis-
posed of the necessary philological and also, considering the biblical
content of the Koran, of the necessary theological competence, for such
questions the historical critique of 7abari, though he was considered a
scholar in his day, do not seem to have been adequate. He begins as a
matter of course from the premise that there had been nothing to critici-

35  Tabarr 118-26.
36 Jabari 126-29.
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ze to that point about the established reading of the Koran and does not
allow any other variant readings — at least where the original consonant
text is concerned. He does, to be sure, permit divergent readings, but on-
ly when vocalic indicators are lacking in the original text and only if the
variants in question are supported in the Islamic tradition by a majority
or minority of commentators, in which case he usually gives precedence
to the majority interpretation.

What exactly, though, is to be understood by what 7abar7 calls the
) )J dxu (sab at ahruf) (seven letters), whether by that the consonants
are meant, or the vowels, or both at the same time, on this subject 7abar?
says nothing, especially considering the fact that Ubayy does not identi-
fy the disputed reading. However, because there are twenty-two conso-
nants in the Arabic alphabet distinguishable by diacritical points (in a
given case either with or without points), these can scarcely be meant.
On the other hand, if one understands <& )J (ahruf) simply as book-
marks, then it would be more plausible to understand them as the mis-
sing vowel signs. This all the more so since the Thes. (I 419), for adre /
hadee (410 /31013), although it cites «aa (harf) under (2) particula,
lists among other things under (3) litera alphabeti, <dxasz hadee (310-
12 da-nqastd) (= accentuation mark) vocalis (BHGr. 351v).

Though one could argue against this that this late piece of evidence
from the Syriac grammar of Bar Hebraeus®’ (1225/6-1286), likely mo-
deled on the Arabic grammar of Zamahsari (1075-1144), is poorly
suited to explain «a y (farf) in the sense of vowel sign, it is still per-
mitted to see in the number seven a reference to the seven vowels of the
Eastern Syrians mentioned by Jacob of Edessa (c. 640-708) in his
Syriac grammar & ton (Asa otvad (furrds mamlla nahraya) (The
Rectification of the Mesopotamian Language).®

These seven vowels were collected by Jacob of Edessa in the model
sentence or¢ ,mIar¢ Lo Quain * (b-nih@i tehen Orhzy emman) =

37 Cf. Baumstark, Geschichte der syrischen Literatur |History of Syrian Literatu-
re] (Bonn, 1922) 317.

38 Baumstark 254.

39 Manna13.
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G /ale /e /olala)(“May you rest in peace, Edessa, our
Mother!”).*®

Insofar as 7Tabarf also mentions the variant reading <& el daa
(bamsat ahruf) (five letters), a corresponding allusion may thereby be
given to the five Greek vowels introduced by the Western Syrians.*!
This would be important, at least in terms of Koranic pronunciation, to
answer the question as to whether it was not arbitrary that the post-Kora-
nic Classical Arabic system of vowels was fixed at the three basic vo-
wels 4, u, 7 (for short and long).

In terms of comparison, the at least five vowels of the modern-day
Arabic dialects of the Near East in the former Aramaic language area
provide a better lead than the uncertain pronunciation of the so-called
Old Arabic poetry, from which, moreover, for whatever reason, the Ko-
ran distances itself (Sura 26:224; 36:69; 69:41). In this connection,
Theodor Noldeke also remarks:

“We don’t even have the right to assume that in Proto-Semitic
there were always only three dynamically distinct vowels or vo-
cal spheres.”*

Final s (ya’) as a Marker for final &

In any case, the Arabic tradition documents the existence of the vowel e
to the extent that it designates by the term 4} (ima/a) the modification
of  to & as a peculiarity of the Arabic dialect of Mecca. However, from

40 Le. “our capital” or the “city in which we grew up” (cf. Thes. 1222).

41 Cf. Baumstark, GSL 255. On the vowel system of the Eastern and Western Syri-
ans, see also Carl Brockelmann, Syrische Grammatik [Syriac Grammar] (Leip-
zig, 1960) 9, as well as Theodor Noldeke, Kurzgefasste syrische Grammatik
[Compendious Syriac Grammar], 2nd edition, Leipzig, 1898 (reprint, Darm-
stadt, 1977) 7 f. On the five vowels in Lihyanite, see A. J. Drewes, The Pho-
nemes of Lihyanite, in: Mélanges linguistiques offerts & Maxime Rodinson
(Supplément 12 aux comptes rendus du groupe linguistique d’études chamito-
sémitiques), (offprint, Paris, n.d.) 165 ff.

42 Theodor Noldeke, Beitrige zur semitischen Sprachwissenschaft |Essays on Se-
mitic Linguistics], Strasbourg, 1904, 33.
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this one can make conclusions about the pronunciation not only of Ara-
bic, but especially of Aramaic loanwords. For example, keeping just to
proper names, whose pronunciation is taken to be certain, the translite-
rated name (iSie (= Michael), which faithfully reproduces the Syro-Ara-
maic written form .La..:n,43 should not be pronounced J\Ssa / ]\ﬁké],44
as it is vocalized in the modern Cairo edition of the Koran (Sura 2:98),
but Mikael according to the Syro-Aramaic pronunciation. The same ap-
plies for the name Jy »> , which should not be pronounced Gibril, as the
Cairo edition reads today (Sura 2:97, 98 and 66:4), but as a translitera-
tion of the Syro-Aramaic \.ta) (with the more common spelling
M i1\ Gabriel

Of the Arabic expressions, one can mention, for example, L, which
the modern Koran reads in twenty-two passages as ba/g, although the
pronunciation balé (or bale — with the accent on the first syllable) is still
attested today, among other places, in the Arabic dialects of the Meso-
potamian region and in Bedouin dialects. The Lisan (XIV 88b) even
refers explicitly to the fact that the final s in b, like Uj (anné&) and
s (mat€), can be pronounced with an imala (balé).

In his chapter entitled “Die wichtigsten orthographischen Eigentiim-
lichkeiten des othmanischen Textes” [The Most Important Orthographi-
cal Peculiarities of the Othmani Text] (GdQ 11 26 ff.), Noéldeke goes
into more detail on this phenomenon. According to Noldeke, the use of
the final (s cannot be explained (in these cases) on the basis of etymolo-
gy. On that basis, one can instead deduce a particular pronunciation of
the vowel. Words like ‘;’5 were not pronounced with a pure 4, but with a
“tendency towards ya'(= &)” (imala nahwa I-y4), and thus as a long or
short e. This explanation is supported not only by the orthography, but
also by the rhyme.*

43 Cf. Thes. 11 2088, which gives this written form in addition to the more com-
mon Mir¢a.mn. On the other hand, with the pronunciation remaining the same,
the variant given in Noldeke J\Sx (see the following note) corresponds to the
Hebrew spelling YRoM.

44 Cf. Noldeke, GdQ 111 17.

45 Ibid. 37.
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Also belonging here among the Koranic proper names is oo ,
which the Cairo edition reads as Misa, whereas according to the Syro-

Aramaic form ~<xas» (in Hebrew nVWnN) Mosé (in Western Syriac Miasé)
would be the pronunciation.

On the Spelling of e (Isa)

On the other hand, it is doubtful whether one can explain the name  ouwe
(read in the Cairo edition as 7s3) on the basis of an assimilation to s s«
Misa, as S. Fraenkel has done (WZKM IV 335 ff.), even though Horo-
vitz backs this view by remarking “how fond indeed the Koran is else-
where of name pairs and of the assimilation of one name to another.”*®
In other words, although for = s« the pronunciation Mosé is attested,
for e the pronunciation 8¢/ 7sé€ is not. Though it is possible in this
case that this is based on the Eastern Syrian name 786°(for Jesus), it is
scarcely imaginable, as Horovitz says (Joc. cit.), that “its final ‘[ayn] ...
has shifted its position.”

Arguing against both this thesis and Landauer’s thesis, mentioned by
Horovitz (in Néldeke ZDMG XLI 720, note 2), of an assimilation to
Esau, is the final 0'in s.ax. /750°(whose final * / & is usually not pro-
nounced by the Eastern Syrians) and the final # in ax.s / Ts7 (or the
final aw in Hebrew 1V Esaw). Meanwhile, what comes closest to the
spelling —we orthographically is the Biblical name ,v.r¢ (in Hebrew
W/ WR), Tsay (David’s father / Jes. Sir. 45:25; Is. 11:1,10).

Here one must bear in mind that among the Eastern Syrians the ini-
tial /s is frequently weakened and produced exactly like the 7 with an
initial glottal stop, while the final ° / & totally disappears. This pronun-
ciation is to this extent identical with that of the Mandaeans, who use a /
¥ to reproduce the initial °7and leave off the final /s, as is also attested
by Noldeke in his Manddische Grammatik [Mandaic Grammar]” (§ 55,

46 Cf. Josef Horovitz, Koranische Untersuchungen [Koranic Investigations) (Ber-
lin, Leipzig, 1926) 128.

47 Theodor Noldeke, Manddische Grammatik [ Mandaic Grammar], Halle an der
Saale, 1875 (reprint Darmstadt, 1964).
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p. 56), and precisely in connection with the name 1Y / 756 “Jesus”

This finding is interesting not only because it once again points to
the Eastern Syrian region, but also and especially because it raises the
question — relevant to the history of religion — as to whether with the
name o (= W/ ,x.r¢ = T8ay) the Koran has intended the connection
between the historical Jesus and Isai, a genealogical ancestor of his,
named in Isaiah 11:1,11 and Luke 3:32, or whether it consciously or un-
consciously confused sax. / 0 (°) with ,x.r¢ /7Tay or perhaps
took them to be dialectal variants of one and the same name.**

That in any case the modern Koran reads e = Is7 is with certainty
the result of post-Koranic phonetics, especially considering the fact that
this name does not appear in Old Arabic poetry, as Horovitz (loc. cit.
129) remarks. The Koranic spelling does correspond, on the other hand,
to the Eastern Syriac orthography and the phonetics of Biblically docu-
mented names. This is why e is certainly not to be read 7s3, but
rather Zsay.

Therefore, the fact that, especially in Mandaic, the °/ s /¥ is used to
reproduce the initial plosive ° in place of the originally weak initial . /°
/y (and not simply as Horovitz falsely believes [loc. cit.], in citing N6l-
deke, “for the designation of i) is important in explaining historically
the later introduction by Arabic philologists of the hamza (i.e. glottal
stop) symbol (which is actually an initial —e / ayn reduced in size).

In the examples given by Noldeke (loc. cit. §55), the ¥/ “does replace
the initial ° /y, but what is crucial is that it is supposed to indicate the
glottal stop preceding the vowel, something which Noldeke, however,
does not especially emphasize. This becomes clear, though, on the basis
of examples in which the ¥ /“also replaces an initial ¢ / R, the articula-
tion of which always starts with a glottal stop; thus Mandaic n°V or nv is
written for Syro-Aramaic dure (1) (there is). This is particularly evi-

48 It is well known that among Western Syrians the pronunciation o was used for
long 7 in contrast to the pronunciation Z among the Eastern Syrians. As Minga-
na has already pointed out in Syriac Influence 83, the Eastern Syriac pronuncia-
tion is to be assumed in the Koran.
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dent in the examples cited by Noldeke in §16 (p. 15) where initial X
and ¥ alternate and have the same function: NXX and XY (amrat)
“she said’; DRI and DRV (‘azlat) “she went,” etc.

According to this pattern, then, the spelling _~ue is to be realized
like Mandaic WY = WK / xare = S / I$ay. Finally, one should not
fail to mention the fact that the name ~<x.r¢ / 753, presumably created
from ,x.r¢ / Isay by monophthongizing the final diphthong, is wide-
spread among Eastern Syrians today. The possibility can thus not be
excluded that the Koran considered this name, common among the
Aramean Christians of its day, to be a variant form more suitable to the
Arabic pronunciation than the actual name sax. / 750° (Jesus), which
is realized in the Eastern Syriac dialect as 750 (or ZSo with the accent on
the first syllable). But even in this case the initial — in e is to be
understood as the glortal stop before the initial 7, and hence: owe =

o/ Tay >\ / Ta.”

Final \ (alif) and Final » (h) as Markers for Final &

However, the Arabic philologists could no longer know that the vowel e
/ & can be designated not only by a final (s / y, but also occasionally by a
final | / 4 Such cases can be found, among other places, for example, in
sentences in which the verb is in dual or plural, but the corresponding
subject, on the face of it and seen from the point of view of Arabic mor-
phology, is singular.

Apparent inconsistencies of this sort can be easily removed, though,
when one knows that singular and plural endings in Syro-Aramaic re-
main for the most part unchanged graphically, whereas phonetically they

49  According to this, the monophthongization of the final diphthong ay need not
necessarily end in & as Noldeke assumes. The other alternative would be, as in
the present case, the substitutive lengthening of the vowel a : gy > 2 We can
find another example of this in the name j1.e / Sinay (Hebrew *1°0), which be-
came the Arabic Uiva/ Sina (in a hypercorrect pronunciation with an unjustified
vowel stop ¢l / S7na”). On the basis of this phonetic law one could also ex-
plain the original name of Abraham’s wife, Sarai, which according to Genesis
17:15 was, at God’s behest, henceforth to be Sara.
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are inflected in the masculine from 4 to & We encounter such endings,
for instance, in Sura 11:24 and 39:29 where in each case the Koran has
similes with two opposing examples followed by this question:

e b s Ja

The modern Koran reads hal yastawiyan' matala” (literally): “Are the
two equal to each other as example? ” 1t is understandable that the later
readers of the Koran could not otherwise interpret the final | in M (<
Syro-Aramaic rA&> / mat/d) than as jual (famyiz) (accusative of speci-
fication), in accordance with the rules of Arabic grammar first created
toward the end of the 8" century. However, if one were instead to read
S as a transliteration of the Syro-Aramaic plural rAdn (matlé) “the
examples” (= JoNV / al-ameal ) (since there is no dual in Syro-Aramaic
except for the dual suffix of the two-numbers . 4& / #én [masc.], ehth
/ tartén / [fem.], and wdeesn / maten / (two hundred) and the emphatic
ending makes the Arabic definite article — / al- superfluous), the sen-
tence would yield a coherent meaning: “Are the two examples somehow
equal?” (and not “Are the two equal as example?”). According to this,
when translated into modern-day Arabic (and taking into account the
Koranic dual), the sentence would then read: (Midl Lsiw Ja (in
Classical Arabic: (Ml (g s b / hal yastawT I-matalan).

Besides the fact that the Arabic verb (¢ sud / istawa (in the vt
verbal stem) is also derived from the Syro-Aramaic verb with the same
meaning ,aduere / estwi, the Koran here combines the Arabic dual in the
verb with the Syro-Aramaic plural in the subject. In this passage, i« is
therefore not to be read as the Arabic singular marala® but as the Syro-
Aramaic plural e Ad>n / matlé (with an imala to the s/ y).

Furthermore, we find a similar final & in the plural of aalu (sagid) (<
Syro-Aramaic x\g / s3ged), whose unusual Classical Arabic plural for-
mation lasw (sugdad™™) (occurring 11 times in the Koran in Sura 2:58,
4:154, 7:161, 12:100, 16:48, 17:107, 19:58, 20:70, 25:64, 32:15, and
48:29) again turns out to be a transliteration of the Syro-Aramaic plural
form rexNg (s42d€). The Koranic spelling |asaw is thus to be pronounced
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not suggad®®, but in conformity with the common pronunciation of ver-
nacular Arabic: sagdé (= cpaala / sagidin > sagdin).”®

Sura 6:146

Another example is provided to us by W sall (al-hawadya) (Sura 6:146), a
reading that is considered uncertain,”’ but whose meaning (innards) has
been correctly suspected even though the — in it (whose form in the
carly Koran manuscripts corresponds initially to the Syro-Aramaic X /
£) has been misread as an Arabic —a /4. As a transliteration of the Syro-
Aramaic plural . a (gawwaye>gwaye )% U ssl should read — based
on the Syro-Aramaic expression — W sall / al-gawwaye.

Here, in accordance with the original Syro-Aramaic pronunciation,
one can also assume that the ending (with an imala to the (s /y ) was
probably pronounced al-gawwayg, especially since this expression is
neither traditional in Arabic nor correctly recognized in the Koran itself.
On closer examination of the two readings, one discovers first of all that
the Lisan (XIV 209b), referring to this passage in the Koran and citing
al-Farra’ (761-822), explains W sa (hawdya) in the same way as Jabari
(VIII 75f.), who quotes thirteen authorities for the meaning “infestine,
large intestine.” What is surprising in this is that under the root | s (ga-
w4) the Lisan (XIV 157b) has exactly the meaning that coincides with
the here correct Syro-Aramaic meaning. This is how it explains it: ‘s

50 Some critics, who, in accordance with post-Koranic Classical Arabic grammar,
take this plural form as genuinely Arabic, generally overlook the historical-lin-
guistic environment in which the Koranic text came into being. More details to
this plural will follow in a next study.

51 Rudi Paret, Kommentar [Commentary], at the conclusion of his remarks on Sura
6:146: “The interpretation of the expression faway4 is uncertain.”

52 Thes. (1 667) gives under <aa) (gawwdyd ): raa\a r&in roxm (haddime
barraye w-gawwaye ) membra externa et interna (the external and internal ex-
tremities / organs); and on page 668 under gwdya: (1) id quod intus est, viscera,
intestina (that which is inside, intestines, inner organs), (from the Syrian lexi-
cographers): reaa (gwdyd): Gl Lcasall e Jaly eliia) L ohay casa
Oladdl g L PL r&a) (gwdye) viscera (intestines), aa\3 ora (kEbI da-
Bway€) (gastric complaint, dysentery).
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Laad 3sall sa g alifay ik to i Z}S(said of anything, gaww or gawwa'
means its interior and inside).

There can be no doubt that the Lisin, with the masculine ‘s—=
(gaww) and the feminine-looking 3 sa (gawwa), is reproducing nothing
more than one and the same Syro-Aramaic masculine form, once in the
status absolutus or constructus a\ (gaw), and another time as the pho-
netic transcription of the status emphaticus ~<aX (gawwa), whereby in
this case the Arabic final 5 (2 is to be pronounced as 4 insofar as it is
taking on the function of a mater lectionis in the place of the Syro-Ara-
maic final ~¢ /4 The later Koran readers were no longer aware that this
final 3 was originally thought of as a final & /A= & A) to mark a status
emphaticus, as this is also the case in Biblical Aramaic®® and Jewish
Aramaic.”*

Only after introduction of the post-Koranic Classical Arabic gram-
mar was this final & / A misinterpreted as a feminine ending (5 / £3°
marbilta, which is considered a special symbol in the Arabic alphabet)
and provided with the two originally lacking dots of the actual & /¢
which on the other hand suggests an adaptation of the graphically simi-
lar-looking Aramaic (or Hebrew) letters 1 and N as variants for designa-
ting the feminine ending of the Hebrew status absolutus or constructus
(see for example 733 gannd / NI ginnat or gannat®).

Carl Brockelmann has already drawn attention to this parallel and to
the Koranic spelling of the feminine ending with < in the status con-
structus, e.g. &) Ciaxi (instead of & dass nrma™ I-I3h “the blessing of
God”) (cf. Carl Brockelmann, Arabische Grammatik [Leipzig, 1960} 81,
§66a, note). This becomes even clearer on the example in the Koran of

53 Franz Rosenthal, 4 Grammar of Biblical Aramaic (Wiesbaden, 1963) 8 (5):
“N MR may be used as vowel letters (par. 10). R and i are used for final Zor &
Y for 7 or 9, and ? for 7 and &. Final & which occurs very rarely, is indicated
byin.”

54 Cf Michael Sokoloff, A Dictionary of Jewish Palestinian Aramaic (Ramat-Gan,
21992) 133 a: NI (ganna), det. AN (gannt3).

55 Cf. Wilhelm Gesenius, Hebrdisches und aramdiisches Handwdorterbuch iiber
das Alte Testament [Concise Dictionary of Old Testament Hebrew and Ara-
maic] (Berlin, Géttingen, Heidelberg, 171959) 145 b.
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the alternating feminine ending — at times in 3 (actually » / A = 3), at
other times in &/ at — of i (ganna) (garden, paradise) and Cua
(Zannat), respectively, which the later Arabic readers took to be a plural
form and read as Clia (ganndt). Insofar as it is here a question of para-
dise, the word in Syro-Aramaic is always in the singular, namely in the
combination (e s (11 times in the Koran, according to the modern
reading: gannat adn) = s da\ (gannat den) (the Garden of Eden =
Paradise; Thes. 1 743).

Even in the remaining genitive combinations <ia (gannat) is always
to be understood as singular. On the other hand, determined with the
Arabic article a/- and probably to be pronounced with a pausal ending,
4l (al-ganna) is clearly in the singular in 52 passages in the Koran, but
understood as plural <lall (al-ganndt) in one single passage (Sura
42:22). Perhaps it is as a result of an inconsistently executed orthogra-
phic reform and of a misunderstood text that <ua (to be read gannat)
appears correctly in the Koran 18 times in the status constructus,
whereas 43 ganna(?) appears in this function at least five times (pre-
sumably because the later writers of Arabic could no longer comprehend
the real meaning of these variants).®

Namely, there is otherwise no way to explain to what extent the
sound » /A, which is a component of the Arabic alphabet, can also func-
tion both as a final ¢ primarily in designating a feminine ending, and for
certain masculine endings in singular and plural. Hence we must assume
that originally words 3/s in the Koran that ended in a/s (a)2 — later
spelled with two dots as 3 ()£ — were as such indeclinable, as the alter-
nating orthography of 4ia (ganna) / < (gannat), 43=) (Jana) / Cial
(lanat), 4azi (ni'ma) | ezl (ni‘mat) suggests.

This is best illustrated on the example of a well-known Arabic term
taken up with the masculine Syro-Aramaic emphatic ending & A&l a/-

56 See in this regard Régis Blachére, Introduction au Coran (Paris, 1947) 154 £,
where he speaks, however, laconically about the reading gannat in “two or
three passages.” See further Werner Diem, Untersuchungen zur friihen Ge-
schichte der arabischen Orthographie [Studies on the Early History of Arabic
Orthography). . Endungen und Endschreibungen [Endings and Their Spel-
lings], in Orientalia, vol. 50 (1981) 378, § 195.
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balifa(ty), which in English is correctly translated by the caliph. Name-
ly, if one reads the Arabic case ending, e.g. in the nominative al-palifa-
tu, it would be like saying “the caliphette (female)” in English. At the
same time, 44lA (actually 4—4a | without the points over the «—, or
Wi palifd) is nothing other than the phonetic transcription of the Syro-
Aramaic substantivized masculine passive participle *ra.\s (A/7P2)
(he who is put in the place of, substitute, deputy, successor), i.e. a status
emphaticus with a final Z, which is not common in Arabic. Later on, this
was misunderstood as a pausal pronunciation of the feminine ending at
and the word was additionally provided with the Arabic article a/ The
Arabic # /  in 4—&a renders mirely the vernecular Eastern Syriac
pronunciation of the ~ (& > 4).

Furthermore, one encounters similar Syro-Aramaisms in such still
commonly used expressions as 4l / f3g7va(tun) (< Syro-Aramaic
s\, / t2yd/ misled, led astray, in Arabic with secondary g misunder-
stood as “fyrant,” in addition to the Arabic correct active participle '&Un
/ tag™ 57), as well as in such analogous formations as 4\e / allgma-
(tun) (an outstanding scholar, an “authority”), ia\s / dahiva(tun) (a
shrewd, cunning person), whose apparently feminine ending is ex-
plained by the Arab philologists 4llull as a mark of “exaggeration,
emphasis.”

This misinterpretation is also given by Carl Brockelmann in his
Arabische Grammatik [Arabic Grammar] (loc. cit. 82, § 66¢): “The fe-
minine ending ... (also) serves as a mark of emphasis, e.g. 4 (alla-
ma®)‘a know-it-all’ from the adjective oSe (allam™), § 55a.” Bro-
ckelmann, however, will surely have been aware that this supposedly fe-
minine ending, pausally pronounced, is nothing other than the reproduc-
tion of the Aramaic emphatic ending 4, which here has nothing to do

57 The same Aramaic root 2 was borrowed twice into Arabic, firstly as the above-
mentioned #423 with the secondary sound correspondence 2yn /g and secondly
as the semantically corresponding root ¢g2a with sonotization of the first radi-
cal, possibly due to its unaspirated articulation. This latter phenomenon has hit-
herto been overlooked by scholars dealing with Semitic linguistics and will be
treated in more detail in a later publication. The semantic identity of Arabic d7a
and Aramaic ¢7is a strong argument against the interpretation as “fyrant.”
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either with the feminine or with an emphasis, but which has nevertheless
been interpreted by the Arabic grammarians, in ignorance of Syro-Ara-
maic, as such a marker. The same applies to his concluding remark:
“Such forms are sometimes also applied to persons, as in 434
(rawiya™®), ‘traditionary’; 4ada (balifa™) ‘deputy, successor’.”

Also deserving of further attention is the reference to § 55a (4rabi-
sche Grammatik [Arabic Grammar] 68) in which Brockelmann says the
following about these “emphasizing forms™: “Jxi (£2“2)) intensive form
of J—=\& (£57)) and other verbal adjectives, e.g. IS (kaddab) ‘lying’;
this form can derive tradesman names from nomina, e.g. Yo (4abbaz)
‘baker’ from A (hubz) ‘bread’.” Brockelmann himself shows that he
was well aware that these forms were Syro-Aramaisms in his Syrische
Grammatik [Syriac Grammar] 70, § 131, where he explains nominal
stem formations of the type gaftal as intensive adjectives and vocational
names for the most part from pe al %%

In the canonical version of the Koran, once 43S (kadiba™) occurs
(Sura 56:2) and another time 4.3 (kadiba™) (Sura 96:16), each read
with a hypercorrect feminine and case ending. In Syro-Aramaic, how-
ever, both passages are to be read, as above, as <axa / kaddaba. But
what is thus meant is not Arabic X / kaddab and <3S / kadib,
respectively, in the sense of “/iar,” but Syro-Aramaic in the modemn
Arabic understanding of aXSa/ mukaddib “denier.”

In individual instances the final » /-4 was presumably also used to de-
signate the Syro-Aramaic plural ending & as is made clear, for example,
in the orthography of »_jiw (Sura 80:15) = ~¢iaw (s3pré) (writer), but es-
pecially in the plural form of angel / 4 / = rear\>n / maldke (68
times in the Koran). One can see from both cases that the final » /4 is not
meant as a final 5 /¢ but as a final & Since both endings are borrowed
from Syro-Aramaic, the reading with the case vowel (8_jiw/ safara 4 or
AL / al-mala‘ka™/ %/ % ) can hardly be based on a certain Arabic tra-

58 Cf. also in this regard Th. Noldeke in his Syrische Grammatik [Syriac Gram-
mar] 70, § 115, where he says concerning these forms as nomina agentis that
they belong to verbs of the simple stem peal and of the doubling stem pael, e.g.
reman (kaddiba) (> NS/ kaddab™®).
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dition, whereas the Syro-Aramaic expression is attested in both cases, in
the latter even, among other places, in the modern Arabic of the Near
East (4%l / malayke).

Excursus: On the Morphology of
A8/ 48D (malatka = malayke)

This word, which has been identified in Western Koranic research as a
foreign word,” is most likely borrowed from Aramaic. The grammatical
form of the singular already makes this clear: Arabic malak is namely
nothing other than the pausal form of the Syro-Aramaic substantivized
passive participle malaka. Here, the lengthening of the central 4 results,
after the dropping of the original central hamza (*mala’ak), from the
combination of the two consecutive short a. If this root were originally
Arabic, the passive participial form of the IV" Arabic verbal stem would
have to be mul’ak and not mal’ak (like mursal and not marsal).
Meanwhile, the final % in the Koranic plural form malayke orthogra-
phically reproduces the Aramaic plural ending é. This Aramaic final 4,
which was falsely provided with two diacritical points and misinterpre-
ted as ta’ marbiita by later Arabic philologists, has nothing to do with
the final 7 of the corresponding Ethiopic plural form. That this final 4 be-
fore a personal suffix (as in 48k / 3 / malaykatuhu | mala’ikatuhu,
Sura 2:98,285; 4:136; 33:43,56) (or in status constructus) is nevertheless
realized as ¢, occurs by analogy to the feminine ending, from which the
Arabic linguistic consciousness no longer differentiates the phonetically
homonymous Aramaic plural ending (nor likewise the masculine Ara-
maic status emphaticus). The Lisan (XIII, 134b) gives us an example of
the latter case with the masculine name 4alk / 7a/h3, whose final 4 is
transformed into a ¢ (of the “feminine”) before a personal suffix, so that

59 Cf. A, Jeffery, The Foreign Vocabulary, 269f. See further: W. Wright, 4 Gram-
mar of the Arabic Language, Third Edition, Vol. 1, Beirut 1974, 230 (under 2);
Jacob Barth, Die Nominalbildung in den semitischen Sprachen [Noun Forma-
tion in the Semitic Languages], Second Edition, Leipzig 1894 (Reprint Hilde-
sheim 1967), 483 (among others).
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one has: Wialh \3a / h3da Talbatuna, this is our Talha(?). Until now,
however, no one in Arabistics or Semitistics has investigated how the
central y lacking in the Syro-Aramaic plural form malake and inserted in
the Arabic maldyké comes into being.

The most plausible explanation seems to be the following: According
to the more recent Arabic feel for language, the unaltered adoption of
the Syro-Aramaic plural form 485w / malikeé would in Arabic be felt to
be the feminine singular of the masculine form M / malak. To avoid
this, the Arabic feel for language looked for an analogy in the system of
Arabic plural formation and found one in the pattern of the substantiviz-
ed passive participle fa 7/, which forms the plural in Classical Arabic as
f2a 7l ( but actually as £a ayel).

The Lisan (X, 481b f.), which correctly gives the root of malak un-
der &N / la’aka, also confirms this explanation by stating (482a, 2 f):
Enlall el 150 3y Likia o gaan ASD paally “the plural is malaika
(actually, however, malayke), one (at first) formed the plural perfectly
(i.e. correctly) (namely mala 0% and then added the h to it as sign of
the feminine (namely malayké).” From this one sees that the Arabic phi-
lologists were unable to explain to themselves this Syro-Aramaic final 4,
which marks a masculine plural ending, any other way than as a charac-
teristic feature of the feminine, which is out of the question here.

To sum up: If J. Barth (op. cit., 483) characterizes this final % in for-
eign words in Arabic as compensation, for which, among others, he cites
A<D / mala-ika (maldyke), it must be said that it is not this final &,
which in current Arabic usage is correctly received as an Aramaic plural
ending, but the inserted medial y that serves as a compensatory element
for the clarification of the Arabic plural form.

We thus have a typical mixed form composed of elements (a) of the
primary Aramaic, and (b) of the secondary Arabic plural formation.®'

60 The Lisan cites actually this plural form under the root e / malak (X 496a -6)
and refers here to a verse of Umayya b. Abi s-Salt.

61 J. Barth comes fairly close to this explanation when he notes in connection with
the formation of such double plurals arising from mixed forms in Arabic and
Ethiopic (Joc. cit. 483): “Both languages often form new plurals on the basis of
broken plurals. The process of these formations is then once again subject to the
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This is only one example for many critics who uncritically, in terms of
philology and history of language, take traditional erroneous notions as
their starting point. Further explanations relating to Koranic orthography
and morphology follow elsewhere.

To be added, then, to the final » /4 as a rendering of the Aramaic em-
phatic ending 4 is the final | /7 as the regular emphatic ending in Syro-
Aramaic. This final | /-3 which in Arabic, in contrast to the earlier Ara-
maic, marks the indetermination of nouns, adjectives and participles ex-
clusively in the accusative (but remarkably does not appear on a s /-¢ or
<& /-¢suffix), has in many passages of the Koran been interpreted as ac-
cusative under its various grammatical aspects (such as J\s / pal “accu-
sative of condition,” &/ tamyiz “accusative of specification,” etc.) in
terms of the later Arabic grammar.> But in some Koran passages this

formal rules of the normal plural formation. The individual form belongs in the
Arab(ic) and Eth(iopic) grammar.”

One must add here that in the case of A8 / mala ika (= maldyké) one ought
not to take as one’s starting point the secondary Arabic broken plural, but in-
stead the regular Syro-Aramaic plural. There thus subsequently arose, for the
reasons presented, out of an originally regular external Syro-Aramaic plural an
internal (broken) Arabic plural, which resulted in a new type of Arabic plural.
The further extent to which Aramaic has contributed to the variety of Arabic
plural formation will be examined in a forthcoming essay. Moreover, on this
example the deficit of a linguistic-historical grammar of Classical Arabic be-
comes apparent.

62 Typical in this respect is the account mentioned by K. Vollers (Volkssprache
und Schrifisprache [Vernacular and Written Language] 183) concerning Tsa b.
‘Omar (d. 149 H.), who as a “reformer” of the grammar (of Nahn) was said to
have had a conspicuous preference for the accusative. This funny remark is in
reality significant, for it confirms to a certain extent the suspicion that the Ara-
bic “accusative ending” in | / Z as a sign of indetermination is in the end nothing
other than a substratum of the Syro-Aramaic emphatic ending, which at the ori-
gins of written Arabic had already lost its originally determining function. As a
sign of indetermination it therefore presented itself to the early Arab gramma-
rians as an alternative to the determining Arabic particle -l / af, which in turn
confirms the hypothesis that originally it was probably Christian Arabs of Syria
and Mesopotamia who, as the originators of written Arabic, imported elements
of their Syro-Aramaic cultural language into the so-called Classical Arabic.
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final 1/ Z occurs in such disharmony to the Arabic syntax that as an Ara-
bist one is compelled to view it as faulty Arabic. Theodor Néldeke, for
example, expresses his surprise as follows in the second part of his
chapter, “Zur Sprache des Korans — 1. Stilistische und syntaktische Ei-
gentiimlichkeiten der Sprache des Korans [On the Language of the Ko-
ran — 1. Stylistic and Syntactic Peculiarities of the Language of the Ko-
ran}” in his Neue Beitriige zur semitischen Sprachwissenschafi [New
Essays on Semitic Linguistics] (Strasbourg, 1910), page 11:

OIS Loy lisia ) e Lo Uy pitens Bl e I 3 o8 )
S paall (e in Sura 6:162 is quite rough, since following the
construction of (s with ) is one with the accusative [note 2:
Wy and 4l are not, as one might think, accusatives of state or
condition]; then comes an accusative of state and a clause of state
to the effect that he (Abraham) was a righteous (man), no idola-
ter.

Here Noldeke is right to draw attention to the fact that in the case of Ly
(dma™) and s (milla™) it is not a question, as some have thought, of
an accusative of state. In other words, his point is that the accusative
ending here (instead of the expected genitive) is in obvious contradiction
to the rules of Classical Arabic grammar. Noldeke, however, surely
must have been able to recognize that what we have here is not incorrect
Arabic, but correct Syro-Aramaic. Namely, if one compares the Koranic
spelling with the Syro-Aramaic equivalents (Laf L= ~&onan ~ran / ding
gayyama = permanent, constant — in this context: straight precept or
rule),” it becomes clear that here the Arabic ending is a faithful render-

63 Thes. 11 3532: mun (qgayyam), rnao (gayyama) (1) permanens, durans. Now
one could dispute the etymology of Arabic (s / din < Syro-Aramaic r<say /
dma. C. Brockelmann (Lexicon Syriacum) lists the word under two forms with
the following information: (a) (145a ult. f.): “ r¢v.n (dind) (AR [dialectis ara-
maeis commune], ut h. 17 ex acc. dénu, dinu = ar. ()35 , dth. dain, min. qat. 77,
Jens., acc. e sum. di? Haupt ZDMG 63 506, Zimm 23); (b) (151b 5): ar¢n, 1
(pers. daena, din ex elam. dén e bab. dénu Jens in Horn Grundr p. 133 n 2) re-
ligio...”” Yet the Persian form daena with the diphthong ae, as preserved in
Arabic dayn (loan, debt, the reimbursing of which is an obligation, right and
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ing of the Syro-Aramaic status emphaticus, which is the reason this end-
ing as such cannot be inflected. Therefore, in this respect it is not to be
understood as a sign of the accusative, but rather the word here is gram-
matically in the genitive, which is why the next word, standing in appo-
sition to it, 4le (mill2), must likewise be in the genitive and not, as the
modern Koran reads, in the accusative (milla™). Yet here too the case
vowel is actually superfluous since 4—a (milla), as a loanword from
Syro-Aramaic «&\» (melltd) in the status constructus, was in all proba-
bility pronounced a i il / millat Abraham (and not Jbrahmm)™ -
corresponding to the Syro-Aramaic pmiar¢ 8\ / mellat Abraham.®

proper), and the Aramaic emphatic ending, points rather to a borrowing from
the Semitic. In the Koranic context Lad L (dinan qayyiman = dind qayyama)
Is, in imitation of afiue Ll yoa (sirat mustagim), rather to be understood in
Arabic in the sense of 8 (d (gawim) or (-a:\sfmm (mustaqim) (straight, proper
and lawful conduct).

64 On the meaning of the originally unpointed letter carrier intimated as a little
peak in the Koran (here read as 7 instead of ), see below p. 72 ff.

65 Under the meanings of the Syro-Aramaic ~d\=» (melltd) (whose basic mean-
ing is “word”) Manng, 400a, cites in Arabic under (3): e . (3le . Axyyd
(Saria, mitiq ahd) (law, alliance, covenant). Thus, what must be meant is the
covenant that, according to Gen. 17:2 ff., God (EIl Schaddai) entered into with
Abraham, but actually the word that He gave him. Whence the meaning word
= covenant. As a Syro-Aramaic loanword 4l (znzilz) was not correctly under-
stood in Arabic and was interpreted as everything from “faith” and “religious
sect” to “nation.” Manni, 142b, also explains rs.x (ding) (2): Az b . A (su-
nna, $ariq) (law, rule, precept) and (9): ade . e . (y (din, madhab, ‘aqi-
da) (religion, confession, belief) with a synonymous meaning. The latter is late
in Arabic (cf. C. Brockelmann, Lexicon Syriacum, 145a ult., who refers to Ac-
cadian denu, dinu). In the Psifta the expression in Gen. 17:2 is a0 (gyama)
“covenant”. We encounter this term in the Koran in Sura 5:97:

el Lagd ol el Cal) Akl B Jaa

Our Koran translators have understood this expression Lesd (< Syro-Aramaic
<n.a / gyam3) as follows: (Paret 99): ,,Gott hat die Ka'ba, das heilige Haus
zum Unterhalt (?) [W (literally): Bestand (giygmi)] fiir die Menschen ge-
macht,...“. (Blachére 147): «Allah a institué la Kaaba, Temple Sacré se dres-
sant (?) pour les hommes,...» [note 97: La nourriture qui s’y trouve. Text.: et sa
nourriture.]. (Bell 1 108): 98a. “Allah hath appointed the Kaba, the Sacred
House, as a standing (institution) for the people,...”.
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As concemns the attribute \&xs (hanifd), in whose ending the Arabic
Koran readers saw an accusative of condition — similarly puzzling to
Noldeke — this again has nothing to do with the Arabic accusative; on
the contrary, it is a question here too of the Syro-Aramaic status empha-
ticus ~¢avus (hanpd), whose ending in this case is a sign of determina-
tion: r¢auw (fanpa ) = sl (al-panif) (and not, as in the Arabic read-
ing, &~/ hanifa™).

-

On the Meaning of < (hanif)

In accordance with the Syro-Aramaic meaning of ~a1. (hanpa Y% (hea-
then), the expression is to be understood as an epithet for Abraham. As a
rendering of rass mm4are (Abraham hanpa), this could be translated
into what today is considered the correct Arabic form, lasis pat o, or
roughly il s ) (Jbrahim al-hanif = Abraham the heathen). The
fact that in the Koran this expression is regularly in the Arabic accusa-
tive proves precisely that it had been taken up in its Syro-Aramaic form
and become an established epithet for Abraham. But what is meant by
this epithet, “the heathen,” is that Abraham, who actually was a heathen,
believed precisely as such in the one God. It is also thanks to this special
merit that heathen as Abraham’s epithet has acquired a positive signifi-
cance, so that in the later Islam it was interpreted as an attribute of Abra-
ham in the sense of “being of pure faith.”
Already the Koran transfers this epithet to the “faith” itself (actually
the rule of conduct, the guiding principle) when it says in Sura 30:30:
iyia cpall g 5 288 “so turn (unswervingly) to the panif faith (actually

With his epithet (institution) Bell has approximately guessed the conjectured
sense; with “standing,” however, he has understood the word giyam®” itself ac-
cording to its meaning in Arabic. For it is only the Syro-Aramaic meaning
.0 (qyama) “covenant” that lends the verse its real intent: “God has made
the Ka'ba, the sacred house, as a covenant for the people.”

06 Thes. 1 1322. Grammatically this form is an early passive participle of the first
stem pa “al which is still preserved in a number of Syro-Aramaic adjectives and
substantives, whereas the Koranic form «ayis / panifaccords with the Syro-Ara-
maic paradigm of the regular formation of passive participles of the same stem.

55



to the ‘heathen’ rule of conduct = to the guiding principle of Abraham
the ‘heathen’).” Here too \ixia (hanifa™) is not an Arabic accusative of
condition (“turn ... as a hanif™), as it has been misinterpreted, among
others by the Koran translators, in accordance with the Arabic idea.
What is therefore of importance here in terms of the history of religion
is the observation that the Arabicized form sl  pall (ad-din al-hanif)
(actually “the heathen rule of conducf”) has been reinterpreted posi-
tively and has become the epitome of the “pure faith,” the “true relig-
ion.”

Noldeke had already correctly traced the Arabic «ais (fanif) back
to the Syro-Aramaic o (f1a71p3 ) “heathen.” Still, in terms of its Ko-
ranic usage (Joc. cit. 30), he says the following:

“It is difficult to say, however, how the other meanings emerged
from this original meaning. One must consider, though, that the
naive Arab heathens had no idea of the nature of other religions
and thus could easily have misunderstood and falsely employed
such expressions.”

But the fact that the Koran consciously links this term with Abraham
can be inferred from the stereotypical clause that comes after Abraham’s
epithet, the “heathen” (\4is) (Suras 2:135; 3:67,95; 6:161 and 16:120,
123): oS sl (e )€ L5 . Now if this appositive is translated literally,
“and he was not one of the idolaters,” one has here missed the connec-
tion with hanif, “heathen.” For in reality, this subordinate clause con-
ceals within itself a contradiction to the appositive “heathen.” This only
becomes clear, however, when one takes an adversative function as the
basis for the introductory conjunction s/ wa only then is the sentence
given its correct meaning. With regard to Abraham, who was a “hea-
then,” this additional clause then says, “he was (as a heathen) nonethe-
less not an idolater!” Therefore what is meant is: Abraham was indeed
(by birth) a heathen, but he was no idolater!

The idea that Abraham as a heathen already believed in God and was
therefore no longer an idolater is pre-Koranic and we encounter it in a
similar way in Saint Paul. In his Epistle to the Romans (4:9-12) Abra-
ham’s faith was already imputed to Abraham before the circumcision
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(hence when he was still a heathen). Through this he is said to have be-
come the father of all those who as the uncircumcised (and thus as hea-
thens) believe.

Koranic Arabic and Koranic Aramaic

As someone thoroughly familiar with Syro-Aramaic, Néldeke ought
surely to have been able to recognize the nature of the Koranic lan-
guage, had he only not expressed himself as follows, during the contro-
versy over the language of the Koran initiated by Karl Vollers, on the
side of the advocates of the ‘Arabiya (the classical Arabic language):

“And thus it remains that the Koran was written in the “Arabija, a
language whose area was broad and which naturally exhibited
many dialectal dissimilarities. Such are also reflected in the
Koranic readings, and such have also been preserved, unchanged
or transformed, in modern dialects.” (ibid. 5)

The fact, however, that in the case of these dissimilarities it is a question
not only of dialectal variants of the Arabic language, but in particular of
borrowings from the civilized Aramaic language nearby, is evidenced by
many further features in the Koran. Precisely this final | /-2, which evok-
ed surprise in Néldeke, is especially striking. So, for example, in Sura
2:26 and 74:31 it says e g &) 3} 13k “(But) what does God aim
at with this parable.” According to the Arabic understanding “parable”
is in the accusative of specification demanded by its final | /-2 . Accor-
dingly the verse is then understood: “(But) what does God aim at with
that as parable.”

It should no longer come as a surprise that the Koran frequently
combines grammatical forms of Arabic and Syro-Aramaic, since at the
time the Koran originated Syro-Aramaic was the most widespread writ-
ten language of a civilized people in the Orient, and there was still no
Arabic grammar. The extent to which the Koran follows different rules
than those of the subsequent grammar of so-called Classical Arabic is
demonstrated by another example in which the number twelve is not fol-
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lowed by a singular — as it would normally be according to the rules of
Arabic — but by a plural. For example, it is said in Sura 7:160: pginlad
Wb 3 e SN (wa-gaftanahum itnatay ‘asrata asbdtan) “And we
divided them into twelve tribes”, instead of the Arabic Uaws de sl
(Itnay asara sibtan) twelve tribe. This, too, would be characterized as
false according to the rules of Arabic, but as fully correct according to
the rules of Syro-Aramaic.®’

Moreover, this raises the question as to whether in this case the ) /-an
ending, explained as a kind of accusative of specification according to
the rules of Arabic, does not come instead from a Syro-Aramaic plural
ending in & This, because the Arabic rule, according to which the nouns
following numbers between eleven and ninety-nine must be (a) in the
singular and (b) in the accusative, is not exactly logical. A more logical
explanation would be that such a phenomenon interpreted formally in
Arabic as a singular with an accusative ending was originally a Syro-
Aramaic plural ending. This, in turn, would mean that the Arabic expla-
nation is secondary and not at all classical. A similar case would be the
singular prescribed in Arabic after the number one hundred, which is
contradicted by the plural following the number three hundred in Sura
18:25 (Upim 43 &b “three hundred years™), although an attempt has
been made with the current Koran reading falifa miatin sinina to un-
couple the number three hundred from “years” and to suggest the read-
ing “in years” in order to cover up this Arabic irregularity, which in
reality is perfectly correct Syro-Aramaic.

The same is true for the phoneme g, which is lacking in Classical
Arabic, but documented in the Koran. On this Noldeke remarks:

“This spelling of the Z with (s is opposed to another, limited to a
few specific words, with . Since the grammarians expressly re-
mark that the pronunciation of the Higaz (Hijaz) in these words is
broader (daas « p5dd) and tends toward the s (imala nahw al-
waw), we have to assume that the vowel here was pronounced

67 See Th. Noldeke, Kurzgefasste syrische Grammatik [Compendious Syriac
Grammar], with an appendix prepared by Anton Schall (Darmstadt, 1977), 95,
§§ 151, 152.
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[long] 4 or &. These words are: 3 sha ¢ 3 &£ ) [Footnote 2: In both
these words the vowel is probably influenced by the vowel of the
Aramaic original forms XY xM?¥ (Schwally); cf. Noldeke,
Neue Beitriige (New Essays) 25, 29]; % sa¢ ¢ 3 Sda Sura 24:35
[Footnote 3: Ethiopic maskot (actually maskot is more likely),
Noldeke, Neue Beitrige (New Essays) 51]; 5 g3 Sura 40:44 and
3 53 Sura 53:20 [Footnote 4: Also Nabatean 1m1n (Schwally)], as
well as | s2 )l [Footnote 5: Sura 30:38 has transmitted many a &
(the only passage with nunation, cf. p. 38 above)]. Here the spel-
ling with s applies only if the word is without a suffix, whereas
with the addition of a suffix the vowel is indicated by ! or is writ-
ten defectively.“®®

As cited here by Noldeke, these words, in which the yaccording to Arabic
tradition was probably originally pronounced as o, do not exhaust the
other examples that occur in the Koran. To be mentioned would be forma-
tions based on the Syro-Aramaic type pZ 0/3, which Néldeke himself de-
fines as follows in his Syriac grammar (op. cit., 68, § 107):

“The nomina agentis can be formed with o on the basis of the 2n
root from any active participle of the simple verbal stem (Peal):
Aa\ o (¢a0l7) “murderer,” &nann (gdyoma), aaly (gal0-
ya), etc.”

Accordingly, 2saw, which in four passages is intended as an infinitive
(Sura 48:29, 50:40, and 68:42,43), should in two other passages be un-
derstood as a rendering of the plural form of the Syro-Aramaic nomen
agentis ~raNg (s320de) (without the emphatic ending) (Sura 2:125:
3 ganl) a8l CniSall g (pillall and Sura 22:26: &S M Cpadlal 5 psillall
3saaill). The meaning “those who prostrate themselves” for 3 gauall is

68 Th. Noldeke, GAQ 111 41. On the same subject, see A. Spitaler, “Die Schreibung
des Typus 5 sha im Koran. Ein Beitrag zur Erkidrung der koranischen Ortho-
graphie [The Writing of the Type & ska in the Koran: A Contribution to the
Clarification of Koranic Orthography,” in the Wiener Zeitschrift fiir die Kunde
des Morgenlandes [Viennese Journal of Oriental Studies], vol. 56, Festschrift
for W. Duda (Vienna, 1960) 212-226.
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clear from the context of the two passages. The fact that the Lisan (II
204a) gives for the active participle xabu (s387d) (= ~ca\@ / 5424d4) both
3 s (suglld) (= xaNg / 5520de) and Ssu (suggad) (= r\g / s42d¢)
as plural forms is with certainty traceable to these unrecognized Koranic
Syriacisms. These uncommon, arbitrarily vocalized and odd-sounding
plural formations have also never been accepted in Arabic usage. The
plural form ldau (sugadda™) occurring in eleven passages in the Koran
is obviously the transliteration of rx\@ (s32¢€), which again gives us
an indication of the pronunciation & for certain ) endings that come from
Syro-Aramaic plural forms. By comparison, in eleven other passages the
Koran uses the correct and today still common Arabic plural forms,
Osdabull (as-s38idan) (once) and (paalull (as-sagidm) (ten times).

Another expression corresponding to the renauo (gayoma) cited above
by Noldeke as an example of the type p7 0/ is 58 (Sura 2:255, 3:2
and 20:111), vocalized al-gayy@m in the modern Koran, but in Syro-
Aramaic gayoma ® and thus to be read al-gayom in Arabic.

To these nomina agentis Noldeke (op. cit. §107) adds a few substan-
tives such as ~tat. (yarora) “jackal” and vade (pdtord /pati-ra) “ta-
ble.” This, in turn, gives us a clue towards clarifying a substantive, here-
tofore considered a puzzle, which occurs in the Koran in Sura 74:51,
%_ b, and which in the modern Koran is read gaswara.

69 Karl Ahrens, Christliches im Qoran [Christian Elements in the Koran], ZDMG
84, new series, vol. 9 (1930): 44, refers here to Dan. 6:27. In the corresponding
passage of the PS4 , snao / qayyam) is in the status absolutus and is used ver-
bally, «=ads\ n.o (gayyam [-almin): “(he is) existent = he exists for ever.” In
the Koran passage in question, a )l is attributive and corresponds orthographi-
cally to the form r¢=nauo / gayoma3). Although this expression is usually used as
a substantive (in the sense of head, administrator), the Thes. (11 3532) also re-
fers to the Eastern Syrian lexicographers, who, among other things, cite as its
Arabic equivalent <l ¢ 35 (ga%m, fabit). Whence the meaning “he who is Iiv-
ing, he who is constant” (i.e. he who is constantly living) for asdl AV (al-
hayy al-qayyim/al-qZyom).
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Sura 74:51

In context, the verses 49 to 51 say:
/EJMJAA?@\S/W‘)MBJSJ'H\&?@\AB
Bogud (e
In this connection, the disputed word gaswara has been understood by
our translators as follows:

(Bell 11 619): 50. “What is the matter with them that they from
the reminder turn away; 51. As if they were startled asses fleeing
from a lion?”

(Paret 490): 49: “Warum wenden sie [Note: D.h. die Ungléubi-
gen] sich von der Erinnerung [Note: D.h. von der mahnenden
Botschaft des Korans] ab, 50: (scheu) wie aufgeschreckte (Wild)-
esel, 51: die vor einem miichtigen (Léwen) flichen?”

(Blachére 625): 49 “Qu’ont-ils eu a se détourner du Rappel (zad-
kira) 50 comme des onagres effarés 51 qui ont fui devant un
li—()_n?”

For 5 ) sud (gaswara), Jeffery (Foreign Vocabulary 31 f.) first refers to
Tabarf who on the basis of a tradition going back to Tbn “Abbas explains
the word as Ethiopic in the meaning of “lion.” A check of the lexicons,
however, shows that there is nothing of the kind in either Aramaic or
Ethiopic. Examining the problem in more detail, he continues (35 f.):

A word like 5 s~ in Ixxiv, 51, is a puzzle at the present day, so
that it is no wonder if it gave some trouble to the early exegetes.
It is usually taken to mean lion, and as-SuyUtl quotes authorities
for its being an Abyssinian word. There is no such word, how-
ever, in Ethiopic or any of the later Abyssinian dialects... As far
as one can see there is nothing in any of the other languages to
help us out, and perhaps the simplest solution is to consider it as a
formation from _d (qasara), though the great variety of opinions
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on the word given by the early authorities makes its Arabic origin
very doubtful.

In any event, on this point Jeffery is right, for the word is Syro-Aramaic,
appearing in the Thes. (Il 3681) under the variant ¢twao (qusrd) and
explained by the East Syrian lexicographers as “asinus decrepitus” (“an
ass that is decrepit, wasting away”):

sy toamm (A3 oo s twao (qusrd: hmara saba d-

13 m-saybar tana), (Arabic): Jesy e a8 les (an old ass that is

incapable of carrying loads).

It thus turns out that the word is a dialectal form of the actual root 10
(gsar) (= Arabic ywd gasura “to be incapable, to not be able,” as op-
posed to yd/ gasara “to force, to compel”). Under this root the Thes.
(II 3707) again gives the expression as an additional variant, accompa-
nied by the same explanation from the Eastern Syrian lexicographers’®

70 Interestingly, the Lisan (V 104b) refers to the inhabitants of Basra, who are said
to have called an outcast 5_yas® (il (ibn gawsara, but actually 7bn qusr3). Tbn
Durayd, however, considers the expression non-Arabic (Lu_e ‘\-u»a-\ Y). In fact,
pronounced rtwao / qusrd, it is still used today contemptuously in the sense of
“failure, incapable” in New Eastern Syriac dialects (e.g. among the Tyari in
Iraq).

Finally, it should be mentioned that the Koranic spelling 5_) s (pronounced
qasora [ qasiird) can denote an early Aramaic form of passive participle as ex-
plained by Th. Noldeke in his Syrische Grammatik [Syriac Grammar] (p. 69):
“With a short vowel of the first and 7 (9) of the second radical” (§ 113): “The
short vowel was a (more often in adjectives) or # (more often in abstractions). Be-
tween @ and 6 no specific difference seems to exist; a (6) is presumably secondar-
ily tinted from o (%) ( - or vice versa). A small number of them have the sense
of a passive participle (as in Hebrew): ~epawt (rhiima) “beloved,” f. hmamt
(rhiimt3); <o (snitd) “hated” «hecarw, harw (snijfd) “unloved wife”;...
rhsasny (Smutd) “rumor”,... xam\ ([bES3) “garment”; etc.

Forms of passive participles like these also occur in a few examples in the Ko-
ran, e.g.: O g (rasil) “sent = messenger,” ) s¢da (tahil) “purified = pure” — as
in Sura 25:48, | yseka W Laudl o0 Wi 5 (and We have sent down from the
heaven pure water), and Sura 76:21, 1 ) s¢la W 34 ags 5 aaliu s (and their Lord
will give them to drink a pure beverage), where the passive sense of | s¢ha
(rahard) (purified) appears clearly in comparison with the passive participle of
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and the corresponding Latin translation: ¢t a0 (qusrd): asinus e senec-
tute decrepitus qui onus sustinere non possit (an old, exhausted ass in-
capable of carrying a burden).

Now, if the Syro-Aramaic — perhaps metathetically created — dialec-
tal variant exemplifies the genuine meaning of the Koranic expression, it
can be noted in favor of the Koranic form &_) sud that the Koran has pre-
served the more classical Syro-Aramaic form. Namely, this coincides
exactly with the nomina agentis described above by Néldeke. Thus, ac-
cording to the basic form p20/3, 5 ) s~ is not to be read as gaswara, as it
has been read until now, but as gasora .

