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Middle Iranian griw/yriw:
Possible Paths for Semantic Changes
and Functional Shifts

Era FiLiproNE, Viterbo

1. In 2002 WERNER SUNDERMANN published in the Encyclopaedia Iranica an
article entitled Griw (hereafter S/Griw). As an encyclopaedic article, this was
rather anomalous. It was not only a scholarly presentation of a question, as en-
cyclopaedic articles are expected to be, but it was the first organic treatment of
the many problems involved in the lexical set to which Middle Iranian griw/
yriw belongs.

SUNDERMANN analysed in detail, with a rich bibliography and textual evidence,
the semantic range of this word family, members of which are documented in all
phases of Iranian; he outlined the areal diffusion, described senses and usages
involving different semantic domains and different linguistic levels, listed pos-
sible derivatives and cognates in Modern Iranian. In what follows, I will just go
over the main points treated in S/Griw, some of which I had the opportunity to
discuss with WERNER before the publication of his paper. Of what he has already
stated, I will repeat and eventually expand only those data which I consider use-
ful for a reassessment of possible paths of semantic changes and functional shifts.
The results of the present analysis, that only partially contrast with the conclu-
sions reached in S/Griw, are dedicated to the memory of WERNER SUNDERMANN
as a token of deep affection and high regard for a very great scholar, who was
also very much endowed with humanity, innate kindness and open-mindedness.

2. The starting point is Avestan griuna-, attested in Videvdad 3.7 as part of
the name of a mythical mountain ridge (arazurahe griuna). Its connection with
MP griwag, Prs. garive, etc. “hill, ridge” is self-evident. Also in view of San-
skrit griva- “nape of the neck”, BaArRTHOLOMAE (1904, col. 530) postulated
for Avestan griuma- a basic meaning “Nacken” (with a daevic connotation).
In Middle-Iranian, griw/yriw enlargened its referential range and underwent
a grammaticalization process. It acquired meanings other than “nape, neck”,’

1 The ‘original’ meaning is confirmed by the heterographic spelling (CWRH) (< Aram.
saww?’reh “his neck”), found in Pahlavi and Sogdian in Sogdian script as an alternative
to the ‘phonetic’ spellings; cf. S/Griw, p. 364b.
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ranging from “body” to “soul”, and also came to function as a reflexive pro-
noun (“self”);? in this case, as it is ty pologically frequent in the case of relational
nouns centred around the person and generalized to comprise the self, griw/
yriw is often accompanied by a possessive adjective.” But these semantic and
functional developments are not parallel in all varieties and the presence of par-
ticular meanings is seemingly conditioned by the nature of the texts where the
word occurs, and in particular the religious and cultural environment in which
they originated.

3.1 In Zoroastrian texts, griw most commonly means “neck, nape”.* The doc-
umentation is rich enough. To the instances quoted in S/Griw (p. 364b), one
may add the answer given in the Rivayat of Adur-Farnbag 1 Farroxzadan to the
question of how the carrion inside a womb could be properly shown to the dog.
It reads: sag rasan pad griw kardan (“one should put a rope on the neck of the
dog”), tie a knife to that rope, incite the dog to rend the womb, and then show
the carrion (REzA1 BAGHBIDI 2005, pp. 35-36).

Similarly, in the Cidag andarz i poryotkesan we are told that when a human
being passes from the loins of his father into the womb of his mother, the demon
Astwihad (§31) band-eé andar 6 griw abganed (“casts a noose around his neck”);
in his lifetime he cannot az griw bé kardan (“take that noose off his neck”), but
after his death, if he has been a just man, the noose (§32) az griw be ofted (“falls
from the neck”).t

In the Draxt 7 Asurig, the (originally Parthian) dispute between a palm tree
and a goat, the two competitors boast of the several things for which they

2 Somescholars separated the ‘neck’-line from the ‘soul/self’-line in two etymologically dif-
ferent words. Cf. ANDREAS/BARR 1933, p. 147 (s.v., signed by BARR, pointing to a “laut-
lichem Zusammenfall” and the usage of logograms as simple phonetic symbols); Mac-
KENZIE 1986, p. 37 (presenting different dictionary entries ['griw “neck, throat”; 2griw
“self, soul”]); SkaLmowskr 1991 (deriving the ‘soul’-grzw from Olr. *gra‘hi- “recipient”
(< *grbh-)).

3 There is no need to think that the absence of a possessive modifier guarantees the gram-
matical role (coreferentiality with the clausal subject) of griw/yriw (as in StMs-WiLLIAMS
1985, p. 163); the original referential value is lost even in combination with the possessive
element, as it happens to MP tan in xwes tan (Prs. xistan), analysed as a simple reflexive
pronoun. Reduced morphosyntactic behaviours, such as the omission of the possessive
modifier, are optional and only point to a different degree in the grammaticalization
path.

4 Cf.also Frahang i Pahlavig X.29 (UTas/NYBERG 1988, p. 77).

5  For a different report about the ‘cast noose’, where gardan replaces griw, see the Phl.
Rev. acc. DD 23.29: u-§ wizars déw band 6 gardan abganed “and the demon Wizar$
casts a noose upon his neck” (WiLriams 1990, I, p. 123; II, p. 50, and note 12 in ibid.,
pp. 174-175). Similar passages (with gardan instead of griw) are found in other Pahlavi
texts.

6 Cf. ORIAN 1992, pp. 88, 256.
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provide the raw materials. The palm claims:” (1. 15) ¢ob az man karénd ke to
griw mazend “they make clubs of me which break your neck”.

