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Early interlinear Qur®an translations provide useful material for Middle Turkic and early
classical Persian lexicography. Frequently, however, the real function of the glosses and their
true relationship to the Arabic original have been misunderstood. As a result, non-existent
words, or words or phrases with erroneous forms or meanings, were put into circulation. This
article suggests a new approach to the semantic interpretation of the glosses. Emphasizing that
etymological excursions or references to traditional lexicons alone do not suffice to verify the
forms or meanings of rare or unusual lexical items, the article discusses twenty-five Turkic
glosses from the Rylands interlinear Quran translation.

QUR’ANS IN ARABIC AND QUR’AN COMMENTARIES
with Turkic and Persian interlinear glosses from the
twelfth to the fourteenth centuries are rich, intriguing,
but extremely controversial sources for the Eastern
Middle Turkic lexicon. Turkic word materials from
such sources have been made available to us by two
towering figures in Turkic studies: A. K. Borovkov in
1963' and J. Eckmann in 1976. Borovkov’s Leksika
sredneaziatskogo tefsira [= LST] and Eckmann’s Mid-
dle Turkic Glosses [= MTG], as numerous reviews and
other related publications show, have become basic
manuals for Turkic lexicography.

Eckmann’s book was posthumously published from
an uncompleted manuscript. The editors, not being
Turcologists, could do very little about this. They
even compounded the problem by omitting vital infor-
mation that Eckmann had provided in his manuscript:
corrections to the Turkic original, the Arabic orthog-
raphy of comparative materials, equivalents in other
sources, and so on.

Reviewers spotted many of the resulting inconsisten-
cies and suggested appropriate corrections. None of
them, however, realized the controversial nature of

" A. K. Borovkov, Leksika sredneaziatskogo tefsira XII-
XIII vv. (‘The word material of a Central Asian Qur’an
commentary from the twelfth through thirteenth centuries’).
Moscow: The Publishing House of Oriental Literature, 1963,
366 pp.

2 J. Eckmann, Middle-Turkic Glosses of the Rylands Inter-
linear Koran Translation. Budapest: The Publishing House
of the Hungarian Academy of Sciences, 1976, 359 pp.
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the primary source and the need for a special proce-
dure for evaluating its lexicon. Quite often, therefore,
they arrive at false conclusions.

In dealing with the primary source one must remem-
ber that “The Rylands interlinear Koran translation”
is not what Turcologists have up to now taken it for:
it is not the Qur’an in three— Arabic, Persian, and
Turkic—languages. It is the Qur’an in Arabic, with
Persian and Turkic interlinear glosses. The glosses
translate words or phrases mostly in isolation, irrespec-
tive of their grammatical, and often even semantic
context. For example, Arabic fa qad :zalla zalalan
ba“Tdan “he indeed strays far away’ (Qur. 4:136 M) is
glossed in the following segments: ¢inug | azdi |
azmaq | iraq, which is as incoherent as the equivalent
English: ‘true’/ ‘he lost his way’/ ‘a losing one’s
way / ‘far’.}

Furthermore, the glosses often translate an Arabic
word in more than one sense. For example, the Turkic
gloss agirliq ddgii translates Arabic karim in the sense
of 1. ‘respectable’ and 2. ‘kind’. The glosses often
translate the Arabic word in a sense not appropriate
to the Qur’anic context. For example, Turkic ilgdrii
kdl- translates Arabic gaddama as ‘étre le premier,
précéder les autres’ (B. Kazimirski,* I, 690) and not

* A. J. E. Bodrogligeti, “The Technique of the Glossist as a
Key to Understanding the Lexical Material of Early Eastern
Middle Turkic Interlinear Quran Translations,” UAJb 50
(1978), pp. 17-24.

* A. de Biberstein-Kazimirski, Dictionnaire Arabe- Francais.
Paris: Maisonneuve et C'¢, 1860.
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as ‘to send’, required by the place in the Qur’an;
kdsmdik hitab translates Arabic faslu’l-hitab ‘sound
judgment in legal matters’ word by word and takes
Arabic fas/ in the sense of ‘cutting’ in full disregard of
the use of the phrase in the Qur’an. Sometimes the
Persian gloss translates the Arabic word in one sense,
and the Turkic, in another. For example, farman as a
Turkic gloss translates Arabic amr in the sense of
‘command’, whereas Persian kar translates it in the
sense of ‘affair’. Occasionally the Turkic gloss translates
the Persian and does so in the sense not covered by
the Arabic word. For example, the Turkic gloss adaqin
turmagq translates only istadan in cay-i istadan, the
Persian gloss to Arabic maqam; or Turkic aéuq yaruq
translates two different meanings of rofan, the Persian
gloss to Arabic munir.

Apparently the glossists’ intent was not to produce
a Turkic or a Persian version of the Qur°an, but only
to provide an aid for the reader of the Arabic text, or,
and this is even more probable, for a Persian or a
Turk who wanted to learn Arabic.

It follows, then, that in defining a Turkic gloss one
cannot in all cases directly take the Qur’anic meaning
of its Arabic equivalent. Nor can one use without
reservation the total of Turkic glosses to an Arabic
sentence as a coherent grammatical or semantic con-
text to illustrate or prove the meaning of a Turkic
word. Indeed both in Borovkov’s and Eckmann’s
glossary, the wrong meaning is sometimes associated
with the Turkic gloss.

Under such circumstances we need a new approach
to the lexico-semantic definition of the Turkic vocabu-
lary of the Rylands Qur’an. We must above all exam-
ine the relationship of a Turkic gloss to both the
Arabic original and the Persian gloss, and the relation-
ship of the Persian gloss to the Arabic original. We
must also compare the Turkic words of the glossary
to the lexicon of other Eastern Turkic literary and
linguistic documents. For such comparison especially
important are lexical data from various religious works
(manuals, popular legends, didactic works) which were
composed for the common people and which reflect
the same cultural milieu as that from which Qur°an
copies with Turkic and Persian interlinear glosses
emerged.

This task is made difficult by the backward state of
Eastern Middle Turkic lexicography, more specifically
by the absence of a comprehensive Eastern Middle
Turkic lexicon. About seventy percent of the existing
literary documents have not yet been tapped for lexico-
graphical purposes. Lexical materials from the rest
are available in small glossaries or in a few more or
less outdated dictionaries. Very often we must go

directly back to individual literary works to get a clear
idea of the form or function of a word, or we must
search the word stock of Modern Turkic or even
Iranian languages in Central Asia for relevant data.
Information from these sources may often contradict
the view of those who restrict their research to a few
traditional manuals or resort to etymological specula-
tions.