As to the meaning of this expression in the Koranic context, it can be
said that the comparison to a frightened ass, in referring to those who
turn away from the Koranic admonition, is explainable in two ways: (a)
either one runs away from something that represents a real danger (say,
from a lion — and that would be logical), or (b) one runs away from
something which by its very nature cannot involve a threat. The latter is
here the case. With this metaphor the Koran wants to say that there is
nothing frightening about its admonition. It therefore compares those
who nevertheless turn away from it in fright to asses who let themselves
be scared away, not, say, by an intimidating lion, indeed not even by a
normal ass like themselves, but of all things by a hoary, feeble and de-
crepit ass about which there is no longer anything threatening at alt.”

Concerning the term s )J (ahruf) (letters | bookmarks), the Arabic tra- /
dition ultimately is not incorrect to have taken it purely and simply as a

the second stem _sgiae (mutahhara) (instead of 3_jala / tghira) in Sura 2:25,
3:15, 4:57, 80:14, 98:2. However, in the case of 5_sud the Syro-Aramaic no-
men agentis (pronounced gdsdrd) is to be assumed, as explained above, since in
modern Arabic the actually corresponding form is the active participle of the
first stem _ywa\8 (gdsir) (incapable, unable).

71 If5_sud (fYamo / gasord) was taken here to be a lion, whereas it is in fact a
hoary, feeble ass, the spelling Jlea (read in Arabic fimar) was understood in
Sura 2:259 as “ass” whete the Koran, with the Syro-Aramaic ¢t (gmard),
means the perfection of human beings raised to life from the dead (see below p.
191 ff.).
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synonym of el 3 (giradt), variant readings, to the extent that it has
related them not just to the missing vowels, but also — and especially —
to the defective writing of the basic consonant form of the original Kora-
nic text before this text became fixed, in the course of a process lasting
centuries, in the one variant reading of the currently accepted canonical
version.

Yet, the Prophet is said to have remained silent for the most part, not
only about the variant readings themselves, but also about the meaning
of individual verses of the Koran. There is, for example, a report of the
following statement by A 782 (Aisha), the youngest wife of the Prophet:

“The Prophet — God bless him and grant him salvation — had the
habit of interpreting nothing from the Koran except for a few ver-
ses that Gabriel — may salvation be upon him — had taught him.”"

It is therefore no wonder that the earliest commentators on the Koran
were also unable to know any better, which led 7abar7, the author of the
most substantial Arabic Koran commentary to date, to exclaim:

¢ el i Bl S ¢ Al ey oy A T8 e uneY

“Yet I am surprised at anyone who reads the Koran without being

able to interpret it: How on earth can he take pleasure in reading
it?”73

The encyclopedic work of 7abarT (consisting of 30 parts in the Cairo
edition) is characterized by Theodor Néldeke as a turning point in the
history of the interpretation of the Koran. Among Muslims his commen-
tary is considered an incomparable achievement:

“It is indeed, due to the wealth, variety and reliability of the com-
municated material, the most informative interpretive work that
the Mohammedan world has ever produced.”™

72 Tabari 137.

73 Cited by Mahmoud Muhammad Shaker in his introduction to the Koran com-
mentary of 7abar? (Cairo 1374 H./1955) vol. 1 10.

74 Th. Noldeke, GAQ 11 172 f.
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As Paret remarks in his Encyclopedia of Islam article, in this commenta-
ry Tabarf has

“collected for the first time the ample material of traditional exe-
gesis and thus created a standard work upon which later Koranic
commentators drew; it is still a mine of information for historical
and critical research by Western scholars.””

75 R. Paret in Enzyklopaedie des Isiam, vol. 4 (Leiden, Leipzig, 1934) 626a.
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8. WESTERN KORANIC STUDIES

Without intending to go into a detailed history of the origins of Western
Koran studies, which emerged around the middle of the 19 century,
some indication will be given here of the actual results of this Koranic
research as represented by the translations of Western Koran scholars.
August Fischer provides an overview of the subject in his essay, “Der
Wert der vorhandenen Koran-Ubersetzungen und Sura 111 [The Value
of the Existing Koran Translations and Sura 111].”’° On dealing with
the task of translating the Koran, Fischer remarks:

“A Koran translation is no easy task. The renowned Arabists,
scholars such as Reiske, Sacy, Fleischer, De Goeje, Noldeke, and
Goldziher, among others, have avoided it, at least partially becau-
se they knew of its great difficulties. Most of the previous Koran
translators have been second-, indeed even third- and fourth-rate
Arabists. "’

This was August Fischer’s opinion in 1937. However, with the more
recent Koran translations by the Briton Richard Bell,”® the Frenchman
Régis Blachére,” and the German Rudi Palret,80 we in the meantime
have translations by Arabists of the first rank. Yet despite their scholarly
meticulousness, these translations have also contributed little to an es-
sential improvement of our understanding of the Koran. With their ap-

76 Berichte iiber die Verhandlungen der Séichsischen Akademie der Wissenschaf-
ten zu Leipzig. Philolog.-histor. Klasse [Records of the Proceedings of the Sa-
xon Academy of Sciences at Leipzig: Philological-Historical Division], vol 89,
no. 2 (1937) 3-9.

77 Cited from Rudi Paret, ed., Der Koran, Wege der Forschung [Directions of Re-
search], vol. 326 (Darmstadt, 1975) 7.

78 Richard Bell, trans., The Quran: Translated, with a critical rearrangement of
the Surahs, vol. 1 (Edinburgh, 1937), vol. Il (Edinburgh, 1939).

79 Régis Blachére, trans., Le Coran, traduit de [’arabe [The Koran Translated
from Arabic], (1" ed. 1947/50, 2™ ed. 1957; Paris, 1966).

80 Rudi Paret, trans., Der Koran, Ubersetzung von Rudi Paret [The Koran: Trans-
lation by Rudi Paret], (1962; Stuttgart, Berlin, Kéln, Mainz, 1982).
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paratus criticus they have merely confirmed the problems identified by
August Fischer. He summarizes the major difficulties a Koran translator
has to cope with as follows:

1. A considerable number of words and sentences in the Koran are

obscure and ambiguous.

2. The numerous allusions in the Koran are hard to interpret and

their clarification in the Arabic tradition is contradictory and in-
adequate, so that in such cases only internal criteria can be of fur-
ther assistance.

3. There is no systematic or chronological ordering of the Suras.
4. There is a lack of a real textus receptus with secure bookmarks.

The imperfection of the script in the old Koran manuscripts per-
mits numerous variant readings. The Arabic commentaries on the
Koran differ considerably one from the other and not infrequently
provide more than half a dozen® possible interpretations for one
obscure passage in the Koran. All the same, one can by no means
do without these commentaries.

The result is that one is never able to be sure of understanding the
Koran in all of its details. A conscientious translator of the Koran
will instead always have to work with numerous question marks
and lists of the various possible interpretations.®

The Koran translators, and in particular Rudi Paret, have fulfilled these
requirements and at the same time revealed the limits of Koran studies.
Yet it must be granted to Western scholarship that, thanks to its histori-
cal-critical methods, it has released the study of the Koran from its in-
flexibility and made considerable advances, more so from a theological-
historical than from a philological perspective. The works of principal
interest to this study were cited at the outset.

81 According to Régis Blachére, sometimes up to a dozen (see his Introduction au
Coran [Paris, 1947] xxxii).
82 Der Koran, ed. Rudi Paret (Darmstadt, 1975) 7 f.
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9. THE LANGUAGE OF THE KORAN

Although justifiable doubts have been entertained concerning the relia-
bility of the oral transmission, considering the fact that, as mentioned
above, JabarTreports several times that the Prophet was not accustomed
to expressing himself either on disputed readings or on the meaning of
individual verses or Suras in the Koran, there has nevertheless until now
been no doubt among the specialists about the language of the Koran,
since after all it is said in ten passages in the Koran itself that it was sent
down, i.e. revealed, in Arabic (Suras 12:2, 13:37, 16:103. 20:113, 26:
195, 39:28, 41:3, 42:7, 43:3 and 46:12).

: However, since Arabic at the time at which the Koran originated still
*. possessed no standardized written language, but instead consisted of
/ spoken dialects, it was naturally assumed that the language of the Koran
was identical with the dialect of the Prophet and his sib, the Quray§ in
Mecca. In Tabarr® this view is grounded on the following verse of the
Koran (Sura 14:4):

ped ol a8 Sl W) Jigmay 00 Uil f ey

“We have never sent a messenger but in the language (i.e., speak-
ing the language) of his people, that he may explain (the mes-
sage) to them.”

Given this statement it must come as a surprise that the Prophet — as
reported in Jabarf — was supposedly unable to explain this language to
his contemporaries. Also concerning Sa‘d ibn al-Musayyab, one of the
seven scholars of Medina (d. 712), Jabarf reports that in response to
questions about a Koranic verse he “kept quiet as if he had heard no-
thing” (pasy ol ols <Suw). To another such knowledge-hungry indivi-
dual he responded: “Do not ask me about a verse of the Koran; rather
ask him who maintains that nothing of it remains concealed from him,”
by which he was referring to ‘Ikrima® (a companion of the Prophet who

83 Ibid. 29.
84 Ibid. 28.

68

died in 634). The fact that even after the Prophet nobody has succeeded
in penetrating the final mystery of this language for as long as the Koran
has existed has led in the Islamic tradition to the belief that the language
of the Koran is of heavenly origin and thus finally unfathomable for
mortals. With the term Jlae) (7422) (on the basis of Suras 2:23, 10:38, |
11:13) the Islamic tradition does indeed characterize the Koran as a mi-
racle that cannot be imitated by mortals, but this may refer in general to
the human inability to understand the Koran completely into its last de-
tail.

Yet when the Koran speaks of the “Arabic language,” one can well
ask what language it was talking about at the time of its origin. Faithful
to Islamic tradition, which has always encouraged the search for know-
ledge (aladl k), and keeping in mind the well-known sayings of the
Prophet s alall “Knowledge is light” and Gpall 3 55 olal) | sl
“Seek knowledge, and be it in China,” Tabari takes the view that philo-
logists (dll Jal) are fundamentally authorized to explain the language
in which the Koran was sent down (cf_dll 4 J3% 3 Lull) because
outside of them nobody else is capable of acquiring a knowledge of it ( ¥
peld e Y} A Hle A Jua g), in so far as they are able to provide irre-
futable and philologically verifiable arguments for the explanation ar}d
interpretation of this language ( <> (ja Guy s 5 Lad Ula y agaiiadl
Olall Zga (4a 4ale 1S ya0 S L), and regardless of who the interpreters
in question may have been (Jsbiall judall 5 <ld (S (e LK) 59

In the sense of 7abarT we therefore intend in the following — by tak-
ing a philologically prior linguistic phase as a starting-point — to under-
take the experiment of reading the text of the Koran differently than the
Arabic commentators of the Koran have done it, partially according to
an understanding of the Arabic of their time and partially with recourse
to Old Arabic poetry. Only on the basis of the results of this linguistic
analysis may one judge whether it actually also leads to a better under-
standing of the Koranic text or not.

85 1bid. 41.
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10. FROM SYRO-ARAMAIC <1, 1o (goryana)
TO ARABIC (Js 8 (qurin)

The present study is based on the elementary finding that the term Ko-
ran (s 8 / quran) holds the key to the understanding of the Koranic
language. Whereas, namely, the Arabic philologists in the interpretation
of the word (e J8 (qurZm), whose Arabic origin they do not doubt, have
not made up their minds yet between the verbal roots ()2 (garana) (to
bind, to put together) and f A (qgara?) (to read),” it was first recognized
in Western Koranic studies that cultural terms like | A (to read) — and
accordingly also <iiS (kataba) (to write) — could not be Arabic in origin.
As Theodor Noéldeke says in his Geschichte des Qorans [History of the
Koran] (I131-34):

“Now, since a cultural word like ‘read’ can not be proto-Semitic,
we may assume that it migrated into Arabia, and indeed probably
from the north. ... Now, because Syriac has besides the verb X7
the noun geryana, and indeed in the double sense of dvdyvworc
([the act of] reading, reading aloud) and dviéyvwoua (reading or
lesson, reading matter), the assumption gains in probability, in
connection with what has just been said, that the term Qoran is
not an inner-Arabic development out of the synonymous infiniti-
ve, but a borrowing from that Syriac word with a simultaneous
assimilation to the type fu‘lan.”®’

Noldeke’s probable assumption of the Syriac origin of gurZn has in the
meantime become so well accepted in Western Koranic research that the

86 Cf. Noldeke, GdQ 1 32, note 3.

87 Ibid. 33 f. Furthermore, it remains to be seen whether 7i174n is a genuinely Ara-
bic type. The fact is that in practice the nominal form gurZn has never become
generally accepted, though it is cited by the Arabic lexicographers as a variation
of the common infinitive ¢/r22 and also actually occurs in this function in the
Koran. One can also identify the non-Arabic origin in the fact that in Arabic us-
age QurZn is only understood as a proper name used to designate the holy
scripture of Islam.
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indication of its Christian-Aramaic origin has today become a matter of
course in the standard Western encyclopedia of Islam,® whereas this has
been completely ignored by both the earlier and modern Islamic exege-
tes. Thus Erwin Grif accurately defines the Koran as follows:

“The Koran, according to the etymological meaning of the word,
is originally and really a liturgical text designed for cultic recita-
tion and also actually used in the private and public service. This
suggests that the liturgy or liturgical poetry, and indeed the Chris-
tian liturgy, which comprises the Judaic liturgy, decisively stimu-

lated and influence Mohammed.**’

As an ecclesiastical terminus technicus (technical term), the Koran thus
corresponds originally to the lectionarium (lectionary) still used in Wes-
tern Christianity today as a liturgical book containing excerpts from
scripture to be read aloud during the service.

If it has now been established that the Arabic quran is a direct bor-
rowing from the Syro-Aramaic garyana, then the question must be asked
as to the extent to which — in Noldeke's words — the assimilation of qur-
anto the type fi172n has taken place.

Information on this subject is provided for us by the Islamic tradi-
tion. Thus the Lisan (I 128b f.) records a statement reaching back from
a$-SafiT by way of a traditionary chain to Mugahid, Ibn Abbas and
Ubayy, according to which the Prophet had pronounced (Js 8 (quran)
without a hamza, i.e. without the glottal stop before the 4 (long a), ¢ 2
(quran). On the basis of the alif and hamza signs (I¢), which were gra-
dually introduced as a reading aid, but scarcely before the middle of the
8th century,” the later Arabic readers, who were no longer familiar with
the Prophet’s original pronunciation, goryan, went on the assumption
that e 8 (qur4m) was to be pronounced without the hamza, simply () )3
(quran). In doing so they ignored the view widely held in the Arabic tra-

88 See, for example, the article al-Kur'an in The Encyclopaedia of Islam, vol. 5
(Leiden, 1986) 400.

89 ZDMG 111, new series no. 37 (1962): 396-398.

90 Blacheére says in his Introduction au Coran 94 that it is impossible to establish
more precisely the point in time at which this writing reform took place.
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dition according to which the hamza was pronounced sofily in the Ara-
bic dialect of Mecca. This does not at all mean in this case, however, the
absence of the hamza without replacement, but its realization as a soft
—/y. Accordingly, the pronunciation of the Prophet documented by Is-
lamic tradition must have been (L & (garyan), a pronunciation that ex-
actly corresponds to that of the Arabic-speaking Aramaic Christians of
Syria and Mesopotamia. This is also said by the Thesaurus with a refer-
ence to the Eastern Syrian lexicographers as follows: “Ap. lexx. ol _all
1. o (goryand: al-goryan); it. sl 3l . 3l  (Thes. II 3716). In this
case the vowel e in garydn is to be produced, in accordance with the
oral tradition of the Eastern and Western Syrians (usually in a single
closed syllable), as a so-called murmur vowel (dark 2 or “shwa”).

The hamza spelling in the medial and final position adopted accor-
ding to the will of later Arabic philologists against the documented pro-
nunciation of the Prophet has finally had as a consequence that the ori-
ginal Syro-Aramaic pronunciation goryan has been abandoned in favor
of the Arabicized pronunciation qurin (following the pattern of (&
furqan < <caotas / purgang).”’

Consequences of the Orthographic Transformation
of garyan to quran

The Arabic transcription of Syro-Aramaic 1. 4o (goryg-nd) must origi-
nally have been pronounced (2 (goryan). Until now, however, research
on old manuscripts of the Koran has been unable to establish this spelling.
In today's spelling (e 8 (quran) it is generally recognized that both the
hamza and the alif |}/ 4 (long a) are secondary. In two passages (Suras
12:2, 43:21) the canonical version of the Koran gives evidence of the ear-
lier written form with an accusative ending U_g (qurZn®"), as has already
been pointed out by Noldeke (BergstraBer-Pretzl) (GdQ III 43).%

91 Thus what Noldeke called the fiz72n type would not exactly be Arabic.
92 Further reference is made, under note 3, to earlier manuscripts of the Koran
with the spelling () &) (a/-quran) and G_3 (quran).
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Yet even if the extant manuscripts of the Koran have until now not
confirmed the presumed spelling (n_® (goryan), the original Syro-Ara-
maic term suggests this written form. Accordingly, one can imagine the
following four phases in the transformation of the Arabic orthography to
today's accepted canonical spelling (ls @ (quran): (1) (2 (original
pronunciation: goryan); (2) defective spelling: (& (pronunciation:
quran); (3) full spelling ()} j (same pronunciation: guran); and last of all
(4) with the inserted hamza: )+ j8 (accepted pronunciation: qur 2n).

This hypothesis is based on the assumption that in a first post-Kora-
nic orthographic reform the Arabic philologists no longer recognized the
real meaning of the little peak of the letter carrier — /y in (8 (goryan)
as a defective spelling for y2. On the basis of the pronunciation of the
Prophet (quran), as documented according to Arabic tradition, they must
have read the spelling (u 8 as “qarin.” Whence the removal, without
replacement, of the —; /y, from which emerged, in a second phase, the
defective spelling (3 with the pronunciation quran. The introduction of
the alif | as a mater lectionis for 2 (long a) logically led, in a third phase,
to the full spelling () 3 % (with the same pronunciation: quran). The

93 Cf. W. Diem, Untersuchungen zur frithen Geschichte der arabischen Ortho-
graphie [Studies on the Early History of Arabic Orthography). 1. Die Schrei-
bung der Vokale [The Spelling of the Vowels], Orientalia, vol. 48 (1979). In §
62 (252) under number 3, W. Diem gives the spelling at Sura 10:61 () 8 Quran
< Qur3n among the types “in which the written form has been retained unalter-
ed.” In § 64 (253) he accordingly counts the spelling \i_8 (12:2; 43:3 Qurana)
among the “few spellings” in which the alif “would have been expected ety-
mologically.” Just as doubtful is the allegedly primary spelling <lauall (4:18 etc.
as-sayyiyat < as-sayyi at “the evil deeds™), whose secondarily inserted alif has
distorted the original spelling, <, as the transliteration of the Syro-Aramaic
e (sanydtsd) (Thes. 11 2669: plerumque ut subst. usitata, facinora, scelera,
vitia; Ap. lexx.: @83 ¢ quldll ¢ Sl / as-sayyi’ar | “disgraceful, wicked
deeds, vices”). The basis for this reading is the following facsimile edition of
the Koran Manuscript No. 328(a) in the Bibliothéeque Nationale de France:
Sources de la transmission du texte coranique [Sources of the Transmission of
the Text of the Koran] eds. Frangois Déroche et Sergio Noja Noseda, vol. 1, Les
manuscrits de style higazi [ Manuscripts in the higgzi Style], Le manuscrit arabe
328(a) de la Bibliothéque Nationale de France [Arabic Manuscript No. 328(a)
in the Bibliothéque Nationale de France] (Paris, Bibliothéque Nationale de
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acceptance of the hamza resulted finally, in a fourth phase, in what is
today the common spelling in the canonical edition of the Koran, e 8
or J} i (with the pronunciation qur 7n).

However, if the Arabic tradition according to which the Prophet said
quran is correct, then this would lead to the understanding that the Ko-
ran readers of the first generation did not read the little middle peak —
in the original spelling (2 8 as y or 7, but as long 7. Later copyists, in-
terpreting this peak as a long 7 would have then omitted it as an appar-
ently incorrectly written character. Previously, however, it was known
(for etymological reasons) that the little peak only functioned in Koranic
orthography to indicate the long vowel 7 in the reproduction of a secon-
dary Zin a final position for zertiae ya’ roots before suffixes (e.g. iz =
W\ / pang-ha in Sura 79:27).

The conjecture that the little peak —; for indicating a long @ was not
exclusively used for a secondary @ in tertiae ya’verbs before suffixes,
but was used in other cases as well during the first phase in the editing
of the Koran, does not depend solely on earlier Koran manuscripts for
its confirmation. On the contrary, evidence can already be provided now
on the basis of a few misread words in the modern Cairo edition of the
Koran.” Of these the following examples may suffice:

France, 1998). As opposed to the spellings Clyall (as-sayyi*ap (Sura 4:18),
pS3s (sayyr”atikum) (Sura 4: 31; 5:12) and p63le (sayyi atihim) (Sura 3:195)
in the Cairo edition of the Koran, the Paris Ms. 328(a) has (without diacritical
points): Sy pgii ¢ Cuill - According to Koranic orthography, for these
spellings a hamza carrier is out of the question. The Lisan cites this root both
under Ld (Sana) (XIV 444b) and under (W7 (Sana 3) (1101b ff.), each with the
same original meaning (to hate). See also the spellings reproduced under chap-
ter 6 (55) in connection with the “orthography of the Lewis palimpsest” in Th.
Noldeke (Bergstréier-Pretzl), GdQ I11.

94  This observation, made by the author in a lecture in 1996, was the startingpoint
for the initiative to make microfilms of the Koranic fragments of Sanaa in the
expectation that one would there be able to find further proofs. These micro-
films have been available since 1998. Subsequently, a first (and till now sole)
confirmation has been provided there by the spelling of the word 4l (= oY1 =
A\ / ilah) (god, deity), where the middle peak marks the long a as mater lec-
tionis, however without any alteration of the meaning (see G.-R. Puin, Uber die
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Sura 41:47
Example 1: &iMe (adannak®)
Bed e Lia Lo bl 1 18 (oA 30 () gy asas

Following the understanding of the Arabic commentators,” our Koran
translators have rendered the underlined expression in the context of the
cited part of the verse as follows:

(Bell IT 481): “We protest to Thee, there is not amongst us a wit-
ness.”

(Paret 400): “Und am Tag (des Gerichts), da er ihnen [d.h. den
Ungléubigen] zuruft: ‘Wo sind (nun) meine (angeblichen) Teil-
haber?’, sagen sie: “Wir geben dir (hiermit) Bescheid: Unter uns
ist kein Zeuge (der die Wahrheit unserer fritheren Aussagen
bestitigen konnte).””

(Blachére 510): “Sache qu’il n’est, parmi nous, nul témoin.”

An Arab with a normal feel for the language senses here right away that
there is something “clumsy” about the final clause. That in this context
ol (adana) is supposed to mean “to inform” is a pure invention of the
Arabic commentators, who could not figure out any other way to explain
this misread word. Namely, in the spelling <L) the upper dot of the —3 /n
has been falsely placed. The apparent ignorance of the later Arabic read-
ers with regard to the real meaning of the originally unpointed little

Bedeutung der dltesten Koranfragmente aus Sanaa (Jemen) fiir die Ortho-
graphiegeschichte des Korans [On the Importance of the Oldest Koran-
Jragments of Sanaa (Yemen) for the History of Koranic Orthography), “Neue
Wege der Koranforschung” [New Ways of Koranic Research), 2, in: magazin
Jorschung [magazine research], Universitit des Saarlandes [University of the
Saarland], 1, 1999, p. 37-40). The other examples quoted there from the stan-
dard edition of the Koran, however, require some rectification. A first discus-
sion concerning the spelling and the etymology of both Syro-Aramaic e\
(satand) (> Hebrew 10V / sat2n) and Koranic (ayd (Saytan) will follow below.

95 Tabarf (XV 1 ) reads &bl (adannak?) and gives the following explanations:
e (alamnak™ (we inform you), il (atanak? (we obey you), with the
note: il (atla 724 as a synonym for Sllidlel (2 Jamnak?).
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hook —, which here stands for a long , is to blame for this. If the oral
tradition had not been broken, the later Arabic readers would quite cer-
tainly have been able to recognize this well-known Arabic adverbial
expression (although borrowed from Syro-Aramaic warm / Adydek [<
*hay-d-hayk > *hay-d-hék], with secondary vowel reduction and dark-
ening > *%ddayk, with following monophthongization of ay > a =
*%ddak > Arabic %ddak | iddak.”® Namely, the misread — /n when read
as a long Zresults in the reading <Y (then, whereupon) (actually < 3
Id dak?), which can also be written in modern Arabic in the contracted
form &3 (see, for example, H. Wehr, Arabisches Worterbuch [Arabic
Dictionary]). According to this reading the passage cited above (this
time in Arabic) can now be understood as follows:

“On the day when he will call to them, “Where are they (now),
my associates?’ they will then answer: ‘None of us professes’’ (to

2]

these) any longer’.

Sura 68:13
Example 2: Qe (utull)

In this context a list is made of the negative behaviors of an infidel. In-
cluded among them is the character trait described in Sura 68:13—14:

Gtay e 13 S o / iy S sy Jio

On the basis of the wavering understanding of the Arabic commenta-
tors,98 our Koran translators have translated this continuous double verse
as follows:

96 Cf. Thes. I 1002, where to the Syriac L (h3ydek) corresponds the Chal-
daic (i.e. in this case vernacular Eastern Syro-Aramaic) 77X (addzk) > Arabic
N33 or Y (idgak). _

97 Arabic Mg (Sah7d) does not just have the meaning of “wimmess.” The Arabic
saled ($2hada), meaning “confession of faith,” is also a borrowing from the Sy-
ro-Aramaic ecclesiastical term s (shed) (fo testify, actually to admit public-
ly, from which «vmo / s3hda “martyr, confessor” also comes).

98 Tabarr XXIX 23-27.
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(Bell II 597): 13. “Gross, but yet highly—esteemed,99 14. Because
he has wealth and children.”

(Paret 477): 13: “und der iberdies ein Grobian (?) ist und sich
(tiberall) eindringt (?) (‘wtullin ba'da dalika zanimin) 14: (auf
Grund der Tatsache), daf3 er (ein groBes) Vermdgen und (viele)
Sohne hat !”

(Blachére 608): 13 “arrogant et par surcroit, batard ! 14 Ne lui
obéis pas [parce] qu’il est riche et a des fils [pour le soutenir]!”

1. The misread — /¢ in the spelling Jie (pronounced wufull) is respon-
sible for the different translations of this word by our Koran translators
(Bell: “gross”; Paret: “Grobian”; Blachére: “arrogant”). Only Blachere,
with “arrogant,” has even come close to guessing the real sense correct-
ly from the context. The meaning “arrogant, overbearing” is actually
yielded only by the reading Jle (/™). That the later Arabic readers
incorrectly placed two dots (—3) over the medial peak intended as a long
7 and came up with the meaningless reading Jic (‘urull) is precise con-
firmation of the assumption that an oral tradition no longer existed at the
time of the fixing of the Koranic text. And this, even though this genu-
inely Arabic expression occurs in singular and plural in this meaning in
four other passages in the Koran (Suras 10:83; 44:31; 23:46; 38:75).
There, however, the original peak has been replaced by the subsequently
inserted alif )as a mater lectionis for long 4 Thus these passages were
read correctly. But in the case of Sura 68:13 this meaning was obviously
not recognized. The misreading of the spelling as it was left in its origi-
nal form, however, is to be explained in particular by the absence of an
oral tradition.

The realization that the peak was often not just provided with false
dots, but from time to time also replaced by an alif |/ 3, is of impor-
tance for Koranic studies for the understanding of many a misreading.

99 [Note 1]: “Or ‘adopted’ from an ignoble family, which is said to refer to Walid
b. Maghira. But the word is probably from zanama to mark a well-bred camel
by cutting a part of the ear and letting it hang down.”
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For whereas with the canonical edition of the Koran it is only necessary
to imagine the dots as absent, in the case of the alif | the problem is that
a primary is not readily distinguishable from a secondary alif, especially
considering the fact that, in examining them, both Arabic and Syro-
Aramaic (and occasionally Hebrew) linguistic components must be con-
sidered each time. But that the later insertion of the alif’ by incompetent
editors has led to the distortion of many a word would, in view of the
unsure or absent oral tradition, only be a logical consequence.

2. Our Koran translators have rendered the spelling ax ) (zanim) in just
as contradictory a fashion as the Arabic commentators (Bell: “highly-
esteemed”’; Paret: “der sich (iiberall) eindringt”; Blachére: “batard”).
Given the way the word has been misread (zanim), one would be most
likely to see it as an active masculine Hebrew plural participle Dt
(zonim) (whoring, engaging in prostitution).'” However, because the
Koranic context speaks of a single individual, such a Hebrew plural
form is out of the question.

Some information about this is provided for us by the following
statement given as indirect speech in Verse 14: (pus Jle 13 oS ol “that
he has wealth and children.” This statement, however, presupposes a
verb, which the misreading of s ) (zanfm) has distorted. Here, too, the
absence of an oral tradition has resulted in the Arabic readers' not know-
ing what to do with this spelling. Whence the arbitrary reading as )
(zanim), whose just as adventurously imagined meanings H. Wehr, for
example, (in his Arabisches Worterbuch [Arabic Dictionary]) gives,
without further examination, as “low, base; bastard, son of a bitch,
stranger, one who does not belong to something.”

One cannot blame the Arabic readers, however, if behind the spelling
a1 they were unable to imagine a Syro-Aramaic verb form. Namely, if
in its place we read afi ) (raffmm), what results is the transliteration of the
Syro-Aramaic x4 (177m) in status absolutus. For it the Thesaurus (11
3997) gives the following definition under the verbal root o&+ (rfam):

100 Cf. W. Gesenius, Hebrdisches und aramdisches Handwirterbuch [Concise
Dictionary of Hebrew and Aramaic) 201b.
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“enunciavit, spec. indistincte et submissa voce locutus est” (fo
say, to pronounce, especially to speak unclearly and quietly).

In the case of the Koranic form, it is a question of a Syro-Aramaic pas-
sive masculine participle with an active meaning, as Theodor Néideke
explains in his Syrischen Grammatik [Syriac Grammar] (§280):

“Some participia of the form Misa (p7)) are used in an active
meaning: in part this is based on the fact that the verba involved
could be doubly transitive; in part it is caused by the analogy to
forms having a related meaning.”

This Koranic example should be added to those listed by Noldeke. The
attributive passive participle ren.d (12Im3) is also explained actively
by the Thesaurus (loc. cit.) with “blaesus, balbutiens” (lisping, stam-
mering, metaphorically: twaddling). With the now no longer common
phrase 4l &) W (m2 ratama bi-kalima)'®" (he didn’t speak a word)
and &l DSV 23,0 (ar-ratam . to speak quietly) Arabic has preserved
a memory of the Syro-Aramaic expression.

Based on this analysis, the double verse from Sura 68:13-14 is now
to be read:

Oty S D S /a8y b 2y Jle
(3™ ba'da dalika ratim | an kana da mal™ wa-banin)

According to the Syro-Aramaic reading, it should thus be understood as
follows:

“arrogant furthermore twaddling 14. that (even without God) he
has wealth and children!”

101 Cf. Lisan XII 226a; the same under & ) (ratama): & N (al-artam): Y AR
Ay Yy 40lS c:»-ag (one who speaks inarticulately).
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Sura 18:9
Example 3: a8 )\ (ar-ragim)

In a recent article'” James A. Bellamy has been the latest to deal with
this expression, heretofore considered an unsolved problem in Koranic
studies. Taking as a starting point an error on the part of a copyist, he
proposes the reading 38 ,) (ar-rugd) (the sleeping [boys)) in place of
the substantive recorded in the canonical version of the Koran Al (ar-
raqim) (roughly, memorial tablet). In its context this verse reads:

bae W e | 988 a5 CagSl Canial O s
The German translator Paret (238) renders this verse as follows:

“Or do you think that the people of the cave and the inscription
(?ar-ragim) [Note: The interpretation of ar-ragini) is very uncer-
tain] was (one) of our signs, about which one should be (espe-
cially) surprised?”

Blachere (318) renders “ar-Ragim” as a place name and refers to the
contradictory explanations of the commentators. Bell (I 275) does the
same and adds the following comment (footnote 1):

“Much difference of opinion prevails as to the identity of ar-
Ragim, some holding it to be the name of the mountain or the vil-
lage associated with them, others that it is the name of the dog.
Torrey suggests that it is a misreading of Decius as written in He-
brew characters; E. G. Browne, Oriental Studies, p. 459.¢

The thought that, to introduce this legend of the seven sleepers one
would expect a corresponding expression, is in itself correct. For the
former contested reading s )1 5 (wa-r-ragim), J.A. Bellamy proposes
the following emendations: (1) removal of the conjunction s/wa as su-
perfluous; (2) removal of the medial —; /7 as having resulted from inat-
tentiveness or a blot; (3) changing the final a/m intoa 5w/, and (4)
insertion of a presumably omitted final > /d Thus we would have the

102 In the Journal of the American Oriental Society 111.1 (1991) 115-117.
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reading evidenced in Verse 18 3 (ruqiid) (sleepers) as the plural of

S ) (raqgid) (sleeping male). Instead of the previous reading <asial

w80 5 Sl (the people of the cave and the inscription), one would

then have 2 8 )Yl 23SV sl (the sleeping people of the cave).

However, by proposing four emendations to a word made up of a to-
tal of five letters (if we ignore the article ! /a/-), J.A. Bellamy spoils a
consideration that is otherwise plausible in its approach. In contrast, the
principle of lectio difficilior would be better served if we had to change
just one letter.

The key is here provided to us by precisely that little middle peak
that J.A. Bellamy has considered either faulty or only a blot, but which
here stands for a long 4. Then we would need only to read the probably
misread final a /m as a final 5 /d. Namely, experts of the Higazi manu-
scripts know that the pronounced ring-shaped final » is produced on the
line without the vertical infralinear extension. Nonetheless, one cannot
in the first place make a mixing up of final 2 /d and final » / m
responsible for the misreading. Much more likely is the assumption that
later Arabic copyists could no longer recognize the peak — as a long 4.
Interpreted as a long 7 they must have read 28 )| s (wa-r-ragid), a form
that doesn’t exist in Arabic at all. The next best alternative was therefore
to make a final a/ m out of the final 3/ d.

That the latter letter was occasionally confused with the Arabic /7,
on the basis, however, of an earlier transcription from Syriac script (due
to the identically formed letters y / d and 5 / r distinguishable only by the
upper and lower dots, respectively), will find itself substantiated in a
subsequent study. An initial case first became conspicuous in the fol-
lowing discussion of the spelling (sl (yulhidn) instead of .y kL
(valguziin | yulgizan) from Sura 16:103. Two more examples from the
Cairo edition of the Koran can be provided as confirmation of this phe-
nomenon:

a) Concerning the transcription of an originally Syriac s / 4 as an Arabic
o/ r: Such a mistake is encountered in the word 1 X (rikza)
(allegedly: soft voice) instead of the Syriac /say = Arabic | S (dikra)
(memory) from Sura 19:98:
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150 ped g 5l 3a) (g0 peie unl b (8 (e peld LSl oS

Bell (I 291) translates according to Arab commentators: “How many a
generation have We destroyed before them! Dost thou perceive of them
a single one or hear of them a whisper?”

The word | X, (rikza) is transcribed in the facsimile of the higazr
Koran codex Or. 2165 (fol. 1— 61), published by the British Library in
2001, as VS (rkra) (without diacritical points) (fol. 50b, 11). This
spelling provides us with a typical example of the unpointed Arabic ren-
dering of the identically shaped Syriac consonants 9 / d and 3 / r, but
which with the respective lower and upper dots should have been ren-
dered in Arabic as 2/ d and )/ r . Provided with the diacritical dots, the
first  in the Arabic spelling ) )X ) would thus correspond to the Syriac
9/ d, the second _yto the Syriac 3 / # (and not to the Arabic ) z). In this
way the original reading 1 )S3 (dikr3) can be restored. This also results
etymologically and semantically in a sense that fits better to the context.
Namely, that )< , (rikz) would mean a whispering, a soft voice, is a pure
invention of the Arab commentators, who were unable to come up with
anything more suitable in connection with the preceding verb aaw
(sami a) (to hear). If one hears something, it must be a voice, they must
have thought. At the same time one can also hear of someone, that is,
learn something about him. Insofar is_jS2 (dikr) here to be understood as
remembrance of the deceased, whose memory continues to exist even
after their passing away. The verse cited above is therefore to be cor-
rected and understood as follows:

“Dost thou perceive of them a single one or hear of them any mention?”

b) Concerning the transcription of an originally Syriac 3 / 7 as an Arabic
3/ d : One such example (among others) is to be encountered in the
heretofore hapax legomenon 3 sk (allegedly taud) from Sura 26:63.
Following the Old Testament account Moses is commanded to strike
the sea with his staff; there then follows:
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plaall 2 glallS (3,8 JS (S8 (3lails

Bell (I 356, 63): ... and it [the sea] clave asunder; each part be-
came like a cliff mighty.”

Although the word has been understood correctly here, only Paret (303)
gives it in parentheses (faud), by means of which he wants to indicate
that the word in itself is unusual.'” The unique mistaken writing of this
well-known word through the mistranscription of the Syriac 3/ r as Ara-
bic 2/ d is all the more astonishing since the otherwise correctly tran-
scribed sk (#ir < Syro-Aramaic ~¢ta\, / fIr3, mountain) occurs ten
times in the Koran (Sura 2:63,93; 4:154; 19:52; 20:80; 23:20; 28:29,46;
52:1; 95:2). The corresponding Arabic expression is used once in con-
nection with the sea (Sura 11:42); there it is said of Noah’s ark that it
sailed JualS = 50 & (fi mawg ka-l-gibal) “between waves (high) as
mountains.”
¢) Since the Arabic letters 2/ d and _/ r are clearly distinguishable in
the early Koran manuscripts in the Higazi as well as in the Kaf
style,1®
able on the basis of an original mistranscription of the equivalent
Syriac letters 9/ d and 3 / » from an original composed in Syriac

a primary mutual mixing up of these letters is only conceiv-

103 In fact 3 ¢k (faud) is not only unusual, it does not exist in Arabic at all. A sup-
posed verbal root U (£3dz) from which a fictitious seventh stem sy (fntada)
is derived with an equally imaginary meaning “fo rise in the air, soar up,” as
quoted, for example, by H. Wehr [4 Dictionary of Modern Written Arabic
(Arabic-English), edited by J. Milton Cowan, Wiesbaden 1979, 669a}, and the
excogitated modern Arabic word sUaia (munfad) plural (manatid) “balloon,
blimp; zeppelin, dirigible” that results, also shows the basis on which Classical
Arabic is partly grounded. The Lisan (I11 270a) explains 3  ghall (af-faud) as Jan)
(‘,\LA\ (al-gabal al- azim) (a towering mountain). But herewith it actually just
explains the mistranscribed Syro-Aramaic word w3\, (#1r2 > Koranic Arabic
sk /¢ar), which the Lisan (IV 508b) explains with the same meaning: : skl
Suall (sar i.e. a mountain).

104 See in the Appendix in the CD copy 0585 from the Koran manuscript of
Samarkand, line 2, the kufic  / r in the word (34 / farq and the 2/d in the
word a glal\S /ka-f-taud (recte:  $allS /ka--ar) (Sura 26:63).
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script (Garshuni/ Karshuni). In turn, only in this roundabout way can
one explain the Arabic misreading of the final d (by mistranscription
written incorrectly as a final r) as final m. The occasionally remark-
able similarity of the final » (here instead of the final 4, and the final
m in early Kufic Koran manuscripts (caused by insufficiently careful
transcription) can finally be illustrated with the help of a few exam-
ples from the Koran manuscript of Samarkand (cf., e.g. in the Ap-
pendix ) / » and » / m in the spelling a2 / ya-Maryam in the
corresponding passage from Sura 3:45, CD 0098 (see p. 348), accor-
ding to the copy of sheet 95, -2).!% This determination provides us
with the graphical proof of a reconstructible mixing up of final r
(written incorrectly from final d) and final m in a second stage of the
Arabic transcription of the Koranic corpus in the Kufic style. This
would mean that the Kufic Koran manuscript of Samarkand belongs,
not to the first, but at the earliest to a second generation of the Arabic
handing down of the Koran. It nevertheless contains in itself
sufficient graphical evidence for a Syriac original version of the
Koran text, as will be explained.
In so far as the Arab readers did not have the historical background in-
formation as to the Syriac scripture of the early Koran, they may have
seen within the Arabic scripture system no other alternative than the
reading a8 )V y (wa-r-raqim) instead of 38 ) y= 8 )} § (wa-r-raqid = wa-
r-ruqdad). Although this reading also didn't seem very reasonable, at
least it was known to exist in Arabic. In cases of doubt, such undefin-
able words nevertheless have the advantage of becoming interpreted as
proper names or place names that cannot be verified, evidence of which
is also provided by the commentaries in question. The analogous
method of interpretation employed by Arabic philologists will have
struck anyone who has worked in particular on Old Arabic poetry.

105 The author has to thank Tariq Ismail for providing a CD copy of the Koran
codex of Samarqand [SAMARKANDSKII KUFICHESKII KORAN — Coran
coufique de Samarcand écrit d’aprés la tradition de la propre main du troisiéme
Calife Osman (644—656) qui se trouve dans la Bibliothéque Impériale Publique
de St. Petersbourg. Edition faite avec 1’autorisation de I’Institut Archéologique
de St. Petersbourg (facsimile) par S. Pissaref. St. Petersbourg. 1905].
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However, if one reads instead of X8\ s (wa-r-ragid) iV 5 (wa-r-
rugad), then the problem is already solved. As the nominal form of
(raqada) (to sleep), the Lisan (111 183a) gives »sil) (an-nawm) (sleep) as
a definition of 28} (ar-rugad). Read like this, Sura 18:9 makes the fol-
lowing sense:

Lne L e )5S 605 oS sl () Casaan 4l

“Do you think, say, that the people of the cave and sleep were strange
among our signs?”’

Example 4: 3 ¢V (at-tawrat)

To the designation of a long 4 with a little peak (—) in the interior of a
word C. Brockelmann names as the only exception the foreign word
4,6 (tawral) (Torah) (Arabische Grammatik [Arabic Grammar], §2
[d], note 2, p. 7). On the other hand, Theodor Néldeke, in his Geschichte
des Qordns [History of the Koran),'® had suspected the pronunciation
4,6 (tawriya). In his Untersuchungen zur frithen Geschichte der
arabischen Orthographie [Studies on the Early History of Arabic Or-
thography]'”’ W. Diem contradicted him and found a more detailed elu-
cidation of the traditional reading tawrah (249) faulty. He rejected the
derivation from Hebrew 17N (£0r3) that A. J effery'® and J. Horovitz'"”
assert by referring to J. Wellhausen,''® who would have expected the
Arabic *tawrah as the equivalent of the Hebrew feminine ending -7,
whereas the Koranic spelling with ya°, in which K. Vollers''! saw an
imala from Z to & as a variant of Torah, is not modeled on the Hebrew
spelling 77N. Against the suggestions by F. Schwally,''* R. Kobert' "

106 GdQ (Géttingen, '1860) 255.

107 1. Die Schreibung der Vokale [The Spelling of the Vowels], in: Orientalia, vol.
48 (1979) 207-257, on 43 si¥ ar-tawrah: 248-250.

108 Foreign Vocabulary 95 f.

109 Koranische Untersuchungen [Koranic Studies] 71.

110 Volkssprache und Schrifisprache [Vernacular and Written Language] 102.

111 Skizzen und Vorarbeiten [Sketches and Preliminary Studies] 6 (Berlin, 1899) 259.

112 GdQ 111 40, note 3.
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and A. Fischer'"* involving the drawing in of the Jewish-Aramaic or
Aramaic RN"MR (orgyta) and the hypothetical “hybrid form” Xn>n
(torgyta), from which the Arabic 4, ¢l (ar-tawriya) would have
emerged, he asserts that in this case the Arabic form in the final position
*tawrayah should have resulted and not the actual spelling tawrah.

In fact, W. Diem believes he has found the solution in G. Dal-
man’s'"’ realization that in a part of the Jewish-Aramaic dialects “the
Nisba ending of the feminine —4y#3 experienced a shortening of the 4
and monophthongization of the thus created diphthong ay to &” From
this phenomenon (gy#2 > ayta > &ta), which is also well known in East
Aramaic dialects, there would have emerged from a hypothetical Ara-
maic form *0-raytd/ * torayta/ * toréta the only possible choice in Ara-
bic, a word ending in —ah, and thus fawrah.

Apart from his giving no further evidence for this alleged form, W.
Diem has apparently overlooked the fact that in Arabic another fre-
quently documented structural type ending in -iya lends itself more
readily to the Aramaic Nisba ending -gya / -2y#a than the one he has
proposed. Parallels such as the Syro-Aramaic <dusna. (yawmaytd) =
Arabic 4a s (yawmiva) (daily), «duis (barraytd) = 2 (barriya)
(outside, to be found in the country), reduaX (gawwaytd) (inner, to be
found inside) = X s> (awwiya) (related to the air or atmosphere)''® are
only a few popular examples. In the Koran in Sura 19:26 a further
example is provided for the Syro-Aramaic ~txsr¢ (2)n383ya by the
Arabic Ll / insiya for the equivalent masculine ending, though here
one could also make a claim for the necessity to thyme.

If for the reasons given by W. Diem (op. cit. 248) a borrowing from
the Hebrew 7370 / f0rg is now out of the question for the Koranic spell-

113 Zur arabischen Rechtschreibung [On the Arabic Orthography] 331.

114 Briinnow-Fischer, Arabische Chrestomatie [Arabic Chrestomathy), glossary s.v.

115 Grammatik des jiidisch-paldstinischen Aramdisch [ Grammar of Jewish-Palesti-
nian Aramaic] (Leipzig, 21903) 193.

116 The shift in meaning of Syro-Aramaic ~a\ (gawwa) (interior) to Arabic sx
(gaww) {(air, atmosphere) in Classical Arabic (see below page p. 221 f.) was

probably caused by the misinterpretation of this Syro-Aramaic expression in
Sura 16:79.
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ing 4, 5 (with the accepted canonical pronunciation tawrdf), neverthe-
less another reading than his proposed fawrzh must be taken into con-
sideration. On the basis of the Syro-Aramaic term <. tar< (0rdy13), the
Arabic ending —Iyva suspected by Th. Néldeke can at first be confirmed.
The initial peak —/ fa later provided with two dots according to Arabic
tradition cannot be considered as certain because a “hybrid form” com-
bining the initial sound of the Hebraic and the final sound of the Syro-
Aramaic term 0rgyta has not been documented. But if the Arabic writ-
ten characters 43 ) s seem rather to argue in favor of the assumption that
the Syro-Aramaic r<dutare (Ordytd) served as a model, then 43
(awriya | oriya) would have been expected in the Arabic transcription.
Considering this, how else is the initial sound of 4 siread as —/ ¢ to
be explained?

An important indication for a plausible explanation is provided by Th.
Noldeke in his Neue Beitréige zur semitischen Sprachwissenschaft [New
Studies to Semitic Linguistics]. In the chapter entitled “Wechsel von
anlautendem w or Hamza und j” [ “The Alternation of Initial w or Hémza
and j”1 (202-206), he gives a series of such examples from Hebrew,
Aramaic and Arabic. As a Koranic variant to (! ( Zsin) (Sura 47:15), he
mentions, among others, the variant (sy (yasin). In the Index (206) he
compiles the following additional examples: % / r«3\ (atam / yatam), | o
Gy (atan | yatan), yas | pa (asar | yasap), and o | oA (afan/ yatan).

There are a few examples of this in Syro-Aramaic, precisely in the
case of proper names. Well known first of all is the pronunciation Yes7*
(among the Western Syrians) and 756° (among the Eastern Syrians) for
Jesus. One could also mention m\xtar¢ (Urislem) (Jerusalem) in Syriac
and nu\rat. (ruslem/Yiruslem) in Christian-Palestinian (Thes. I 101;
1630). Also of interest is the Syrian lexicographers' explanation for the
Aramaic names of the Jordan, which the Thes. (I 1584) renders as fol-
lows: grta. (Yurdnan): artar dusare (ie.Urdnin) o: (ie.):
Q sur ~<tmas (nuhrd dnah lan) (the light has appeared to us), in addi-
tion to the Arabic variant: (3 j\ﬂ (al-Urdunn).
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Finally, we find in the Koran itself a further example in the name

z s>b (Yagag) (Sura 18:94; 21:96), whose initial y alternates with the a

117

of the Syro-Aramaic spelling Na\r<¢ (4g0g/Agdg).

On the Spelling of z saly (Yagig) and z sale (Magig)

With this pair of names we would have one example, among others in
the Koran, of the use of the alif as mater lectionis (vowel letter) for short
a in accordance with the Aramaic writing tradition. Whereas A. Jeffery
(loc. cit., 288) sees in this alif a long 2 (Yajiaj / Maji), the Cairo edition
takes it to be a hamza carrier and reads: Ya'gig wa- Ma’gig.

Arguing against both these readings is (a) the Syro-Aramaic pronun-
ciation, whose a in both cases''® is short; (b) the defective spelling with-
out alif in the recently published facsimile of the Koran codex Or. 2165
of the British Library,'"® where in both cases (Sura 18:94 / Folio 47a,
18; Sura 21:96 / Folio 58a, 2) one finds & s» (Yagig) and z sae (Ma-
gug); (c) the confirmation of this pronunciation in today’s usage in the
Middle East where these two names are familiar as a standard quota-
tion.

As a further example of an alif in a medial position for a short a the
word 333l , that the Cairo edition reads as ma 7da should for the time
being suffice. In the Arabic dialect of northern Mesopotamia, however,
this word is still commonly used today in the pronunciation mayde. As a

consequence, the Koranic spelling ought to have been mayda.'*

117 Cf. Thes. 123.

118 Although the Thes., 11 2003, gives two vowel variants for Na\o» (Magog /
Magog and Magog / Mag0og), the latter variant predominates.

119 Frangois Déroche, Sergio Noja Noseda (eds.), Sources de la transmission ma-
nuscrite du texte coranigue. | Les manuscrits de style higazi. Volume 2, tome I.
Le manuscrit Or. 2165 (f. 1 4 61) de la British Library, Fondazione Ferni Noja
Noseda, Lesa 2001.

120 Th. Noldeke, NBsS (Neue Beitriige zur semitischen Sprachwissenschaft [New
Essays on Semitic Linguistics)), Strasbourg 1910, 54 f,, is starting from the pro-
nunciation ma 7da when he explains: “The word was then usually and often
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compressed into 3w (mayda),” which, however, in reality corresponds to the
original Koranic pronunciation. But the borrowing of this word from Ethiopic
(see A. Jeffery, loc. cit., 255 f.) is doubted by No6ldeke, who then remarks (55):
“Finally, it is not even clear at all that the Ethiopic word is of Semitic origin.”
This recently gave rise to the following attempt at a new interpretation: Man-
fred Kropp, Viele fremde Tische, und noch einer im Koran: Zur Etymologie von
dthiopisch md ad(d)e und arabisch ma’ida [Many Strange Tables, and Another
One in the Koran: On the Etymology of Ethiopic ma ad(d)e and Arabic
ma’ida), in Oriens Christianus, 87, 2003, 140-143. The evidence of this or a
similar commodity in Ethiopic, Arabic and now also in the Greco-Roman cul-
tural area would only suggest the Latin etymology of the word being discussed
if a Latin basic meaning of a corresponding Latin verbal root were demon-
strated. Although ma’ida / mayda is not attested in written Aramaic, the verbal
root and its basic meaning can be determined from standard Aramaic, which
will be gone into elsewhere. Yet M. Kropp is right about the falsely assumed
etymologies in Arabistics of Arabic gasr from Latin castrum and Koranic sirdf
from Latin strata, since Arabic gasr (originally fortress, citadel) cannot be ex-
plained from the basic meaning of the homonymous Arabic verbal root gasura
(to be short). However, if we bring in the phonetic variants of the Syro-Aramaic
verbal root 11\ / gzar (to cut, to cut off), whose basic meaning shows the two
roots to be allophones, there arises from the substantive ~hta v/ gzirtd de-
rived from it, according to Manna (102b), the meaning: (a) (under 4) _»=>
s Csals (a square-cut stone), (b) in reference to the notched coping of a
wall (under 9): <\l 31 8 (battlement) (in Brockelmann, Lexicon Syriacum,
112b, 5. pinna muri). The latter meaning was then applied to the defensive wall,
the defensive tower and / or the entire fortress. Arabistics’ previously assumed
derivation from Latin castrum / castellum (> English castle, German Kastell,
French chdteau) is thus turned on its head, since even the Latin verb cas#ré (fo
castrate) makes clear its dependence on the basic meaning of the Syro-Aramaic
verb. However, in the case of the Latin transcription one must start from the
standard Aramaic and/or Arabic form gasr, since the voiceless emphatic sound s
is rendered in Latin by a combined s¢ . A further example of this is the Koranic
Ll _ya/ sirat < Syro-Aramaic &\ 0 / ser (line = way), whose emphatic ini-
tial s is in turn rendered in Latin by st (= strata) (see below p. 226 ff.). As al-
ready discussed, this is demonstrated by the rendering of city names such as
that of the city of o_yau/ Bugra south of Damascus, which is rendered in Greek
and Latin as Bootpa / Bostra. In one case the emphatic s is rendered by the
sound combination ps. Thus the Greek / Latin transcription of the city e o>
| Masgsistd is Mopsuestia (Thes. 11 2195).
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Instead of the previous pronunciation tawrih /tawrat for the Koranic
spelling 4; 53, we would accordingly have criteria for the pronunciation
yoriya /yfiriya, in an Arabicized pronunciation perhaps yawriya. The
weak point in this argumentation, however, remains the fact that (at least
until now) no evidence has been given of the existence of an Aramaic or
Syro-Aramaic variant such as XN / 3 v (y0Orayta).

On the other hand, our foundations are strengthened if in the case of
the spelling 43 ) s we read the medial peak 4; as the phonetic rendering
of the Hebrew feminine ending — (as finally transmitted) to designate
the long 4. Namely, contrary to Diem's assumption, the Koran does not
always render the foreign orthography faithfully in the case of borrowed
proper names. An example of this is the orthography of the name Abra-
ham, which in the Cairo Koran edition is written s ) (Ibrahim =
Abraham) in fifty-four passages and a4  (4braham) in fifteen passages
(see below the example 5, p. 93).

However, it has appeared meanwhile that such an assumption as to
the spelling of 43, 61/ 43 52 is erroneous, inasmuch as the Koran does
not provide any example for the usage of a double mater lectionis 43/ yh
to mark the final 4, considering the fact that, according to the Aramaic
(and Hebrew) orthographical tradition, in this case only the final 4/ A
fulfils this function. This consideration led us to undertake further inves-
tigations to determine the real reading of the little peak —— before the
final 4~/ A. The results can now be presented in what follows.

On the new interpretation of the spelling
458 (Tawrdah/Tawrat) = 4A— ) s (Yawriya/ Yoriya)

Taking up once more the Koranic name beginning with y z s> (Yagig),
we have here a parallel for the Syriac spelling Na\r<¢ (= arabisch z sl
Agug), which would justify an initial y for the Koranic spelling 4 )
(Yawriya) for Syro-Aramaic ~du tar¢ (Oraytd) (= arabisch 4 ) of / Awri-
ya / Oriya | Uriya).

In the first German edition of this study (p. 68 ff.) this well-founded
reading was temporarily set aside because until then no evidence of it
could be given. In the meantime, it not only seems obvious through the
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reference to the above-mentioned parallel; it can also be substantiated,
thanks to the Mandaic Grammar (MG) of Noldeke,'”' Namely, in the
first chapter on Schrift und Lautlehre [Writing, Phonetics and Phonolo-
gy], he remarks under § 6 (p. 7) 3):

An example of initial spiritus lenis with u, o is W: XPRW =
xn X (Orayta) “Thora”; My = KR (name of the worst devil, from
Hebrew "% (ir) “Feuer”);... This w ,however, can in some cir-
cumstances also be ew, iw ...