In other passages, however, the interpretation of griw as “neck” or “nape” is
quite unsatisfactory. In the Ayadgar-i Zareran, at the sight of Zarér’s corpse on
the ground, the desperate son addresses the dead father with touching words
(§86): “the wind has upset your hair and beard, horses have stepped on your
pure body, u-t xak o griw nisast (‘and the dust settled on your griw’)”. He is
undecided about what to do: “if I dismount from the horse, take your head in
my hands, #-t xak az griw be girem (‘and take out the dust from your griw’), I
will not be able to mount the horse again quickly”. The body part referred to
with griw here may hardly be limited to the sole nape (as in PacLiaro 1925,
p- 586, BENVENISTE 1932, p. 282, MoncHI-ZADEH 1981, p. 49) or throat (as in
Urtas 1976, p. 83); it should rather be a larger area in the upper (maybe frontal)
part of the body (as the chest or bosom; cf. OrIAN 1992, p. 59, translating griw
with Prs. “gariban”) or even the torso.

In Dk V 24, 29a (Amouzcar/Tarazzorr 2000, pp. 102-103), the reader is
exhorted to fight if he aims to obtain the abesar ud abarig payrayag i perozih-
burdaran (“la couronne ainsi que d’autres ornaments (appartenent) a ceux qui
apportant la victoire”) and put them abar sar ud griw (“ala téte et au cou”). Here
sar ud griw could be intended as the sequence of two discrete parts (the sar for
the crown and the griw for other decorations) or as one of the many examples
of hendiadys, in which the lexicon of Middle Persian (and Iranian in general) is
rich, generally created for concepts with fuzzy boundaries. In our case, sar ud
griw “head-and-neck” could refer to an undifferentiated whole including the
head, the neck and the area of the breast below the neck (i.e. an area larger than
the neck proper). A similar interpretation is probably required by war <ud>
gréew “breast-and-neck” (i.e. the upper part of the torso), in a passage of the
Draxt i Asurig, where the goat, listing the goods produced with its wool, men-
tions a kind of undershirt called taskanag,® (1. 84) an-um zanan <ud> kanig<an>
pad war <ud> grew stayend “just that which women and girls put on”.

SUNDERMANN (S/Griw, p. 366b) convincingly suggested that pad tan ud griw
in Dk V 23, 29 is to be understood as “in the body and outward appearance”
(rather than “dans le corps et dans I’Ame” as in AmMouzcar/Tarazzorr 2000,
p- 77). The same expression, repeated in the relevant answer in Dk V 24, 29 (»d
tan-iz nd griw wirayisn pad an cihr [...]) should refer again to the human body
as a whole; we could dispense also in this case with the notion of ‘soul” we find
in AMOUZGAR/TAFAZZOLI (2000, p. 103: “Il est convenable de s’adapter, corps
et ame, a la nature [...]”). Some doubts arise from a passage in the Wizidagiha ©
Zadsparam which has received different interpretations:

7 Cf. ORIAN 1992, pp. 146, 327.
8  Cf. OrIAN 1992, pp. 150, 332; the reading of the first part of the line is debated.
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WZ 30.20

tohmag az hamag griw {1} tanan zor-e o *xwad ahanjed’

“la semence attire a elle-méme une force de tous les membres du corps” (GieNoUx/
TarazzoLr1 1993, p. 101)

“the seed draws to itself power from the whole neck of the bodies” (SHaxED 2002,
pp. 131-132)

SHAKED (2002, p. 132) suggests that, besides the neck, griw could also denote
the backbone. This assumption is based on the fact that the semen originates in
the back (pust) of the body. However, instead of attributing to griw further, oth-
erwise unrecorded semantic developments (“limb” or “backbone”), one could
simply consider that the nape is the area where the cervical vertebrae (i.e. the
upper part of the backbone) are situated. As an alternative suggestion, one could
analyse griw (<ud>) tanan as a variant form, with inverted position, of the com-
pound tan-ud-griw (no relative pronoun is needed in this case) and interpret
correspondingly (“a force from all the bodies™).

The reflexive meaning is documented in WZ." Consider WZ 3.24: Sowar ke
[...] xwes griw rosn <ud> pak dared" “(the lake) Sowar which [...] maintains
itself bright and pure”; WZ 30.40: griw *pahréz i az ardig'? “refraining from
fighting”.

3.2 Unlike Pahlavi texts, the Manichaean documentation provides a large num-
ber of occurrences of MP/Prth. griw as “soul”, a core concept in the Manicha-
ean doctrine. But in a system of thought as complicated as the Manichaeism
is, “(k)omplex und kompliziert ist [...] auch die Seelenvorstellung”: the soul
may be individual and universal and is also characterized as having a double
nature, both material and spiritual (SUNDERMANN 1997, p. 11). As often em-
phasized by SuNpERMANN, MP/Prth. griw denotes both the individual and the

9 The integration of the relative pronoun follows BAHAR’s proposal. For BAILEY’s differ-
ent reading (karpan i tanan) see GioNoux/TarazzoL1 1993, p. 169, who also note how
the same phenomenon had been described few lines above (§17) as follows: the four
humours az hamag kirb tan zor-e abar cinéd (“rassemblent une force a partir de tous le
corps”, tbid., p. 101).

10 InS/Griw, p. 365a—b, SUNDERMANN remarks that grzw “self” is very rare in Zoroastrian
texts (also ZAEHNER 1955, p. 372, note to l. 11) and hypothesises that this grammatical
usage in WZ might be due to alleged contacts of its author with the Manichaean com-
munity. He also mentions gérig griw in Dk 111 365: 0 daraktom gerig griw paydagzb
(ZAEHNER 1955, pp. 373-374: “In greater detail this is what is revealed concerning the
nature of the material world”; bE MENASCE 1973, p. 330: “pour la manifestation du moin-
dre des éléments du get1”) translating it “the self of the material world”. Here I would
rather follow pE MENASCE, directly connecting griw with paydagih (ct. his transcription
grivpaytakih) and interpret it as “the self-manifestation of the material world” (reflexive
function).

