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The terms in use nowadays are the result of a long process during the ages
and discussing them can give scholars the earliest concepts on which they are
based. This paper deals with a very important concept of ‘spirit” which, in ac-
cordance with the view of the author, at its first stage is natural but due to its
nature as a gas, became a mysterious and metaphysical phenomenon, but
caused by lacking a unified view about its nature or definition as reflected in
primary sources. The concept of the ‘spirit’ as a part of creatures’ being, at
least in some words which demonstrate the concept of ‘breathing, blowing’,
is a result of meaning development of wind, and then a kind of it, i.e. brea-
thing, and finally breathing as a sign for being alive. It is always a point for
discussion and not only in Iranian texts, but among scholars from Greece to
India, it is significant to give their definition or write about the different de-
grees of this metaphysical phenomenon, i.e. the ‘spirit’. Through this paper, it
is clear that at least some words including menog, wad, waxs or waxs, ruwan,
gvan, griw and frawahr, and in more limited usages boy, den, axw, ustana,
besides three Semitic roots, i.e. r-w/y-h, n-p-s and n-s-m are used for ‘spirit’
in Middle Persian texts and researchers should be aware of the different con-
texts that these words are used in. Namely these words in some cases are not
in use only for their main or known meanings. Finally, the Middle Persian
lexicographers should notice that these words can be included in the entry
‘spirit’ in their works. It also becomes more significant when one discusses
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this concept through the multicultural identity of Iranian thoughts that accep-
ted some features from other nations and also gave them their views. A part
of Semitic view about the concept of the spirit has been influenced by Iranian
and Greek thoughts about the ‘spirit’ as a spiritual being and this part of the
word understanding has increased the complexity and unfamiliarity of the
meaning of the concept of ‘spirit’. However, there are many lexical similari-
ties between Iranian and Semitic concept of the ‘spirit’. Therefore, discussing
such concepts through its terms can give researchers a wider view about the
conceptual transmission of the “spirit’ in different textual contexts.

Keywords: Middle Persian, lexicography, spirit, soul, Zoroastrian texts,
Manichaean texts

Introduction

The concept of “spirit” in Iranian texts as a part of creatures’ being
and especially human, in contrast with their mundane being, at least
has been reflected by such words including:

1. ménog /mynwg/ in MP ‘spiritual, heavenly; spirit’ and ménogih
/mynwgyh/ ‘spirit, spirituality’ [Durkin-Meisterernst 2004, 236a]; NP
minu.

2. wad /w’d, w’d, wo/ in MP/Pa ‘air, wind; spirit; breath’ [Dur-
kin-Meisterernst 2004, 334b]; NP bad.

3. waxs or waxs /w’xs, w'x§, w'h§/ in MP/Pa “spirit, ghost’ [Dur-
kin-Meisterernst 2004, 336b].

4. ruwan /rw’'n/ in MP/Pa ‘soul’ [Durkin-Meisterernst 2004, 297a];
NP rawan.

5. gyan /gy’n/ in MP/Pa ‘soul, ghost’ [Durkin-Meisterernst 2004,
168b]; NP jan.

6. griw /gryw, gryyw/ in MP/Pa ‘neck, form, self, soul’ [Durkin-
Meisterernst 2004, 164b]; NP compound in some words like gariban
‘collar, tunic’.

7. frawahr /prwhr/ in Pa as a compound in ard frawahr ‘acther,
air’ [Durkin-Meisterernst 2004, 280b]; NP farwahar (it is also pro-
nounced as foruhar).

Besides, some Semitic words derived from neighboring languages,
like Aramaic, Arabic and Hebrew as technical terms are:

8. r-w/y-h (Ar. rith, Heb. riah, Syr. ritha); NP rih.

9. n-p-§ (Ar. nafs, Heb. nep es, Syr. nap $a); NP nafs.

10. n-$-m (Ar. nasama, Heb. nasamah, Syr. nisma or nismata); NP
nasamah.

Due to their importance, these words are often used as loanwords
in different languages. For instance, the Semitic words in Iranian texts
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were transmitted through Sogdian and then Uighur to some Chinese
texts (see rih).

Usages of these words in different contexts like medical, literary,
philosophical, religious and ritual texts by different persons having
different world views and mental backgrounds attributed to these
words the same meaning or different meanings. This element forced
many scholars to give their definitions or to use different words sho-
wing or distinguishing similar concepts'. Sometimes they used some
of these words for the literal definition of the terms [Taba‘e-Izadi
1382, 51]. It is important to know that the similarity and difference or
relationship between these words is very difficult to establish [Gig-
noux 1989, 738] and there is no clear and united concept for the spirit
in Iranian texts. Thus, discussing these words, one can find different
concepts close to each other which have some differences or similari-
ties in their meanings. Nevertheless, this kind of usages has its im-
pacts on the languages which are using these words nowadays?.

Words

1. ménog \man “to think, consider’ [Cheung 2007, 262]. Av. mai-
niiu-; as a comprehensive concept for all metaphysical stuff in con-
trast with gérig ‘the materialistic world; worldly’, i.e. the mundane
being; so this word has a wider meaning than the humankind’s spirit
and in Avestan texts almost does not mean that the spirit belongs to
humankind [Kellens 1990, 7101]. Its occurrences in MP corpus in the
sense of humankind’s spirit is so rare and it can be understood from a
few instances; e.g. in the phrase ménog i tan ‘spirit of the body’ in
Dadgéstan-1-Denig:

(15.7) ud az an ayadenisn 1 rist-axéz ud rawisn © ménog i tan
abarig weh ménogan urwahmanih ud emed ud déwan ud druzan bim
ud beés rased

“And from that reminiscence of the resurrection and the progress
of the spirit of the (future) body, joy and hope cornes (to) the other
good spirits and fear and pain (to) the druzan and demons” [Jaafari-
Dehaghi 1998, 66-67].

! For Zoroastrianism see: [de Menasce 1973, 230-231 (C. 218)]; Islam:
[Calverley 1993, 880]; Bible: [Tengstrom, Fabry 2004]; Qumran Text: [Tig-
chelaar 2016] and for their connections see: [Fowler 2011]. The different
usages of these terms in Persian texts see: [Najm-Abadi 2004].