That XN°X1W can accordingly not only be pronounced Orayta, but in
some circumstances also Yorayta, is in turn supported by the Mandaic
dictionary.'** There (p. 191a) the spelling given by Noldeke as an ex-
ample W is rendered alternatively under both pronunciations: “YUR =
AUR II (= ‘UR II) to shine”; further: “YWR = AWR (="WR) to blind, to
dazzle with light.” Another example of the initial y is provided to us by
Noldeke in the MG (§ 62 [5]) with the spelling RO (yora / yira)
“shine.”

With these examples the Mandaic writing tradition again helps us to
solve the riddle of the Koran spelling 43 53 . Consequently, from now on
we can be certain that this spelling should no longer to be read as
Tawrdh | Tawrat, but as Yawriya/ Yoriya /Yiriya.

Now what makes this reading into a certainty is not only the initial y
which was heretofore unexpected in research on the, but in particular the
ending 4; , in which Néldeke had correctly expected the pronunciation
iya. The argumentation in the first German edition of this study in favor
of the reading Tawrah / Tawrat, according to which the next to the last
little peak can be seen as mater lectionis for long &, is erroneous since
the final A fulfills precisely this function.

In other words, as a rule two matres lectionis, one following imme-
diately after the other for one and the same function, contradicts the
Koranic and Aramaic writing tradition. For this reason the ending #ya is

121 Theodor Néldeke, Manddische Grammatik, Halle an der Saale 1975 (Reprint
Darmstadt 1964).
122 E. S. Drower, R. Macuch, 4 Mandaic Dictionary, Oxford 1963.
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to be confirmed. Thus for the Koranic spelling 425 the result is clearly
the reading Yawriya or Yoriya / Yiriva.

In the light of this misreading of a presumably familiar name, the
question can be asked as to how the Arabic reader was able to arrive at
such a misinterpretation of the Koranic orthography. The answer can
only be that, for the lack of an oral tradition, they allowed themselves to
be told by Jewish informants that in Hebrew the word is Tord, even
though in Jewish-Aramaic (as in Syro-Aramaic) this is pronounced
AR (Orayta/ Oretd) (status absolutus X /Orayyal Oriva).'?

The fact that the Arabic exegetes transferred this reading to a differ-
ently pronounced Koranic spelling is reminiscent of the Biblical princi-
ple of 2°ND /ktib (so written) and Rp /qré (differently read). This
appears to be the principle that A. Jeffery (loc. cit. 95 f.) is following
when — despite the 18 times in which the spelling 41 sl occurs in the
Cairo version of the Koran — he renders this word in the modern Arabic
transcription (3153 / Tawrdf) and reads it Taurah. Just as rashly did
Jeffery agree with the Western Koran scholars who had argued for a
direct borrowing from Hebrew, whereby he rejected Fraenkel’s consi-
deration, which, with its presumption regarding an Aramaic borrowing,
was closer to the truth.'?*

With his comprehensive knowledge of the Aramaic dialects, in par-
ticular of Mandaic, Theodore Néldeke, however, would certainly have
had the competence to cope with the riddle of this Koranic orthography
had he concerned himself more closely with the text of the Koran.

123 Cf. Michael Sokoloff, 4 Dictionary of Jewish Palestinian Avramaic, Ramat-Gan,
second printing 1992, 42b.

124 Thus Jeffery writes (op.cit. 96): “Western scholars from the time of Marraci,
Prodromus, 1, 5, have recognized it as a borrowing direct from the Heb. (Note
2: So de Sacy, J4, 1829, p. 175; Geiger, 45; von Kremer, Ideen, 226 n.; Pautz,
Offenbarung, 120, n. 1; Hirschfeld, Beitrdge, 65; Horovitz, KU, 71; JPN, 194;
Margoliouth, ERE, x, 540), and there is no need to discuss the possible Aram.
Origin mentioned by Fraenkel, Vocab, 23 (Note 3: Fischer, Glossar, 18a, how-
ever, suggests that it may be a mixed form from the Heb. 77N (T6r@) and
Aram. XX (Orayta); cf. also Ahrens, ZDMG, Ixxxiv, 20, and Torrey, Foun-
dation, 51.). The word was doubtless well known in Arabia before Muham-
mad’s time, cf. Ibn Hisham, 659.”
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Example 5: On the spelling of as ) (Ibrahim = Abraham)'>

In the case of this name the Arabic readers have proceeded in the oppo-
site fashion: Whereas in the preceding spelling 4; ) sl they have falsely
seen in the next to the last little peak a mater lectionis for long a (instead
of y or. ), for the spelling a J they have taken the next to the last lit-
tle peak to be a mater lectionis for long Tinstead of for long a. This is all
the more surprising since the name 4braham must have been quite fa-
miliar to them.

That with the spelling a# ) the reading Abraham is intended is
supported by the fifteen passages in the Cairo edition of the Koran with
the defective spelling a4 y (4brhm). This faithfully renders the Hebrew
and Syro-Aramaic written form 0772X / ;amt=c¢ and is to be read as
“dbraham.”* The partial full spelling 2 occurs in fifty-four
passages in the Cairo version. Here the fact that it is not the first long 4,
but the second that is indicated by a little peak, can be explained by the
Koran writer’s wanting in this way to emphasize the accented syllable
(Abraham).

Sura 12:88
Example 6: 3 )« (allegedly muzgar)
This is actually an example of a little peak that has been misread and
taken to be a long & W. Diem explains (op. cit. § 57):

“In the spelling of the feminine singular forms ending in —a4
constructed from fertiae infirmae roots, sometimes ya°and some-

125 In A. Jeffery, op. cit. 44-46.

126 As Th. Noldeke (BergstraRer-Pretzl), GdQ, I, 17, remarks (in note 1): “What
is meant by the shorter spelling (a2 ) is the pronunciation alal ! (Abraham)
(this, according to the Damascene ibn “Amir, is considered certain in Sura 2;
other passages are still in dispute).” Also concerning these two variants on p.
98: “16:124 a il 128 yil [Note 3: Not listed by Mingana]; this may be a dif-
ference in spelling, but may also represent the form alal s (Abraham) that ap-
pears in the Othmanic text.” The effort expended by A. Jeffery, Foreign Vo-
cabulary, 44-46, to explain this orthography was therefore unnecessary.
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times alif is encountered. The spellings familiar to me are: 4 )
12,88 muzgah (zgw) “little”; ... . Of these spellings, 4 3«
corresponds to expectations, since for the undocumented masculi-
ne form muzga of spellings like ame musamma (§ 45) one can
infer a spelling with a final y2° that, in accordance with § 56,
could then be retained for the spelling of the feminine.

Indeed, one could have spoken of the “ 4 y« muzgah type” if this word
had not been misread. That mediae geminatae and tertiae infirmae roots
can be variants of one and the same root is a well-known phenomenon
in Syro-Aramaic and Arabic. But the fact that the three verbal forms
attributed to the root (s ) in the Koran (Suras 17:66; 24:43; 12:88)
have actually been misread (the first two from the Arabic [ ragaa and
s\ / arga’s “to hold up,” the third from the Syro-Aramaic N\ / rager
“to make damp or wer”) and falsely interpreted as the mediae geminatae
root z 5/ zagga (push, throw), raises the question whether the ferfiae
infirmae root \a)/ zaga /| zgw was not adopted into the Arabic lexico-
graphy with the same meaning as the root z )/ zagga on the basis of this
misreading (cf. both roots, e.g. in H. Wehr, Arabisches Worterbuch
[Arabic Dictionary)).

With far too much confidence, A. Jeffery says of sla  / muzgat
(Foreign Vocabulary 33 f.) that it is “undoubtedly genuine Arabic.” But
one ought not to take the Arabic commentators for so ignorant when
even Jabarf (XIII 50 ff.) says on the subject: ol & s Sl Jal atial
A dils e “on the interpretation of this (expressfon) the commenta-
tors are of various opinions.” Among the forty opinions listed by Tabar?
(bad, trifling, low-grade, inaccessible goods; clarified butter and wool;
inferior, insufficient money) only one of them comes close to the actual
Biblical sense to which this expression alludes. It is the interpretation at-
tributed to AbTT Salih (op. cit. 51) according to which it means _y siall
o) padll Al g (as-sanawbar wa-I-habba al-badra’) “pine seeds and
terebinths (turpentine pistachios).”

This opinion is not at all as outlandish as it appears at first glance.

Rather, one must assume that this Ab7 S3lih was aware of the corre-
sponding passage in the Bible (Genesis 43: 11). Namely, there it is said
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that Israel (Jacob), before the second journey of his sons to Egypt with
Benjamin, instructs each of them, in addition to the double amount of
money, to take something with them of the best fruits in the land as a
present. These fruits are enumerated (op. cit.) as follows (according to
the Psitta):

“Pine seeds (or balsam), honey, resin, pistachios, terebinths (tur-
pentine pistachios) and almonds.”'”’

This hint could have contributed to the clarification of the familiarly
obscure expression 4y j« (supposedly muzgaf) if our Koran translators
had taken a closer look at the corresponding passage in the Bible and not
been satisfied with repeating the wavering opinions of the commenta-
tors.!®® If Tabarf, however, has taken the trouble to list up to forty a-
dith, he surely must have imagined that one or the other interpretation
was correct. In the process, this again confirms that occasionally the
Arabic exegesis of the Koran has preserved a correct interpretation of an
expression that was considered to be unclear. The task of Koran research
should have then been, on the basis of philological and objective crite-
ria, to identify this one interpretation.

In the present case, the above-mentioned Bible passage gives us an
objective indication concerning the identity of the Syro-Aramaic root of
the spelling misread as 4 « (muzgah/ muzgas). For in reality (a) the
dot over the 3/ z has been falsely placed and this letter should be read
as _/ r and (b) the next to the last peak should not be read as long Z but
as —/ y/I. This results in the reading 4> » = Syro-Aramaic rdu\t>
(m-raggaytd). As the active or passive feminine attributive participle of
N\ (raggi) (to moisten, to wet, to refresh) the T} hes. (11 3806) gives us

127 The Jerusalemer Bibel [Jerusalem Bible] renders this passage as follows: “some
balsam, a little honey, gum, ladanum, pistachios and almonds.”

128 R. Paret, for example, says in his Kommentar [Commentary] (253) on this pas-
sage (12:88): “The interpretation of bigd 2 muzgat is not certain.” In his Koran-
iibersetzung [Koran translation] (198) he renders the expression with “Ware
von geringen Wert [goods of liitle value] (?).” R. Blachére (268) translates in a
corresponding manner: “une marchandise de peu de prix [low-priced merchan-
dise]”; and R. Bell (225): “we have brought transported goods.”
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under “poma r&\i (122yy4) recentia” the meaning “fresh fiuits,” which
would fit our context. Moreover, under =} (722) (3805, 1. 43805) the
Thes. gives the following as synonyms for \# (raggd): =\, 1< (arteb),
=2\t (ratteb), (in Arabic) by (yuraftib) (to wet, to moisten, to re-
fresh).

Now, although the Syro-Aramaic participial form rdu\t> (m-rag-
gaytd) can be understood actively or passively, it would be more likely
to be understood as active here since in Syro-Aramaic usually the pas-
sive participle of Pal e\ (129) is used for the passive meaning.129 In
the case of the synonymous .a\,+ (7¢b) we would have by analogy the
Arabic k) (rafib) for the latter and <k y (muraftib) for the former
case.

Thus the most obvious thing to do would be to read the Koranic tran-
scription 43 ye , for which there is no root in Arabic in this sense, ac-
tively as muraggiya. The expression 4y e dxian W (102 bi-bidia™
muraggiya™) (Syro-Aramaic: rSu\t» ~Ata\<eh .dur¢ aytinan
tegurts m-raggayti) would then be in Arabic understandable today:

ik ya dclian Wia (8777 bi-bidaa® murattiba)
“We have brought along refreshing' " fruits.“
Hence, according to the Biblical account, Joseph's brothers have brought

along with them the present for the host that is still in part customary
according to Oriental practice today.

129 Cf. Thes. (I 3805 f), under reA\3 (782): & \} .o (qaysd ragyd) Eohov
Yhopoy (fresh wood), rdu\i ~aaw (sawke ragyati) khador analoi (tender,
young, fresh twigs).

130 Supporting this meaning, moreover, is the synonymous expression given by the
Thes. (I1 3893) w4 a0 (mayyd m-raftbim) (refreshing water), as well as
the explanation cited from the Syrian lexicographers on the Afe/ .=\ te¢
(arfed): 31 €0 KD rurma Kxa1a s A inha (W-me-
‘tamra ‘al mayya w-debsa w-mesha w-hamra w-ma d-damé) (arteb “to refresh™:
said of water, honey, oil, wine and the like).
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Sura 9:1 and Sura 54:43
Example 7: 3¢\ s (baraz) = Hebrew n»2 (brit)

The hypothesis of the seemingly early abandonment of the little peak —
also used in the first generation of Koranic orthography to designate a
word-medial long Z and its replacement by an alif } in a second or third
phase can be partially proven on the basis of extant manuscripts of the
Koran of the second and third generation. The suspicion that many a
word was misread and distorted in the course of this orthographic re-
form may, for example, be confirmed by the spelling 3¢l » (barda).
This word occurs twice in the Koran (Suras 9:1 and 54:43). In the con-
text of Sura 9:1, for instance, one reads:

oSl e ree Gl I Al 5 il 1o 51y

The expression, in keeping with 7abar7 (X 58 ft.), is understood by our
Koran translators as follows:

(Bell T 173): “Renunciation by Allah and His messenger of the
polytheists with whom ye have made covenants;...”

(Paret 150): “Eine Aufkiindigung (des bisherigen Rechtsverhalt-
nisses und Friedenszustandes) [Note: Oder: Eine Schutzerk-
ldrung] von seiten Gottes und seines Gesandten an digjenigen von
den Heiden, mit denen ihr eine bindende Abmachung eingegan-
gen habt [Note: Oder (nach F. Buhl): (gerichtet an die heidnische
Welt, jedoch nicht) an diejenigen von den Heiden, mit denen ihr
eine bindende Abmachung eingegangen habt.}”

(Blachére 212): “Immunité d’Allah et de Son Apotre, pour ceux
des Associateurs avec qui vous avez conclu un pacte.”

In his note on this expression, R. Blachére rightfully questions whether
3¢l ys (barda) really signifies a “renunciation” [Bell] or “termination”
[Paret’s Aufkiindigung]. What was meant by this was the termination of
the agreement of Hu-daybiya after the taking of Mecca in the year 630,
which would clearly contradict Verse 2.
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The occasion for R. Paret's proposal of contradictory alternatives for
8¢\ 0 (barda), “termination [Aufkiindigung]” (of an agreement) or
“(declaration of) immunity [Schutzerkldrung],” must have been the
distortion, by the insertion of the alif, of the original spelling 43
(bariya). Namely, on the basis of the context, this spelling can only be
the transliteration of the Hebrew n"2 (&ris (agreement). Among the
definitions listed by W. Gesenius (Hebrdisches und aramdisches
Handwdrterbuch [Concise Dictionary of Hebrew and Aramaic] 116) for
this well-known Biblical expression, the following should suffice:

“1. An agreement which receives through a solemn ceremony an
especially forceful and obligatory character.... Such a solemn ob-
ligation occurred in various cases, for example (a) when a cove-
nant was concluded between persons, nations or tribes; (b) in the
case of treaties, or contracts, referring to specific obligations or
performance; (c) in the case of agreements between winners and
losers...”

The meaning of 3¢l  (barga) = 4 (bariya)"' would thus be estab-
lished as a rendering of the Hebrew n°M2 (brit ) (agreement, covenant).

The same applies for Sura 54:43: 3l 83y <1 &} “or have you, say,
a covenant (with God) in the Scripture?”'** Here, too, it is probably not
5¢| 1 (baraa) that should be read but 4y (bariya). The corresponding
Syro-Aramaic expression in the PSift7 is a0 (gyama). This is also
what must be meant in Sura 5:97: ol jall Lad Ll Cull Ll i) Jea
“God has made the Ka‘ba, the Sacred House, a covenant for mankind.”

131 This word, pronounced “briya,” is very current in actual spoken Algerian Ara-
bic in the meaning “letter” (= written document).

132 Properly considered, “Book of Psalms,” which (being part of the Scripture)
Tabarr (XX VII 108) also explains with “Scripture.”
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Summary

The determination that the little peak not only serves as the carrier of
five letters —ai 3.5 1 (B, ¢, £, n, T/ y), but occasionally (except for
the endings of verbs tertiae ya’ before suffixes) can also designate long
g, provides a solution to many a phenomenon considered inexplicable in |
the Koran until now. As W. Diem comments under (€) «ua/ fZba and /
the like (op. cit., §60, 250 f.):

“For the spellings 4:3 &\ / fgba ‘it was good,” 2:228 Ja il
wa-li-r-rigal ‘and to the men,” as well as for \a / g2 “he came”
and <la / gar ‘she came’ ad-Dani reports [Mugni®71. See also
Jeffery-Mendelson: ‘Samarquand Qu’ran Codex’ 186] as variants
the spellings <l , L, Jua Iy, cula . The spellings with ya’
are explained by Noldeke [GdQ '1860, 255], Vollers [Volks-
sprache und Schriftsprache 102] and Bergstrisser-Pretzl [GdQ 11T
40, 92] by imala; Brockelmann [GvG 1 608, Note 1] also assumes
an imala in the case of La , which he sees as being derived from
forms containing an 7 such as git. The explanation with ima/a is
made too ad hoc to be convincing, and would also be surprising
in the case of /35, in emphatic surroundings. Not to mention the
fact that I consider it impossible that a phonologically irrelevant
variant could have caused a change in the orthography. There is
still no explanation for this: at best, for &la , La , «ah [sic! for
<la] one could imagine the possibility that the ya” of spellings
of other derivations (yatfbu; git etc.) had infiltrated by associa-
tion, as was also considered for the waw in | s )l (§ 47). How-
ever, Jia !l cannot be explained in this way.”

The determination presented above now makes it clear that what is
meant by the spelling <k is la (£75), what is meant by the spelling
Lais ¢la (g3°), and what is meant by the spelling <uba is <ela (g229).
The same applies for the clarification above of the spelling aw i =
2 i (Abraham), which W. Diem (op. cit. §30, 227) considers equally
puzzling, and for the examples cited by Th. Noldeke (BergstraBer-Pretzl,
GdQ T 49): by = oLl (bi-ayad'™) (Sura 51:47), apls = A (bi-ayyam)
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(Sura 14:5), aia = agle\s (47 athum) (92). Further examples would be
the variants from Sura 7:40 LAl (a/-4iyaf) (< Syro-Aramaic ) as
hyata or hayyata) and ladadll (< &\ m-hatd) (sewing needle) (op.
cit. 67), no matter how hard the Lisan (VII 298 f.) tries to explain these
Syro-Aramaic forms as Arabic. This also renders superfluous the con-
cluding remarks on the corresponding orthography in the Lewis palimp-
sests (op. cit. 57).

In this way, too, many a Koranic spelling J# (g#/ ) will turn out to be
J& (gal ) (perhaps even the Syro-Aramaic «\o / g2l “word, speech™).
As to the later use of the peak as the carrier of the hamza in the Koran, it
should finally be noted that in the early Koran manuscripts the peaks
were conceived of exclusively as carriers of the above-mentioned
sounds, but never as carriers of the hamza. A later analysis will show
that many a distortion has resulted from the subsequent incorrect provi-
sion of a traditional peak with an unforeseen hamza.

On the Morphology and Etymology of
Syro-Aramaic res\ e (s3£2n3) and Koranic (sl (Say7an)

Concerning the thesis that the medial peak — (y) in the Koranic spelling
of (fayd (Sayfan) is a mater lectionis for the vowel a corresponding to
the transliteration of Syro-Aramaic ~2\ o (541403 /satan) a preliminary
remark is to be made about the Koranic orthography of this word. For
while, for example, the spelling of s | (Ibrahim = Abraham) occurs in
the Cairo Koran edition fifteen times (in Sura 2) as a4 )il (dbraham),
without the facultative mater lectionis — / y (= a), as has been noticed
by Th. Noldeke (Bergstraler-Pretzl) in GdQ [History of the Qur'an] 111,
17, n. 1 (see above p. 93), this is not the case for the regular spelling of
Ot ($ayran), whose pronunciation is moreover very common in ver-
nacular Arabic. It is therefore unjustified to maintain that the Koranic
orthography simply reproduces the phonetic spelling of Syro-Aramaic
ra\, o (531ana).

This thesis has been recently rejected by M. Kropp, who tries to
demonstrate the correlation between the Arabic and the Ethiopic origin
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of Saytan.'> It is here not the place to discuss the conclusions of this
instructive contribution which foreshadows the complexity of this mo-
mentous term for cultural, religious and linguistic history. However,
apart from the detailed examples of the usage of this word in Arabic and
Ethiopic, no explanation is given as to his original meaning. Thus fur-
ther details will be briefly provided here to point out that (dasi (S2yan)
is originally neither Arabic nor Ethiopic, but that the two spellings,
2\ (satand) as well as (s (Sayran), are morphologically and
etymologically two secondary Eastern (Babylonian) Aramaic dialectal
variants of one and the same Syro-Aramaic verbal root.

This root is still conserved in Classical Syro-Aramaic with the me-
dial .~/ ayn in its unaltered form N\~ / 52af (or s'ef). The original
meaning is given by C. Brockelmann (Lexicon Syriacum, 487b f.) as
follows: “taeduit eum, abhorruit ” (to loath, abhor, abominate). From
this root two verbal adjectives were derived:

1. a) A first adjective was derived from an early passive participle

of the first stem of regular three-consonant verbs according to the

133 A more extensive version of this chapter has appeared in the meantime in the
anthology ed. by Christoph Burgmer: Streit um den Koran. Die Luxenberg-De-
batte. Standpunkte und Hintergriinde [Dispute about the Koran. The Luxen-
berg-Debate. Standpoints and Backgrounds], 3" ed., Berlin 2006, p. 72—82; on
the etymology of Koranic dea /samad (Sura 112:2) see p. 76, note 1; further
contributions by the author see there: a) p. 62-68: Weihnachten im Koran
[Christmas in the Koran] (Sura 97); b) p. 83-89: Der Koran zum ,,islamischen
Kopfiuch* [The Koran on the ,, Islamic Veil*“] (Sura 24:31). The two latter con-
tributions have appeared in French as follows: a) Anne-Marie Delcambre, Jo-
seph Bosshard et alii, Enquétes sur l'islam. En hommage a Antoine Moussali
[Inquiries about Islam. In Homage to Antoine Moussali], Paris (Desclée de
Brouwer), 2004, p. 117-134 : Noé¢l dans le Coran [Christmas in the Koran] ; b)
Yves Charles Zarka, Sylvie Taussig, Cynthia Fleury (ed.), L Islam en France
[Islam in France), in: Cités (Revue) Hors Série, Paris (Presses Universitaires de
France), 2004, p. 661-665: Quelle est la langue du Coran? [Which is the Lan-
guage of the Koran?), p. 665-668: Le voile islamique [The Islamic Veil]. Cf.
Manfred Kropp, Der dthiopische Satan = $aytan und seine koranischen Aus-
liufer; mit einer Bemerkung tiber verbales Steinigen [The Ethiopic Satan =
Saytan and his Koranic ramifications; with a notice about verbal stoning], in:
Oriens Christianus, Band [vol.] 89, 2005, p. 93-102.
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form pa 1a"** = «&\yss0 /sa 13+ the suffix an + the suffix of status

emphaticus a = *r<x\,s00 /sa 1n4. The suffix an has among other
things the same function as the Latin suffix -abilis (English -able)
and confers on the participle the meaning of a gerund. Thus
*r1\, s / sa 1403 means “worthy to be abominated = abomin-
able.” This is the classical form of the original Syro-Aramaic
root.

b) From this classical form the medial s / ayn was dropped early
on in the vernacular Eastern Syro-Aramaic. The phonetical con-
sequence of this dropping is the compensative lengthening (Er-
satzdehnung) of the initial a. So *~a )\, s / 507407 became >
1\ o / 534n3 as it is attested in the Hebrew Bible (> 10W/satan
as well as in the New Testament, and, since then, in many mod-
ern European languages. Because this word came with this (dia-
lectal) spelling into Syriac through the translation of the Old and
New Testament, the Syrian lexicographers were no longer able to
recognize its actual Syro-Aramaic etymology (with the medial s /
ayn). Even Ephraem the Syrian derived it falsely from the root
<\, /5£2 which means “deviate, lose the way,” for which rea-

134 In the classical Syriac grammar this form is limited to verbs fertiae a or y (with

final & or y), as e.g. (for masculine singular in status emphaticus): v¢\sn /malya
(full), eeare / Sanya (mad), asnso / samya (blind, a blind man) (see C. Brockel-
mann, Syrische Grammatik [Syriac Grammar], Paradigma p. 140. Yet, that this
form had also existed in early Syriac in regular verbs is attested in some still
conserved adjectives as e.g.: ~ams / asqa (difficult), as\, / tanpa, '(-\-‘*s /
sa13 (impure), e\« / Salma (sound, wholesome), etc. Interesting is this earlier
form in the Syro-Aramaic adjective oy / hanpad (heathen) beside the regular,
in Syro-Aramaic unused but in the Koran transmitted form *~a.y > Arabic
\is / panify = Cavis / panif The same is to be found in the substantivied (i.e.
used as a noun) Syro-Aramaic ~a\s / falpi (secondary helpz > Arabic s /
balaf?) and the Arabic, from Eastern Syro-Aramaic *r<a.\u (with the vernacu-
lar pronounciation of # > 4) borrowed form 4ialA / falifa (substitute). A further
example we have in the Syro-Aramaic substantive =\ /h2lb3 and Arabic
s /paltb (milk). Both participial forms occur finaly in a few number of sub-
stantivied participle adjectives in Classical Syriac, as e.g.: rea4a / karka (a for-
tified town, fortress, citadel) = «<¢as1a [ krikd (surrounded, encircled).
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son, he explains, the devil was called 1\, /53203 (cf. Thes. 11
2601, Ephr. ii. 474 D).

However, before Satan became a name of the devil, its actual
meaning was “abominable.” Therefore, when Jesus rebuked Pe-
ter with the words: “Get thee behind me, satan! “ (Mt 16:23), the
latter word was not to be understood as a proper name, but verba-
tim: “Get thee behind me, abominable!” The same meaning is to
be assumed in Mt 4:10, when Jesus repulsed the devil just once
with the same epithet: &1\ / 531203 (= abominable!), whereas
in this passage in the Pesifta the devil is called four times
KSinhK | akel-qarsa (calumniator, accusator = adversary) (Mt
4:1-11).

2. a) The second adjective derived from the root \,~o /saf (accor-
ding to the pattern of the passive participle pa7/2 /p7/a of the first
stem of regular verbs) runs in Classical Syro-Aramaic *r<\ s s /
saTta > s7ta. After the dropping of the medial ~ / ayn in the
vernacular Eastern Syro-Aramaic, the spelling and the pronuncia-
tion become &\ . /sayf3, as attested in Mandaic. C. Brockel-
mann (Lexicon Syriacum) gives on the one hand the Classical
Syro-Aramaic form as ~\»sw /577 (488a 4), and on the other
hand the Mandaic form as RUXO /say7 (487b -3), both with the
same meaning: “repudiandus” (abominable). But Brockelmann
did not notice that he just needed to add to this word the suffix an
/and™ to have the vernacular Eastern Syro-Aramaic form RIRD™XD
/saytana from which (after changing the s > § and omission of the
final &) the Koranic Arabic (ks /Sayan is derived.'

135 Cf. Th. Noldeke, Syrische Grammatik [Syriac Grammar], § 128, § 129: “To

form adjectives, an is added to very various words...” See further ibid., Man-
ddische Grammatik [Mandaic Grammar), § 114 e): “Nouns formed with suf-
fixes: With dn and its variants. The suffix JX , dn, that can be substituted in
some cases by 1 (§ 20), is likewise very common in Mandaic, namely, both for
abstract nouns and for adjectives....”

136 Concerning the alternation of s/ s and (s / § in Syro-Aramaic and Arabic see

S. Fraenkel, Die aramdischen Fremdworter im Arabischen [The Aramaic For-
eign Words in Arabic), p. XII f., XXI.
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As one can see, though the determination that the little peak —
as occasional mater lectionis for medial long @ may be of some
importance for Koranic research, however, it can not be consid-
ered as a key to solve such intricate riddles as the Koranic (yass
/$aytan. Moreover, the erudite investigation of M. Kropp as to the
use of this cultural word in Ethiopic confirms once more the view
of Th. No6ldeke with regard to some Ethiopic words borrowed from
Aramaic (cf. Manddische Grammatik | Mandaic Grammar, p. 134,
note 4 explaining the Syro-Aramaic word ~du var¢ / Oraytd):
“Auch ins Aethiop(ische) ist dies Wort mit anderen durch die ara-
m(dischen) Missiondre als orit hineingetragen [This word has
with others also been introduced into Ethiopic as érit by the Ara-
mean missionaries].”

Qur’an < Qoryan: Lectionary

If Koran, however, really means lectionary, then one can assume that
the Koran intended itself first of all to be understood as nothing more
than a liturgical book with selected texts from the Scriptures (the Old
and New Testament) and not at all as a substitute for the Scriptures
themselves, i.e. as an independent Scripture. Whence the numerous allu-
sions to the Scriptures, without a knowledge of which the Koran may
often seem to be a sealed book to the reader. The reference to the Scrip-
~ tures, however, is not only apparent from the individual allusions;
rather, in more than one passage the Koran refers explicitly to the Scrip-
tures, of which it conceives itself to be a part. So, for example, we read
in Sura 12:1-2:
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Sura 12:1-2

Crstiad oShel Ly pe U8 il 1)/ cppsall S i) el

(Bell I 218): 1. “These are the signs of the Book that is clear. 2.
Verily We have sent it down as an Arabic Qur’an; mayhap ye will
understand.”

(Paret 190): 1. ,,Dies sind die Verse der deutlichen Schrift. 2. Wir
haben sie als einen arabischen Koran hinabgesandt. Vielleicht
wiirdet ihr verstindig sein.

(Blacheére 258): 1. “Ce sont les aya de I’Ecriture explicite.2. Nous
I’avons fait descendre en une Prédication arabe [afin que] peut-
étre vous_raisonniez.”

The proposed translation according to the Syro-Aramaic understanding:

1. “These are the (scriptural) signs (i.e. the letters = the written
copy, scripf) of the elucidated™’ Scripture: 2. We have sent them

137 Borrowed from Syro-Aramaic, the Arabic verbal root (L (&4na), second

stem (s (bayyana), is identical with the Syro-Aramaic \a= / «, (bwan / ban,
undocumented in Peal), Pael s (bayyen). Thus, in this context the Syro-
Aramaic (as well as Arabic) meaning to elucidate, to explain (Thes. 1 468: in-
telligere, discernere fecit) gives the more exact sense. It is to this extent to be
understood as a synonym of (uad (fassals) (as a loan translation from Syro-
Aramaic xteo / pras/ parres, see below). As a passive participle of the second
stem it ought to have been mu-bayyan (corresponding to Syro-Aramaic =
m-bayyan), as the active participle of the fourth stem muban. The active parti-
ciple of the fourth Arabic stem mubin (elucidating, explaining), as the Koran
now reads, would only be justifiable here from the necessity to rhyme, since the
fourth stem u\.ﬂ (abana) does not occur elsewhere in the Koran. The participial
form (pw (mmubin) monotonously derived from it without any consideration for
the semantic context should therefore have been read or understood, depending
on the context, either passively mubayyan (thus, for example, in Sura 19:38
Cme Suia 7 dalal™ mubayyan “in apparent error”), or actively mubayyin (as,
for example, in Sura 46: 9 (ye di V) W\ ma ana illa nader™ mubayyin “I
am only an elucidating, explaining warner” [Paret: “a clear warner’)).
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down as an Arabic lectionary (= Koran) (or in an Arabic read-
ing"*®) so that'* you may understand (it).“

The Koran makes even more explicit, with further expressions borrowed
from Syro-Aramaic and explained below, that what is meant by “eluci-
dated” Scripture is the “translated” Scripture.

With the Syro-Aramaism Sl o (umm al-kitab)'* (umm al-kitab)
(“mother of the scripture” = main scripture or proto-scripture) the Ko-
ran names the Scriptures as its actual source in Suras 3:7, 13:39, and
43:4. This emerges most clearly from Sura 3:7:

Sura 3:7
Aa i€ e J30 3
Coadia A1y S ) o Caan

By the Koran translators, this verse segment has been understood as fol-
lows:

(Bell I 44): 5. “He it is who hath sent down to thee the Book; in it
are clearly formulated verses; these are the essence [Lit.
“mother”] of the Book; other (verses) are ambiguous.“

(Paret 44): “Er ist es, der die Schrift auf dich herabgesandt hat.
Darin gibt es (eindeutig) bestimmte Verse (4yat muhkamar) — sie

138 See further below.

139 As a rule Arabic J=! (/2alla) (perhaps) expresses a supposition. However, in
the Koran, as the equivalent of Syro-Aramaic = (kbar), for which the Syrian
lexicographers give, among other things, <l (/ayta), it can also express a
longed-for desire, a hope (cf. Thes. 1 1673).

140 For the meaning of ~&ar¢ e (em, emma) appropriate here, cf. Thes. 1 222, 2)
caput, fons, origo (head, source, origin). The Koran provides a parallel expres-
sion in Sura 6: 92 und 42: 7 with (sl {a\ (umm al-qura) (metropolis, capital),
whose Syro-Aramaic equivalent the Thes. (ibid.) documents, among other
things, as follows: ~dulasr dmssiee (emhatd da-mdinats), matres urbium
(metropolis), sadeea remne¢ <ars (Ninwe emma d-Atir), Nineve Assyriae
metropolis (Nineveh, capital of Assyria).
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sind die Urschrift (wmm al-kitab) — und andere, mehrdeutige
(mutasabihat).”

(Blachére 76): 5/7 “C’est Lui qui a fait descendre sur toi
I’Ecriture. En celle-ci sont des aya confirmées (?) qui sont
I’essence de 1’Ecriture, tandis que d’autres sont équivoques.”

On the basis of both Arabic and Syro-Aramaic, this verse segment is to
be understood as follows:

“He it is who has sent the Book'*! down to you. Of ir'** (a part
consists of) precise (or well-known) writings (i.e. texts),]43 which
(are) (quasi) the Proto-Scripture (itself ), and (a part of) other
(writings), which (are) alike in meaning (to these).”

Only if one analyzes each term according to its equivalent Aramaic se-
mantic contents does one do justice to the real meaning of this verse. In
connection with the “elucidated” scripture, there is, behind the Arabic
participial adjective \aSan (mubkamat) (here “precise” or “well-
known™), the Syro-Aramaic ~dudus (fattita) or rn.nss (hkim3). The
first adjective is used precisely in connection with “exact” translations.
The latter can refer to the knowledge of the content.'*’ Behind <agaiiia
(mutasabihat) (similar) is the Syro-Aramaic &> (damyata) (similar,

comparable)."*®

141 In this case what is meant by this is evidently the Koran.

142 As an expression of the partitivum, 43 (minhu) in this case actually means “(a
par?) of it,” i.e. of the Koran.

143 With Koranic <y (a@yar) are meant Syro-Aramaic rhabee (Ftwatd): “signs” (of
script or Scriptures), i.e. the written words of God.

144 What is meant by this is the “faithful rendering” of the parts of the Koran taken
from the “Proto-Scripture.”

145 Cf. Thes. 1 1407, 1) exactus, accuratus; &< o rrov8sn (m-pasqiné hattite)
interpretes fidi (faithful, exact translators); «<didus <axda (pussage hattite)
(exact translations), <hdudus haass (ma-ppaqtd hattittd) (exact, faithful
translation). The alternative “well-known” results from the meanings proposed
by Manna, 237a, under maw (hkam): & 3 . e -p¢d oSs. (hakama, fahima,
arafa, adraka) (to comprehend, understand, to know).

146 Cf. Thes. 1 912: Part. act. & (dameé) similis; hassis dasnx (damydt ba-
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With these two terms the Koran defines the origin of its content. It
therefore consists, on the one hand, of “faithful” (or well-known) ex-
cerpts from the “Proto-Scripture,” i.e. the “canonical Scriptures,” and,
on the other hand, of parts taken, say, from apocryphal or other scrip-
tures “comparable” to the Proto-Scripture. The content of the Koran we
have before us also confirms this brief “table of contents.” With compa-
rable verses, the Koran is at the same time making it clear that for it the
standard to which it persistently refers is the “Proto-Scripture,” i.e. the
Scriptures considered to be canonical.

Now, notwithstanding the assertion in the Koran itself (in Suras
16:103 and 26:195) that the Prophet had proclaimed the Koranic mes-
sage in “clear Arabic speech,” (y e Sbd, all Arab, as well as all
non-Arab commentators on the Koran have since time immemorial
racked their brains over the interpretation of this language. Generations
of renowned Koran scholars have devoted their lives to the meritorious
exercise of clarifying the text of the Koran grammatically and semanti-
cally, word for word. In spite of all these efforts one would not be far

* from the truth if one were to estimate the proportion of the Koran that is

still considered unexplained today at about a quarter of the text. But the
actual proportion is probably much higher insofar as it will be shown
that a considerable number of passages that were thought to be certain
have in reality been misunderstood, to say nothing of the imprecise ren-
dering of numerous Koranic expressions.

mnawwati) Opolopeprig, partibus aequalibus constans, ¢! ja¥! 41die . The
meaning “comparable” results from =3 (dammi), 1) assimilavit, comparavit,
pro similis habuit.

108

11. THE HISTORICAL ERROR

We are now in the year 1428 of the Hjgra/Hegira, the emigration of the
Prophet from Mecca to Medina in 622 A.D. that marks the beginning of
the Islamic calendar. Considering the variety of Arabic dialects spoken
at the time of Prophet, it was a legitimate question to ask in what dialect
the Koran was sent down. To this end, 7abar7 cites Sura 14:41:

oed Gl e g sl ) Jsmy 00 Ul f Lay

“We have never sent an apostle except in the language of his
people, that he may explain (the message) to them.”

This results in the Koran’s having being composed in the Arabic dialect
of the Qurays, the Prophet’s clan in Mecca.'"’

~_

Thus, when the Koran emphasizes in ten passages that it has been

composed in the Arabic language, it does so to stress the particularity
that differentiates it from the Profo-Scripture of the Old and the New
Testaments, which had been composed in a foreign language. This refe-
rence becomes quite plain in Sura 41:44:

Sura 41:44
4l caliad Y N Lane] U8 olilea gl
Wiy san 15kl (Al g8 B8 o pe 5 (oane]

By our Koran translators, this verse has been understood as follows:

(Bell 1I 481): “If We had made it a foreign Qur'an, they would
have said: ‘Why are not its signs made distinct? Foreign and Ara-
bic?’ Say: ‘To those who have believed it is guidance and heal-

’ 2

147 Tabarr 129. On the morphology and etymology of (fu A (Qurays) see below p.
236.
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(Paret 399 f.): “Wenn wir ihn (d.h. den Koran) zu einem nichta-
rabischen Koran gemacht hitten, wiirden sie sagen: ‘Warum sind
seine Verse (wortl.: Zeichen) nicht (im einzelnen) auseinander-
gesetzt (so dal jedermann sie verstehen kann)? (Was soll das:)
ein nichtarabischer (Koran) und ein arabischer (Verkiinder)?’
Sag: Fiir diejenigen, die glauben, ist er eine Rechtleitung und ein
Quell des Trostes (wortl.: Heilung)...”

(Blachére 509): “Si nous avions fait de [cette Révélation] une
prédication en langue barbare, ils auraient dit: ‘Pourquoi ces aya
n’ont-elles pas été rendues intelligibles? Pourquoi [sont-elles en
langue] barbare alors que [notre idiome] est arabe?’ — Réponds:
‘[Cette Ediﬁcation], pour ceux qui croient, est Direction et Guéri-
son...””

In connection with the composition of a book, the Syro-Aramaic nw
(sam) “to compose™*® is to be assumed to be behind the Arabic Jaa
(gaal®).

Inasmuch as Arabic Juad (fassal®) here lexically renders the Syro-
Aramaic «wta (pras/parres), it should not be understood in its original
meaning of “to separate” (Paret: to place asunder in individual parts),
but in its broader sense of “to explain, to interprer” (cf. Thes. I1 3302
ult.: axta=a\ / Ja-m-parrasi: interpretari scriptionem). Moreover, if one
considers that in many languages today the earlier expression for “to
explain, to interpret” is used to mean “fo translate” (as attested by the
modern Arabic aa yi/ fargam® “to tramslate” from the Syro-Aramaic
n\t& / targem “to explain, to interpret”’ as well as by the French “in-
terpréter, interpreéte”), the meaning of “to tramnslate” or “to render” be-
comes virtually unavoidable here. In his commentary on Sura 41:3, 44
Tabari also understands Juad (f2ssal®) as a synonym of (u (bayyan®)
“to clarify, to explain.”"*® The Koran verse cited above is therefore to be
understood as follows:

w

148 ?‘hes. I1 2557 (2) composuit librum (fo compose a book). Mannz 483b (5) . «all
Wil (allafs, ansa’s).
149 Tabarr XXIV 90 and 126.
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“If we had composed it as a lectionary in a foreign language, they
0 10 have translated its scripts

312

would say: ‘One ought then

In the case of the noun clause that follows (o2 = s ;a,a:j “foreign and
Arabic,” Tabar without question sides with the majority of the Arab
commentators who read an interrogatory particle ¢ (hamza) that was
obviously added subsequently in front of seacl (‘;A,arj; | a-agamr).
Though this means an unjustified intervention in the text, the transla-
tions given above reproduce the corresponding interpretation by 7abarf.
Only Bell suspects an omission, which he illustrates in his translation by
leaving a section of the line blank. Yet this noun clause can be more
reasonably explained without an interrogative particle if one follows the
minority reading, whose interpretation 7abarf briefly mentions. This is
how the Qurays must have understood the clause: “But this Koran had
been sent down foreign (i.e. in a foreign language) and (in) Arabic,” so
that both foreigners and Arabs could understand it. Whereupon God,
according to this verse, had sent down all manner of foreign words, of
which TabarT cites, as an example, (i (3 5 las (higdra™ min sig-
Zil) (with) stones of clay (Suras 11:82; 15:74; and 105:41), in which
case the word s7gg7l is explained as being a Persian loan-word."”" If one
accordingly takes (&2 ¢ ‘é.a,;ci foreign and Arabic to refer to the lan-
guage of the Koran — and not foreign to refer to the Koran and Arabic to
the Prophet — then this part of the verse should be understood as follows:

tin

150 Later the question will be dealt with as to why the Arabic ¥ s\ (law-13) has
been falsely interpreted here and in other passages as an interrogative particle.

151 Tabarr XXV 126 f. (cf. A. Jeffery 164). But actually (s /siggil is a misrea-
ding of the Syro-Aramaic passive participle *rNase /52477 >$h1lT = rDusx /
$ahla > Sepld (cf. Manna 782a (3) ob s s /wahl, tin [mud, clay, argil]) and is
to be read in Arabic (s /sahil (from which is derived Arabic and Koranic
[Sura 20:39] Jakw /sahil [coast, shore, littoral — as “muddy”]). That with o BIECN
s o/ higdra min sahil not necessarily “stones of baked clay” are meant, as
R. Bell translates (according to the allegedly Persian "sang” [stone] and “gel”
[clay]), but rather “stones of (dried) clay”, makes Sura 51:33 clear, where the

g S,

Koran uses as a synonym (pha (s o s /figdra min tin “stones of clay”.
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“(Now whether it be) foreign or Arabic, say then: It is for those
who believe (right) guidance and pure (belief).” *>

In Sura 16:103 there is also talk of a foreign language and Arabic:

Sura 16:103

i Addes L (3l ped e
Opa e Gl 13y aael 4 o paaly 3 ol
(Bell T 258 f.): “We know pretty well that they say: ‘It is only a

human being who teaches him’; the speech of him they hint at is
foreign, but this is Arabic speech clear.”

(Paret 225): “Wir wissen wohl, daf3 sie sagen: ,Es lehrt ihn (ja)
ein Mensch (basar) (was er als gottliche Offenbarung vortrigt).
(Doch) die Sprache dessen, auf den sie anspielen (? yulhiidana), ist
nichtarabisch (agami). Dies hingegen ist deutliche arabische
Sprache.”

(Blachére 302): “Certes nous savons que [les infideles] disent:
“Cet homme a seulement pour maitre un mortel!” [Mais] la

152 The translations that have been cited, “healing, Quell des Trostes/Heilung
[source of consolation/healing], guérison [recovery, cure, healing],” as well as
TabarT's interpretation, “healing from ignorance” (Jga / gahl) or from pagan-
ism” may well make sense as they stand. But here the Arabic \8d (5771 ) ap-
pears to have been borrowed from the Syro-Aramaic ~aav (Sefy or $paya).
For this the Thes. (I1 4261) gives: «\uavy aax ($p4ya da-sbilF) complanatio,
defaecatio (evenness, purity of the way); metaphorically, puritas, sinceritas (pu-
rity, sincerity) a¥any M\a oa oy ($paya w-sullala d-hasabe) (purity and
integrity of thought). The same is given under ~ha.ax ($29yI3): hanax

hassam  (Sapylt haymandtd) puritas, simplicitas fidei (purity, integrity of
belief). In connection with (s34 (Auda™) (< Syro-Aramaic .z /hdiva, hedya,
. xam /huddiya) (right guidance), the Syro-Aramaic synonymous meaning of
“integrity” (of doctrine, of belief) should be adopted for ¢4l ($7£F; actually
$117).
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langue de celui auquel ils pensent est [une langue] barbare, alors
que cette prédication est {en] claire langue arabe.”

Here, the “speech of him they hint ar” makes reference to the human
being that is supposedly teaching the Prophet. In the rejection of this
insinuation the Koran employs a heretofore unexplained verb, (sl
(?yulhidina), which Paret places in parentheses with a question mark,
and which TabarT nonsensically reinterprets153 as “to be fond of, drawn
to, attracted to, inclined towards, lean towards somebody,” a suggestion
that Bell, Paret and Blachére, however, do not follow. Instead, based on
the context, they have preferred to “guess” its probable meaning. Yet
this meaning is not at all derivable from the Arabic verbal rootasl
(lahada) (to dig, to bury; to deviate from; to incline toward?),”* and
thus we would seem to be justified in asking whether it is not a question
here of a foreign root, the identification of which may lead to a more
plausible sense.

With this suspicious verb, (ysaaly (yulhidina), we are in fact dealing
with a typical example of the erroneous Arabic transcription of a Syro-
Aramaic script, the cause of many misreadings in the Koran. In the pre-
sent case, it is a question of the Syro-Aramaic spelling of the verbal root
W) (/Zez), where the — /} in the Koran stands for the Syro-Aramaic
A/ g (= Arabic & /g), and the 3/ d either for a misread Syro-Aramaic s
or for Arabic )/ z. One can assume, that is, with seeming certainty that
the original spelling was (5 sk . But because the later Arabic readers,
after considering every possible configuration [ )l (/ahaza), )3l (labara),
Al (labaza), y»l(lagara), 3l (lagaza)], could not identify the infinitive
al (Jahara) (in Garshuni/Karshuni WQ / [gez = Arabic 1/ lagaza with
any Arabic root, the most obvious possibility for them was to interpret
the final /r as a final 2/d, and then to read it as 3l (/ahada)—which

153 Tabarr XIV 179 £.

154 In the last meaning solely on the basis of this passage in the Koran, and in ac-
cordance with Tabari, here, as in a large number of other passages, falsely taken
up by Arabic lexicography (cf. Hans Wehr, Arabisches Worterbuch fiir die
Schrifisprache der Gegenwart [Arabic Dictionary for the Written Language of
the Present Day] [Wiesbaden, *1985]).
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is, in fact, an Arabic root, but whose real meaning, “fo fall away from
the faith,” does not fit here at all. However, if one falls away from the
faith, one could obviously also say that one furns away from it. But if
one furns away from something, one can also reinterpret this to mean
that one turns toward something else. Only by means of a train of
thought such as this can one arrive at the scarcely convincing interpreta-
tion that Jabar7, without any further details or explanations, wants to
suggest.

In reality, there is no evidence in Arabic linguistic usage for this
meaning of aalf (alhada) adopted by Tabari. The Arabic lexicons cannot
substantiate this meaning — except on the basis of this misread and mis-
understood passage. What is in the meantime striking, however, is that
the Syro-Aramaic W) (/Zez): aenigmatice locutus est (Thes. 11 1891),
appears to be a late borrowing from the Arabic al (/agaza).'> For this
expression, namely, the Thes. does not cite any evidence at all from
Syro-Aramaic literature, but refers only to the Eastern Syrian lexicogra-
phers. More recent native lexicons'® cite the pa“el efpel and etpa‘al
forms (laggez etlgez, ctlaggaz), while Brockelmann does not mention
this verbal root at all. The reason for this is that the etymologically cor-
rect equivalent of the Arabic Jal (/agaza) (with the secondary dot above
the g) is the Syro-Aramaic s\ (/e2)."”’

155 With the same meaning (t0 speak enigmatically, allegorically), whereby the
Syro-Aramaic X / g, phonetically corresponding to the Arabic & / g,is to be
pronounced as . In this regard, it is worth mentioning that in the early Hedjazi
and Kufic Koran manuscripts the original form of the Arabic letter —a (without
the dot) renders quite exactly the Syriac letter A/ g This is not the only
graphical detail that will prove that the Koranic text was originally written in
Garshuni, i.e. Arabic with Syriac letters.

156 Cf. Manna 369a/b.

157 Cf. Thes. II 1961 f., va\ (lez): indistincte locutus est (to speak indistinctly,
unclearly) (with further meanings and examples); Brockelmann, Lexicon Syri-
acum, 368b f. The Lisan (V 405b) gives under _)al (lagaza) the same definition:
s ekl LAQ-QA‘;‘GD)M‘}QJ‘)ASAQ 4..\5_):13@)\5.“ | (In reference to
speech algaza means: to conceal and disguise one’s purpose, as opposed to
what one actually says).
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Thus, in rendering the verse segment 4l (ysaaly 53l Ll as “the
speech of him they hint at” and “die Sprache dessen, auf den sie
anspielen [the language of him to whom they allude],” Bell and Paret
have correctly guessed the meaning of al (lahada = lagaza) from the
context, even though they were unable to recognize its etymology. In
particular in the case of the preposition ) (i/3), the Syro-Aramaic \\)
(Ige2—pronounced ! (lagaza) in Arabic — is to be understood as a
synonym for N e (ramaza il3), ) & (Jammaha il3) (to allude to,
refer to something). Transferred into modern Arabic, this passage would
accordingly read:

ol gkl ¢ Osien ¢ o\ (lisanu [Hadi yarmuziina, yu-
lammihtina ilayhi) (the language of the one to whom they are al-
luding).

Now, although this root is common in Arabic, it is worth noting that the
Koran here reproduces the obviously dialectal Syro-Aramaic written
form, which was probably created only later under Arabic influence and
which turns out to be the phonetic transcription of the Arabic verb. The
fact that in the Koran words common to Arabic and Aramaic are occa-
sionally used in the foreign pronunciation has already been established
elsewhere.'*® This detail is all the more interesting in that it reinforces
other details in the Koran that point to the Eastern Syrian-Mesopotamian
region.

The same phenomenon can be observed in two more passages where
the root aal (/ahada) appears in the Koran in similar graphic form, but in
a different sense. Thus we find in Sura 7:180:

158 Cf. Anton Schall, Coranica, in Orientalia Suecana XXXII-XXXV (1984-1986)
371. See also Noldeke’s comment on Arabic 4ial (Jugna) and Syro-Aramaic
re\), ([gn3) (oil drum, wine cask) in Siegmund Fraenkel’s aramdische
Fremdworter im Arabischen [Aramaic Foreign Words in Arabic] 130: “This is
probably an Aramaic-Arabic word that the Felldhen of Aramaic origin employ,
as is so much in Bar Alf and Bar Bahll (whom the Thesaurus Syriacus usually
cites as local lexicographers).”
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Sura 7:180

(Bell T 155): 179. “... and pay no attention to those who make
covert hints in regard to His names.”

(Paret 140): “... und la3t diejenigen, die hinsichtlich seiner Na-
men eine abwegige Haltung einnehmen (?) (Oder: die seine Na-
men in Verruf bringen (?).”

(Blachere 198): “... et laissez ceux qui blasphément au sujet de
Ses noms.”

In the light of the following explanation, this verse from Sura 7:180 will
be understood to mean:

“Leave off from those who scoff at his names.”

Paret repeatedly remarks on this verse in his Commentary (179): “It is
not clear what the expression yu/hidiina ff asmaihi is exactly supposed
to mean.” In doing so, he refers to the divergent translations by Bell and
Blachére. With 7abarf’s comment on the expression, (ysaaly calis) 414
o & & 5 Jal (the commentators disagree on the meaning of the
word [of God] “yulhidina’)'” and the subsequent hunches (to deny
God, to attribute other gods to Him, up to and including the interpreta-
tions attributed to al-Kisa'1), one is hardly any nearer to being able to
make up one’s mind. Although on the basis of his solid feel for the lan-
guage Bell, with his translation “make covert hints,” comes closest to
the correct sense, this meaning cannot be derived from the root aal
(lahada). However, before going into the etymological and semantic
meaning of this expression, Sura 41:40 should be cited as well:

159 Tabarr 1X 133 f.
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Sura 41:40
Lile oddn ¥ o 4 geaady 0l

-

(Bell II 480): “Verily those who decry Our signs are not hid from
Us.”

(Paret 399): “Diejenigen, die hinsichtlich unserer Zeichen eine
abwegige Haltung einnehmen (?), sind uns wohl bekannt [gleiche
Anmerkung wie oben].”

(Blachére 509): “Ceux qui méconnaissent Nos signes ne Nous
sont pas cachés.”

Here, too, Bell captures the sense best, but not on the basis of the Arabic
meaning of aal (/ahada) or aal (alhada). Here, as above, the real mean-
ing of the expression — in itself Arabic — can only be determined with
the help of the Syro-Aramaic reading v\ (/Zez) and its semantic con-
tents. Then, even if 4 ) g3aky (yulhidiina ilayhi) (= 48 o5 5%k yalguzi-
na / ilayhi) means “fo whom they allude” in Sura 16:103, this verb, as
Bell correctly supposes, does not have the same meaning in the context
of the last two verses. The ensuing analysis will show that the verse
cited above from Sura 41:40 is to be understood as follows:

“Those who scoff at our signs (i.e. scriptures) do not remain con-
Ip
cealed from us.*

Starting from the original meaning aenigmatice locutus est (to speak
enigmatically, in a veiled way, concealing the truth), the Thes. (I 1891)
refers to Bar Bahlul, who explains Q) (/Zez) with the Syro-Aramaic
synonym Mdsnre (amtel). The additional meanings of this verb prove to
be the key to understanding the last two Koran passages. For example,
for A& (amtel) the Thes. 11 2250 gives (@) parabolice dixit; (b) fabu-
latus est, stulte locutus est (to talk a lot of nonsense, to babble stupidly),
and as another synonym for it .= (baden) (to talk drivel, to blather).
Finally, under ~¢xa (bd7) the Thes. (1 449 f.) lists, among other things,
finxit, falso, inepte dixit; under ,x=r<¢ (abdr), nugavit, falso dixit, g
J3) . & (badaa hadi zawwara) (to humbug, to talk twaddle, to
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feign), and under . axs (b3doya), qui vana, inepta loquitur, nugax (a
babbler talking nonsense).