11 Cf. GieNoux/TarazzoL1 1993, pp. 44-45.

12 Cf. GigNoux/TarazzoLrr 1993, pp. 106-107.
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universal soul, in the latter case mostly accompanied by honorific attributes."
In this, griw contrasts with gyan and ruwan, which generally refer to the in-
dividual soul, though gyan is occasionally used to refer to the universal soul
as well." Being the universal soul, griw is also the addressee of several hymns,
a substantial part of Manichean poetry. Other senses, however, are recorded
for MP/Prth. griw. DURKIN-MEISTERERNST (2004, p. 164) gives “neck, form,
self, soul”. The polysemy of the term generates ambiguity, also increased by
the nature of the texts, crowded with concepts (‘soul’, ‘body’, etc.) which of-
ten seem to converge and to fluctuate from the corporeal to the spiritual level,
also in view of the assumed corporeality and perceptibility of the soul. To this
ambiguity scholars react differently. Most of them tend to choose between
“Seele [Geist]/soul, etc.”, “Selbst, Ich/self, etc.” and the grammatical meaning
“(one)self” according to the specific contexts; what determines the choice is
not always easy to grasp, though. Others prefer to adopt a consistent line, as
DURKIN-MEISTERERNST 2006a and DURKIN-MEISTERERNST/MoOrRANO 2010,
who regularly render any occurrence of MP/Prth. griw with “soul”, with no
difference with respect to gyan and ruwan,” or Boyce 1954, who systemati-
cally reserves “soul” for griw and “spirit” for gyan.

Prth. griw is “neck” in M 4573/V/i1 14-15: (z)yncyhr ’c qyrb(k)r g(ryw) “die
Kette von des Wohltiters (Hals)” (SunpErRMANN 1981, p. 75 [1115-1116]). In
M 4578 1, ii, which describes the nature of the worlds of darkness, Prth. griw
occurs four times,'® always in the proximity of tanbar “body” and gyan “soul”;
here it matches ho “face” in the parallel Coptic version (probably translating
Syr. appe “face”). SUNDERMANN suggested to interpret it as “Gestalt, Leib” in
SUNDERMANN 1981, p. 64, fn.2 (“Parth. gryw hitte dann denselben Bedeu-
tungsbereich wie soghd. yr(’)yw”), as “person” in S/Griw, p. 365b.

It could be that a body part (the nape? the neck? something else?) is re-
ferred to by MP griw (interpreted as “Ich” by ANDREas/HENNING) in
M 28/1/V/ii/32-36:"

13 Most frequently MP griw zindag, Prth. griw Ziwandag (also Sogd. Zwande yriw) “Liv-
ing Soul”, modelled upon Syr. nps” hyt’. Cf. SUNDERMANN 1979, p. 99; S/Griw, p. 366a.

14 Cf. SUNDERMANN 1997, pp. 11-14. This distinction is clear in some passages (see for ex-
ample griw vs. ruwan in DURKIN-MEISTERERNST 2006a, pp. 88—89 [917-918] and 190,
n. 305) but not always (see ibid., pp. 62-63 [656-659] and 185, n. 233: “What is the sig-
nificance of calling gryw gy’n? Is it simply a question of 1dent1ty which may treat the
two words as quasi-synonyms?”). On the difficulty of defining griw as “soul” see also
GieNoux 1989, pp. 144-145.

15 Exceptions are very rare; cf. Prth. gyan and griw left untranslated (“the gyan and griw
of the worlds”) in DURKIN-MEISTERERNST 2006a, pp. 58—59 (619-620).

16 Completely reconstructed in two points and readable (slightly damaged) in two others;
cf. SUNDERMANN 1981, pp. 64—65 (848), (854), (860), (865).

17 Published as 1l. 28-32 in ANDREAS/HENNING 1933; cf. the database of the Published
Manichaean Middle Persian and Parthian rexts (available at http://turfan.bbaw.de/texte/
mirtext).
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wsn ¢’Snyg’n twhyg'n. w: zySn’n ‘y Skmb . zd$'n dst pd gryw pd wSwbysn:n.
wzrg’n

“Wegen eitler Geniisse und *Gastmahler des Bauches haben sie mit der Hand ihr
Ich unter schweren Verletzungen geschlagen” (ANDREAS/HENNING 1933, p. 314,
fn. 8)

In fact, the whole context is rather unclear'® and one gets the impression that an
(unrecognized) idiom is involved."

Several instances of reflexive griw are found in Middle Persian/Parthian
Manichaean texts, both with and without possessive modifier (MP xwes,
Prth. ®xebeh), as in:

MP  (Hu 242)* °w$’n xwd 7z xwy$ gryw  “and unto them the same Az mingled
’ndr ‘myxt herself;?!
MP  (KPT 1990-1992) *wd xwyys$ gryw ’c  and they keep themselves far from

mrz wd wymnd dwSm(nwn) (d)[w](r the boundary of the enemies;

q)wnynd
Prth. (Re 1190) hyrzyd dyw’n t'r prm’ng abandon the demons of the dark
pzdyd wy$'nyd ’z gryw wxybyh thought, chase (them), shake off

(them) from yourselves;*?
MP  (D-M 20064, p. 527) d’(dy)s gryw ’w  he gave himself up to the enemies;*
[dws§]mnyn

Prth. (MKG 775-776) wt gryw ’c hw p'yd  and he protects himself from him.”?