I will now address myself to two reviews of the
MTG—one published in this journal by R. Dankoff,
a Turcologist,” the other, published in WZKM by
K. H. Menges, an Altaist*—and discuss about two
dozen words which the reviewers, for the reasons cited
above, misunderstood or failed to fully clarify.

1. bodun ‘deceased’’

Dankoff states that the word budun in yoq budun
bol- which Eckmann defines as ‘to become null’, is an
error for yodun (from yod- ‘to obliterate’). In recently
discovered notes by Eckmann for his MTG,* however,
we find bodun (not budun) with a reference to bodgu
olin Arat’s Eski Tiirk Siir’ [FETS](p. 112), in a line
rhyming with yodgu ol (11, pp. 108-110). Arat isolates
the stem bod- and suggests that it is close in meaning
to yod-. From the context he defines it as follows:
“Burada iyi insan olarak 6lmek, son defa diinyaya
geliste bodhisattva olarak yasamak ve boylece dogum-
6lim carkindan kurtularak, bir daha geri donmemek
tizere diinyadan go¢mek gayesi ifdde edilmis olmalidir”
(p. 390). He identifies this verb with Kashghari’s bud-
‘to freeze to death’ and budut- ‘to freeze one to death’.

Eckmann’s bodun is from bod- in the same way as
yodun, from yod-. (See Brockelmann, Osttiirkische
Grammatik,”® p. 129.)

5 R. Dankoff, “Middle Turkic Glosses of the Rylands
Interlinear Koran Translation. By Janos Eckmann,” J40S
98 (1978), pp. 135-137.

¢ K. Menges, “Etymologische Notizen zu Eckmann’s Mittel-
Tiirkischem Tafsir,” WZKM 70 (1978), pp. 35-52.

7 In the entries I give the form and definition of the Turkic
terms that, in view of the discussion that follows them, I
regard more appropriate.

8 Cf. R. Jaeckel, “Recently Discovered Notes by Eckmann
for his ‘Middle Turkic Glosses of the Rylands Interlinear
Koran Translation’,” UAJb 53 (1981), p. 81.

® R. R. Arat, Eski Tiirk Siiri. Ankara: Tirk Tarih Kurumu
Basimevi, 1965.

' C. Brockelmann, Osttiirkische Grammatik der Islamischen
Litteratursprachen Mittelasiens. Leiden: E. J. Brill, 1954,
429 pp.
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2. dargahinda ‘from Him’

In a list of cases in which “the Turkic is an interpreta-
tion of the Arabic and does not depend on the Per-
sian,” Dankoff includes dargahinda ‘at His court’, the
Turkic gloss for Arabic ladun. But nazd-i, the Persian
gloss to ladun, has the same function and meaning as
the Arabic term. We may, therefore, only speculate
whether or not the Turkic glossist relied on the Persian
gloss.

Dargahi (dargahiga, dargahinda, dargahidin) in
Middle Turkic is a secondary postposition'' used
especially in popular religious poetry where it generally
refers to God. For example, in Halis’s The Story of
Ibrahim (=IbN):'* Bu sézni Cibra®1l efitti kitti, |
Hudani dargahigi “arzin etti. (74r:6) ‘Gabriel heard
these words and departed / to convey the message to
Him [lit., ‘to the (Divine) Court’]’, or in the Nahcu
|- Faradis (=NF):" Haqq dargahindin yiragraq tiis-
tiing (112v:17) ‘You have fallen far from God [lit.,
‘from the Court of the (Divine) Truth’],” or in Shay-
bani’s Bahru'lhuda (=BH):"* Qilmadim men hé¢ if
Savista dargahingda mdn. (18v:1) ‘I have not produced
anything worthy [of presenting] to You [lit., ‘in your
presence’]’.

Dargahi as a secondary postposition can be used to
translate both ladun or nazd. If dargahinda translates
min ladunhu or az nazd-i 0, it is its ablative case form
meaning ‘from Him"."® If it translates nazd-i 6,'® it is
its locative case form meaning ‘with Him’.

"' Le., postpositions with possessive suffixes.

Ms Ankara University, Library of the Department of
Languages, History, and Geography, no. 1/3650, 73-82v.
Published by A. J. E. Bodrogligeti, Halis’ Story of Ibrahim.
A Central Asian Work in Late Chagatay Turkic. Leiden:
E. J. Brill, 1975, 80 pp.

" Ms Istanbul, Siileymaniye Genel Kitabligi Yeni Cami
kismi no. 879. Facsimile edition by J. Eckmann, Nehcu 'I-
feradis. 1. Tipkibasim. Ankara: Tiirk Tarih Kurumu Basimevi,
1956, X1V + 444 pp.

'“ ms London, British Museum, Add. 7914. Published by
A. J. E. Bodrogligeti, “Muhammad Shaybani’s ‘Bahru
’l-hudd” An Early Sixteenth Century Didactic Qasida in
Chagatay,” UAJb 54 (1982), pp. 1-56.

'* This is what the text of the Qur’an, va yu’ti min
ladunhu ucran ‘aziman ‘and gives from Himself a great
reward’ (4:40 M), would require.

' As most probably it does, since the Turkic gloss very
often translates the Persian gloss directly, with no regard to
the Arabic original.

12

3. kok ‘mouldy’

Dankoff makes a reference to the entry kok in
MTG but does not correct the English definition
given there, ‘blue’. The Turkic and Persian glossists
equally translate Arabic masniin in min hama’in
masniinin ‘of black mud fashioned into shape’ (Qur.
15:28 M)"" in a sense alien to the Qur’an but quite
common in other contexts, i.e., as kdk tin¢imis and
boy girifta, respectively. Cf. B. Kazimirski, masniin 5.
‘puant, fetide’ (I, 1148b). Turkic kok occurs here
in the sense of ‘putrid, mouldy’ and is an amplifi-
cation of the meaning of tin¢imi§ ‘fetid’. Cf. Sayf’s
Gulistan bi't-turki (=GbT):"* kokidrmis ‘mouldy
(bread)’ (89v:10).

4. koriinii stirii- ‘(for fish) to appear on the surface (of
the sea) and move forward’

Dankoff recommends that the second element in
the phrase koriinii yiriigiin [Ms ydtriikiin] be read
yurigan (or yiizgdn).