An insight into the understanding of sl = %l (/agaza) in the sense of
s (hadd) (to drivel, to talk nonsense) is provided to us by parallel
passages from the Koran. Namely, not in the same, but in a similar
context the Koran employs the expressions . (sabira), 7}% (haza a),
and occasionally also <l (/27ba), the last-named in corresponding
passages to be understood as a synonym for the two preceding
expressions, and indeed as a loan-translation of the Syro-Aramaic <sx
(83), whose Arabic meaning the Eastern Syrian lexicographers render as
follows:Dals LS 15 . (5 303+ 38 .z 3« ol (Manna 805b). On the
other hand, the Koran uses this ~ax (53), transliterated in the third
person plural as sau (s22w), in the sense of wal (Ja7ba) = 14 (haza's)
(laugh at, scoff at) in the following context:

Sura 34:5
el a0 cie agd Gl e i geu ol
(Bell II 421): “But those who busy themselves with Our signs,

seeking to make them of no effect - for them is a punishment of
wrath painful.”

(Paret 352): “Diejenigen aber, die sich hinsichtlich unserer Zei-
chen ereifern, indem sie sich (unserem Zugriff ?) zu_entziehen
suchen (?) (Oder: in der Absicht, (sie) unwirksam zu machen
(?mu 3gizina), haben ein schmerzhaftes Strafgericht ( 2d2bun min
rigzin alimun) zu erwarten.”

(Blachére 455): “Ceux qui [au contraire] se seront évertués con-
tre les aya d’Allah, déclarant Son Impuissance, [ceux-Ia] auront
un tourment cruel.”

In this context the Arabic jael (agaza) (to make incapable) is to be
understood as a synonym of Jay (abtala) or S (battala) (< X\y= battel)
in the meaning of “fo dispute” (a truth, to contest its existence), for which
the Koran usually employs <3S (kaddaba) (< =aa / kaddeb) (to deny).
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That which is meant by Ja ) (17gz actually rugz) (< a\@ ¥ rugza) is
(God's) “wrath.”'®® This then results in the following understanding of
Sura 34:5:

“And those who contentiously'®' scoffed at our signs (will be
meted out) a severe punishment by the (divine) wrath.”

With the identification of the root, misread in Arabic as sl (Jahada), via
the Syro-Aramaic spelling (2 / /Zez), as the Arabic Jal (lagaza), we
would clarify, via the nuances of the Syro-Aramaic semantics, three
Koranic passages that had been previously acknowledged to be obscure.
At the same time, we have discovered that the synonymous Syro-Ara-
maic verb reax (§7) (fo play, to laugh at, to make fun of, to mock) must
be distinguished, depending on the context, from its homonymous Ara-
bic root xw (s27) (fo strive after, to make an effort, to run). The Syro-
Aramaic meaning of “fo make fun of’ or “to amuse oneself, to enjoy
oneself ” should therefore be adopted in additional passages of the Ko-
ran (such as in Suras 79:22, 2:205, and 5:33).162

Linking this again to Sura 16:103, we can gather that the suspicion
raised against the Prophet in that verse, i.c. that he had been taught by a
human being, is met by the Koran with the argument that the man they
meant spoke a foreign language, whereas the Koran itself is (composed)
in clearly comprehensible Arabic. However, that a direct connection
exists between the Koran and the Scriptures of the Jews and Christians,

160 Cf. Thes. II 3808, < t=nx r\\at (1uZzd d-marys), 2 Reg. xxiii, 26...; ira
divina (divine wrath). It is astonishing that Paret and Blachere have overlooked
this meaning, whereas Bell at least renders the word literally.

161 Le. by denying the existence of God or the Afterworld.

162 Namely, if we trace the Koranic expression abué (a ¥ & (2w (527 f1 L-ard’
fasada™), which as a familiar quotation has become a part of Arabic linguistic
usage, back to its suspected Syro-Aramaic origin d.rddas stréa oy (§7 b-
ard awwalaip, then the Syro-Aramaic meaning “to_have (oneself’) a devilishly
good time on earth” would make more sense than, for example, the translation
proposed by Paret for Sura 2:205 “eifrig darauf bedacht sein, auf der Erde Un-
heil anzurichten [to be eagerly intent upon wreaking havoc, causing mischief on
earth].” Cf. also H. Wehr: “to be detrimental, to develop a detrimental effec-
tiveness;” (Engl. Wehr): “to spread evil, cause universal harm and damage.”
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characterized as S (k7t3b) (Book, Scripture) and as being written in a
foreign language, is furthermore admitted by the Koran in the following
verse:

Sura 41:3
Luse U8 asl caliad S

(Bell 11 477): 2. “A Book whose signs [or “verses”] have been
made distinct as an Arabic Quran ...”

(Paret 396): “... eine Schrift, deren Verse (im einzelnen) ausein-
andergesetzt sind, (herabgesandt) als ein arabischer Koran.”

(Blachere 505): «Ecriture dont les aya ont été rendues intelligi-
bles, en une révélation arabe...».

As previously expounded, however, what is meant by Jsad (fassal®), as
the lexical equivalent of the Syro-Aramaic x4a (parres), is in this con-
text, here as well as above, “fo translate, to transfer.” Therefore the
verse is to be understood as:

“A scripture that we have translated as an Arabic lectionary (or
into an Arabic version) ...”

Insofar as the Arabic ()_j (qurZn) is, as expounded before, a loan word
from Syro-Aramaic . to (goryana) (reading, pericope, selection for
reading),'® it is not to be understood everywhere in the Koran as a

163 Cf. Thes. 11 3716. The meaning of w10 /geryana as a pericope (a selection
from the Scriptures for reading in the ecclesiastical Service) is attested in the
Koran in Sura 17:78, where il () 8 /qur’an al-fagr means the (selected)
reading (from the Bible = the Scriptures-reading) in the matutinal Service
(Hora matutina). This ecclesiastical technical term corresponds to the Syriac
term wtae as¥ . to /geryand d'eddan sapra “the (Scriptures) reading of
the morning Service” (cf. Thes. ibid.). That with this reading not the Koran is
meant but a reading from the Bible, is attested in the Koran itself. In the Mary
Sura, namely, it is said five times <3SV & SM g /wa-dkur fi I-Kitab “Remem-
ber in the Book (= Scriptures)” (Sura 19: 16, 41, 51, 54, 56). Furthermore, the

120

proper name. Rather, in each case it is the context that determines the
meaning, which Manna (699a) gives in Arabic as follows: (1) . 3¢l_3
e . (w2 (reading matter, study, teachingllearning), (2) Jaab . Al Jidl
ol addaty (unit, lesson), (3) 4wl el @ QUS (ecclesiastical
lectionary). Sura 75: 17-18 may serve as a test case; there it is said:

Sura 75:17-18
A8 sl ol 8 138 / 4l i 5 Anen ile ¢

(Bell II 621): 17: “Ours is it to put it together, and recite it; 18:
When We recite it follow thou the recitation;”

(Paret 491): 17: ,,Es ist unsere (und nicht deine) Aufgabe, ihn
zusammenzubringen und zu rezitieren. 18: Und (erst) wenn wir
ihn dir (vor)rezitiert haben, dann folge seiner Rezitierung!*

(Blachére 626): 17: «A nous de le rassembler et de le précher! 18:
Quand nous le préchons, suis-en la prédication.»

Deserving of a preliminary remark here is the verb ae> (gama2a) (to
bring together, to collect), which has a specific meaning in this context
with reference to the Koran. Insofar as the Syro-Aramaic <. %o (gorya-
n3) (lectionary) designates a church book with excerpts (readings) from
the Scriptures for liturgical use,’® the Arabic &> (gama a), as the lexi-
cal rendering of the Syro-Aramaic was (kanne$) (to collect), has to do
directly with the collecting of these excerpts from the Scriptures, and
indeed specifically in the meaning of “compilavit librum” (cf. Thes. 1
1771, under 1).

If we look further among the meanings cited by Manna for () 3 (qur-

Koran, as a liturgical Book, seems to use here this term in the sense of liturgical
Service (Officium), so that yadll o} 3 /qur’an al-fagr “the dawn-Reading” cor-
responds as a synonym to il s sha /saldt al-fagr “the dawn-Prayer = the
dawn-Service” (Officium matutinum) (Sura 24:58).

164 Cf. Erwin Gréf, “Zu den christlichen Einfliissen im Koran [On the Christian
Influences in the Koran],” in ZDMG 111, new series 37 (1962) 396-398; in the
collection Der Koran, ed. Rudi Paret (Darmstadt, 1975) 188.
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an/ qoryan) to find ourselves a meaning that fits this context, the result “Be not hasty with (the recitation of) the Koran (i.e. Lectionary)
for the previously cited double verse is the following sense: before it be taught you completely.”

“It is incumbent upon us to compile it (the Koran/Lectionary) (by
means of excerpts from the Scriptures) and to recite it (instruc-
tively). When We recite (instructively), then follow its recitation
(i-e. the way it has been taught you).”

But because the Scriptures are written in a foreign language, a transla-
tion into Arabic is necessary. This, too, the Koran demonstrates, even
more clearly than before, in the following verse from the Mary Sura:

This may be the basis of the above-mentioned remark (p. 111) in Sura

16:103 that it was a man who has taught him."® Moreover, this meaning Sura 19:97
emerges clearly from the following verse: el 4 pa] elibudy ol yuy Laild
(Bell 1 291): “We have made it easy in thy tongue in order that thou
Sura 87:6 mayest thereby give good tidings to those who show piety ...”
(o D oy i (Paret 253): “Wir haben ihn (den Koran) (indem wir ihn) eigens

in deiner Sprache (eingegeben haben) dir leicht gemacht, damit

(13 '1 : : b .
Wewill feach you (in such a way) that you will not forget. du den Gottesfiirchtigen mit'®’ ihm frohe Botschaft bringst...”

That a corresponding expenditure of time is required for the compiling

of the Koran is made clear in Sura 20:114; there it says:'® (Blachére 336): “Nous I’avons simplement facilité par ta voix

pour que tu en fasses I’heureuse annonce...”

Arabic yw (yassara) does in fact mean “fo facilitate, to make easy.”
The corresponding Syro-Aramaic verb on which it is lexically based is
Ay bl oy o J e Goalh Jami Y axe (paseq), which has the following meanings: 1. To make easy, fa-
cilitate; 2. to explain, to annotate; 3. to transfer, to translate; in the last
meaning, of all things, in connection with “language,” documented,
among others, by the following example:

Sura 20:114

165 On this subject, cf. Claude Gilliot, “Informants”, in: EQ 11, p. 512-518 (Ency-

clopaedia of the Qur an, 1-1V, Leiden 2001-2004). Id. “Les “informateurs” juifs ootam ata. iy S Lm oba axa (pasSeq ktabi ha-
et chrétiens de Muhammad”. Reprise d'un probléme traité par Aloys Sprenger na men les$ana yawndya I-surydya) (“he translated this book

et Theodor Noldeke [The Jewish and Christian “Informants” of Muhammad. ; ; >y i
’ from Greek into the Syriac language”) (Thes. 11 3326, with
Re-examination of a Problem Treated by Aloys Sprenger and Theodor om the Y guag ) (

Noldekel”, in: JSAL, 22 (1998), p. 84-126. . further examples).
Id. (in German): “Zur Herkunfi der Gewdhrsménner des Propheten [On the

Origin of the Informants of the Prophet]”, in: Die dunklen Anfinge [The Ob-
scure Beginnings) (op. cit.), 1" ed., Berlin 2005, p. 148-178.

166 In the Syrian tradition, the man who teaches the liturgical reading is called 167 Paret and Bell have here overlooked the fact that in connection with the verb
s va> /maqryand (cf. Thes. 1L 3717): qui artem legendi docet (who teaches & (bassara) the preposition — / bi governs the indirect object of the direct
the art of reading). object: — »_ui (basSarahu bi-) = to proclaim something to someone.
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The verse cited above from Sura 19:97 is then to be understood as fol-
lows:

“We have translated it (the Koran or the Scripture) into your lan-
guage so that you may proclaim it (the Koran or the Scripture) to
the (god-)fearing ...”.

All of the other verses in which _ww (yassara) is used in connection with
the Koran are to be understood accordingly; these are:

Sura 44:58
00555 pelad il ol yuus Lalé

“We have translated it (the Koran) into your language so that
they may allow themselves to be reminded.”'®®

In addition to this there is the recurring verse in Sura 54:17,22,32, and
40:

S G b S s il U juy il

“We have translated the Koran (= the Lectionary) as a reminder;

are there then those that may (also) allow themselves to be re-
minded?”

In these passages, as a technical term, yw (yassara) cannot be para-
phrased in such a way as to say that God has “made it easy” for the
Prophet insofar as He has “prompted” the Koran to him “specifically in
his own language,” as Paret, for example, says. Instead, the term clearly
states that this occurs indirectly by way of a translation from the Scrip-
tures.

168 In this meaning, Arabic S3 (dakar®) and its derivatives do not come from
Syro-Aramaic tax (dkar) (to recall, to remember), but from the synonymous
rms ( had) in the AF'el form, xmare (ahed). For this Manna cites, at 530b un-
der (3), the following Arabic equivalents: 4y . Jac 4 . o (nasah’ waaz’
nabbah?®) (to advise, to preach / admonish, to warn).
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The fact that the Koran to this extent does not claim that it is a direct
revelation is underscored by the Koran itself in the following verse:

Sura 42:51

Alan gl e s ey YA 4dSy o) Ll S ey
sl Le 43dly (o 5 W gu ) Ju

(Bell 489): “It belonged not to any human being that Allah should
speak to him except by suggestion or from behind a veil, or by
sending a messenger to suggest by His permission what He
pleaseth;”

(Paret 406): “Und es steht keinem Menschen (basar) an, dafl Gott
mit ihm spricht, es sei denn (mittelbar) durch Eingebung
(wahyan), oder hinter einem Vorhang, oder indem er einen Boten
sendet, der (ihm) dann mit seiner Erlaubnis eingibt, was er will.”

(Blachére 517): “ll n’a pas été donné a un mortel (basar) qu’Allah
lui parle, sinon par révélation, ou de derriere un voile, ou en en-
voyant un messager tel que celui-ci révele ce qu’ll veut [a

1 'Homme], avec Sa permission.”

The Arabic root s (wahd ) (with its denominative-like fourth verbal
stem o~ § awha) is restricted in Arabic usage to the meaning of o give,
to inspire, to reveal. Speaking in favor of its being a borrowing (with
metathesis) from the Syro-Aramaic root ,as (fawwT) is the fact that one
can also find in the Koran the further meanings deriving from the Syro-
Aramaic verb — “fo show, to indicate, to present, to announce, to com-

municate, to teach”'® — although only a part of these have been guessed

169 Cf. Thes. 11208 f. Manna (223) quotes the following Arabic meanings: (1) s j
(to allow to be seen, to show), (2) skl . quay . oM (to demonstrate, to
make clear, to expound), (3) S~ . 3l . Ja (10 indicate, to inform, to tell),
“4) (.lr. (to teach). C. Brockelmann, Lexicon Syriacum 220a, had already noticed
the etymological relation between Syro-Aramaic yas / fawwl and Arabic >3/
waha.
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by the Koran translators on the basis of the context. This is why all of
the Koranic passages in which this expression occurs need to be exam-
ined in terms of the corresponding Syro-Aramaic meaning in each in-
stance.

If one furthermore does not automatically understand J sy (rasal)
as an angel, but as a man (sent by God) (apostle, missionary), which is
also what the Koran usually calls the Prophet of Islam, then the verse
cited above ought to be understood as follows:

“With no man has God ever (directly) spoken except through in-
spiration or behind a curtain or in that he sends a messenger
(apostle) who, with His permission, teaches (him or communi-
cates to him) what He wants.”

With this linguistically clear and sober statement the Koran gives us an
unambiguous indication of the language it acknowledges as the lan-
guage of the Scriptures and which is essential for its conception of itself.
With this language, which it for the first time calls “Arabic,” the Koran
surely did not intend that language whose norms were established two
hundred years later in part by non-Arab grammarians no longer capable
of properly understanding the Koranic language. This is the reason for
the present attempt to decipher the previous mystery of this language by
means of that language, the key to which the Koran delivers us in its
clear reference to the original, unadulterated Syro-Aramaic term

11 QQIyZII n.
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12. ANALYSIS OF INDIVIDUAL SURA VERSES

The now following philological analysis of individual expressions re-
cognized in part by Koran scholarship as obscure is intended to serve as
an illustration of the working method that was discussed at the outset.

Concerning case (a) and (c) (p. 22 f.): There is no agreement among
the Arab commentators on the Koran about the real meaning of the ex-
pression occurring in two variants <3 (£2/£3) as well as of U yu (sariyd)
in the following verse of the Mary Sura:

Sura 19:24

In keeping with the majority of the Arab commentators, the Western
Koran translators render this verse as follows:

(Bell T 286): 24. “Then he (probably ‘the child’) called to her
from beneath her: ‘Grieve not; thy Lord hath placed beneath

”»

thee a streamlet’;...”.

(Paret 249): 24: “Da rief er (d.h. der Jesusknabe) ihr von unten
her zu: ,Sei nicht traurig! Dein Herr hat unter dir (d.h. zu deinen
FiiBen?) ein Rinnsal (sar7) (voll Wasser) gemacht’.”

(Blachere 331): 24 “[Mais] I’enfant qui était a ses pieds lui parla:
‘Ne t’attriste pas! Ton Seigneur a mis A tes pieds un ruisseau’.”

-

For Arabic <l (fahta), which is understood as the preposition under by
all of the commentators cited in Jabari, Jeffery in The Foreign Vocabu-
lary (32 f.) makes a reference to as-Suytti (1445-1505), who reports that
Abu 1-Qasim in his work Lughat al-Qurzn [(Foreign) Expressions in
the Koran] and al-Kirmani in his al-4jaib [The Miracles] had both
thought that this was a Nabatean (i.e. an Aramaic) word and meant as
much as (s (bafm), (which Jeffery renders in English, on the basis of
the Arabic understanding, as womb, although here, based on the Syro-

127




Aramaic =1\ = (bafnd), foetus'™ is more likely what should be under-
stood), a view that is not held by anyone in 7abarl But Jeffery rejects
the notion, saying that there is nothing in Nabatean that would confirm
this assumption since, even in Aramaic, Hebrew, Syriac and Ethiopic,
the homophonic expressions have exactly the same meaning as the Ara-
bic expression s (#afita) (namely under).

Yet had Jeffery considered that in the Semitic languages precisely
the triliteral prepositions and adverbs were originally nouns and could at
times even appear as subjects and objects,m he would have perhaps
come to another conclusion. The above-mentioned tradition, according
to which sl (£2fh£2) was in this case to be understood as a noun, con-
firms the supposition that the Arabic tradition has occasionally preserv-
ed a memory of the original Aramaic form. Namely, the lack of a verbal
root in Arabic suggests a borrowing from Syro-Aramaic éun (nhef), of
which the preposition duwd (faff) (> Arabic a5 /fafit) / dasd (thét) is
only a secondary form. Let’s first of all examine this clue in a little more
detail.

Although the corresponding Syro-Aramaic nominal form r<un (12423-
13) (as well as ~duaay nUAAALE, <hadun DahtTLF, <hduen mahattd and
further derivatives) does not exactly mean foetus, it does have some-
thing to do with it insofar as, among other meanings, by way of the
meaning descent, origin, what is meant here is delivery.'™ Therefore,
the meaning of \¢ia3 (min) tahtthd would not be “under her,” but “her
delivery.”

This Syro-Aramaic reading, however, first has the coherence of the
context in its favor to the extent that we have interpreted the preposition
(e (min) before \gial (tahitiha ) not locally (from beneath her), but tem-
porally in the Syro-Aramaic sense of “from (that point in time), i.e.: in-

170 Cf. Thes 1 514: Improprie de foetu, ms\yn (bamah): id quod conceperat.

171 Cf, e.g., C. Brockelmann, Arabische Grammatik [Arabic Grammar] § 85; Syri-
sche Grammatik [Syriac Grammar] § 201.

172 Cf. Thes. 11 on dus (nhef) 2344, (y) ortus est, genus duxit; further in C. Bro-
ckelmann, Lexicon Syriacum 424a, under 10: oriundus fuit (to spring from, to
be descended from, to be born).

128

stantly, immediately after her delivery.”'™

This temporal use of (»
(min), though not attested in Classical Arabic,' is nonetheless quite
common in modern Arabic dialects of the Near East as a Syro-Aramaic
substratum, for example, in: 4 Cli Jgpay Jo = 4 QB Juaj (e
(instantly, immediately after my arrival I said to him).

The memory of an earlier nominal use of <5 (£ahf) has, moreover,
been retained by the Lisan (I1 17b £.): Lawd 3 305 ¢ W da 5 jo (388 1ad
(taht sometimes occurs as an adverb, sometimes as a noun). Even the
adjectival use i JI3J : Cigas a8 (qawmun tuhftun: lowly people)
(Lisan, op. cit.) can be traced back to Syro-Aramaic Zldud (Z2/113ye)
(Thes. 11 4425: infimi hominum).

Now that the Lisan has confirmed the nominal usage of sl (fahtu),
there would be nothing to criticize about the traditional Koranic reading
were it not that the reading a3 (ya (mmin nahtiha or nuhatiha) based on
Syro-Aramaic rdusy / 12413 or ey / nuhhata is better. Namely, un-
der the root <~/ napata the Lisan gives a series of phases indicating
the Syro-Aramaic origin of this root. For example, among others, it
gives the following verse by the poet (3 )all / al-Hirnig, the sister of the
Old Arabic poet 44 )k / Tarafa (c. 538-564 A.D.):

pd bl gt (plallad)
“who brought the lowly among them together with their nobles”
“and the wealthy among them with the needy.”

As a conjecture the Lisan explains the expression Cusi (nahft as Jisa
(dabil) (stranger). Yet the opposites of lowly'™ and noble, poor and rich
in both parts of the verse clearly refer to members of one and the same
community. The ignorance of Aramaic prompts the Arab lexicographers
to guess the meaning of borrowed expressions from the context. That the
error rate in the process is relatively high is evidenced by the countless

173 Cf. Thes. 11 2155: Valet etiam 3 & (men d-): postquam (after). Manna, 407a:
. tox oo (men da-gray) : oles Wl\a (as soon as he called him).

174 Not to be confused with the temporal (s in the sense of Xis ¢ da(cf,, e.g., Lisan
XIII 421 b): b da = Aun (3a (min sana™: for a year).

175 Discovered with the help of Syro-Aramaic.
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unrecognized Aramaic roots in the Lisan, the encyclopedic dictionary of
the Classical Arabic language. In our case, Cusi (nahf?) is a clear bor-
rowing from Syro-Aramaic & (nahit or nahhif), documented by the
Thesaurus with e\ dusas (2241 /nahhit gensa) vir infimus, e plebe
oriundus: (a man) of lowly origin, and, citing the Syrian lexicographers,
with the corresponding Arabic translation: (sl ¢ cuwill g cauall Al
ignobilis, humilis genere et conditione, sl J8 . Jua¥) by . anay
cuaill 3 as well as further duan (nahit: descendens, bada 30 (Thes. 11
2345). As in opposition to Cusi (nahf?) is also how the Lisan explains
il (an-nudar — actually sl / an-nusar):cuwid) (20N (afpalisu
n-nasab) (a man) of noble descent, which clearly confirms the antony-
mous Syro-Aramaic meaning of Cusi (nahit).

The situation is similar for the other expressions connected with this
root, all of which the Lisan tries to explain through popular etymology,
but whose real meaning is to be determined through Syro-Aramaic. Rich
pickings are guaranteed to anyone willing to devote himself or herself to
the deserving task of studying the Aramaisms in the Lisan. Such would

reveal the extent of the Aramaic influence on the Arabic language'’’ and

176 Lisan 11 98a. The reading Jusaill / an-nusar results from the lexical equivalent
of Syro-Aramaic . 1 / nasiha, the meanings of which Manna (461b) gives as
follows: (4) & . a\8 . jdlae (successful, victorious, triumphant), and under
(7 Jxld L dw Qs .y 8 (noble, honorable, highborn, illustrious). The
Arabic expression Jbaill /an-nusar renders the Syriac meaning under (4), pre-
supposing that the semantic nuance under (7) is included. Thus here uaill /an-
nusar means <l 3N/ al-asraf (the notables).

177 Theodor Ngldeke writes about this influence in a work that he labels a skezch:
Die semitischen Sprachen [The Semitic Languages) (Leipzig, >1899) 52:
“During the entire dominance of Aramaic this language had at least a great
influence on the vocabulary of Arabic. The more meticulous one’s examination,
the more one recognizes how many Arabic words signifying concepts or objects
of a certain culture have been borrowed from the Arameans [Reference to the
aforementioned work by Siegmund Fraenkel, Die aramdischen Fremdwdrter
(Aramaic Foreign Words)]. The northern cultural influence expressed in these
borrowings contributed considerably to preparing the Arabs for their powerful
intervention in world history.*

Noldeke correctly traces the richness of the Arabic vocabulary partially to the
arbitrarily devised expressions of Arabic poetry and partially to words that were
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smooth the way for a yet non-existent etymological dictionary of Classi-
cal Arabic.
Still, the above-mentioned evidence merely confirms the Syro-Ara-

maic meaning “to be low(ly).” For the meaning “fo be hereditary, in-
nate,” the Lisan cites gdad (5 lud¥) \gile cany Al dagplall : A3l
(wa-n-nahita: at-fabi atu I-lati nuhita ‘alayha l-insanu, ay quti a): (an-na-
hita is the nature that is hereditary to a person = that is innate to him).
In the definition of the loan term from Syro-Aramaic nahita (possibly in
Syro-Aramaic nhatd), the Lisan uses the loan verb from Syro-Aramaic
nuhita (in the passive voice) (to be descended from, to come away firom,
to be delivered of in the sense of to be born), which it takes to be the
possibly homonymous root sl (nahata), but which was probably first
borrowed from Syro-Aramaic and only understood in later Arabic in the
sense of fo chisel (actually to knock off, to chop off to knock down), and
correspondingly explains it as (the nature according to which one) “was
hewn, cut, cut to fit,” i.e. in its sense as “shaped.” There is then a cita-
tion from al-Lifiyani, which somewhat correctly explains the expression
in question: Jua¥)s Aaplall » (hiya t-fabTatu wa-l-asl) (it is nature
and origin, i.e. the innate).

The other examples in the Lisan, 4is3 (3 a SV (noble-mindedness is
innate to him), 33l 5 Aaplall oy SV 43 (ke is of a noble-minded nature
and birth), Ade aidas o SV Je i Sy (noble-mindedness is his by

178

birth and nature), '* furnish evidence of the earlier use of the root <3

common only to individual tribes. His concluding opinion on the subject (58) is
all the more surprising:

“But still the abundance of words is exceedingly large, and the Arabic diction-
ary will always remain the principal aid in the search for instruction on obscure
expressions in other Semitic languages [where just the opposite seems to be the
case, though he then adds the qualifier]: only if this occurs with the requisite
amount of level-headedness; then it’s quite all right.”

178 Lisan 11 98b; through the conjectural explanation of Arabic i (nahata) (97b)
— il (an-naht?) with 58 5 3V (an-nasr® wa-l-gast) (fo saw, to peel) —
the Lisan testifies to its ignorance of the original meaning of this root originally
borrowed from Aramaic, when, for example, it explains 4l / an-nupata with
Al e i \a (m2 nubita min al-basab) (what has been planed from
wood). At the same time, this nominal form already exhibits a direct borrowing
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(nahata) (or nahita) in Arabic as a borrowing from Syro-Aramaic dun
(nhet) in the meaning “to come down from, to give birth to, to be de-
scended from.”

Now, whether one were to read sl (s (min tahtihd), \@sd (e
(nahtih3), or (on the basis of the customary defective spelling in the Ko-
ran) nuhatiba,'” would, to be sure, change nothing in terms of the sense,

from Syro-Aramaic ~3ua)(nhdt3) or <hwas (nhhard) with the correspondent
meaning here, “what has fallen off”” Also, Jial sl (nahata I-gabal) does not
actually mean 4xka8 (gata%2hu) “to cut”, but according to the original Syro-
Aramaic meaning “fo chop off, to strike down” (the mountain); the same is true
for <i\ail (an-naha’in (98a): ddg yaa U (dbar matafs) (well-known wells),
whose original meaning the Lisan again derives from “fo cut.” The figurative
sense “to degrade,” on the other hand, derives from the following expressions
(98b): adidiy 4wy : ad\uly Aias (napatahd bi-lisanihi: 1Amahid wa-satamahi)
(to “degrade” somebody with the tongue: to rebuke, revile him); cayail (an-
nahify (< Syro-Aramaic dwuwy / nahif) means primarily that which is inferior,
bad, reprehensible; g 43 yia : \azlly 4%a3 (napatahi bi-l-a2s3 : darabahu bi-
ha) (to hit somebody with a stick, actually in this way “fo degrade” him, “to
knoclk” him “down” with it); the same is true when one is saidlgaSa 3l yall cuas
(nahata I-mara®™ nakahahd) (to “degrade = to dishonor” a woman: to lie with
her).

On the other hand, in his Lexicon Syriacum 424b, C. Brockelmann categorizes
the Syro-Aramaic duu (nhef) etymologically with the Arabic < (fafta), and
that its first radical (/4 (n@n) has fallen off suggests, in turn, according to the
expressions cited in the Lisan (I 22a ff.), a borrowing from this very Syro-Ara-
maic root with the original meaning “zo fall off.” That this root was unknown to
the Arabs is shown not least by its reduction in colloquial modern Arabic to a
verbal form with the meaning “t0 rub off, to scratch off” (see, for example,
Hans Wehr) as well as “fo become worn through use” (said of pieces of cloth-
ing and carpets, actually “fo be worn out, run down”) .

179 Cf. Lisan 11 98a where a\ail) (an-nupata) is explained with the help of 4 !
(al-burgya) (shavings). For this unidentified Syro-Aramaic root in the Lisin the
derivation of the Arabic 4ls3 (nupsta) from Syro-Aramaic redus (24313 or
e (nuhhard) would nevertheless be obvious, whereby the Arabic feminine
ending is to be viewed occasionally as a purely phonetic rendering of the Syro-
Aramaic emphatic ending of the masculine nominal form. This, however, does
not rule out the possibility that an Arabic feminine ending may be derived from
such an ending in Syro-Aramaic. Concerning this nominal form Noldeke writes
in his Beitrdgen zur semitischen Sprachwissenschaft [Essays on Semitic Lin-
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in any event what does speak for the last reading is the fact that both in
Syro-Aramaic and in the Lisan this root corresponds more closely to the
meaning “delivery,” which the Lisan also documents with further deri-
vatives. Since the Koran elsewhere uses the root a1y (walada) for the
general sense of to give birth and to procreate, but specifically uses the
root paia g (Wadaa) (to lay, to lay down) (cf. Suras 3:36; 22:2; 35:11;
41:47; 46:15; and 65:4,6) for to be delivered of, to give birth to, the lat-
ter appears to correspond lexically to the Syro-Aramaic duu'® (zahbe.
Accordingly, \¢ias (s (min nuhhatihd), expressed otherwise in Koranic
Arabic, would be gz 3 (3 (min wadihd) in the sense of lgaay Jla
(hala wadiha), which in turn could be rendered in modern Arabic as

guistics] (Strasbourg, 1904) 30, under Nomina of the Form Fu3l : “In Arabic,
then, the femininum A\xd (fi13ls) is still quite alive as the form of refuse, of
shavings. This is shown, among other things, by the fact that it can even be
formed from recently borrowed words.”

That Noldeke, in the case of the examples named here 3 Ui (nusdra) (wood
shavings) and 4u\S (kungsa) (sweepings), does not already recognize a bor-
rowing from the Syro-Aramaic equivalents that he has also cited, <&t
(nsartd) and s (knasti), may be because he views his presentation from
the sole perspective of a neutral study in comparative Semitistics. The same ap-
plies for the Arabic form Jlad (£i1Z), which Néldeke would like to see as sepa-
rate from the preceding form, but which seems merely to be the Arabic pausal
form or the reproduction of the status absolutus of the Syro-Aramaic nominal
form rAsa (p2l3), as several of the examples he cites also attest. Thus Jlzas
(su'3l) (coughing) can most likely be derived from rAayx (§3/2), Lullac (utzs)
(sneezing) from weN\ox (7353), 3L (Bunaq) (angina) from r~avs (fnaqa).
Other forms derived from Arabic roots would be merely analogous formations.
From a purely philological perspective, comparative Semitics may be useful,
but it leads one all too easily to blur the reciprocal influences, relevant to cul-
tural history, of its individual languages.

180 Although not specifically in the meaning fo be delivered of, to give birth to, but
in the general meaning fo send down, to drop, to lower, the Eastern Syrian lexi-
cographers include among the various derivations the following Arabic equi-
valents: U (anzala), y=éal (abfada), s (hatta), e 5 (wada a). (CE. Thes.
11 2344 f.; Manna 442b f.). Since the Thes. does not provide any examples for
duay (nahhef) in the meaning to be delivered of, to give birth to, it would be in-
teresting to document this usage in other Aramaic dialects.
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Lad s s (hala tawlidiha) or &N 5 s (hala wiladatiha) (immedi-
ately upon her giving birth).

The fact that the Koran here uses as a hapax legomenon borrowed
from Syro-Aramaic this verbal root <aai (nahhata) (in the sense of J »
/nazzala, d)’-ﬁ lanzala: to make descend, to bring down = to give birth),
instead of the otherwise customary Arabic root gaa 5 (wada @) (to lay, to
lay down, to give birth to), raises the question, relevant both theologi-
cally and in terms of the history of religions, as to whether the Koran
does not want deliberately, by this unusual expression, to connect and
emphasize in a special way the extraordinary delivery of Mary with the
supernatural descent of her son. This question imposes itself all the more
since the basic stem duw (nhef) “to come down” (said, for example, of
Christ, who came down from heaven) and the causative stems duu
(nahhet) |/ duee (ahhel) “to cause to descend, to send down” (said, for
example, of God, who sent down his son) have in fact been documented
in this sense in Syro-Aramaic, though not in the specific meaning of “to
give birth, to be born” in the sense of a natural birth.

The search for an equivalent usage in Aramaic finds its confirmation
in a synonymous expression that Gesenius'® gives under the Aramaic
root 923 (npal) “to fall” in the meaning of “fo be born” and explains as
“actually an extra term for a birth standing in opposition to regular
natural processes.” This usage, attested nowhere else in Arabic, of <aad
(nahata) or (nahhata) < Syro-Aramaic duss (n2f1ef or nahher) in the meaning
of “to give birth, to be born” (actually “fo cause to descend [from abo-
ve]”)'** would imply, at least in the case of this segment of the Mary
Sura, an earlier period in the editing of the Koran than the second Mec-

can period estimated by Noldeke-Schwally.'® In it one can recognize

181 Wilhelm Gesenius, Hebrdisches und aramdisches Handwérterbuch [Concise
Dictionary of Hebrew and Aramaic], 1915, unrev. reprint (Berlin, Géttingen,
Stuttgart, '71959) 512b, under (b).

182 What is striking here is that, regarding the “sent-down Scriptures” in the sense
of revelations, the Koran usually employs the Arabic J )4 (anzala) (to have
come down, to send down) in addition to ‘_;J (4t3) (< Syro-Aramaic ,ur</ ayti
(to have come, to bring, to deliver).

183 Cf. GdQ 1 117-143; but on page 130 (line 3) it is conceded: “The Sura is the
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with certainty a central element of the Christian components of the Ko-
ran.

According to the Syro-Aramaic reading, the first verse segment of
Sura 19:24 should therefore be understood as follows:

“Then he called to her immediately after her giving birth: Be not
sad!”

Based on this understanding, the concerns expressed by Paret in his Ko-
ran commentary to this passage (324) as to whether the caller is the new-
born infant Jesus or the infant Jesus still located in the womb, as well as
the reference to the text from Pseudo-Matthew cited below, are unneces-
sary.

It follows from the preceding remarks that in the second part of the
verse L yu ¢liad &y y Jas N (according to the previous understanding)
“Your lord has made a rivulet beneath you,” the repeatedly occurring
hiat (faftaki) does not mean “beneath you,” but “your giving birth.”
Still to be explained, however, is the expression Gy (sarfya), misinter-

preted as “rivulet,” with which we would have an example of case (c)
(see page 24).

Tabar7 (XVI 69 ff.) prefaces the explanation of the word (s _yw (sarT)
with the stereotypical remark that the commentators are of different
opinions about its meaning. The majority (over nineteen traditionary
chains) favor the meaning river, little river, a river named Sari, designa-
tion of the Tsa river (= Jesus river), stream, rivulet. In particular, Muga-
hid and ad-Dahhak believe it is river or stream in Syriac, whereas Sa 7d
b Gubayr is of the opinion that it is a stream, rivulet in Nabatean. On
the other hand, two traditionaries object and advocate the view that Je-
sus himself is meant by the designation sarZ. Probably on the basis of the
conjectured Persian meaning rnoble, honorable,”®* Ibn Zayd asks: “But
who, after all, could be 43 (5 )u‘\ (asra minhu) nobler than Jesus!” Con-

oldest, or at least one of the oldest, in which holy persons from the New Testa-
ment such as Mary, Zachary, John the Baptist and Jesus are mentioned.”

184 Cf. Lisan XIV 377b: <a_ill g 3¢ g 3all : g il (as-sarw™ alnutia wa-§-sa-
raf) (manfulness, noblemindedness); 378a: additional remarks on (g _y (sarf)
in the meaning of <& i ($arif) (noble, nobleminded).
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cerning the erroneous opinions of those who see a river in this term, he
makes use of his good common sense and argues: “If this is a river, then
it ought to be beside her and not, of all places, beneath her!”'®

But Zabarf does not follow him. Like an arbitrator, on democratic
principles he agrees with the majority that sees in it a stream, from
which — in his opinion -~ God has, according to Sura 19:26, expressly
ordered Mary to drink: (2 3 5 S8 “So eat and drink.”

Among our selected Western translators of the Koran, only Paret (by
placing sarf in parentheses) suggests that the meaning of this expression
is unclear. Blachére and Bell seem for the most part to approve of the ex-
planation Jabarf gives. Blachére only observes concerning lgiad (3e
(min tahtthd) that in accordance with Koranic usage this expression
means “at her feet,” and not, as so often translated, “from beneath
her.”'® Bell, on the other hand, refers to Jabar? (XVI 67 f.) and the
controversial issue among the Arab commentators as to whether it was
the Angel Gabriel or the Infant Jesus that called to Mary “from beneath
her,” concerning which he rightly supposes: “probably ‘the child.”” '*’
As to the word sarf, in his commentary (I 504 f., v. 24) he considers
“stream” to be the most likely meaning, but points to the opinion held

185 The compiler of the Lisan nevertheless saw no reason not to include the unrec-
ognized Syro-Aramaic expression (s s (sar) in the supposed meaning of _sg3
(nahr) (river) and J saa (Fadwal) (brook) and to cite in connection with it the
corresponding misinterpretation by the Koran commentators: _ysuall el
Jal A sy J50a S (a small or a stream-like river that flows to the palms)
(Lisan XIV 380a). As we shall see, this is not an isolated case of misread and
misunderstood Koranic expressions that have been accepted into the Arabic
lexicography without being contested up to the present day. But also other ex-
pressions cited by the Lisan under the root (s s (Sariya) and S (sariya)
and explained by means of folk etymology provide ample proof of their Ara-
maic origins. To point these out here, however, would be to exceed the scope of
this study. It would therefore be of eminent importance not only from the
standpoint of cultural history, but also from that of philology, to scrutinize the
Arabic lexicon for the countless Aramaisms that have until now been over-
looked or falsely taken to be “Old Arabic.”

186 Blacheére, loc. cit. 331, notes 23-32.

187 Bell, loc. cit. 1286, note 2.
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by several commentators that it could also mean “chief, head” (referring
to Jesus) in accordance with the (probably Persian) meaning “fo be
manly, noble,” which is listed in the Lisan (XIV 377b) under | yu (srw)
and with a reference to 4 suw / Stbawayh and Sl / al-Lifyant.

In examining the corresponding passage more closely, Paret refers in
his Koran commentary (323, on Sura 19:23-26) to W. Rudolph,'® who
says about the attendant circumstances of the birth of Jesus described
therein: “The most likely explanation is that Muhammed is here influ-
enced by a scene the so-called Pseudo-Matthew reports of the flight to
Egypt in chapter 20 and transfers this to the birth”:

Htunc infantulus Jesus laeto vultu in sinu matris suae residens ait
ad palmam: flectere, arbor, et de fructibus tuis refice matrem
meam ... aperi autem ex radicibus tuis venam, quae absconsa est
in terra, et fluant ex ea aquae ad satietatem nostram.”

(Translation of the Latin text):

“Thereupon spoke the Infant Jesus, of joyful countenance sitting
in his mother’s lap, to the palm tree: Bend over, tree, and refresh
my mother from your fruits ... further open out of your roots a
vein that lies hidden in the earth, and let waters stream out upon
us to quench our thirst.”

Blachére, too, sees a parallel to our Koranic verse and an explanation for
the stream at Mary’s feet in this description from Pseudo-Matthew.'®
Bell argues along similar lines in his commentary (loc. cit.). By citing
the quoted passage from Pseudo-Matthew the Western Koran scholars
had their proof that in the case of the expression (g _y (sarT) it must in-
deed be a question of a watercourse, a stream, just as the Arab exegetes
had also finally assumed after all.

The commentators in the East and the West will be shown, however,

188 Wilhelm Rudolph, Die Abhdngigkeit des Qorans von Judentum und Christen-
tum [The Dependence of the Koran on Judaism and Christianity] (Stuttgart,
1922) 79.

189 Blachére 331, notes 23-32.
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that in the interpretation of this Koran passage they have succumbed in
the first case to a linguistic error and in the second to fallacious reason-
ing.

Careful attention to the Koranic context is the fundamental prerequi-
site for a linguistically coherent understanding. That the Koran trans-
ferred the scene depicted by Pseudo-Matthew of the flight to Egypt to
the birth of Christ is in no way proven by the passage cited above. The
sole parallel is the palm that is spoken of in both passages. The other
circumstances, however, are completely different.

Namely, when according to Pseudo-Matthew the infant Jesus directs
the palm to cause water to flow forth, the logical reason may lie in the
fact that for mother and son there was otherwise no water in the sur-
rounding desert. Hence the command that water bubble forth to slake
their thirst.

Not so in the Koran. Namely, when Mary according to Sura 19:23
calls out in despair, Lusie L CuSy 18 J8 G Sy “If only I had
died beforehand (i.e. before the birth) and been Zot;zlly forgotten!” it is
clearly not because she was dying of thirst! What depressed her so much
was much more the outrageous insinuations of her family that she was
illegitimately pregnant, something which is clearly implied by the scold-
ing she receives in Verse 28: <l lag ¢ g f o el G La e caly
La & “Sister of Aaron, your father was after all no miscreant and
your mother no strumpet!” (Paret: “Sister of Aaron! Your father was
after all not a bad guy [note: man] and your mother not a prostitute!”).
Most likely for the same reason it is also said, after she became preg-
nant, in Verse 22, luad UWSa 43 Cild “whereupon she was cast out
with him to a remote place” (Paret: “And she withdrew with him to a
distant place™).

What is crucial here is the Arabic verb <Ai\d (fa-nfabadat), which
our Koran translators have incorrectly rendered with “she withdrew”
(Bell), “sie zog sich zuriick” (Paret), and “elle se retira” (Blachére).
Despite the original meaning of Arabic 5 (nabada), namely, “to send
back, to reject, to cast out,” this expression is actually explained in 7a-
bari with <l ¥icld (fa-tazalat) and sl (wa-tanahhat) (she with-
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drew).]90 The reflexive eighth Arabic verbal stem may have also led the
Koran translators to make this grammatically equivalent, but nonethe-
less nonsensical assumption. When one considers, namely, that the Ko-
ran, following Syro-Aramaic usage, also uses reflexive stems with a
passive meaning,'”’ the result is the better fitting sense for this verse,
“she was cast out,” which indeed also represents a continuation of the
introductory statement of Verse 16:
U8y S Lelal (e il 3 oy pe iSH (8 S35

“Make mention further in the scripture of Mary when she was cast out
by her family to an empty (= a waste)'? place.” (Paret: “Und gedenke in
der Schrift der Maria (Maryam)! (Damals) als sie sich vor ihren Ange-
horigen an einen gstlichen Ort zuriickzog!” [“And make mention in the
scripture of Mary (Maryam)! (that time) when she withdrew from her
family to a place in the East”]). The passive usage is additionally con-

firmed here by the preposition (s (min) (by), which again corresponds
to Syro-Aramaic practice,'” but is totally impossible according to Ara-

190 ZabarrXVI1 63.

191 Cf. C. Brockelmann, Syrische Grammatik [Syriac Grammar] § 167.

192 The Koranic spelling L sw is to be read sarqiyd according to Syro-Aramaic
a0t /sarqdyd (empty = waste) and not as Arabic L8 34/ Sargiya (to a
place,) “eastward” (Bell). The Syro-Aramaic reading is logically confirmed by
the parallel verse 22, where it is said that Mary, after having become pregnant,
was expelled with her child to a place “far away  (makdnan gasiva):

Luad Ll 4y gl ailend

193 Cf, e.g, Lk. 2:18: _am) M=drer o\l As aton3die¢ iassner jamlaa
hast oo (wkullhon da-sma(d) eddamman(n) “al aylen d-etmallal(i) I-hon
men r3awwatd) “And all they that heard (it) wondered at those (things) which
were told them by the shepherds” (from the Syriac Bible 63DC, United Bible
Societies [London, 1979] 77a). The Koran, moreover, has the same passive
construction in Sura 21:43, where it is said of the idols:

Osinaas La oa Y g agoudll jua () grabaian Y
“they are not (even) capable of helping themselves nor are they (as idols) ac-
companied by us (as helpers)” (i.e. nor are we put with them as god).
This construction, which is indefensible from the point of view of Arabic syn-
tax, also confuses our Koran translators. Paret, for instance, translates (265): “(~
Gotter) die weder sich selber Hilfe zu leisten vermdgen noch (irgendwo) gegen
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bic grammar. There is namely no reason for the Koran to submit, as
classical Arabic grammar would have it, to the prohibition imposed by
later Arabic (or Persian) grammarians against naming the active subject
in a passive sentence by means of the preposition (w min (by).'”*
Therefore, seen in this light, the classical Arabic grammar proves rather
to be a hindrance in determining the proper understanding of particular
passages in the Koran, while attention to Syro-Aramaic grammar assists
in opening up insights into heretofore unimagined aspects of the Koranic
language. This basic Syro-Aramaic structure of the Koranic language
must be gone into in more detail.

Thus Verse 22 — correctly understood — indicates that Mary is cast
out by her family because she is suspected of illegitimate conception,
especially considering that the Koran does not place any fiancé or sham
husband at her side to protect her from malicious tongues. As a result it
is understandable that Mary in Verse 23, immediately before giving
birth, longs desperately for her own death. The initial words of consola-
tion from her newborn child would naturally need to be directed first of
all to removing the reason for her desperation. But this could surely not
occur by attempting to console her with the simple reference to a stream
allegedly located beneath her. The idea assumed by 7abar7 that God
according to Verse 26 had commanded Mary to drink from it (8
)5 3/ 50 eat and drink), therefore misses the mark. For it is not, say,
the lack of food and drink that keeps Mary from eating and drinking, but
much more her depressive mental state. That is why the consoling words
of her child had to have such a content, so that she would no longer have

any reason to be depressed and would therefore regain her desire to eat
and drink.

uns Beistand finden [( — gods) who neither are capable of rendering themselves
assistance nor find assistance against us (anywhere)] (?wa-I4 hum minni
yushabiina).” Similarly Blachére (351): “et il ne leur est pas donné de com-
pagnon contre nous [and they are not given a companion against us]” Only Bell
translates correctly in terms of the meaning (1 308b 44): “and from Us they will
have no company.”

194 Cf. C. Brockelmann, Arabische Grammatik [Arabic Grammar] § 96.
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The Western Koran scholars’ reference to the above-mentioned pas-
sage from Pseudo-Matthew is also fallacious because the expression
L_yw (read sarfya in today’s Koran), which the Arab Koran commenta-
tors had already argued about and falsely interpreted as a watercourse,
was thereby just as unphilologically and conjecturally confirmed and
provided, once and for all, with a seal of approval.

Namely, in the case of this spelling L y—u it is not a question of an
Arabic, but of a Syro-Aramaic root. The problem is also already solved
if it is presented in its original Syro-Aramaic form as . 4 (Sarya). For
what one expects in the Koranic context is a countering expression to
the reproach of her illegitimate pregnancy that would suffice to free her
of this stigma. Now if one understands unmarried in the sense of unlaw-
ful, illegitimate, then its countering expression married would accord-
ingly be lawful, legitimate. And so it is in modern Arabic usage that an
illegitimate son (especially as a swearword) is ol s (4 (/bn haram),
which is countered by its opposite s () (1bn halal) (a legitimate,
legally born = an upright, honest person).

In this context the Syro-Aramaic expression & 4x (Saryd) has ex-
actly this meaning, however, here it is not to be understood as a substan-
tive (stream, rivulef), but as a verbal adjective in the sense of “legiti-
mate.”'

The twenty-fourth verse of the Mary Sura, which has previously
been misunderstood as follows by all of the Koran commentators we

know of,

“Then he (probably “the child”) called to her from beneath her:
‘Grieve not; thy Lord hath placed beneath thee a streamlet.”” (Bell)

is now, after this elucidation of its original meaning, to be understood as
summarized in the following way:

195 See Thes. 11 4308: r¢tx (32r8) absolvens; solvit, liberavit. Further, Manna 816b
(among the 27 different meanings of et $72) (21): pa 2ia « dla . 03 (20
allow, to declare legitimate; opposite of to forbid, to declare illegitimate), and
under reutx a7y (7): pomay & siaa AR 7L . Pha (legitimate, allowed,
opposite of forbidden and illegitimate). C. Brockelmann, Lexicon Syriacum
[Syriac Lexicon] 804a: 6. reatx (Saryd): licet (it is allowed, legitimate).
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“Then he called to her immediately after her delivery: ‘Do not be
sad, your Lord has made your delivery legitimate’.”

Only after the infant Jesus has consoled this hitherto despairing mother
with the acknowledgment of his legitimacy does he direct to her the en-
couraging words (from Verse 26) that she is therefore (and not because
she is dying of thirst) “to eat and drink and be happy.”'*® Just as logi-
cally does Mary (according to Verse 27) then take heart and return with
her newborn child to her family. Confronted with the family’s initial
indignation (Verse 28), she follows the instructions of her newborn and
allows her child to respond (Verses 30-33) and in so doing to reveal his
miraculous birth.

Thus, in contrast to the hitherto distortedly rendered Arabic reading
of this passage, the Koranic presentation of the birth of Christ now for
the first time acquires its original meaning through the bringing in of
Syro-Aramaic.

Misreadings of Identical Spellings

The Arabic misreading of L_yu (sarfya) for Syro-Aramaic r tx (Sarys)
henceforth opens our eyes to insights into other misread, but originally
identical spellings in the Koran. So, for instance, in the Koranic version
of the Tale of Alexander (in which Moses has taken the place of Alex-
ander) about the dead fish which upon contact with aqua vita comes
back to life and escapes into the ocean:'”’

196 For the Koranic expression Lue (5 89 (wa-garrT ayna™), Manna gives (698a)
as the Syro-Aramaic equivalent ~1as dtao qumat 2ynd), ot =\ dtao
(qurrat lebba, rahd): Ag3a5 . ¢ A . ol 308 (qurrat” Iayn, farah, ta%iya)
(cheerfulness, joy, consolation); see also Thes. Il 3711: wat dtao (qurrat
1itha): consolatio (consolation).

197 Cf. R. Paret, Kommentar [Commentary) 316 ff.
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Sura 18:61
Ly a8 4l 230l

The last expression (saraba) is understood by our Koran franslators as
follows:

(Bell 1 280): 60. “(They forgot their fish,) and it took its way in
the sea freely (saraban).”

(Paret 243): “Der nahm seinen Weg in das groBe Wasser (bahr)
(und schwamm) auf und davon.”

(Blachére 324): “(Ils oubliérent leur poisson) qui reprit son che-
min dans la mer, en frétillant.”

After remarking (plal Jal alial) that the scholars disagree about the
meaning of this expression (saraba™), Tabari enumerates the following
opinions: (a) the way the fish took, so to speak, turned to stone after it;
(b) rather the water was frozen after its passage; (c) whatever the fish
touched in the ocean was solidified into a rock, and (d) the fish made its
way to the water not in the ocean, but on land. Tabari lets all of these
explanations stand. However, he considers as most plausible the inter-
pretation, attributed to the Prophet, according to which the water divided
itself as if into a passageway in front of the fish.'”®

Paret disapproves of this last explanation by 7abarT and the corres-
ponding translation by Friedldnder, according to which the fish “had
made its way through a subterranean passage into the ocean.” He him-
self takes the expression to be an adverbial infinitive of Arabic sariba
“to flow,” which would mean as much as “(and it swam) away.” To this
extent he concedes the correctness of Bell’s translation, “and it took its
way in the sea freely,” whereas Blachére — perhaps inspired by the shim-
mering of a mirage (in Arabic <) _yu / sarab) — translates the expression
with “en frétillant” (wriggling).'”

In fact, only Bell, with “freely,” has correctly guessed the expression

198 Tabari XV 273 f.
199 R. Paret, Kommentar [Commentary] 318.
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from the context, though without justifying it philologically. For it has
nothing to do with Arabic sariba (to flow); otherwise the Arabic com-
mentators would have probably also figured it out. The fact, however,
that they had arrived, so to speak, at the limits of their Arabic simply
suggests that here it is not a question of an Arabic root. It is surely as a
result of the preceding and the following rhyme that the Arabic readers
have here read L (saraba™), especially since there is an equivalent
Arabic root. From this root, however, the Arabic commentators were
Jjustifiably incapable of wresting any reasonable meaning.

However, one of the meanings of the Syro-Aramaic participial adjec-
tive discussed above, . 4x ($aryd), which in this case of course cannot
mean “legitimately,” exactly fits the correct meaning here, “freely.”
Thus Manni (loc. cit.) lists under (5): 38e ye . Bllas . " (free, unres-
tricted, unattached); and the Thes. (I 4307) under the root r¢4y / 577 (d)
solvit vincula, liberavit, dimisit, further C. Brockelmann, Lexicon Syria-
cum [Syriac Lexicon] 803b (under < vx / Saryd): 2. liber (free). And so
in this way only the Syro-Aramaic reading L yu = U i = e tx (S2rv2)
gives the expression from Sura 18:61 its proper meaning: “4nd it (the
fish) made its way freely into the ocean.” Or expressed in modern Ara-
bic: s saall (8 alas 330 (£a-ttahada sabl-lahu 17 I-bahri hurra ).

Sura 78:20

We come across another homonymous and misread spelling in Sura
78:20. There we read: W yu i\Sé JLal & yau g (wa-suyyirat’ I-gibal”
fa-kanat saraba™). According to the understanding until now:

(Bell 11 630): “The mountains will have been moved and become
a mirage.”

(Paret 497): “und die Berge bewegen sich (von der Stelle) und
sind (schlieBlich nur noch) eine Luftspiegelung.”

(Blachere 633): “[ou] les montagnes, mises en marche, seront un

mirage

Noteworthy here is that in the cited translations none of the three trans-
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lators has taken exception to the underlined expressions. Thus they, too,
are following 7abar7 (XXX 8), who explains this verse in the following
manner: The mountains are blown up out of their foundations and re-
duced to dust so that like a mirage they only seem to have their original
form.

What is conspicuous in the process is that Tabarf does not under-
stand the verb <y (suyyirat) in the original Arabic meaning of the
word, “to be set into movement,” but instead interprets it as “fo be blown
up.” In doing so, he may have had other parallel passages in mind, such
as, say, Sura 19:90, laa Jball A3 5 (and the mountains will fall down in
ruins), or when it is said of mountains in Sura 20:105 that =) Leduy
Wi “my Lord will blow them up” (according to the Arabic understand-
ing) or “pulverize them, turn them into dust” (according to the Syro-
Aramaic understanding®®). The following verse provides us with a fur-
ther example:

Sura 69:14
saa) 5 480 1S Jlall 5 a1 Cilan
This is how our Koran translators have understood this verse:

(Bell IT 601): “And the earth and the mountains shall be moved,
and shattered at a single blow.”

(Paret 480): “und [wenn] die Erde und die Berge hochgehoben
[Note W: aufgeladen] und (auf) einmal (zerstoBen und) zu Staub
gemacht werden; ...”