2 See: [Tritton 1971].
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(16.13) be o joyisn i xrafstaran handaxtan ne sazag ce menog it
tan ka an-et ménogih T andar tan T winastisn 1 xrafstaran abar weh-
kirban nigeréd ceon wisobed agarenéd ég Skefith bésthéd

“Leaving (the corpse) to be devoured by noxious creatures is not
proper; because it disturbs and renders powerless the spirit of the
body, which is the spiritual element in your body, when it observes
the destruction of the body of a righteous man by noxious creatures,
and it suffers distress” [Jaafari-Dehaghi 1998, 70-71].

Its replacement by wad in Iranian Bundahi$n and then its contribu-
tion to (1) ruwan whose seat is in the brain of the head, and (2) *as-
kamb-wad whose seat is in the buttocks (cf. two meanings of spirit
and wind for wad) [Shaked 2005, 67] shows the close relationship be-
tween it and the human spirit in this text or perhaps in other MP texts.

Dénkard 3.157 classified the medicine into bizeskih i ménog ‘medi-
cine of the spirit’ and bizeskih 1 getig ‘medicine of the material body’
[Cantera 2004, 58].

In Sogdian corpus, m 'n has three meanings including ‘meaning,
spirit, heart’ and also is an equivalent for Greek @p6vnoig which in Ma-
ni’s Psalms is translated to Pa ‘ws ‘consciousness, awareness’ (compa-
rable to Ar. ‘ag/ and MP boy) [Durkin-Meisterernst, Morano 2010, 367,
318] and stands equal to nps’ in some texts [Sims-Williams 2016, 325]:

§595c rty By prw [{?} *prn [ ’z-nh m'n “Sm’r’ [ZY rxw]($)ny ptPy-
oy pty-t ph [*¢](w) ZY By z wrky-nw kwnt’

“And through your glory, knowledge, spirit, thought and light-
knowledge (= Great Nous) the... shone and made you powerful”
[Durkin-Meisterernst, Morano 2010, /87].

2. bad NHyaH “to blow’ [Cheung 2007, 203]. Av. vata-, MP wad,
Pa wad Ziwandag in Manichaean texts is used as an equivalent for Syr.
ritha hayya [Sundermann 1993]. Chi. word J&| feng in Manichacan
texts like MP has the two meanings of ‘spirit’ and ‘wind’ [Shokri-Fou-
meshi 2015, 42] and is also used in Christian texts. Nevertheless, wad
Ziwandag can be found as a loan phrase in Chi. as JEHF3EMRE hud shi
yun neng [Foley 2009, 370]. Ibn an-Nadim in his well-known work al-
Fihrist did not consider the second meaning of wad and has translated
it to al-nasim ‘breeze’ and some of his new followers have translated it
as nasim ‘breeze’, hawa ‘air’ and bad ‘wind’ [Shokri-Foumeshi 2015,
44—45]. Shaked makes it clear that these usages not only belong to
Manichaean texts, but also in Iranian Bundahi$n where ménog is ex-
pected, the word wad has also been used [Shaked 2005, 67].
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3. waxs uac “to say, speak’ [Cheung 2007, 402]°. In Manichaean
texts, Syr. riahd hayya ‘living spirit’ and Ar. rih al-hayat stand as
equivalents for MP waxs zindag which in some cases are equal to
gyvan (ctf. zrw'n gy’n ‘soul of Zarwan’ and w'x§ 'y zrw n the ‘spirit of
Zarwan’) [Shokri-Foumeshi 2015a, 154, 158]. In Manichaean texts,
the phrase wxs (")wd tnw'r ‘spirit and body’ is found too [Durkin-
Meisterernst 2014, 249].

4. ruwan Av. uruuan-. It has a comprehensive meaning, i.e. the hu-
man spirit in contrast with the body and also a specific meaning, i.e. a
being who accepts the rewards for good or bad deeds [Shaked 2013,
227]. In the translation of the Sogdian corpus, there are both Syr.
equivalent nps’ and rwh’ for it [Sims-Williams 2016, /66] and this
asserts that there is no defined distinction between these two Semitic
words in general and even scholars can have different ideas about the
real situation of both.

It is noteworthy that this word entered the Manichaean Uighur cor-
pus as arwan through Sogdian arwan /'rw’n/ from Pa/MP: ...[kara]
bodun arwani az y[dk ugr]inda kullukda — “die Seelen des gemeinen
Volkes, die auf [Grund] der Gier-Damonin ins Sklavendasein [gewor-
fen sind]” [Ozertural 2018, 61].

5. jan NHanH ‘to breathe’ [Cheung 2007, 161]. Av. viianaia-* cf.
Skt. vyana-, MP gyan. In Iranian Bundahi$n, Ahura Mazda answering
ZarabOustra, asks wad for gyan [Bahar 1390, 146 (Par. 223)] and Sad
Dar text classifies jan as badig ‘windy’ and boxarig ‘vapory’ [Asa,
Mirsaht 1383, 94 (Par. 17)] and a Zoroastrian medical text named
Rasta considers jan and bad as having the same root and called it
‘bad-é jani” [ ASa, Mirsaht 1383, 62—63], just like its prior MP equiva-
lent in Wizidagiha 1 Zadsparam as ‘wad i gyanig’ [Sohn 1996, 221,
223]. The Arabic version of MP Ayadgar 1 Wuzurgmihr translates it
into rith ‘spirit’ [Shaked 2013, 256 (C. 106)]:

baxt ud kunisn agenén aon homandg hénd ceon tan ud jan...
qlt "l-gdr w-"l- ‘ml k="l-rwh w-"l-jsd

“I said the destiny and the deed are like the spirit and the body”.

3 Quran 17:85 says: wa-yas aliunaka ‘ani r-rithi quli r-rithu min "amri
rabbt wa-ma ‘ititum mina [- ilmi illa qalilan — “They will question thee
concerning the Spirit. Say: ‘The Spirit is of the bidding of my Lord. You
have been given of knowledge nothing except a little’ ” [Arberry 1996].

*yiianaiia — Yasna 44.7; 29.6.
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But it seems that such usages occur when jan is in contrast with
tan and the phrase tan ud gyan ‘body and spirit’ (cf. "l-rwh w-"l-jsd)
can be a sign of it’.

6. griw llr. griuua- Vd. 3.7 ‘neck; hill, ridge’; Zoroastrian MP texts
have CWLE as a heterogram for it from Aram. *swrh ‘neck’; griw in
Manichaean MP/Pa texts stands as an equivalent for Syr. nps’, and in
this way it might stand for spirit; it is also used instead of gyan [Filip-
pone 2017, 152] and ruwan [BeDuhn 2001, 9] in some texts. MP griw
which means ‘neck’ and ‘spirit’ is very similar to Akkadian napistu
which means ‘life, vigor, vitality, strength, breath, neck’ [Reiner
1980, 296ff.] from triradical n-p-§ which has some relationships with
Sumerian ZI and Hittite is/Stanza(n)-5. Manichaean texts adopt Syr.
rwh’ hy’ for Pa wad ziwandag and Syr. nap sa hayyata for Pa griw
Ziwandag [Shapira 1999, 134] which is an equivalent for Greek
psykhen zosan” [Sundermann 1993]. This word is also used in a Mani-
chaean Uighur text through Sogdian [Ozertural 2018, 60] and also in
one Chi. text as G¢M3 (T &) ngji ligu [Yoshida 1987, 4+ii].

7. frawahr Av. frauuasi-, OP. *fravarti-; although it often means
‘the Spirit of the deceased’, for instance in Haptayhditi Yasna:

tom asaungm frauuasim nargmcd nairingmed yazamaide (Yas-
na 37.3)

“Him we worship (by mentioning) the Fravashis of the truthful
men and women” [Humbach, Ichaporia 1994, 54, 55].

And this word in such a sense has been borrowed as the Syr. loan-
words prws’ ‘guardian angel’ and prwrdyn ‘the guardian angel; name
of the first Persian month’ [Ciancaglini 2008, 238] but it has also been
used in the sense of the spirit: gous frauuasim in Yasna 13.7 besides
the well-known phrase gous uruuanam that can assert this meaning
[Ghaemmaghami 2008, 172]:

(Yasna 39.1) ifa at yazamaidé gous uruuanamca tasanamca
ahmakang aat uruné pasukangmcda yoi nd jijisanti yaéibiiascd toi a
yaécd aéibiio a anhon

3 For more details see: [Hassandoust 2014, 942—-944 (Ent. 1657)].

¢ For more details see: [Steinert 2012, 271-294].

7 This phrase used in 1 Corinthians 15:45 where it says: obtwog Kol
véypantan ‘Eyéveto 0 mpdtog GvOpwmog Adap gig yoynv {doav 0 £oyatog
Adap glg mvedpa (womolobv — “And so it is written, the first man Adam was
made a living soul; the last Adam was made a quickening spirit (KJB)”.
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“Herewith we worship the soul of the cow and (her) fashioner.
(We worship) our own souls and the souls of the domestic animals,
which seek refuge with us to whom they belong and with us who be-
long to them” [Humbach, Ichaporia 1994, 56, 57].

(Yasna 13.7) gauSca huddnhé gaiiexiiaca marabnod asonod
frauuasim yazamaide

“And we worship the truthful soul (frauuasi) of the generous kine
and Gaiia Maratan”.

Manichaean used MP frawahr (= Pa ‘rd'w frwrdyn /ardaw fra-
wardin; Sog. rt’'w frwrtyy) as a term for air or aether element ac-
cording to their beliefs [Boyce 2000].

8. ritah; scholars do not have same views about this word as a ver-
bal root or a nominal root in Semitic languages; especially because of
the lack of this root in eastern Semitic languages and in Akkadian
[Tengstrom, Fabry 2004, 367; Han 2015, 15—16], but in Western and
Central Semitic branches, besides South Arabic languages, there are
many words derived from this root, having the meaning ‘spirit’ or
‘wind’ [Kogan 2011, 793; Murtonen 1990, 395—396], and probably
the Ethiopic words from this root are loanwords from Arabic [Bulakh
2005, 417]. Arabic triradical 7-w- has some meanings including
‘wind, spirit, fragrant, rest, spreading, forgiving’ [Ibn Manziir 1993,
455; Zubaidi 2000, 407].

The usage of this root in the sense of the spirit is less than the
wind [Bulakh 2005, 417]. It often stands as an equivalent for Greek
nvedpa in Septuagint but in some instances for yuyn and also some
other words, too [Block 1989, 28]. Other meanings for rwh in Jewish
texts are considered under the influence of the meaning of ménog in
Zoroastrian culture [Shaked 1984, 317-318]. rwh in Ezekiel 13:3 can
be considered as an equivalent for /b ‘heart’ and then a place for
thinking [Block 1989, 44]. rwh’ in Enochic tradition means ‘the spiri-
tual part in the Giants originating from their divine fathers’ [Frohlich
2018, 153] which is comparable with two aspects of frawahr in Zoro-
astrian tradition. 7wk~ through Manichaean tradition entered the Chi.
book named EEJE# FEEE Moni-jiao Xiabu Zan, i.e. Manichaean
Hymnscroll as FTMERA @ [6u hé [Takahashi 2014, 344].

9. népes has the same meaning with rizh as ‘life’ and ‘breathe’ and
it can be considered that both of them have three concepts including
‘spirit’, ‘mind’ or ‘life’. In Bible, népes can denote the whole person
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but riiah is always within someone [Tengstrom, Fabry 2004, 375].
The word is used with a great variety in Semitic languages and has
some meanings including ‘life, breathe, self, person, throat, neck,
strength, essence, desire’ [Murtonen 1990, 286-287]. It has been
broadened in meaning as ‘funerary monument, tombstone’ and maybe
transferred this meaning to Greek yvyn [van der Horst 1991, 44].
Triradical n-f~s in Arabic has some meanings including ‘spirit, es-
sence, own, self, desire’ [Ibn Manziir 1993, 233; Zubaidi 2000, 559].
In Jahiliya period, before Islam, nafs was used for ‘self; person’ and
rith for ‘to blow; wind’ and with Quranic usage nafs is understood as
‘spirit’ too and rith is a common word for ‘angel of revelation; and
special state of spirituality’. But in post-Quranic texts nafs and rih
were used to represent the spirit of humankind, angels and demons
[Calverley 1993, 880].

This word as a heterogram entered in Middle Iranian texts, so that
in MP writings BNPSE /xwad/ ‘self; indeed’ and NPSE /xw&s/
‘(one’s) own’ are used [MacKenzie 1971, 95, 96]; nps’ /nafSa/ as a
personal name in Manichaean MP texts is derived from the very root
[Durkin-Meisterernst 2004, 244a].

The two Greek equivalents mvedpa from Vrvéo “to blow, breathe,
respire, smell” [Beekes 2009, 1213-1214 (V. 2)] and yoyr probably
from ydyy ‘aspiration, breath, life, vitality, soul (of the deceased),
spirit’ [Beekes 2009, 1672—1673 (V. 2)] in many texts were adopted
accordingly for rizh and nafs in Arabic.

10. nasama from Semitic root n-s-m ‘breath, rest’ [Murtonen 1990,
293]; there are some connections between this root and n-p-§ [Kogan
2015, 217]. In Arabic, the root n-s-m has the various meanings ‘living
creature, breath, breeze, spirit’ [Ibn Manziir 1993, 573; Zubaidi 2000,
488].

In the Bible, nasama just represents the human spirit and rwh is
never used for the vital force of humans [Frohlich 2018, 753]. In the
Kabbalaic texts, especially the Zohar, all three words are used for the
spirit, but they differ just in their degree [Matt 2004, X = Sec. 357;
Lyytmn 2014, 424 (Sec. 12-22)].

E. W. West supposed that the Pahlavi word which is always consid-
ered as a heterogram for xwarrah <GDH> or dast <YDH>, due to the
omission of an initial <N>, comes from its original <NSMN> from
Aram. nasama <nSm’> and is equivalent to MP ruwan [West 1897,
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147 (F. 3)]. Mehrdad Bahar accepted this viewpoint and used it in
some instances of his translation of Iranian Bundahisn [Bahar 2002,
127, 131 (F. 43)]. Here is the MP text of Wizidagiha 1 Zadspram ac-
companied by the translation by West:

u-§ edon passoxénid ku an 1 ka-m o abar nigerid pad an ¢im ka-m
did ku GDH/NSMN i im abar 0 asman Sawéd az gowisn i im ruwan 1
mardoman abar o wahist sSawénd

“And he replied thus, namely: ‘When I looked upwards, it was for
this reason, when I saw that our souls that go up to the sky, will go up
to the best existence, owing to the words of this soul of mankind’...”
[West 1897, 147—148].

Notes

1. The lexical view given here is a general view based on etymol-
ogy and semantic parallels of the words in the remainder texts and for
sure this glimpse can give the reader only a preliminary view for fur-
ther discussions.

2. The five powers located within the human in Av. and MP cor-
puses can be compared with the five vital winds in the human body in
Skt. texts including prana, samana, apana, vyana and udana.

3. Despite the dissimilarity between the five powers in Av.® and
MP and those of Skt. texts (see note 2), and based on the brief etymo-
logical survey given above, it is more plausible to think that the ol-
dest Av. and MP form had to have five vital winds too which were
changed and modified in the process.

4. In addition to mentioned words, MP boy (< Av. baodah)
[Moazami 2014, 493], MP den (< Av. daéna) [Skjerve 2011, 31], MP
axw (< Av. aphu-) [Ghaemmaghami 2008, 748; Sanjari 2011, 39] and
Av. usStana- (accepted equivalent for MP gyan) [Ghaemmaghami
2008, 151], in some instances mean the ‘spirit’, too. Due to the gene-
ral meaning of the aforesaid words respectively as ‘perception, sense’,
‘thought, conviction, belief, vision’, ‘being, existence, life’ and ‘life,
vitality’, it can make it easier how rith and nafs besides ‘agl and galb
in later Islamic texts are used together [Tritton 1971].

5. Manichaean texts used manohméd besides gyan and ruwan in
the sense of ‘spirit’ too [Schaeder, Reitzenstein 1926, 249]; but due to
some problematic matters, we did not consider it here.

8 For example according to Yasna 26.4 including: ahi-, daéna-, badoa-,
uruuan- and frauuasi-.
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6. Close connection between the words related to the spirit with
mind, suggests that the five Great Nous, i.e. Wahman Wuzurg ‘great
Wahman’, among Manichaeans comes from an earlier concept related
to the five vital forces of the body and in this case manohmed kept
its two aspects as ‘mind’ and ‘spirit’. The five Limbs of Wahman wu-
zurg are bam ‘reason’, manohmed ‘mind’, us ‘intelligence’, andésisn
‘thought’ and parmanag ‘understanding’ [Esmailpour 2005, 52].

7. Stewart divided the early concept of the spirit into Semitic and
Iranian thoughts due to their roots in Semitic languages from ‘breath’
or ‘wind’ and in Iranian languages from ‘think’ [Stewart 1993, 37]. It
does not seem to be completely true, but at least a part of Semitic view
about the concept of the spirit has been influenced by Iranian and
Greek thoughts about the spirit as a spiritual being and this part of the
word understanding has increased the complexity and unfamiliarity of
the meaning of the spirit’s concept, but in conclusion there are many
lexical similarities between Iranian and Semitic concept of the spirit.

8. Cop. Manichaean texts also used nNa for spirit and soul which in
Cop. means ‘spirit, breath, wind, soul’ and as a term in Cop. Mani-
chaean texts we have nyoy NWHpe MNMNNa €Tane ‘five sons of the
Living Spirit’, TYyxH €Tane ‘the Living Soul’, NTMNTCNayC MMMANA
‘the twelve spirits’, MNANA NTE TMHE ‘the Spirit of truth’ and oynNa~
NoywT ‘the Single Spirit’, besides some terms which used Greek loan-
word yoyn as YyxH in Cop., like nyoy MMeAOC NTYyxH ‘five mem-
bers of the soul” and TYyxH ‘soul’ [Qane’1, Masayex 2016, 295-300].

9. Quran chose the Semitic root n-p-h ‘to breath, to blow’ for rwh
(e.g. 15:29): fa-’ida sawwaituhii wa-nafahtu fihi min riht fa-qa i
lahii sagidina — “When I have shaped him, and breathed My spirit in
him, fall you down, bowing before him!” (translation after [Arberry
1996, 282]). And in Hebrew Bible, the triradical y-p-4 ‘to puff out, to
pant, to gasp’ is used accompanying nsm (e.g. Genesis 2:7): wayyiser
YHWH ’élohim ‘et- ha’adam, ‘apar min- ha’'ddamah, wayyippah
bo’appaw niSmat hayyim; wayhi ha’adam lonepe$ hayyah — “And
the Lord God formed man of the dust of the ground, and breathed
into his nostrils the breath of life; and man became a living soul
(KIv)”.

10. In addition to humans, demons and animals, rizh is used for
God too and Quran in some instances used rauh and Allah (e.g. 12:87)
which is comparable with Heb. riah ‘¢lohim in the Old Testament
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and Aram. rithd’ d- ‘élaha in the New Testament, both meaning ‘the
spirit of God’; but it was never used in MP texts addressing the
god(s), with the exception of ménogan yazdan in Iranian Bundahi$n
28.4 and 30.3 which is used as ‘the spiritual Yazads’.

11. Compound phrases from these words are also considerable, for
instance, Ar. nafs natiqga (cf. natiga with waxs), NP riih-e nafsant and
Heb. rwh nsmwhy [Tigchelaar 2016, 622]. In such phrases it is more
difficult to understand their original meaning and why they are used
in the texts.

Conclusion

To sum up, the concept of the spirit as a part of creatures’ being, at
least in some words which demonstrate the concept of ‘breathing,
blowing’, is a result of meaning development of wind, and then a
kind of it, i.e. breathing, and finally breathing as a sign for being
alive. Such usages can be found in Indian, Iranian, Greek and Semitic
texts in complex modes. This sign of being alive accompanies human
being since his/her birth and departs at the time of death.

breath spirit

Words for spirit and soul in MP originally reflect their back-
grounds which are related to wind and breath, and by developing the
texts and needing to have more details, they separated such terms
from each other by new definitions and in this case, we do not have a
uniform understanding of these words by all MP writers.

Languages abbreviations:

Ar. — Arabic Heb. — Hebrew
Aram. — Aramaic Skt. — Sanskrit

Akk. — Akkadian Syr. — Syriac

Av. — Avestan MP — Middle Persian
Chi. — Chinese NP — New Persian
Cop. — Coptic Pa — Parthian

The Oriental Studies, 2020, Ne 85 35



L Safi T

REFERENCES

Asa R. and Mirsaht M. (1383), Rasta (The Medical Doctrine of
the Magi), Asatir Publishing, Tehran. (In Persian).

Bahar M. (1390), Bondahes, Tus Publisher, Teheran. (In Persian).

Bahar M. (2002), Pazihést dar Asatir-é¢ Iran, Agah Publisher,
Tehran. (In Persian).

BeDuhn, J. (2001), “The Metabolism of Salvation: Manichaean
Concepts of Human Physiology”, in P. Mirecki and J. BeDuhn (eds),
The Light and the Darkness: Studies in Manichaeism and its World,
Brill, Leiden, pp. 5-37.

Beekes R. (2009), Etymological Dictionary of Greek, Brill, Lei-
den.

Block D. I. (1989), “The Prophet of the Spirit: the Use of RWH in
the Book of Ezekiel”, Journal of the Evangelical Theological Society,
Vol. 32, no. 1, pp. 27-49.

Boyce M. (2000), “Fravasi”, Encyclopcedia Iranica, Vol. X, Fasc. 2,
Mazda Publisher, London and New York, pp. 195-9.

Bulakh M. (2005), “On etymology and usage of terms of smell
in Geez (old Ethiopic)”, in L. Kogan, N. Koslova, S. Loesov, and
S. Tishchenko (eds), Babel und Bibel 2: Memoriae Igor M. Diakonoff,
Eisenbrauns, Winona Lake, pp. 409-28.

Calverley E. E. (1993), “Nafs”, in C. Bosworth, E.v. Donzel,
W. Heinrichs, and C. Pellat (eds), Encyclopaedia of Islam, Vol. 7:
MIF-NAZ, Brill, Leiden, pp. 880-3.

Cantera A. (2004), “Medical Fees and Compositional Principles
in the Avestan Vidévdad”, Name-ye I[ran-e Bastan, Vol.4 (1),
pp. 53-69.

Cheung J. (2007), Etymological Dictionary of the Iranian Verb,
Brill, Leiden.

Ciancaglini C. A. (2008), [ranian Loanwords in Syriac, Beitrage
zur Iranistik, Bd. 28, Dr. Ludwig Reichert Verlag, Wiesbaden.

de Menasce J. (1973), Le troisieme livre du Dénkart, Klincksieck,
Paris.

Durkin-Meisterernst D. (2004), A Dictionary of Manichaean Mid-
dle Persian and Parthian, Brepols, Turnhout.

Durkin-Meisterernst D.  (2014), Miscellaneous Manichaean
Hymns: Middle Persian and Parthian Hymns in the Turfan Collection
(Berliner Turfantexte), Brepols, Turnhout.

36 Cxo0o03nascmeo, 2020, Ne 85



Words for ‘Spirit’in Middle Persian: a Lexical Approach

Durkin-Meisterernst D. and Morano E. (2010), Mani’s Psalms.
Middle Persian, Parthian and Sogdian Texts in the Turfan Collection,
Brepols, Turnhout.

Esmailpour A. (2005), Manichaean Gnosis & Creation Myth,
Sino-Platonic Papers, Vol. 156, Department of East Asian Languages
and Civilizations University of Pennsylvania, Philadelphia, PA.

Filippone E. (2017), “Middle Iranian griw/yriw: Possible Paths for
Semantic Changes and Functional Shifts”, Zur lichten Heimat Studien
zu Manichdismus, Iranistik und Zentralasienkunde im Gedenken an
Werner Sundermann, Harrassowitz, Wiesbaden, pp.139-55.

Foley T. (2009), Biblical translation in Chinese and Greek: Verbal
aspect in theory and practice, Brill, Leiden.

Fowler C. (2011), “Personhood and the Body”, in T. Insoll (ed.),
The Oxford Handbook of the Archaeology of Ritual and Religion, Ox-
ford University Press, Oxford, pp. 134-50.

Frohlich 1. (2018), “Origins of Evil in Genesis and the Apocalyp-
tic Traditions”, in C. Wassen and S. W. Crawford (eds), Apocalyptic
Thinking in Early Judaism: Engaging with John Collins’ The Apoca-
lyptic Imagination, Brill, Leiden, pp. 141-59.

Ghaemmaghami A. R. (2008), The Development of the Old
Avestan Concepts in Zoroastrian Tradition, PhD Dissertation, Uni-
versity of Tehran, Tehran. (In Persian).

Gignoux P. (1989), “Sur le composé humain du manichéisme a
I’ismaélisme”, in C.-H. de Fouchécour and P. Gignoux (eds), Etudes
irano-aryennes offertes a Gilbert Lazard, Studia Iranica Cabhier,
T. 7, Association pour ’avancement des études irannienes, Paris,
pp. 137-49.

Han S. (2015), Der “Geist” in den Saul- und Davidgeschichten
des 1. Samuelbuches, Evangelische Verlagsanstalt, Leipzig.

Hassandoust M. (2014), Etymological Dictionary of the Persian
Language, Vol. 2: P-D, Tehran, Farhangestan. (In Persian).

Humbach H. and Ichaporia P. (1994), The Heritage of Zarathush-
tra: a New Translation of His Gathas, Universititsverlag C. Winte,
Heidelberg.