Eckmann in his manuscript has kdriinii yiiriigiin
‘appearing and walking, i.e., swimming’, but not
yétritkiin: that must be the editors’ uncalled-for con-
tribution. What Eckmann gives, in brackets and with
a question mark, after yiiriigiin is yrtrwkwn in Arabic
script with no dots under the /y/. This grapheme can
hardly be read yiiriigin or yiizgan, as Dankoff suggests.

Verbal nouns in -gun are common in Turkic (cf.
Brockelmann, Osttiirkische Grammatik, ##63, 69, and
Eckmann, Chagatay Manual,” #26, 10), thus Eck-
mann’s yirigiin is morphologically acceptable and
needs no correction. The grapheme ytrwkwn, however,
may be an error for srwkwn, i.e., siiriigiin from siirii-
(Zenker,” 524), the Eastern Turkic form of siir- ‘to go
ahead, press on’. Koriinii siiriigiin then, would be the
same as koriinii siirgiin, which the Istanbul interlinear
Qur’an translation (TIEM*' T 73) has in the cor-
responding place.

'" The Holy Qur’an. Arabic Text, English Translation and
Commentary by Maulana Muhammad Ali. Sixth Edition.
Lahore: Ahmadiyyah Anjuman Isha’at Islam, 1973.

" A J E. Bodrogligeti, A Fourteenth Century Turkic
Translation of Sa‘dr’s Gulistan: Sayf-i Sarayt’s Gulistan bi
‘t-turki. Budapest: The Publishing House of the Hungarian
Academy of Sciences, 1969, 450 pp.

' J. Eckmann, Chagatay Manual. The Hague: Mouton &
Co., 1966, 340 pp.

® J. Th. Zenker, Dictionnaire Turc-Arabe- Persian. Leipzig:
Wilhelm Engelmann, 1866, 980 pp.

' Tiirk ve islam Eserleri Miizesi, istanbul. A Qur’an with
Eastern Turkic interlinear gloéses. Ms T 73, copied in Shiraz,
734/1333-34,
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S. kiisii§ ‘respected, noble’

Menges states that the word kiisii§/ kiisis, defined
in MTG as ‘almighty’ (Arabic “aziz, Persian béhamta),
is nowhere attested. He also states that kusiis, ‘desire’
in Nadelaev’s Dictionary,” or kosiis id. in Radloff’s,”
“have nothing to do” with this entry. He mentions
Persian kosis ‘striving’ as a “remote possibility.”

The word, however, is kisii$, as Eckmann suggests,
but does not mean ‘almighty’ as both he and Menges
believe. It means ‘respected, noble, rare, valuable’ as
in the Qutadgu Bilig to which Eckmann refers in his
notes to the entry.”* It translates Arabic aziz in this
sense [cf. B. Kazimirski, ‘honoré, respeté, consideré;
rare, précieux, cher’ (II, 241a)] and not in the sense
required by the Qur°anic context (i.e., ‘Almighty’).

The use of “aziz in this sense was quite common in
Classical Turkic. We find it, for example, in Ahmad’s
Barag-nama [=BN):® Erdi ya Rabb Ka‘badin kongliim
Caziz. ‘O Lord, my heart was more precious [to me]
than the Ka‘ba [of Abraham]’. (90v:2); in the
Mu‘tnu’l-Murid [=MM]*® “Aziz hor qiligli rozi
bergii¢i ‘[It is He who] makes one honored or
despised. [Only He] provides us with daily fare’
(177v:4); and in the GbT: biri dagi ol qadar mal yigdr
kim “aziz-i Misr boldi. (81v:11) ‘The other [brother]
accumulated so much wealth that he became the most
respected man in Egypt’ (81v:11).

In the Kitab Baytaratu’l-vazih (=KBV)"’ the word
kiisdn¢ is used in the same sense: hala iq kiisdnéi
(1v:25) ‘the one whom people respect’.

6. orng ‘share’

Dankoff considers orig ‘share, portion’ a ghost word
and “an error for iiliig, probably a contamination
with éng which is found in both examples just before
this word.”

2y, M. Nadelaev and others, Drevnet urkskii slovar’ Lenin-
grad: Publishing House “Nauka,” 1969, 676 pp.

3 W. Radloff, Versuch eines Worterbuches der Tiirk-
Dialecte. 4 vols. St. Petersburg, 1893. Reprint: Mouton &
Co., ’s-Gravenhage, 1960.

** As a lexical source Eckmann used Arat’s text edition of
the Quradgu Bilig. Cf. fn. 38.

» A. J. E. Bodrogligeti, “Ahmad’s Baraq-nama: A Central
Asian Islamic Work in Eastern Middle Turkic,” CA4J XVIII
(1974), pp. 83-128.

* MuSinu ’l-murid, by Islam, ms Bursa, Orhan Library,
no. 1605. Critical edition by A. J. E. Bodrogligeti, Islam’s ‘A
Guide for the Novice’. (Forthcoming.)

7 Kitab Baytaratu ‘l-vazih, author unknown, Ms Istanbul,
Topkap: Saray Miizesi, no. 1823.

Onz, however, in the sense of ‘share, portion’ is
attested in Ahmad Yiikndki’s ‘Atabatu’l-haqa’iq
(=°AH)* in the following distich: (115) Qamug tiirliig
iStd biligsiz ongt (116) okiiné ol angar yoq ong anda
adin. {But] no matter what deed we consider, the fate
of an ignorant person[, because he acts without
knowledge,] is self-reproach—there is no other lot for
him’. In his glossary to the text edition Arat registers
ong as ‘hayir, kismet’ (p. XLIb).

It has not been noticed that the two quotes
Eckmann gives in his entry are overlapping segments
of the same Quranic verse (9:69). It is because of the
resulting repetition that ong, with which iiliig, as
Dankoff says, was contaminated, occurs twice. The
original has it only once, before the second occurrence
of ong: irin¢lindingiz [Eckmann corrects it to irinélin-
dilir)] onglari birld, inériindiingiizlir iiliigliringiz birld
ndtdg kim incrindilir drsd anlar kim sizdi ongdin
drdilir onglari birld.”

7. ortiikli ‘hidden, secret’

Menges questions the propriety of Eckmann’s
interpretation of oOrtitkli as an adjective in Ortitkli
oyna$ ‘secret lover/mistress’, the gloss for Arabic
hidn, pl. ahdan ‘equals, friends, lovers’ (Penrice,”
41a). He suggests ortiigli, instead, a present participle
in the function of an agent noun from ors-. He also
suggests that orz- be taken in the sense of ‘to cover,
copulate with; to conceal’. Thus ortiigli oyna$, the
example in question, would mean ‘a covering, copu-
lating or concealing friend’. These meanings, however,
are not warranted either by Arabic pidn or its Persian
gloss, dost-i pinhan.