200 This last meaning is supported by Syro-Aramaic .y (2$27), which in the
Thes. (I 2477) is equated with the synonym s (nhal) (to sift through) and
thus “fo turn into powder, into flour.” The Arabic i (nasafz) seems to be
derived from this, according to the explanations provided by the Lisan (IX
328b), which correspond exactly to Syro-Aramaic usage, 4k )& 16 Ll Chu
(nasafa $-$ay’a: garbalahu) (approximately, to sift through), as is sifted flour,
A8l (nusafa) (< Syro-Aramaic reaxs / 03353 ).
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(Blachere 612): “[quand] la terre et les monts, emportés, seront
pulvérisés d’un seul coup; ...”

Tabarrmay have Sura 99:1 or Sura 56:4 and 5 in mind insofar as he sees
a simultaneous quaking of the earth and mountains in this verse. Accor-
ding to a further explanation attributed to /bn Zayd, the earth and moun-
tains are turned fo dust.**' Little persuaded by this interpretation, Paret
chooses to stick closely to the original meaning of the Arabic Jea
(hamala) (to carry) with his “hochheben [to lift up]” (or “aufladen [to
load]”). On the other hand, Blachére with “emporter [to carry away]”
and Bell with “fo move” venture solely on the basis of the context to
come closer to the actual sense (fo carry away), here too without justify-
ing it philologically. In fact, this meaning can only be determined via the
Syro-Aramaic Max ($gal) (original meaning, “fo carry”). Namely, the
meanings that fit this context are listed by C. Brockelmann (Lex. Syr.
798b £.) under the numbers 7 and 8, “abolevi” as well as “removit, se-
paravit” in the sense of “fo remove, to destroy”; further examples in this
sense are cited by the Thes. under “abstulit’ and “sustuli’***; finally,
under (2), Manna (812b) gives the equivalent Arabic as .J—e . a4
i (rafa a, hamala, nasafa) (to lift up, to carry [away), to pulverize/to
remove).

With the establishment of the meaning of the Arabic Jas (hamala)
that fits this context — “to carry away, to remove, to destroy” — via the
lexically equivalent Syro-Aramaic expression Aax ($gal), we would thus
have an example of case (f) (see above page 24).

For Arabic & (dakka) the meaning given by the Lisan (X 424b), “fo
destroy, fo tear down,” is actually adequate. A parallel is also furnished
by Sura 19:90: laa Juall a5 (wa-tabirru I-gibalu hadda™) (nearly
might the earth split open) “and the mountains fall to pieces.” Although

201 Zabarr XXIX 56.

202 Thes. 11 4286 (e) abstulit; for example, it is said in Ex. 10:19 that Yahweh
turned a mighty strong west wind, which drove away, removed the locusts:
<m0\ mdlava (wa-sgalteh I-gamsa); in addition: renmn mras Maw ($gal
napseh b-samma) seipsum veneno sustulit (literally: “he carried (off) his soul
with poison™ = he destroyed himself, he did away with himself with poison).
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Bell has understood the Arabic expression correctly, in accordance with
the Lisan, the translations proposed by Paret with “(zerstoflen und) zu
Staub gemacht [to (crush and) turn to dust]” and by Blachére with “pul-
vérisés [pulverized]” are nevertheless to be taken into account. Namely,
among other expressions, the Thes. gives as an onomatopoeic equivalent
to the Syro-Aramaic ox (daq) (contudit, contrivit, comminuit: to crush,
to grind, to smash to pieces), Arabic & (dakka), which it presents as a
synonym of the Syro-Aramaic r¢uasny (dahihd) (as a passive participle:
ground, crushed; as a noun: dust, powder).”” The last meaning would
be the more logical consequence of removal, destruction, namely their
being reduced to dust or powder.

According to this clarification and on the basis of the meaning of the
Arabic expression Jea (amala) (to carry = to carry away, to remove)
established via the semantics of its Syro-Aramaic lexical equivalent, the
verse under discussion (69:14) is thus to be understood as follows:

“and [when] the earth and the mountains are destroyed (removed)
and at the same time reduced (to dust).”

The Koranic conception, according to which the mountains are crushed
or turned to dust on Judgment Day, may now explain why Zabarf inter-
prets the verb < uu (suyyirat) in Sura 78:20 accordingly and does not
understand it, as our Koran translators do, on the basis of the Arabic
sense of “to set in motion.” This makes one wonder whether it is not
much more likely that 7abarf had read the Arabic transcription of Syro-

203 Thes. 1 936 f. connects Syro-Aramaic ax (dag) (referring to K.) with rduaa
(mdakta) (mortar) as a synonym for hoasn (mdaqqta). This would to this ex-
tent suggest a secondary formation of the Syro-Aramaic root wa= mgdak /
maddek) (to mix) from ax (dag) (in the meaning of to crush > w\a dak). Ara-
bic < (damaka) has most likely been borrowed from Syro-Aramaic wa=n
(mdak) (Liszin X 428b) as a metathesis understood in the meaning of “fo
grind”: aiak 1 ¢ L das (damaka $-8ay’a: tahanahu), to which the “grinding
millstone” & sa3 o (raha” damitk), as an obvious borrowing from Syro-
Aramaic ~eaax>n st (rafiyd mad-doka), clearly points, whereby the Lisan
interprets the general sense of the Syro-Aramaic nomen agentis r<aaxsn
(maddoka) (> Arabic & sed dammk) as (el Axy yus (sarTa™ f-fahn), a “fast”
grinding (but actually a “thoroughly” grinding) millstone.
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Axamaic sqe (star /sattar) <y (sutirat /suttiraf), since only the Syro-
A-ramaic root produces, besides the Arabic meaning of _jiw (satara), “to
protect, to wrap, to veil,” the further meaning of “¢o destroy.”***

In fact, it is also only through this Syro-Aramaic interpretation that
the further reading and the respective understanding of the subsequent
obscure expression Ul yu (sargba™) is cleared up. It is hard to imagine
that this expression is supposed to mean, according to the Arabic under-
standing, a mirage which the mountains set in motion would eventually
become. In comparison, the Syro-Aramaic rectification of the misread
Arabic spelling b % = Ul _yu (since the medial | is probably a later inser-
tion) = Syro-Aramaic . 4x (Saryd) or in plural (referring to moun-
tains) & tx (s7ayya ) produces a meaning in harmony with the verb i
(satara) = sdoo (star/sattar) “to destroy.” This we find namely in Manna
under the root rete (72) (816a), be it under (10) in the meaning a3
ot o Ll Ladh (fo destroy or tear down something or other such as a
building),”® or under (11) in the meanlng J @J\ Jhad (0 wipe
out, to annul, to cancel, to remove).**® The latter meaning gives, to be
sure, the more logical sense to the extent that, as a result of their destruc-
tion, the mountains “are wiped out, removed, destroyed, disintegrated.”
Accordingly, if we understand the misread Arabic spelling W yw (sara-
ba") not as a noun (mirage), but as a Syro-Aramaic masculine plural
patticipial adjective < ix (Srayyad) (destroyed, disintegrated [moun-
tains]), Sura 78:20 produces the following Syro-Aramaic reading:

iy aama Kﬁn.\q < ihdummna
(w-me-stattrin fré w-hawen $rayya)

204 Cf. Thes. 11 2756: (2) destruxit (to destroy); further (2757), with a reference to
the Syrian lexicographers: (1) evertit, destruxit, dzruzt QA . alh FeTs
(hadama, nagada, harraba) “to destroy, to tear down.” The same explanation is
given in Manna (519b) under (3).

205 For this meaning, cf. Thes. I 4309 (Mk. 15:29): rima rAaum iy @
whas NN ) (Tn $3re haykls w-bane leh la-tlata yawmin): (Ah, thou
that destroyest the temple, and buildest (it) in three days!),

206 Cf. C. Brockelmann, Lexicon Syriacum [Syriac Lexicon] 803b: (k) delevit, des-
truxit; (1) abolevit (to destroy, to annihilate; to extinguish, to eradicate).
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Accordingly this verse ought to be read:

L s calsd Jlall & i
(wa-suttirat’ 1-gibal* fa-kanat Saraya)

In other words, in Koranic Arabic in the style of Suras 19:90 and 56:6:

(adds =) olaa cailSd JLal) Ca g
(wa-huddat’ 1-gibal" fa-kanat habaa™) (‘talasat)

The verse that has heretofore been misunderstood on the basis of the
Arabic misreading as

“and the mountains move (from their place) and are (eventually
just) a mirage” (Paret)

is now to be understood according to the Syro-Aramaic reading as:

“and [then] the mountains collapse and disintegrate.

First of all, the identification would thus be attested of three Syro-Ara-

maic spellings in the Koran which, though originally homonymous in

terms of orthography, were later misread in Arabic due to the incorrect
placement of points (or vowels):

a) Ly (sarfya™) (Mary Sura 19:24) (“rivuler”) as the Syro-Aramaic
r&tx (Saryd) inthe sense of “legitimately” (born);

b) L (saraba™) (Sura 18:61) (said of the fish, Tabarl: “escaped
through a channel”; Bell — guessed from the context: “freely”,
Paret: “away”; Blachére: “wriggling”) as the Syro-Aramaic <. tx
(sarya) in the sense of (swam) “freely” (into the ocean);

¢) Wy (sardba”) (Sura 78:20) (“mirage™) as the Syro-Aramaic plu-
ral & ix (STayyd) (in reference to the mountains) in the sense of
“disintegrated, dispersed.”

Secondly, in connection with this we would at the same time have iden-

tified the Arabic spelling < juu (suyyirat) — which has been misread,

subject to no challenge by previous Koran scholars and misinterpreted in
the sense of “fo be set in motion, to be moved” — as the Syro-Aramaic
root o (star) (fo destroy, to tear down) in the passive form thduore
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(estattar) = read in Arabic: <& yiu (suttiral) (to be torn down, to be de-
stroyed).

Sura 13:31

This last root in turn clears the way for us to identify other homonymous
and likewise misread spellings, three more of which are given to us by
the Koran concordance in Suras 13:31; 18:47 and 81:3. Thus, for instan-
ce, we read in Sura 13:31:

eV 4 ki Juadl 4y e WA Sl

(Bell 1232, 30): “Though / If only by a qur'an the mountains had
been moved, or the earth been cleft, ...”.

(Paret 204): “Und wenn durch einen (Offenbarungs)text (qurdn)
bewirkt wiirde, daB Berge sich (von der Stelle) bewegen oder die
Erde in Stiicke zerreilit (Note: oder sich spaltet)...”

(Blachere 276): “Si une incantation par laquelle les montagnes
seraient mises en marche, ou par laquelle la terre serait mise en

piéces...”

Here, too, it is not < yus (suyyiraf) that should be read, but following the
Syro-Aramaic form, as above, < jw / suttirat (to be torn down, to be
destroyed ). As for the other Arabic verb Cuadad (qustiad) (literally: to be
torn to pieces), Paret with the meaning “had been splif” in the note and
Bell with “had been cleft” have correctly suspected, though without jus-
tifying this, that it is a synonym of (34 ($2gga), which is usually used in
this context in the Koran, for example in Suras 19:90 and 80:26. In this
respect, it is lexically equivalent to Syro-Aramaic 4 (577 ), which can
mean both.*"’

207 Cf, e.g., Manna (647b): <t (sr3): (1) (:ﬁ (qata a) (to cut off, to detach), (2)
(34 ($aqqa) (fo splif). This meaning occurs in Sura 2:260: _aall (e day )} 334
Ll (8 juad (Bell I 39, 262): “Then take four of the birds and incline them to
thyself [' Sense uncertain.].” The latter can be only understood in the meaning
of the Syro-Aramaic loan-word quoted above as follows: “Then take four of the
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We thus would have another instance of case (f) (p. 24) where fre-
quently the Koran will employ a genuine Arabic expression that renders
only one of the meanings of the lexically equivalent Syro-Aramaic ex-
pression on the assumption that the Arabic equivalent must have had the
identical semantic content. Thus in countless cases the actual and pre-
cise meaning of an Arabic expression that does not harmonize perfectly
with the Koranic context can usually be established by way of the se-
mantics of the lexically equivalent Syro-Aramaic expression. The fol-
lowing verse offers us a further example:

Sura 18:47
500 q""ﬂ‘ G hs il il amg
Jaal agie polat o8 agl yis
(Bell 1278, 45): “On the day when We shall cause the mountains

to move, and one will see the earth stepping forward, And We
shall round them up and leave of them not one;”

(Paret 242): “Und am Tag (des Gerichts), da wir die Berge (von
der Stelle) bewegen und du die Erde (darunter?) herauskommen
siehst und wir sie (d.h. die Menschen) (schlieBlich alle zu uns)
versammeln und nicht einen von ihnen auslassen!”

(Blachére 323): “au jour ou Nous mettrons les montagnes en mar-
che, ou tu verras la terre [rasée] comme une plaine, ou Nous ras-
semblerons les [les Humains] sans laisser personne parmi eux.”

After the lexical and syntactic analysis that follows, this is how this
verse will be understood:

“On the day when the mountains collapse and the earth appears

birds and cut them (in two).” The prepositional reflexive pronoun <Ll (ilayka),
unusual in Classical Arabic, is known in the Syro-Aramaic grammar as dativus
ethicus (cf. Th. Noldeke, Syrische Grammatik [Syriac Grammar), § 224: “The
preposition \ (I-) with a reflexive personal pronoun often follows a verb with-
out essentially changing its sense.”
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to be split open, we will gather them (the people) together and
none of them will be overlooked.”

First of all, here, too, it is not i (nusayyir’) (we move from the
spot), but Suall i (nusattir® I-£ibal®) (when we shall tear down the
mountains) or the passive Juall il (fusattar” I-gibal") (when the
mountains will be torn down). The next problem case occurs in s 54
85 a V) (wa-tard l-ard® bariza™) and concerns the participial ad-
jective 8 3L (bariza), which has been variously interpreted by our Ko-
ran translators:

(Bell): “the earth stepping forward.”

(Paret): “und du die Erde (darunter?) herauskommen siehst (and
you will see the earth coming out [underneath them?]).”

(Blachére): “la terre [rasée] comme une plaine” (the earth [shav-

ed] like a plain).

Blachére to some extent follows Jabari, who explains this passage as
follows: On the day when we shall set the mountains in motion and they
will be removed from the earth, it will appear to the observer to have
been stripped of every object whatsoever.””® Paret and Bell both attempt
in their own ways to interpret logically the Arabic root )y (baraza) (to
stand ouf), one in the sense of “fo step forward,” the other in the sense
of “fo stand out.”

The divergence in these attempts at interpretation is understandable,
considering that in the case of the misread Arabic spelling & b (bdriza)
(with the secondarily inserted J) it is not a question of the Arabic j_y
(baraza), but of the Syro-Aramaic v1& (=) (#raz), the meaning of
which Manna (849a) renders in Arabic as (3 (insaqqa) (to rip open,
to splif).*” In Syro-Aramaic this clause would read rv.tdh ~stre

208 Tabar7 XV 257.

209 Cf. further Thes. It 4498, v& (traz / tarrez): dirupit (to tear, to tear open);
viddee (ettrez | ettarraz), \idddee (ettatraz): diruptus, scissus fuit (to be torn
open, split open),
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wdda (w-tethze ar3 trizd), “and (when) the earth appears to be split
open,” and would be translated into Arabic 4aiia (a N 5 (wa-tard
I-ard®) or in the passive voice (wa-turd l-ard" munsaqqa), whereby we
would have an example of case (e) (see page 24, above).

Finally, what is striking about the genuinely Arabic expression il
(nugadin) is that its actual sense (fo abandon) does not quite match the
usage expected here and approximately presumed by our translators
with “to leave,” “auslassen [to leave ouf],” and “laisser [to leave].”
However, if we bring in the lexically equivalent Syro-Aramaic verb aax
($baqg), we notice that Manna (765a) cites among the eight different
meanings: (1) ,3\& . & ji(to leave, to abandon); (2) Ji&) . Jabl (t0 neg-
lect, to fail to do, to overlook). From the last meaning it becomes clear
that the Koranic expression is meant in this way, and that only this
meaning lends the Koranic expression its precise nuance.

The same is true of Sura 18:49, where the identical expression ap-
pears once more:

Sura 18:49
lalaal Y‘EJMY)gﬁSJ.ﬁ\#y Sl 1A Jla

“What is it with this register that it overlooks neither a large nor a
small (deed) without taking it into account! (Roughly: What kind
of register is that, that does not fail to take into account the small-
est thing!)*

Thus we would have a further example of case (f) (see p. 24).
In other words, in Koranic Arabic the verse under discussion from
Sura 18:47 would accordingly read:

bl pgia Jiai alh agh yida s Aidie ¥ 6 s Jund 268 o

“On the day when we shall tear down the mountains and you will
see the earth split open and we will gather them (the people),
without overlooking even a single one of them.”

Read this way, however, the sentence does not have a very harmonious
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ring to it. But if we read the first part of the verse passively, “On the day
when the mountains are destroyed and the earth appears (literally: is to
be seen) split open,” this reading would produce a more plausible sense.

The main problem, however, is of a syntactical nature and can be
found in the second part of the verse, which, as a coordinate clause, is
combined with the first by means of the conjunction s/wa (and) with a
simultaneous shift in tense and subject, which here emerges as God in
the first person plural. Our Koran translators have noticed that the tem-
poral clause introduced by the adverb »s: (yvawm?) (on the day when)
lacks the expected apodosis. As a result, each has tried in his own way
to deal with the problem. Whereas Paret makes it into an exclamatory
clause that requires no apodosis, Blacheére links it with the preceding
verse and sees in it a simple succession of individual statements. Bell,
on the other hand, reproduces the Koranic sentence faithfully, but sees
that the clause hangs “in the air” and therefore suspects a gap, which he
illustrates in his translation by starting a new paragraph with the second
part of the verse and by leaving the line before it empty.

For this kind of sentence structure, the &\ .xa / PSift4, the Syro-
Aramaic translation of the Bible, offers us several typical examples.
There is the following passage, for example, from the story of Joseph
(Genesis 39:10-11):

12\ m) am amar Ao mals @\ ham <A 3a
a .. > 1us ama  @mas amala mdal

(w-kad amra (hywat leh kullyom , w-1a sama’ (hywa Izh , I-
medmak 1-watih wa-lI-mehwé ammah , wa-hwa b-had men
yawmatd...):

“When she spoke to him day by day, but he harkened not to her
(insofar as) to lie by her and to be with her, [and] it happened
one day ...” 2"

In the case of this temporal sentence introduced by s (kad) (as, when)

210 The Jerusalemer Bibel [Jerusalem Bible} (15" edition, Freiburg, 1979) makes a
new sentence out of the apodosis of the PSifta (Verse 11).
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the apodosis begins with the conjunction a / w (and): “When she spoke
to him ..., and it happened ...”. Just as in the English (and German)
construction, however, this and in both the Syro-Aramaic and the Arabic
temporal sentence is not only superfluous to introduce the apodosis, but
above all confusing. It appears, if only sporadically, to have slipped into
Syro-Aramaic as a Hebraism via the translation of the Bible. In most
cases, however, it is left out in the P72 . The same applies for the Ko-
ran.

To this extent the observation about Ancient Hebrew that Theodor
Noldeke had already made in his above-mentioned sketch Die semiti-
schen Sprachen [The Semitic Languages] (26) comes into play:

“The character of Ancient Hebrew is in essential parts of it, in
particular in sentence construction, very old-fashioned. The coor-
dination of sentences predominates over subordination more than
in another Semitic written language more exactly known to us.
The sentences are preferably joined together only with an “and.”
Even subclauses and adverbial modifiers, especially of a temporal
nature, are commonly combined to form a whole with a mere
“and it was,” “and it will be,” and then the main clause is loosely
linked to that with an “and.”*"' Naturally, it is thus for us often

211 Note (1) “For example, ‘And it was when he had made an end to offer the pre-

sent, and he sent away the people,” Judg. 3:18 (= ‘And when he had made an
end..., he sent away the people’). ‘And it came to pass that [saac became old,
and his eyes became weak to see, and he called Esau his eldest son,” Gen. 27:1.
‘And it was at her coming, and she moved him,” Judg. 1:14. ‘And it came to
pass in the evening, and he took Leah his daughter,” Gen. 29:23 ~ ‘And it shall
be if the wicked man (be) worthy to be beaten, and the judge shall cause him to
lie down and to be beaten...,” Deut. 25:2. ‘And it will come to pass on that day,
and I will break...,” Hos. 1:5. Similarly in countless cases.”
In the case of all of these passages the “and” before the apodosis is left out in
the Psitra The passage cited from Judges 1:14, however, reads according to the
Psitta version: «Mos maned o Arcesn) SN\ 1dr¢ . Arts 1na (w-kad ay-
14, etragrZaf I-mesal men abih hagld) “And when she came in (to her husband,
i.e. when she was led to him), she was moved (by him) to ask of her father a
field.”
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doubtful where, according to the sense, the apodosis begins.”!
What are so lacking are particles that could clearly express the
finer concatenation of thoughts. To a large extent fantasy deter-
mines the usage of the verb tenses, sometimes seeing what has
not been completed as completed, at other times what has been
completed as still taking place.”

This observation of Noldeke’s on the syntax of Ancient Hebrew fits the

sentence from Sura 18:47 being discussed here exactly, because:

(a) as a result of the “superfluous” s/ w (and), the apodosis begin-
ning with agi yda § (wa-hasarnahun) has not been identified as
such by our Koran translators, even though the tense change it in-
troduces (perfect as opposed to the imperfect in the protasis) par-
ticularly emphasizes this and clearly distinguishes the two parts
of the sentence from each other;

(b) Noldeke’s comment, according to which something future (not
completed) is presented as having already happened whereas the
protasis is in the imperfect (or future) tense, is further true here of
the apodosis in the perfect tense Jaal peia plad Al agd yda g (lit-
erally, “and we have gathered them and overlooked none of
them” instead of “and we shall gather them and overlook none of
them”). According to the modern-day understanding just the op-
posite relationship would be correct: “On the day when = when
one day the mountains have collapsed and the earth has split
open, we shall gather them together and overlook none of them.”
In this respect, Noldeke’s previously cited comment on Ancient
Hebrew is also true of this unusual sentence construction: “To a
great extent fantasy determines the usage of the verb tenses,

212 Indeed, Néldeke’s comment (18) in his Neue Beitréige zur semitischen Sprach-
wissenschaft [New Essays on Semitic Linguistics] in the chapter on “Stylistic
and Syntactic Peculiarities of the Language of the Koran,” (paragraph four),
bears witness to this: “Frequently a protasis in the Koran lacks the apodosis or
the main clause.” At the same time, Noldeke apparently did not notice that his
observations about Ancient Hebrew can also in part be carried over to the Ko-
ran.
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sometimes seeing what has not been completed as completed, at
other times what has been completed as still taking place.”

The lexically as well as syntactically misunderstood and distortedly ren-
dered sentence from Sura 18:47,

“And on the day (of the Last Judgment), when we move the
mountains (from their places) and you see the earth (under them?)
come out and we (finally) gather (all of) them (i.e. the people) (to
us) and do not leave out one of them! [Und am Tage (des Ge-
richts), da wir die Berge (von der Stelle) bewegen und du die
Erde (darunter?) herauskommen siehst und wir sie (d.h. die Men-
schen) (schlieBlich alle zu uns) versammeln und nicht einen von
ihnen auslassen!]” (Paret)

should be understood, on the basis of the lexically more reasonable
Syro-Aramaic reading, but syntactically on the basis of a sentence con-
struction that is also attested in part in the Syro-Aramaic translation of
the Bible under the influence of Biblical Hebrew, as follows:

“On the day when the mountains collapse and the earth appears
to be ripped open, we shall gather them together and overlook
none of them.”

Sura 37:78-79

Insofar as for Arabic o\& (gadara) (to leave, to abandon) the Koran also
uses & )i (taraka) as a synonym, reference will be made in the case of
the latter to the following spellings misread in four passages as US ;i
(tarakna) (we have left, to be left over) instead of US (=S Li< ni=
| barrek) (bdrakna) (we have blessed). These are the following verse
refrains in Sura 37 to the memory, respectively, of the prophets Noah,
Abraham, Moses and Aaron, and Elias: 78, 108, 119, and 129. Verses
78, 108 and 129 each run: (p AV & aile US ji5 (wa-taraknd alayhi ff
I-Zhirin); Verse 119, referring to Moses and Aaron, says in the dual:
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oAl A egle WS 5y (wa-tarakna alayhima 17 I- 3birin). By our Ko-
ran translators this verse refrain (78) has been rendered as follows:

(Bell II 445): 76. “We have left upon him among those of later
times (the saying)...”

(Paret 371): “Und wir hinterliefen (als ein Vermichtnis) unter
den spiteren (Generationen den Segenswunsch) fiir ihn...”

(Blachere 477): “et Nous le perpétudmes parmi les Modernes.”

Thus our Koran translators follow Zabar (XXIII), who essentially inter-
prets verses 78 (68) and 108 (88) in the following way: We have pre-
served a good memory of him (Noah or Abraham, respectively) among
the generations after him until doomsday. Thus may he be assured of the
blessing: “Peace be (respectively) upon Noah, upon Abraham!”

What is surprising, however, is that the same spelling in Verse 113
Sl Je g e US g (wa-bdrakna alayhi wa-ala Ishag) “and we
blessed him and Isaac,” has here been read correctly, in contrast to the
four misread passages. For particularly in connection with the preposi-
tion e / @/a this spelling scarcely allows any other reading than &
(baraka) (to bless). In the sense of “fo leave a legacy,” as Paret under-
stands it, & i (#araka) ought to be followed positively by the preposition
—1/ Ii- (in favor of) and not by e (2/7), which would have the negati-
ve meaning of “fo leave (something) to someone as a burden.”

Undoubtedly responsible for this incorrect reading is the misinterpre-
tation of the expression & (n &Y (ff [-hirin), which can have two
meanings, depending on which substantive one infers with it: (a) the “la-
ter (generations),” as TabarT interprets it, or (b) the “later (times)” = the
future world, the hereafter. In the singular feminine form the latter
meaning is common in Arabic (3 AN / al-Zhira | s 3 / al-ubra <
Syro-Aramaic ~¢du tare / (a)hrayta )" The plural form that appears in

213 Cf. Lisan 1V 14b: & s : 5 ,8Y) 5 s A 5 (al-ubra and al-Fhira : the per-
petual place of residence, the hereafter). With regard to its being a borrowing
from Syro-Aramaic ~edu twre / (@)hrayts cf., e.g., Manna (14a): (2) 5 Al (Zbi-
ra), 4¢3 (nihaya) (end = last days, hereafter).

158

the Koran (n AY! (al-3hirin) here refers either to Syro-Aramaic 1=y
(zabn@) (times)*™ or ren\s ( 7Imd) (worlds).*"® Precisely the latter mean-
ing is referred to in the verse immediately following Verse 78, i.e. Verse
79, paladl & = 55 Je ol which has been misunderstood by our Ko-
ran translators as follows:

(Bell 11 445, 77): “Peace be upon Noah in (all) the worlds.”

(Paret 371): “Heil (sa/am) sei iiber Noah unter den Menschen in
aller Welt (al- 2lamim)!™*"®

(Blachére 477): “Salut sur Noé dans I’Univers!”

Yet what is to be understood in this context under (ylell (a/- 2/lamin) is,
as a transliteration of the Syro-Aramaic o=\ ( 2lmin), “both worlds™:
this world, the secular world, and the next world, the hereafter. What is
intended here by the Syro-Aramaic plural suffix . / -in would be the
Arabic dual suffix (»/ -ayn. Namely, this understanding follows from
the Koranic context insofar as God (a) rescued Noah and his family
from the Flood (Verse 76) and kept his descendants alive (Verse 77) and
(b) in addition to this, he has praised him in the hereafter (Verse 78);
from which results (¢) (Verse 79): “Peace be upon Noah in both
worlds!” In other words, God’s blessing applies to Noah in #Ais and the
next world. Also corresponding to this sense is the summarizing conclu-
sion in Verse 80: “Thus (namely) do we reward the righteous!” The pre-
viously cited Verses 78 and 79 are therefore to be understood as follows:

“And we blessed him (in addition to this) in the hereafter: Peace
be upon Noah in both worlds!”

214 Cf, e.g., Thes. 1 127: &aiand amva (b-zabné [alhraye) “novissimis tempori-
bus.”

215 Cf. Thes. 11 3009: ar.dara osawon i\ ( 2me d-gavmin w-da- 1idin) sae-
cula praesentia et futura (present and future “worlds”); in addition, 2899 under
(2): en\s s (hana Zlma) haec vita (this [earthly] life, this world), in oppo-
sition to: xadax &\ (F/m3 da-1d) (future world); hence the “two worlds™:
ren\s 44 (tren alme) (Ephr. I1338A,...).

216 The plural form (al/-Zlaman) that Paret puts in parentheses and gives in the
Arabic status rectus should therefore be viewed as hypothetical.
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The other verse refrains 108, 119 and 129 are to be understood accord-
ingly. Furthermore, in Sura 26:84 what is meant by the term (n AY! (a/-
Zbirin) is also not the “later (generations)” (Paret), but the “/ast (times)”
= the “hereafter.”

Sura 26:90-91

In order to return to the spelling _» (baraza), the verses 90-91 from
Sura 26 may be cited in this context:

Csbadl panall &y cptiall A3all cdl )
Without further ado following the laconic interpretation by Zabarf (XIX
87), our Koran translators render the underlined expressions as follows:
(Bell II 357): 90. “The Garden shall be brought nigh to those who
show piety, 91. And the Hot Place advanced to those who are be-
guiled,...”
(Paret 304): (90) “Und das Paradies wird (an jenem Tag) an die

Gottesfiirchtigen nahe herangebracht. (91): Und der Hollenbrand
wird denen, die abgeirrt sind, vor Augen gestellt (burrizaf).”

(Blachére 397): 90 “[au jour ou] le Jardin sera avancé pour les

Pieux 91 et la Fournaise sortie pour les Errants...”.

It remains to be seen whether in Arabic the root <! ) (zalaf2) really does
mean G (dand) (< Syro-Aramaic s / dnd) or 2 3/ qaruba (< =40 /
qreb) “to be near, to come closer,” as the Lisan (IX 138a ff.) conjectur-
ally explains it in referring to two dubious Arabic verses. On the other
hand, if we base it on the Syro-Aramaic root .a\ (z/ap ), what results in
the first place is the figurative sense “fo shine, fo gleam, to adorn.”"

Whence the reflection on whether the spelling <! 3 should be read, not

217 Thus the Thes. 1 1130 cites: ~a\ay (23/3p4) ornatio, politio, ¢1=ia r<alan
(z0/3pa d-mane) elegantia vestium, (in Arabic): 8 s s il Jia (ornament
and shine of clothing); further 1131, under ~a\vsn (m-zalpa), also as applied
figuratively to “elegant and brilliant discourse.”
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“uzlifat” but <l ) “azlagal’ or “uzligat” In fact, only the Syro-Ara-
maic root o\ (Z/ag) yields the original meaning of “fo radiate, to
shine,” which the Thes. (I 1131) assigns to its more common variant
form N\ (z/ag). This is, in turn, used most of the time in the Age/
form.?'® Therefore the reading <l 3 (azlagat) would be justified. Ac-
cordingly, Paradise would not be “brought near unto the god-fearing”
(Paret), but would, more reasonably, “shine forth for the god-fearing.”

This reading is confirmed by a number of expressions that the Lisan
(X 144b) cites under the root (3 ) (zaliga), whereby it, in turn, is also not
always able to distinguish here between the Arabic original meaning “fo
slide” and the homonymous Syro-Aramaic root with the original mean-
ing “to shine.” What is in any case revealing is the meaning “to adorn
oneself’ used to explain (with reference to AbT Twrab) the reflexive
stem 3\ 3 (tazallaga): cp 3 Y &y D& @3 (it is said of someone
tazallaga and tazayyaqa when he smartens himself up). This meaning is
also confirmed by the ensuing hadif according to which A/r character-
ized two men coming out of the baths (8 Y (mutazalligayn) “all
spruced up” as (p A\l e (min® -mufZhirin) “belonging to those who
strut.” The closing explanation is equally clear: s aa%i 1Y Ja ¥ &5
Uanays (31 a5l &S (one says of someone fazallaga when he looks
after himself in such a way that his [skin]color receives a glow and a
shimmer [a shimmering glow]). On the other hand, the Lisan (IX 138a
ff.) cites several expressions under the root &l ) (zalafa) that probably
belonged under the root (3! (zaliga), for instance, when it describes the
mirror as 44\ 3V (az-zalafa™ (139b) although it points rather to the Syro-
Aramaic o\ (2/aq) (to shine). '

Now that the Lisan has also confirmed the Syro-Aramaic reading,
the first part of Verse 90 cited above is accordingly to be understood as
follows:

“(on the day when ... ,) and Paradise will shine forth (or adorn it-
self) for the god-fearing ...”

218 Cf. Thes. 1 1126, under aph. N\« (azle) affulsit, effulsit, splenduit; and with
reference to the Syrian lexicographers: ebal . adaw . aal S} (3,40
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The spellings that were misread (as <l 3 / uz/ifat) in Suras 50:31 and
81:13, but which are in reality homonyms (< )} / azlaqat / uzliqat), are
to be corrected in the same way.

As for the misread spelling &)y (burrizat) in the second verse
segment, what was already said above about the Syro-Aramaic root 1
(traz) (to split, to split open) in Sura 18:47 can be applied, so that here
Hell will split itself open (in the sense of 70 open up suddenly) in order
to “devour™" the damned. Summarizing, the double verse from Sura
26: 90-91 would thus read:

“(On the day when ... ,) (90) Paradise will shine forth (or adorn
itself) (91) for the god-fearing and Hell will split itself open for

the damned.”**°

Sura 68:51

Picking up from the root (3!} (zaliga / zalaga (< o\ / zlaq), reference
will be made to a passage in Sura 68:51 that, though read correctly, has
nevertheless been misinterpreted:

| s L ot eyl i 5 15 3 eyl S5 o
Osimal A 05l sy S

219 Compared to this, immediately after Christ’s death on the cross, according to
the Christian idea, Sheol is “split open” to free the souls imprisoned therein as a
result of the work of salvation; this is documented by the Thes. (Il 4498) with the
following citation from Jacob of Sarug (d. 521 A.D.): acaua Mdacxr dithde
Mo av.our irw (ettarzat Syol wa-npaq sedré da-hbisin bah) (Sheol split
itself open, and the rows [of people] imprisoned therein came ouf).

220 Namely, the lexical basis of the Arabic word (1 s\& (gawin) is the Syro-Ara-
maic s\, (#7), which Manna (289b) defines in Arabic as follows: (1) [E
(gawiya) (to lose one’s way, to go astray), (4) é_lﬁ . s (bada, halaka) (to be
lost, to be damned). 1t is also likely that it was from the latter meaning that the
Arabic D\ (halzk) “eternal damnation” (cf. H. Wehr) originated as a religious
technical term. Here, too, as so often, the Koran uses the first lexical meaning
of the Syro-Aramaic expression in the assumption that the further meanings will
emerge from it as a matter of course.
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Our Koran translators render the underlined expression as follows:

(Bell I 599): 51. “Lo, those who have disbelieved almost cause
thee to stumble with their looks, when they hear the Reminder,
and they say: ‘Surely, he is mad’.”

(Paret 479): 51: “Diejenigen, die ungliubig sind, wilrden dich,
wenn sie die Mahnung [d.h. den Koran] horen, mit ihren (bosen)
Blicken beinahe zum Straucheln bringen. Und sie sagen: ,Er ist

¢

(ja) besessen‘.

(Blachére 611): 51 “En vérité, ceux qui sont incrédules, ayant en-
tendu cette Edification, te perceront™’ certes de leurs regards et
diront; ‘Certes, il est possédé!’.”

Thus they partially follow the interpretations enumerated in 7abar?
(XXIX 46) for the expression & g8l 3 (/a-yuzligiinaka). In doing so,
however, they pay no attention to the one that comes closest to the Syro-
Aramaic sense, namely: &b so_ual (/a-yasra Tnaka) (they would almost
“knock” you “down” with their looks). In connection with this, 7abarr
makes reference to a saying of the Arabs: » i 308y Je pay (M JS
) (so-and-so nearly “knocked” me “down,” “floored” me with his
penetrating glance). The Lisan (X 144b) cites the expression 4dl) / 43l
o _way (azlagahu /zalagahu bi-basarihr), though without quite knowing
how to interpret the verb & (azlaga). As a conjecture it gives the ex-
planation “fo force someone from his spot or position” as well as the
above-mentioned saying with the meaning “to knock down, to dash to
the ground,” to which it adds the following: L?:Ei.) A< ylas o s
e s A 5 (“so-and-so cast me such a look as to almost devour me or
knock me down”).

In fact, however, the root (3! ) (zaliga / zalaga) is connected with the
Syro-Aramaic o\ (Z/aqg) to the extent that the latter can mean not only
“to be radiant, to shine, to gleam,” but also — under the Ap'e/ form

221 Here Blachére adds the following note: “yuzligina-ka ‘they will pierce you.’
Literally: they will make you slide. The sense seems to be: Considering the
Prophet to be possessed, they try to exorcise him and resort to hypnotism.”
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a\wre (azleq) — “to flash, to cause to flash,”** and thus in a general
sense: “to kill by lightning, to dash to the ground, to strike down.”*>

However, the findings made in the meantime as to the confusion of
specific Syro-Aramaic letters in the process of transcription from Gar-
shuni | Karshuni into the Arabic writing system®* make it more likely
that the Arabic letter -3 /L in & g8l 32/ yuzligiinaka is a mistranscription
of the Syriac letter s / ayn. Read Garshuni /Karshuni «nsanaw. = Ara-
bic &l sic 3 /yuz Gginaka (< Syro-Aramaic V asy /zag, 1. fo cry, yell, 2.
to peal, rumble [thunder], Afel asvw¢ /azeq — cf. Mannd 205b), this
verb means as a variant of Arabic (3=a /saaqga (1. originally: fo cry <
Old Aramaic / Hebrew PYX /s2aq): 2. to strike down with lightning — the
latter meaning Arabic rather (3aal /as2ga (cf. Lisan X 198a:4%lal 13 :
Lelall ASaial /a5agat-hu s-s39ga - is said of someone struck by light-
ning). This meaning is to be assumed figuratively, in the causative / tran-
sitive stem in the sense of “to strike suddenly down”, as in the verse dis-
cussed above, and in the intransitive stem in the sense of “fo collapse
suddenly”, as attested in Sura 7:143: Gxaa wse A “and Moses fell
(suddenly) down thunderstruck.**

222 Cf., e.g., C. Brockelmann, Lexicon Syriacum 198b: o.M (zaligd) 1. Fulgor,
radius (lightning, ray); Af- Fulgere fecit (to cause to flash).

223 Cf. Thes. 1 1131: ol (2alqa) fulgur, «usns <o\ (zalga d-mahé) (“lightning
strike” = “flash of lightning”) xepavvoc.

224 Cf. the contribution of the author “Relics of Syro-Aramaic letters in Early Ko-
ran Codices in Higazr and Kaff Style ” in the anthology “Der friihe Islam [The
Early Islam]” cited above, p. 377-414.

225 Morphologically, the Koranic spelling s (traditional pronunciation sa 7gan —
Syro-Aramaic sa ga) renders accurately the Syro-Aramaic status emphaticus as
attributive form of the passive participle *r<osy /za'ga, Old Aramaic * RpYY
/sa'qa, as discussed above in the chapter on Satan (p. 98). In the vernacular of
the Near East the word 43¢ ) /z7%ga> 23 qa in the sense of lightning, thunder-
bolt (< Syro-Aramaic «thasy / zaqtd [cry], hoasy /23 0qt3 [lightning] — cf.
Mannd 205b) is quite common.

Sinse it appears now clear that the meaning lightning, thunderbolt is a meta-
phorical sense derived from the original meaning cry, none of our Koran trans-
lators seems to have noticed that the Koran employs the synonymous Arabic
substantive Aaua /sayha in the same sense (cry = lightning, thunderbolt). This
meaning can be inferred from the context of the following ten Koran passages:
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The philological discussion of Sura 68:51 leads us henceforth to the
following understanding:

“Truly, those who are unbelieving would with their scowis have
almost struck you down (= looked daggers at you) when they
heard the admonition, saying: ‘He is indeed a possessed one!’.”

So understood, the verse being discussed from Sura 68:51 would thus
be:

,»1ruly, those who are unbelieving would with their scowls have
almost dashed you to the ground (as if with a bolt of lightning)
when they heard the admonition and (at the same time) said: ‘He
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is indeed one possessed!’.”

Suras 11: 67,94; 15: 73,83; 23: 41; 29: 40; 36: 29,49; 38:15; 54:31. Although
Tabari (XIV 44) explains this word in Sura 15:73 (Aayall /as-sayha = the cry)
as « el d3c\lia /527%gat al-adsb (the lightning of pain = punishment), all our
three Koran translators understand it literaly as cry (Bell: the Shout; Blachére:
le Cri; Paret: der Schrei). On the other hand, the word 4suwa /sayha (cry) in
eschatological connexion has the sense of the (trumpet)-blast on the Judgement
Day. This understanding can be derived from the following passages: Suras
36:53; 50:42 (cf. following Suras, where it will be blast upon the trompet: 6:73;
18:99; 20:102; 23:101; 27:87; 36:51; 39:68; 50:20; 69:13; 74:8; 78:18). The
word daua /sayha (cry/ lightning | trump of doom), that occurs thirteen times
correctly in the Koran, is once misread in Sura 80:33. The Koranic seeming Aa-
pax legomenon with the spelling 4alal) (allegedly as-sahpa), from a nonexis-
tent Arabic root g /sabba, is nevertheless correctly explained in the Lisan (111
33a) as dauall /ag-sayha (the cry = crack of doom). The medial \— /alif in the
misread 4alall is, as seen above (p. 72-96), an alternative writing of medial —
/y as in 3! _y (falsely 5} s/ bara’a) = 44 _yn/ bariya > briva (Suras 9:1 and 54:43;
see above p. 97 ff.). That this uncommon spelling has its origin in an occasional
Syro-Aramaic orthographical peculiarity will be shown elsewhere.

226 From the different renderings of the verb tenses one can see that our Koran
translators are having trouble coming to terms with the syntactic cohesion of
this sentence. What determines the tense in this case is the main clause in the
past tense | gzam Wl (Jamima sami®) “when they heard.” The imperfect subor-
dinate clause, (5.5} 5% 9 (wa-yaqalan) (literally) “in that they speak” describes an
action occurring in the past and is therefore to be rendered in the perfect tense
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Additional examples in the Koran of apodoses
introduced by s/ wa (and)

Sura 37:103-104

The further apodoses exceptionally introduced by the conjunction /wa
(and) will demonstrate that Noldeke’s remark — that in the case of many
a protasis in the Koran the apodosis is lacking — is for the most part not
true. Among other places, we encounter such a temporal clause in Sura
37:103-104:

sl 5y o Ay / el aliy Lalad Lald

Here, despite the s/ w (and) preceding it, the apodosis has been cor-

with “in that they spoke.” The same applies for the modal and main verbs that
are likewise dependent on the main clause and in the imperfect tense at the be-
ginning, < &\ 3 . A,/ yakad” | la-yuzligiinaka, which for the same reason
should be rendered in the perfect tense with “they were almost able to dash you
fo the ground” or subjunctively “they would almost have dashed you to the
ground.” In this regard, cf. C. Brockelmann, Arabische Grammatik [Arabic
Grammar], § 92 (a): “The imperfectum (indicative) describes an event or state
of affairs as taking place or existing before the eyes of the speaker; it can thus
refer to all three time levels.”

This last comment thus justifies not only the perfect, but also the subjunctive
understanding of &1 8l 3 . A& (yakad® , la-yuzliginaka), here, however, with
reference to the past and not to the present or future, as all three of our Koran
translators have it, without exception. This in turn finds its justification in § 92
(e): “By means of an imperfect subordinated to a perfect, an action is expressed
that accompanies another action, and indeed a past action.”

If necessary, one could also see in this imperfect tense a case following § 92
(b): “As praesens historicum it can also vividly describe the past.”

Accordingly, the syntactical relationship of these connected clauses ought to be
seemingly clear. Paret, however, rips apart this structural harmony by making
the adverbial complement (s} o3 g (Whereas what (3 ol s pb s wa-llum yaqalin
really means is “whereby they said”) into an independent clause in the present
(“And they say”). As one can see, it is not the fault of the Koran if it is even
misunderstood in places in which in Arabic it is seemingly (mwe (mubin)
“clear.”
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rectly identified, already by Noldeke,””” and by our Koran translators.”
Because of other misreadings, however, their translations will be given
in the following:

(Bell I 446): “When they had resigned themselves, and he had
laid him down upon his face (literally, ‘to the forehead’), (104)
We called to him: ‘O Abraham!’...”

(Paret 372): “Als nun die beiden sich (in Gottes Willen) ergeben
hatten und Abraham seinen Sohn (W.: er ihn) auf die Stirn nied-
ergeworfen hatte (um ihn zu schlachten), (104) riefen wir ihn an:
,Abraham!’...”

(Blachere 479): “Or quand ils eurent prononcé le saldm et qu’il
eut placé Penfant front contre terre, (104) Nous lui cridmes:
‘Abraham!’...”

The following Syro-Aramaic reading will result from the philological
analysis of this connected double verse:

(103) “Now when the two of them were finished (arranging the
pyre) and he (Abraham) had (laid) him (his son) bound upon the
fire(wood), (104) we called to him: Abraham! ...”

The first thing to be said about the verb plul (as/ama) (< Syro-Aramaic
n\xre aslem) is that according to its Syro-Aramaic transitive usage it is
a priori not to be viewed as reflexive in this passage, as Paret and Bell

227 Th. Noldeke, ibid. 18 (penultimate paragraph).

228 Nevertheless, Paret remarks in his Commentary (417) in this regard: “The apo-

dosis seems to be missing. For this reason an equivalent supplement must be in-
serted at the end of Verse 103 (according to Zamah$ari and Baidawi after gad
saddaqta r-ruya in Verse 105). Or it is to be assumed that the apodosis is ex~
ceptionally introduced by wa- (as Tabari says concerning this passage;...).”
In fact, Tabarf (XXIII 80) maintains that the “Arabs” sometimes set the o5/
waw (and) in front of the apodosis of 13 3 JAa g Wl (fa-lamma, hatts, id3)
(as, until, when) (i.e., of temporal clauses beginning with these three words).
Still apparently nobody has noticed that this usage, limited to the Koran, is to a
certain extend indirectly a Syro-Aramaism, but is more frequently a Hebraism.
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have done, in part following 7abarz*>® In his Commentary Paret refers
to Helmer Ringgren, Islam, aslama and muslim (Uppsala, 1949) 26 1.
The Kiinstlinger translation reproduced there, “When they were fin-
ished” (27), should not be dismissed just because zslama in this mean-
ing is not attested in Arabic and because Kiinstlinger had taken this from
Hebrew. To be more exact, it has been taken from Syro-Aramaic. Both
meanings, (a) fo submit (oneself) and (b) o finish (something), would in
themselves be acceptable according to the Syro-Aramaic n\xe¢ (aslem),
depending on which object one is imagining with it.>>° For the under-
standing of the Koranic context, however, Genesis 22:9 ought to be
quoted: '

“And they came to the place which God had told him of; and
Abraham built an (or the) altar there, and laid the (fire)wood in
order (upon it); then he bound his son Isaac, and laid him on the
altar upon the (fire)wood.”?’

In contrast to this, the Koranic report skips the details relating to the
arranging of the altar and the firewood, but summarizes it in the out-
come with \alul B8 (£3-lamma aslama): “Now when they were finished
(with the arranging of the pyre).” This interpretation is supported by the
traditional reading according to /bn Masid, Ibn ‘Abbas and Mugahid
upon which Blachere (479, note 103) bases his translation: fa-lamma
sallamd (misunderstood by Blachére as follows): “Quand ils eurent pro-
noncé le saldm“ (when they had spoken the salaam). Yet precisely this
variant reading, which in the Arabic transcription is to be pronounced

229 Tabarr (XXIII 79) gives three interpretations for the verb: (a) to agree, fo be of
the same opinion (both Abraham and his son agreed...); (b) fo submit (to the
divine will); (c) the son surrendered himself to God, whereas Abraham surren-
dered his son to God. All three interpretations correspond to the Syro-Aramaic
n\vre (adlem) (Thes. 11 41861.): concordavit; se dedivit; tradidit.

230 Cf. Thes. 11 4186: m\xre¢ (aslem) (1) complevit, perfecit (to bring to an end, to
complete); (4187): Cum ~xas (napia): se dedidit (to devote oneself, to submir).

231 Translation according to the Syriac Bible 63DC, United Bible Societies (Lon-
don, 1979) 15b.
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Lalw / salima and not sallama, is equivalent to the Syro-Aramaic asa\x
Slen( @): “(when they) were finished.”*

Against Ringgren’s opinion that the most natural explanation here
would be that Abraham and his son had submitted to God’s will, one can
point to Verse 102 from which this already follows. Namely, in response
to Abraham’s question concerning the sacrifice of his son, which God
had demanded of him in a dream, the son consents and declares that he
is willing to submit to God’s command.”* That the two then set out on
their way, as well as the other unmentioned details from Genesis 22:3-9,
is presupposed by the Koran as already known. As a result it is more
likely that Welul Lalé (f2-Jamma aslama) (“now when they were finished”)
is to be understood as the conclusion of the prior preparations. The relat-
ed Ouall Al 5 / wa-tallahu li-I-gabin (according to the previous reading):
“(after they were finished, and he) had thrown (him) down on his fore-
head” (Paret), fits just as logically as the last act before the burnt offer-
ing. The following analysis concerns itself with this last detail.

Of all the previous scholars of the Koran, none appears to have be-
come suspicious about the detail just cited, although neither in the Bibli-
cal account nor in the Apocrypha, nor in any other literature is there any
indication that Abraham had specifically laid (Speyer)™* or thrown his
son down on his forehead (Paret). The Western Koran scholars must
have seen in this a Koranic variation.

But even linguistically nobody has raised any objections, although
the conjectural explanations on this point by the Arabic Koran commen-

232 See Thes. 11 4183: n\x (slem), Ar. flw (salima), finitus, completus, absolutus
est; and with a reference to the Syrian lexicographers (4184): as\x ($lemnan):
e 3 (faragna / farignd): (“we are finished”). The expression mentioned by the
Lisan (X1I 291a) )&\ (e ?L“ (salima min al-amr) is accordingly not to be un-
derstood, as interpreted by the Lisan in Arabic, as i (nag3) (to escape fiom, to
successfully elude an affair), but in the Syro-Aramaic sense as 4ia & 8 (faragal
fariga minhu) (to be finished with it).

233 The reference in the Haggadah to the devotion of Abraham and his son, men-
tioned by Heinrich Speyer, may also refer to this (Die biblischen Erzihlungen
im Qoran [The Biblical Stories in the Koran] 165).

234 Cf. H. Speyer, loc. cit. 164.
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tators are scarcely convincing. Thus, for example, 7abari (XXIII 80) of-
fers the following interpretations for this passage: (a) He threw him to
the ground on his (temple?) (here Tabari explains the dual (sl [al-
Labinan) as that which is located to the left and right of the forehead,
and furthermore that the face has two [temples?] (\ins [gabinin] be-
tween which is the forehead); (b) ke laid him down with his face to the
ground; (c) he threw him down on his mouth; (d) he threw him down on
his forehead;(e) he held him by the forehead to slaughter him.

Jeffery (101), uncontested and without any further justification,
adopts the interpretation given by Zabar7 under (a) with the definition:
“The temple, or side of the forehead.” But his subsequent explanation is
indecisive:

“The exegetes got the meaning right, but neither they nor the
Lexicons have any satisfactory explanation of the origin of the
word from the root (pa.”

Citing Barth, he nonetheless considers an early borrowing from Aramaic
N1'23 (gbina) (brow or eyebrow) or Syro-Aramaic rran\ (gbind) (eye-
brow) to be possible. What is lacking here, however, is any indication of
the usage of (wua (Jabin) (forehead) in modern written Arabic,”” as well
as in the contemporary Arabic dialects of the Near East.

But actually the above-mentioned clarification of the expression by
Tabarf does suggest the meaning of the Syro-Aramaic rraa\ / gbina
(eyebrows). When TabarT explains that there are (s (gabinan) to the
left and the right of the forehead, he with certainty means by that the
Syro-Aramaic r&1amy / gbiné namely the two “eyebrows,” and not, as
this came to be misunderstood by the Arabic lexicographers, the two
“sides of the forehead.”™® But if the forehead lies “between the two eye-

235 See, for example, Hans Wehr Arabisches Worterbuch fiir die Schrifisprache der
Gegenwart [Arabic Dictionary for the Written Language of the Present Day)
(Wiesbaden, °1985), in which the meaning given there besides “forehead,”
“side of the forehead,” must have stemmed from this misinterpretation by
Tabarf,

236 The Lisan (XIII 85a) explains this as follows: ety ¢ gaall @5 :cpadly
ldbady dgaall ey 0 Olus (al-gabin is the upper part of the temple; of
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brows,” this absolutely corresponds to the Syro-Aramaic expression
r&n dua / bét gbiné), namely that which lies “between the eye-
brows” (or in the area of the eyebrows), i.e. precisely: the “forehead.”’
Arabic (> (gabin) in the meaning of “forehead” probably originated
etymologically from the Syro-Aramaic by omitting the Syro-Aramaic
d.=o béf) (between) and adopting the singular or pausal form of e€iiay /
gbind).

But the real problem does not lie in the etymologically correct expla-
nation of this expression, but in its misreading. In fact, the concrete
guidelines of the Biblical account (Gen. 22:9) provide us with an indica-
tion of the real sense of this passage. There it says namely that Abraham
has “bound (his son) and laid (him) over the (fire)wood. Upon closer
examination, the Koranic passage proves to be absolutely adequate.

Namely, unsubjected to further justification by Arab commentators
on the Koran and just as seldom subject to examination by Western Ko-
ran scholars, the meaning of the verbal root b (za/la) in the sense of

these there are two (Vs / gabinan to the right and to the left of the forehead),
and according to exs O / Ibn Sayyidih (e dgeall WESe ld s linall
il Jabiad N amias Cpalall o Lad Wil (the gabinan are two mar-
gins surrounding the forehead on both sides in the area above the eyebrows up
to where the hair begins); (palaall N Laliadll cu W L : 8 5 (others say:
these are each located between where the hair begins and the rim of the eye
socket); (a3 JS ¢ dpalil) lae Shaie (e aall Lo Agaall Gagpa Ji
asl g (on the other hand, others say: the edges of the forehead in the area be-
tween the two temples through to the forehead hair, all this is a gabin= a fore-
head); (s Laa Jg8y iana g (some say however that there are “two” (i
gabman—by which probably only Syro-Aramaic rain) / ghiné “eyebrows”
can be meant) Gzl : ligaadls o ol DS 13a ey goa 3V JE (ar
Azharf said: the linguistic usage of the “Arabs” corresponds to this; al-
Zabhatan “the two foreheads” = al-gabinan “the two eyebrows” (7). As Jeffery
has remarked above, one scarcely knows, in fact, what to do with such interpre-
tation attempts. This, however, is a typical example of Arabic lexicography
whenever it is a question of the etymological explanation of borrowed expres-
sions. Especially striking here is the constant appeal to the linguistic usage of
the “Arabs,” even when it is not infrequently a question of Aramaisms.

237 Cf. Thes. 1 643: BH, cf. Philos. Syr. 12: reria\ &= (b&f gbiné) frons, dg
(Zabha); Manna (89a): (s ($2bin), igx> (Fabha) (forehead).
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& = (sara3) (to throw to the ground) has become accepted. And this
although this root has never been accepted in this meaning in the Arabic
language (in H. Wehr it is not even cited once). Even if the Lisan (XI
77b) can explain 4% (tallahu) with A _ya (sara ahu), in doing so it is re-
lying on this misinterpretation by the Koran commentators. That it fur-
thermore cites as evidence for it, among other things, a verse by the poet
<uasll / al-Kumayt (al-Asadr) (680-744 A.D.), illustrates precisely that
often clumsy method of the Arabic lexicographers, who, in order to ex-
plain obscure Koranic expressions, invoke, as false evidence of them,
their misunderstood use in later Arabic literature.