Ibn Manziir (1993), Lisan al- ‘arab, Vol. 6: dar sader. (In Arabic).

Jaafari-Dehaghi M. (1998), Dddestan I Dénig: Transcription,
Translation and Commentary, Association pour 1’avancement des
Etudes Iraniennes, Paris.

The Oriental Studies, 2020, Ne 85 37



1 Safi't

Kefalaya (2016), Kefalaya: nosxe-ye muze-ye Berlin: bargardan-e
tatbiqi az tarjome-ye almani wa engelisi nosxe-ye qobti, (M. Qane’1
and S. Masayex, trans.), Tahair1. (In Persian).

Kellens J. (1990), “Un avis sur vieil-avestique mainiiu-*, MSS —
Miinchener Studien zur Sprachwissenschaft, Bd. 51, pp. 97-123.

Kellens J. (1995), “L’ame entre le cadavre et le paradis”, Journal
Asiatique, T. 283, no. 1, pp. 19-56.

Kogan L. (2011), “Proto-Semitic Lexicon”, in S. Weninger (ed.),
The Semitic Languages: an International Handbook, De Gruyter
Mouton, Berlin and Boston, pp. 179-258.

Kogan L. (2015), Genealogical Classification of Semitic: The
Lexical Isoglosses, Walter de Gruyter, Berlin.

Lyytmn m. (ed.) (2014), Zwhr ['m br’syt b, Laitman Kabbalah
Publishers, Tehran. (In Hebrew).

MacKenzie D. N. (1971), A Concise Pahlavi Dictionary, Oxford
University Press, London.

Matt D. C. (ed.) (2004), The Zohar, Vol. 1, Stanford University
Press, Stanford.

Moazami M. (2014), Wrestling with the demons of the Pahlavi
Widewdad: Transcription, Translation and Commentary, Brill, Lei-
den.

Murtonen A. (1990), Hebrew in its West Semitic Setting: A Com-
parative Survey of Non-Masoretic Hebrew Dialects and Traditions:
Part One: A Comparative Lexicon, Brill, Leiden.

Najm-Abadi K. (2004), Jan, Tan, Rawan, Ce&méh. (In Persian).

Ozertural Z. (2018), “Das Problem der Seele im uigurischen Ma-
nichdismus”, in Z. Ozertural and G. Silfeler (eds), Der Jstliche
Manichdismus im Spiegel seiner Buch- und Schriftkultur: Vortrdge
des Gdéttinger Symposiums vom 11./12. Mdrz 2015, De Gruyter, Ber-
lin, pp. 57-72.

Reiner E. (ed.) (1980), The Assyrian Dictionary of the Oriental In-
stitute of the University of Chicago (Vol. 11 N). The University of
Chicago Press.

Sanjari S. S. (2011), “Saxtar-e ensan dar motun-e adabi-ye ko-
han”, Zibayi-snasi-ye adabi, No. 8, pp. 35-50. (In Persian).

Schaeder H. H. and Reitzenstein R. (1926), Studien zum antiken
Synkretismus aus Iran und Griechenland, Springer Fachmedien Wies-
baden, Wiesbaden.

38 Cxo0o03nascmeo, 2020, Ne 85



Words for ‘Spirit’in Middle Persian: a Lexical Approach

Shaked S. (1984), “Iranian influence on Judaism: First Century
B.C.E. to Second Century C.E.”, in W.D. Davies and L. Finkel-
stein (eds), The Cambridge History of Judaism, Volume 1: Introduc-
tion: The Persian Period, Cambridge University Press, Cambridge,
pp. 308-25.

Shaked S. (2005), Dualism in Transformation: Varieties of Reli-
gion in Sasanian Iran, Routledge, London.

Shaked S. (2013), “The Sayings of Wuzurgmihr the Sage: A Piece
of Sasanian Wisdom Transmitted into Arabic”, in H. Ben-Shammai,
S. Shaked, and S. Stroumsa (eds), Exchange and Transmission across
Cultural Boundaries: Philosophy, Mysticism and Science in the
Mediterranean World, The Israel Academy of Sciences and Humani-
ties, Jerusalem, pp. 216-75.

Shapira D. D. (1999), “Manichaios, Jywndg Gryw and Other
Manichaan Terms and Titles”, in S. Shaked and A. Netzer (eds), lra-
no-Judaica 1V; Studies Relating to Jewish Contacts with Persian Cul-
ture throughout the Ages, Ben-Zvi Institute, Jerusalem, pp. 122-50.

Shokri-Foumeshi M. (2015), “Doriid bar pedar, pesar, roh-al-
godos: rahyafti matn- Senaxti be engare-ye rith-al-qodos dar taslis-e
manavi”, Religious Studies, Vol. 3, no. 5, pp. 35-48. (In Persian).

Shokri-Foumeshi M. (2015a), Mani's Living Gospel and the Ewan-
gelyonig Hymns. Edition, Reconstruction and Commentary with a
Codicological and Textological Approach Based on Manichaean Tur-
fan Fragments in the Berlin Collection, The University of Religions
and Denominations, Qom.

Sims-Williams N. (2016), A Dictionary: Christian Sogdian, Syriac
and English. Reichert Verlag, Wiesbaden.

Skjerve P. O. (2011), The Spirit of Zoroastrianism, Yale Universi-
ty Press, New Haven and London.

Sohn F. W. (1996), Die Medizin des Zadsparam. Anatomie, Phy-
siologie und Psychologie in den Wizidagiha i Zadsparam, einer zoro-
astrisch-mittelpersischen Anthologie aus dem friihislamischen Iran
des neunten Jahrhunderts, Harrassowitz, Wiesbaden.

Steinert U. (2012), Aspekte des Menschseins im Alten Mesopo-
tamien: Eine Studie zu Person und Identitdt im 2. und 1. Jt. v. Chr.,
Brill, Leiden.

Stewart S. (1993), The Concept of ‘Spirit’ in the Old Testament
and Zoroastrian Gathas, School of Oriental and African Studies,

The Oriental Studies, 2020, Ne 85 39



1 Safi't
University of London, Centre of Near and Middle Eastern Studies,
London.

Sundermann W. (1993), “Cosmogony and cosmology iii. In Ma-
nicheism”, Encyclopeedia Iranica, Vol. V1, Fasc. 3, Mazda Publisher,
London and New York, pp. 310-5.

Taba‘e-l1zadi M. (1382), “Nafs va ruh dar falsafe va ‘erfan”,
Xerad-name-ye sadra, No. 31, pp. 51-9. (In Persian).

