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ONE MORE TIME ON THE ARABIZED
NOMINAL FORM IBLIS

Juan Pedro Monferrer-Sala

University of Cordoba

INTRODUCTION

The name Iblis appears on eleven occasions in the Qur’an in reference to the
Devil: 2:34; 7:11; 15:31,32; 17:61; 18:50; 20:116; 26:95; 34:20; 38:74,75. In all
cases, it is used to denote a figure other than that represented by Satan (Saytan <
(12M7; Noldeke 1910: 47; Kropp 2005: 93—102) in his role as tempter; specifically,
it refers to the chief of the hosts of evil. Moreover, the term was generally
employed in Islamic literature to identify — as it does in the Qur'an — the Devil
of Judeo-Christian tradition. Echoing certain classical Muslim commentators
and modern Western scholars, Jeffery interprets the form Ib/is as a corruption of
the Greek di14Bolos, basing his view not on the use of 10w in the OT (LXX
S1dBoAog; Schleusner 1820—1821 I: 546a—b; Abbott-Smith 1936: 106), but rather
on the interpretation of 6 didPfolog in the NT as “the chief of the hosts of evil”
(i.e. the role he plays in the Qur’an; Jeffery 1938: 48—49).

With regard to the etymology of the Arabic name, the most widely-accepted
hypothesis has always been that it came directly from the Greek didBoAog
(Rudolph 1922: 35), of which it is a corruption or contraction (Rippin 2001:
524—525; 2002: 473; Wensinck & Gardet 1978: 668—669). Indeed, other possible
etymological routes (e.g. through Syriac or Ethiopic) were expressly ruled out by
Jetfery (1938: 49) in his day. Even so, some authors insist that, regardless of its
particular origin in Greek or Syriac, it certainly came into Arabic through Syriac
(Mingana 1928: 89—90).

A few years ago, taking as his starting-point a conceptual model put forward
by Mingana, Reynolds (2004: 680—682) suggested that the Syriac d.b.Ls. (walaua
[diblias/ diyabuliis] < S16Polog) was the form introduced into the Qur’an to denote
the rebel angel, Iblis. More recently, Professor Corriente provided a convincing
linguistic explanation of the route by which the Greek didfolog came to yield the
Arabic Iblzs, indicating that it was derived from the Greek 6 didBoAog through the
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56 JuaN PEDRO MONFERRER-SALA

reading *¥I’blys, from which the article was eventually dropped (Corriente 2009:
35—36).

Admittedly, the view that Ibfis derives from the Greek di4Bolog is not
only convincing but also, from a purely linguistic standpoint, wholly logical
(Monferrer-Sala 2011: 227). While linguistics is clearly an essential element in
the complex task of teasing out and clarifying concepts and terms in religious
texts, however, it is not always the only possible source of enlightenment. The
issue under discussion here may be a case in point.

A NEW APPROACH

The present paper seeks to establish the route through which the form Iblis
entered Arabic, taking full account of the cultural and textual complexities
of the Islamic religious and literary milieu, whose influence has already been
highlighted with regard to other terms (Monferrer-Sala 2008: 429—446). The
complexity is prompted in part by the difficulty in determining whether, in any
given case, certain sequences (abadith) transmitted by Islamic tradition were in
fact formulated prior to the Qur'anic texts. On all eleven occasions in which it
appears in the Qur'an, the term Ib/fis refers to a single figure. By contrast, writ-
ings within the Islamic literary tradition — and indeed texts by Christian Arabic
authors (Monferrer-Sala 2011: 227) — endow the figure of Ibfis with functions
that should more properly be assigned to Saytan, sometimes even merging the
two into a single figure with two names (Jung 1926: 34, 62).

The linguistic explanation, while providing a perfectly plausible description
of how the Greek term gave rise to the Arabic, sheds no light on the cultural
transmission of the figure himself. In other words, the name did not enter Arabic
independently or in isolation; it was accompanied by a story, a legend, of which
the figure himself was also part. The legend may have entered the Islamic milieu
through either a Jewish or a Christian route. In either case, it was transmitted by
various groups speaking different languages, and through a whole range of texts;
it may even have arisen from the mixing of texts based on different earlier oral
traditions. It is therefore crucial to determine which text(s) first provided the
image that appears in the Qur’an of the fallen angel who disobeyed God’s order
to worship Adam.