In reality the Koranic spelling 4t/ #-/-4 is in turn based on the Syro-
Aramaic root rA\& (#/7), which the Thes. (II 4440) links etymologically
with the Arabic U (7alg) (to follow), but whose lexical meaning it gives
with the Arabic 3l (allaga) (to hang, to hang up).”® That Syro-Ara-

238 C. Brockelmann, Lex. Syr. 824b, instead cites the Arab. i (talla) demisit funem
(to let down a rope), which he may have taken from the Lisan (XI 79b). How-
ever, the verse that the LisZn quotes as evidence for this interpretation (to let a
rope down when drawing water in a well) is seeemingly unclear and does not,
to be sure, permit this assumption. What suggests itself more would be, in imi-
tation of the Syro-Aramaic root, the meaning “to hang, to hang up” or “to tie
up,” say, on a hanger or a roller (cf. the Arabic explanation given in Manni
[149b] for the Syro-Aramaic term duNax (do/f2): _udl Ao Jlal (lisled
el Loy lae gle 3 “two suppports affixed above a well on which a
wheel is attached for the drawing of water”). Namely, the meaning “fo attach,
to tie (t0), to tie up” for the Syro-Aramaic A& (#3) is rendered by Manna
(838b) in Arabic under (3) as follows: (sle ( @/laga), b\l (anata), Loy  (rabata).
Similarly, in reference to a female camel (spoken of in a fadfp) with 13 (fz-
tallaha) (Lisan X1 78a), it is not “he had her kneel,” as presumed by the Lisan,
but rather “he tied her up” that is meant. In general, the Lisan here confuses the
roots Ji (talla) and D5 (falg) because of the defective Arabic spelling. Only
with the help of the cited expressions can a given meaning sometimes be deter-
mined on the basis of the context from the equivalent Syro-Aramaic root. As
concerns the further fadit (s & <l = Y oA ciliay el (Lisan X1
78a t.) (the keys to the treasures of the earth were brought to me and hung on,
tied to my hand), this last meaning from Syro-Aramaic rAd (#/3) would fit bet-
ter than the interpretation presumed by the Lisan, “thrown down into my hand.”
The same is true of the Syro-Aramaic root A& (#2)) to which the Thes. (11 4437)

172

maic kA& (#/7) can at the same time mean “fo hang, to hang up” and “fo
tie (to0), to bind” is illustrated by the Thes. (Il 442) under (3) with the
following citations:

a.ovs ,mardd (Hawi(h)y ba-zqipa) (they hung him on =
bound him to the cross); <man s A& (& 2l qaysd): in cruce
pendens (hanging on the cross = bound to the cross).

But the Thes. (Il 4441) presents us with a further instance that could
have virtually be taken from our Koran passage. Namely, in speaking of
Abraham it is said: d\s Ms = A& (47 breh al 1412) “he bound
his son (and placed him high) upon the pyre” (i.e: he placed his son
bound upon the pyre). The Syro-Aramaic expression e\ s ( 722 ) (here
to be understood as altar, pyre)*> in turn helps us to decipher the mis-
read expression (sl (/i-/-gabin) (previously understood as: to be
thrown down wupon one’s forehead). Namely, read differently, this
should yield a synonym of «d\x ( 722) (altar, pyre). For that, we only
need to imagine the point under the — / & as not being there, which
results in the reading (psd) (/i-/-habin or li-I-habbin). However, read in
Arabic the root (pa (habana), after a search through the Lisan, produces
no meaning. Yet here, too, as in the case of the two preceding expres-
sions, an identical Syro-Aramaic root should help us further.

First of all the Koranic spelling (sl suggests the triliteral Syro-
Aramaic root s (hban). With the original meaning of “fo be lazy,
sluggish,” this proves, however, after a check of the Thesaurus and Bro-
ckelmann’s Lexicon Syriacum, to be unsuitable. The next root to be con-
sidered is the mediae geminatae = (hab) whose original meaning “to

39240

burn”""" appears to fit our passage. The suffix (»/ -in would correspond

assigns the Arabic (I3 (#2//a). Here, too, the explanations provided by the Lisan
(79b) are not always convincing.

239 Cf. Thes. 11 2891 (2) excelsum, altare, ara.

240 Thes. I, 1168: = (hab), exarsit, accensus est. Mannz (213b): & (ittagada),
il (iltahaba), ? bl (jitarama). Arguing in favor of a borrowing from Syro-
Aramaic is the Arabic root <as (habba), which is still common usage only in
the meaning “to love, fo like,” which derived originally from “fo be inflamed in
love for.”
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to the Syro-Aramaic masculine plural suffix . -in. The Syro-Aramaic
transcription =w (habbm)**' would accordingly be an active masculine
plural participle, congruent with the reference — implicit in the Koran
but explicitly named in Genesis 22:9 — t0 ~m.o (qaysé) (pieces of
wood), which would yield the meaning “the (pieces of wood) (for) burn-
ing.” The originally attributive active participle (the burning), referring
to the implicit noun (pieces of wood), would substitute for it as the sub-
stantive. Accordingly, under (s (h3bbin) = = (h3bbin), in analogy
with the Koranic plural 28 5 (waqild) (Suras 2:24; 3:10; 66:6; 85:5), one
would understand “burning” (materials / pieces of wood) = “burning
materials” | “pieces of wood for burning” (or collectively: firewood).**
Still to be explained in the case of (wall (/i-/-h3bbin) is the function
of the prefixed preposition — / /i-. On the basis of the examples cited
above from the Thesaurus, one would here expect the equivalent of the
Syro-Aramaic s (2/) (on, above), i.e. the Arabic e (2/7). It is not
documented in Classical Arabic that the preposition \ / /- is used in
this meaning.**® The Thesaurus also gives no example for this usage in

241 On the verba mediae geminatae, cf. Noldeke, Syrische Grammatik [Syriac
Grammar], § 178 B.

242 On the attributive use of the active participle, see Noldeke, Syr. Gramm, § 282,
par. 2: «hra. <y (nlrZ yaqettd) “a burning fire,” several times in Daniel
3; on the nominal use of the participles: §§ 281, 282; the Thes. (1, 1621) provid-
es a further example in this regard with ~xo. (y3gda) (1) fomes, ligna quibus
ignis accenditur, <shasll (al-hatab) (firewood), for which Manna (315a) addi-
tionally cites the Koranic 2 §8 s (wuqad) (firewood, fuel). The Thes. documents
= / hab as a verb (1 1168): ousn amus Cisna) (gunu€ habén meneh) car-
bones succensi sunt ab eo (coals blazed up out of him), 2 Sam. 22:9, Ps. 13:9;
and additionally as a substantive (1170): ~=a=u (habbiibd) quidcunque facile
accenditur, quisquiliae, sarmentum (anything easily inflammable, hay, brush-
wood), accompanied by further examples.

243 Yet what Carl Brockelmann calls “the direction-pointing /a,” as discussed in his
Grundriss der vergleichenden Grammatik der semitischen Sprachen [Outline of
the Comparative Grammar of the Semitic Languages] 11, Berlin, 1913 (rpt.
Hildesheim, 1961), 377, § 242, has in reality the same function. This appears
clearly from the example quoted there: inkabba ljuaghihi meaning (he) “fell on
his face.” That this la- is a reduced form of e /‘ala > ) /ila>—3/la
(not /i-)will be explained in a forthcoming publication.
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Syro-Aramaic. Manna, however, out of a total of 31 functions of the \ /
-, mentions under the twenty-fifth the meaning e (2/2) (on) with
the following example (364 a):

rar) naw Khorhra itrds Kimar am) e A
(/4 1t I-hon dumsé b-ar @ w-Setesti sima [-$63)
Bda e lo g Ll Yy gl dagd el Y
“They have neither bases (anchored) in the ground nor foundation
based on rock.”

Further Utilization of —3 / Ii- instead of e (ala)
Sura 7:143

We further encounter this function of —1/ /i- in the meaning of e ( 2/3)
(on) in Sura 7:143: Jiall 4y, a3 Wb (f-lamma tagalla rabbuhu Ii-I-
Zabal). The preposition —1 / /i- (actually la-), here as dative, has been
misunderstood by our Koran translators as follows:

(Bell I 150, 139): “but when his Lord unveiled His glory to the
mountain, ...”

(Paret 135): “Als nun sein Herr dem Berg erschien, ...”

(Blacheére 191): “[Mais] quand son Seigneur se manifesta a la
montagne, ...”

However, what is probably meant here is that God appeared on the
mountain, as is confirmed by Exodus 24:16. This function of the prepo-
sition —/ li- (la-) in the sense of e (a/2) (on, above), a function that
is documented by the Eastern Syrian lexicographers, is one of the hither-
to unappreciated Eastern Syriac details in the Koran.

Thus, according to the Syro-Aramaic reading, the double verse 103-
104 from Sura 37 is to be understood as follows:

,.Now when the two of them were finished (with the arranging of
the altar for the burnt offering) and he (Abraham) had (laid) him
(his son) bound upon the fire(wood), we called to him: Abraham!”
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Another reading of the spelling (suall (/a-1-42bbin) would be conceiv-
able since, unlike the Thesaurus and Brockelmann’s Lexicon Syriacum,
Manna (216a) also quotes the Syro-Aramaic verbal root . (/1ban), par-
allel to =u (43b), in the meaning, » Yol (iffarama), J=idl (ista‘ala),
72l (22 aggaga) (to burn, to flare up, to blaze up) and with it the extend-
ed verbal stems .o (habben), awdee (ethabban), aure (ahben), and
awhdee (etfahban). The absence of this root with this meaning in the
other lexicons, however, gives rise to the suspicion that this might only
be a secondary formation from .= (42b).** However, if this variant was
in fact in use among the Eastern Syrians, two things would be conceiv-
able:

(a) as a singular passive participle ~1.au (4bmd) (in the Arabic pau-
sal form (s / habin) it could be included among the substantives
as a synonym for rxa. (ydgda) (firewood), something which
would change nothing in the proposed interpretation;

(b)however, if by it one understands, in reference to Isaac, the
“burnt offering,” it would then be permissible to understand the
preposition —1/ [i- (la-), not in the meaning e ( 2/2) (on, abo-
ve), but as a particle of determination in the sense of as, fo (re-
spectively, to do or to become something). Even though Noldeke
considers this function in Syro-Aramaic to be a Hebraism from
the translation of the Bible (Syrische Grammatik [Syriac Gram-
mar] § 247, e.g., Gen. 2:7), Manna (363a) cites it under | )ile
(38ira™) (tenth) s 3 mall (li-s-sayriira) (as an expression of be-
coming) with the example: =ard) Laa\ ~amre (ehwe I-kon [-a-
ba) U RN Sl (akiinu Ia-kum aba™) (I will become as a father to
you). In this meaning, the verse sl aliy (Lalu) Lalud Llé (£-
lamma aslama | salima wa-tallahu /talahu la-lhabin) (Syro-Ara-
maic: e ;ma\da am\y o1 1s (kad den slem(n) wa-tlay-
(&1) la-hbing) would be understood as follows:

“Now after the two of them were finished (with the arranging of

244 Perhaps falsely derived from the unrecognized suffix of the 3™ person perfect
feminine plural of L. (habén) or the 3™ person masculine plural of the active
participle wamu (£2bbin), or of the feminine plural au (h2bban).
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the altar for the burnt offering) and he (Abraham) sad bound him
(his son) to become (as) a burnt offering, (we called to him:
Abraham!) ...“.

Yet as reasonable as this reading may appear, it has two arguments
against it: (a) the prototype of the Biblical account (Gen 22:9), accord-
ing to which Abraham bound his son and laid him on the firewood, and
{b) the circumstance that, at least until now, the Syro-Aramaic root _zus
(fiban), except in Manna, does not appear to have occurred anywhere
clse in Syro-Aramaic literature. Thus, as things stand, preference must
be given to the first reading.

Finally, a point should be made about a further detail in the last
verse. The borrowed Arabic particle o/ an (properly én > an, from Old
Aramaic 171/ hén > X / én, originally, among other things, a demonstra-
live pronoun) used so frequently in the Koran to introduce direct speech
(2t 9_‘ / an ya Ibrahim) is nothing other than the rough translation
of the corresponding Syro-Aramaic particle a / d, which also has this
function.”” As a Syriacism, this use of the particle o/ an proper to the
Koran has never really been absorbed into the Arabic language, even
though it was employed in later classical Arabic literature in imitation of
the Koran, and this, probably also for the reason that, because unusual, it

was considered particularly classical ***

Sura 12:15

Moreover, another apodosis introduced by the conjunction 3/ wa (and)
occurs in the following temporal sentence from Sura 12:15:

all e Ao glaay ) | seaal y 431500 Lld
Ooondiy Y a5 108 an el il 4dl) Lia )

245 Cf. Th. Noldeke, Syrische Grammatik [Syriac Grammar] §§ 341, 367, 372.

246 Cf. C. Brockelmann, Arabische Grammatik [Arabic Grammar] § 147‘, note 2
(184). However, Brockelmann refers, in the case of the function of ()l / an to
introduce the direct question in classical Arabic, to no dependence whatsoever
on Syro-Aramaic.

177




Confused by the 5/ wa (and), our Koran translators are unable to com-
prehend the syntactical scheme of this temporal sentence made up of a
protasis and an apodosis and try in different ways to find a solution:

Bell (I 219) fails to see the apodosis and suspects a gap in the
text: “So when they had taken him away, and agreed to place him
in the bottom of the cistern ... ... . and We suggested to him the
thought: ‘“Thou wilt certainly tell them of this affair of theirs,

29

when they are not aware”.

Paret (191) comes up with the apodosis and puts it in parentheses:
“Als sie ihn dann mitgenommen hatten und iibereingekommen
waren, ihn auf den Grund der Zisterne zu tun (war es um ihn
geschehen). Und wir gaben ihm ein®’: ,Du wirst ihnen (spéter)
iiber das, was sie da getan haben (W: iiber diese ihre Angelegen-
heit) Kunde geben, ohne daf sie (es) merken (daB du selber zu

3

ihnen sprichst)’.

Blachére (260) shifts the apodosis to Verse 16 and reads three
protases in front of it: “Quand ils eurent emmené Joseph et furent
tombés d’accord pour le jeter dans les profondeurs d’un certain
puits, [quand] Nous elimes révélé [a Joseph pour le consoler]:
,Tu leur rediras, sans qu’ils le pressentent, leur actuel méfait!’, 16
[quand] ils furent revenus le soir a leur pére, en pleurant, ils
s’écriérent:..”

Here our Koran translators seem to have overlooked 7abari, since he has
recognized that in this temporal sentence a s/ wa introduces the apodo-
sis, although he places the latter too early. In his opinion the sentence
should be read:

“Now when they had taken him with them, they came to an
agreement to let him down into the depths of the cistern. And we

247 However, under note 11a Paret makes a correct assumption: “Or, ‘to put him
onto the bottom of the cistern, we gave him in.’”
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gave in him: ,Truly, you will, without their noticing it, proclaim

them this, their affair’.”***®

One could accept this reading if the verse had not been cut unnecessarily
into two sentences as a result. Yet the unity of the sentence is preserved
if one places, as follows, the apodosis in the last part of the sentence
(which Noldeke,”* however, overlooked):

“Now when they had taken him with them and together decided
to let him down into the depths (or into the darkness) of the cis-
tern, we gave in him: ‘You’ll see, you will, without their noticing
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it, proclaim them this their conspiracy’.

The Arabic expression gl (agma ) in the meaning “to agree, to agree
on something” has become so common in Arabic that no one would
think of questioning its Arabic origin. If one compares it, however, with
the lexically equivalent Syro-Aramaic expression wan (kannes) (to
meet) in its reflexive form waade< (etkannas), it becomes clear from the
meaning documented in the Thes. (I 1171) under (1) convenit (to come
together; to come to an agreement; to decide together) and under (2)
conclusus est (to be decided, to come to the conclusion)”° that Arabic
e (agmaa) in this specific sense is a loan formation from the lexi-
cally equivalent Syro-Aramaic expression. This would be a further ex-
ample of our case (f) (see page 24 above).

An interpretation of the expression e (gayaba’) is lacking in 7a-
barf (XII 160). The meaning assumed by Bell and Paret, “botfom” (of
the cistern), corresponds to that advocated — without any further expla-
nation — by the Lisan (I 655b). The meaning “profondeurs” (depths), as
Blachére has in part correctly conjectured (but without justifying this
philologically), corresponds to the Syro-Aramaic ~=as (ubba), evi-

248 Cf. Tabarr XI1 160.

249 Th. Néldeke, Neue Beitriige [New Essays] 18 (penultimate paragraph). It is as-
tonishing that Noldeke here saw no connection with his remark, cited above, on
the function of the conjunction 5/ wa (and) to introduce the apodosis in An-
cient Hebrew.

250 The same in C. Brockelmann, Lexicon Syr. 336a (under 7): conclusum est.
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dence for which we find in the following examples cited in the Thes. (II
2823) under (2): sty dwd sas (ubbE tahtaye d-ard) (the
lower depths of the earth); <a.sis =as (ubbé amige) (the deep
abysses); Masxxr msas (ubbah da-syol) abyssus inferorum (the im-
measurable depths of Hell ). However, because of the Koranic defective
spelling, probably the Koranic as well as the variant reading of Ubayy
call dpe 3 (f gayba® I-gubb’) given by the Lisan (I 655b, ult.) cor-
respond to the Syro-Aramaic ~=a.as (Tyaba) (Thes. 11 2824): obscura-
tio (darkening, darkness), which would justify the pronunciation 4ue
(‘uyyaba | ‘uyaba). Also coming close to this sense is the additional
nominal form r¢ass (2yb7),>" for which the Thes. under (2) gives the

251 A probable derivative of this is Arabic 4ue (ayba) which the Thes. (Il 2824)
associates with it in the meaning of large basket, trunk, closet. Cf. the Lisan [
634a: gLl 48 (& « f‘j e eley tAuall g (ayba is a container made of
leather in which tools/baggage are kepl); 4 Jiu (.Ai SIS PR TON (- P
3 guanall g oM (ayba: is in addition a basket made of leather, Juy | zabbil <
Syro-Aramaic Nasy / zabbila < Persian Jad )/ zanbil/ zambil [S. Fraenkel,
Aramdische Fremdwdrter (Aramaic Foreign Words) 78], in which the harvest-
ed grain is transported); S 4 oy W :3uall 5 (ayba: is furthermore that
in which clothing is kept). What the Lisan then cites is interesting here, the
Had (a saying of the Prophet) on the occasion of the peace treaty with the
Meccans in Hudayblya: 485 due aging Wing ¢ Dl Yy Dlef Y Aba
Ubayd is said according to al-Azhari to have explained Sl s DleY (o
iglal wa-I-isial), but to have refrained from the interpretation of 44 4i€a due
(‘ayba makfif). Then the Lisan explains the expression due (‘2yba), with ref-
erence to the “Arabs,” who are said to designate that which is concealed in the
heart with e (5yab) (probably < Syro-Aramaic r¢=aaa / Gyyaba: the dark,
concealed), just as one would keep his clothes in an due (ayba) (closer) (<
Syro-Aramaic r¢mas / @yba). Yet the oscillating explanation in the Lisan (XI
500 £) of JM&) (igla)) between “theft, plunder” and “betrayal” points rather to
a borrowed variant from Syro-Aramaic <\ s> (ma-2/t3) (Manni 542a/b, un-
der [4]: 33¢ [gazwa), i) [zahtfd] marauding, military expedition). o)
(is/aly then proves to be a parallel expression as a further variant based on Syro-
Aramaic rAu\y ($/6/3) (Manna 790b: Aug /nahtba, s N dase /ganima™ |-
harb: spoils of war; [2] JG&Y A& / istibak alqgitdl: thick of battle). Among
others, the Lisan (X1 342a) lists the following approximative conjectures: (a)
4aall 48 yull (as-sariga I-baflya) (secret purloining); (b) s s\l 5 Gl (al-gara
z-zahira) (open attack). In the case of the helplessness of the Lisan to explain
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following example from Bar Bahll. 3 gl Jaje ae aus (ayba: thick,
dark clouds). Based on this and in view of the homonymous Koranic
orthography (though probably with a plural ending), the meaning dark-
ness (of the cistern) seems to fit best in our passage.

As far as the spelling Cané is concerned, it should be noted that this
orthography, whose final < /-#could be explained as a feminine singular
status constructus, suggests rather a plural ending in the style of the in-
tensifying Syro-Aramaic plural form ~=as (ubbE) (depths or dark-
nesses). The current canonical pronunciation gayabat’ (sing.) should
accordingly be changed to gayabat’ (plur.). This is significant because it

the expression 4 siSe dwe (2yba makfiifz), the Syro-Aramaic can once more
be of assistance. This is because 4uc (‘yba) as a borrowing from Syro-Ara-
maic r=as ( aybd) is etymologically related to r¢mas (ubba) (“abyss,” etc.).
As to the participial adjective 48 s (makf1f3), it should be noted that the Ara-
bic sound &/ & can correspond to the Syro-Aramaic N/ g (cf. S. Fraenkel, 4ra-
mdiische Fremdwdrter [Aramaic Foreign Words], xix: “Only in isolated cases
does one find a & for hard G ....”). The etymological equivalent of the Arabic
root & (kaffd) would accordingly be the Syro-Aramaic -aaX (gpap) (although
the Thes. cites the variants r<a.aX [ghpa] and ~a.an [kpipZ] in the same
meaning gibbus, gibbosus). Interesting here is the Arabic equivalent that the
Thes. (I 765, penult.) gives for .aa\ (gpap): “Ar. S (kaff3) clausit (to close),
cf. (i 88 (mmakflif)” (Lisan 1X 303b, designation for a blind person whose
eyes are closed). Finally, under the variant .a\ (g3p ), Manna (99a) lists as an
Arabic equivalent (2): Wl S . @&l . sa ) (awsads, aglaga, sakkara I-
bab) (to close the door), and C. Brockelmann, Lexicon Syriacum 110a, under
Etpa. .a.\&re (efgayyap) clausus est (to be closed), the Arabic equivalent: “ut
ar. <\l (ag2f3)” (to close), which documents the borrowing of this no longer
common Arabic expression from Syro-Aramaic (cf. Lisan IX 35b, according to
a Hadg of the Hagg, the pilgrimage: <\ \al [agafa I-bab) [< 2uN\re / agip]
“he closed the door”; oS4 i 1 siual [ag7f57 abwabakur) [“close your doors™)). 1t
follows from this that «iS (kaf#3) and «ila (£472) in this meaning were in all
probability originally dialectally caused variants of one and the same Syro-
Aramaic root, wherein the Syro-Aramaic sound \ / g was sometimes rendered
in Arabic by a ¢!/ k, thus explaining the origin of both variants in Arabic.
According to this, the previously cited Hadlt a¢ins Wing ¢ S ¥y &) Y
48 g3Sa duc would, with the help of Syro-Aramaic, have the following sense:
“No raiding and no fighting (any more); (from now on) the rift between you and
us is closed.”
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here rules out the meaning =3 (gar) “bottom” that was falsely conjec-
tured by the Lisan and that in this context is only possible in the singu-
lar. On these grounds it seems justified, as proposed above, to translate
ol Cwe 8 (gayabat’ I-gubb’ ) with the intensifying plural: into the
“depths” (into the abyss) or into the “darknesses” (into the dark) of the
cistern.

In this connection in the case of the Syro-Aramaic root .as ( 3b) (in
the first stem, to be ridiculous; to go under, to disappear no longer com-
mon) one should note the following Arabic equivalents that Manni
(531b) cites under .mus (2yyeb) (and in part under masre / 278): cue
(ayyaba), A (sabira) (o ridicule, to make fun of); (2) <ué (gayyaba),
s\ s (ward), e (attama) (to make invisible, to cause to disappear, to
darken); (3) ax& (gayyama) (to cover with clouds, to cloud over).

From this Syro-Aramaic root two main variants, which were in all
likelihood originally created dialectally, then developed in Arabic with
each of them being assigned one of the two original meanings of the
Syro-Aramaic expression: (a) one variant faithful to the original e
(@ba) / <ue (‘ayyaba) in the meaning of “fo bear a stigma; to find fault
with, to revile due to a stigma,” and (b) a second Arabicized variant &
(gaba) | <& (gayyaba) in the meaning of (1) “to go under, to disappear,
to not be seen” and (II) “to cause to disappear, to make invisible,” from
which was derived an extended Arabic secondary variant: gae ( ayhab)
and ¢ (gayhab) (which the Lisan [1 632b f. / 653b] gives, respec-
tively, as an additional root: cage or <¢¢). That these last are secondary
variants is evidenced by the nominal form cited in the Lisan with the
meaning “dark of night, darkness,” w2 (gayhab), whose plural form
cabe (gayzhib) (darknesses, obscurities) corresponds exactly to the
Koranic caall e (gayabat’ I-gubb) (darknesses of the cistern). In the
same way, the Lisan (I 633ff., 654a ff.) quotes under each of the earlier
main variants expressions that indicate their Syro-Aramaic origin. As a
result of the pronunciation-based splitting of this originally single root,
it was practically inevitable that the later Arabic lexicography would in
part mix up the interpretation of these two variants.
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Sura 18:79

An expression from the Koranic reworking of the story of Alexander
(Sura 18:60-82)** in which Moses takes the place of Alexander offers is
a typical example of such a misunderstanding. In Verse 71 it is said that
Moses and his companion get into a boat. Moses abruptly knocks a hole
(Arabic (3_A / paraga < Syro-Aramaic ot/ firag) in the boat. Indignant,
his companion shouts at him asking whether his intention in doing so
was to cause those sitting in the boat to drown; this indeed would have
been absolutely “unheard-of*1>> In Sura 18:79 Moses later represents to

252 Cf. Paret, Kommentar [Commentary] 316.

253 On the expression | sl (dmra™) (in the context: } o} Lid Céa 38 “There you
have done something terrible,” Paret’s translation [244]), Paret remarks in his
Commentary on the passage (318) that its interpretation is uncertain. Yet the
context suggests a borrowing from the Syro-Aramaic root 4= / mar : (original
meaning) “¢o be bitter,” (of persons) “fo feel pain,” (impersonal) “to pain” (cf.
Brockelmann, Lexicon Syriacum 400b : 1. acerbus fuit; 2. .\ (@m)) &t= [merat
(Iah) Ir] dolui). In terms of its form, |_yl is an unrecognized Arabic elative (an
absolute superlative, a comparative form of the adjective) and accordingly to be
read amarr®(and not imra”) in the sense of | yas (mumirra™) (extremely upset-
ting = extremely shocking, scandalizing). Moreover, a homonymous elative B
(amarr®) occurs in Sura 54: 46, where the final hour is characterized as “very
painful” (only correspondingly translated by Blachére {566] with “srés améere”).
Under aph. o< (amar) and palp. 4=nt>» (marmar), the Thes. (I1 2200) gives a
whole series of equivalents in this figurative sense: ¢ blel ¢ Al ¢ e

Laul ete. For the expression GL\ Loy D "yl W the Lisan (V 167b) ex-
plains }e\ (amarra) verbally (what that one has said is neither bitter nor sweet).
Moreover, here too the Lisin is not always able to distinguish the root borrowed
from Syro-Aramaic "y (marra) (to be bitter or to feel pain) from the homony-
mous Arabic root « (tmarra) (to go past, to pass by). An example of this is pro-
vided by the expression <u_ (tmarraf) in Sura 7:189 when it is used in reference
to a woman at the beginning of her pregnancy: isa Slea alas laldas Ll
4 & yad Bell (11156 £): “[S]he bore a light burden and passed on with it.” Paret
(140 £ translates: “Als er ihr dann beigewohnt hatte, war sie auf eine leichte
Weise schwanger. Dieser Zustand dauerte bei ibr eine Zeitlang an.” Finally,
Blachere (199) “...elle porta [d’abord] un fardeau Iéger et alla sans peine.” In
this, our translators follow the interpretation by Zabarf (IX 143 f.), advocated
among others by the Lisan (V 165b), for the expression <3y (marrat): “she
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bore it (in this easy state) for a time without complaining.” Here it suffices to
read murrat (passively) in the sense of <o ye i (famarmarat) to arrive at the
meaning cited above in Brockelmann of ms (a\) &t / merat (/ah) beh =
4 Oy (murrat bihi) “she had trouble with it,” where exactly the opposite is
meant, namely the complaints at the beginning of pregnancy. In the case of the
spelling | sl the made-up misreading (imra”) is in the same way responsible
for its misinterpretation. Here the identical expression in Sura 54:46 should
have suggested the reading amarr®. A conceivable explanation for this might be
that the Arabic readers, confused by the final End-!/ 2, did not want to see in
the spelling } s«! an elative of their familiar adjective e (murr) because,
according to the rules of the later Arabic grammar, the elative is considered to
be diptotic and to that extent cannot take a final | / 7 in the accusative case.
They seem never to have hit upon the idea that the latter could be justified due
to the thyme. That may be why they considered it preferable to devise an ex-
pression with this vocalization that did not exist in Arabic than to assume that
the Koran had (in their opinion) committed a grammatical error. In the process,
the fact that Tabar7 (XV 284) refers to the linguistic usage of the “Arabs” and to
a verse by a/-R3giz does not mean at all that the expression | ! (7mr2) has not
been misread or that it has not been used further in this misread form. The ex-
planation that <Y (a/-imr) is a pominal form of | sl (ummirn), that according
to Guall DS alall Jal e, that is, certain persons knowledgeable in the
linguistic usage of the Arabs, it is said of people aa el W 1y 5 13 when
they get out of hand and grow stronger, shows precisely that this has no con-
nection whatsoever with our Koranic context (to say nothing of the doubtful in-
terpretation). On the other hand, the remaining explanations | Sie ol Ciia 34

Lalae Dlad Cilad o “you have done something monstrous and committed a re-
prehensible deed” as well as | S5 (mukra™) (Sura 18:74 S5 Lid s / gita
$ay’a” pukrd < Syro-Aramaic & tacw / pukrdyd “you have done something re-
pugnant”) come closer to the suspected sense. Nevertheless, it remains aston-
ishing that the Arabic commentators have not hit upon the idea of the elative of
'_)J (amarr) still quite common today in expressions like ’_)431\ &3 (daga I-
amarr) (he experienced, suffered something bitter), usually in the intensifying
dual form ugi)})!\ (al-amarrayn ) (something doubly bitter, cf., e.g., H. Wehr
under ! / amarr). Thus the expression |_ye! (amarrs) with the Arabic elative
and the Syro-Aramaic semantic content (shocking, scandalous) offers us a typi-
cal example of the combination of two linguistic components in terms of form
and content. In passing, it should also be noted that the Koranic use of Uil <ia
(grta $aya™ ) (as well as elsewhere Gj / at3, with and without «/ bi-, e.g.
Sura 4:15,19,25; 60:12; 65:1) in the meaning of “fo commir” is obviously de-
rived from the Syro-Aramaic \ wedee (e7 1) (cf. Manna 45: <mMps) <he

his companion the true sense of his — at first glance — shocking action:
The boat belonged to poor boatmen; a king who was seizing every boat
in the surrounding area had been pursuing them. For this reason, he ex-
plains, uel o) <o) (arattu an adbahd) “1 wished [according to the
previou@erstanding:] to damage it.” The underlined Arabic expres-
sion is in fact understood in this way by our Koran translators without
having any doubts about the explanation given by Jabarf.

[etd la-htaha) [literally: to come to the sin}: 3ad S5 )} [irtakaba batlya™] “to
commit a sin”). Thus, likewise, in the Mary Sura 19:27: L _# Lud s 3 (Za-
qad giti Saya® farivd) “truly you have done something abominable” (accord-
ing to Paret, Kommentar [Commentary] 324, the meaning of faryan) — “some-
thing unheard-of;”> Ubersetzung [Translation] 249 — is disputed). The Arabic
spelling L& (fariya), however, corresponds to the Syro-Aramaic & v (paryd
or paryd), depending on whether a passive or an active participle of the root
,ta (pri) or ¢4a (prd) is to be read here (although the comparative form parra-
4 would also be possible). Taking into account the fact that the Arabic mean-
ing that Manna 605a gives under 4o (pra) (2) gaz (baaga), (34 (sagqa) (to
¥ip open, to tear to pieces) is the Arabic meaning with the greatest likelihood of
being correct here, the most reasonable reading appears to be < 1o (paryd) in
the figurative sense of “heart-rending.” Following this sense the mediae gemi-
natae 4 (par) — under whose palpel tata (parpar) Manna (604b) lists precise-
ly the meanings (6): gl 333 (e A8 Al (suliba qalbubu min §idd41t" I-wa-
22°) (his heart passes away, is torn to pieces from all the pain), (8). <= (‘ad-
daba), (3 (mazzaqa) (to torture, fo tear to pieces) — appears to be a variation
of the root ,1a (pri) and r¢1a (pra). A fourth variety still to be named is the me-
diae a | w 4o (par), whose Arabic meanings Manna (580) gives as follows: (1)

Se . & (fara, gald) (to cook, to overcook); (2) L&) . it (gadiba, igtaza)
(to be angry, to become furious); (3) ) . i (nafara, i$ma’azza) (1o experi-
ence an aversion to, to detest). It is not impossible that the Koran means the last
root based on the meaning, but based on the thyme employs the tertiae «< / alap.
This all the more so since the latter meaning (“scandalous, repugnant, disgust-
ing”) seems best to fit the previously named parallel expressions §_yl (armarra)
(irritating, outrageous) and | S5 (nukrd) (disturbing, repugnant). The expres-
sion from Sura 19:27 U_d Wi Ciia 38l (Ja-gad gi'ti Saya” fariyd) (= Syro-Ara-
maic . ta ol Sudee / etay(1) l-meddem parya /parrayd) would accord-
ingly have the following meaning, equivalent to the Syro-Aramaic participial
adjective reata (parya or parrdyd): “You have truly done something disgust-

iﬂg!”
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(Bell 1281,78): “... I wished to damage it ...”

(Paret 245): ... Ich wollte es nun schadhaft machen ...”

(Blachére 326): “... j’ai voulu ’endommager ...”

For his part, Tabari (XVI 1 f.) refers to Mugahid, who explains the (gen-
eral) sense of the expression with the verb occurring in Verse 71, 3)a
(daraqa): “to damage (something) by ripping a hole (in it).” The scepti-
cal question, what the use of this would have been, since in the Koran it
is said of this king after all that he was taking every boat whether dam-
aged or not, is met with the answer: This king was seizing every intact
boat (dagsa s JS) as certain readings show. At the same time
Tabarrrefers to the alleged reading of /bn Masdd aly @l adel )5 OIS
Luae dallia dudw JS, whom, without further ado, Blachére also fol-
lows and translates: “... un roi qui, derriére eux, s’arrogeait tout bon
vaisseau, comme prise [a king who, behind them, was seizing every
good vessel as booty].” The fact that this dubious addition has in reality
had to take the rap for the misinterpreted reading ‘gue! (2 7baha ) will be
shown in the following.

The explanation provided by 7abar7 to interpret the statement <o jﬁ
\.@isi o (I wished to “damage” if), \gle A Ay e (by that he
made it clear that he also “damaged” it), testifies namely to an uncus-
tomary transitive use in Arabic of the basic stem e (7ba), even
though the Arabic lexicons, probably on the basis of this misinterpreted
Koranic passage, in addition to the customary intransitive use (faulty, to
have defects) also falsely list this transitive use (to make faulty)™>*. This
is just one among other examples of misunderstood and distorted Kora-
nic expressions that have been accepted into the Arabic lexicography.

The actual basis for this misunderstanding, however, is that the tradi-
tional Koranic reading \gue! (27baha) leaves absolutely no room for

254 See, for example, Hans Wehr’s Arabisches Worterbuch [Arabic Dictionary],
under («ue) wle ( Fba). Information on the transitive use, exclusively, of the
2" stem e ( ayyaba) (to find fault with, to criticize for having a flaw, etc.) is
given to us by the linguistic usage of modern Arabic dialects, particularly in the
Near East.
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doubt in this context about the transitive use of the root «ile (7ba), un-
derstood in Arabic. But if one imagines under it the Syro-Aramaic
causative stems .=.s ( 2yyeb) and .ausr¢ (a7D), it becomes clear that
what is meant by the traditional Arabic reading \gue! (2 7bah4) is noth-
ing other than the Syro-Aramaic ma.sr< (2763h) (mas sy dume DI
d-a7bah “I wanted to camouflage it””). Namely, under both of the causa-
tive stems Manna (531b) gives the Arabic equivalent as, among other
things, s )l s . <& (gayyaba, wara) (to cause to disappear, to make in-
visible). Thus, to this extent, the only thing that would have been needed
to obtain the equivalent correct Arabic reading in the second causative
stem, el (ugayyibaha), was a dot over the ¢/ ayn. Read in this way,
Lewed o) <0 )8 (fB-arattu an ugayyibaha ), the verse segment therefore
acquires its real sense for the first time: “...I wanted in this way fo make
it (the boat) invisible = to camouflage it.” As a result, the interpretation
according to which Moses wanted “fo make” the boat “defective” is not
only linguistically and grammatically, but also objectively false.

In other words, if one asks oneself to what extent Moses wanted only
to make the boat invisible or camouflage it, against the reproach that he
wanted instead to allow those sitting in it to drown, this is made fairly
clear to the extent that he wanted to make the boat virtually invisible
from a distance for the greedily prowling king. Namely, speaking of the
latter, the Koran says he was seizing every boat. The attempt to evade
him by “making the boat defective” would accordingly have been in

vain. From his companion’s reproach one can thus infer instead that he
wanted only to sink the boat partially as camouflage so that from a dis-
tance it could no longer be identified as such. Moreover, that the boat
has not been completely sunk is proven not least by the circumstance
that Moses was only able to make this statement to his companion after
the apparently successful weathering of this adventure.

A final comment on this verse will be accorded to the expression
Luae (gasba™) (violent), referring to the king who was forcing entry to
every ship. Conspicuously, the Arabic root «uat (gasaba) (to force) or
the corresponding reading occurs only in this passage in the Koran. All
of the other comparable spellings (with personal suffixes) are based on
the roots wuiat (gadiba) (to anger) or oac (asd) (< Syro-Aramaic
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e / $4) (to be unruly, disobedient). However, a look at the other
meanings of the Syro-Aramaic verb e (‘sa@) yields in addition the
transitive meanings “fo force, to capture,” which Mannz (557b) renders
in Arabic under (2) as follows: e . g8, jud. yal. oW (alzama, ag-
bara, qasara, qahara, galaba). The Thes. (I 2952) also cites equivalent
expressions and other Arabic expressions from the Eastern Syrian lexi-
cographers, with the exception of caaé (gasaba). This suggests that the
spelling Luat is not to be read as gasba” but — corresponding to the
Syro-Aramaic expression — as Luac / 2sya? although in the end this
changes nothing in the sense. Namely, compared with the Arabic terms
attested to by the Eastern Syrian lexicographers, the reading gasba” ap-
pears to be a more recent secondary form which, though common in
modern Arabic, first arose etymologically from the root caac ( 2saba)
< Syro-Aramaic e (‘sab) (to wind, to tie, to wrap). The root Lac
(as3) has also been misread in the following case:

Sura 21:87

An additional, similarly misread spelling based on the Syro-Aramaic
root us (54 (fo be disobedient, unruly) occurs in Sura 21:87: 13
Lara <) N (9l (wa-dd n-niin id dahaba mugadiba®). The expression
has been understood by our Koran translators as follows:

(Bell T 311): “And him of the fish — when he went off at cross
purposes...”

(Paret 268): “Und (weiter) dem mit dem Fisch [d.h. Jonas].
(Damals) als er zornig wegging...”

(Blachére 354): “Et [fais mention de] ’Homme au Poisson quand
il s’en fut courroucé...”

The fact that Jonah did not exactly go off “in rage,” but in rebellion
against Yahweh’s command, Bell may have correctly assumed from the
corresponding Bible passage (Jonah 1:3), but not from the Arabic mis-
reading \uasa (mugadiba®) (enraged). This he seems to have trusted
just as little as the interpretation 7abar7 (XVII 76 ff.) gives of it accord-
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ing to which Jonah was not incensed at God, but rather at his own peo-
ple, because it ill befit a prophet to bear his Lord a grudge. But Bell
could have justified his legitimate suspicion by the adequate Syro-Ara-
maic reading r& es>s (- asyd), which results in the like-meaning Ara-
bic Lualaa (mu Zsiya™) “refusing to comply with, disliking, rebellious.”

This relatively simple example precisely illustrates the inhibitions of
Western Koran scholars to question in any way, let alone to correct, the
traditional canonical reading of the Koran, even if they occasionally see
themselves forced, out of objective considerations, to interpret the Kora-
nic expression tacitly in a way that deviates from its actual Arabic mean-
ing.

The following may serve to exemplify the nuances or shades of
meaning of a term in general usage.

Sura 12:15
all e Ao glaay o)) | gzaal

What we are looking for is the appropriate nuance for the Arabic expres-
sion J=a (ga2ala) (here: to do, to place or put somewhere) with regard
to the cistern whose abyss (or gloom) Joseph has been “done” into by
his brothers (Paret). Once more this can be established via the lexically
equivalent Syro-Aramaic expression. If we assume, among other possi-
bilities, that this is nw (s4m), Manna (483b) then gives for this as the
Arabic original meaning Jxa (gaala) (to do, to place or put some-
where), poa s (wa-da @) (to lay, to place somewhere), and under (11): »&
(qgabara), (A2 (dafana) (to bury, to inter), where what is actually meant is
“to lay, to lower into the grave.”™ In light of the Biblical account ac-
cording to which the majority of his brothers are of a mind to kill Jo-
seph, it appears more reasonable to carry over precisely this meaning to
the cistern Joseph was “let down” or “deposited” into (as into a gra-
ve) 2%

255 Similarly in the Thes. I 2557 under (1): terrae mandavit cadaver, sepelivit.
256 The comparison is not unfounded when one considers the other meanings of
waa) (gubbs), which Manna (87a) gives in Arabic as follows: (2) i (qabn

189




Finally, in this context a more meaningful sense is expected for the
expression pa <\ (amrihim) (according to the Arabic understanding,
their “affair”’) than Paret, for example, gives it. Although Blachére with
“méfait” (monstrous crime, outrage) is closest, he again does not pro-
vide a more detailed justification for his choice. Now, although in mo-
dern Arabic the original Arabic stem (amara) is restricted solely to
the meaning “t0 command,” whereas its nominal form (amr) can
mean both “command” and analogous derivatives like “matter, affair,”
its extended verbal stems, such as the sixth U (t22mara) “to talk
something out, to arrange something together (conspiratively),” recall
the Aramaic origin "R or the Syro-Aramaic tssr¢ (emar) “fo say, to
speak.” That the Koran, however, with the nominal form )Ai (amr) can
mean not only “command’ or “matter, affair,” but also “conspiracy,
plot,” in the sense of the modern Arabic nominal form 3 ! 5« (mu Zma-
ra) is documented by the following sentence from Verse 102 of our
Sura: (3 Sa; pb g ad el | g2eal ¥ agual &S Wy, roughly paraphrased,
but more or less correctly, by Paret (199): “And you were not with them
(i.e., Joseph’s brothers) when they put together and hatched plots.”

However, understood exactly it reads: “For you were not there (liter-
ally: with them) when they agreed on their plot (a4 ! | s22al) and in so
doing behaved in an underhanded manner (5 S« o4 5).” To this extent
2 (amp) in the sense of 5 sl 5« (muZmara) (conspiracy, plot) corre-
sponds to the Syro-Aramaic synonym ~d\sn (melltd), which the Thes.
(I 2111) documents among other things with the meaning conspiratio
(4): collusion, plot. Thus, in order to do justice to each of the meanings
of the Koranic terms ! (amr) (Arabic: command, affair), 4K (kalima)
(word), and even J $ (gawl) (speaking, or its contents: words) and their
derivatives, the different semantic contents of the Syro-Aramaic syno-
nyms r<4snresn (memrd) (the infinitive or nominal form of the verbal
root ¥=u¢ emar, “to say, to speak”), «d\= (melltd) (original meaning:
word, substantive of the root \\s» / mallel, “to speak”) and ~\o (gal3)
(voice, words) must absolutely be taken into account.

(grave), (3) U= _)‘Y\ Gl v (sidn taht al-ard) (dungeon). Corresponding
examples are provided by the Thes. (1 670).
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It is astonishing that all three Koran translators miss the direct refer-
ence in this verse to Verse 15, even though Verse 102 with its | szaa)
pa o (agma G amrahum) (they resolved together, they agreed upon their
plot) again takes up exactly the same expressions occurring in Verse 15.
T'hus the grounds are provided for rendering the expression s jely agiiiil
Jaa with “you’ll see, you will proclaim to them this their conspiracy.”

Additional Apodoses Introduced by 3/ wa(and)
Sura 2:259

Beyond this syntactical particularity this verse segment offers a series of
lexically interesting expressions, which, though neither questioned by
Tabarf nor by our Koran translators in any way, should nonetheless be
rethought. In terms of content, it is a question of a man who does not
believe in resurrection. To prove its existence to him, God has him die.
After a hundred years have passed, He awakens him again and asks him
how long he thinks he has been dead. “One day or just a fraction of a
day,” the man answers. “It was all of a hundred years,” God replies, and
continues:

A s ki 4y o) el s dlada I il
Lead (o pus 5 a3 G GUaall I By uill ) ellenil

This verse segment has been understood by our Koran translators as
follows:

(Bell T 38, 261): “[L]ook at thy food and drink; it has not become
stale; and look at thy ass — in order that We may make thee a sign
to the people — and look at the bones how we shall make them
stand up and clothe them with flesh.”

(Paret 38): “Sieh auf dein Essen und dein Getrink (das du vor
dem Einschlafen bei dir hattest)! Es ist (trotz der hundert Jahre)
nicht verdorben [Note: W: alt (und schlecht) geworden]. Und sieh
auf deinen Esel! (Auch er hat sich nicht verdndert.) (Wir haben
dieses Wunder) auch (deshalb bewirkt) um dich zu einem Zei-
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chen fiir die Menschen zu machen. Sieh nun auf die Gebeine
(dieser verddeten Stadt?), wie wir sie sich erheben lassen und sie
hierauf mit Fleisch bekleiden!”

(Blachére 70): “Regarde ta nourriture et ta boisson! Elles ne sont
point gitées. Regarde ton dne! Nous allons faire certes de toi un
signe pour les hommes. Regarde ces ossements comment Nous
les ressuscitons et les revétons de chair!”

This lexically and syntactically misunderstood verse segment will be
examined in further detail in the following.

1. Arabic a\ala (f22m) (nourishment, food) is etymologically identi-
cal with Syro-Aramaic resas\, (£3ma). The original meaning of the
equivalent verbal root ;s\, (fem) (to eat, to taste) is not in common
use (in the first verbal stem) in modern Arabic, but occurs four times in
the Koran in the former meaning (to eat) (Sura 5:93; 6:138,145; 33:53),
and once in the latter (fo taste, to sip, said of water) (Sura 2:249).

One cannot see, however, why God first of all points out to the man
who has been restored to life that his food and drink have not gone bad,
even though Blachére sees in this a parallel to the legend he cites.
Namely, one must pay attention to the essential difference between ‘Abed-
Melek, who in said legend has only been asleep, and the man restored to
life who is spoken of in our Koran passage. This particular circumstance
makes it seem difficult to comprehend the connection with eating and
drinking, as well as with the donkey. Now, although from the point of
view of Arabic such elementary terms as eating, drinking and the don-
key allow no leeway at all for alternative interpretations, which is also
why our Koran translators have not doubted them in the least, we should
still try with the help of a Syro-Aramaic reading to arrive at a more plau-
sible sense.

In fact, according to the Thes. (I 1497), Syro-Aramaic rensl,
(tama) also has the meaning (y) mens (understanding).257 Nearer to

257 The same can be found in W. Gesenius, Hebrdisches und aramdisches Hand-
wdérterbuch [Concise Hebrew and Aramaic Dictionary] (Berlin, Gottingen, Hei-
delberg, 19597) 278a: “avv (fa‘am) — 2. Feeling and accordingly intelligence,
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hand here, however, is the variant rdens, ( tamt3), for which the Thes.
(1 1497) gives the meaning (3) qualitas (condition), and Manni (291a)
(Mia\a . Ja . od . O\ (Sa’n, amr, hal bassa) (condition, matter,
sate, property). .

2. This latter meaning is fitting as a synonym for the next expression
&Ll & (Sarabika), which, transcribed in Syro-Aramaic without the secon-
dary 1 / 3, reads ot (Sarbak) and according to the Thes. (Il 4322) re-
sults in the following meanings: (1) res, negotium, causa, quod attinet
ad (state of affairs, circumstance, relationship, that which affects one).
Mann (819a) gives for ~atx ($arbd) under (3) the same Arabic syno-
nyms as above: (L3 . ) (amr, $a’n) (matter, condition, that which af-

fects one).

3. That we are dealing in the case of these two synonyms with one
and the same term is confirmed by the subsequent singular verb 4iui (al
(lam yatasanna). The fact that this verb is derived from Syro-Aramaic
1y ($nd), ndere (estn) (to change, to alter),”® explains the uncer-
tainty of the Arabic commentators in interpreting it. For instance, in
Tabarf (I 37 ult.) it is said that during the editing of the Koran, in an-
swer to a question by Zayd ibn Tabit as to whether one should write the
verb (i ol (Jam yatasannan) or 4wy ol (Jam yatasannal), Utman had
ordered the latter spelling with the final 4—/ 4. Whence the folk-etymo-
logical explanation that this is a denominative of 4iu (sana) (year) (>
3] / asnaha) which would mean as much as “fo alter over the yeatrs.”25 ’
With the former spelling the verb is explained with (b A (Jam yuntin)
(it is not rotted) (loc. cit. 38 £.). Instead of “Look at your food and drink!
It has (despite the hundred years) not gone bad [literally: has not become
old (and bad)]” (Paret), the following understanding results for this part
of the verse according to the Syro-Aramaic reading:

understanding.” The expression 4wsk Db Sa (hak bald f2 me) (meaning-
less talk) is common, as a Syro-Aramaic substrate, in modern dialects of the

Near East. )
258 Cf. Thes. 11 4233, 4236: mutatus est. Manna (802b): JAS . ywd (tagayyara, ta-
badalla).

259 Here, however, according to the Aramaic orthography, the final 4 simply marks
the short vowel a.
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“Look at your condition (i.e.: how you are constituted) and your
(overall) state: it has not changed!”

4. As for the spelling & jlus (Aimarika), it must first be noted that it
could not be read by Arabic readers as anything but “donkey” since (ex-
cept for a denominative from the elative yasl/ afimar “red”) that is the
only verbal root in Arabic. In Syro-Aramaic, on the other hand, there is
the root =2\ (gmar) with the original meaning “to be perfect, to be
complete” and further derivatives. The only word borrowed from this in
Arabic is the noun 3 s ¢ e (amr, gamra) “glow,” probably insofar as
this denotes perfectly or completely glowing coal. In the Koranic con-
text, however, the reading & jlaa (gamar-k?) offers itself as the transli-
teration of Syro-Aramaic nisy (gmarak) “your perfection or com-
pleteness” (referring to the man who has been restored to life), particu-
larly since there is absolutely no explanation here for this abruptly ap-
pearing donkey. It is simply astounding that in the previous research on
the Koran nobody has ever wondered about this donkey.

The explanation for it in 7abar7 (III 40) is that God said to the man:
Look at your dead donkey whose bones were rotted and behold how we
have stood it up again and covered it with flesh. Then God caused a
wind to come up and collect the donkey’s bones, which had been carried
away by birds and animals of prey and were lying scattered about. The
man then beheld how the bones fitted themselves together piece by
piece and assembled themselves into a donkey skeleton. Then this was
provided by God with flesh and blood so that a living donkey was stand-
ing there with flesh and blood, but still without a soul. An angel then
came along and blew into the donkey’s nostrils. And, behold, the don-
key began to bray. Amazed, the man exclaimed: “Truly, God is capable
of everything!”

Concerning this passage (56), Paret has already referred in his Kom-
mentar [Commentary] to the allusion to Ezekiel 37 (1-10). For his part,
Blachére refers (69 £.) to a widespread legend especially popular in Jew-
ish-Christian literature, and which is reminiscent of the Seven Sleepers.
According to the Ethiopic version of the Book of Baruch, ‘Abed-Melek
had slept for 66 years and, upon awakening after the Captivity, had
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found Jerusalem rebuilt. Moreover, through a miracle his bread and his
figs were as fresh as they had been the day before he fell asleep.

Meanwhile, the legend told about the donkey in Jabarf is in contra-
diction with the Koranic context insofar as there it is said explicitly:
ol 4 leail g “to make you an example for the people,” not the don-
key. From this it follows that the subsequent description of the resurrec-
tion in the Koranic text refers unequivocally to the man. This is all the
more so the case because there is no talk anywhere in the Bible about
animals also being resurrected. The following analysis may thus serve to
provide us with another understanding of this passage.

Therefore, the subsequent & jlas I kil 5 does not say, “And look
at your donkey!” (Paret), but logically:

“Behold your perfection (or completeness) (i.e.: how perfect, how

complete you are)!”

To instruct the other people who will one day be resurrected, it is gra-
phically depicted to the resurrected man in retrospect, on his example,
how God will proceed in the restoration of the resurrected people. Hence
this description does not refer to the abruptly appearing donkey, of
which it cannot at all be a question here. In the process, the subsequent
sentence is composed syntactically of a protasis and an apodosis that is
introduced by a (superfluous) s/ wa (and):

“And therewith we make you an example for the people, [and]
behold how we restore your bones and cover them anew with
flesh.”

5. In reading & (nansuzu) the dot of the )/ z has been falsely placed,
which is all the more surprising since the verb i (nasara) occurs seve-
ral times in the Koran in connection with resurrection (for example, in
Suras 21:21; 25:3,40; 35:9; 44:35; 67:15; 80:22). The reason must be
that the verb here refers explicitly to the bones. Whence, also, the misin-
terpretation ascribed to it: “to cause to rise up.*® This circumstance

260 This misinterpretation has made its way into the Arabic lexicography. Thus, H.
Wehr, for example (loc. cit.) explains both il (ansaza) and J-l:l-\i (ansara) with
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speaks in favor of a loan translation from Syro-Aramaic \ xa (psap),
whose original meaning Manna (618a) gives in Arabic as . (ij8 . Jawy
i (basata, farasa, nasara) (to unfold, to reach out, to_spread out), as
well as the following figurative senses under (4): . o8 . Jhe . lsu
ool (sawwa, addala, gawwama, aslaha) (to make straight, to rectify, to
straighten, to restore). From the Koranic context it is now clear that the
last meaning is what is meant.

What is interesting in this connection are the synonyms (s sw (saw-
wa), which the Koran uses several times, in addition to (3ia (4alaqa) (to
create), in the sense of “to make,” and J3e (addala) (to make straight),
which occurs in Sura 82:7 (<llaed &l gud <RI 52y (who created you,
formed you and made you straight). It is now clear from the loan transla-
tion that what is meant by the Koranic expression _uii (nasara) is not per
se “to raise from the dead,” but, with reference to Syro-Aramaic )\yxa
(psap), “to restore.” Also corresponding to this idea of the renewed crea-
tion of man on the day of resurrection is the Koranic formula, repeated
in different variations, as for example in Sura 10:4, suay &5 BIA | gay 43
“He created a first time and repeated it anew.”

It becomes clear from this example of case (f) (page 24),

(a) that a genuinely Arabic expression has been misread be-

cause the Arabic philologists were unable to recognize its
meaning in the Koranic context;

(b) that its rectification is only possible after identifying, on
the basis of the context, the Syro-Aramaic expression of
which it is apparently a loan translation;

(c) that its more exact meaning can be subsequently deter-
mined thanks to the semantics of the lexically equivalent
Syro-Aramaic expression.

6. Finally, the Arabic adverb A (fununa) is not to be understood here in
the normal sense of “thereupon, afterwards.” Following Syro-Aramaic
=ad (13b),”% the meaning “anew” is more appropriate to the context.

the same meaning, respectively, “to bring back to life” and “to raise from the
dead.”