Ortiikli ‘hidden, secret’ in ortiikli oynas—a loan
translation of the Persian gloss—is, as Eckmann
thought, an adjective, not a present participle. It is
quite common in Eastern Middle Turkic. We find it,
for example, in the GbT: ol sizgd dagi ortiikli
qalmagay. ‘it will not be hidden from you either’.
(109r:11, for Persian pasida) or bahsisli Tangrining
lutflari bar ortiikli ‘the Merciful God has [for you]

®* published by R. R. Arat, Atebetii’l-hakayik. Istanbul:
Ates Basimevi, 1951.

» It translates, in grammatical or phrasal segments, the
following Arabic text: fa 'stamta“u bi halagqihim fa 'stam-
ta“tum bi halaqikum ka ma ‘stamta‘a ‘llazina min qablikum
bi halagihim . . . ‘So they enjoyed their portion; thus have
you enjoyed your portion as those before you enjoyed their
portion . . .” (Qur. 9:69 M).

% J. Penrice, A Dictionary and Glossary of the Koran.
London: Henry S. King & Co., 1873.
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graces that you cannot see’ (27v:2). It appears as
ortiigliig in the KBV: biraz vaqtda ortiikliig bolur
bilinmds ‘sometimes it is concealed, one does not
know about it’ (26r:8). Qutb’s Husrav u Sirin [=HS]*!
also has ortiikliig ‘hidden’ (Zajaczkowski, 124). The
constituents of ortiikli ya$ru, the other example
Menges mentions, are grammatically unrelated syno-
nyms, i.e., two independent words defining the same
Arabic word sirran or its Persian gloss dar nihan.

8. qural ‘argument, proof’

Dankoff regards Eckmann’s qural as a ghost word
and suggests that “it must be an error, perhaps for
quwwat or qatigliq (or *qadirliq).”

Eckmann gives this word in the pair drk qural
‘power and authority’ for Arabic su/tan and Persian
bar gumastagt va huccat. Both the Turkic and Persian
glosses translate Arabic su/tan in two of its basic
meanings: 1. ‘authority’ (Turkic drk, Persian bar
gumastagt) and 2. ‘argument, proof’ (Turkic qural,
Persian huccat).

Not only is gqural not a ghost word, it is very much
alive in several modern Turkic languages. We find it,
for example, in Bashkir as goral ‘weapon, tool, instru-
ment’ (Ahmerov,” 338b); in Kirghiz as qural ‘weapon,
tool, equipment, device’ (Yudakhin,*® 447b); or in
New Uyghur as qural ‘weapon, tool, instrument, means’
(Najib,** 613a), and so on.

9. quy- ‘to pour’ (transitive)

Menges cites this verb in the form quya- suggesting
perhaps that it is an extended variant of quy-. Although
augmented stems (such as sora- from sor-, sosa- from
sos-) are not infrequent in Turkic,” quya- from quy-
has not yet been attested. In the phrase quya ber- ‘to
pour out’ that Menges discusses quya is the gerund in
-a, not a pure stem.

The form quy- is very common in Middle Turkic.
We find it, for example, in the MM: Yiizin daglagaylar

A Zajaczkowski, Najstarsza wersja turecka Husrev u
Strin Qutba. Part 111: Glossary. Warsaw: Panstwowe
Wydawnictwo Naukowe, 1961.

> K. Z. Ahmerov and others, Bashkirsko-russkii slovar’
Moscow: State Publishing House of Foreign and National
Dictionaries, 1958, 804 pp.

3 A. K. Yudakhin, Kirgizsko-russkii slovar’ Moscow: The
Publishing House “Sovietskaia entsiklopedia,” 1965.

* E. N. Nadjib, Uigursko-russkii slovar’. Moscow: The
Publishing House “Sovietskaia entsiklopedia,” 1968, 828 pp.
* Cf. A. J. E. Bodrogligeti, Halis’ Story of Ibrahim,
pp. 11-12.

qaburgalarin | ham arqan yaturup quyup ot qorin.
‘His face and ribs will be marked with a branding
iron; / furthermore, he will be laid upon his back and
the embers of hellfire will be poured [lit., ‘they will
pour the embers . . .”] upon him’ (188r:17), or in the
HS: susun quydi saqt ‘the cupbearer poured out some
wine’ (line 258).

Derivatives of quy- occur in the MM: quyun- ‘to
wash’ (intransitive): Munung teg quyungu kirik ii¢
yoli (182r:9) ‘You must repeat this washing three
times’; quyungan orun (182r:10) ‘place for washing’.

10. Samuj$a ‘ornament’

Menges claims that $amusa ‘ornament’ (for Arabic
hilya, glossed by Persian peraya) is attested in Turkic
only in Kashghari’s Divan Lughat at-Turk [=DLT]*®
where it is defined as ‘an edible plant’.

Samula in the sense of ‘ornament’, however, is
known in Middle Turkic. The MM mentions it among
other jewelry items on which a tax must be paid:
Biliiziik yiizitk ya qirangdin nisab | isirga ya Samusalar-
din hisab | qilip bergii bu cumlasindin zakar. | Agar
bermis ersd tiikdnmds “azab (188r:7-8) ‘If one has a
taxable amount of bracelets, rings, pearl necklaces, /
earrings and [other] ornaments, one must assess their
value / and pay a tax on them all. / If one does not
pay [what is due], perpetual torment will be his lot’.

I1. tan- ‘to deny’

Menges says that ran- in the sense of ‘to deny God,
disbelieve’ appears first in DLT and that it occurs also
in Borovkov’s LST. But tan-, in that meaning, is not
attested in either work. Both have it in the more
general sense of ‘to refuse, deny; renounce, disavow’
(see Nadelaev, 351b; Borovkov, p. 284).

Also, tan- is known in sources before Kashghari. In
Uyghur, for example, we find it in the Maytrisimit
[=M1Y kim yimi urunéaq wurmis tavarag tanip bir-
midsldr (83, 56-57) ‘and again he who denies [having
accepted the goods] and does not return to him the
goods he had held for him in trust’.

In Middle Turkic zan- occurs in two basic meanings:

1. In absolute use or with a direct object in the
accusative case: ‘to deny, refuse to admit, disavow’,
for example, in the NF: Agar boyagci bozni boyasisdin
song tandi irsd, ucra vacib bolur; va agar bozni

% Menges must have used Nadelaev’s dictionary (see fn.
22) as his source for the DLT.

’7'S. Tekin, Uygurca Metinler 11. Maytrisimit. Burkancilarin
Mehdisi Maitreye ile bulusma uygurca iptidai bir dram.
Ankara: Seving Matbaasi, 1976.



460 Journal of the American Oriental Society 104.3 (1984)

boyamadin burun tandi, andin song bézni boyadi
drsd, ucra vacib bolmas (97v:14-16) ‘If this dyer made
his denial after having dyed the cloth, the payment is
obligatory, but if he made it before dying it, it is not’;
Sdn kord midnim boziimni tanding (97v:4) ‘You pur-
posely denied having my cloth’; or in the Quradgu
Bilig [=QB]:*® Tanigli kisigi tanuq ol bitig (line 3893)
‘A written document is a witness against a person who
denies . . ."; or in Gadai’s Divan [=GD):* Tana almas
belgiiliig ¢on yiizidd tamgasi bar (117v:3) ‘No one can
deny [that he is His servant], it is obvious since His
brandmark is on his face’.

2. With a noun complement in the ablative case: ‘to
fail to keep [one’s word]’, for example, in GD: séziing-
din tana sen (107v: 5) ‘you do not keep your word’; in
the BN: Bu séziimdin tanmayim ta roz-i nasr ‘To the
[very] Day of Resurrection this is my promise and I
will be true to it’ (88v:8).

Complements to tan- in the dative case appeared on
the model of Arabic structures with bi or /i, for
example, in Borovkov’s LST azu sizlir angar tanar
sizldr for Arabic a fa antum lahu munkirana ‘“Will you
then deny it?”” (Qur. 21:50 M, Borovkov gives the
wrong sura number), or Eckmann’s kim kim tansa
Tangriga for Arabic wa man yakfur bi’llahi ‘And
whoever disbelieves in Allah’ (Qur. 4:136 M).

In modern dialects tan- takes complements also in
the dative case, for example, in Uzbek: ézining Sunday
planlari bor ekinigdi tandi ‘he denied having had such
plans’ ( Borovkov,* 443a).

12. tapa postp. 1. ‘toward, in the direction of*; 2. ‘to,
as far as’

Menges’ definition of this postposition as ‘to, toward’
is not precise. The two basic meanings, indicated
above, can be seen in the following examples: In
Khorazmi’s Qasida:*' Qaéri Habas Cirigi “adam qalast
tapa (181r:11) ‘The Ethiopian army retreated to the
fortress of annihilation’ (i.e., the darkness has dis-
appeared and the sun has risen), or in the MM: Zikir
Hagqq tapa bil qulavuz sarga (198v:1) ‘Know that the
Recollection is your guide to God, the Truth’.

* R. R. Arat, Kutadgu Bilig. Vol. 1. Metin. Istanbul: Milli
Egitim Basimevi, 1947.

* J. Eckmann, The Divan of GadaT. The Hague: Mouton &
Co., 1971, 538 pp.

“ A. K. Borovkov and others, Uzbeksko-russkii slovar’.
Moscow: The State Publishing House of Foreign and
National Dictionaries, 1959.

' In Sayf’s collection appended to his Gulistan bi ’t-turkf,
see fn. 18.

Also, contrary to Menges, tapa is not used exclu-
sively with “indefinite [i.e., unmarked] accusatives.” It
occurs, but rarely, with nouns in the accusative case,
for example, in QB: gadasin tapa ‘to his companion’
(Vienna Ms 170, 20); nouns in the genitive case, for
example, in DLT o/ aning tapasi qildi ‘he did it
against his liking’ (III, 162, 13). It can take -ru, a
directive suffix, for example, in QB Hacib taparu ‘to
the treasurer’ (28, 26, see Brockelmann, Osttiirkische
Grammatik, p. 184). Its function can be emphasized
by Persian ¢a, or ta ba as in the Manchester Ms of the
Nisab-i turkt [=NTM):* ta@ ba darban tapa {all the
way] to the guard at the gate of the Palace’ (5r:6).

13. tolan- ‘to be filled’

Dankoff calls Eckmann’s tolan- ‘to be filled up’* a
ghost word, “simply an error for tol-.” Tolan-, how-
ever, does exist in the Turkic lexicon, for example, in
Ilminskij’s edition of Rabghuzi’s Qisasu’l-anbiya
[=QA1L:* tagi Lo korsim kérgliim tolanur erdi . . .
‘and if 1 had seen Lot, my heart would have been
pleased . . .” (Malov, Pamiatniki,*® p. 329), or in the
MM: lrdadatsiz ergi karamat rava, | valé ol tolanmas
yana tirk barur (193v:15) ‘The Believer who does not
submit may [still] possess [the Divine Gift of perform-
ing] miracles; / but he is not filled [permanently with
that Gift which, once granted by God,] is soon lost
again’.

Radloff registers this verb as Chagatay: rolan- ‘erfiillt
sein, hervorragen, sich erheben auf, zufrieden sein’
(I11, col. 1192).

14. ton ‘garment, robe’

Menges incorrectly regards ‘household goods’ as the
“extended meaning” of Turkic ton. Ton simply means
‘clothes, clothing, garment, robe’ and translates Persian
kala (‘silk cloths’) of Arabic matac (‘clothes’) in this—
not in the Qur’anic—sense. In the following expres-
sions fon is used metaphorically: ew toni, for Arabic
asas, or Persian kala, ‘possession, wealth’ [lit., ‘the

‘2 Cf. A. J. E. Bodrogligeti, “A Glossary to the Rylands
Eastern Turkic-Persian Versified Vocabulary,” UAJb 53
(1981), pp. 1-65.

“ In Eckmann’s Glossary folan- occurs in the translation
of Arabic hal imtala’ti ‘Art thou filled up? (Qur. 50:30 M).
* Ms London, British Museum, Add. 7851. Facsimile edition
by K. Grenbech, Rabgiizi, Narrationes de Prophetis. Copen-
hagen, 1948.

“'S. E. Malov, Pamiatniki drevnet’urkskoi pis’mennosti
Mongolii i Kirgizii. Moscow: Publishing House of the
Academy of Sciences of the USSR, 1959.
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garment of the house’, i.e., what displays the wealth of
the house), and dgin toni for Arabic ri’y or Persian
didar, ‘elegant appearance’ [lit., ‘the garment of the
shoulder’, i.e., that one wears over one’s shoulder].

15. toqsugli ‘attacking, charging the enemy’

Togsu- which Eckmann defines as ‘to come to pass
is not attested in Turkic. Menges suggests that it is a
derivative of toq ‘place’ by means of -si, and compares
it, semantically, to German ‘stattfinden’ (‘to take
place’). For such a derivation, however, there is no
other example in Turkic. For no clear reason Menges
refers to Japanese toki ‘Zeit, Termin’ (‘time, deadline’).

Eckmann’s toqsugli, the present participle of toqis-,
toqus- ‘to fight’, translates Arabic vaqi“un in the sense
of ‘charging, attacking the enemy’ Cf. vaqa‘a 12.
‘tomber avec impétuosité sur quelqu’un, charger I’en-
nemie’ (B. Kazimirski, II, 1586b).

1)

16. u- ‘to be able’

In reference to Eckmann’s defintion of u- as ‘to be
able, have power’ Menges notes that this verb “auch
als Auxiliare aspectus verwendet wird” (‘is also used
as auxiliary aspect[?]’). He refers to ydatiimddilir ‘they
could not join’.

The semantic and morphological description of u-,
however, cannot go beyond the data the document
provides. The suffix -uma in ydtiimédilidr occurs as a
formant of the impossibilitive stem. The derivative is
a mode, not an aspect of the verb yat-.

It is also important to note here that the u- as a
main verb, as Eckmann’s examples show, occurs only
in negative status: umas, umaslar, umagaylar. Its posi-
tive stem is present in the derivative Ugan ‘the
Almighty’ and un- ‘to be able’. the latter occurs in
Eckmann’s examples only in affirmative status.

17. uman- ‘to hope’ ~ ayman- ‘to be afraid’

Dankoff states that on p. 306 of Eckmann’s MTG
the entry umun- ‘to hope’ is missing and refers to a
gloss under tusmagq where this verb occurs.

Under tu$magq, however, Eckmann has uman-, not
umun- in kim kim umanur drsi ya qorqar drsi . . . for
Arabic fa man kana yarcu® . . . ‘So whoever hopes (to
meet his Lord) . . . (Qur. 18:110M).

The verb uman- is known in Turkic. Cf. Zenker’s
uman- LT* umidwar Sudan ‘to hope’ (132b). If that is
the verb the glossist had in mind, the gloss umanur
drsd ya qorqar drsd ‘he who hopes or fears’ translates

¢ Zenker's reference to Risala-i Fazlullah Khan. Calcutta,
1925.

Arabic raca in the sense of both ‘to hope’and ‘to fear’.
It is more likely, however, that uman- should read
ayman- ‘to fear’, in which case qorg- in the given
example is an internal gloss to it. Cf. QB ayman- ‘sich
fiirchten, sich schimen’ (Radl. I, col. 64). Ayman-
very often occurs in combination with gorg- ‘to be
afraid’, for example, in the Uyghur-Chinese Dictionary
[=UChDI:Y" gorqup aymanip ‘afraid, fearful’ (Radl. I,
col. 65), in the Turfan Texts [=TT]:*® gorg- ayman-
[recorded as hendiadys] ‘to be afraid, be fearful’
(Nadelaev, 458fb), or in the KBV: yiirigindi . . . qorqa
aymanu basmagay (4r:13) . . . when it [i.e., the horse]
walks, he does not step [cautiously], fearful [that his
foot might hurt]’.

18. dayiik ‘wet clay’

Dankoff observes that in the entry kdk “the word
Iva ‘mud’ (not noted as an entry p. 179) here replaces
the word iyiik in the same gloss as cited s.v. éiyiik.”
He wonders whether “one is a gloss of the other.”

The confusion is due in part to the fact that the
editors omitted some vital data from Eckmann’s entry.
They printed “iiyiik mud (Ar. hama, P. garéfaj) . ..”
whereas Eckmann’s entry, in the manuscript submitted
to the editors, begins as follows: “iiyiik (Ms lyw> for
’ywk) mud . . .” That is, Eckmann considered /yw> a
copyist’s error and corrected it to read iiyiik. He made
this correction on the basis of data from two other
interlinear Quran translations and two Mss of the
Mugaddimatu’l-Adab [=MA]" which he quotes at
the end of his entry. Unfortunately the editors omitted
the orthography of iyiik in the latter source and also
its Arabic equivalent hama”.

Two occurrences of /yw>, however, seem to be
more than an orthographical error. Eckmann himself
thought of the form /iva, before he corrected the word

“7 A Late Uyghur-Chinese Dictionary the word material of
which Radloff, on the basis of a manuscript in the Asiatic
Museum, incorporated in his dictionary. Cf. Pritsak’s intro-
duction to the reprint of Radloff’s Versuch eines Worter-
buches der Tiirk-Dialecte. [’s-Gravenhage: Mouton & Co.,
1960], p. xiv.

“ The word material of the Tiirkische Turfan-Texte by
W.and A. von Gabain (I-V); W. Bang, A. von Gabain,
and G. R. Rachmati (VI); G. R. Rachmati (VII); A. von
Gabain (VIII and X); and von Gabain and W. Winter (I1X),
has been incorporated in Nadelaev’s dictionary.

“* Eckmann used a Berlin Ms of the Mugaddimatu 1-adab
but in his notes he provides no further information. Cf.
R. Jaeckel, “Recently Discovered Notes,” p. 87.
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to iyiik and that form was left in the illustration he
gave for kdk.

Liva ‘mud’ has yet to be attested in Turkic. Kash-
ghari’s /iyii ‘mud that turns to hard clay when it dries’
(Dankoff), ‘lime, limestone’ (Brockelmann),* ‘dry and
hard clay with sand’ (Nadelaev), ‘fine sandy mud that
turns hard clay when it dries’ (Atalay),’' or Classical
Persian /¢ ‘clay’ (Steingass)’” cannot be fully identified
with it. Hindustani /ewa ‘plaster’ or its derivative
lewar ‘mud’ (Platts)®® come the closest. It is strange
that no other document studied up to now attests to
the existence of this word in Turkic.

Uyiik, on the other hand, is common in Turkic
sources. In addition to the documents Eckmann men-
tions, it occurs in the MM as ‘a mound of earth’in a
context similar to that of iyiik in the Qur’an: Nama:z
roza ming ham rukii® va sucid. | Huzirung yipik ag
uyiik teg vucud (197r:11) ‘Prayer (and) fasting are
such provisions, so are bowing and prostrations. /
(But) your presence is like a silken snare and your
body is a (mere) mound of earth’. Radloff registers it
as ‘an artificial mound of earth, hill’ (I, col. 1816),
New Redhouse,™ as hoyiik, hiiyiik,” iiyiik ‘artificial
mound or hill, tumulus’ (491a).

19. iizdngii ‘stirrup’

Menges accepts Eckmann’s defintion of iizdngii as
‘stairs’ and remarks, “Diese ganz seltene Bedeutung
‘Treppe’ gibt Sevortian, 624, mit der Abkiirzung LT,
die ich nirgends erkldrt finde” (‘Sevortian, [in his
Etymological Dictionary® . .. p.] 624 gives this quite
rare meaning ‘stairs’ with the abbreviation LT* that |
find nowhere explained’).

%0 C. Brockelmann, Mitteltiirkischer Wortschatz nach Mah-
miid al-Kasvaris Divan Luxat at-Turk. Budapest and Leipzig,
1928.

' B. Atalay, Divan-i Lugat-it-Tiirk Dizini-Indeks. Ankara,
1943.

52 F. Steingass, A Comprehensive Persian-English Dictio-
nary. London: Routledge & Kegan Paul Ltd., 1892, 1539 pp.

3 J. T. Platts, A Dictionary of Urdu, Classical Hindi and
English I-11. London: Sampson Low, Marston & Co., 1884.

3% Alkim and others, New Redhouse Turkish-English Dic-
tionary. Istanbul: Redhouse Press, 1968.

% For further examples of the prothetic /h-/ in Middle
Turkic see A. J. E. Bodrogligeti, “A Glossary to the Rylands
Eastern Turkic-Persian Versified Vocabulary,” UAJb 53
(1981), p. 5.

*¢ E. Sevortian, Etimologiceskii slovar’ t'urkskikh lazykov.
Moscow: Publishing House “Nauka,” 1974.

57 This abbreviation should not be confused with Zenker’s
use of the same letters. See fn. 46.

Uzingii in the Rylands Qur’an translation does
not mean ‘stairs’. As a concrete term meaning ‘stirrup’
it translates Arabic mirac in the more general sense
of ‘a place of ascent’. Cf. B. Kazimirsi, 1. ‘lieu que I'on
gravit, ou monte’ (11, 211a).

Uzdngii in the sense of ‘stairs’ is nowhere attested.
Sevortian’s only example, to which Menges refers, is
from Borovkov’s LST [abbreviated in Sevortian’s book
as LT, see p. 6, in his list of abbreviations]: iizdrgii
‘stairs’ for Arabic sullamun (Borovkov, 337). But the
situation in the Karshi Qur’an Commentary is essen-
tially the same as in the Rylands”: the gloss does not
always translate the Arabic term in the sense required
by the Quranic context. In this case iizdngii translates
Arabic sullamun in the sense of ‘stirrup’. Cf. B. Kazi-
mirski, sullamun 1. ‘échelle’;, 2. “étrier’ (I, 1131a).

20. yadag Cakiirgd ‘white ant’ or ‘moth’

Menges remarks that yadag Cikiirgd, which Eck-
mann translates as ‘louse’, is a euphemism for Turkish
bit ‘louse’ “das man anscheinend als zu vulgir fiir den
Qur’an empfand” (‘that one apparently found too
vulgar for the Qur>an’). He translates yadag akiirgd
as ‘Heuschrecke(n) zu Fuss’ (‘pedestrian locust[s]’).

Yadag Cakiirgd, however, does not mean ‘louse’,
nor is it a euphemism for Turkic bir. It translates
Arabic qummal 1. sorte de petite teigne qui s’engendre
dans la peau de chameaux maigres; 2. ‘petites fourmis;
3. petites sauterelles qui n’ont pas encore d’ailes’
(B. Kazimirski, 11, 816b)] or Persian dewak ‘a weavil,
a moth; the white ant’ (Steingass, 556a).

The term itself, apparently, is the description of
qummal in the third sense, i.e., ‘young grasshoppers
the wings of which have not yet developed’. Persian
dewak, however, does not cover this meaning of qum-
mal. The meanings that the Arabic and Persian terms
have in common are ‘moth’ and ‘little or white ants’.
It is one of these that may be meant by yadag
Cakurgad. If the Turkic term translates déwak only in
disregard of Arabic qummal, the definition ‘weevil’ is
also possible.

Yadag C&ikiir(t)gd, as found in other Eastern Middle
Turkic documents, takes us closer to the actual mean-
ing of the Turkic term. In the Khotan version of the
QA®™ we find yadag Cikirtgii payda boldi, qalgan
asliqlarni yddi (118v:6-7) {after the plague of locusts]
the yadag C&dkirtgii appeared and consumed all the
wheat that remained [in the granaries, because the
wheat in the fields had been ruined by the locusts]'.
Lice, euphemized or not, do not eat wheat. Ants,
weevils, or moths do. Elsewhere in the same work the

%% Ms Paris, Bibliothéque nationale, Suppl. Turc. 1012.
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plagues that befell Egypt are listed: The one correspond-
ing to the plague of the gummal in the Quran is here
refered to as the plague of the kiiyd ‘moth’.

21. yan- ‘to turn away’

In yan- 111 which Eckmann defines as ‘to bar from’,
Menges sees a hitherto unknown verb and derives it
from yan ‘side’.

Yan- means ‘to turn away from’ and translates
Arabic sadda in that sense. Cf. ‘se détourner de
quelqu’un’ (B. Kazimirski, I, 1317b). It has nothing to
do with Turkic yan ‘side’ and is not at all unknown in
the Turkic lexicon, as Menges claims. We find it, for
example, in the MM: Avamir aninig amri teyii tutup |
navahi anirig nahyi tep yanmagq ol (198v:3) ‘To obey
[Him] by avowing that the ordinances [one must
obey] are His / and to turn away [from what is
forbidden] by avowing that the prohibitions are His’.
See also Radl. 111, col. 80.

22. yag- ‘to smear, anoint’

To justify his suggestion for correcting yug- to yaq-
‘to touch’, Dankoff refers to yagmagq, the Turkic gloss
to Arabic misas or Persian bisiidan, that Eckmann
defines as ‘a touching’.

Yug-, as we will see below, is a commonly known
Turkic word and does not need correction. Eckmann’s
yagmagq, on the other hand, does not mean ‘a touch-
ing—a meaning not yet attested in Turkic. Yagq- here
means ‘to smear, anoint’ [cf. KBV yag- (iizd) ‘to smear
(s.th. with s.th.)’ (27v:1), or Bashkir yag- ‘to smear’
(Ahmerov, s.v.)] and translates bisiidan in that sense
[cf. Persian sidan ‘to anoint, besmear, incrust, bedaub’
(Steingass, 707b)], disregarding the Qur>anic context.

23. yig- ‘to prevent someone from doing s.th.; to
prohibit’

This verb was much more widely used in Eastern
Middle Turkic than Menges believes. In addition to
Borovkov’s LST, the QB, and the DLT, it occurs also
in the “AH: (‘mani olmak, men’etmek’ Arat, LXXIIIb),
HS (‘to decline, prevent from, keep back’, Zajaczkow-
ski, 89), the Old Anatolian Turkic translation of
‘Attar’s Tazkiratu'l-auliva [=TA)]:>® Bini ¢ nérsi
Iman kdtiirmdkddn yigar (36r:7) ‘There are three things
that prevent me from professing the Faith’, and in the
MM (‘to divert’ 180r:7, ‘to forbid’ 179r:6).

Together with its derivatives, this verb was part of
the technical vocabulary of Central Asian Turkic Islam.
In the MM, for example, yigmi¥ was used in the sense

% ms Budapest, The Oriental Collection of the Hungarian

Academy of Sciences, no. T fol. 33.

of ‘(God’s) prohibitions’ (equivalent to Arabic nahy):
Bilig Haqqni bilmdk taqi amrini’ | tutup yigmiSindin
yigitlmaq kamal (186r:2) ‘Knowledge is to know God,
to carry out his commandments, / and to abstain
completely from what He has forbidden’; yiggan, ‘the
Preventer, the Prohibitor’ (corresponding to Arabic
mani©): Biling Haqq yiggan buyrugin tut yiiri (196r:7)
‘Know that God is the Forbidder, heed His commands’;
yigil- (-din) ‘to avoid, refrain (from), abstain (from)
(what God has forbidden)": Hagqgiqat takkabur bayanin
asit | yigaqdin yigilmas takabburliig dr (180r:8) ‘Hear
a description of what pride really is: it is what keeps a
proud person from avoiding what (God) has pro-
hibited’; yigaq ‘(God’s) prohibitions’ (, derived from
an augmented stem, for Arabic nahy): Yigaqdin yigil
tut Idi amrini (179r:7) ‘Refrain from what has been
prohibited and obey God’s commands’. The derivative
yigaq suggests that the augmented stem included as an
entry by Eckmann, but not supported in the entry by
comparative data, must also have existed.

Also worth noting in connection with yig- is that in
early Middle Turkic the expression dlig yig- ‘to prevent
s.0. from doing s.th.’, a loan translation of Arabic
kaffa, was added to its lexico-semantic stock, as Eck-
mann’s examples show. Menges’ reference to Katanov’s
New Uyghur materials should have been made, in the
first place, with the purpose of illustrating the survival
of this phrase as golini yig-. See one example in
Volkskundliche Texte,*® 11, 84:124).

24. yod- ‘to wipe off, obliterate’

The meaning Menges has (‘to annihilate, destroy’) is
erroneous. He also misunderstood the Yakut example
sot- he refers to: It does not mean ‘vernichten’ (‘to
annihilate’) but rather ‘to wipe off’ (cf. Afanasieva,®'
p. 618a, s.v. ‘CTEPETB’).

Furthermore, in the DLT and in Old Uyghur yod- is
used in the sense of ‘to wipe off (a writing, dust from
one’s face, a name from people’s memory)’ (cf. Nade-
laev, s.v.). The later form yoy- occurs in Khorazmi’s
Mahabbat-nama [=MN]:** Falaknivig daftaridin tiinni
yoygan (290v:3) ‘He who erases the darkness of night
from the book of the sky’. Its passive form, yuyil- ‘to
be removed, obliterated’ occurs in Kunos’s Kazan

% K. H. Menges, Volkskundliche Texte aus Ost- Tiirkistan.
Leipzig: Zentralantiquariat der Deutschen Demokratischen
Republik, 1976.

' P. S. Afanasieva and others, Russko-lakutskii slovar’
Moscow: Publishing House “Sovietskaia entsiklopedia,” 1968.
> Ms London, British Museum, no. 7914. Published by
E. N. Nadjib, Khorezmi: Muhabbat-name. Moscow: Publish-
ing House of Oriental Literature, 1961.
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Tatar songs, for example, in girip alu bilin yuyilmay
{the grease] cannot be removed [from the white paper
even] by scraping’ (Tatar text from Kakuk, Kasanta-
tarische Volkslieder,”> no. 78b; cf. my review in
UAJb 53 (1981), p. 160.

25. yug- ‘to penetrate, pierce’

Dankoff suggests that yug- which Eckmann defines
as ‘to touch’is an error for yag- and includes it in his
list of ghost words. In order to justify yag- in this
sense, he refers to Eckmann’s yagmaq ‘a touching’
(see the discussion of yag- above).

Yugq-, far from being a ghost word, is well-known in
Turkic and is listed by several lexicographers. See, for

® Zs. Kakuk, Kasantatarische Volkslieder. Auf Grunde der
Sammlung von Igndc Kunos herausgegeben. Budapest: Li-
brary of the Hungarian Academy of Sciences, 1980.

example, Vambéry yug- ‘enge werden, ankleben, anrei-
hen, anstechen (von einem Ubel)": balasi mariga yugti
‘er hat mich mit seinem Ubel angesteckt’ (Cagataische
Sprachstudien,64 354a); or Pavet de Courteille ‘pénétrer,
se communiquer’ (Dictionnaire,*® 547).

In yugsa sizldar uragutlarga, the gloss to Arabic au
lamastumu "n-nisa’a ‘or you have touched the women’
(Qur. 4:43 M), it does not mean ‘to touch’ but ‘to
pierce, to have sexual intercourse with’ and translates
Arabic /amasa [‘to have intercourse with’ (Penrice,
133b)] or Persian siidan, savidan [‘to pierce’ (Steingass,
644b)] in that sense.

* H. Vambéry, Cagataische Sprachstudien. Leipzig: F. H.
Brockhaus, 1867, 358 pp.

¢ Courteille, P. de, Dictionnaire Turk-Oriental. Paris:
A L’imprimerie impériale, 1870.