The number of occurrences of reflexive griw, however, could increase a great
deal if we would interpret as containing a reflexive construction passages for
which the ‘soul” interpretation has been preferred by the editors. Consider:

18 See also DURKIN-MEISTERERNST 2014, pp. 358-359, proposing a tentative 1nterpretat10n
(“... schlugen ihre Hinde (1hr) Selbst ... = ihre eigenen Hinde schlugen sie und figten
ihr schwere Verletzungen zu”).

19  Consider for instance that in Modern Persian dast zadan means “to touch” and not “to
hit”.

20 The abbreviations used here follow DURKIN-MEISTERERNST 2004 (with the continuous
line-numbers given in the relevant bibliographical reference).

21 Cf. HutTer 1992, p. 40: “Und in sie mischte Az selbst ihr eigenes Ich hinein” vs.
ANDREAS/HENNING 1932, p. 181: “Und in sie selbst mischte die Az ihr Ich hinein” (with
different attribution of the emphatic xwd).

22 Cf.RECk 2004, p. 176: “vom eigenen Selbst”.

23 1 prefer the reflexive interpretation (with -y$ as a suffix pronoun marking the agent) to
the ‘soul” interpretation adopted by DURKIN-MEISTERERNST 2006a, p. 51: “he gave his
soul to the enemies” (see also 1bid., p. 183, n. 200); cf. ANDREAS/HENNING 1934, p. 877:

“Er gab sein Ich (grév) den Feinden”.

24 The interpretation by SkjZrRv@ 2009, p. 235 (“and he protects your soul from that”),

with *wt explained as #-t “and-you”, is untenable.
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Prth. (D-M/Mogr 774b) *wt pt hrw “and in every place where you will be,
W)[y’1(g) (k)[w] prxyzyh ® wxybyh  you will show yourself in that form
g(r)yw pd hw brhm ’bdysyh (brahm);*

Prth. (Re 284-286) pt 'm(w)[st'n] ky gryw ... to the Believers who prepare
pdr’ynd ’[w] bwg themselves for salvation”?¢

3.3 A passage in the MP translation from Syriac of the Christian Psalter presents
two occurrences of griw (CWLE), very close each other:

Ps. 130(2)

BR’m nlmy klty CWLE, cygwn “hs§ylky MDM "M Ytl. ’Pm cygwn *hsylky MDM
bwty NPSE CWLE

“Surely I have quieted myself (or [my] soul?) like a weaned baby by (his) mother
and like a weaned baby was by me my soul” (DURKIN-MEISTERERNST 2012, p. 15)%’

The dependence on an original Syriac text is evident, though the identity of the
source text is questioned.”® MP griw (CWLE) should parallel Syr. nps+y. One
may note that in all the other Psalter passages which have survived, Syr. naps
“soul” is regularly rendered by MP gyan® and it is difficult to understand
why the translator has opted in these two cases for griw (CWLE). If DURKIN-
MEISTERERNST’s interpretation of the text is correct, a tentative explanation
could be that with the first (npsy: CWLE) correlation he rightly rendered the
reflexive implication of the first (npsy) in the Syriac text, extending then his
choice to the second (npsy: NPSE CWLE), even though here npsy did not have

a reflexive meaning.

4.1 Man.Sogd. yriw (several graphic variants) is given in StMs-WiLLIAMS/DURKIN-
MEISTERERNST (2012, p. 88) as “‘self, person, soul, body’; occasionally ‘(one)
self” as a reflexive pronoun”. In fact, yriw is mostly found with the meaning
of “body” (as in AN 140-141: rtsn ZKh CWRH ’"nytw RBkw (w)[m’t] ZY $n
dwmph Syr frzy “And their bodies were equally big and their tails very long”)
and with the grammatical meaning of “self” (whether or not preceded by the
possessive xepf). To define this usage as ‘occasional’ is in fact too restrictive:

25 Instead of “you will show your soul” as in DURKIN-MEISTERERNST/MORANO 2010,
p- 243. In the same line one could modify the translations of D-M/MoRr 776b [this pas-
sage is wrongly quoted in the Glossary as an instance of gryw rwsn, while rwsn here
clearly belongs to the clause predication, rw$n kr-] and 778b (777b is not clear enough).

26 Instead of “die das Selbst vorbereiten” as in REck 2004, p. 109.

27 See also DURKIN-MEISTERERNST 2006b, p. 11.

28 In this passage, in particular, the single elements of the Syriac — i.e. at least the Syriac
version in our possession — and Persian texts do not coincide perfectly, as demonstrated
in DURKIN-MEISTERERNST 2006b, p. 11 (the difference is however only in the word-
order).

29 Heterographically written (HY”); cf. Ps 94.19; 112.4; 123.4, 5, 7; 129.5.
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M 549 11 23-24
‘ty yryw prw 2’yy frp’$'nd*°
“and they throw themselves to the ground”

AN 130
ZY ZKw xypo yr'ywh yrf’kw Sm’r’nt
“and they consider themselves as wise”

SUNDERMANN (2002b, p. 142 and fn. 55) suggested to interpret as (C)[WRH]
“nape” a word in the Sogdian Book of the Limbs, following a possible term for
‘neck’ (°(30)[’kw]) and preceding a possible term for ‘shoulder’ (B[yk’]). This
remains merely a plausible hypothesis.>® We have, however, a sure occurrence
of (at least originally) “neck/nape” in the idiom paru yriw patyarf- “to accept”,
corresponding to Phl. 6 griw padir- “id.”, for which see also below §6:

AN 106-107
ZY $w prw yr’yw ptyrf’t’k 8’r’nt ky $w pr(w) mywnw ‘pc’npd 70y L’ Brt I
ptyr(Btk) [8'rt]

“And they accept what in the whole world no-one bears and accepts.”*

Occasionally, Man.Sogd. yriw has been understood by the text editors as “soul”,
but in most of these cases the ‘soul” solution is not the only acceptable one,> as
in AN 3 [6-8]: ZKw yr'ywy RBkw yy$yph ”Br(t) “... brings damage to the
body”, translated as “[in] die Seele groflen Schaden bringt” in SUNDERMANN
1985, p. 19.