261 Cf,, e.g., C. Brockelmann, Lexicon Syriacum [Syriac Lexicon] (817b), 1. Iterum
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l'rom this philological discussion the following syntactic and lexical
understanding results according to the Syro-Aramaic reading for the
verse segment from Sura 2:259 cited above:

“Yet behold your condition (i.e.: how you are constituted) and
your (overall) state: it has not changed. Behold your perfection
(i.e.: how complete you are)! And therewith we make you an ex-
62 for the people, [and] behold how we restore your bones
and cover them gnew with flesh!*

ample

Period Construction

Sura 11:116-117
Y ¥t (b aludll e (0 set Ay slg) L e g 8N e OIS Y 18 (116)
Crea ViS5 48 15 53 Lo | galla (ppdll o) 5 agie Ll (haa D8
Osadas Ledal 5 allay (5 8l llgd by YK Ly (117)

Not alone the failure to appreciate the true function of the extrinsically
“superfluous” conjunction s/ wa (and) has had as a result that the sub-
sequent apodosis has been overlooked and that the syntactical structure
of these two connected verses, Verses 116 and 117 of Sura 11, has been
thus totally distorted by our Koran translators and, as a consequence,
nonsensically rendered as follows:

(again). Manna (831b): 458 . Wl . 33 (fumma, aydan, taniyatan) (afterwards,
also, once more | again). That the Koranic }3 (misread as fumma) is not Arabic
at all, but a defective spelling of the secondary Eastern Syriac dialectal
form wad (tim < Syro-Aramaic #ip), as is attested in Mandaic (cf. E.S.
Drower, R. Macuch, 4 Mandaic Dictionary, Oxford 1963, p. 483a: “tum 1
[Talm N, Syr. =ad, Ar. (:\ ], then, after that, MG xxxiii n. 1, 49:ult., 204:13,
429:9-15”), will be discussed (with other Koranic particles) in a forthcoming
study.

262 In the case of the Koranic 44 (3ya), as a loan word from Syro-Aramaic ~hee
(az3), the Syro-Aramaic meaning should regularly be taken into account, de-
pending on the context. In this case, Manna (46a) gives it under (8) in Arabic:
3_yc ( 7bra) (example, instance, model).
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(Bell I 216b): 118. “If only there had been of the generations be-
fore you men of perseverance restraining from corruption in the
land -~ except a few of those whom We rescued from amongst
them — ; but those who have done wrong have followed that in
which they luxuriated, and have become sinners. 119. Thy Lord
was not one to destroy the towns wrongously, their peoples being
upright livers.”

(Paret 189): 116: “Warum gab es denn unter den Generationen
vor euch nicht Leute (begabt) mit (moralischer) Stirke (?) [Note:
Oder: mit einem trefflichen Charakter (?u/i bagiyatin)], die dem
Unbheil auf der Erde Einhalt geboten, — abgesehen von (einigen)
wenigen von ihnen, die wir erretteten [Note: Oder: abgesehen von
(einigen) wenigen, (Leuten) die wir vor ihnen (d.h. ihren siindi-
gen Zeitgenossen) erretteten(?)]? Diejenigen, die frevelten ( —
und das war die tiberwiegende Mehrzahl — ) folgten dem Wohlle-
ben, das ihnen zugefallen war (ma utrifii fihi), und waren siindig.
117: Dein Herr konnte die Stadte unmoglich zu Unrecht zugrunde
gehen lassen, wihrend ihre Bewohner taten, was recht ist (wa-
ahluha muslihiina).”

(Blachére 257): 118/116 “Parmi les générations qui furent avant
vous, pourquoi les gens de piété qui interdirent le scandale sur la
terre et que Nous sauvames, ne furent-ils que peu nombreux, alors
que les Injustes suivirent le luxe ou ils vivaient et furent coupab-
les? 119/117 Ton Seigneur n’était pas capable de faire injuste-

ment périr ces cités alors que leurs habitants pratiquaient la sain-
teté.”

The following discussion will show in the case of the double verse cited
above that we are dealing with a previously unrecognized hypothetical
conditional sentence, the first part of which (Verse 116) forms the prota-
sis and the second part (Verse 117) the apodosis. Two elements have
essentially led our Koran translators to tear apart the syntactical unity of
this sentence by carving it up into either two (Blachére) or three sen-
tences (Bell and Paret):
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(a) The determining factor is the misinterpretation of the Arabic par-

ticle ¥ sl (Jaw-/2), which Paret and Blachére see as an interroga-
tive particle, whereas Bell sees in it an optative particle and, in so
doing, is following Jabarr (XII 138), who indeed explains Y sl
(law-12) with D& (hallz) (oh, if only). Right from the start,
however, in both cases, this erroneous assumption excludes an
apodosis. As to the former case, it is astonishing first of all that
one could take ¥ ¢ (law-/7) to be an interrogative particle at all.
Bergstriisser’s view" that, insofar as it does not have the mean-
ing “if not” it corresponds to the German “warum nicht” (English
“why not”) in a rhetorical question, is misleading to the extent
that thus only an optative clause introduced by ¥ ¢l (law-12) (e.g.,
ela Y A/ law-13 gaa “if he had only come!”) can also be formu-
lated as a rhetorical question (“Why in the world didn’t he
come?”’). What is needed for this, however, is not the optative
particle ¥ o} (faw-/2), but only the interrogative particle Wl (/-
ma) or 13l (/i-mada). That it is even possible according to 7bn
Hisam to consider ¥ s} (law-12) as a genuine interrogative particle
must be based on a misinterpretation of the Koranic use of this
particle. This is confirmed, moreover, by Bergstrisser’s remark
that such a use is unknown in the non-Koranic language, which is
why one substituted Aa//z for it in the exegesis of the Koran. With
this exclamation particle, however, the intention was precisely to
make clear the meaning of ¥ s} (law-I2) as an optative particle
and not as an interrogative particle. From this it becomes clear
that all of the Koran passages in which Y s! (Jaw-/2) was taken to
be an interrogative particle,”® and in which the meaning was thus
partially distorted, should be revised.

263 Gotthelf Bergstrisser, Verneinungs- und Fragepartikeln und Verwandtes im
Kurzn. Ein Beitrag zur historischen Grammatik des Arabischen [Negative and
Interrogative Particles and Related Elements in the Koran. A Contribution on

the Historical Grammar of Arabic] (Leipzig, 1914) 81, ch.12, § 59.

264 On the basis of a preliminary examination, these are for Paret the following 38
Sura passages: 2:118; 4:77; 5:63; 6: 8,37,43; 7:203; 9:122; 10:20,98; 11:12,
. 116; 13:7,27; 18:15,39; 20:133,134; 24:12,16; 25:7,21; 27:46; 28:47,48; 29:50;
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41:44; 43:31,53; 46:28; 47:20; 56:57,62,70,83,86; 58:8; 68:28; plus one occur-
rence of L g} (Jaw-ma) (15:7) (the use of which besides that of ¥ s/ Jaw-/z, as a
hypothetical optative particle has been documented in modern Arabic dialects
of the Near East). Moreover, Noldeke had in a way acknowledged this use at
least in the case of s} (/aw) in his Neue Beitrdiige zur semitischen Sprachwissen-
schaft [New Essays on Semitic Linguistics] (last paragraph of page 18):

In the case of s} (Jaw) the omission of the final clause is, to be sure, at times
effective or at least permissible. Indeed, 5! occasionally passes over into the
meaning of < (Jayta) somewhat or introduces a modest (perhaps ironically
modest) question; in such cases, no main clause is expected.

Néldeke’s understanding of the particle o (Jaw) in the case of the lacking apo-
dosis in the sense of <l (Jayta) (if only, were it just) is correct. Its interpretation
as a question, however, is only to be understood in a general sense and as an al-
ternative; sl (/aw) in itself can never be an interrogative particle. Néldeke’s in-
terpretation of the particle Y sl (Zaw-/3), which, probably trusting the Arabic
philologists, he understands, like Bergstrdsser, as a negative interrogative par-
ticle (Joc. cit. 21), is, however, incorrect: Much affected in the Koran is Y s
(law-13) “whether...not?”, “ought not?”, for our “why not”; otherwise >\a
(hall3) is usually used for that. I can still remember a use of ¥ s} (Jaw-/3) in a
verse by Garlr: laiiall oS Y 5l (5 jha gia Ay aS3a Jeadl ) jie 903
“You cover yourselves in magnificent glory for butchering the old camels, you
scoundrels; why not the heavily-armed warriors?”

As a conjecture, Noldeke attributes the uncommon use of ¥ ) (Jaw-/3) in this
verse to either the Koran or the language of Mecca and Medina. In fact, how-
ever, this ¥ s} (Jaw-/2) had already been misunderstood by the Arabic editor of
the divan in question in the sense of the exclamation particle & (4al/3) (cf. the
presumably homonymous Hebrew ms’an) and misinterpreted as an interroga-
tive particle. In reality this ¥ ol is made up, separately (/2w 13), of a hypothetical
and a negative particle with the meaning “if not” (nominally) or “were not”
(verbally). Thus it is a question in this verse of a hypothetical conditional sen-
tence with reversed protasis and apodosis in which for emphasis the apodosis is
placed in front, as described by Noldeke himself in his Syrischen Grammatik
[Syriac Grammar}, § 379:

“For stronger emphasis the governed clause is sometimes positioned far in front
of the governing clause.”

Accordingly, the introductory verb (9323 (2 uddiina) is not to be understood as
indicative “you cover,” but as subjunctive: “you would cover... if there were not
= were there not the heavily-armed warrior.” This is, in turn, explained in Nol-
deke’s Syrische Grammatik [Syriac Grammar], § 375 (300, second paragraph):
Sometimes there is no other indication of the unreal at all besides the a\w¢ (e//7

However, the lack of this meaning in both post-Koranic Arabic literature

and vernacular Arabic suggests that the explanation quoted in the Lisan

is actually made up. Thus, the assumption is more likely that the later
points set on both _ /r are superfluous and that the original spelling was

o8 / istafrir © “put to flight” (i.e. avert, turn away from me).

(b) In contrast to Bergstrisser, Bell initially grasps ¥ s (Jaw-12) cor-
rectly as an optative particle in the meaning of “if only.” In the
process, this Koranic usage also corresponds to that of current
Arabic dialects of the Near East where the attached particle ¥
(/2), which is unstressed in its pronunciation, is perceived as a
pure filler particle without further meaning. To this extent an op-
tative clause introduced by the particle ¥ o (Jaw-/2) (actually
law-la) makes an apodosis superfluous. Bell also translates Verse
116 accordingly.

But the following exception particle connected with it Y (i//2)
(“except” or after a negation “only”) suggests here a negative use
of ¥ ¢l (Jaw-13), even if Bergstriisser in considering this passage
(loc. cit., note 2) thinks that this may have been “invented” be-
cause of the 7//Z or may perhaps even be based on the “misunder-
standing” that the sentence would for that reason have a negative
sense. This is because the Arabic philologists that Bergstrisser
cites certainly did not have in mind the equivalent Syro-Aramaic
usage of < a\re (el/T 13) (“if nor*).*®® However, if we take this
Syro-Aramaic understanding as a basis, Arabic ¥ ! is to be read
separately as /aw /2 and understood as a hypothetical conditional
particle with negation. From that point of view O\& ¥ i (law /2

= Arabic s/ Jaw), which is clear in itself, and that is followed by a clause with
the imperfect, the participle or a noun clause....”
As one can see, in interpreting the verse in question Noldeke has thus allowed
himself to be misled by the Arabic philologists.

265 Cf. Thes. 1198: =\ a\r¢ (el 13) (also written together), si non, nisi, which is
compared, citing the Syrian lexicographers, with the Arabic ¥ o} (Jaw-/2) or ¥ 3!
Q‘ (law-12 an). For the expression of a condition presented as impossible by
o\ (elld) or « & a\e¢ (el 13), see further Noldeke, Syrische Grammatik
[Syriac Grammar] § 375.
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kana) should be understood to mean (S ! l (Jaw lam yakun)
(had there not been). From this it becomes clear that what is be-
ing introduced with it is in fact a hypothetical conditional clause
which by definition requires an apodosis.

(c) This apodosis in Verse 117 is perhaps not accidentally introduced
by the particle 5/ wa (“and”). Namely, this is to be distinguished
from the superfluous particle before the apodosis of a temporal
sentence insofar as Mannz (182b) cites as the eighth function of
the equivalent Syro-Aramaic conjunction o / w Jxall 4 48 (/-
tagwiyat al-mana) “for meaning intensification, emphasis.” It
would to this extent correspond to the Arabic intensification par-
ticle — / /a- , which among other things serves to introduce the
apodosis of a hypothetical conditional sentence. Thus the OIS Lo
(wa-m3 kana) introducing the apodosis in Verse 117 is to be un-
derstood in Arabic in the meaning \S W (la-ma kana) (then
[would have ...] nof).

Once one has stopped to think about the Syro-Aramaic meaning of the

two introductory particles, ¥ sl (= /aw /3) (if not) in the protasis and L s

(wa-ma) in the sense of ! (/z-ma) (then...nof) in the apodosis, one

can, as follows, reconstruct the aforementioned double verse as a hypo-

thetical conditional sentence:

116: “If among the generations before you there had not only
been few virtuous (people) — some of whom we saved — to stand
up to the evil on the earth, so that**® those who committed wicked

deeds continued in their excesses>®’ and remained*®® sinners, 117:

266 The consecutive meaning of the Syro-Aramaic conjunction a w (and) in the
sense of “so that” is documented by Mannz (182b) under Ll (sadisa™) as
follows: alsa ~x1¢ aswa Qam & toas <am (Awa yuqrani hikani wa-
saw (2)nasa w-akn)) ) 1A \Jim).;E ol T s e Dlall 2l 138 (the rise in
prices was such that the people became bold and entered).

267 Literally: “to follow up on that wherein they were committing excesses.”

268 In this context the Arabic verb (\S /kdna (to be) is to be understood with the
meaning of its Syro-Aramaic equivalent «<am /Awa (to be), that among other
things means (as in English) to remain, to stay (cf. C. Brockelmann, Lexicon
Syriacum, 173a: 1. fuit (to be), 2. duravit (to remain, stay, persist); cf. also

202

50> your lord would not have come to destroy the cities (had)
their inhabitants (been) righteous.”270

Through the syntactical elucidation of this double verse the allusion be-
comes clear to the Biblical account in which it ensues from a dialogue
between Yahweh and an Abraham begging for mercy that there were not
even ten righteous people to be found in Sodom (Gen. 18:23-32), which
is why Yahweh let brimstone and fire rain upon Sodom and Gomorrah
and destroyed these cities (Gen. 19:24-25), but spared Lot and his fam-
ily (Gen. 19:16,29).

Manna 170b: Ao da\ <am (hwa I-wat plan) (Hé e 8 . C&a (makata,
aqama inda fulan) (to remain, to stay with someone).

269 On the function of the Syro-Aramaic a / w (and) before the apodosis, Noldeke
explains in his Syrischen Grammatik [Syriac Grammar] § 339:

The conjunction a does not serve to introduce the apodosis (like the German
“s0,” etc.). Wherever it seems like that in the Old Testament, it is a literal trans-
lation of the Hebrew 1 ; in other passages it has occurred as a result of textual
corruption. Now, however, o has seemingly acquired the entire scope of mean-
ing of the Greek xof and is often “also,” where it then alternates with .ar¢ or
-ar<a; such a a “also” can appear in all positions of the sentence, therefore also
at the beginning of the apodosis.

In addition to this, the Koranic usage of s/ wa to introduce the apodosis can be
explained in particular as an intensifying particle in connection with the nega-
tive particle Lo/ ma (&) S s/ wa-m3a kana rabbuka), although not exactly
in an exclusive meaning, as N&ldeke then explains it in cases like xs Aa (W12
had) (> Arabic al Yy s/ wa-Ii ahad) “not even one” and ma=m Aa (W-/2
meddem) (Arabic ;5 Y 9/ wa-Ia ay’) “nothing at all.”

270 As a participial clause this subordinate final clause is not defined in more detail
in terms of time; literally it reads “and (= while) their inhabitants righteous.”
Paret and Blachére nonsensically translate it in the indicative since they have
not grasped the hypothetical context of the entire sentence construction. To this
extent, however, it should accordingly be understood as subjunctive. What
Noldeke said loc. cit. § 375 (300, second paragraph) about a\r< (e//7) also ap-
plies here:

“Sometimes beyond the alr¢ , which is in itself clear, there is no other indica-
tion of the unreal at all and that is followed by a clause with the imperfect, the
participle or a nominal clause....”
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With this distortedly rendered hypothetical conditional sentence pre-
viously unrecognized by Western Koran scholars, the Koran offers us at
the same time a perfect example of a syntactically demanding sentence
composition like those Noldeke sketches in his Syrischen Grammatik
[Syriac Grammar] under the chapter heading “Period Construction:
Crossing Clauses and Other Irregularities” in § 378:

“Grounded in the make-up of their language, the Syrians’ ten-
dency to construct longer periods is in no small way encouraged
by the model of the Greek style. Such periods arise through the
coordination and subordination of clauses of the discussed types
or of types quite similar to them. Here there is an unlimited abun-
dance of possible ways in which to combine the familiar elements
in individual cases. § 379. The freedom of the word order in the
clause is in part also carried over into the arrangement of the
clauses serving as the component parts of the period. For stronger
emphasis the governed clause is sometimes placed far before the
governing clause, and not infrequently veritable crossing clauses
occur.”

With this in mind, the underlined expressions in the previously cited
double verse still need to be individually examined.

On the Meaning of 44 (bagiya)

Koran scholars have puzzled a great deal over the Koranic expression
iy ) ol ff (@0 bagiya) (virtuous [people]). Tabarf (XII 138), starting from
the Arabic meaning of 4 (bagiva) (rest, what is leff), explains the ex-
pression succinctly with, Jsali 4 sedll e Ay 43, “such as have (so
much) insight and understanding left over [to spare, i.e. they have more
than they need]” that they recognize what an advantage they have as
believers in God, and what a disadvantage they have as nonbelievers. In
his Kommentar [ Commentary)] on this passage Paret refers to his note on
Sura 2:248, and there to bagiya in Sura 11:86 and 116 (53):
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“Thus in both cases bagiya appears to mean a quality or power
that in some way works against disaster.”

Looking more closely at Verse 2:248, in which it is said of the Ark of
the Covenant that it is equipped with “sakina” and “bagiya”’ (not trans-
lated in Paret’s Ubersetzung [Translation] 36), he continues:

“Accordingly one can also interpret the expression in the present
verse as such a quality possessed, together with sakina, by the
Ark of the Covenant. But the subsequent mununa taraka...(“of
which something ... has been left”) does not specifically refer to
bagiya, but generally to the Ark and its contents. See R. Paret,
“Die Bedeutung des Wortes bagiya im Koran [The Meaning of
the Word bagiya in the Koran]” (Alttestamentliche Studien, Fried-
rich Notscher zum sechzigsten Geburtstag [Old Testament Stu-
dies, Festschrift for Friedrich Notscher on His Sixtieth Birthday],
Bonn 1950, pp. 168-171); A. Spitaler, “Was bedeutet bagiya im
Koran? [What Does bagiya Mean in the Koran?]” (Westdstliche
Abhandlungen, Rudolf Tschudi zum siebzigsten Geburtstag
[West-to-East Monographs, Festschrift for Rudolf Tschudi on his
Seventieth Birthday], Wiesbaden 1954, pp. 137-146). Spitaler
translates bagiya in 2:248, depending on one’s interpretation of
the passage, either with “favor,” “goodness” or simply with “re-
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mains or relics”.

The guessing game over the explanation of this expression can in the
meantime be put to an end by the Syro-Aramaic. Following our proven
method we need only look for the Syro-Aramaic lexical equivalent. This
we find in the erbal root 4dw. (ifar), whose original meaning the Eastern
Syrian lexicographer Manna (320b) gives in Arabic as follows: . Juad
& . (fadula, bagiva) (fo be left, to remain as rest). With that, however,
the Arabic expression 43 (bagiya) is still not explained. To determine
the real sense, the further semantic meanings of the Syro-Aramaic ver-
bal root must then be examined. Among these Manna gives us under
(4) the following Arabic meaning: ol (\S . Juad (fadula, kana
fadila™) (virtuous, to be excellent). And corresponding to these Manna
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(321a) gives us further under (2) the Arabic meaning of the Syro-Ara-
maic nominal forms rehidasn (m-yattarta) and <hatda=n (m-yattriita):
s . Ayusb (fadila, hasana) (virtue, excellence). In Arabic, the expres-
sion dluxad (fadila), a lexical borrowing from Syro-Aramaic, has been
taken up into the language in the figurative sense of “virtue, excellence,”
but not the synonymous expression, 4.4 (bagiya), which is only under-

stood in its concrete sense of “rest.”’' It is clear from the Koranic con-

text, however, that with 48 (bagiva) (“rest”) the Koran, following the
Syro-Aramaic semantics, really means duiad (fadila) (virtue). As a re-
sult, our Koranic expression &y s\ ol (@77 bagiya) (= {uxd V54 / 0/
fadila) would be explained as “[people] with virtue = virtuous [people].”

On the Meaning of V s N (utrifi1)
Our Koran translators have for the most part correctly translated the
verb | & 3 (utrifti) (from Verse 116). Referring to the linguistic usage of

271 To be sure, in many an Arabic dialect in the Near East the variant % s (bagwa)
(pronounced: ba’we) is still in use today, say, in the following expression, (slud
540 D\ (insan ba-Ia baqweé) (a man without “rest” = without morals, without
moral backbone), where again a loan translation from the lexically equivalent
Syro-Aramaic expression has also been additionally confirmed in the vernacu-
lar.

272 The pronunciation u/ii (with a short first u), as the canonical version of the Ko-
ran reads it, is implausible. It contradicts the Koranic orthography to the extent
that this generally omits the 5/ uzin a closed first syllable as a mater lectionis
for short u. This is evidenced by the Arabic transcription of numerous Syro-
Aramaic loan words in the Koran, such as (8 8/ firgan (< aotasa / purqini),
Osda / fugyan (< werasa, / fuyana), GMals / sultan (< ex\Nax / sultana),
Lo/ gubb (< weaaN/ gubba), z\is / gunah (< o/ gunha | ginnaha), iikai
nutfa (< eha\yar / nugptd), a8/ quds | qudus (< xvan / qudsa), etc. The
complete spelling | s} ¢l, if it was originally not to be pronounced with a diph-
thong aw/i (in imitation of the demonstrative pronoun ¥ s& — in all likelihood
pronounced hawla or hawlé — of which it appears to be a secondary formation
with a hypercorrect plural ending in the nominative case), at any rate suggests
rather a monophthongization to othan to # (and thus in many a dialect today in
the Near East ¥ s is pronounced 40/é). Arbitrary, in any case, is therefore the
pronunciation #/7 (with a short first z).
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the Arabs and a Ragiz verse, JTabar (XI1 140) explains the expression
s sia (mutraf) as “one who enjoys the pleasures of life to the full.” But,
that a reference to the linguistic usage of the “Arabs” offers no guaran-
tee that the expression is also genuinely Arabic, is proven in this case by
the circumstance that the actual Syro-Aramaic verbal root r¢at (192) (fo
be soft, limp, flabby, slack, loose) was not recognized by the Arab philo-
logists. Instead, the Arabic verbal form < jj (utrifz), which had been
borrowed from the Syro-Aramaic extended verbal stem ,atdr< (efrappi)
(to live a dissolute life, a life of licentious indulgence),”” has been
falsely incorporated into the Arab lexicography as the root < i (farafa).
In doing so, the Arabic philologists have not recognized the prefix —/
- as such and have taken it to be the first radical. From this, there then
arose in Arabic such logically false derivatives as the noun s i (faraf)
(luxurious, dissolute life) (to which the Syro-Aramaic <ha.at / rappys-
17 actually corresponds) or the corresponding adjective «a_s (farif’), both
of which are still in use today.274 Thus we have an example of a Koranic
expression, borrowed from Syro-Aramaic, whose general sense the Ara-
bic philologists have understood correctly, although they have categoriz-
ed it falsely in terms of etymology.

This is all the more surprising since with the root 48 ) (rafitha) (whose
final » / & was probably originally conceived of as a mater lectionis for
the final } / 2) and its quite common derivatives,””> modern Arabic has
preserved an authentic variant of the Syro-Aramaic form r¢a% / 753). On
the basis of the partially identical examples cited in the Lisan under each
of these forms, the further varieties & ) (rafa ), < (raafd), 5 / )
(rawafz /rafa) and \& y (rafd), also suggest a common Aramaic root, of
which the variations preserved in Arabic are apparently dialectal. Even

273 C. Brockelmann, Lexicon Syriacum [Syriac Lexicon), 741a, Etpa. 3. luxuriatus
est. The Thes. 11 3960 cites: <o’ ros (yade rpayyd) mores dissoluti
(loose morals).

274 Cf, e.g., H. Wehr, Arabisches Wirterbuch [Arabic Dictionary], under <5 /
tarifa.

275 E.g., in H. Wehr, loc. cit.: 4a\é y/ rafiiha, 3a\8 )/ rafihiya | rafihlya: easy life,
comfort, well-being, etc., as well as 48 ji/ tarfih (verbal noun of the 2" stem):
providing oneself or others an easy life.
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though the Lisan continually refers to the linguistic usage of the “Arabs,”
its occasionally clumsy explanation of it demonstrates precisely that it is
unfamiliar with the expression in question, for example, when it cites
the still commonly used congratulations for newlyweds, (il 5 ol 1L
(bi-r-rifs” wa-I-banin), under both &, (rafz %) (1 87b) and G, (raff) (XIV
331a) and falsely explains the expression ¢\é y (rifZ”) with “harmony.”
H. Wehr (loc. cit.) even translates it accordingly: “Live in harmony and
have sons!” Yet according to one fadjt the Prophet is said to have for-
bidden the use of this congratulatory formula. This indicates that under
¢\& ) (rifZ) he did not exactly understand “harmony,” but instead must
have understood the more negative Syro-Aramaic meaning of .2t
(1payd) or <ha.ot (rappytd) (“sofiness” = exuberant, dissolute life).
Positively, however, the borrowed ¢\ (ri7Z} is equivalent to the ex-
pression, probably created in Arabic via a loan translation, ¢\A ) (rapa’)
(“softness” = carefree life, prosperity, luck). In this way the above-
mentioned congratulations also become comprehensible: “The best of
luck and many children!”

Just as suspicious is the meaning “fo bring on shore” for la L (rafaa)
(see H. Wehr, loc. cit.), from which l s (marfa’ ) “harbor” is derived.
Namely, it is contradicted by the hadit of Abi Hurayra about the Day of
Judgment, which the Lisin (I 87a) cites as evidence of its use: ()<
osa¥) L jadl b sl 238l VI (the earth will then be-
come like a (violently) shaken ship on the ocean that is thrown to and
fro by the waves). In terms of the meaning, the expression sla ) (al-
murfa 3) is based on the mediae geminatae root s ) (raffy) (< Syro-Ara-
maic .o+ / rap), so that 3l yal (al-murfa %) should actually be pronounc-
ed 48 )l (al-muraffa) (Syro-Aramaic rat>x / da-m-rappa). For only
this reading produces the expected sense here, “to be shaken, to be
shocked,” corresponding to z! Y oy (tadribuba l-amwag) “to be
thrown to and fro” (< Syro-Aramaic .a+t), / #rap)*™® by the waves.

276 On the rendering of the Syro-Aramaic .a / p by the Arabic <1/ b see S. Fraen-
kel, Die aramdischen Fremdwdrter im Arabischen |[The Aramaic Foreign
Words in Arabic] xxii: “Occasionally <« occurs for Aramaic & B (@) ....”
Here it must be pointed out that .a/ p in the oral tradition of the East Syrians is
always pronounced as a hard (p), which is also still evidenced today by the New
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Namely, the sense of the Arabic verb < ya (daraba) (schlagen) expec-
ted in this context could only be discovered via the semantics of the
Syro-Aramaic verb .at), / frap — as reproduced above. Whence the sus-
picion that <2 i (daraba) is only a phonetically Arabicized form of the
Syro-Aramaic .at\, (#rap) (or the East Syriac frap).

Excursus on the Etymology and Semantics of
Arabic «_nuia (daraba) (to strike)

If this assumption is correct, then this finding should open up new per-
spectives for a potentially different understanding of each use of the
verb «_uia (daraba) in the Koran. For this, a comparison must be made
with the semantic contents of the Syro-Aramaic verb .at\, (#rap) to
determine first of all to what extent Arabic i (daraba) stands for
Syro-Aramaic a1\, (#ra7). For in the process one must not lose sight of
the fact that (a) another Syro-Aramaic synonym may stand behind it,
and that (b) 2 _uza (daraba) has perhaps slipped into Arabic and became

East Syriac dialects. The presumption that Arabic < ya (daraba) is a secondary
dialectal formation derived from Syro-Aramaic .at\, (#ap) (or East Syriac
frap) is supported by the semantic contents of the Syro-Aramaic root. In this re-
gard, see Thes. I 1523 ff., which lists among the Arabic expressions quoted by
the Eastern Syrian lexicographers sy (vadrib) (1524), i yhual (ittirab),
1 pall and <2 _yada (darb) (1525 1.).

Insofar is Fraenkel, who sees in «_ya (daraba/ darb) a genuine Arabic expres-
sion for striking coins (loc. cit. 195), to be contradicted. Here one must consider
whether it is not more likely that behind this stands the Syro-Aramaic .21
(srap) (East Syriac srap), which among other things can mean both “fo cast, fo
smelt, to purify” (especially with regard to precious metals) and “to press, fo
punch” and “to hurt” (cf. Thes. 11 3446 ff.; Brockelmann, Lexicon Syriacum
638). In any case, the Arabic expressions Fraenkel discusses and whose origins
he questions, are traceable back to this Syro-Aramaic root: (a) s _ya (sirfj “the
pure wine” (172), (b) the same in the meaning “pure red” (185), further &l ya
(sarrafi (probably originally “caster of coins,” then “changer of coins”) as well
as A_pa (sarafd) “to creak, to crunch,” which in Fraenkel’s opinion does not
appear to belong here at all (see Manna, ate / srap, 650a, under (4): ~ya
a3\iul / sarra asnanahu “to press one’s teeth fogether, to grind one’s teeth”).
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semantically independent long before the Koran. We find a first exam-
ple in an expression that confirms the former assumption. In Sura 24:31

certain rules are listed concerning the behavior of women; among them
we find:

Sura 24:31
O ) Oe Oadg Lo aladd e )l o juian Y

Until now this verse segment has been understood, in accordance with
Tabarr (XVIII 124), in the following way:

(Bell 1339): 2.... and let them not beat with their feet so as to let
the ornaments which they conceal be known.”

(Paret 289): “Und sie sollen nicht mit ihren Beinen (aneinander)
schlagen und damit auf den Schmuck aufmerksam machen, den
sie (durch die Kleidung) verborgen (an ihnen) tragen [Note: W.:
damit man merkt, was sie von ihrem Schmuck geheimhalten].”

(Blachere 379): “Que [les Croyantes] ne frappent point [le sol] de
leurs pieds pour montrer les atours qu’elles cachent.”

According to this understanding, women are indeed allowed to wear
jewelry, but not to show it on the outside or to draw attention to it by
slapping their legs together or stamping on the ground with their feet.
From this conjectural and unsuccessful interpretation one sees that the
Arabic commentators did not know what to do with this, to their ears,
foreign-sounding expression: (ela )\ (s (yadribna bi-argulihinna)
(speaking of women, “they strike with their feet”). However, the sense
becomes clear as soon as one imagines the equivalent Syro-Aramaic
expression that stands behind it, and which the Thes. (I, 1524) cites as
follows: “ana\\i= 2%\» (m-farrpan b-reglayhén) pedibus suis tri-
pudiantes, incessu artificiali utentes (“striking” with their feet, “stamp-
ing” their feet = hopping, skipping, in that they walk about in an artifi-
cial way), Isa. 3:16.” What is interesting here is that the Koran para-
phrases this Bible passage with the Syro-Aramaic expression of the
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Psitta more accurately than, say, the Jerusalem Bible.””” However, in
Syro-Aramaic the expression actually means “to hop on one’s feet = to
skip.” Furthermore, if one were to compare the Arabic iy 3 (zma) (jew-
elry) with the Syro-Aramaic ~ha ¢ (s6013), for the latter the Syrian lexi-
cographers also give the figurative sense Jlea . (s . s\@ (baha;
husn, gamal) (magic, grace, beauty) (Thes. 11 3360, decus). Thus,
roughly translated, the verse cited above from Sura 24:31 should instead
be understood as follows:

,They should not (walk around) with their feet hopping

(=skipping) so that their concealed charms stand out.”*’®

277 In other words, there (Joc. cit. 1036b) this passage from Isa 3:16 is rendered as
follows: “and jingling their ankle bracelets” Here the Hebrew
MIOOYN DI (wu-braglehem takkasna), contrary to the explanation
given in Gesenius (585a), “fo adorn oneself with ankle bracelets, or to jingle
them to cause a stir” with the indication “(a coquetry also disapproved of in the
Koréan [Sur. 24:321, cf. Doughty 1:149),” probably has less to do with jingling
ankle bracelets than with the Hebrew variant Uy (‘gas) and the Arabic (u<ics
| ‘aqgasa, _wic | agasa) as well as Syro-Aramaic (.mas / gas) equivalents that
Gesenius (614a) etymologically associates with it with the meaning “fo spin, to
wriggle.” Interesting in this respect is the expression that is cited by the Lisan
(VI 145a) for (uSe (akasa): ‘5-331’ (e (oia tda )l (8l (taakkasa r-ragul
- masd masya l-afd) (said of someone ta‘akkasa means: to walk like a snake =
to wriggle, to weave), 13X o} Sl b Wy ) 5 (this is also by analogy said of
one who is drunk). Accordingly, the Hebrew expression would mean (to skip,
so that while walking one) “(artificially) twists or turns one’s feet,” whereas the
Koranic or Syro-Aramaic variant means (fo skip, so that while walking one)
“(artificially) hops on one’s feet.” The fundamentally seductive intent in this is
documented by the Thes. (Il 2967a) in the figurative sense of stimulatio, incita-
tio (stimulation, seduction) with, among other things, the following Hebrew-
related Syro-Aramaic expression .am.mSasa .am.isax (Suprayhon w-Ug-
sayhon) (her charms and enticements) (Ephr. ed. Lamy i. 489. 5).

278 Literally: “They ought not “lo stamp” with their feet (= “t0 hop”) in such a way
that what they conceal of their charm becomes known (= revealed).” By that
what is meant is: in that they display their concealed charms in a seductive way.
The meaning “fo reveal, to display” for Arabic ale| (aTama) (to cause to be
known) results from the lexically equivalent Syro-Aramaic expression s_aard
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Another Meaning of %% (bagiya)
Sura 11:86

T e,
(Bell 1 213): 87. “The abiding (portion) [i.e. the eternal reward] of
Allah will be better for you, if ye be believers.”

(Paret 186): “Die Kraft (?) [note: Oder: Giite (?bagiya)] Gottes ist
besser fiir euch, wenn (anders) ihr gldubig seid. ”

(Blachére 254): 87/86 “Ce qui reste auprés d’Allah {note 87. Text.:
le reste d’Allah] est un bien pour vous si vous étes croyants.”

In this verse the expression &} <y (bagiya®™ liah) has a different mean-
ing than 4.8 14l (@/7 bagiya) in Sura 11:116. In the verse which pre-
cedes it, Verse 85, Suayb (Shu’aib) warns the Midianites against dis-
honest profit through the falsification of weights and measures. The ex-
pression <y (bagiva®) is directly connected with this unlawful en-
richment. Blachére and Bell do in fact approximate the sense, but with-
out being able to explain the term properly.

That is because here, too, the real meaning is to be determined via
the semantics of the same Syro-Aramaic lexical equivalent s tha. (yu-
Irana) (profif). Under the root 4w (ifar) Manna (320a), besides the origi-
nal meaning & (baqiya) (to remain), lists under (6) the following Ara-
bic meaning: caiSl . =y (rabiha, iktasaba) (to win, to acquire). Under
the aforementioned nominal form (321b) he accordingly lists under (2):
GwSa . zo (1ibh, maksab) (profit, acquisition). As a synonym for
hta\eed (18Zurtd) (trade, profit)’”’ the Thes. (Il 4389) cites the fol-

(awda ) (Thes. Y 1557): scire fecit, ostendit, indicavit (to cause to be known, to
reveal, to indicate).

279 The Koranically borrowed & a3 (##4ra) in Sura 35:29 (8 o8 3lad e p
they expect a profit that will not become worthless, i.e. a profit of lasting value)
and Sura 61:10 is meant in this Syro-Aramaic sense of “acquisition, profit.” So,
too, Cabiall il (al-bagiyvar® s-saliar (probably for rhidasn chal, / my-
attrala 1abata, Thes. 1 1653, egregia facta, gesta praeclara) “good, excellent
works” in Sura 18:46 and 19:76.
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lowing expressions: “de mercatura spirituali hasta1x rhraN<h (#6-
gurtd d-dayrayiitd) (spiritual acquisition through a monastic way of
life); (2) labor, opus, ~asa\sax mdvaNeeh (18Zurteh da-b'eldbaba)
(the work of the adversary, of Satan). That could be contrasted with .8
& (bagiya™ I1ah) as the “work of God,” here in the sense of “acquisition
well pleasing to God.” From this the following sense results for this ex-
pression in the context of Sura 11:86:

“The acquisition (pleasing to) God is of greater advantage to you
if you are believers!”

A Third Meaning for 48 (baqiya)
Sura 2:248
2 e A b gl oSl o asle 4 ()
Osd s s I i Lea Ay

In his translation (36) Paret leaves the expressions sakina and baqiya
untranslated as special Koranic terms, although in his Kommentar
[Commentary] (52) he suggests for bagiyatun the meaning “rest” (=
“relic”?). The latter seems to be the best fit here inasmuch as Manna
(821b) gives for the Syro-Aramaic synonym r&iatx ($arkana), in addi-
tion to the original meaning 4.8 (bagiya) (vest), under (2) 3_ua3 (dahira)
(relic). There is accordingly in the Ark of the Covenant a “relic” that
Moses’ and Aaron’s clans have left behind.
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13. ON MANY A SYRO-ARAMAIC
BASIC STRUCTURE IN THE LANGUAGE OF THE KORAN

To return once more to the above-mentioned grammatical basic struc-
tures of the language of the Koran, we want to take a closer look from
this perspective at the previously cited (p. 95) Verse 23 of the Mary
Sura: Luie Lusi CiSg 138 J8 < Wb “If only 1 had died beforehand
and been totally forgotten!”

There is nothing to quibble about concerning the sense. What inter-
ests us here is the component part of the sentence Lusic Luui i€y (wa-
kuntu nasya™ mansiy3) “(had) been totally forgotten.” This well-known
Koranic expression, which has entered the Arabic language and the
Arabic lexicography as a familiar quotation,”™® is an example of a syn-
tactical figure characterized in Arabic grammar as (3las J sxie (mafi/
mutlag) (in English: accusative of the inner [verbal] content, or of the
absolute or inner object).”®' Reduced to a simple formula, this object
consists of the infinitive or a noun derived from the employed verb,
which stands in place of a lacking adverb or to reinforce the homony-
mous verb as that verb’s object in the accusative.

A familiar example of this is provided by the sentence: He slept the
sleep of the righteous (i.e., he slept like one who is righteous). The key
here, however, is that in Arabic (as in English) this object regularly
stands affer the verb and as a noun naturally remains unchanged, where-
as the verb itself can assume any form whatsoever.

In our Koranic clause, however, what stands out is that the infinitive
object Lusi (nasya”™) (forgetting) stands before the verbal form, in other
words, that the order prescribed according to the rules of Arabic gram-
mar is reversed. Were one to assert that this is caused by the need to
rhyme, one could reply that the final syllables of the two words are ho-

280 See, for example, Hans Wehr, Arabisches Worterbuch [Arabic Dictionary], un-
der o/ masy : e Ll c-ua\ | *asbaha nasyan mansiyan “to fall into obli-
vion.”

281 Cf. C. Brockelmann, Arabische Grammatik [Arabic Grammar] § 112.
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monymous. That according to the current reading of the Koran Lsuis (as
a transcription of Syro-Aramaic «.v1sn actually to be read m-nasya) is
{o be pronounced mansiya with a doubling of the 7 and for this reason
should stand at the end of the verse, is not a convincing argument since
L) (in Verse 26), which as an unequivocal transliteration of Syro-
Aramaic <axa ¢ should not be pronounced insiya, but (a)nasaya (a hu-
man being), is also, according to the modern reading of the Koran be-
cause of the rhyme, to be pronounced in exactly the same way with a
reinforced 7.

Even presupposing that this reading in light of the purely Aramaic
prototype is not arbitrary, Luwsi (nasya”) could have been in the correct
word order according to the rules of Arabic sentence construction and
could have nevertheless been pronounced for the sake of the rhyme in
the same way nasiya. The purely formal, superficial argument used to
justify this sequence of clauses running counter to the strict rule of Ara-
bic grammar is therefore not convincing.

For this obvious irregularity from the point of view of Arabic, the
Arabic commentators have tried to give another interpretation. What is
meant by the masculine verbal noun L (nasya”) is allegedly a “forgot-
ten memory” or a “forgotten object,” which as the predicate of <uS (kun-
t) according to the rules of Arabic grammar is correctly in the accusa-
tive, which would in turn be why the Luuis (mansiya™) following it is lo-
gically understood as its corresponding masculine attributive participial
adjective. Accordingly, Mary would be thinking: “Oh, were I only a for-
gotten object!” or “were my memory forgotten!”*®

The deeper cause, however, actually lies in the fact that we are deal-
ing here with a typical Syro-Aramaic sentence construction. Theodor
Noldeke accurately outlines this as follows:

“It is a characteristic of Aramaic that it has a much greater capac-
ity for linking clauses than Hebrew and Arabic. It possesses many

282 Tabarr XVI 66 f.
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conjunctions and lightly modifying adverbs. In addition to this it

has considerable freedom in terms of word order.”?*?

Such a word order occurs in the Koranic verse under discussion: In con-
trast to Arabic, the verb comes affer the noun. Accordingly, the word
order Lo L i€y (wa-kuntu pasya® mansiva) exactly corresponds
to, and has the same meaning as, the Syro-Aramaic ~ax1 duama
x> (Wa-hwit nsava_m-nasyd).

Once we have become conscious of the Syro-Aramaic form of this
verse, we are then be able to perceive another detail: not only the word
order, but also the congruence of the subject and the participal adjective
does not correspond to the rules of Arabic grammar. That is to say, if
one asks an educated Arab well-versed in grammar how he accounts for
this sentence construction, he will at first be taken aback because this
sentence in this form is so familiar that he has never thought about it. Its
problematic nature is only brought home to him by a series of elemen-
tary questions:

a) What is the subject here of <€ (kuntu) (were )?

— Answer: Mary .

b) What is its corresponding predicate participial adjective?

— Answer: Luia (mansiya™) (forgotten).

c) Is the ending here masculine or feminine?
— Answer: Masculine.
d) To what then does this predicate refer?

— Answer: Obviously to the masculine L (nasya”) (a forget-

ting).
€) Conclusion: Lusia L (nasya” mansiyd) would accordingly be: a

“forgotten forgetting.” Hence, not Mary should be forgotten, but

the forgetting itself should be forgotten.

f) What would be correct here, referring to Mary, according to the
rules of Arabic grammar?

— Answer: Luad duia <€ g (wa-kuntu mansiya™ nasya™).

283 Th. Noldeke, Die semitischen Sprachen [The Semitic Languages] (Leipzig,
2
1899) 46.
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This is in fact how the sentence should read in correct Arabic.

Such deviations from the norms of Arabic grammar are habitually
explained as peculiarities of the language of the Koran. Yet, to anyone
who would conclude from this that the Koran was composed in faulty
Arabic, it should be replied: This is not incorrect Arabic, but perfectly
correct Aramaic. Namely, in the participial form, Luis (mansiyd) (for-
gotten), what looks like an Arabic masculine accusative ending is, in
rcality, if one imagines the transliterated Syro-Aramaic spelling
taxasn (m-nasyd), a Syro-Aramaic feminine predicate ending. Accord-
ing to the rules of Syro-Aramaic grammar the predicate participle and
adjective are namely in the so-called status absolutus. In the case of the
feminine this means that the & / ¢ of the emphatic feminine ending r<& /
(4 drops away leaving only the final ¢ / 4 behind.”®*

Arabic has no such rule. No distinction is made between attributive
and predicate adjective and participial adjective in written Arabic, so
that in the case of the feminine the final 3 / ¢ is always retained. It is
therefore from an Arabic perspective impossible to see a feminine end-
ing in a form like Lusia (mansiya™) unless one sees it through Syro-Ara-
maic glasses.

We encounter this Syro-Aramaic feminine predicate ending in addi-
tional passages of the Koran. There is, for example, L (bagiyd) in
Verse 20, Lz &) ol 5 (since I am no prostitute) and in Verse 28, << Lo
L & (and yet your mother was no prostitute), is a faithful rendering
of Syro-Aramaic asm (b2¥4). One tries to justify the fact that 4
(bagiyah does not have an Arabic feminine ending here, not just on ac-
count of the rhyme, but in particular with the argument that certain ad-
jectives referring exclusively to women formally take a masculine ending.

This explanation, however, is not valid because we encounter other
cases in the Koran that cannot be justified by it. Thus, for example, in
Sura 33:63 it says: Ly A (S5 delull Jdad &by Wy “What do you know?
The (final) hour may be near.” The fact that L ) (gar7ba ) as a predicate
for 4c\ull (as-533) (the hour) here has the Syro-Aramaic feminine end-

284 Cf. C. Brockelmann, Syrische Grammatik [Syriac Grammar] §§ 90, 91 (para-
digm).
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ing in status absolutus, one would like to explain according to Arabic
grammar as an adverbial ending in the sense of «w_# (e (an qarb) (in
the near future, soon). But that would be contradicted by Sura 42:17,
B el dad @y (with the same meaning). That here < B
(qgarib), although a predicate of icl_l\ (as-s33) (the hour), does not
have the expected feminine, but instead (also according to Syro-Aramaic
grammar) a masculine ending, will again be explained here by the evi-
dent need to rhyme.

There is still Sura 7:56: (pimaall o <y B &) Gy f (The good-
ness of God is near to those who are righteous). Here there is no excuse
for the fact that the predicate < 8 (gar76*") (near), referring to the
feminine 4ea ) (rafma™) (goodness), has a masculine ending. The real
reason for this, however, is that when masculine Aramaic words are ta-
ken over into Arabic they customarily pass over into Arabic in the status
absolutus, i.e. with the omission of their originally determining empha-
tic ending « / Z (in other words: in the so-called pausal form in Arabic).
Examples: Syro-Aramaic ~m\r¢ (a/l7ha) = Arabic &\ (aliah) (God),
auto (qaribd) = <u @ (qarib) (near).

In the present case, we must keep the Syro-Aramaic equivalent of
u @ &) Cwa )y (the goodness of God is near) in mind as follows:
o to m\ ¢ donnt (refimat allahd qariba ). According to this, the ori-
ginal Arabic form must have been Ly 3 (gariba) (near). Arguing in fa-
vor of a primary Arabic transcription into < 8 (gar7h) would be the ex-
planation that an early copyist has taken the Syro-Aramaic predicate
feminine ending in status absolutus ~<¢=.to (gariba ), which is formally
indistinguishable from an attributive emphatic masculine ending, for
such a masculine form and has, mutatis mutandis, Arabicized it, that is,
by dropping the Syro-Aramaic emphatic 4 ending, has converted it into
the masculine Arabic pausal form.

The explanation of a secondary conjecture could be that a later copy-
ist saw in the ending L 8 (gar7ba™) an Arabic accusative, which is here
in obvious contradiction with the subsequently established Arabic gram-
mar. This prescribes, namely, that in a noun clause introduced by the
particle (j inna the subject is to be in the accusative, but the predicate in
the nominative case. As such, however, W i (garfba”) has, according to

218

Arabic orthography, a masculine accusative ending. Instead of replacing
it with the appropriate feminine ending, the final | /2 was dropped
without replacement. This is, to be sure, a mere supposition, the correct-
ness of which could only be proven by corresponding examples from
carlier Koran manuscripts.

In any case, the former explanation is confirmed by a further in-
stance in Sura 3:40 : e ‘_;JA\J oS el 8y Bl J oS uj -y
(“Lord, how shall I have a son when old age has now overtaken me and
my wife [is] barren?”). Here, too, J8\e (Zqir) (barren) is a predicate of
& 4l (my wife) and has, from the point of view of Arabic, a masculine
ending. As discussed above, however, this is based upon an optical illu-
sion, since the Syro-Aramaic status absolutus feminine r¢tas (aqra) is
formally indistinguishable from the status emphaticus masculine ~4as
(‘2qrd). Whence the conversion by analogy into the Arabic masculine
pausal form.

Finally, the two instances in Sura 19:5 and 8, where it is repeated,
| fle Nl <ilS 5 (wa-kanat imraatl 3qira™) (“in that my wife is bar-
;eg”—), are not to be explained by the need to thyme. Here the Syro-
Aramaic spelling of the status absolutus feminine rtas (> 1_le)
(‘agra) is faithfully reproduced.

Omission of the Feminine Ending of the
Adjective in Classical Arabic

This rule of Syro-Aramaic grammar according to which the status abso-
lutus feminine in the predicate adjective and participle, through the
dropping of the & / ¢ and the retention of the final ~¢/ 2, does not differ
formally from the status emphaticus of the corresponding attributive
masculine form, now opens our eyes to a phenomenon of classical Ara-
bic grammar that has until now been considered a mystery. Carl Brock-
elmann (Arabische Grammatik [Arabic Grammar] § 65) summarizes
this phenomenon as follows:

Note 1. “Thus the adjectives that refer to the sexual life of a
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woman or a female also do not require the feminine ending, such
as pada ya (murdi ™) *suckling,” e ( gir™) *barren.’.

2. The adjectives J 523 (£27/*") in the active and Ji=d (£27/*") in
the passive sense as well as < 33 (kadiib™") “lying” and T
(Zarth"") “wounded” also take no a feminine ending as predicate
and attribute.”

Brockelmann derives this analogy from those Semitic words that are
also feminine in gender without a feminine ending. He makes no men-
tion of the Aramaic background, although the first group is documented
in the Koran and the adjectives named in the second group J s=é (£27/)
and Ji=d (£27) clearly point the way to the equivalent Aramaic (or Sy-
ro-Aramaic) prototypes.

But even before him Theodor Noldeke drew attention to the problem.
In his study Zur Grammatik des classischen Arabisch [On the Grammar
of Classical Arabic] (Vienna, 1897; reprint Darmstadt, 1963), he re-
marks in this connection (20 §19):

“In the case of adjectives, the use or omission of the feminine end-
ing 3 merits a more comprehensive examination. What the ancient
and modern grammarians have given®® does not exhaust the sub-
ject. In Sura 22:2, Cuia ) e dania ye JS Jad5, one would expect
&= ; the feminine form is explained very artificially.*

Néldeke would surely have been able to recognize the quite simple rea-
son for this phenomenon, if only his view had not been obstructed by his
respect for the exaggerated antiquity of the so-called old Arabic poetry.
As already discussed with regard to the example from Sura 22:2 cited
above, there is no reason to leave off the feminine ending of 4xa je

285 Note 1: “See, among others, Sib. 2, 222 f.; Ton Qotaiba, “Adab alkétib,” 104 ff.;
Mufassal 83; contribution at 268 f.; Reckendorf 18. The reason for the pheno-
menon that the feminine ending is lacking in the case of so many feminine ad-
jectives is still fully obscure. 1t is true though that in the case of words of femi-
nine sexual meaning this could be connected with the fact that the Semitic sub-
stantives that exclusively designate what is by nature feminine, all seem to have
originally been without a feminine ending... .”.
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(murdia?) (one giving suck) according to Syro-Aramaic grammar since
this word does not assume a predicate position in the sentence. That is
also why it appears correctly in the status emphaticus with the feminine
ending.

It’s a different story for the other examples, 4l lild Jin U jla Ly
“Oh, neighbor woman (= wife), go forth, you are dismissed” (line 8) and
Wla e <kl g “retire from me as dismissed” (line 9), where the under-
lined éxpressions appear as predicates in the status absolutus feminine
and thus have the corresponding (Syro-Aramaic) 4 (not the Arabic 5 /)
ending, insofar as one can regard the vowel less final »/ 4 in 43l asa
variant for the emphatic final | (za/iga).

Thus, the phenomenon of the lacking feminine ending in certain ad-
jectives and participles originally appearing in a predicate position in the
Koran and in classical Arabic is explained as an Aramaic (or Syro-Ara-
maic) substratum.

Misinterpretation or Mistaking of Syro-Aramaic Roots

Sura 16:79 provides us with two examples of the mistaking or misinter-
pretation of Syro-Aramaic roots; there we read:

mwwuw\ﬁ@awﬁu <) \J_)gr,.\\
Our Koran translators have understood this verse as follows:

(Bell I 256): 81. “Have they not seen the birds, performing their
service in the midst of the heaven, no one holding them but Al-
lah?”

(Paret 222): “Haben sie denn nicht gesehen, wie die Vogel in der
Luft des Himmels in den Dienst (Gottes) gestellt sind? Gott allein
hilt sie (oben, so daf sie nicht herunterfallen).”

(Blachére 299): “N’avez-vous pas vu les oiseaux soumis [au Sei-
gneur] dans espace du ciel ot nul ne les soutient hormis Allah?”
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1. For the expression lewll sa A (ff gaww' s-sama) Bell, with his
translation “in the midst of the heaven,” was the only one who correctly
recognized from the context the equivalent Syro-Aramaic root expres-
sion rasax aNa (b-gaw Smayya) (cf. Thes. 1 665: axa (b-gaw) intra,
in medio (“inside, in the midst of ). As a Syro-Aramaic substratum the
expression s (dawwa /gowwa) (inside), as the opposite of 1"y (barra}
(< Syro-Aramaic r¢t= / barra “outside™), is quite common in contempo-
rary Arabic dialects of the Near East, both adverbially and as a preposi-
tion (as in <yl 8'sa Gowwar ol-bét “inside the house”), yet not in clas-
sical or modern written Arabic. It is very likely that in today’s Arabic
the common expressions (sl x A (al-barid al-gawwi$ (airmail),
S 230 (as-silah al-gawwi) (airforce), 4y salt b shall (al-butit al-
gawwiya) (air routes, airlines), 49l 3,50 (an-nasra I-gawwiya)
(weather report), etc. are traceable back to the unrecognized Syro-
Aramaic prepositional expression a\ga (b-Zaw) = Arabic “s» b (fi
gaww) (inside, in the midst of) in Sura 16:79 and its misinterpretatfon as
a noun (air, atmosphere).

Now, even if s> (gaww) in the mentioned Sura has been read cor-
rectly, it has nonetheless been misunderstood. On the other hand, the
spelling Ul sa (allegedly al-hawaya) (< Syro-Aramaic r&ay /gwaye)
(the innards) in Sura 6:146 has been correctly understood, but uncor-
rectly read. That is also why it has not been recognized that both expres-
sions stem from one and the same Syro-Aramaic root.

2. In the Koranic usage of the verb 3. (saBhara) it has until now
apparently not been noticed by Koran scholars that two Syro-Aramaic
roots must here be distinguished from one another: )

a) ‘tax (Sahhar), which corresponds to the Arabic i (saxxara) (cf.
Manna, 784a: 1. Ygu a8 /fahhamat sawwada | to blacken, to
make black [this meaning has been retained with the unchanged
pronunciation .3 /$ahhara in Arabic]; 2. <lia b / fadaha,
hataka / to disgrace, to expose; 3. Ja . A/ saxxara, Saggala |
1o exploit, to make someone work without pay). Without excep-
tion our Koran translators have based their translations on this
last meaning, which has entered into Arabic with the Arabicized
pronunciation A (sahpara).
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b) What has been overseen in the process, however, is that with the
spelling _aw (sahhara) the Koran is also reproducing the Syro-
Aramaic causative stem (saf'el) twax ($awhar). This, however, is
cognate with the root 4wr< (ehar) and is a variant of the causative
stem (afel) 1war<¢ (awhar), which corresponds to the Arabic )'J
(abbara). For example, for this the Thes. (I 1251.) gives in Arabic
the (transitive as well as intransitive or reflexive) J'J (abbara) (to
hold back, to detain), )'at (taabhara) (to be late, to stay); and for
wax (Sawhar): retardavit, retinuit (to hold back, to hold onto).
Although the last meaning emerges clearly from the context of
Sura 16:79, and in particular from the subsequent Arabic verb
Al YV eSasay (only God holds onto them ), none of our Koran
translators have noticed that here & iwue (musapparaty cannot
mean “fo be in the service of”. Read as the Syro-Aramaic
hiuaxsn (m-Sawhrdtd) (held back, held onto), the verse has the
following meaning:

“For have they not seen how the birds stay in the middle of the
sky (whereby) only God is holding onto them?”