The fall of the angel who refused this divine order is narrated in L.A.E. (Chapters
12—16) and in 2 En. 29:4—5; 31:4—5. This episode gave rise to the myth of the fallen
angels (Gen. 6:1—4; Jub. 5:1—11; 1 En. 69:1—29; 2 En. 7:2—4 J/A; 18:2—3 J/A; T.
Reu. 5:6; T. Sol. 6:2), who rebelled against God and were subordinated to a leader
known variously as Satan, Azazel, Mastema, or Belial (Jub. 1:8—11; T. Ab. 13:6 A;
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3 Bar 56:10—16; on demons, see Langton 1949), whose names and functions are
provided in 1 En. 69:1—14. Although the episode is not found in the Hebrew OT,
allusions to the event appear in other texts, such as “the Song of Moses” (Deut.
32:1—43), and more specifically in Deut. 32:43 (Haiser 2001: 52—74), on which Heb.
1:6 is based (McLay 2003: 111). Moreover, the Dead Sea Scrolls from Qumran
(4QDeut?) and the LXX offer a more extended version of Deut. 32:43 than that
found in MT, whose lectio longior is in this case the oldest text (Barker 2000: 216;
Tigay 1996: 314—315, 513, 516—518) and is therefore the preferred reading (Fishbane
2003: 80, n. 39). Interestingly enough, a comparison of the three texts — MT,
Qumran and LXX — reveals that they offer different readings:

4QDeut? (frag. 5 ii) LXX MT
(Ulrich et al. 1986: 114)
[2] ny onw wnn [1]  edbppavinte, obpavoi, &ua 07 3 Y DM NN

[3] oabx b2 15 nnnwm
opn (4] o a2 o1 D
PRI [5] b
nnIX "opn [6] ohws
my

abT®, Kol TPOCKLVNOATWOO

avt® mavtes  viol  Oeob
ev@pavOnte, &vn, petd ToD
AaoU aToD, Kol EVIeYUGATWoOV
avt® mdvtes dyyedol Oeob
6T 10 alpa TOV VIOV avToD
éxdwdrtar, koi éxdikrjogt kol
dvtanodwaet dikn to1s éxOpoTs
Kol To1s pooTow avtanodwoet,
Kol ékkaapiel xkOplog T yiv
tob Aaob aToD

W) 0PN DI P
12D ImpTX 1931 7YY

[1] “Praise, O Heavens,
his people! [2] Worship
him, every god, [3] for
he vindicates the blood
of his children. [4] He
will bring vengeance to
his enemies, [5] and he
will repay his enemies
[6] and cleanse the land
of his people.”

“Rejoice, ye heavens, with him,
and let all the sons of God worship
him; rejoice ye Gentiles, with his
people, and let all the angels of
God strengthen themselves in
him; for he will avenge the blood
of his sons, and he will render
vengeance, and recompense justice
to his enemies, and will reward
them that hate him; and the Lord
shall purge the land of his people.”

“Sing out praise, O you
nations, for His people!
For He will avenge the
blood of His servants,
inflict revenge upon
His adversaries, and
appease His land [and]

His people.”
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Whilst the phrase is absent from the MT (Rogerson & Lieu 2006: 587),* 4QDeut?
offers the reading o'mbx 53 (‘every god’), which might correspond to the Greek
phrases vioi Ogod (‘sons of God’ < DX "12) or &yyelot Oeod (‘angels of God’ <
D°7OX "2xHn), as used by LXX in the same verse. Although the Hebrew kol ’elohim
clearly does not match the Greek wubioi theoii/aggeloi theoii, all the evidence
suggests that kol ’elohim is partly a fusion of the dual reading offered by the
Greek text of LXX (Rofé 2000: 164—172).

Evidently, both o'n5x 53 and vioi 0eo? are likely based on the saga narrated in
Gen. 6; the term appears for the first time in Gen. 6:2, although with the article
oHK1 712, whose interpretations are well-documented (Wright 2005: 97—104).
It may be understood to refer either to part of the lineage of Adam through
Enoch (a view that was echoed centuries later in the “Chronicle” of Michael
the Syrian (d. 1199); Chabot 1899: 4; 1910: 2a) or to the angels (Manser 2009:
119—120), as it occurs inter alia in Ibn al-Tayyib’s (d. 1043) Tafsir (Sanders 1967
I: 47; 1I: 45). Moreover, in Jub. 11:5 (cf. 1 En. 8:1—4) we are told that in the
days of Abraham the world was ruled by prince Mastema (Xnvivn > a2-£9Y)
through various spirits (¢274.0, ‘angels’; see VanderKam 1989 I: 68; II: 65), who
descended from the fallen angels.