In almost all of its occurrences, the interpretation of yriw as “body” or “fig-
ure” is not precluded. The exceptions are very few, and mostly in texts which
can be considered as translated from, or modelled upon Parthian source texts,
very close in content and structure to the original. In those cases, one may note
the concomitant presence of Prth. griw “soul” which may point to an influence
by the source language:

Sogd. §58¢ ’m’x *yrywy xwyck-kryny “releaser of our soul from amongst
MN mwrtyty myd ny the dead” (DURKIN-MEISTERERNST/
Prth. §58b grywm’n wy§’h’g’c mdy(’'n) =~ Morano 2010, p. 31)
mwrdg’(n)

30 Cf. HENNING 1944, pp. 143-144.

31 Neither “Hals” nor “Oberkorper” can be envisaged in AN 161, where yr’'ywh is to be
understood as a reflexive pronoun, as already suggested by Stms-WiLL1ams (cf. SUNDER-
MANN 1985, p. 30 and fn. 111).

32 The idiom was not recognized by SUNDERMANN (1985, p. 26), who translated “Und sie
ergreifen standig in Person ...”.

33 Unlikely is the interpretation “Seele” for yr’yw in AN 167. There the context is broken;
in place of the reconstruction MN yr'yw (sy)[xwrd] proposed in SUNDERMANN 1985,
p- 30, Stms-WiLLiaMs/DURKIN-MEISTERERNST 2012, p. 183 (s.v. Sm’r “to think”) now

suggest MN yr'yw (8y)[m’r].
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Sogd. §576¢ tw’ ’xsnyrk CWRH ZY ry-t>* “your sign, soul and face” (DURKIN-
MEISTERERNST/MoORANO 2010, p. 181)
Prth. twny$’n gryw 'wd p'dgyrb* “your sign, soul and form”

4.2 The situation is similar in Christian Sogdian texts, where yriw generally
means “body” or “(one)self”. Only in very few cases it could be interpreted
as “soul” and even in some of these cases, other interpretations are admittable.
Compare e.g. the C2 passage where the functions of the priests are mentioned
(Sims-WriLLiams 1985, p. 114): the first is to be “in place of (57R22-23) xwtw
ySwy yrywy, who did battle with Satan and ascended to heaven”. For Sims-
WiLLiawms, here yriw referred to the soul of Lord Jesus; I would rather think to
his person, with soul and body, exactly as Jesus was on the earth before ascend-
ing to heaven.

Interesting is also another passage from C2, where Sogd. yriw parallels Syr. kyn’
“nature; creature”™ (61R19) ’t fryt’t q'wnt qt twZt qw yryw s’ qt s’cy mycy’ 't qw
byw s’ wyny xyp6, translated “love is able to pay to the self what is (its) due and
to God (what is) His own” in Stms-WriLr1ams (1985, p. 129). Interpreting yriw
as “creature, (human) being” rather than “the self” would perhaps fit the con-
text better.’® A case of yriw “person” is in C3 2V4 (Sims-WiLriams 1995, p. 57).

4.3 In Buddhist texts, yriw (yryw(h); CWRH) means “body” (and as such it
entered the Sogd. Buddhist terminology; see MACKENZIE 1976, p. 210; S/Griw,
p- 365b) or has the grammatical meaning “self”, with no exception. As “self”, it
may occur alone or with the possessive modifier, as illustrated by the following
passages from the Sutra of the Causes and Effects of Actions (IMacKenziE 1970,
pp- 12, 20):

(195) ZKw yryw 't ZKw zw'n z’ry L’ irt  “he does not spare himself or his life”
(337-338) mrtym’k ZKZY ZKw yypd “the man who praises himself much”
yryw cnsty ywfit

Examples of the pronoun yriw in the Ancient Letters may be drawn from one
of the formulas (‘I cONSIDER MYSELF IMMORTAL’) with which the sender ex-
presses delight at hearing good news from the other party (Stms-WiLriams 1991,
pp- 193-194) and from other passages as well (cf. AL II, 54: "THRZYSw cyty
yrywyh L' w’cy “and do not send him away from yourself”, Sims-WiLLiams
2001, pp. 270-271).

34 Seealso 578c, 584c, 590c¢, 593¢, 598c¢, 620c, 624c, 627c, 660c.

35 Ibid., 660D [incomplete] and passim.

36 For the translation of the corresponding Syriac text (“Love is able to pay to (human)
nature (what is) its own and to God (what is) His own”) see SiMs-WiLLIAMS 1985, p. 132
(note to 19-20).
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What has been said in §§4.1-3 confirms that in all Sogdian varieties yriw

behaves in a rather consistent way. SUNDERMANN’s statement that the absence
of yriw as “soul” in the Buddhist texts may be easily explained by the absence
of this concept in Buddhist doctrine, though undeniable, could be reversed: it
is not the absence of yriw “soul” in Buddhist texts that requires an explana-
tion, but its very occasional presence in Manichaean and Christian texts. When
this happens, the answer may be found in the influence exerted by the original
source texts from which the Sogdian ones have been translated or upon which
they have been modelled.
5. BENZING (1983, p. 293) gives Khwarezmian yryw as “Seele, Korper, Selbst™”
and points to its grammatical usage explaining its development as “‘das Selbst’ >
‘sich selbst’”. All the several examples quoted by him, however, contain a reflex-
ive yriw-, and I am not aware of a single instance where it would have a refer-
ential value, different from the grammatical meaning “self”. An original sense
“neck” could however be deduced from 8:yryw, for which see below, §6.