Takahashi H. (2014), “Transcription of Syriac in Chinese and Chi-
nese in Syriac Script”, in J. den Heijer, A. Schmidt and T. Pataridze
(eds), Scripts beyond Borders: A Survey of Allographic Traditions in
the Euro-Mediterranean World, Peeters, Leuven, pp. 329—49.

Tengstrom and Fabry (2004), “Riah spirit, wind”, in G. J. Botter-
weck, H. Ringgren, and H.-J. Fabry (eds), Theological Dictionary of
the Old Testament, Vol. 13, Eerdmans, Grand Rapds (Michigan) and
Cambridge, pp. 365—401.

Tigchelaar E. (2016), “rGiah 737”, in H.-J. Fabry and U. Dah-
men (eds), Theologisches Worterbuch zu den Qumrantexten, Vol. 111,
Kohlhammer, Stuttgart, pp. 618-32.

Tritton A. S. (1971), “Man, nafs, rih, ‘aql”, Bulletin of the School
of Oriental and African Studies, Vol. 34, no. 3, pp. 491-5.

van der Horst P. (1991), Ancient Jewish Epitaphs: An Introductory
Survey of a Millennium of Jewish Funerary Epigraphy (300 BCE —
700 CE), Contributions to Biblical Exegesis & Theology, Kok Pharos
Publishing House, Kampen.

West E. W. (transl.) (1897), Pahlavi Texts, Part V: Marvels of Zo-
roastrianism, The Sacred Books of the East, Vol. XLVII, At the
Clarendon Press, Oxford.

Yoshida Y. (1987), “Remarks on the Manichaean Middle Iranian
Terms transcribed in Chinese Script (1)”, Studies on the Inner Asian
Languages, Vol. 2, pp. 1-15.

Zubaidi (2000), Taj al- ‘arus men jawahir al-gamus, Vol. 16, Hu-
kiimat al-Kuwait. (In Arabic).

L llagii
CJIOBA IS TOHSATTSA “AYX”
B CEPEJIHBOIIEPCHKIi1l MOBI:
JEKCAYHUAM ITIXIT
TepMminu, sIKi MH 3aCTOCOBYEMO CBOTO/IHI, € PE3yJIbTaTOM TPHUBAJIOIO
0araToBiKOBOTO PO3BHUTKY, 1 IXHE BUBYCHHS MOXKE BIIKPUTH IS BUYCHHUX
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HANOIIBII paHHI KOHIICIIIil, HA OCHOBI SIKUX BOHU YTBOPHIIKCS. Y I CTaTTi
PO3IIA€ThCS BAJKIINBE MOHATTS “IyX”, sIKEe, HA AYMKY aBTOpa, Ha TTOYATKO-
BOMy etami Oylio NMPHPOIHMM, ajie depe3 CBOIO MPHPOAY, K ra3ornomioHa
cyOCTaHIIis, CTaJIO 3araJKOBUM 1 MeTa(i3HIHUM SBHIIEM, YHACIITOK BiACYT-
HOCTI €IMHOTO YSIBIICHHSI MpO Horo mpupoay ado BusHadeHHs. [ToHSATTS
“nyx” sIK 4aCTWHA XXKMBUX ICTOT, IPUHAWMHI B JISSIKHX CJOBax, sKi JIEMOH-
CTPYIOTh HOHATTA “AMXaHHSA, TyTTS ', € PE3yIbTaTOM PO3BUTKY 3HAYCHHS IO-
HATTS 6imep, a TMOTIM HOTO SIKOCTi, TOOTO JUXaHHS, 1 HAPCIITI OuXaHHs, SIK
Mapkepa OyTTs. 3BayKarouM Ha MEpHIO/pKepelia, BOHO 3aBXk/IH OyJlo mpeame-
TOM JUIsi OOTOBOPEHHS, 1 HE TIJIbKH B IpaHCHKUX TEKCTaXx, ajle 1 cepesi BUCHNX
Bin ['pemii no [HAi1, 0 mparHyny 3anmpOIIOHYBaTH BIIACHE BH3HAYCHHS a00
HATIFCATH TIPO Pi3Hi AKOCTI TAKOro MeTa(i3sMuHOTO SBHIIA, K “ayx”. Y miit
CTaTTi HAOYHO OKa3aHo, 1110, MPUHAWMHI, JeAKi CII0Ba, BKIIIOYAIOUH mMEenog,
wad, waxs abo waxs, ruwan, gyan, griw i frawahr, i B 61111 0OMEKCHOMY
BXUBaHHI hoy, dén, axw, ustana, Ha AOmaYy IO TPHOX CEMITCHKHX KOPEHIB,
T00TO 7-W / y-h, n-p-3 1 n-s-m, BAKOPUCTOBYBAJIMCS [UIsl [I03HAYCHHSI TIOHSATTS
“nyx” B cepelHbONEPCHKUX TEKCTaX, 1 AOCHIAHUKAM HEOOXIIHO 3HATH MPO
Pi3HI KOHTEKCTH, B SIKHX LI CIIOBA BUKOPHCTOBYIOTHCS. A came, IO 1ii CJIOBa
B JI€AKHUX BUIAJKAX BKUBAIOTHCS HE TUIBKU B TXHIX OCHOBHHUX a00 BiIOMHUX
3HaYeHHSX. |, HapemITi, CIIijl 3ayBaXKUTH, IO CEPEIHBONEPCHKI JIEKCHKOTpa-
(U BKIIFOYAIOTH CIIOBA, M0 MO3HAYAIOTH “MyX’’, Y BCTyIHax JI0 CBOiX poOiT. e
TAKOXK CTa€ OUIBII 3HAYYIIMM IPH 0OrOBOPEHHI 1aHOI KOHIEIT uepe3 npH-
3My 0araTokyJibTypHOI 1JEHTHYHOCTI IpaHCHKOTO CBITOINISIIY, KU BBiOpaB
JIeSIKi PUCH 1HITUX HApPOIIB 1 TAKOXK HAIUTHB iX CBOIMU imessMu. YacTKkoBO Ha
CEMITCBKe YSBIICHHS MPO MOHATTS AyXy BIUIMHYIIH ipaHCHKI Ta TPeIbKi imel
mpo “myx” AK TyXOBHY iCTOTY, i 1€ TIe OiTpIe YCKIaIHIIO PO3YyMiHHS 3HA-
YeHHS MOHATTA “myXx”’. OmHAK MiX ipaHCHKOIO Ta CEMITCHKOIO KOHIICTIIIIMU
“myxy” € Oararo JeKCHYHHX MofioHOcTed. TakuM YMHOM, OOTOBOpPEHHS
TaKMX MOHSATH, BIIOOPAKEHUX Yy TEPMIiHAX, 3MOXE HAIaTH OCIIIIHHKAM
LIMpILE YSBJICHHS PO KOHIENTYalbHY Iepeaady MOHATTS “myx” y pi3HUX
TEKCTYaJIbHUX KOHTEKCTaXx.

KuarouoBi cioBa: cepeqHbONepCchKa MOBa, JIGKCUKOTpadis, AyX, AyIia,
30p0acTpiiicbki TEKCTH, MaHIXEHUChKI TEKCTH

U. llagpuu
CJIOBA JJIsI TIOHATHUA “AYX”
B CPEJHENEPCHUACKOM SI3bIKE:
JEKCUYECKHWM IMTOAXO0/T
B Hacrosimee BpeMs TEpMHHBI, KOTOPBIE MBI IPUMEHSEM, SBISIOTCS
PEe3yJbTaTOM JUIUTEIBHOTO MHOTOBEKOBOTO Pa3BUTHS, U UX M3y4YEHHE MO-
JKET OTKPBITh JJIsl yUEHBIX Hanbosiee paHHUE KOHIICTIIIUH, U3 KOTOPhIX OHU
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oOpa3oBaiichk. B 3Toli cTaThe paccMaTpuBaeTCs BAKHOE TIOHATHE “IIyX”’, KO-
TOpOe, IO MHEHHIO aBTOpa, Ha HAYaJIbHOM JdTare ObUIO €CTECTBEHHBIM, HO B
CHIITy CBOEH MPHUPOIBI, KaK Ta3000pa3HON CyOCTAaHITUH, CTAJIO 3aTaJO9YHBIM U
MeTapHU3NIECKUM SBICHNEM, BCISICTBIE OTCYTCTBHS €IMHOTO MPEICTaBIIe-
HUS O €ro mpupoje wiu onpenencHus. [lonarue “myx”, Kak 9acTh >KHBBIX
CYIIECTB, MO KpailHel Mepe, B HEKOTOPHIX CIIOBAX, KOTOPhIE IEMOHCTPUPYIOT
MOHATHUS “ABIXaHUS, AYHOBEHUS , SIBISCTCS PE3yJIbTaTOM Pa3BUTHUS 3HAUe-
HUS 6emep, a IOTOM €r0 KaueCTBa, TO €CTh JIBIXaHUS, U HAKOHEII, ObIXAHUSL,
Kak Mapkepa ObITHs. VcX0/s U3 MepBOMCTOYHUKOB, OHO BCETa OBLIO TPEe-
METOM JIJIsl 00CYKICHUS, M HE TOJIBKO B HPAHCKUX TEKCTaX, HO U CPENU yUe-
HBIX OT [ peninu 1o MHIMH, KOTOPBIE CTPEMUIIACH TPEATIOKATE COOCTBEHHOE
OTIpeIeIIeHNe WM HAIUCATh O Pa3IMYHBIX KauecTBaX TaKOro MeTadu3nde-
CKOTO sIBJICHUS, KaK “myX”. B 3T0# cTaThe HAIIAIHO MTOKa3aHO, YTO, MO Kpaii-
Hel Mepe, HEKOTOPBIE CIIOBA, BKITIOUAs ménog, wad, waxs WA waxs, ruwan,
gvan, griw W frawahr, 1 B 60iee orpaHUYeHHOM yrioTpeOnenun boy, dén,
axw, ustana, NOMUMO TPEX BaXKHBIX CEMUTCKUX KOPHEH, a UMEHHO 7-w / y- h,
n-p-§ ¥ n-$-m, UCTIOJIb30BAJIUCH JJIs1 0003HAUCHHSI MTOHATHS “IyX’ B CpeIHE-
MEPCUJICKUX TEKCTaX, U MCCIENOBATENsIM HEOOXOUMO 3HATh O Pa3IUYHBIX
KOHTEKCTax, B KOTOPBIX ATH CJIOBA HCIOIB3YIOTCS. A MMEHHO TO, UYTO 3TH
CJIOBa B HEKOTOPBIX CIy4asX UCTOJIB3YIOTCSI HE TOJBKO B UX OCHOBHBIX WU
MU3BECTHBIX 3HaUeHMSX. U, HAKOHEl, CleNyeT 3aMeTUTh, YTO CpPeIHENEPCU/I-
CKHUE JICKCUKOTpadbl BKIIOYAIOT CJI0BA, 0003HAYAIOIIKE “IMyX” BO BCTYILIC-
HUSX K CBOUM paboTaM. ITO CTaHOBHUTCS 00Jiee 3HAYMMBIM MTPH 00CYKICHUN
JTAHHOM KOHIIETIINY CKBO3b MPU3MY MHOTOKYJIBTYPHOH HACHTUIHOCTH HpaH-
CKOTO MHPOBO33PEHUS, KOTOPOE BIIUTAIO HEKOTOPHIC YEPTHI APYTHUX HAPOIOB
¥ TaK)Ke HaJIeNWIO X CBOMMH MpeACTaBICHUAMH. YacTHIHO Ha CEMUTCKOE
TIOHATHE JTyXa MOBJIMSIIA UPAHCKUE U TPEUECKUe HIIEH O TyXe KaK TyXOBHOM
CYIIECTBE, M 3TO YCIOKHIIO MOHNMAHNE U PACTIO3HAHHUE 3HAUYCHUS TOHATHS
“myx”. OIHAKO MEXTYy UPAHCKON M CEMHTCKON KOHIEMIUAMHU “myxa’” ecTh
MHOTI'0 JICKCHYECKHX CXOACTB. TakuMm 00pa3oM, 00CyKIeHHE MOTOOHBIX I10-
HSTUH, OTPaXKEHHBIX B TEPMHUHAX, MOXKET NPEJOCTaBUTH HCCIEA0BATENSM
LIMPOKOE TMPEJICTABICHUE O KOHIIENTYalbHOH Imepefade MOHATUSA “AyX” B
Pa3IUYHBIX TEKCTOBBIX KOHTEKCTAX.

KuaroueBble c€J0Ba: CPEAHCNCPCUICKHN S3BIK, JCKCHKOrpadus, IyX,
Jlyllia, 30pOaCTPUHCKUE TEKCTbl, MAHUXEHCKUE TEKCThI
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