The origin of this and other motifs linked to the fallen angels is the Enochic
story of the Watchers,®> of whom these demons were the offspring (Frohlich
2005: 144—145; Garcia Martinez 1992: 35). The fall of Satan and his supporters,
the Watchers (1), a highly fertile theme in Christian thought in late antiquity
(Bauckham 1985: 313—330), was a familiar feature of both apocryphal literature
and the OT (2 En. 7:3 J/A; 29 J; L.A.E. 12—16); it also appears in the NT apoc-
rypha (Gos. Bart. 1:24—25, 4:51—55) and in the Qumran scrolls (1QapGen ar col.
IT 1—2). As in the (Eth.) Ap. Ps.Greg. where Satan is mentioned as one “who had
been called the good angel” (HhT : £AgPL : aphAN : wGL), thus placing the use of
that term at a point in time prior to his fall (Grébaut 1918—1919: 138). In its narra-
tion of the fall of Satan, the Coptic-Arabic Hexaemeron attributed to Epiphanius
of Cyprus refers to Satan before his fall as “the good angel” (malak al-hasan;
Monferrer-Sala 2012b):

s3gd Aaid)  Juldae adll a8y cpual) B e all gall GUapdll o b 22y (e g

Lt (S s cpall day S Aaadldl

After the fall of Satan, who was called a good angel, God elevated Michael,
appointing him to this noble function which he now holds.

1 Deut. 32:43 is related to Deut. 32:8.
2 On the fall of the Watchers in 1 En., see Nickelsburg 2005: 46—53.
3 On the term 1"y, see Murray 1984: 303—317.
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In both texts, Satan was followed by a group of fallen angels (Jub. 5:1—11; 1 En.
69:1—29; 2 En. 7:2—4 J/A; 18:2—3 J/A; T. Reu. 5:6; T. Sol. 6:2), who rebelled
against God and were subordinated to their leader, known under various names
(Jub. 1:8—11; T. Ab. A 13:6; Gos. Bart. 56:10—16).

In fact, the saga narrated in Gen. 6 is echoed in 1 En. 6:1—2, where the 07X 212
are called “the angels, the children of heaven” (aPAhhF: @+(-£: Q71T = o1 Gyyelot
vioi ovpavoD; Charles 1906: 12—13; Knibb 1978 I: 13; II: 67). A few verses later
(6:7), we are even given the names of the leaders of those fallen angels (Charles
1906: 14—15; Knibb 1978 I: 15—16; II: 69—74; Milik 1976: 188—189),* whose
superior in this case is identified in 6:3 as Semyaza (MmUY > N9°PH = Zeperalds;
Charles 1906: 12; Knibb 1978 I: 13; II: 67).

In “the Book of the Watchers” (1 En. 6:3—5; cf. 12:4—35; 15:3; 16:3; cf. also 64.:2;
86:3), the Biblical tradition depicted in Gen. 6:1—4 was interpreted as a kind of
rebellion against heaven (Wright 2005: 138—165). For this reading, the obx "2
of Gen. 6:1—4 became the omw "2 (‘sons of heaven’) through the mediation
of various sources (Wright 2005: 138—165). These were the beings eventually
described by the author of the Enochic text as “Watchers” (1my), angels of a
kind comparable to the archangels, whose name clearly expresses their function:
to watch over men. However, the Enochic pre-Flood texts not only equate the %3
DOX of Gen. 6:1—4 with the “angels”, but also — as VanderKam (2000: 134) has
noted — take the phrase 015X as meaning not ‘(the) God’, but ‘the angels’.

In their handling of the apocryphal literature, Christian authors writing
in Arabic used the name Ib/is to denote the fallen angel who disobeyed God’s
command by refusing to worship Adam. This is evident, for example, in the
following account from the Kitab al-Magall (Gibson 1901: 5/5; Bezold 1883:

10/4):
= OS5 ALY (ol Axaall a1 (30 ZNEN Ao bl & L0 4l B8 S
) el (e all) adasald o gall 138 (e AN de Ll 8 431A0 (oA A o )l (il
o=y
God had created Adam in the third hour of Friday the sixth day. Iblis had laid

claim to the Godhead which had entered him in the second hour of the day,
and God had hurled him down from heaven to earth.