6.1In S/Griw, SUNDERMANN shows a particular interest in the possible paths
of semantic and functional changes of MIr. griw/yriw from an original “nape,
neck”. He summarizes the main points of view before advancing his sug-
gestions. In particular, he quotes BENVENISTE’s (1966, p. 63) stance on the
matter:*®

The nape is known as a vital center, the juncture between the head and the body,
the top of the dorsal spine, the center of the spinal chord; executioners and sac-
rificers kill their victim with a violent blow on the neck. Hence this representa-
tion of the ‘neck,” griva-, as the seat of the principle of life, and therefore as the
symbol of the corporal body and of the person.

This explanation did not satisfy SUNDERMANN, for whom “the concept that
this evolution should have led by way of the concept ‘life’ to ‘self’” would be
at least problematic. However, SUNDERMANN’s interpretation of BENVENISTE’s
wording is slightly forced: what has been hinted at by the French scholar is
not a ‘neck’ — ‘life’ — ‘self” evolution, but rather a ‘neck’— ‘body’ — ‘self’ one,
with the first step of the chain (‘neck’— ‘body’) justified by the special status
of the neck, perceived as “the seat of the principle of life”. And this certainly
makes sense.

Cross-linguistic, typological studies (ScHLaDT 2000) have shown that when
the reflexive is the target of a grammaticalization process, body part names are
the most predictable sources. Among these, the most common are the terms

55

37 See also DURKIN-MEISTERERNST 2009, p. 344: “yriw- (yryw) ‘soul, self, he/she
38 Here quoted according to the English translation in S/Griw, p. 365a.
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for ‘body’, through a direct conceptual mapping ‘body’— ‘self’** A signifi-
cant role is also played by terms for ‘head’; sporadic cases of other body part
terms grammaticalized into reflexive markers have been recorded, in particular,
‘bone’, ‘skin’ and ‘face’ (cf. ScHLADT 2000, p. 112). All these parts may be con-
sidered as sufficiently prominent or relevant to perform the role of ‘part of body’
standing by metonymy for ‘body/person’ and successively to be reinterpreted
as standing for the subject referent; experiential motivation would favour this
chain model.** But what about the neck/nape? Can the ‘neck/nape’— ‘body/
person’ conceptual mapping be considered as well-motivated and as having a
strong experiential basis?

As already suggested by BENVENISTE, the neck/nape may be perceived as the
seat of the life. To support this claim, one could quote judana (i. e. ‘life-container’),
the denomination of the nape and the area of the jugular veins in Lari and Gerasi,
at least according to EQTEDART 1955, p. 86.*! The neck/nape is surely perceived
as the seat of strength and power.*” In some of the traditional lexicographical
works (e.g. Borhan-e Qat’e), Prs. gardan, besides “neck”, is also given as “strong,
powerful; a brave, stout man; strength, power”; in Talesi, gardan is also used
with the sense of “vigour, strength”. Saying in Persian that someone’s gardan is
koloft, 1.e. “big, stout”, one means that someone’s body is big and strong and,
metaphorically, that he is a powerful and reputable person. The Persian com-
pound gardan-koloft “strong person” and derogatorily “bully, violent; one who
uses violence” matches with similar expressions throughout Iranian; cf. Sorani
Kurdish milastiir, milgawi “strong, powerful” (mil “neck, nape”), Kurmanji
Kurdish stu-yé wi qaline “he is strong” (stu “neck, nape”); Kermani gorm-es
koloft-e “he is rich” (gorm “neck, nape”); Sustari gorm goloft “strong fellow”;
Hamadani xerxereye kasi koloft sodan “to become a strong and powerful per-
son” (xerxere “throat” used in the sense of “neck”?); Baxtiari gardeni “violent;

39 InIranian, ‘body’ is a common source for reflexives (OIr. tani- “self”, MP tan in xwes

tan “selt”; Prs. xistan (only literary, not used in Colloquial Persian), Pasto, Ormuri jan
“selt”; cf. GERsHEVITCH 1962, p. 38). Notable (though not strictly comparable) is the

grammaticalization of the Prs. phrase in tan (“this body”) into a pronoun to refer to the
speaker (a substitute for man “I”).

40 On chained metonymies in lexicon and grammar see HiLPERT 2007.

41 Note however that in different volumes of his Ganjine-ye guyes-Senasi-e Fars, SALAMI
(2006-2011) records this word as “fontanel” (= Prs. melaj) in many dialects of the
Larestani area (1nclud1ng Gerasi and Lari). In general, the ‘place of life’ denomination
pattern is common in Iranian for organs perceived as partlcularly vulnerable; see also
Sustari junga “sensitive places in the body as the side, skull, etc.’

42 The conceptual extension ‘neck’— ‘power’ is not peculiar to Iranian only: see e.g. Hit-
tite (Y2Ukut(t)ar, kuttan- “back part of the neck”, sometimes “top of the shoulders”,
also used with the meaning of “strength, power”, developed from “une valeur élargie
dérivant de la fonction exercée par cette partie du corps, c’est-a-dire ‘appui, soutien’”
(DarDANO 2002, p. 378).
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a strong person”; gardeni kardan “to do violence”, etc. Khwarezmian 0:yryw
“strong, powerful” is a compound where the first element is the preposition 6-
“with”, and the second is, to my knowledge, the only occurrence of yriw- not
working as a reflexive pronoun (as it would be “endowed with neck”).

Body language with its codified gestures is mirrored in the lexicon and phra-
seology of any language. In this way, humility and haughtiness, willingness to
obey and unwillingness to submission to the established authorities etc. may
be expressed with reference to the appropriate movement of the neck. Prth.
griwhangift “arrogance, haughtiness”, explained in S/Griw (p. 366b) as “self-
stretching”, could in fact be explained as originally “neck-stretching”; from a
cognitive point of view, it would not be very dissimilar from the Persian expres-
sions gardan kesidan “to rebel, to be restive”, gardan faraz “arrogant”, gardan
nehadan/gozastan “to be obedient”, Talesi gi(y) gordonie “to refuse to do some-
thing” and many similar Iranian expressions (and even English stiff-necked).
Such considerations could perhaps give a clue to a better understanding of
Dk III 157, 6, where griw/CWLE (possibly, neck)* is listed after eyes, mouth,
tongue and ears as one of the parts of the body which should display modera-
tion: the eyes should refrain from envying,** the mouth from immoderate eating,
the tongue from speaking nonsense, the ears from ?,* the neck from cabukib.
Phl. ¢abukih is a nominalization from ¢abuk, a polysemous adjective (“agile,
nimble; excellent”, MacKENzIE 1986),* often found in collocation with terms
for dress and food. In the Ayadgar © Jamaspig (cf. Annexe A,5 in AGOSTINI
2013, pp. 164-170), the fact that one day abject men may become padixsaytar ud
Cabuktar (“plus puissants et plus entreprenants”) is indicated as one of the (neg-
ative) premonitory signs for a particular expected event. Phl. cabukih (“agil-
ity”, MAcKENZIE 1986) has a certain number of occurrences in the Karnamag
i Ardaxser i Pabagan, always with reference to the body of a valiant man (in
one case of a beautiful woman), also endowed with other qualities: good looks,

43  Generally so interpreted by scholars, with the exception of FaziLat (2005, pp. 1 ¢, 228),
who translates griw with Prs. nafs (“self, essence, soul, etc.”).

44 Cf. Persian ¢asm zadan “to envy someone’s beauty or good luck and in this way to
damage him” (NajaFr1 1999, p. 428). This is only one of the proposed interpretations for
Phl. zanisn; similarly see CasarRTELLI 1886, p. 537 (“de jeter le malocchio”); SANjaNA
1876, p. 163 (“casting an evil eye”), FAz1LAT 2005, p. V¢\ (also pp. 227-228; with doubts:
“az zaxm zadan(?) (= ¢asm zaxm)”). Differently, see DE MENASCE (1973, p. 161) who
translates zanisn as “des femmes” (if he is right, zanisn “woman” in Dk III would
match zanisn “woman, wife” in the Ayadgar i Jamaspig 3, 15: cf. AcosTiNI 2013, p. 95,
fn. 1097).

45  The relevant Phl. word is difficult to understand. Cf. CasarTELLI 1886, p. 537: “de ce
qui ne veut rien”; SANJANA 1876, p. 163: “to hear what is improper”; bE MENASCE 1973,
p. 161: “musique”; FAz1LAT 2005, p. \¢\: “naniyusidan (?)”.

46 Differently BA1LEY 1971, p. xxxvi, who postulated three different bases for different
words.
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strength, bravery and so on. How should one intend cabuikih, generally with
a positive connotation, in the Dk passage quoted above? Different interpreta-
tions have been advanced; SANjaNa (1876, p. 163) gave it as “frequent motion”,
DE MENASCE (1973, p. 161) as “agilité”; CasarRTELLI (1886, p. 537) proposed “or-
geuil”, conceptually not so distant from “restiveness, rebellion [Prs. sarkesi]”
that we find in FazrLar (2005, pp. V¢, 228).* CASARTELLI, in particular, ac-
knowledged with his interpretation a conceptual link between neck movements
and human attitude and conduct.

The back of the neck is a place for carrying loads; it shares this function with
the top of the shoulders. This fact is responsible for many metaphorical ex-
pressions common in Persian and other Iranian languages, with which assump-
tion and attribution of responsibility, or taking up of a burden are expressed.
Among these, one finds the MP idiom (%) 6 griw padir- “to take upon oneself;
to accept”, frequently found in Phl. texts and the equivalent Sogd. idiom paru
yriw patyarf- mentioned above. Both match perfectly well with Prs. (be) gardan
gereftan, (Sorani) Kurdish wa asto girtin, Baxtiari be garden gerehden, Afghani
Balochi gardin girag, Taleqani gardon (ha)giton, Talesi ba gi(y) gate, etc.; Talesi,
in particular, also shares with Middle Persian and Sogdian the etymon of the
word for neck. Consider also Prs. (be) gardan(-e kas-i) “on responsibility (of
someone)”, taqgsir (be) gardan-e kasi gozastan “to put the blame on someone”,
etc., Kurmanji Kurdish dan ser stu-yé xwe “to take upon oneselt”, xistin stu-yé
keseki “to pin upon someone”, Pasto war pa yara kawal “to pin something upon
someone”, Bandari bare gardon “responsibility”, etc.*®

MP (ul) 0 griw padir- “to take upon (one’s) neck”, i.e. “to take upon (one)self”
has been quoted by SunpERMANN (S/Griw, p.365a) in support of his thesis
of a direct semantic shift ‘nape’— ‘self” which successively would have led “to
developments in various directions towards ‘body,” ‘person,” and ‘soul’”. From
this perspective, SUNDERMANN rejected GERSHEVITCH’s assumption, to which
he had previously adhered (SUNDERMANN 1985, p. 45), of a transitional term
‘upper body” situated between the “neck” and “body”. GErsHEVITCH’ stance
rested on a personal and arguable interpretation of a rather unclear Sogd. pas-
sage (SUNDERMANN 1985, p. 30); nevertheless, the chain of metonymical exten-
sions ‘neck’ — ‘upper body’ (— ‘body’) is in principle a fairly predictable one and
seems to be documented in Pahlavi (see above §3.1). As further evidence, I cite

[q

47 FaziLat also suggests interpreting ¢abukih as if it was marcabikih (“bravery, valour”,
MacKenziE 1986). The existence of this word, read in Dk VI 91 by BAILEY (1971, p. 84),
has already been disputed by SHAKED (1979, p. 256).