Depending on the context it will accordingly be necessary to examine
whether in a given passage the Koran means with the Arabic s (sag-
bara) (a) the Syro-Aramaic wax (S2hhar) (to subject, to make subservi-
ent) or (b) wsax (Sawhar) in the Arabic sense of Al (ahhara) (to detain,
to hold back).

This idea that God holds the birds suspended in the sky and prevents
them from falling to the earth is also based on the verbal form Al se
(mawahir) in Sura 16:14 and 35:12. There it is said of ships on the sea
DAl g a4 [ ad Al se Sl 5 5 g that they are “ploughing through it”
(Bell 1 250). Paret translates “Und du siehst die Schiffe darauf (ihre)
Furchen ziehen” (216, 359), and Blachére “voguer” (293).

Yet the Arabic plural form Al se (mawahir) is not, as until now
wrongly assumed, based on the imaginary Arabic root i (mapara),
which has falsely entered into the Arabic lexicography with the likewise
imaginary meaning of “fo plow, to plow furrows” (see, for example, H.
Wehr, Arabisches Worterbuch, where ale / mahir supposedly means
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“cutting through the water, a ship setting to sea” and % yA\s / mapira
(plural _A! s« / mawahir) supposedly even means “ship”). Instead, what
we have here is a Syro-Aramaic masculine plural present participle
< tuasn (m-awhrin) (the feminine plural being  dvas / m-awhran) of
the causative stem wsare (awhar) (fo hesitate, to linger, to stay). This
means that ships /inger on the sea (on the surface of the water) (i.e., that
God prevents them from sinking).

This again shows how Western Koran scholars have allowed them-
selves to be led astray by Arabic philologists who, in ignorance of Syro-
Aramaic, have once more taken the prefix m- (from twass / m-awhar)
for a radical. This has also led A. Jeffrey to place il sa (mawakhir) in
the corresponding alphabetical order (m-). He explains the expression as
follows:

“Plu. of 3_als (mapira™), that which ploughs the waves with a
clashing noise, i.e. a ship. Zimmern, dkkad. Fremdw, suggests
that it was derived from Akk. elippu mahirtu, a ship making its
way out into a storm. If this is so it would have been an early bor-
rowing direct from Mesopotamia.”

Although the expression may stem directly from Mesopotamia, in any
case not from the Akkadian mapirtu, but from the af'el/ form of the Syro-
Aramaic root tsr< (efar) (which is not common in pa/j, namely tware
(awhar), whose masculine singular and plural present participles are, re-
spectively, tuwas (m-awhar) and . wass (m-awhrin, the feminine being
Jtwas m-awhran) (cf. Thes. 1 125 f.: act. part. wass [m-awhar] mora-
tur, cunctatur, tardat [he is hesitating, lingering, staying]). The Koran
gives the last form with the Arabic plural of nouns Al s« (according to
the modern reading, ma-wapir),”* where here too the middle alif | / 4 is

286 The lack of the earlier Syro-Aramaic feminine ending plural (-dn) of the parti-
ciple in Arabic is substituted in the Koran mostly by the suffix —az of the regular
feminine plural (pluralis sanus / sound plural) of verbal adjectives (as substan-
tives), but also sporadically (in contradiction to the classical Arabic) by the irre-
gular plural form (pluralis fractus | broken plural) of some nouns derived from
participles (e.g. _A\ /bapira [steamboat], plural Al g2 / bawahir) as in this
case ( )l s« /mawdhir(a) instead of classical Arabic 5_A % /muafpara). A fur-
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possibly secondary. However, because this form is foreign to Arabic,
one can see in it a transliteration of the Syro-Aramaic participle adapted
to the Arabic plural. Karl Vollers (Volkssprache und Schriftsprache 90)
had considered it difficult to say whether _Al s« (mawahir) should be
viewed as an offshoot of J‘J (abara). 1t is thus scarcely necessary to
consider his further remarks on the root i« (mapara) (189 £f.) and the
corresponding references (namely to the later use of 3l / mapir in
Arabic poetry in the sense of “ship, sailing vessel” according to ZDMG
40, 575).

The idea that God is maintaining ships (letting them linger) on the
water’s surface also underlies the verb i (sahbara) (<wsax / sawhar)
in Sura 14:32 and the synonymous verb ;o (yurgi™ (= Jawa/ yusab-
bir® (he maintains = he causes to linger) in Sura 17:66, which has been
misread (and just as falsely included in the Arabic lexicography) as
>0 (yuzgt, allegedly “to drive along”). The same is true of the sun,
moon and stars, which “/inger” in heaven at God’s command (< j3usa/
musabhardt = Jisax> / m-$awhran) (Sura 7:54; 16:12), as well as of
the clouds (sl / as-sahab) that are “maintained” ( ysue | musabhar
= tuaxss / m-§awhar) (and not, as in Bell, “performing their service,” or
Paret “in Dienst gestellt sind,” and Blachére “soumis”) between heaven
and earth (Sura 2:162/164).

Georg Hoffmann, in a review of two University of Géttingen disser-
tations published in “Bibliographische Anzeigen [Bibliographical Re-
ports]” (ZDMG 32, 1878, 738-63), has already drawn attention to the
pheﬁomenon of the occasional disappearance of 5/ w in the diphthong
aw and the concomitant compensatory lengthening of the preceding vo-
wel 2 in many an Eastern Aramaic dialect. Following the Eastern Syrian
lexicographers Bar Bahlil he reports that among the Aramean of Harran
as well as in Trihan, the region from Hatra on the Tigris downstream to
Teghrith (Tegrit / Takrit) and Samarra, mase was said for mause, in Ara-
bic maus (with a reference to Bar Ali 5588). Thus @ would have
emerged here from au by way of the Nestorian (i.e. Eastern Syrian) a".

ther example may be found in Sura 42:33, where it is said of the ships Xlgy/
rawdakid(a) (still, stagnant) instead of classical Arabic 3381,/ rakida).
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This is probably also why one pronounced 197 rarep (instead of =4a4 /
rawreB)*® (op. cit. 756).

The localization of this phenomenon in the East Syrian-Mesopota-
mian region may give us an interesting clue concerning the orthography
of many a word in the Koran. In this regard the Koranic spelling of s
(sahbara) for the Syro-Aramaic twax (Sawhar) seems to provide a paral-
le], though here too, at any rate according to the traditional reading, in-
stead of the compensatory lengthening of the preceding vowel 4, a doub-
ling of the following consonant occurs. However, one must not overlook
the fact that the Syro-Aramaic verbal stem under discussion, safel, is
unknown in Arabic and for this reason a distinction could not be made
between A (sahhara) for wux (Sahhar) and twax (S$awhar), which is
why, in the last instance, analogy is to be assumed to the verbal stem
which has made its way into Arabic. yau (saghara), This example pre-
cisely illustrates the problem, that not only different verbal classes are
identifiable behind the scriptio defectiva (defective spelling) of the Ko-
ran, but also verbal roots that have to be distinguished from one another.

On the Etymology of the Koranic Word 4l ya (sirat)

Regarding the etymology of the word Ll ya (sirat), Jeffery (p. 195 £))
refers to the early Arab philologists, who had taken it to be a borrowing
from Greek. He concedes that they are right, but he points out that the
Greek word is in fact a Hellenized form of the Latin strata. However, all
the Western authorities cited by Jeffery (Fraenkel, Kremer, Dvordk,
Vollers) seem to have overlooked the fact that the Koranic orthography
is merely the phonetic transcription of the Syro-Aramaic <\ 4 (serta
and sraa’) or &\ vaw (surfd’). Jeffery also cites the variants L ju /
sirdtand Ll )/ zirar, whereby the latter variant also corresponds to the
Syro-Aramaic ~\,%+ / zer#a (as recorded in Thes. II 2739). Under the
verbal root )t (sraf) the Thes. (II 2738 f.) gives the following corre-

287 This would explain the creation of the Arabic interrogative particle /% from
the Syro-Aramaic ar¢/ aw (see below, p. 245, note 300).
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sponding Arabic words: (a) Ja i (Sarata), (2) scalpsit (to score, to stri-
ate) (b) it. lineas duxit, delineavit, scripsit, S .Jaa (patta, kataba) (to
draw a line ,or write). Furthermore, the Thes. (Il 2739) gives under the
nouns \tw (sertz) and <\ taw (surfz) the corresponding Greek
ypapyr and Latin linea (line), as well as the Arabic metathesis v
(satr) (line) that is quite common in today’s Arabic. The verbal form
ks (satara) (to write) occurs five times in the Koran (Sura 17:58; 33:6;
52:2; 54:53; 68:1) (Jeffery p. 169 £.).

Consequently, the Koranic expression asiuae L yua (sirat mustaqim)
does not mean “straight path” but “straight line.” Therefore, one is jus-
tified in asking whether the Latin strata does not come from Syro-
Aramaic ~\jtow (sr3£2), with the emphatic phoneme s being rendered
by st. As proof for this thesis one can cite the historically attested Greek
and Latin transcription of the name of the North Nabatean town o_pay
/ Bosra as Bootpa and Bostra respectively, whereas the first 7 in the Latin
word strata is not found in the Koranic spellingdl_jia /sirat. In one case
the emphatic phoneme s is rendered in Greek and Latin by ps as attested
in the name of the town KA‘S‘ e (Massistd), which is transcribed as
Mopsuestia (see Thes. 11 2195).

Are Latin lexicographers right in deriving strafa from the verb sternd
(to sprinkle and, only secondarily. to flatten, to pave), or, given the sec-
ondary meaning of this verbal root, unless the Latin is a coincidental
allophone of the Koranic word, is not this etymology more likely a fic-
tion? The usage of line in the sense of way is, moreover, quite common
in modern European languages, as for example in English bus line or in
German Eisenbahnlinie (railway line). It is therefore not contradicted by
the Koranic parallel expression Jaudl ¢l s (sawd’ as-sabil) (< Syro-
Aramaic rNuav da.ax / Sawyllt § 13, the straight path, literally: the
straightness of the path) (Sura 2:108; 5:12,60,77; 60:1).

On the etymology of the word <8 (qgasr)

A further example of the Greek and Latin transcription of the emphatic
phoneme s by st is the Koranic word =i (gasr) (< castle) (Suras 7:74;
22:45; 25:10;), borrowed from Eastern Syro-Aramaic “NI¥p (gasra) as
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allophone of Syro-Aramaic ret v (gzdrd) / hta \\ngirt‘&)zg8 and tran-
scribed in Latin as castrum and in Greek as xdorpov (Jeffery p. 240). All
the western specialists quoted by Jeffery (Guidi, Fraenkel, Noldeke,
Krauss, Vollers) have overlooked this phonetic phenomenon. If Jeffery
is right with his assertion that this word has no verbal root in Arabic, it
does not automatically follow that the root must be either Greek or
Latin. The Arabic form _u.xd (gasr) is a direct borrowing from Eastern
Syro-Aramaic RIXP (gasrd) (morphologically a passive participle like
N\ s /5214, «rx\ a0 /52 1a03 > satana = Satan — see above p. 100 ff)),
the root of which is a phonetic variant of Syro-Aramaic 41\ (gzar) with
the original meaning “fo cut” (referring to the crenelated wall or to
“cut” trenches or any trench-like defensive measures giving protection
from assailants “cutting” fortifications).

That according to Néldeke (ZDMG xxix 423) “RIXp (gasrd) as used
in the Mishnah and Jerusalem Talmud is but a form of XWOP (qastra),
which like (Syriac) 4\ mo (gasgrd) was derived directly from
kaotpov” (Jeffery 240, note 6), is get it backwards. Both Aramaic
RWOP (gastra) and Syriac rt\mo (gastrd) (scarcely used in Syro-
Aramaic, though quoted in dictionaries) are nothing but a secondary re-
borrowing from Latin castrum or Greek xdotpov. Hence it follows that
Latin castrum™ > (diminutive) castellum castellum castellum > English

288 See C. Brockelmann. Lexicon Syriacum, 112 b, under . v\ (gzirta), 5. pin-
na muri (battlement); further in Manna, 102 b, (4) a2 3« <1 gaia yaa (stine cut
square), (9) slull 3,8 3 A8 14 (battlement), (3) 3y ) o JSA 4y (a
courtyard protected by a wall in a temple or monastery). From the battlement of
the wall as rampart of en encampment, this word passed on to the whole for-
tress, citadel. The Syro-Aramaic verbal root $1\ (gzar) (to cut) explains the ori-
ginal meaning of Arabic 3_n ya (fazira) (island = “cut” from the mainland) as
direct borrowing from Syro-Aramaic < ta v\ (gzirta).

289 The relation of castrum with the Old Aramaic verbal root Xp (gsar) (to cut)
(cf. S. Segert, Altaramdische Grammatik [Old Aramaic Grammar], Glossar
[glossary] p. 550: %P /gsar “ernten [to harvest] (7)” — properly “fo cut”, as in
New Hebrew — cf. W. Gesenius, Hebrdisches und Aramdisches Handwdérter-
buch, 722a) helps us again to elucidate the etymology of the Latin verbal root
castro (fo castrate) in its original meaning according to the semantics of the
Syro-Aramaic root. Therewith the proper sense of the derived Latin word cas-
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castle, German Kastell, French chdteau (and similar words in other
liuropean languages) are a borrowing from Syro-Aramaic via Greek and
Latin.

These examples show how the etymology can contribute to reveal us,
be it in a small way, a hidden side of a former cultural interchange in the
Mediterranean area between East and West. Some of these borrowed
Semitic words in Greek and Latin are traceable in the Occident to the
Phoenicians, whose language is closely akin to Hebrew and Syro-Ara-
maic, or to the Hellenes in the Orient since Alexander the Great. This
can explain the etymology of some still unexplained (or incorrectly ex-
plained) Greek or Latin words as e.g. taurus (bull;Taurus) < Greek
tadipog, that C. Brockelmann (Lexicon Syriacum 819b) compares to
Syro-Aramaic ~tad (fawrd) and Arabic s (fawr). Yet rather than a
common Semitic origin (SEM) assumed by Brockelmann, the original
meaning of this word can be concluded from the secondary Syro-
Aramaic verbal root tad /twar < +=d /thar (to break, to cut up [the soil,
the field] = to plough). This meaning makes clear the Koranic passage in
Sura 2:71, where the cow that Moses demands from his people as sacri-
fice is described as follows:

b i Y Aabise ajall 803 Y g W) 0 J6d Y 88 Ll Ji
(Bell I 10, 66.): “He says, she is to be a cow not broken in to

plough up the land or to irrigate the cultivated ground, but kept
sound without a blemish upon her. ”

Philological analysis:

a) According to Old Aramaic (whereof in some Syro-Aramaic ver-
bal adjectives still preserved forms) as well as to Hebrew, Jsld/
dalfl is grammatically a passive participle (like Jsw) / rasil

tratus (castrated = “cut” = eunuch) becomes clear. Both Old Aramaic and
Syro-Aramaic variants (3P /gsar with the variant 1D /ksar and v\ /gzar)
continue as substratum in Arabic (as _wd/gasara [to restrict, restrain, confine],
qasura [to be or to become short, to be unablel, S /kasara [to break < to cut]
and ) /gazara [to slaughter < to cut], therefrom _) 3 /gazar [butcher]) with
some further semantical variations.
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b)

[messenger] = Ju_se / mursal [dispatched]) and were to be ren-
dered in classical Arabic accordingly by 4l / mudaliala in the
sense of 5y / musabhara (subjected, made subservient). The
lack of the feminine ending in J 513/ dalai/ (instead of 4l s}/ dali-
la) is due to the dropping of the feminine end-t of the Syro-
Aramaic participle in predicative position (as explained above p.
217 ff.). Thereby the latter form (as status absolutus) is ortho-
graphically no longer to be distinguished from the masculine par-
ticiple in attributive position as status emphaticus (*rAa\x /
daléla > dalala = «\\\x / dalild). This explains the analogous
transposition of the Syro-Aramaic predicative feminine form into
the Arabic masculine form (as in Sura 7:56: o f Al Cua )
[qarib] instead of 4y 3 [gariba = Syro-Aramaic r=. to / gariba
Cpiwnall (e [assuredly, the mercy of God is near to the benefac-
tors = those who do well, right]).

The following verbal form %/ futir® derived from the seconda-
ry Syro-Aramaic verbal root vad / twar > & / tar, renders the
Afel form t.&r¢ / afir with the meaning quoted by Manna
(833b) under (3): LY/ ol &/ harata, falaha l-ard (to
plough, to till the land).

This meaning makes clear that the derived noun r¢tad / tawra is
etymologically the form from which the Arabic, Greek and Latin
words ¢ / tawr, taiipoc and taurus are borrowed and that se-
mantically, according to Syro-Aramaic ~tad / tawra, the proper
meaning of this word was originally a “plough-(animal)” (and
not necessarily a bull).

The spelling 8.5 / fasqi, as imperfect of the Arabic root iu /
saqa (< Syro-Aramaic r¢ax / §gd) means indeed “to give fo drink
= fo irrigate”. Yet who has observed the agricultural labor knows
that the working order subsequent to the ploughing is not to irri-
gate the cultivated ground, but to harrow it. Now, to obtain this
sense, we just need to read the retroflexed Arabic end-.— / 7

d)

tasfin” (< Syro-Aramaic ax / $pan) instead of the false modern
Arabic transcription 8. — misread as fasqi. The Syro-Aramaic
verbal root ,ax / $pan explains Manna (801b) in Arabic as fol-
lows: g i ddlually N e <o/ salafa, sawwa l-ard bi-I-
mislafa li-tuzra“(to harrow, to level the field with a harrow for
sowing). The Lisan (XIII 209b f.) is not able to understand what
the root (8w / safana exactly means, since he interprets it ap-
proximately by i8/ gaSara (to peel). Consequently, the solely
derived and in modern Arabic very common word 4iéu / safina
(ship, boat) is so called, because it peels the surface of the water
(o Lﬁi el 4ay (i Y), whereas the Syro-Aramaic verb
means fo glide on the water surface. Hence 438w / safina means
properly a “glider”.

Since the Arabs have borrowed the agricultural expressions from
the Arameans,”® it is only logical that the Koranic word < ya /
hart (a ploughed field) is a direct borrowing from Syro-Aramaic
s / harta < verbal root 4w / hrat (to plough, to cleave).””' Yet
the latter meaning suggests that the Syro-Aramaic verb is a sec-
ondary formation of an original root mediae geminatae *+» / harr
(>har), of which some verbal adjectives are still conserved in
Syro-Aramaic, as rtats /hrord (hole), ~<van / hurra (hollow,
cavern), rehats /harrdta (well, cistern).”*” This original meaning
shows that the Syro-Aramaic substantive &4 / harta (= Koranic
</ harf) is grammatically an early passive participle as at-
tributive adjective (hence in the status emphaticus) with feminine
ending (according to the feminine Syro-Aramaic st / ar‘a
[soil, field]) as explained above on Satan (adjective masculine
*rottn / harrd , feminine *rehtiw / harr%a > <t [ hartai =
Koranic &/ pard).

290 Cf. S. Fraenkel, Die aramdischen Fremdwdrter im Arabischen, p. 125 ff.

291 Cf. C. Brockelmann, Lexicon Syriacum, 260a, 1. fodit, excavavit (to dig, to ex-
cavate); Manna, 267a: (3 .zl .Gy / harata, falaha, $aqqa (to plough, to till,
to cleave).

292 Cf. Manna, 259b.

(«=), as it is attested in the Koran codex of Samarqand (CD 0024,
1. 2; see p. 348), as a Syriac end-, / n (= Arabic (—/ n) and to
strike out one dot on the —&/ g to obtain the Arabic reading (s /
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Thus it appears that the Syro-Aramaic verb &4 /Arat (> Arabic
< /harata) is formed by the addition of the feminine ending of
the attributive participle to the original verbal root *w / parr (>
hap. Both Syro Aramaic verbs .4 / afir (> Arabic L / atara)
< t=d / thar > *sad [ twar > & / tar as well as &t / hrat (>
Arabic &y / harata) turn out to be synonyms as to their original
meaning (fo cleave, to break up [the ground])).

The Koranic verbal adjective dulus / musallama (perfect, fault-
less) renders the Syro-Aramaic passive participle of the second
stem rea\wsn / m-§all® ma > m-Salma and corresponds to the
common Arabic form dallu/ salima or 4adis / salima. The end 4—
/ -h in the Koranic spelling is an alternative writing of the Syro-
Aramaic end-a that marks the Aramaic feminine status absolutus
of the predicative participle (without end-r). Grammatically, it
does not differ from the pausal form Jsl3/ dalal, that in Syro-
Aramaic must be written with an end-4 or an end-@ (4l 3= Y 513/
dalfla). From the point of view of the historical Semitistics, the
reading of the Cairo version is erroneous as far as the Aramaic
end-4 has been taken for an Arabic A—/ 12’ marbata. Consequent-
ly, the Koranic spelling 4«lus , as accurate Aramaic orthography,
is to be read without dots on the +—/ -4 and without hypercorrect
classical Arabic inflection (nunation): “mu-sallama” (and not
mu-sallama-tun).

Presumably, non-Arabs must have read the next spelling 414 as
§iyata — that hardly exists in Arabic. The supposed root s /
wasa, from which the noun 4.4 / Siya is supposed to be derived,
as explained by Tabar7 (1 351 ff.), is nothing but a conceived sec-
ondary form of the root g ¢* / wasaha (used in the ™, v and
vt stem) as denominative from the noun CU: s/ wisah (orna-
mented belt) by dropping of the end-z / 4 (a phenomenon that
occurs in some dialects). It is hence not a mere accident that the
imagined root &y / wasa has quite the same derived sense (o
decorate, embellish with many colors). The second meaning at-
tributed to this root, as quoted in the dictionaries (cf. for example
H. Wehr: to slander, defame; to denounce, betray) is probably
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due to the mistranscription of the Syro-Aramaic s /» of the verbal
root la 3 / r§a as an Arabic 5/w = &5/ wasa instead of &)=
W,/ rasa (cf. Manna 755b: Sy \& y/ rasa, bartala [to bribe],
2.% e oY / Jama, ataba, damma [to blame, censure, dis-
praise]; under Afel ,xte¢/ arsT: o8 . 2/ qgarrafa, ittahama
[to charge, suspect, accusel). The general meaning supposed by
some commentators relates to the clearness of the colour of the
cow, while some others are of the opinion that she has to be with-
out any blemish. The latter sense can be approximately con-
firmed, if we read instead of 44/ Siyata : \ed 425 Y / la §ibha or
Subha fiha “without [any] suspicion” (as to her blamelessness).

After this philological analysis, the discussed passage of Sura 2:71 can
henceforth be reconstructed as follows:

Ll 4ad Y dalise Gjall (0 W g (aa WY 80 J610 Y 58 L) Jai
(vaqil(u) innaha baqara(tun) la daloka) tu-tiu) l-ard a) wa-la
tasfin(u) I-harfa), mu-sallama la §ibh(a)/Subh(a) fiha)

“He says: she is to be neither a cow subjected to plough the soil
nor to harrow the ploughed [field], [she shall be] faultless, with-
out [any] suspicion [as to her blamelessness].”

Further misunderstood identical spellings

The same homonymous root of the latter form, written with the alterna-
tive emphatic ya/ s in Sura 52:37, (s kawadll (al-musaytiran), and Sura
88:22, jhauas (musaytin), was falsely understood as “to dominate.” With
the stereotypical phrase <l Ja 4t A Sl Jal el (the commentators
are divided in their opinions of this word), Tabarf (XXVII 33 f.) in this
regard quotes two meanings: (a) ) shlwall / al-musallatan (those who are
established as rulers), (b) &8 3l / al-munazziliin (those who cause to
descend — in the context of Sura 52:37 [according to Bell] — from the
treasuries of thy Lord). Although this understanding is nearer to the in-
tended sense, 7abar7 decides in favor of the majority of commentators
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who conjecture that hua/ saytara, allegedly according to the language
use of the Arabs (2l IS &), means to dominate, to command, to be
mighty. This meaning has led to a verbal root that does not exist in any
Arabic dialect or any Semitic language. Nonetheless, this fictitious root
has persisted in modern Arabic to this day in this sole irregular form
(fay ‘al), in a false lexical order and with this false meaning. But actu-
ally, the intercalated — / y, pronounced correctly as the diphthong ay,
serves here to dissolve the following gemination of the medial radical of
the second stem hwa / saftara = yau / saftara < Syro-Aramaic +\,e /
saftar = Arabic hd / Satara, *Sattara = a8 / gasama, qassama, “to
divide, to distribute” (cf. Manna, 410b). This phenomenon is known in
a small number of verbs of the second stem in some local Arabic
dialects of the Near East, as for example in J / baddal > Jan /baydal
(to change), 32/ ba‘ad> 22/ bayad (to go far away), Jia/ dahhas>
Sy / dayhas (to cram, to stuff), JA>/ dabbal> J523/ dayhal (to make
enter), g/ ragga’> e | rayga“(to give, to send back; to repeat,
reiterate), y<a |/ dahhar > yuia | dayhar (to bring out), C““:‘/ sallah
>zll / Saylah (to undress, to plunder), =\ | mallah >z\w | maylah (to
salt — used in the passive participle glws / m-maylah, salted), J 3 /
nazzal > J 3/ nayzal (to make descend), pJda/ talla®™> plia/ tayla“(to
make ascend, to move out). Further examples may exist in different
individual dialects. In some few cases the inserted — / y can be
substituted by a 5/ w, as e.g.: S,/ rakkab > <Ss_ / rawkab (to jam, get
Jjammed | stuck — Metathesis of b )/ rabak, &5 )| / irtabak [to become
embarrassed, get entangled, be caught, come to a standstill]), ja /
saffar> A sa/ sawfar (to whistle), Sc | akkar > S s | awkar (to ren-
der turbid, to make cloudy).*”

Sometimes the 5/ w can be postponed, as e.g.: ke 3/ za“at> b 3/
za'wat, 3e )/ za‘aq> &=/ za'waq (both to scream, to shriek), _i 3/
qarra$ > _ss ®/ qarwas (to chatter, to gossip). This phenomenon con-

293 Cf. Jacob Barth, Die Nominalbildung in den semitischen Sprachen [Nominal
Formation in the Semitic Languages), 2d. ed. Leipzig 1894, reprint Hildesheim
1967, § 38. See also Siegmund Fraenkel, Die aramdischen Fremdwérier im
Arabischen [The Aramaic Foreign Words in the Arabic Language], Leiden
1886, reprint Hildesheim — New York 1982, p. 184.
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cern likewise substantives, as the common noun &b & / Sawbak (rolling
pin), a secondary form of the nomen agentis *&Ga / Sabbak, derived
from < / §abbak < Syro-Aramaic naw /sabbek (to paste, to stick to-
gether). S. Fraenkel and J. Barth had noticed this relatively scarce for-
mation, but without to recognize its secondary character.”® While
namely S. Fraenkel considers the form Jxid / f2yal to be genuine Ara-
bic, adducing as argument the word $ayzan, that he takes for Ethiopian
(see above p. 100 ff.), J. Barth sees these cases reduced only to substan-
tives in Arabic and means that such forms apparently doe not occur in
other (Semitic) languages. But in reality both S. Fraenkel and J. Barth
have overlooked a) the above quoted verbal forms in spoken Arabic, b)
at least two verbs in Syro-Aramaic, namely: sn.m / haymen < Old
Aramaic snm* / hammen (> Arabic el / ‘amana < o/ ammana) (to
believe) and tmuc / saybar < aaw* / sabbar (> Arabic ua/ sabara) (to
be patient, to endure, to persevere).

Since it is now clear that yhwa / sayfara is nothing but a secondary
form of the root ywa/ satara=_yhau/ satara < Syro-Aramaic +\, / sfar
(from which the Arabic word _) skl / safir, cleaver, is morphologically
and etymologically derived), the two Koranic passages are henceforth to
be understood as follows:

(Sura 52:37): (s shamadd) an o @iy (38 aadie o

“Do they have the treasuries of your Lord? Are they the distribu-
tors?”

(Sura 88:21-22): shuas agale Gl [ 83 il Lail S8

“So warn, you are just a warner, you are not the distributor® (i.e.:
the one who allots the retribution) among them.”

The subsequent verses 23-26 confirm this meaning, since it is there
said that it is God that will punish the unbelievers.

294 Cf. Siegmund Fraenkel, Die aramdischen Fremdwdrter im Arabischen [The
Aramaic Foreign Words in the Arabic Language), Leiden 1886, reprint Hilde-
sheim — New York 1982, p. 184 f; Jacob Barth, Die Nominalbildung in den
semitischen Sprachen [The Nominal Formation in the Semitic Languages], 2nd
ed. Leipzig 1894, reprint Hildesheim 1967, §§ 38, 135.

295 R. Bell (II 653) translates: “But thou art not over them an overseer” and notes to
the last word: “The meaning and derivation of the word is not quite certain.”
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The same root is finally misread in Sura 2:126 :
D Glde e jlaal o5 DL 4xial 5 (e

(Bell I 17, 120): “And whosoever disbelieves I shall give enjoy-
ment of life for a little and shall then drive to the punishment of
the fire...”

The eighth Arabic stem ksl / iffarra (by the Arab lexicographers
falsely attributed to the root ya/ darra [to damage, to harm], whereas
the original meaning of Syro-Aramaic ret\, / #2 [to strike, to overtake)
shows that the Arabic La/ dis the result of a secondary sonorization of
the Syro-Aramaic emphatic.\, / # > =/ d)is primarily a reflexive (to
Jorce oneself) with a secondary passive meaning (uffura — to be forced).
Hence it is paradoxical to use this reflexive stem as a transitive, as if one
were to say: I shall be forced him. The transitive meaning given in the
dictionaries (fo force, oblige someone) is contradictory and refers exclu-
sively to this sole misreading in the Koran. To resolve this grammatical
nonsense we only need to eliminate the point from —=s / ¢ and to read:
o yhual / asfurubu = s jlav) / asturuhu = o ya3 | asturuhu — in the
modern Arabic sense of o )8l / afruzuhu: “I shall segregate him” (to the
punishment of the fire).

Excursus:
On the Morphology and Etymology of Ui A (Qurays)

The Arabic spelling (% 8 (Sura 106:1), taken for an Arabic diminutive
and falsely pronounced Qurays, corresponds morphologically to the
Syro-Aramaic masculine plural of the passive participle ~¢x. io / garisé
> qrise = gathered together, i.c.: foederati, and hence is to be pronoun-
ced in Arabic (without the Syro-Aramaic ending &) Qaris. This meaning
is attested in the Lisan (VI 335a) in one among other (from Aramaic)
transmitted explanations as follows:

W 20 Ledlsn e 3%e Y emiand ol L0l ety Cyans 20
e (s (o 45 ¢ DS 0 o Lo il (m DU b
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“[t is said: the name of Qurays is derived from (the verb) ta-qarrasa i.e.
ta-gamma a (= to meet, come together) to Mecca from its surroundings
after they (i.e. the Qurays / Qari¥) were dispersed in the countries, when
Qusayy (atually Qasi < Syro-Aramaic r<. 0 /qasyd = the Far One — as
far as he is said to be almost a Nabatean originating from Syria) b. Kilab
had triumphed over it; for this reason Qusayy /QasI was called ‘assem-
bler’.”

From this philological understanding Qurays / Qari§ cannot be the
name of a single tribe, particularly of that of the Prophet, as it is assured

by the Islamic tradition. What this word designates is rather a tribal con-

federation known as foederati in the Eastern Roman Empire. It is hence

not excluded that with these Qurays / Qaris (quoted once in Sura 106:1)
the almost Christianized Arabs foederati of Syria were meant (to com-
pare with Sura 30:2-5, where it is said that the Believers will rejoice
about the victory of the Romans with the help of God). This would in
return explain that Qusayy / Qasi, said to be coming from Syria, was
possibly able to occupy Mecca with the help of these Qurays / Qaris =

Jfoederati (assuming, however, that this account of the traditional Mus-

lim historiography is authentic.2

From the original meaning of the Syro-Aramaic verbal root xto /
qras (to gather —that C. Brockelmann, Lexicon Syriacum, 702a 11, takes
mistakenly for a borrowing from Arabic Ui 3 /qarasa), are further de-
rived figurative meanings as quoted by Manna (710a/b). To these mean-
ings belong in classical Arabic: (8 3/ bard garis (< Syro-Aramaic
roto / garsg — cf. Manna 705b) (biting coldness — with regard to [a] the
together drawn = contracted water by freezing, [b] the gathered = con-
tracted limbs — under the influence of cold — making someone to huddle
up, to shiver with cold); the variant s« 3/ garasa (to pinch — by gather-
ing = pressing the skin together between two fingers < Syro-Aramaic

296 Cf. on this subject Gawad “Alf, 2Dy} i jall s i 8 Jiaddll / al-mufas-
sal 17 t3ri} al-arab qabl al-7slam [A Comprehensive History of Arabs before Is-
lam], vol. 8, 2" ed., Beirut-Bagdad, 1978, p. 643; cf. also Alfred-Louis de
PREMARE, Les fondations de lislam. Entre écriture et histoire [The Founda-
tions of Islam. Between Scripture and History], Paris, 2002, p. 57 ff.: La saga
des Quraysh [The Saga of the Quraysh]).
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¢to ! qras— cf. C. Brockelmann, op. cit., 699b; Manna 707a); in spoken
Arabic of the Near East iy & / 4y 8/ garis / garise (= Syro-Aramaic
e to / Qrista, heato / qrostd, dheto / grastd — as passive partici-
ple rather than qgr3s?z [cf. C. Brockelmann, op. cit., 701a), colostrum —
the first coagulated milk of mammals); the latter in Northern Mesopota-
mia, pronounced garise, means a belt (serving to gather the garments);
the same meaning in New Eastern Syriac r¢x. 4o (garisa) — pronounced:
qayisa; with regard to freezing cold x+todie / efgres : fo huddle up = to
shiver with cold.

From the Syro-Aramaic variant ¢to / gras in its figurative sense (to
press) is finally derived Arabic (\uwa @/ qursan — actually garsan (cor-
sair, pirate) < Syro-Aramaic < oo / garsind = 1ot / garsand — cf.
Manna 706a: jalis . salis /mubasim, musagir (adversary, fighter).
The original meaning of the Syro-Aramaic verbal root (fo press > to
extort) makes the etymology of corsair (= extortioner) from Syro-Ara-
maic more probable than from Italian corsaro or middle Latin cursa-
rius.”’

As far as the word pirate, synonym of corsair, means a bandit, the
Syro-Aramaic verbal root \,+a / praf with the meaning to break, to tear
(cf. Manna 609a, 2: (3 . (34 / Saqqa, mazzaqa) makes its etymology
from the latter more plausible than from Latin pirata or Greek mepavig
(allegedly from the root meipdw, to undertake, to attempt, to try). In
Mandaic (Mandaic Dictionary 379a) the verbal root PRT (praf) has also
the sense of fo make a breach, and in some Syro-Arabic dialects of Nor-
thern Mesopotamia has parat the sense of to pluck out, to tear away, to
rip off, to pull out. 1t is therefore presumably not a simple re-borrowing
from Greek when C. Brockelmann (Lexicon Syriacum 595b) compares
Syro-Aramaic r\jto / prata (rather parrdfa = modern Arabic JLii /
nassal [pickpocket]) to Greek neipdriic : “praedo maritimus” (pirate).

297 The same may concern the homonym corset, the function of which suggests a
possible derivation from the Syro-Aramaic verbal root g0 /qras (fo press), that
makes more sense than from French noun corps (body); unless corset is rather
composed of the Latin nouns corpus and sédés (< seded / sédo), i.e.: “body-fit”.
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Some examples of mistranscribed Syro-Aramaic letters

As to the mistranscription of Syro-Aramaic letters from an originally in
Garshuni /Karshuni written Koranic text, the Koran offers a number of
such into the Arabic writing system falsely transcribed Syro-Aramaic
letters. Such typical mistranscriptions concern (among others) the two
similar letters of the Syriac alphabets 3/ d (with a lower point) and 5 /r
(with an upper point), that not only have been occasionally confused
between each other, as seen above, but the basic form of which has also
led to mistake them as an Arabic s /w.

These findings are not owing to any early Koran manuscripts, since
the same mistakes are found there; they are much more the result of the
philological analysis of the Koranic contexts, as it will be shown by the
following examples.

a) As an Arabics / w mistaken Syro-Aramaic 9/ d (The suspected
word is underlined).

(Sura 8:2):  agasld cula g 4 U S3IY (pAl () 5ia gl Lol

Bell (I 162) translates: “The believers are those whose hearts thrill with
fear when Allah is mentioned”. Though the intended meaning has been
approximately found out from the context, the spelling <ula s (traditional
reading wagalaf), from an imagined verbal root Ja s/ wagila with a
likewise imagined irregular imperfect Ja s / yawgalu, is nevertheless
mistranscribed. The meaning concluded from the context, to be scared,
to be afraid, can namely only be confirmed, if we read the Arabic 5/w
as a Syro-Aramaic 9 / d and the — /¢ without dot as a —./ f, according
to the well-known Syro-Aramaic verbal root N 9 / dhel = Arabic Jaa/
dahala = & / pafa (to be afraid — cf. Manna 145b). The Lisan (XI
239a) transmits this meaning cited by Shammar, who said:

(I heard Ali b. Mugab saying: “1a tadhal” in Nabatean means “13 tahat”
= “be not afraid”). The mistranscribed a2 58 s 3/ wagalat qulibu-
hum is hence to be rectified as pe2 58 <o/ dahalat qulsbuhum (whose
hearts stand in fear = in reverence). The same is to apply to Sura 22:35.
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Accordingly, the three further identical passages are to rectify as fol-
lows: (Sura 15:52) (slay S U (traditional reading: innd [properly:
inna] minkum wagilin) = (slay 2Sie U (to read: dahiliin — as present
participle) (we are afiaid of you); (Sura 15:53) Ja & ¥ 1 5l (traditional
reading: la tawgal) = J>x Y (to read: /a fadhal [be not afraid]) — as
confirmed by the Lisan, by what means the Koran is discharged from an
unjustified anomaly imputable to the Arab grammarians and philolo-
gists; (Sura 23:60) s y ags ol ¢ (traditional reading: wa-quliibuhum wa-
gila-tun) = A3 a8 5 (to read: wa-qulabuhum dahig [their hearts be-
ing in fear], as transliteration of the Syro-Aramaic present participle
plural, the end-4 being an alternative writing of the end-alif to designate
the plural ending é = I\ 9 /dah/e — Arabic to read: dahile > dzhila — by
no means dahils-tun).

As to this alternative writing, the Koran gives us the following con-
vincing illustration: (Sura 68:43; 70:44) as pail daia (traditional read-
ing: hasia-tan absaruhum); (Sura 54:7) pd pail A (traditional read-
ing: hussa“an absaruhum). Both traditional readings are arbitrary and
without any philological foundation, since the historically verifiable
Syro-Aramaic orthography leads in both spellings to the sole possible
reading: A4$i€ (> Arabic h4$ia — not pasia-tan and less than ever
bussa“an) absaruhum (their looks down cast [in reverence]).

b) As an Arabic y/w mistaken Syro-Aramaic s /t
There are more examples for the rendering of a Syro-Aramaic 5 /r as an
Arabic s /w. In Sura 11:70 we find the following example:

A agie (a5 o ) Al Jecd Y a1 Ll

Bell (I 212, 73) translates: “Then when he saw their hands not reaching
forward to it, he misliked them and conceived a fear of them”.

Though, here too, the underlined word is nearly correctly under-
stood, a verbal root s s/ wagasa is nevertheless unknown in Arabic.
The unsettled explanation attempts made hereto by guess in the Lisan
(VI 253) relate to the presumable understanding of this Koranic passage.
Ibn Sayyidih is right, when he says: 41 Cajas ¥ 3 ) e 4l TR

S\=8 (in my opinion, it is a denominative, because we don’t know a verb

of it).
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The verbal root is in fact Syro-Aramaic. To reconstruct it, we need
only to replace the 5 /w in (s> ¢ /awgasa by a Syro-Aramaic 3/ r =
Arabic ,/r = s ) /argasa, to have the Syro-Aramaic Verb w3/ /
arges. According Manna (723a), this verbal stem means in Arabic: . =
sl [ Saara, ahassa (to feel, to perceive).

Besides, the verb »a i (traditional reading: nakirahum — rather na-
karahum) means not ,, he misliked them “, but, as borrowing from Syro-
Aramaic ,4as / nakri, according to Manna (448b) under (5): 2 yalul /
istagraba (to find strange).

The above cited Koranic vers from Sura 11:70 is hence to understand
as follows:

“Then when he saw their hands not reaching forward to it, he
found them [= their behaviour] strange and perceived a fear of
them”.
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14. MISREAD ARABIC EXPRESSIONS

Sura 17:64

Sura 17:64 offers us one example, among others, of not just Syro-Ara-
maic but also Arabic expressions that have been misread and/or misin-
terpreted. Here the context is that God has cast Satan out of Paradise for
his refusal to bow down before Adam. Satan asks God for permission to
be allowed to abide among men until the Day of Judgment in order to
sow confusion””® among them. God grants him his request and adds:

la s iy agle alal 5 ol pn agie Cuadaind e 5
158 W Glapdll atamy Lag ane 5 D1 oW1y ) ga¥) 3 agS L

Following the Arabic understanding this verse is rendered as follows
(here on the basis of Paret’s representative translation):

(Paret 233): “And startle (wa-stafziz) with your voice whom-
(ever) of them you can, pester (? wa-aglib alaihim) them with all
of your hosts [note: literally — with your cavalry and your infan-
try], take part in their wealth and their children (as a partner) and
make them promises!” Satan only makes them deceptive prom-
ises.

(Blachere and Bell translate accordingly).

Concerning the underlined terms:

(a) That Satan is said to “startle” the people with his voice contra-
dicts another Koranic statement according to which Satan “whis-
pers in the hearts of men” (Sura 114:5). For the dubious reading
)4 (istafziz), the Lisan (V 391b) gives the following meaning:

298 The Koranic verb (SiaY (/z-ahtanikanna) (Verse 62) has been misread; by
Paret (233) it has been rendered thus: (I will with few exceptions) “do in” (?)
[Note: Or ... “bring under my sway” (?)] (his descendants). The falsely placed
upper point of the —/ z yields as a lower point — / 4 the correct reading
OS3iaY (/a-ahtabikanna) < Syro-Aramaic (& ak), Manna (215a): (3) Jab

s .(balbala, sawwasa) (to entangle, to confuse).
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ilea A ol s A& o 38l 5 (dstafazza-hu : to plunge someone
into misfortune through cunning). '

However, the lack of this meaning in the post-Koranic Arabic
literature as well as in the vernacular Arabic suggests that the ex-
planation quoted in the Lisdn is actually made up. Thus, more
likely is the assumption that the later points set on both L /r are
superfluous and that the original spelling was &l / istafyir:
“put to flight” (i.e.: avert, turn away from me — cf. Sura 38:82).

(b) aede sl 5 “pester them” (Blachere: fonds sur eux; Bell: assem-
ble against them); the corresponding explanation in the Lisan (I
269), according to which one, among other things, attacks some-
body shouting, is here just as unconvincing. On the other hand,
the meaning given by the Lisan (I 363b) under s (palaba):
4cd 4l (palaba-hu: to outwit someone) is appropriate here.
Accordingly, the dot below in the — / & should be moved up
above (— / £) and agde QI g (wa-blub ‘alayhim) should be
read in the modern meaning of aele wall 5 (wa-nsub alayhim)
(and outwit them).

(c) a5 iy (bi-paylika wa-ragilika) supposedly “with your ca-
valry and your infantry” (Blachére: avec ta cavalerie et ton in-
fanterie; Bell: assemble against them thy horse and thy foot); that
the cavalry and the infantry are poorly suited to outwit someone
is fairly obvious. Therefore another reading should be considered.
Some possibilities for Gl (bi-haylika) are either S (bi-hiya-
lika) (with your tricks) or, since this word does not occur any-
where else in the Koran in this meaning,””® <l (bi-hablika or

299 The expression occurring in Sura 4: 98 :A_Xg_a Osralaiug Y (Paret 77: “who dis-
pose of no possibility [ hila]”) has nothing to do with the homonymous Arabic
word in the meaning of “frick.” As a loan translation from the Syro-Aramaic
expression rhan e (msa hayld) (Manna, 412b: tuafu.u\ . 38) (literally: “to
be capable of a strength,” i.e. “to have the strength at one’s disposal,” a tauto-
logy for “to be able to, to be capable of; to be in a position t0”), it is still today
a commonly employed Syriacism in Arabic. That which in modern Arabic is
taken to be the feminine ending of 4l (#77a) should in the Koran be viewed as
a reproduction of the emphatical Syro-Aramaic ending of re\us (hay/a). The
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hibalika) (with your snare) (Lisan XI 136b, L& sbay S @ Alall
| wa-1hibala: al-lati yusadu bi-ha [hibala is that which serves for
fishing] — again, as a Syro-Aramaic loan word, also to be under-
stood here not as the feminine [A7bala], but as the transliteration
of the masculine Syro-Aramaic eaw [habi3]; Mannz [216a] [4]:
baman . & d . U gl / upbila, Sarak, masyada [trap, snarel, [5]:
5084 . Sa / makr, makida [trick, deception]). Following the
Syro-Aramaic meaning, both “trap, snare” and “cunning, decep-
tion” are possible.

(d)In the case of &l ¢ (wa-ragilika) (your infantry) one must as-
sume that the ,/r is a misread 2/d, since only &llaa 5 (wa-dagali-
ka) (< Syro-Aramaic rAN\ax /duggala) results in a meaning that
makes any sense: “lying, lies and deception” (Manna, 137a,
A\y / daggel: XS /kaddaba [to lie), 3. g2 . S« / makara,
badaa [to deceive, to cheat]).

This is one among other examples for the mistranscription of a
Syro-Aramaic ¢ / d as an Arabic L / r from an original text in
Garshuni [ Karshuni.

(¢) Finally, ¢S )\ 5 (wa-sdrikhum) (and take part with them) is still
without a meaningful explanation. In 7abarf (XIV 119 ff.) all the
commentators understand this verb in the sense of “to take part.”
In answer to the question as to the way in which Satan would take
part in the wealth of people, it is explained that it is in their un-
lawfully acquired wealth, and in the case of their children: (a) in
those born as a result of adultery, and (b) in that one gives them
other gods’ names (e.g., ywadi Me / 2bd Sams “Servant of the sun
= Sun-worshipper”). What is more likely, however, is the figura-
tive sense of the Syro-Aramaic verb wiw (srak / sarrek), which
Manna (515b) renders in Arabic with s _)éi - ,i (awla ‘g agrd)
(to tempt, to seduce). From this root in Arabic only the nominal
form & 14 (sarak) is known in the meaning “trick, snare” (Lisan

original Koranic reading was therefore with certainty not /2 yastatiina hila™
but hayia . Besides, for the meaning “fo outwir” the Koran usually uses S

(makar?).
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X 450b): dlall Sla &350 g (as-sarak: the snares of the
hunter), which is also mentioned in the cited Aadt: (e &b 3 fj
48 yd g oUaddll i “T take refuge in you from the evil of Satan and
his snares or temptations” (wa-sarakihi). Accordingly, in this pas-
sage in the Koran what is meant is not the third Arabic verbal
stem & )i ($araka) (to take part with someone), but the second
Syro-Aramaic verbal stem w4t (sarrek) (fo tempt). Thus, instead
of aeS )i (sarikhum)’® (take part with them), aeS yi (Sarrikhum)
(tempt them) should be read.

According to this analysis, the previously cited verse from Sura 17:64 is
to be understood in Arabic and Syro-Aramaic as follows:

“Hence avert with your voice whomever you can of them, outwit
them with your sunare and your lies and deception, tempt them
with wealth and children and (to that extent) make them prom-
ises — yet nothing but vain illusion does Satan promise you!”

300 Here we have an example of a possibly secondarily inserted | / Z that causes a

change in meaning. However, the alif can also designate a short a according to
the orthographical tradition of Syro-Babylonian Aramaic (cf. Rudolf Meyer,
Hebrdische Grammatik [Hebrew Grammar] 1, Berlin, 1966, p. 50 f.; Theodor
Noldeke, Manddische Grammatik [ Mandaic Grammar), § 3 1); Syrische Gram-
matik [Syriac Grammar], § 35). As to the sporadic use of an «/if for a short a,
the Koran follows a Syro-Aramaic tradition. This tradition was abandoned in
the later classical Arabic, except for some cases, where the a/if is still taken for
a long 4 as in the suffix of the first personal pronoun, e.g., WS / katab-na (we
have written), the end-alif of which is to be read as a short a. That the tradi-
tional transcription renders it as a long &, is etymologically wrong, since the
Arabic personal suffix plural U /-na is nothing but a tertiary remnant of the
Syro-Aramaic personal pronoun plural o /hnan (< auas ¢ /enahnan — cf. Thes.
I 250), enclitical form > . /-nan, Arabic enclitical form after dropping of the
Syro-Aramaic end-n > \ /-na. That this end-a is spoken as a long @ before an
object suffix, as in o\LiS / katab-na-hu (we have written if), is the result of a
compensatory lengthening (Ersatzdehnung), generated by the dropped end-n.
The explanations of Carl Brockelmann in his Grundrif3 der vergleichenden
Grammatik der semitischen Sprachen [Compendium of the Comparative
Grammar of the Semitic Languages] (I p. 299 f.) as to this pronoun require a
more thoroughgoing investigation.
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Sura 33:53

A further instance of the misreading of genuine Arabic words is pro-
vided to us by Sura 33:53 in the misread word s\l (inghu), which has
been misinterpreted as “cooked (foods)” (said of a meal) instead of 44l
(ingtahu) “his wives” (in referring to the Prophet), and that in a late Me-
dinan text! In the passage in question believers are asked not to enter the
houses of the Prophet unless they have been invited for a meal, but then
it is said that they are to enter ol ¢y b e (gayra nazirina inahu) (as it
reads in the modern Koran) “without waiting for its (the meal’s) being
cooked,” where, if read correctly, it should say: 45 (i e (gayra

nazirina indtabuy’®" “without looking at his wives.” In the process the

Arabic commentators have even deliberately interpreted the unambi-
guous Arabic verb Ldai (nazara) (to look) as ki (intazara) (to wait) to
justify the misreading “its being cooked” instead of “his wives.” In this
example it is still a question of a relatively harmless distortion, which
our Koran translators have nevertheless not noticed.’”

301 It should be mentioned in this regard, however, that as a rule in Arabic L53.:\
(untd) serves as the word for the gender (feminine or female). On the other
hand, in Syro-Aramaic the etymological equivalent s ¢ / &) 217 is used for
“woman” as well as for “wife.” The later Arabic readers were evidently no
longer aware of this. The same spelling as a plural, although without the perso-
nal suffix (&3} / 7naza™), is in any case read correctly in six other passages (Suras
4:117; 17:40; 37:150; 42:49,50; 43:19).

302 Thus, Paret translates, or, rather, paraphrases (349): “Ihr Glaubigen! Betretet
nicht die Hauser des Propheten, ohne dafl man euch (wenn ihr) zu einem Essen
(eingeladen seid) Erlaubnis erteilt (einzutreten), und ohne (schon vor der Zeit)
zu warten, bis es so weit ist, da man essen kann (gaira nazirina inahu)! [You
Believers! Enter not the houses of the Prophet without, (if you are invited) to a
meal, being granted permission (to enter), and without (already ahead of time)
waiting until the time that one can eat (gaira nazirina inahu)!]”. Blachére (452)
translates in an equally confusing way: “[N ‘entrez point alors] sans attendre le
moment de [ce repas]! [(Do not enter at all) without awaiting the moment of
(the meal)]” Bell (I 417) at least notes in reference to his translation, “without
observing when he is ready™: “As it stands in the text, this is usually taken as re-
ferring to the meal, but the grammatical construction of the phrase is diffi-
cult....”
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15. THE MISREADING AND MISINTERPRETATION
OF THEMATIC CONTENTS

Now that it has become clear from the preceding analysis of individual
samples of the language of the Koran that already in normal linguistic
usage the Koran text has been in part so misread and misinterpreted by
Arabic philologists and exegetes, it will no longer be surprising if mean-
while deeply anchored notions in the Islamic tradition, indeed religious
contents, have been partially based on an equally misunderstood Koran
text. Included among these notions are the Hiris or Virgins of Paradise.

The Hiris or Virgins of Paradise

To introduce in the following the notion of the so-called Hiiris or Vir-
gins of Paradise, which until now has been considered as a specific
component of the Koranic presentation of Paradise, the article HUR will
be cited from the The Encyclopaedia of Islam (Leiden, London, 1971;
vol. 3, 581b £**:

HUR, plural of hawra, fem. of apwar, literally “the white ones,”
ie.the maidens in Paradis e, the black iris of whose
eyes is in strong contrast to the clear white around it. The nomen
unitatis in Persian is Afrf (also hiir-bihishtr), Arabic hfirfya. The
explanation of the word found in Arabic works “those at whom
the spectator is astounded (44r*)” is of course false and is there-
fore rejected even by other Arab philologists.

These maidens of Paradise are described in various passages in
the Kur'an. In Siira 2:25, 3:15, 4:57, they are called “purified
wives”; according to the commentators, this means that they are
free alike from bodily impurity and defects of character. In Stira
55:56, it is said that their glances are retiring i.e. they look only

303 See also the Enzyklopaedie des Islam, vol. 2 (Leiden, Leipzig, 1927) 358 f.
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upon their husbands. “Neither man nor djinn has ever touched
them”; this is interpreted to mean that there are two classes of
them, one like man and the other like the djinn. They are enclosed
in pavilions (55:72). They are compared to jacinths and pearls
(Stira 55:58).

Later literature is able to give many more details of their physical
beauty; they are created of saffron, musk, amber and camphor,
and have four colors, white, green, yellow, and red. They are so
transparent that the marrow of their bones is visible through sev-
enty silken garments. If they expectorate into the world, their
spittle becomes musk. Two names are written on their breasts,
one of the names of Allah and the name of their husband. They
wear many jewels and ornaments etc. on their hands and feet.
They dwell in splendid palaces surrounded by female attendants
and all possible luxury etc.

When the believer enters Paradise, he is welcomed by one of
these beings; a large number of them are at his disposal; he co-
habits with each of them as often as he has fasted days in
Ramadan and as often as he has performed good works besides.
Yet they remain always virgins (cf. Stira 56:36). They are equal
in age to their husbands (ibid. 37), namely 33 years (al-Baidawi).
These are all very sensual ideas; but there are also others of a dif-
ferent kind. In discussing the Koranic “wives” (2:25), al-Baidawi
asks what can be the object of cohabitation in Paradise as there
can be no question of its purpose in the world, the preservation of
the race. The solution of this difficulty is found by saying that, al-
though heavenly food, women etc., have the name in common
with their earthly equivalents, it is only “by way of metaphorical
indication and comparison, without actual identity, so that what
holds good for one may hold for the other also.” In another pas-
sage (on Sura 44:54) al-Baidawi observes that it is not agreed
whether the Afirs are earthly women or not. Likewise Sufi au-
thors have spiritualized the Airis (see especially Berthels, loc.
cit.).
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Sale (The Koran, London 1821, Preliminary Discourse, p. 134)
and others (see Berthels, /c., p. 287) think that Muhammed owed
the idea of the maidens of Paradise to the Parsis. Dozy (Het
Islamisme?, Haarlem 1880, p. 101, note) has rejected this opinion
with the comment that Sale’s parsistic source is much earlier than
the Kor’an and the relationship is thus the reverse. In the article
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