A particularly interesting and relevant feature of the Arabic recension of this
apocryphal work is the distinction that it draws between the names Saytan,
Satand and Iblis. It describes Saytan as the one who rebelled against God, and it
says literally of Satana (a calque on the Syriac =\ o, see Smith 1901: 2601;

4 On the list of the fallen angels, see Charles 1906: 227—228.
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Whish 1883: 129) that “he opposed himself to the ways of the Lord” (li-anna-bu
Satana min turuq Allah). With these definitions, the author of the Kitab al-Magall
offers the same theological distinction as that made in the Qur'an between Iblis
and Saytan (Reynolds 2010: 39—54; 2004: 682), but this time between Satan
(Zatdv/Zatav < Aram. 100; Liddell & Scott 1897: 1376; Jastrow 1903 II: 973;
Levy 1866 II: 155) and Satanas (= ® [< Zatavds] < Aram. X300 ‘one lying in
ambush for’ = ‘the adversary’; Liddell & Scott 1897: 1376; Moulton & Milligan
1914—1929: 70; Lampe 1961: 1226). This distinction is also made in the NT,
which additionally includes 6 SidBoAog (‘the accuser’, hence the meaning of ‘the
chief of the evil spirits’, the Devil, cf. the Syriac rendition as « &iala, ‘the
accuser’). Of the third figure, Iblis, we are told that God called him by this name
because He took his dignity (al-wagar) from him. In making this threefold
distinction, the author of the Kitab al-Magall is clearly following a Syriac NT
text, as evidenced by the Arabized transliteration of Satana. The text runs as
follows (Gibson 1901: 6—7/7):

JS et llide siadll 3R IS pie s by )5 (ga g Laig s LialS 5 1Sk
<l g2 g Glaluall 1 Culac | elas g ell 5 ) 5S5 livad Caad g aiis el @8l 5 A8lA)
Lal 81 a2 @l 3l e J gl 13a A Canas Lall ) ClA Lo ares
pol) €l Jie s )l (e 3l Lallae ) il A gall GUanil) 51 L5 5 A
Lol il g aind 5 431 jan dsadadd Lale JUiaW) & Sl adll (e 3kl e
O osbensl Cuundialll g 38 L ja Wl jla agle culS Al )l deaty 6
Bl s 4l o oland Ulacd dand Lo s 8 ol 5 peandl (il dia s (JUasl
D0 Ak g 534 Gl s ol ok e Ghadi 43Y
The Angels and Powers heard the voice of God, may He be glorified and
exalted! Saying to Adam: “O Adam, I have made thee king and priest and
prophet and ruler and chief and governor over all creatures that are made. All
creation shall obey thee and follow thy voice. Under thy grasp they shall be. To
thee alone I have given this power; I have placed thee in possession of all that
I have created.” When the angels heard this saying from the Lord they redou-
bled honour and respect to Adam. When the Devil saw the gift that was given
to Adam from the Lord, he envied him from that day and the schismatic from
God set his mind in cunning towards him to seduce him by his boldness and
his curse; and when he denied the grace of the Lord towards him, he became
shameless and warlike. God, may His names be sanctified, deprived the Devil
of the robe of praise and dignity and called his name Devil, [because] he is a
rebel against God, and Satan, because he opposes himself to the ways of the
Lord, and Iblis, because He took his dignity from him.

5 Mistakes in Mrs. Gibson’s edition have been amended in the quotation.
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The MS used by Mrs. Gibson (Sin. ar. 508), datable by its script to the ninth
century CE (Atiya 1955: 18; Kamil 1970: 45, n. 532; Gibson 1901: x), differs in
several lectiones from the Arabic text edited by Bezold on the basis of four later
MSS (Vat. ar. 165; Par. ar. 54; Hunt. 514; Bodl. 294, compared with Monac. arab.
243; Bezold 1883: V—VI); certain variants in this specific passage are of interest
for the story of the fall of the rebel angel, reproduced below (Bezold 1883: 15, 17):

(Slo elilaa 28 51 20l 3Y J gy 58 g adll G gea ) g8l 5 RSO Carann g
@Al S aansi 5 de siaall GO JSI yina g Ly 55 (Jga g LS 5 L
g Gl g Glaluall 1 Culae | elas g el 5 () 5S35 elivad Ciad g aiis el gl
A 22 Va5 Ll SEcala 3l ol e J gl 13a A Canans Lald A L
A3Y Ulars 4 leay sl 5 all Gl 4t g 33 dand dag Se 4l L]
il e g 53 a3V Gaalil g olans g ol 43Y 6 Jplilalis olaws g adll e o
4l S
The Angels and Powers heard the voice of God saying to Adam: “O Adam!I
have made thee king and prophet and priest and ruler and chief and governor
for all creatures that are made. All the creatures shall obey thee and follow thy
voice. Under thy grasp they shall be. To thee alone I have given this power;
I have placed thee in possession of all that I have created.” When the angels
heard this saying from the Lord they redoubled honour and respect to Adam
[...] God, may His name be glorified and exalted, deprived the Devil of the
robe of good and dignity and called his name Saytan, because he rebelled
against God, and named him Satana’1l, because he opposed to Him, and called
his name Iblis, because He took from him the robe of honour.

The variants in this passage are found in all the Arabic MSS of the Kitab al-Magall,
one striking variant is the form Satana’il, presupposing a Syriac L.\ o, from the
Hebrew »x1ow (Gaylord 1982: 303—309). These name games are by no means a
rare occurrence; in fact, they date back to the source of Kitab al-Magall, the well-
known Me‘arat Gazze (“Cave of the Treasures”) which, according to all the
evidence, can be dated between the fifth and sixth centuries cg (Leonhard 2001:
255—292, especially 288). In narrating the fall of the devil from heaven, this text
makes use of a comparable device, distinguishing between and accounting for the
various names given to the devil (Bezold 1883: 14, 16, 18/4):

<o o’ a\[ < L] K\ ;lo Jehaliso] Bl assava
~ins (omlan [ioma Krio Kima fanio fimaa Kals v»haas
]V\l[ Moo (V\l)o (V\_.'\C\.ul:a) <00 v\L:\C\ «o1as huny u\ﬁo[ ~sina
<1 FAs assr Jano] e Maskh ey pas Aa Ao ré\XVXc\x.
sr.da\[ oo csa\he~al[...] # ]\ oz ma \c\mla aaio alo his

6 Bezold 1883: 17, misread as Jubtabe,
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ahee L <ara vdvmn Mo |<\§v.m T=av laheCa ]\r.\m):\_\sa:u_):\
(\c\)mk\.ua:m)nn ~r.aa\ 1oy L Kasie

And the angels and powers heard the voice of God saying to Adam: “O Adam!
I have made thee king and priest and prophet and master and chief and leader
for all the natures and creatures that are made. All the creatures shall serve thee
and follow thy voice. Under thy grasp they shall be. To thee alone I have given
this power; I have placed thee in possession of all that I have created.” When
the angels heard these words they redoubled honour and kneeled before him
[...] (God) deprived (the devil) of the robe of glory and called his name Satana,
because he turned aside [from the right way], and S&da, because he was cast
out, and Daywa, because he lost the robe of his glory.

Like other texts, when referring to the fallen angels the Kitab al-Magall alludes

to

the saga narrated in Gen. 6 (Gibson 1901: 18/18; Bezold 1883: 43)7

S adle] OIS Lo QU J gy LS adll Ay o) (g Gand Al g adll A s IS
DJAQ(QMLAMY\ d;‘jk}(u.u‘X.\ ‘J@.\&.’)&\*@;BEJL@_HUM\UA&L\:}J
Lendl (o il g chidapis Al A (e daadall ) slan o ad 635
The reason for God’s calling the children of Seth Ben-Adam, “the sons of
God”, was as the Book says what He revealed to Seth about godliness and
purity. The Lord appropriated them to Himself by this name; it is the most
famous of names on account of their favour with him. He appointed them to
replace the choir of Angels, which had rebelled and fallen from Heaven.

Exactly the same information is provided by the Me‘arat Gazze in the following
passage (Bezold 1883: 42/10):

~om) ivum oo ;m ar Ja[Aaa (\omk\cu_.:u:m) ~omiauan .Slv:rm
COMmina L m Kl 13 el oo i s > (Lom)
] oo harsioo hasai] dalas r(io&v AMD 00m TN Kama
v > ]c\_[_\.a.n e m%v am alua fmn\w

And because of their purity and holiness they received the name, which is the
best of all names, and were called “the sons of God”, they and their women and
sons. They lived in that mountain in all purity and holiness and in the fear of
God. And they went up on the borders of Paradise, and they praised and glori-
fied God instead of that host of devils who fell from heaven.

Although we have retained here the reading offered by Bezold, the evidence of
two MSS suggests that the lectio o\ 1o ‘the sons of God’ should be replaced
by m.c\ 1o (i.e. ‘the sons of Elohim’; Leonhard 2001: 270, n. 52). This allusion
to Gen. 6 is found in a number of Syriac texts, not only Biblical commentaries

7 Variants in Bezold’s edition are not relevant for the contents of the story.
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and compilations (Bar Bahlal 1888—1901 II: 169), but also in a key Syriac
historiographic text, the “Chronicle” of Michael the Syrian. The “Chronicle” tells
us (citing as its source the wauwsa ok, “the Book of Enoch™) that these ,as
ma\w appointed a king called wovasaow (i.€. Semyaza; Chabot 1910 IV: 2b/I, 55
Bar Hebraeus 1932 II: 2b/1, 4):

= aom @ama el ,in ~ & am Kim&v o aduss s
~aardd> ino aonra oml hurds maaial asam s ows 1aa N\ =i
varamw amra Kal= L oml asuaa aslaa

In this year the sons of God (bénay’Elibim), about two hundred souls, came
down from the mountain of Hermon. Because they had lost all hope of a
return to Paradise, they forsook the angelic life, and gave themselves up to
carnal pleasures, and they set up a king over them whose name was Semyaza.

Equally explicit, in keeping with this tradition, is the information compiled by
Bar Hebraeus in his Maktbanith Zabne, which includes the following text (Bar
Hebraeus 1932 II: 2a/1, 3):

anlew ~oariany v{\k\:cﬁv il ,;mais alcis KA 12 Jurd onois
ALY D aoani 1 eiino /i) Kinoin ordha ( adisd r\’i(\&vﬁ
T\ ina s csiahe Kl a
In the time of Seth, when his sons remembered the blessed life in Paradise,
they went up into the mountain of Hermén, and there they led a chaste and
holy life, being remote from carnal intercourse; and for this reason they were
called ‘iré and sons of ’Al6him.

This information was evidently not restricted to the Syriac milieu. The account
of the Watchers — being familiar to Syriac authors — was in turn transmitted to
Christian Arabic writers. Evidence of this comes from a text held in the British
Library (BMOr 4402), which contains a karini version of Michael the Syrian’s
“Chronicle”, in which these “sons of God” are rendered as bani Ilubim (cas
r.malr) (Bhayro 2001: 374).

CONCLUSION

The name Iblis, applied to the angel that rebelled against God, entered the Arab
milieu through a transmission process in which the name was just one element of
an elaborate narrative myth. As is the case with other texts and genres (Macdonald
1920: 115—116), this myth — monotheised by Judaism — is rooted in the angelolog-
ical and demonological constructs of what might be termed “Semitic mythology”.

As indicated earlier, although the name might be accounted for independently
of the larger narrative, as a derivate of the Greek didfoAog it would be shorn
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of the necessary textual and literary contextualisation surrounding the concept,
its Sitz im Leben. 1t is indeed this conviction that has prompted all the informa-
tion provided above, intended to furnish just such a textual and literary — or
mythical — framework. Having entered the Arab (and particularly the Islamic)
milieu during its formative period,® the term then spread to other Islamic and
non-Islamic language areas, in all probability being corrupted en route through
oral transmission. Thus, for example, while Selti has the nominal form 16/, in
Wolane the form i#lbis has been documented, resulting from contiguous meta-
thesis (Leslau 1979: Ixxxi).

If our hypothesis is correct, the name is not in fact the result of a direct adapta-
tion of the Greek d1dfoAos to the Arabic Ibfis, but rather the result of the adaption
in Arabic of a name used to refer to those fallen angels who rebelled against God
and whose plurality was eventually singularised under the name of their leader.
Those angels, known by the formula béné’Elébim (cf. Syr. bénay ’Elihim > Ar.
bani Ilubim and bani Lubi; Lagarde 1867 1: 64—65; Monferrer-Sala 2007a: 361),
eventually lost the bené and became simply ’El6him, giving the Syriac ’Eliabim.

In Arabic transcriptions, the Syriac mmal/m.mle (< D7OR) is sometimes
transcribed as ad! (i.e. /’eloyim/). The realisation of this term could never have
been Iluyim (= /Eloim/) but rather Elim; we believe that it is this form which may
have given rise to Iblis. It should be noted in this respect that although the form
&l is not directly related to the Hebrew o'5x (Elim), Ps. 89:7 uses the phrase béné
’Elim (= bené ’Elobim) which, significantly, is interpreted in Pesitta 89:6 — though
not in LXX — as ~aedlsh 1o (benay maldke, ‘the sons of the angels’), rendered in
Arabic as banii l-mala’ikab (i.e. ‘the sons of the angels’; cf. abna’ Allab ‘the sons of
God’, in translations made from a Greek original; Lagarde 1876: 142—143).

The main point is that both of these possibilities would give rise to the Arabic
form #l. If we are not mistaken, the step from el to () may be the result of
two palaeographical alterations:

1. The first involves a case of Analogiebildungen, consisting in the inclusion
of a ba’ after the alif by analogy with the ya’ following the lam (Lindberg 1897:
156—157). Moreover, the diacritics of the ya’ (if in fact present) were in all prob-
ability placed on either side of the ldm, which led the copyist to include a ba’
before the lam, following it with a ya’.

2. Confusion of final mim and sin, perfectly plausible in non-Arabic words
where the morphology of the sin is unclear (Robertson 1920: 81—83) and the
copyist in question has not understood the name, a frequent occurrence in works

8 The presence of the OT in the Qur'an is an old and complex issue, see Bell 1945: 1—20.
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of multiple genres (Monferrer-Sala 2002: 335—341) and authors of different
creeds (Monferrer-Sala 2007b: 73—108).

As was the case with o'nbx (which, as we saw earlier, came to mean ‘angels’ in
the Enochic text) and with o™x (also interpreted as ‘angels’ in the Hebrew Ps.
89:6, which also occurred in the Pesitta and some of the Arabic versions based
on one of these two Vorlagen), ~ acquired the meaning of ‘angels’ as well, when
applied to the mythical account of their fall, in both the Jewish and the Christian
traditions. But because the fall from heaven of these rebel angels eventually
became that of a single figure (i.e. the main rebel, the chief of the angels), the
term took on a singular rather than a plural meaning and was used to refer only
to the fallen angel who acted as leader, whether called Satan, Mastema, Beliar,
Semyaza, or simply the Devil (6 8idBoAog).

The account of the fallen angels, as narrated by Jewish and Christian texts,
became known during a formative period of Islam and was later echoed in the
Qur’an. It may have entered Islam through either Jewish or Christian circles,
both of which were feverishly busy with apocalyptic texts, including the Book
of Enoch, whose repercussions were to last much longer, as evidenced by
the excerptum from this apocryphal text reproduced in Michael the Syrian’s
“Chronicle” in the twelfth century CE and transmitted via a karsini copy of the
“Chronicle” produced after the fourteenth century cg.?

ABBREVIATIONS

Old Testament Pseudepigrapha
3 Bar 3 Baruch (Greek Apocalypse)

1En. 1 Enoch (Ethiopic Enoch)
2En. 2 Enoch (Slavonic Enoch) [J: larger recension; A: shorter recension]
Jub. Jubilees

L.A.E. Life of Adam and Eve

T. Ab. Testament of Abraham (recension ‘A’)
T. Reu. Testament of Reuben

T. Sol. Testament of Solomon

9 On the kar$ini (< gar$ani) MSS, see Samir 1982: 42—46. See also Monferrer-Sala 2012a: v—xii.
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New Testament Apocrypha and Pseudepigrapha

(Eth.) Ap. Ps.Greg. Ethiopic Apocalypse of Pseudo-Gregory
Gos. Bart. Gospel of Bartholomew

Dead Sea Scrolls from Qumran

1QapGen ar Aramaic Genesis Apocryphon from Cave 1
4QDeutd Remains of the “Song of Moses” from Cave 4

Sources and Manuscripts

Bodl. Bodleian (Library)

Hunt. (R.W.) Hunt (Ms., later Bodleian ar. christ. Uri 99)

LXX Septuaginta

Monac. arab. Monacensis arabicus (codex)

MT Masoretic (Hebrew) Text

Par. ar. Paris Arabic (Ms. from the Bibliothéque national de France)
Sin. ar. Sinai Arabic (Ms. from St Catherine)

Vat. ar. Vatican Arabic (Ms.)
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