48 Similar expressions are easily found in non-Iranian languages, as well; cf. Arabic hada
fi rigabibum “responsibility for it rests on their shoulders” [cf. ragaba “neck, nape”];
fi ‘unqihi damu qatil “he has murder on his conscience” [cf. ‘unuq, ‘ung “neck, nape”]
(WEHR 1979); Italian accollare “to saddle, charge (responsibility etc.)”, accollarsi “to
shoulder” (cf. collo “neck™).
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the senses “trunk; body [Russian tulovisce, telo]” (besides “vigour, strength”,
quoted above) conveyed by Talesi gardan according to PrrEKO (1976, p. 49), but
also the idiom used to express “to put on (clothes)” we find in Waneci (cf. yare k.,
ELFENBEIN 1984, p. 232 [s.v. yara “neck”];* au dayas te yare ko “I put it on him”
(said of a losi “robe”), ibid., p. 64).

7. To conclude, one may say that the word family under discussion exemplifies
well how language and cultural conceptualizations relate to each other. Such
conceptualizations provide experiential motivations for a chain of semantic
shifts from ‘nape/neck’ to ‘body’ (conceived as a discrete physical unity, with
a physical appearance, but also as a physical unity in a social dimension i.e.,
‘person’),”® and from ‘body’ to (grammatical) ‘self’, with complete loss of the
referential value. The grammaticalization process into reflexive marker is com-
mon to all the Middle Iranian languages, though in Pahlavi it remained halfway
and griw “self” (very occasionally used: dialectologically connoted?) cannot
compete with xweés tan in this role. Nevertheless, the reflexive function of griw
in (especially Manichaean) Middle Persian and Parthian would deserve a men-
tion in the relevant grammatical descriptions, which has never had.” From a
synchronic perspective, one may note divergences among the MIr. languages as
far as the retention of the old meanings of griw/yriw, side by side the new ones,
is concerned. Peculiar to Manichaean texts, and in particular to Middle Persian
and Parthian ones, is the meaning “soul”, possibly developed under the influ-
ence of the Syriac source texts.

Abbreviations

BTT Berliner Turfantexte

CFM Corpus Fontium Manichaeorum

D-M/Mor DURKIN-MEISTERERNST/MORANO 2010

JRAS Journal of the Royal Asiatic Society

S/Griw SUNDERMANN 2002a

SPAW Sitzungsberichte der Preuflischen Akademie der Wissenschaften,
phil.-hist. Klasse

49  Wan. yara is given as “neck, self” by ELFENBEIN (1984, p. 232) but I could not find in the
Wan. texts published by the author a single case of yara with this grammatical sense (for
which zan “body; self” is commonly used).

50 Cf. Arabic ragaba “neck, nape” (also borrowed in Persian), used as “slave” and “person”
in the Islamic Law.

51 See lastly DURKIN-MEISTERERNST 2014.



Middle Iranian griw/yriw 153

References

Acostini, D. 2013: Ayadgar i Jamaspig. Un texte eschatologique zoroastrien. Roma.

AMOUZGAR, J./TarazzoL1, A. 2000: Le cinguiéme livre du Dénkard. Paris.

AnDREAS, F.C./K. BARR 1933: “Bruchstiicke einer Pehlevi Ubersetzung der Psalmen.”
In: SPAW 1933, pp. 91-152 (plus 11 Taf.).

ANDREAS, F.C./W.B. HENNING 1932: “Mitteliranische Manichaica aus Chinesisch-
Turkestan I1.” In: SPAW 1932, pp. 173-222.

— 1933: “Mitteliranische Manichaica aus Chinesisch-Turkestan II.” In: SPAW 1933,
pp. 294-363.

— 1934: “Mitteliranische Manichaica aus Chinesisch-Turkestan III1.” In: SPAW 1934,
pp. 848-912.

BarLey H.W. 1971: Zoroastrian Problems in the Ninth-Century Books. Ratanbai
Katrak Lectures. Oxford [1°t ed. 1943].

BarTHOLOMAE, CH. 1904: Altiranisches Worterbuch. Strassburg.

BENVENISTE, E. 1932: “Le Mémorial de Zarér.” In: Journal Asiatique 220, pp. 245-293.

— 1966: Titres et noms propres en iranien ancien. Paris.

BENZING, ]. 1983: Chwaresmischer Wortindex. Wiesbaden.

Boyce, M. 1954: The Manichaean Hymn Cycles in Parthian. London.

CasarTEeLLI, L. CH. 1886: “Un traité pehlevi sur la médecine. II.” In: Le Muséon 5,
pp. 531-558.

Darpano, P. 2002: ““La main est coupable’, ‘le sang devient abondant” sur quelques
expressions avec des noms de parties et d’éléments du corps humain dans la
littérature juridico-politique de I’Ancien et du Moyen Royaume hittite.” In: Ori-
entalia 71, pp. 333-392.

DURKIN-MEISTERERNST, D. 2004: Dictionary of Manichaean Middle Persian and
Parthian. Part 1 of Dictionary of Manichaean Texts, vol. I1L: Texts from Central
Asta and China. Turnhout (CFM, