Practical Neo-Quenya: Report on the Johannine Bible translation project

[A version of this article first appeared in Arda Philology #2.]

Post-Tolkien attempts to write in Quenya, resulting in so-called “Neo-Quenya” texts, have been going on since at least the late seventies. In 1987 a substantial amount of Eldarin vocabulary became available with the publication of the Etymologies (LR:347-400), and enthusiasts were soon trying to compile actual texts using the “Elvish” words Tolkien had listed half a century earlier. These attempts to celebrate Tolkien’s Elvish were still impeded by the lack of many crucial “grammatical” words (such as if), uncertainties about parts of the pronoun table, and even many missing forms of something as elementary as the verb “to be”. 

Over the years, ongoing publication efforts however started to fill in the gaps. As recently as 2007, problems relating to the pronoun table and the verb “to be” were finally cleared up with the publication of VT49, setting out Tolkien’s late ideas on these issues. As regards the potential expressiveness of Quenya, it is my opinion that the list of altogether unsolvable difficulties is now comfortably short. 

Quenya is, indeed, a language that can to some extent be used – unless one demands a level of certitude regarding every minute feature of grammar and idiom that Tolkien’s manuscripts simply cannot provide. I find it unreasonable to make such demands, as if there is somehow a “complete” language hiding somewhere behind and beyond Tolkien’s writings, a fully-developed tongue we can never know or reconstruct in detail. This “complete” Quenya is as fictional as its Elvish speakers. In reality, what appears in Tolkien’s writings is all there is, and to the extent we build on that, our Quenya is as close to the” real thing” as it can possibly be.

Yet there are obviously remaining gaps and obscurities (though a provisory solution can normally be found). As of 2008, at least half of Tolkien’s linguistic material is still unpublished, so it is to be expected that at many of the remaining problems will eventually find their solutions. In the meantime, I decided to experiment with the possibilities of expression in Quenya as we know it, which would also allow me to identify the remaining limitations. I would therefore attempt to translate a huge amount of random text. 

My first choice would probably have been selected chapters from The Silmarillion, but there were concerns about copyright, so instead I overcame my agnostic leanings and went for the prime “standard texts” of Western culture: I would try to render into Quenya parts of the Bible. The publication of Tolkien’s own translations of various Catholic prayers in VT43-44 had after all provided a significant amount of “religious” vocabulary, though obviously I would still have to come up with a number of neologisms. Indeed one objective of mine was to find out how many neologisms would be needed: Would they have to dominate the text to such an extent that it made little sense to say that this was still Tolkien’s Quenya?

My initial goal was to translate the Book of Revelation, which I completed well ahead of the Omentielva Tatya conference in 2007. My speech about the problems I had encountered was in some respects obsolete before I ever got to deliver it, since by then the conference had already seen the release of one of the most important and substantial Tolkien-linguistic publications ever: Parma Eldalamberon #17, containing a very significant amount of post-LotR material. Using new vocabulary and grammar from that publication, I soon revised Revelation and expanded my Bible translation project to include all the works traditionally (albeit dubiously) ascribed to John the apostle. When the Gospel and the three Letters had been completed, I not only had a Neo-Quenya “corpus” of about 25,000 words – I had also obtained a pretty good impression of the possibilities and limitations of Quenya as far as it is known today.

A TEXT  SAMPLE

Revelation 3:14-16 is an example of a passage may be used to illustrate many of the interesting points. We want to express something like this (quoted from the Revised Standard Version):

And to the angel of the congregation in Laodicea write: Thus says the Amen, the faithful and true Witness, the Beginning of the creation of God: I know your deeds, that you are neither cold nor hot. I wish you were cold or hot! Therefore, because you are lukewarm and neither hot nor cold, I am going to vomit you out of my mouth.

In the latest revision, I offer this rendering: 

Ar valanna i ocombëo Laoricëassë teca: Sin quetë i Násië, i voronda ar sanda *Vetto, Yesta i *ontalëo Eruo: Istan cardalyar, i umil ringa hya lauca. Merin i anel ringa hya lauca! Etta, pan nalyë *pellauca, ar lá lauca hya ringa, quamuvanyel et antonyallo.

The following points may be noted:

As regards vocabulary, most of the words required are readily available. I was surprised to find that there actually is a Tolkien-made Quenya (or at least “Qenya”) verb for “vomit”, namely quam- (QL:76). Tolkien’s translations of Catholic prayers also give us násië (apparently “so be [it]”) as the equivalent of “amen” (VT43:24, 35). The use of vala for “angel” may be slightly controversial, since the Valar of Tolkien’s mythos often appear virtually as gods in their own right, but in Appendix E to The Lord of the Rings, the word vala is indeed glossed “angelic spirit”. The word ocombë, by Tolkien glossed “gathering, assembly” (PE17:158), is here adopted as the word for “congregation”. It may be pointed out that the Greek term ekklesia also originally meant a popular assembly. 

Some neologisms, here asterisked, are required. For “lukewarm” we have no Tolkien-made word, but (per-lauca >) pellauca “half-warm” seems a fair formation. From the verbal stem onta- “create” we readily derive *ontalë “creation” by adding a universal or abstract suffix (cf. VT39:16 regarding this ending). [Update: Since I wrote this, the once-unattested word ontalë has turned up in Tolkien material published in Parma Eldalamberon #18 in 2010. Tolkien however used it in the sense of genealogical “descent”, since the verb onta- means “beget” as well as “create”. For “creation”, I may go for the simple gerund ontië in future revisions.]

More challenging is the noun “witness”. We have, indeed, Tolkien-made words that are so glossed, first published in PE17:71: astarmo, astarindo and artarindo. But these forms illustrate that in translation, we cannot always jump on a word that apparently has the right gloss. Rather we should have a close look at the Quenya term itself to determine if it really has the shade of meaning we want. Astarmo and its variant forms basically mean “bystander”, describing a “witness” as a person who “stood by” when something happened, and so “witnessed” it. The word can thus be used of a “witness” to an accident etc.

The Biblical idea of “witnessing” is however something quite different, more akin to preaching, and we could not use these Tolkien-made terms without twisting their meaning beyond what seems advisable. A Biblical “witness” (Greek martys, Hebrew ‘ed) is not simply one who happened to observe of some past event. Rather he is defined by the actual delivery of his “witness” or testimony. The Hebrew term comes from a root having to do with repetition. In this perspective, to “witness” is basically to say something over and over again – hence to present vital information with great conviction and persistence. 

As my starting-point I selected the root GWETH “report, give account of, inform of things unknown” (PM:395). To convey the idea of repetition inherent in one of the original-language terms, I doubled the final consonant of the root, since a consonant can be so lengthened to signify a “frequentative formation”: Using this device, Tolkien derived the primitive word battā- “trample” from the root BAT “tread” (LR:351). Employing the same derivational pattern, we extrapolate an ancient verb *gwetthā-, and simple application of the normal sound-shifts lands us on *vetta- as the form that would occur in Third Age Quenya (corresponding to Sindarin *gwetha-). The verb “to witness” is a frequent and theologically important term in the entire Johannine literature, which is why I gave special attention to finding a suitable Neo-Quenya term. As for the noun “witness”, referring to a person who witnesses, there are several agental endings that could be added to our newly-derived verbal stem. In the first published version I used *vettamo (other possibilities would be *vettar or *vettando); the version above simply has *vetto. For such a derivation from an A-stem verb, compare Tolkien’s word anto “giver” vs. the verb anta- “give” (LR:348 s.v. ANA1; not to be confused with anto “mouth”, a word used in the text above).

As noted above, one reason why I decided to translate a huge amount of random text was to find out how far Tolkien’s vocabulary would take us, and how many neologisms would be needed. The result is fairly encouraging. In total, my translation of the Johannine texts amounts to slightly more than 25,000 words. Less than 1,000 word occurrences, or about 4 %, represent neologisms. This is not to say that the other 96 % are all Tolkienian vocabulary, since this figure also includes proper names, plus a very few loan-words taken from the original languages and given a Quenyarized form (such as Yúra “Jew” or apostel “apostle”; on the other hand, we count evandilyon “gospel” as Tolkienian vocabulary since Tolkien himself adopted this term from Greek euangelion; see QL:36). I still think it is fair to say that the texts I have produced overwhelmingly consist of Tolkienian vocabulary and are not overly diluted by non-Tolkien elements – if newly-derived words closely based on the Professor’s own roots and methods of derivation are indeed held to be entirely non-Tolkien material. 

The exact definition of what constitutes a neologism may of course be debated. I did not count as neologisms abstract formations in -ië, whether derived from verbs (*savië “faith, belief”, cf. Tolkien’s verb sav- “believe”) or from adjectives (*nanwië “truth”, cf. Tolkien’s adjective nanwa “true”). This way of using the ending -ië is so well attested that I hold such derivation to be little more dramatic than simple inflection and conjugation. Nor do I count as neologisms adverbs derived from adjectives with the endings -vë or -ië, on the assumption that these endings are essentially as freely applicable as the English adverb-former -ly.  On the other hand, I scrupulously included in the count even such simple “neologisms” as *etyam- “cry out” or *etemen- “go out”, where all I have done is to prefix et(e)- “forth, out” to a Tolkien-made verbal stem. (Tolkien himself used ettul- for *“come forth”, SD:290.)


As already noted, the 96 % of the text that I do not count as neologisms does include a number of proper names. The text sample above provides one such name, Laodicea, which is minimally adapted to Quenya phonology by altering the intervocalic D to R. We leave the combination ao unaltered, though this particular combination of vowels in hiatus does not appear in native Quenya words. 


The sentence “I wish you were cold or hot!” presents a special problem, how to deal with a sentence expressing an unreal condition (“I wish you had been…”) Here as elsewhere I fell back on the simple past tense (anel), letting the context indicate that merin i anel… means “I wish you were…” with reference to a hypothetical situation. After all, for “you were” the Greek text uses an imperfect form (ēs) rather than an explicit subjunctive (ēis). 


We will explore all of these issues, and many others, in more detail below. 

INFINITIVES

We might wish for more examples of Quenya infinitives and their uses. When an infinitive is used to complete the meaning of another verb, it would seem that the simple, uninflected aorist stem is used (polin quetë “I can speak”, PE17:181, ecë nin carë sa, “I can do it”, VT49:34).
 There is also the form in -ië, referred to as a gerundial or infinitival form (UT:317). 

Yet another infinitive form takes the ending -ita (or likely *–ata after A-stem verbs, cf. Sindarin gerunds in -ad), such as carita, the infinitive/gerund “to do” or “doing” (VT42:33). The latter is also able to receive pronominal suffixes denoting the object (caritas, “to do it” or “doing it”, VT41:13). This may be a special feature of the -ita form only; otherwise we are left to wonder if there is any special distinction between the infinitives in -ië and the ones in -ita, or whether they are largely interchangeable. 

I used the -ita form of infinitive in Revelation 13:17: Ar né sen antaina ohtacarita i airinnar ar *orturitat, “and [it] was given to it to make war upon the holy ones and to conquer them”.2 Notice how “them” (-t) is here suffixed to the infinitive itself, as in the attested example caritas. 

But concerning other (English and Greek) uses of infinitives we still have no good Quenya examples. Sometimes an infinitive is used to modify an adjective (“good to eat”) or a noun, for instance in Revelation 16:6: “you have given them blood to drink”. Lacking any Tolkien example, I used the wording ániel tien sercë sucien, literally “you have given them blood for drinking”, with a gerund in dative. Such a form is used in Tolkien’s material to express purpose (enyalien “for the recalling”, “[in order] to recall”, UT:305, 317), but we do not really know whether it can be used to modify a noun like this. If the form in -ien can only express purpose, as in the sole attested example, the sentence would mean: “You have given them blood in order to drink” – as if “you” (rather than the other people referred to) is the subject that is to do the drinking. 


In some cases, an English infinitive is used to paraphrase an imperative reported in indirect speech, e.g. in Revelation 10:9: “And I went to the angel and said to him that he was to give me the little book.” (In direct speech this would be: “…and said to him: ‘Give me the little book’” with an explicit imperative.) The Greek original also has an infinitive here. Yet it is not clear that the known Quenya infinitives/gerunds in -ië or -ita would be appropriate in such a context. I ended up using, not an infinitive, but the “future-past” ending -umnë, as in matumnë “was going to eat” (VT48:32): Ar lenden i valanna ar quentë senna i nin-antumnes i pitya parma… Yet maybe antumnes would mean simply “he was going to give”, as a more-or-less neutral “indicative” statement about something about to happen, and so cannot well paraphrase an imperative reported in indirect speech. 


A similar example is found in Rev 6:11, né tien quétina i serumneltë, intended to express “[it] was said to them that they were to rest”. Instead of relying on the future-past ending, one may ask whether it would not have been better to rephrase the statement into direct speech, i.e. “it was said to them: Rest!” (sera!) 

In Rev 6:11, the Greek does not have an infinitive, but rather a construction involving the particle hina indicating purpose, followed by the future tense. In a present-tense context, too used the Quenya future tense to paraphrase an imperative reported in indirect speech, as in Rev 13:14: Quetis innar marir cemendë i caruvaltë emma i hravano, “it says to those who dwell on earth that they are to make an image of the beast”. Here the Greek again has an infinitive; similarly, the natural English wording is “they are to make”. However, I am the first to admit that Quenya caruvaltë possibly only means “they will make”, as a simple indicative statement about the future. If so, the wording I have used sounds like a plain prediction, whereas the Greek rather implies a command.

THE MISSING WORD ”BECOME”

One of the chief “missing” words in published Quenya vocabulary is the simple verb become (the root NŌ “be born, become” in QL:66 is of little help). There can be little doubt that such a common verb must occur in Tolkien’s material, and hopefully it will be published sooner or later. In the meantime, the Neo-Quenya practitioner must find workaround solutions.


Sometimes such solutions do not even have to be obviously sub-optimal. In Revelation 11:13 we want to translate the phrase “those who remained became frightened”. I used the wording i lemyaner nér ruhtainë, “the [ones who] remained were terrified”, combining a form of “to be” with the passive participle of ruhta- “terrify” (WJ:415). The result therefore means simply “…were terrified”. Indeed this is my normal way of expressing passive verbal action, in accordance with such a Tolkien example as na carina indómelya *“be done thy will” for “let thy will be done” (VT43:12). 

In other contexts, I fell back on the verb ahyanë “changed” (PM:395), e.g. in John 1:14: “The Word became flesh.” Yet the wording i Quetta ahyanë mir hrávë, calqued on English “the Word changed into flesh”, may well be regarded as too obvious an Anglicism. 


In Revelation 11:15 we want to translate something like “the kingdom of the world has become the kingdom of our Lord and his Christ” (RSV). Translated word by word, the Greek literally goes: “Has-become the kingdom of-the world the Lord’s our and the Christ’s his”. Lacking a word for “become”, all I could think of was to use “is” and slip in a sí “now” to suggest some kind of change: I aranië i mardeva ná sí Herulvo ar Hristoryo, literally “the kingdom of the world is now our Lord’s and his Christ’s”. 


The trick of adding a sí “now” also turns up in my rendering of Rev 2:3, there with a negative verb: umil sí lumba “you are not now weary” (for “you have not grown weary”, RSV). But it would obviously be better if we could really say “you have not become weary”.


Admittedly some of my renderings are not as good as I would like them to be, e,g, Anar ahyanë morë “the Sun changed [to become!] black” in Rev 6:12. A better translation must await the publication of a good word for “become”. 

PROBLEMS WITH ”THAT”

The word “that”, as a conjunction rather than a demonstrative, poses its own special challenges. 


Two sentences published in VT49:27, 28 demonstrate that i can be used as a conjunction “that”: Savin Elessar ar i nánë aran Ondórëo “I belive that Elessar really existed and that he was a king of Gondor”, savin i E[lessarno] quetië naitë *“I believe that Elessar’s speaking [is] true”. The form nai “be it that”, well-known from Namárië, can also now be recognized as being simply the imperative na “be!” + this conjunction. I introduced i in my own translations as well, replacing the form ne (taken from early “Qenya”, PE14:54) that I had used in my first Quenya version of Revelation. The fact that i also has to cover several other meanings (such as definite article and plural animate relative pronoun) is not always practical, and to avoid a clash between the conjunction and the article, I typically let the verb of the subordinate “that” sentence immediately follow the conjunction.


In English, a sentence introduced by “that” can indicate a consequence, as in Rev 3:18: “I counsel you to buy from me gold refined by fire, that you may be rich” (RSV). Some Quenya particle that can express “(so) that” would be very high on my wish-list. Lacking that, I had to fall back on the English-style use of “that”: Quetin lyenna i caril mai qui mancal nillo malta poitaina nárenen, i nauval lárëa (literally: “I say to you that you do well if you trade from me gold cleansed by fire, that you will be rich”). But again, this may be too obvious an Anglicism. 


The negative equivalent of “(so) that”, namely “lest” or “so as not to”, is also an unfortunate gap in our knowledge of Quenya. I had no other option than to use i once again, now combined with a negative. In Rev 18:4 we want to translate something like “come out of her, my people, lest you take part in her sins” (RSV). I cannot offer anything much better than mena et sello, lienya, i ualdë samuva ranta ósë úcareryassen (“go out from her, my people, that you will not have part with her in her sins”). 


The phrase “so [+ adjective]…that” is also challenging. It describes the consequence of a certain degree of adjectival quality. An example is found in Rev 16:18, “there occurred an earthquake so great that no such thing has occurred since men came to be on earth”. At least we know that ta (basically “that”) can modify an adjective with the sense of English “so” (ta mára “so good”, VT49:12). It must however remain speculative that this can be further combined, English-style, with a “that”-sentence: Martanë *cempalië ta túra i lá amartië sítë nat írë Atani amárier cemendë, “[there] happened an earth-shaking so great that [there] has not happened such a thing while Men have dwelt on earth”. 


Rev 12:11 provides a similar example, ”their lives were not so dear to them that they refused to see death”, which I very tentatively render as coivieltar úmer tien ta meldë i   avaneltë velë qualmë. 

STRETCHING THE GLOSSES?

Sometimes the translator may have to interpret the gloss Tolkien provided for a word; in other cases the gloss may be slightly “stretched” to fit the desired meaning. I do not believe it would be very controversial to use yelta- as a translation of the verb “hate” even though Tolkien’s gloss was “loathe”. (The only available words explicitly glossed “hate” come from very early material, which is so far removed from Tolkien’s later ideas that I am wary about relying on it.) Hopefully it can also be seen as acceptable to use naicë as a translation of “woe” (Tolkienian gloss: “sharp pain”), or ungwalë (Tolkien: “torment”) as a rendering of “plague” – in the special sense the latter word is used in Revelation.

In other cases, we cannot know for certain whether the result agrees with Tolkien’s intentions. To look at a rather subtle example, consider these sentences from Revelation:

1:19 Etta teca yar ecéniel, yúyo yar ëar sí ar yar martuvar apa si.

“Therefore write [the things] that you have seen, both the ones that are now and [the ones] that will happen after this.”

13:15 …i yúyo quentë i hravano emma ar tyarnë i illi i uar *tyernë i hravano emma nér nahtainë.

“… [so] that the beast’s image both spoke and caused that all who did not worship the beast’s image were slain”

The word yúyo Tolkien did gloss “both” (LR:400 s.v. YŪ), and here it is indeed used for “both”. But in the sentences above, we have “both” as an adverb. It may well be that yúyo was rather intended as a noun, so that it could be used in a sentence like “I have seen (them) both”, but not with adverbial force. Then again, -o was indeed an adverbial ending in some phases of Tolkien’s work on Q(u)enya, so using yúyo as an adverb is not wildly implausible, either. 

The Neo-Quenya writer, wishing to have as wide a range of expression as possible available to him, will probably not put any extra restrictions on the use of words unless there are strong philological grounds to do so. Hence he may use yúyo in all possible senses of its English gloss “both”, whether as independent noun, as a modifier of (another?) noun, or as an adverb. For academic purposes, it should however be remembered that the only “Tolkien fact” is that yúyo can somehow be glossed “both”, the Professor providing no further clarifications.

One may also take a simple verb like lemya- “remain, tarry” (VT45:27). It can clearly mean to “remain” in a place, as the additional gloss “tarry” indicates, but can it also be used with reference to “remaining” the same thing or in the same state? I did use lemya in a verse like John 12:24, in the sentence “if a grain of seed does not fall into the ground and dies, it remains that single grain…” – but perhaps it would be safer to paraphrase as “it will (still) be (only) that single grain”, or similar. 

A less subtle example involves the word tengwa, by Tolkien glossed “letter”. It is plain that this primarily refers to a single character in writing; the Fëanorean writing system is simply called the Tengwar or “letters”. There is no direct evidence that tengwa can also take on the alternative meaning of the English word “letter”, namely “a text sent as a message to others”, “mail”. Yet such assumptions have already been made: the name of the Tolkien-linguistic publication Vinyar Tengwar is by intention a Quenya rendering of “News Letters”. In a similar fashion, I have used the word tengwa in the title of the First, Second and Third Letter of John (Minya Tengwa Yohannëo, etc.) In Tolkien’s various conceptual phases, the ultimate etymology of tengwa is either *“something written” or *“something significant, something that carries meaning” (LR:391 vs. PE17:44), and maybe this could plausibly result in a word for “letter” in all of the English senses. For scholarly rather than Neo-Quenya purposes, one should however remember that the only attested meaning is “a single character in writing”.

In the case of tengwa, the English gloss is ambiguous. In other cases, Tolkien’s glosses are rather “over-specific” relative to the needs of Neo-Quenya translators, so that they may want to generalize the meaning. As far as published material goes, there is no late Quenya word that simply expresses “rain”. What we have is the word mistë, defined as “fine rain” in the Etymologies (LR:373 s.v. MIZD). In my translations of Biblical texts, I used it simply for “rain” (Rev 11:6), not necessarily “fine” rain.

The word tehta is by Tolkien glossed “mark”, and I have used it in my translation of the sinister references to “the mark of the beast” (Rev 14:9, 11, 16:2, 20:4). Maybe this is a rather dark use of a word that Tolkien primarily applied to harmless diacritics and supra-linear vowel symbols in Fëanorian writing!

The preposition ve is well attested with the meaning “as, like”. In these translations, it is sometimes used in the sense of “according to” (ve i canwa “according to the command”, John 14:31; ve cardaryar “according to his deeds”, Rev 2:23). In defense of such a wording, it may be pointed out that the Sindarin word ben is used for “according to” in the King’s Letter (ben genediad Drannail *“according to Shire Reckoning”, SD:128-131). Since Tolkien in some sources derived ve from older bē (VT49:32), Sindarin ben could very well be a cognate word. Even so, this obviously does not establish that Quenya ve can definitely mean “according to” – at most it hints at the possibility. 

The lack of a verb meaning “give birth to” is sometimes keenly felt. The word nosta- had this meaning in early “Qenya” (QL:66), but Tolkien later adjusted the meaning to “beget” (PE17:111), switching the focus from the end of the pregnancy to its beginning. The solution adopted in my translations is to use col- (basically “bear”, as in colindo “bearer” and cólo “burden”), inspired by English wordings like “she bore a son”. As the passive participle “born” I however use nóna, isolated from Tolkien’s word Minnónar “Firstborn” (WJ:403).

An important addition to our knowledge of Quenya in recent years is the reflexive pronouns published in VT47:37. We have for instance immo for “himself” or “oneself”, exemplified in an actual sentence in VT49:6: ce mo quernë immo númenna “if one turned oneself westward”. It may however be a stretch to use this word also to give special emphasis to a noun, e.g. i Atar immo “the Father himself” (John 16:27), likewise imma “itself” in i nanwië imma “the truth itself” (3 John 12). If Tolkien intended these pronouns to be solely reflexive, this usage is wrong. We cannot know. 

Certain specific “theological” words are challenging. One problem is that some of the available words have specific meanings within Tolkien’s legendarium.  We have already touched on the use of vala for “angel”. Obviously the Valar of Tolkien’s legendarium often appear rather like “gods” in their own right. The Biblical angels are rather anonymous and colorless in comparison. An alternative translation could have been maia; it may be noted that Tolkien called Gandalf an angelos (Letters:202). Then again, the Valar and the Maiar are all one race, so they would all be angeloi if we try to describe them in Judeo-Christian terminology (maybe with the Valar as archangels and the Maiar as rank-and-file angels). 


By comparison, “God” may seem like a simple word to translate. The Quenya name of God is Eru, and Tolkien himself used that word in his translations of Catholic prayers as published in VT43 and 44. Yet it is not always that simple. Eru can indeed be used in most contexts, but it is a proper name and cannot be used in conjunction with pronouns like “my” or “your”, as in John 8:54 – Jesus telling his audience about “my Father, whom you say is your God”. It makes little sense to have him speak of “your Eru”. In such cases a more general or generic word for “god” must be sought. I have used aino, which Tolkien did indeed gloss “god” (PE15:72). Hence Jesus refers to Atarinya, ye lé quetir ná Ainolda, and in 20:17 of the Gospel he declares his intention to ascend Ainonyanna ar Ainoldanna, “to my God and to your God”.  

In John 10:33 the meaning is debatable; in the Greek the Jews accuse Jesus of making himself theon (accusative of theos), which many translations render “God” in the absolute sense. But theon without the definite article can also mean simply “a god” (as in Acts 28:6), and Jesus’ response (10:34-35) seems to indicate that he takes theon in a generic sense: He points to a passage in the Scriptures that describes “those to whom God’s word came” as “gods” in a secondary sense. So in my translation, the Jews accuse Jesus of pretending to be aino (“a god”), and Jesus responds by pointing to a scripture where “he called gods the people to whom God’s word came” (estanes ainoli i queni innar Eruo quetta túlë). Here we even need a plural form “gods”, and Eru – a proper name actually meaning “the One” – obviously cannot be pluralized. So we speak of ainoli, a partitive plural form. On the other hand, the phrase “God’s word” does include a reference to the Almighty rather than the beings who are “gods” in a secondary sense, so here we may properly speak of “Eru’s word” in Quenya. 

Yet all of this may somewhat stretch or modify the meaning of the words relative to their original application within Tolkien’s legendarium. It seems clear that Tolkien intended the word aino simply as an alternative form of ainu (the Ainur being the spirits of Eru’s first creation), or as a term denoting the greatest Valar (PE15:72). In the context of “orthodox Elvish” theology, Eru would probably not be called an aino, that being rather the term for a kind of created spirit. Yet we hardly have any better word that can be used to refer to Eru as “my God” or “your God”, or to cover the meaning of “god” in a generic sense. At least aino looks simply as a personalized form of aina “holy”, a “god” being perceived as a “holy one” – a suitably flexible term by its etymology, irrespective of the use of the word within the legendarium. 

A similar redefining or generalizing of a “theological” term involves the word Eruhíni or “Children of God”, within the mythos a term for Elves and Men, but by me used to translate Greek tekna theou describing the early Christians: “Behold the kind of love that the Father has given us, that we were to be called children of God…” (1 John 3:1).

If we vary between Eru and Aino as translations of “God”, and term his angels valar, what are we to call the Devil? The word rauco or “demon” is used in a general sense (as when Jesus is accused of being haryaina lo rauco, “possessed by a demon”, John 7:20), but a distinct term should be sought for the Devil himself. Arauco is the term here selected; it is listed in WJ:415 simply as an alternative to rauco, but it seems to be an emphatic term that can perhaps be adapted as a word for of the arch-demon himself. This is not to say that it had any specific meaning within the legendarium (e.g. referring to Morgoth). To the Eldar, arauco was apparently simply an alternative, longer form of rauco, maybe denoting a particularly nasty demon (since the form seems to descent from grauk- where the prefixed g- may represent a strengthening of some kind).


Terms that have a special meaning or application within Tolkien’s legendarium I have used sparingly, since I often have to give them another shade of meaning than they have within the legendarium. Eruhíni, discussed above, would be one example. The word hildo “follower” was in Middle-earth a term used of Men as the “Followers”, Hildor, of the Elves. It referred to their status as the “Second-born”, yet it also pointed forward to the day when the dominion of the world would pass from the Elves to Mortal Men. In my translations I however used hildo to translate “disciple”, conceived as a “follower” of some teacher. The Greek term etymologically suggests “learner, pupil” rather than “follower”; yet it may be noted that Jesus invariably calls his disciples with the phrase “follow me”, here rendered áni hilya (John 1:43, 21:19, 22). To avoid the special connotations that hildo has in Tolkien’s legendarium, I for a while used the alternative formation *hilmo of similar meaning. In the end I reverted to the use of Tolkien’s own word, to keep the number of neologisms down. However, the word must now be interpreted according to its basic etymology and the new context it is used in – not according to its meaning within the Middle-earth mythos. 


An even more overt use of a term from the legendarium may be my use of Mandos as the translation of Greek Hades, the abode of the dead. It may be pointed out that Mandos is not properly the name of the Vala often so called (his real name being Námo “Judge”). Mandos itself is said to have the approximate meaning of “Castle of Custody” (MR:350), and the “Halls of Mandos” are unmistakably a place, not a person. 


There must of course a limit to how far one can go in the use of terms with special connotations within the legendarium. For instance, we cannot well substitute Moringotto (Morgoth) for Satan. 

It was something of an “injoke” when I rendered Alpha and Omega (the first and last letter of the Greek alphabet) as Tinco ar Úrë (the first and last letter of the Tengwar table). Yet I think it is defensible. When I presented the first version of my translation of Revelation, one detractor instantly attacked this (rather trivial) issue, pointing out that he knew of no English translation that substitutes “the A and the Z”. As it happens, this is indeed suggested as an alternative rendering in a footnote to the Rev 1:8, 22:13 in the reference edition of the New World Translation, one of the many modern versions I consulted. It may also be noted that Franz Delitzsch’ 19th-century Hebrew version3 substitutes Aleph and Taw, the first and last letter of the Hebrew alphabet. 

OTHER MATTERS OF VOCABULARY

I have ideally aimed for a minimum of consistency in the rendering of certain original-language terms. For instance, the Greek text of Revelation employs two more or less synonymous words that may be translated “anger” and “wrath”. I matched one to Quenya ormë (“violence, wrath”, LR:359 s.v. GOR) and the other to rúsë (“wrath”, PE17:188 s.v. (U)RUÞ). Both occur together in 19:15, in the terribly emphatic phrase “…of the anger of the wrath of God Almighty” (i ormeva i rúseva Eru Iluvalo). 


“World” is a word of special resonance in the Biblical context. It is the sinful “world” that will supposedly pass away with all its lust (1 John 2:17), yet also the “world” God so loved that he gave his only son to save it (as in the famous John 3:16). The standard Quenya translation of English “world” is often considered to be ambar, since this word appears in the phrase tenn’ ambar-metta “unto the ending of the world” in Aragorn’s coronation oath. However, the Greek word in the texts before us is kosmos. Tolkien himself compared Quenya ambar to a Greek word, but this was oikoumenē rather than kosmos (LR:372 s.v. MBAR). The word oikoumenē occurs repeatedly in the original text of Revelation itself (3:10, 12:9, 16:14), denoting the inhabited earth, the world considered as the human habitation. Compare “dwell, inhabit” as the basic meaning of the Eldarin root MBAR. In accordance with Tolkien’s own statement, I therefore matched Greek oikoumenē to Quenya ambar. 


Then we must however find another translation of the far more frequent word kosmos, and one option does present itself: mar with stem mard-, known from Fíriel’s Song (LR:72). There it was translated “earth”, but it should be noted that it apparently also appears (in the genitive?) in the compound Mardorunando “Redeemer of the world” (VT44:17). This term from Tolkien’s translations of Catholic texts would suggest that mar is indeed a good word to use for the “world” that is to be saved, as in John 3:16.


In other semantic areas, we do have some words, but not as many as we would like. True, the publication of Parma Eldamberon #17 did extend available vocabulary in certain areas that used to be problematic. For “have” we had to fall back on the one verb harya-, by Tolkien glossed “possess”, but PE17:173 gives sam- “have”, and this must normally be preferred now. The adjective “great, big” was also problematic. We only had alta, the gloss of which was even illegible in the manuscript, but the root meaning as well as the whole context of the entry ÁLAT in the Etymologies would suggest that the word means “big” (LR:348). But even if this is correct, alta seems to refer primarily to physical size, and a more general or abstract word for “great” would be desirable when we are talking about a great king, great power etc. Happily, PE17:115 provided a string of new words for “big, large, great” (finally matching the almost bizarre plethora of already-known Quenya terms for “little, tiny, small”!) In my translations the word “great” often had a more abstract meaning than simply “big”, and I was happy to introduce the newly-published word túra in many passages. 


Yet in many areas, vocabulary remains rather limited. The word lúmë has to do duty for both “hour” (as in elen síla lúmenn’ omentielvo) and “time” more generally. For the verb “put, set, place” we only have panya- “fix, set” (LR:380 s.v. PAN, where the root meaning is suggested to especially have to do with the fixing of a piece of wood!) For “bring” there is only tulu- from early “Qenya” (QL:95), and we are not even quite sure how such a U-stem verb behaves in all the various tenses. There is no available verb “to live”, and unless we are to extrapolate something from Sindarin cuina-, we can only paraphrase as “be living/alive” (John 14:19: nanyë coirëa ar lé nauvar coirië, “I am living and you shall be living”). The one verb map(a)-, pa.t. nampë, has to carry the whole load of “hold, take, seize”. More verbs in this semantic area would be appreciated.


I would like to see a clearly transitive verb meaning “leave”. In some contexts hehta- “abandon, forsake” (WJ:365) can be used, but often I had to paraphrase it as “went (away) from” etc.  When Jesus says “peace I leave with you” (John 14:27), I could not well use a word meaning “forsake” or “abandon”; in the end I paraphrased it as “peace I let [tyar-, cause to] remain with you”, i.e. rainë tyarin lemya aseldë. 

For the noun “side” I had to fall back on ettë, by Tolkien glossed “outside”, and hardly the ideal word to use when the resurrected Jesus asks Thomas to put his finger in his “side” (John 20:27). We have no quite certain word for “never”, and I had to use paraphrases that combined oi “ever” with a negation (John 6:35: Ye tulë ninna laumë oi nauva maita, “[he] that comes to me will by no means ever be hungry”). 

“Buy” and “sell” are very problematic verbs, but the Qenya Lexicon at least provides a noun vakse “sale” (p. 99), and I have isolated and used a verbal stem vac-“sell”. Its Sindarin equivalent would likely be *bag-, and a verb of this shape meaning “sell, trade” is indeed attested in one version of early “Noldorin” (PE13:138). We would have to assume a primitive root *BAK-, of which the MBAKH- “exchange” of the Etymologies could be an elaboration.

As for question-words of the kind that in English begin in wh-, the most painful gap is “why?” I had to fall back on rather elaborate paraphrases like mana i casta yanen… “what is the reason that [lit. by which]…?” (e.g. John 1:25). “When?” is also missing and has to be paraphrased (John 6:25: mana i lú yassë túlel sir? “what [is/was] the time that [lit. in which] you came here?” for “when did you come here?”) It is also unclear how to express “which one?” (out of several). 


Regarding the word “only”, we have er in early Qenya (QL:36, LT1:269), but the only attested use of this word in Tolkien’s later Quenya is as the cardinal “one” (LR:356 s.v. ERE, VT48:6, VT49:54). A new word for “only”, definitely freeing up er for use as a cardinal number, would be welcome. Sometimes I started from the adjective erya “single, sole” and derived an adverb *eryavë “solely” to cover “only”.


“Continue” is a difficult verb to translate. The one place I could not do without it, in John 11:48, I fell back on the device of reduplicating the initial syllable of a verb to indicate “frequentative” or drawn-out action, starting from the simple verb car- “do”: Qui lavilvë sen cacarë sië… “If we allow him to go on doing so…” Whether this is a neologism or a kind of inflection can be debated.


Either – or (and neither – nor) is another challenging phrase. As of 2008, the sole possible attestation of such a phrase comes from the early “Qenya” text Si qente Feanor, not translated by Tolkien himself, so its exact meaning is a matter of conjecture. Christopher Gilson interprets the phrase var…var here occurring as the equivalent of “either…or”, since a conjunction “or” occurs in the Qenya Lexicon (PE15:32, 39, QL:100; the Biblical languages of Hebrew and Greek likewise express “either…or” with such a repetition of the word for “or”; this is also the Esperanto idiom). I did use the var…var construction in a number of passages (John 4:21, 6:24, 8:19, 14:17, 16:3, 1 John 3:6), always together with some kind of negation so that the meaning is in effect “neither…nor” (John 8:19: ualdë ista var ni var Atarinya, “you do not know either me or my Father” = “you know neither me nor my Father”). However, as the conjunction “or” I use the word hya from a late source instead (VT49:14), so one may well argue that it would be better to “update” the idiom as hya…hya. 


Other difficult terms are “even” and “also”. For “also” I use yando from the Qenya Lexicon, but I should like a later source for such a frequent word. Sometimes I let yando approach the meaning of “even”, as when “already” is sometimes paraphrased as yando sí, essentially “even now” (John 3:18: Ye ua savë anaië námina yando sí, “[the one] who does not believe has been judged even now”). In other contexts, I have used nollo for “already”, this being Tolkien’s preposition nó “before” + the ablative ending -llo, hence “from before” (e.g. John 9:27). In my native Norwegian, the equivalent phrase would be a valid paraphrase of “already”, but I should like to have a word with full Tolkienian authority for this frequent adverb as well.


Normally, there is little doubt about the proper glosses of the words I have used, but in a very few cases I have used words the meaning of which is conjectural. One instance has to do with the stem funda- occurring in an early text. The meaning is obscure, but the editors argue from the context that it could mean “to thunder” (PE16:59). I have assumed that funda- is indeed a verb “to thunder”. In later Quenya, this would become *hunda-, since Tolkien decided that fu- became hu- (e.g. huinë for older fuinë “shadow”). The gerund or abstract formation *hundië is used for the noun “thunder” in my text (John 12:29, pl. *hundiéli, Rev 4:5).

NEOLOGISMS

Sometimes, no amount of ingenuity in the use of Tolkienian vocabulary will suffice, and a post-Tolkien neologism is required. As noted above, these words do not dominate the text; they only amount to about 4 % of the total word count. Of course, very many word occurrences are simply grammatical particles like conjunctions and prepositions (the conjunction ar “and” occurs almost 1800 times, a little more than 7 % of the total), and the percentage of neologisms would necessarily be higher if we only counted the words that primarily carry the meaning: nouns, verbs, adjectives and adverbs. Great care must in any case be taken to produce neologisms that perfectly fit the style and structure of Tolkien’s original work. 

I obviously do not invent words out of thin air, but always work from some Tolkienian root or element, applying Tolkien’s own methods of derivation. The derivation of *vetta- “witness”, discussed above, is an example of this. 

In some cases, the “missing” word is indeed found in another Tolkien-language, and then I can retain a fairly firm connection to Tolkien’s original work by simply working out the likely Quenya cognate. For instance, we have no verb “to trouble”, but the Noldorin of the Etymologies has trasta-, derived from a primitive root TARAS (LR:391).The word would be derived from primitive Elvish *t(a)rastā-, with *tarasta- as the likely Quenya cognate. I use it for instance in John 12:27, sí fëanya *tarastaina ná, “now my soul is troubled”. Incidentally, the Greek verb tarassō “I trouble”, a form of which occurs in this verse, may be the real-world inspiration for the Elvish root TARAS in the first place – so in a way we have come full circle.

Other examples of “unstated cognates” are *cirihta- “to reap” (extrapolated Quenya counterpart of Etym-Noldorin critho from the stem KIRIK-, LR:365) and *vatta- “trample” (Q form of Etym-Noldorin batho, derived by Tolkien himself from primitive battā: root BAT, LR:351). Of course, Tolkien does not always provide detailed etymological information, and we cannot in all cases tell from the form of a word in another language what its Quenya counterpart might be. For instance, for “to greet” we have suila- in the Sindarin of the King’s Letter (gerund suilad, SD:129), and I have used the word in that shape in my Quenya translations as well (thrice in the Second Letter of John, see Appendix). This is correct if the primitive form is *suilā, but since original oi became ui in Sindarin, it could just as well be *soilā. If so, the Quenya cognate should rather have been *soila-. 

A special case is the word *valatë “pride” (occurring once, 1 John 2:16). The only published word for “pride” seems to be blaud from an early version of Noldorin (PE13:160). I treated the word as if it were Sindarin (it certainly fits its style well enough, as does the derived adjective blodren “arrogant”). Thus I referred blaud to primitive *b(a)lātē (opting for -ē as the lost final vowel because this is a common abstract ending). This in turn allows the derivation of *valatë as the – hypothetical! – Quenya cognate. We can assume *BALAT- as an extended form of the root BAL- having to do with power (LR:350), as if words for “pride” come from an original concept of “lordliness”. The fact that BAL yields the word Vala does not mean that it cannot have negative connotations; it also provides the initial element of Balrog “power-demon”, Q Valarauco!

I do not count as neologisms very transparent compounds (like atannahtar “manslayer”, 1 John 3:15), but I do include in the count compounds where the overall meaning is not quite obvious from the constituent elements. One such word is *Erutercáno, herald of God, which is my normal translation of “prophet”. The word apacen “foresight” (MR:216) could have suggested (say) *apacendo as a word denoting a prognosticator. However, a Biblical prophet is primarily God’s spokesman, and his “prophecies” are not always predictions. On the other hand, where the word “prophecy” really denotes a prediction about the future, I did use the word apacen (Rev 1:3, there in genitive *apacéno).

The verb “worship” is difficult, and from an “internal” perspective it maybe did not exist in Quenya at all; the Eldar “revered” the Valar, but did not really “worship” them. The Númenoreans had a festival called Erucyermë or “Prayer to Eru” (UT:166, 436); maybe this could just as well be rendered “Worship of Eru” (for “pray” we do in any case have hyam- from other sources). The word may hint at a root *KYER “pray to, ?worship”, so I derived a verb *tyer- to cover this meaning. (Incidentally, it is unclear why the normal development from *ky to Quenya ty does not happen in the name of the festival as well.)

I have experimented with various words to cover the word “baptize”. The original-language word basically means “to dip” and is also used in wholly mundane contexts, as when Jesus dips a piece of bread in a bowl (John 13:26).  In the latest revision I use the neologism *tumya-, based on Tolkien’s verb tum- “dive” (PE16:132), here equipped with a “causative -ya” (as in tulya “lead, *make come” vs. tul- “come”). 

Some “neologisms” only involve a shift from one part of speech to another. We still have no verb “begin”, but PE17:120 provides yesta as the noun “beginning”. Quite a few Quenya words in -ta can function both as nouns and verbs (e.g. rista, noun “cut” or verb “to cut”, LR:384 s.v. RIS), so I have sometimes used yesta as a verb “to begin” (pa.t. *yestanë “began”, John 5:9). For a while I also used *pahta- as a verb “to close” (only attested as an adjective “closed”, VT49:23, 41:6), but PE17:98 happily provided holta- as a Tolkien-made word with this meaning.

I do not count as neologisms simple borrowings from other languages (as when I decided that the word cinnamon by itself fitted Quenya style well enough, Rev 18:13), but some words include both borrowed and Eldarin elements fused together. I consider *Mirrandor a fairly euphonic name of Egypt, built on the native Arabic name Misr (compare Hebrew Mitsrayim). Equipping Misr with the Eldarin adjectival ending -ā and observing the normal sound-changes give us Mirra as a Neo-Quenya term for “Egyptian”; adding -ndor gives us a word for “Egyptian land; land of Egypt”. (As for intervocalic sr becoming rr in Quenya, compare the name Nessa being derived from neresā, WJ:416. I may be accused of inconsistency when I maintained the name Israel in its original form, but wholesale adaptation to Quenya phonology would probably land us on *Irrail or *Irrél, *Irrel, so I let this central name alone.) 

The word *Farirya for Pharisee borrows the letters pharis-, faris- and then combines this with the Quenya ending -ya (basically adjectival, but the resulting words can also be used as nouns, as when the Elves of Aman are called Amanyar, WJ:373). Further observing the Quenya development of intervocalic sy to ry (via zy) results in the form *Farirya. 

The book of Revelation (especially Chapter 21) includes the names of many jewels, most of which were probably never named by Tolkien. Some Quenya words for jewels are however calques on words from other languages. Nyelekka, Tolkien’s own Qenya word for “onyx”, connects with nyelet “nail” (PE15:75-76). The Greek word onyx itself has a similar etymology; apparently the Greeks associated the pinkish colour of this gem with their fingernails. I therefore researched the Greek and Hebrew etymologies for the jewels of Revelation, and sometimes copied them with Eldarin elements. The word chrysolite comes from the Greek for “gold-stone”, so I came up with the Neo-Quenya form *malatsar. (For “gold” I used the original root MALAT, PE:366, rather than Quenya malta – a *maltasar would be a literal “stone of gold” or gold nugget). The jasper is called in Hebrew yahalom, the root HLM meaning “to hammer”, apparently referring to the hardness of this jewel (some indeed suggest that the “jasper” of Revelation is actually the diamond). I copied the “hammer” etymology in my neologism *nambírë, *nammírë (for namba-mírë “hammer-jewel”). In other cases I was content to give a jewel a suitable descriptive name. For “emerald” I am rather pleased with *laimaril (simply maril “crystal”, as in Silmaril, with a prefixed lai- representing the root LAY “green”). As for the chrysoprase, several reference works commented on its apple-green colour, so simply called it *orvamir “apple-jewel” (orva “apple”, PE13:116).

Coming up with good and plausible words for plants, fruits, grains and animals unnamed by Tolkien can be very challenging. Some of my attempts are admittedly not very inspired, as when for “locust” I used *salquecápo, i.e. simply “grasshopper”! *Findorë for “barley” combines findë “hair” with orë “grain” (my neologism incidentally fuses together post-LotR Quenya with very early Qenya, cf. PM:340 and QL:70). This copies the etymology of the Hebrew name of barley, se‘orá, related to the word for “hair” and obviously describing the slender bristles on the barley head. I struggled long with the word “fig”, finally holding a fig in my hand and noting the great number of tiny seeds it contained; I therefore called it a *relyávë or “seed-fruit” (where rel- represents the root RED “seed”; as for the change dy (dj) > ly see WJ:363). A “palm” I called a *nindornë, basically simply “slender-tree” (nindë + ornë). As for “donkey” I determined that I had to make this animal some kind of “halfling horse”. I prefixed per- “half” to lopo, one of the more obscure words for “horse” (PE16:132), and changed the final vowel to -ë to suggest a female donkey as required by the text of John 12:14-15: hence *pellopë (per- being assimilated to pel- before L).


The prefix per- “half-“ indeed comes in handy often. We have already discussed the word *pellauca “half-warm, lukewarm” (per + lauca “warm”). A “cubit” I called a *perranga or “half-yard”. The Númenorean linear measure called ranga was “slightly longer than our yard, approximately thirty-eight inches [96,5 cm]” (UT:285, 461); half a ranga is then about 48 cm, and a Biblical cubit is indeed thought to be somewhere between 44 and 52 cm. 


Another useful prefix is ú- “no, not”, sometimes with connotations of evil and wrong-doing: for instance, ú-car- means “do wrong, sin” rather than “not do”. To get a word for “mislead, seduce” I prefixed ú- to tulya- “lead” (John 7:12, Rev 12:9). The noun puhta “coitus” (PE13:163), equipped with the same prefix and followed by the abstract/universal ending -lë, becomes *úpuhtalë – etymologically referring to some kind of bad or wrong sex, hence fornication (Rev 2:20). 


While we are on the subject of fornication, Tolkien apparently never felt the need to coin the Quenya word for “harlot”. I finally came up with *imbacindë, combining the root IM underlying the reflexive pronouns, the root *BAK possibly having to do with selling (see above), and the feminine agental ending -indë, so that the whole hints at the meaning “woman who sells herself”. 


Normally my neologisms are based on Tolkien’s own Eldarin root-words; I hardly ever introduce new roots myself (*BAK “sell” is a reconstruction rather than an invention). In one case I did presuppose a variation of an existing root, namely when needing a verb “to whip”. My neologism *falpa- is meant to represent *s-pal’pā or *phal’pā, from a variant of the root PALAP “beat” (LR:380) that has either been S-prefixed or has had its initial consonant aspirated. Such devices can suggest some kind of variation of the root meaning itself, yielding a word with (unpredictable) specialized meaning. For instance, in their analysis of Tolkien’s verb hyam- “pray”, Patrick Wynne, Arden R. Smith and Carl F. Hostetter suggested that it is to be derived from s-yam-, an S-prefixed variant of the root YAMA yielding words for “shout, call” (VT43:32-33, QL:105).


My neologism *hyulma for “charcoal” (hyulmaruinë “charcoal fire”, John 18:18, 20:9) represents another attempt to employ this derivational pattern; *hyulma I derived from *s-yul-mā, based on the root YUL “smoulder” (LR:400).

NAMES

The adapting of proper names may deserve some attention. 


Quenya phonology is very restrictive compared to Hebrew/Aramaic phonology, and also more restrictive than Greek phonology (though in the latter case, there are also certain parallels, Greek being one of the recognized inspirations for Quenya). A main issue is the very limited distribution of the voiced stops, b, d, and g, in Quenya. When adapting names containing them, I have often produced a Quenyarized form by imitating the Quenya development of these sounds relative to Common Eldarin. Thus b becomes v (Yesavel for Jezabel, Revelation 2:20), initial d becomes l, whereas post-vocalic d becomes r (Lavir for David, e.g. Rev 3:7). Initial g disappears altogether, so that a name like Gad appears as Ar (Rev 7:5). For intervocalic g I have sometimes substituted h, e.g. Armaherdon for Armageddon (Rev 16:16), though the Eldarin development is rather that g would disappear completely. The phrase Ó ar Máho for “Gog and Magog” (Rev 20:8) represents further compromises in this regard. Mary Magdalene here appears as María Mahtalénë (John 19:25), where I imitate the actual Eldarin development gd > ht (as when khagda “mound” yields Quenya hahta, LR:363 s.v. KHAG).

In the name Armaherdon I also turned dd into rd, which again is not the actual development in Eldarin (ancient dd produced Quenya st), but I tried to come up with a word-form that would not be altogether unrecognizable. (Compare Avardon for Abaddon, Rev 9:11.)  

It will be noted that many names do change rather drastically. Olyosa for “Golgotha” imitates actual Quenya phonological developments (initial G > zero, medial lg > ly, as well as the change th > s that is further discussed below). The resulting name-form scarcely resembles the starting-point, and one might say that the point is pretty much gone when the text of the gospel says that this is a “Hebrew” name (John 19:17). However,  I did not always attempt a wholesale adaptation to Quenya phonology. Rather my guiding principle was that the names should be adopted to the point where it would become possible to write them in the Tengwar mode for Quenya. I am therefore not very troubled by the fact that many names end in final consonants that do not appear in genuine Quenya words (like M in Yerúsalem “Jerusalem”, or V in Yácov “Jacob”), or even show initial consonant clusters that are quite impossible in real Quenya (Clópas, John 19:25).

Whereas in “real” Quenya older z becomes r in the exilic form of the language (PE17:129), I rather represented z as s, e.g. Lasarus for Lazarus (John 11:1) and Yesavel for Jezabel (Rev 2:20). Here one can cite Middle-earth parallels, as when the Eldar themselves borrowed Dwarvish Khazâd “Dwarves” as Casar “Dwarf” (WJ:402). 

I can probably be accused of inconsistencies as regards the treatment of th. In the most celebrated of all Quenya sound-changes, older th (þ) becomes s, and Tolkien was able to develop an entire story around this (“The Shibboleth of Fëanor”, PM:331). The Greek letter theta (originally aspirated t, later the spirant þ) occurs in the Greek spelling of names like Martha and Nathanael. For Martha I did write Marsa (John 11:1), though here as elsewhere I used a special form of the letter s where it represents older th (corresponding to the letter súlë rather than silmë in Tengwar writing). However, in many names I simply turned th into t, e.g. Vet-Lehem for Bethlehem (John 7:42, there in ablative Vet-Lehemello) and Natanael for Nathanael (John 1:45). In the Hebrew forms underlying these names, th is simply an allophone of t, not at all distinguished from the stop t in unpointed Hebrew spelling (and moreover always pronounced t in modern Israeli Hebrew). Incidentally, the hyphen I inserted in Vet-Lehem “Bethlehem” is in part intended to remove the impression of an un-Quenya-like cluster tl, but also indicates the actual morpheme boundary in the two elements making up the name (Bêth-Lechem “House [of] Bread”). 


The name-forms I have used are in many cases based on the Latin (and Greek) forms rather than the English pronunciations. This is in accordance with Tolkien’s example. In his translations of Catholic prayers he used Yésus for Jesus (the Quenyarized form reflecting the Latin rather than the English pronunciation of the name), and likewise María rather than Mary as the name of Jesus’ mother. In my translations a name like John (referring to the Baptist as well as the self-declared writer of Revelation) therefore appears as Yohannes, for Latin Johannes (rather than Greek Ioannes or Hebrew Yochanan). Other examples are Pilátus for Pilate and Nicorémus for Nicodemus (the Greek name-forms actually end in -os rather than -us). 


There is also the question of how to inflect a name like Yésus. The final -s is really an inflectional ending, and the Greek nominative Iesous readily takes other endings in other cases (accusative Iesoun, genitive/dative Iesou). In my Neo-Quenya text, all case endings are added to the stem Yésu-, e.g. allative Yésunna and genitive Yésuo (John 1:42, 2:1). Other names in -s are treated likewise, e.g. Yohannenna “to Johannes” (John), Pilátullo “of/from Pilatus” (Pilate). – John 3:26, 19:38.


A name like Solomon could be adapted in various ways. The original Hebrew name Shelomó could be Quenyarized as Hyelomo, or I could use the form Salomo current in some languages (including my native Norwegian). But in the event I opted simply for the Greek (and English) form Solomon itself, because masculine names in -on fit Quenya style well (compare such genuine Quenya names as Ancalimon or Sauron).  When inflecting it, I even gave this name a stem in -ond- as a real Quenya name would probably have (as when Tolkien derived Sauron from older Θaurond-, Letters:380). Hence the genitive Solomondo (John 10:23). 

UNCERTAIN USE OF CASES

Sometimes it is not certain which Quenya case should be used, or how to use a case. Consider these examples from one version of my translation of Revelation:

14:2 ñandaroli i tyalir ñandeltassen “harpers who play on their harps”

18:15 I macari mancala sinë natissen “The merchants trading in these things”

Here I have simply used the locative for English “on, in”, but this usage could very well be regarded as Anglicisms. Un the first example, one could argue well that the instrumental case would be the better choice (ñandeltainen). In the second example, maybe “these things” should simply be the direct object of the participle (mancala sinë nati “trading these things”). In recent revisions of my translation, I indeed tend to go for these alternative wordings. 

In connection with certain verbs, Tolkien did not (as far as published material goes) specify the exact syntax associated with them, and the translator has to improvise. One example would be hanta- “to thank”. In languages that have a dative case, it is often used in connection with the verb for “thank”. German is one example, but more relevant is Greek usage, not so much because Greek is the original language of the New Testament, but because it is among the acknowledged inspirations for Quenya. So in Rev 11:17, I translate eucharistoumen soi “we thank you” directly as hantalmë lyen, using a Quenya dative (lyen) for the Greek dative (soi), i.e. “to you, for you”.

But this exact syntax is really speculation. The verbal stem hanta- is isolated from the verbal noun hantalë. The Eruhantalë or “Thanksgiving to Eru” is the name of a Númenorean festival (UT:166). Thus the source does in no way indicate how hanta- would behave when used as a verb; strictly speaking the verb as such is unattested.


A verb that is directly attested is lav- “allow”, but Tolkien did not specify the syntax associated with this verb, either. Based on general principles, I assume that a verb like lav- “allow” would have two objects, a direct (accusative) object denoting the thing allowed, and a dative object denoting the person who receives the permission. Thus Rev 13:9: Aiquen arwa hlaro, lava sen hlarë!  “Anyone having an ear, let him hear!” The direct object is here expressed by an infinitive (hlarë, “hear”), and the one receiving the “permission” to hear is expressed as a dative form.


Incidentally, the phrase arwa hlaro “having an ear” represents an attempt to adhere to a grammatical rule stated by Tolkien in the Etymologies: the word arwa “having” is to be followed by genitive (LR:360 s.v. 3AR). One complication is that when Tolkien wrote the Etymologies, he thought of the Quenya (or Qenya) genitive as having the ending -(e)n, as seen in various examples from this work (e.g. talen as the “gen. sg.” form of tál “foot”, LR:390 s.v. TAL). We here assume that the “same” grammatical rule was still valid even after Tolkien changed the form of the genitive case ending to -o, though Tolkien himself might never have given any thought to the issue.


Another instance of improvised syntax has to do with the verb arca- “pray (for)” or “petition”. In the absence of any Tolkienian statement, we opt for the ablative: one requests something from somebody. Hence John 4:9:

Manen elyë, ye ná Yúra, arca yulda nillo ye ná Samárëa nís?

“How do you, who are a Jew, ask for a drink from me who am a Samaritan woman?”

I have also introduced a special use of the dative that may be called “dative of exchange”, denoting the price paid for something:

Rev 6:6 Lesta oriva *aurepaityalen “a measure of grain for a day’s wages”

Rev 22:17 Lava yen merë, mapa i nén coiviéva muntan “Let [the one] who wants, take the water of life for nothing”

Conversely, I also use the dative to express what a certain amount of money can (or cannot) buy: Lenári tuxa atta uar fárië massain faryala tien “two hundred denarii are not enough for breads [i.e. to buy breads] sufficing for them” (John 6:7).

A special example of somewhat speculative use of Quenya cases is adversative allative, that is, an allative that means “on” or rather “against” with connotations of enmity and confrontation. Examples from Revelation:

13:7 Ar né sen antaina ohtacarië i airennar… 

“and [it] was given to it to make war on the holy ones…”

13:4 man polë mahta senna? 

“who can fight against it?” 

18:20 Eru equétië námië senna 

“God has spoken (or, pronounced) judgment against her”

12:17 I hlócë nánë rusëa i nissenna 

“the dragon was wroth with (against) the woman”

The first of these examples does at least have a relatively firm Tolkienian foundation: In LR:47/SD:246 we have ohtacárë valannar for “made war on [the] Valar”. This would suggest that the case in -nna can carry the idea of someone being “against” someone else in a context of enmity. (Carrying this further, I even used the related preposition ana “to” for “anti-“ in my translation of “Antichrist” in 1 John 2:18: Anahristo.)

Yet another somewhat improvised use of Quenya cases has to do with the meaning expressed by English “for” as applied to units of time. 

English uses the preposition “for” in connection with time periods to describe either the duration of actions or their results. It is not quite clear what the Quenya idiom would be here. Consider my rendering of Revelation 20:2-3:

Ar nampes i hlócë…ar se-avaleryanë loain húmë… Apa ta nauvas leryaina sinta lúmen.

“and he seized the dragon…and bound it for a thousand years… After that it will be released for a short time.”

The process of binding does not itself stretch over a thousand years, nor does the release take place during the “short time”; these events take place before the time periods mentioned, and the results of these actions are then felt “for” (or throughout) the periods cited: The dragon is bound and remains bound during the following thousand years. 

The periods are thus in a way indirectly affected by the actions. Hence I fall back on the dative case, the chief function of which is precisely to denote someone or something indirectly affected by the verbal action of the sentence.


A different kind of “for” occurs in 2:10, in the sentence “you will have tribulation for ten days”. Here the meaning is that the tribulation itself will stretch on throughout the ten days. In this verse I used the locative case: Samuvaldë sangië réssen quëan. Similarly in various passages in the Gospel: Jesus remains in a certain place “for two days” (ré attassë, 4:40) Lazarus lies in his grave “for four days” (réssen canta, 11:39), and so on. (As for the syntax of numerals in combination with nouns and case endings, see VT49:45.) Though the locative often translates as “in”, this must be distinguished from the English idiom: In English, “in two days” means after two days (as counted from the present) rather than during two days.


Wholly relevant Tolkienian examples are still lacking. Tolkien did sometimes use the locative with reference to time, e.g. lúmissen tengwiesto “at the times of your reading” (VT49:47). One could argue, from the rendering “at”, that the locative expresses that an action occurs within a certain time-span (but does not necessarily last throughout it). A possible alternative wording could then be to use the preposition ter “through”, which Tolkien did use with reference to time: Ter koivierya *”throughout his/her life”, ter yénion yéni “through years or years” (VT49:42, VT44:33, 35). Maybe ter, rather than the locative, could or even should be used in a context like “for ten days” in Revelation 2:10. I did use ter with chronological reference in some passages in the gospel, as in John 2:20 where it is mentioned that the Temple was built ter forty-six years (English might say “over” 46 years). 


Regarding “for” itself, Tolkien indicated that “for long” is in Sindarin anann, which literally breaks down as an-ann “for long” (PE17:102). So in Sindarin, an could likely be used in a phrase like “for ten days” (*an oer pae?) Sindarin an likely corresponds to Quenya an or ana (compare the entry NĀ1 in the Etymologies), but one cannot argue convincingly about Quenya usage from this. Nevertheless, it may be noted that this pronominal element is probably meant to be related to -n as a Quenya dative ending – possibly lending some (rather indirect!) support to my use of the dative as described above.

IDIOMS

I make an effort to work into the text special expressions or idioms mentioned by Tolkien, wherever they can be naturally incorporated. I found use for such an expression as telmello talmanna “from top to bottom” (LR:391, VT46:18, John 19:23). Another example is an idiom first published in VT49:30, the use of mára “good” + a dative form to express what somebody likes (what is good to them, good from their viewpoint). Hence in John 8:29 I have Jesus saying of his Father that inyë illumë carë ya ná sen mára, literally “I always do what is good to him”, i.e. what is pleasing to him, what he likes and appreciates. 


According to PE17:173, the verb pen- “lack” is used to give a negative response to the question “have you any…?” The answer is to be penin, which Tolkien translated “no” or “I haven’t”, but literally it means *”I lack”. So in John 21:5, where Jesus asks his disciples whether they have caught any fishes, I do let them answer penilmë – “we have not” or literally “we lack (any fishes)”.


I struggled for a while with John 2:23-24, where we are told that many believed in the name of Jesus, but he himself “did not entrust himself to them”. The original Greek text has a pun that does not translate well into either English or Quenya (the same word can mean both “believe in” and “entrust”). In the end I settled for a rather Tolkien-sounding idiom: Jesus ua pantanë endarya tien = “did not open his heart to them”. The Professor did use the idiom of ‘opening one’s heart to somebody’ in his narratives, and since some of them are supposed to be translations from Elvish originals, maybe some of the idioms used are meant to reflect the fictional Eldarin substrate. 


Incidentally, John 2:24 also contains an example of the verb “need” being paraphrased as “have need of”, since we lack a Quenya verb for “need” and only have the noun maurë. However, the Greek idiom is actually very similar to the Quenya wording I have used.


Elsewhere, I have actually had to invent idioms, or to figure out a wording that would let me avoid a specific idiom. In Rev 2:10 we want to translate “the Devil is about to throw some of you into prison…” The Greek has a special verb expressing “be about to”, but we know no Quenya word or phrase that can express this idea of imminent action. I did not come up with any very fanciful expression, but simply combined sí “now” with the future tense: “The Devil will now throw some people among you into prison” (i Arauco sí hatuva queneli mici le mir mando…) I guess many would scarcely count this as inventing an idiom at all; yet this use of “now” together with the future tense is nowhere attested in Tolkien’s material. (Sí man i yulma nin enquantuva? “Now who shall refill the cup for me?” in Namárië expresses another meaning – sí meaning, in effect, “in the present circumstances”. Here the intended meaning is not “who is about to refill my cup?”, though this would perhaps be a possible alternative interpretation.)

In John 8:57 occurs the sentence “you are still not fifty years old”. This is the English idiom used to express the age of a person, and we use a similar wording in Scandinavian as well, but the whole phrase numeral + “years” + adjective “old” is still quite idiomatic and language-specific. (Some learners, indeed, have found it silly to use the word “old” at all in a sentence like “he is two years old”!) Hebrew idiom, which in general makes great use of the word for “son”, describes a person’s age by saying that (s)he is the son (/daughter) of so-and-so many years. This is again too language-specific to be carried over into Quenya. Seeking an idiom that is as neutral as possible, I finally wrote simply elyë en ua samë loar *lepenquëan, “you still do not have fifty years”, similar to the wording in the Greek original. 


Revelation repeatedly uses the idiom ‘have (hold) something against’ somebody, which is essentially the same in the Greek. I found that a similar expression is used in a string of languages, so I borrowed it into Neo-Quenya as well, using the verb sam- “have” (PE17:173) + the allative case, which would be yet another example of “adversative allative”. Hence for instance Rev 2:20: Samin lyenna i ual pusta i nís Yesavel…”I have (hold) against you that you do not stop the woman Jezabel…”

The verb sav- “believe (in)” represents a challenge. This verb is necessarily particularly important for a Bible translator, but Tolkien put certain restrictions on its use (VT49:27-28). Constructed with a direct object, sav- can express that one “believes” a certain story, statement, tradition etc. If the direct object is a person, the verb sav- would imply belief in the existence of this person: Savin Elessar, “I believe in Elessar” in the sense that “I believe that such a man really existed”. If one wants to express “I believe in Elessar” in the sense “I believe that Elessar tells the truth”, one has to use a circumlocution like “I believe in Elessar’s words” (or “sayings”, quetier). 

This idiom can indeed be imported into the Bible text in some contexts, e.g. John 10:37: Qui uan carë Atarinyo cardar, áva savë quetienyar = “if I do not do my Father’s deeds [or, works], do not believe what I say” or literally “do not believe my sayings”. The Greek simply reads “…do not believe me” (with a dative object), but here Jesus is apparently referring to belief in his teachings, so the overall sense should be intact.

Elsewhere it proves troublesome, the limitation that sav- with a person as direct object only refers to belief in the existence of that person. In John 9:35, when Jesus asks a man he has healed, “Do you believe in the Son of Man?”, the question obviously is not about whether he thinks Jesus exists (he is standing right in front of him!) Nor is it a question of whether he believes in Jesus’ “words” or “sayings”, so such a phrasing would not be a very precise translation either. Rather, the question is whether the man recognizes Jesus as the Messiah. 

English uses the expression “believe in”, and Greek and Hebrew employ essentially the same idiom. So in this case, lacking any relevant statements by Professor Tolkien, we take the liberty of introducing an Anglicism (Hellenism, Hebraism) into Neo-Quenya by constructing sav- with “in” – normally the locative case, but sometimes the preposition mi. Thus the man in John 9:35 is asked whether he believes i Atanyondossë, “in the Son of Man”. The Tolkienian example órava (o)messë “have mercy on us” (VT44:12) would at least indicate that such “locative objects” are not wholly unheard of in the language.

PAST CONTINUATIVE

The lack of a past continuative form is a problem. Quenya has an inflectional form expressing continuous action in the present (quéta “is speaking” as contrasted with the aorist quetë “speaks”). However, exempting some early “Qenya” material that seems quite incompatible with Tolkien’s later ideas (PE14:57), there is still no trace of any past continuous form. While I would not be surprised if one turns up sooner or later (*quétanë “was speaking”???), we must for the moment do without it and find other solutions. Hence for instance John 11:31: 

Írë i Yúrar i enger as María i coassë tiutien se cenner i orontes ar *etelendë, etta hilyaneltes, intyala i anes lelyala i noirinna

“When the Jews who where with Mary in the house to comfort her saw that she arose and went out, they therefore followed her, supposing that she was going to the tomb”

Here I have, in effect, copied the English idiom by combining a form of “to be” with a present participle: “she was going”. In this context we can hardly substitute a simple “she went” (lendes), since the whole context indicates that the action was ongoing and the onlookers did not really know where Mary was “going”. In the event, she did not go to the tomb (of Lazarus), but to Jesus who had just arrived in the village. 


I had to fall back on a similar construction in John 6:21 (the disciples “were willing” to receive Jesus into the boat when he walked on water) and 13:2 (they “were eating” the evening meal – we cannot well substitute a simple manter or “ate”, since that would portray the meal as finished, but the story goes on to relate events that occurred during the meal).

ANY / NO 

Special problems relate to the words “any” or “no (one)”. 

In Rev 21:22 we have a sentence that can be translated either “I did not see any temple in it” (“it” = New Jerusalem) or “I saw no temple in it”. The first rendering is an example of the English “not…any” to express complete absence; the alternative wording “no temple” actually uses “no” as a numeral – for the number zero!


The original Greek however uses an unqualified noun for “temple”; the negation relates to the verb instead: kai naon ouk eidon en autē = “and temple not I saw in it”. My Quenya wording is similar: ar uan cennë corda sassë, “and I did not see temple in it”. We must fill in “any” before the noun to get good English, but if Quenya has a word for “any”, it remains unpublished. 

I doubt that the negation lá “no, not” can be used as a de facto zero-numeral so that we could say lá corda for “no temple”. This would probably be an Anglicism. It seems to me safer to use lá only as an (adverbial) negation or an interjection, and not combine it with a noun.

“Any” remains a challenging word. In Revelation 7:1, we want to translate something like “I saw four angels stand…holding back the four winds…that no wind might blow…upon any tree”. Here is one attempt: 

…cennen valar canta tárala…avaleryala i súri canta…i ui hlápula súrë…ilya aldassë.

“…I saw four angels standing…restraining the four winds…[so] that is not blowing wind…on/in every tree”

The Greek likewise similarly reads epi pan dendron, “upon every tree”, but in the context of a negated sentence, this means “(not) on any tree”. Hebrew uses a similar idiom, and the language technically lacks any word for “any”; one essentially says “not…every” instead. Combining words for “every” with a negation is a tricky business in the languages of the world. Is such a combination to mean “not any” (as in the verse before us), or “not every, not all” in the English sense – namely “not all, but maybe some”? (Compare “not all who wander are lost…”) If Quenya usage is similar to English, then the rendering cited above is a mistranslation, since the wording would imply that wind does not blow on every tree, but just on some trees. But the point of the whole verse is that the angels hold back “the four winds” so that wind will not blow on any tree!


A similar phrase occurs in 1 John 3:15.  Where English versions have a wording something like “you know that no manslayer has eternal life”, the Greek literally reads: “You know that every manslayer does not have eternal life.” Again, “every” combined with a negation is the equivalent of “no, not any”, contrary to English usage. Here I rephrased it in my attempted Quenya translation: Istaldë i lá ëa atannahtar ye samë oira coivië “you know that not exists [= there is no] manslayer who has eternal life”.

NUMBERS

From 20 onwards, there are uncertainties relating to numbers. We have no late Quenya attestation of words for the multiples of 10: twenty, thirty etc. In early “Qenya” they were compounds combining the basic cardinals with -kainen, a long-standing word for “ten” in Tolkien’s conception. For instance, “40” was kan(ta)kainen, (PE14:82), i.e. “four (times) ten”. However, Tolkien eventually rejected kainen, cainen as the word for 10 in favour of quëan, quain (VT48:12), so the old words for 20, 30, 40 etc. cannot be conceptually valid, either.


We are left to reinvent them with the new word for 10. The words for 13 to 19 mostly combine the stems of the numbers 3-9 with the final element -quë, e.g. canaquë, lepenquë, enenquë, otoquë = 14, 15, 16, 17 (VT48:21; compare canta 4, lepen-, lempë 5, enquë 6, otso 7). Possibly we can obtain plausible words for 40, 50, 60, 70 by expanding the ending -quë to quëan, one of the new words for “10”. Hence I have used forms like *canaquëan 40, *lepenquëan 50, *enenquëan 60, etc. (Perhaps -quain would be better, to avoid needlessly long words.)


“Twenty” was yukainen in Tolkien’s early material, and the prefix “twi-“ or “both” was never rejected (VT45:13, VT46:23, VT48:20). I have therefore used *yúquëan for 20. Compare yurasta as a word for “24” (PE14:17); the element -rasta means “twelve” (cf. the entry RÁSAT in the Etymologies, LR:383).

It is a pity that we still have no late attestations of Quenya words for 100 and 1000. I had to fall back on such “Qenya” terms as tuxa (PE14:49) and húmë (PE14:50). There are certainly hints of later ideas. Haranyë “century” (or the last year thereof, the wording in LotR Appendix D is not quite clear) has been suggested to mean basically “100th” or “unit of 100”, but we cannot be sure. The Sindarin name Menegroth “Thousand Caves” may seem to incorporate meneg as a Grey-elven word for 1000,  assuming that the translation is literal. The Quenya cognate would likely be *mencë (if we assume *menekē as the Common Eldarin form). But until more definite information becomes available, I have used the early words tuxa and húmë for 100 and 1000. 

It is not quite clear how larger numbers are constructed. “Twenty-one” was min yukainen in early “Qenya” (PE14:49); perhaps this would still be something like *min(ë) yúquëan in Tolkien’s later conception? It should be noted that the order of the elements is “one twenty”, with the smaller unit first, and indeed this is also how numbers are written in Tengwar  – as when the year 1436 is written “6341” (SD:129). This may suggest that the Elvish pronunciation actually is the equivalent of “six thirty (and) hundreds four (and) a thousand”, alternatively “…and hundreds fourteen”. Interestingly, Tolkien noted (VT49:45) that “numerals follow the noun”, except for er “one”; maybe this word order is also used when one numeral refers to another, as in “six hundred” (*tuxar enquë “hundreds six”). This was not the case in early “Qenya”, where we have for instance yúyo húmi “two thousands” for 2000 (PE14:50), but it is interesting to see that the word for “thousand” (húmë) is actually pluralized when used together with another numeral. 

These reflections form the basis, such as it is, for the larger numbers I have constructed in my text. Examples from Revelation: 

12:6 *enenquëan ar tuxar yunquë = “1260” (sixty and hundreds twelve) 

13:18 enquë ar *enenquëan ar tuxar enquë = “666” (six and sixty and hundreds six) 

14:1 húmi canta *canaquëan ar tuxa = “144 000” (thousands four forty and a hundred) 

MISCELLANEOUS PROBLEMS

We have already alluded to the problem of expressing unreal situations, corresponding to English “if this or that had been the case, then…” It is not at all clear how Quenya idiom would handle this. Consider, for instance, Jesus’ words to the Samaritan woman in John 4:10: “If you knew the gift of God, and who it is that is saying to you, ‘Give me a drink,’ you would have asked him, and he would have given you living water.” (RSV; notice the wording “would have asked” and “would have given”.)


My solution, which may be regarded as an Anglicism, is to use past-tense verbs to express the hypothetical statements: Qui sintel Eruo anna ar nassë yëo quéta lyenna: Ánin anta yulda, elyë arcanë sello, ar antanes lyen coirëa nén  = “if you knew God’s gift and [the] true-being of [him] who is saying to you: Give me a drink, you asked of him, and he gave you living water.” Similarly in 11:21: Qui anel sís, hánonya úmë qualin = “if you were here, my brother was not dead”. The meaning, of course, is “if you had been here, my brother had not been (would not be) dead.” It may yet turn out that Quenya has some special verb-form or particle (like Greek an) to indicate hypothetical circumstances. In at least one case, I fell back on the future-past form in -umnë to express this kind of “would” (John 12:40).

In English, “had been” can also express the pluperfect tense, with the same relationship to the past as the perfect has to the present. Examples of the Quenya perfect tense have been available ever since the first samples of Elvish were published in The Fellowship of the Ring. But more than half a century later, the pluperfect still remains completely unattested (except for some early and clearly not LotR-compatible ideas presented in PE14:57). The pluperfect is in many ways the Great Missing Tense.


PE17:68 at least inspired a workaround solution, since this source presented a previously unknown perfect active participle of the form cárienwa, “having done”. By combining this with a past-tense form of “to be”, one can arrive at the meaning of the pluperfect by indirect means. Hence e.g. John 4:47: Yésus nánë túlienwa, “Jesus was having-come”, for “Jesus had come”. By necessity, this construction is quite common in my translations – which in itself marks this as a less than ideal solution, for Tolkien stated that this kind of perfect active participle was “rare” (PE17:68). We are still waiting for the true pluperfect.

Other problems relate to yes/no questions, which are very poorly attested in published material. As of 2008, the only available example from late material is ecë nin? “may I?” (VT49:20). This short phrase is not much to build on, but it suggests that sometimes, the tone of voice is enough to indicate a question. Hence e.g. John 16:31: Sí savildë? “Now you believe?” 


The Etymologies mentions a form lau, laumë “no, no indeed not, on the contrary”, Tolkien adding that it is “also used for asking incredulous questions” (LR:367 s.v. LA). I adopted the private convention that while laumë is used as a strong negation, lau is used in “incredulous”, largely rhetorical questions: I yulma ya i Atar ánië nin, lau sucuvanyes? “The cup that the Father has given me, am I really not to drink it?” (John 18:11). 

We would still want more information about regular, neutral yes/no questions, though. In English they are typically constructed by fronting the verb (Will you? vs. I will), but in Quenya, a fronted verb apparently only indicates dramatic effect (Auta i lómë!) It is to be expected that Quenya has some kind of particle that can be used to turn a declarative statement into a question. It may be noted that ma or man is said to be an “Eldarin interrogative element” (PM:357), and that one verb for “ask” is maquet- (pa.t. maquentë, PM:403), literally “ma-say”. This would seem to suggest that Quenya questions often include the element ma. 

I have therefore adopted the convention that ma is a particle forming yes/no questions, e.g. John 1:21: Ma nalyë Elía? “Are you Elijah?” There are, however, those who would argue that ma rather means “what” (straight from Hebrew, by the way!) The initial word of the question mana i·coimas Eldaron[?] “what is the coimas (lembas) of the Eldar?” (PM:395) is then analyzed as *ma ná “what is”. In my own translations, I have however assumed that mana is itself a unitary word for “what”, and that there is not really any word for “is” in this question (VT49:9 indeed indicates that the copula is very often omitted). Yet if mana does mean “what is” and not only “what”, so that it is rather ma that means “what” and any interrogative particle has a different shape, my translations are obviously riddled with errors in this respect.

In addition to the “missing” words for why? and when?, this sums up what I feel to be the remaining obscurities relating to Quenya questions. 

PE17:167 finally provided a word for the adverb “still”, en or ena, which allowed me to improve the texts I had already translated (formerly I had to fall back on voro “continually”). However, it is not quite clear what its negative equivalent “not…anymore” would be. I assume that if we combine en with a negation, the result means “not yet, still not” rather than “not anymore, no longer” (cf. my translation of John 8:57 discussed in the Idioms section above). Currently I simply use the adverb ambë, “more”, with a negation: Áva úcarë ambë “do not sin [any]more” (John 5:14), ëar ua ambë engë “[the] sea did not [any]more exist” (Rev 21:1). The equivalent wording would at least be acceptable in my native Norwegian. But this ties in with the complex of problems and unanswered questions having to do with the whole idea of “any” in Quenya.

For “because”, the word pan “since” from VT49:17, 18 can be used, but “because of” is still a difficult phrase. I have used the instrumental in -nen as a “because of”-case, e.g. John 4:42: *lyenya quetiénen “by your saying” for “because of what you said”. I consider this a workaround solution, though.

We have various demonstratives. One lingering uncertainty has to do with the word “this” when it occurs by itself. We have sina attested together with a noun (vanda sina “this oath”, UT:305), but the word is expressly called an adjective (VT49:18) and so presumably should not be used alone as a virtual pronoun (as in John 1:19: “This is the witness…”) Since the adjectival demonstrative tana “that” corresponds to the pronoun ta “that”, the adjective sina might be thought to correspond to a shorter pronoun si, and it is possibly attested in the instrumental case, if sinen “by this means” (VT49:18) is interpreted as meaning literally simply *“by this”. I have used si for “this” as a pronoun (not to be confused with sí “now”), but we would like to know more about the demonstratives. 

SUMMARY

After spending much time experimenting with Quenya as far as it is known, I have found that one can do very much more with the language than some give it credit for. The main unresolved issues may be these: the lack of some particle expressing “so that” introducing a consequence (and its negative equivalent “lest”, “so as not to”), the lack of a verb for “become”; the unpublished status of the pluperfect tense; the uncertainties surrounding yes/no questions and the words for what (and the missing terms for why, when), plus the troubles relating to the word any in negative sentences.  I should also like to know more about passive constructions and infinitives (especially as modifying nouns or adjectives, as in “good to eat”). Phrases like (n)either…(n)or and because of would be welcome additions to our knowledge, as would words for already, side, even, buy, sell, give birth to and certain others, including this as a pronoun.


Hopefully future publications will clarify some of these things, just as many long-standing problems were finally resolved with the publication of Vinyar Tengwar #49 and Parma Eldalamberon #17 in 2007.

APPENDIX

Sample translation from the Neo-Quenya Johannine project: The Second Letter of John.

1 I amyára i cílina herinna ar hínaryannar, i melin nanwiessë, ar lá inyë erinqua, mal yando illi i istar i nanwië, 2 i nanwiénen ya ëa vessë, ar euvas aselvë tennoio. 3 Euvar aselvë lissë, óravië ar rainë ho Eru i Atar ar ho Yésus Hristo, i Ataro Yondo, nanwiénen ar melmenen.


4 Samin i antúra alassë pan ihírien i queneli hínalyaron vantar i nanwiessë, ve i axan ya camnelvë i Atarello. 5 Ar sí arcan lyello, a heri, lá ve qui técan lyen vinya axan, mal ta ya sámelvë i yestallo: i melilvë quén i exë. 6 Ar si ná i melmë: i vantalvë ve axanyar. Ta ná i axan, ve ahlárieldë i yestallo, vantien sassë. 7 An rimbë *útulyandoli *eteménier mir i mar, i uar *etequentar Yésus Hristo túlienwa i hrávessë. Si ná i *útulyando ar i *Anahristo.


8 Tira indë, i uar nauva len vanwë yar acárielvë, mal camuvaldë quanta *paityalë. 9 Ilquen ye ua lemya Hristo pëantiessë, mal menë han sa, ua samë Eru. Ye lemya i pëantiessë, sé samë i Atar yo i Yondo. 10 Qui aiquen tulë lenna lá túlula pëantië sina, ávasë camë mir coaldar, ar áva *suila se. 11 An ye se-suila samë ranta ósë ulcë cardaryassen. 


12 Samin rimbë natali tecien lenna, mal uan merë carë sië hyalinnen ar móronen. Ono samin i estel i tuluvan lenna ar quetuva aseldë cendelello cendelenna, i alasselda nauva ilvana. 

13 Cílina nésalyo hínar *suilar lye.

Back-translation into English: 

1 The elder to the chosen lady and to her children, whom I love in truth, and not I alone, but also all who know the truth, 2 by the truth that is in us, and it shall be with us forever. 3 [There] will be with us grace, mercy and peace from God the Father and from Jesus Christ, the Father’s Son, by truth and by love. 


4 I have the greatest joy because I have found that some of your children walk in the truth, according to the commandment that we received from the Father. 5 And now I ask of you, o lady, not as if I am writing to you a new commandment, but that which we had from the beginning: that we love one another. 6 And this is the love: that we walk according to his commandments. That is the commandment, as you [pl.] heard from the beginning, in order to walk in it. 7 For many deceivers [útulyandoli, ”misleaders”] have gone forth into the world, the ones that do not confess Jesus Christ [as] come in the flesh. This is the deceiver and the Antichrist.


8 Watch yourselves, that the [things] we have done will not be lost to you, but you will receive full reward. 9 Everyone who does not remain in Christ’s teaching, but goes beyond it, does not have God. [He] who remains in the teaching, he has the Father and the Son. 10 If anyone comes to you not bringing this teaching, do not receive him into your houses, and do not greet him. 11 For [anyone] who greets him has a part with him in his evil deeds.


12 I have many things to write to you, but I do not want to do so with paper and ink. But I have the hope that I will come to you and speak with you face to face, that your joy will be perfect.


13 Your chosen sister’s children greet you [sg.]

Notes: I use amyára for “elder, eldest, presbyter” (vs. 1), based on Tolkien’s statement that the basic form of the intensive/superlative prefix seen in ancalima “most bright” is in fact am- (PE17:92). Earlier the basic form of the prefix had simply been an-, and then “eldest/very old” would be anyára, a form is even attested – with the dative ending -n appended – in a dedication to Elaine Griffiths (VT49:40). The verbal stem cil- “choose” (underlying the passive participle cílina “chosen”) is not attested by itself, but is isolated from the noun cilmë “choosing” (Essecilmë “name-choosing”, MR:214); compare mel-, melmë, sc. “love” as verb and noun (LR:372 s.v. MEL). Above we commented on the use of ve (“as, like”) to cover “according to”, and verse 6 provides an example of this. The same verse also uses si as an independent pronoun “this”; as noted above, such a pronoun is not attested by itself.


Quén i exë “one (person) the other” in verse 5 is my normal way of expressing reciprocal relationships (compare English “one another”), but it may well be considered a newly-introduced idiom rather than a simple “translation”. 


The neologisms here occurring are pretty straightforward: *útulyando “deceiver, seducer” (ú-tulya-ndo “mis-lead-er”), *paityalë “reward” (or abstract “rewarding”, based on Tolkien’s early verb paitya- “repay, requite”, QL:72); above we have touched on forms like *etemen- “go forth” (here perfect *eteménië) and *Anahristo “Antichrist”. Some might also count as neologisms certain abstracts in -ië, not here asterisked: óravië “mercy” (based on Tolkien’s verb órava “have mercy on”, VT44:12), nanwië “truth” (based on Tolkien’s adjective nanwa “true”, VT49:30) and the gerund pëantië “teaching” (based on the early verb pëanta- “give instructions to” from QL:72 – this is indeed the only available verb that comes close to expressing “teach”, and in the gospel I used the agent formation *pëantar for “teacher”). *Etequenta- “confess” means basically simply to “speak out, speak forth”, with a nasal-infixed version of the stem quet- “speak” to avoid an awkward stress pattern (compare Tolkien’s own verb [en]quanta- “[re]fill” vs. the shorter verb quat- “fill” PE17:68, WJ:392). The verb *suila- “greet” is imported from Sindarin, but as pointed out above, the Quenya cognate could also be *soila-.

A string of circumlocutions may be noted: “I have the greatest joy” for “I rejoice greatly” (we have no word for “rejoice”, though I have sometimes used the neologism *alasta-), “will…be lost to you” for “you will lose” (the verb “lose” is missing), “has a part with him” for “shares with him” (we have no verb “share”), also “I have the hope that…” for “I hope that…” (we have no verb “hope”). In verse 12 occurs a “that” construction indicating purpose (“so that”); this remains an unattested use of the Quenya conjunction i. Verse 8 combines the same construction with a negative, only tentatively expressing “lest” or “that…not”.

�	1 In this article I have regularized the spelling, for instance using C rather than K, and marking all final E’s with the diaereses. Some early “Qenya” forms are however left unregularized. 


2	 With *ortur- “conquer” asterisked as the unattested Quenya cognate of Etym-Noldorin ortheri “master, conquer”, explicitly derived from primitive ortur- *”over-power” (LR:395 s.v. TUR).


3	 Available for download from www.TorahWellsprings.org (in the “Library” section). 





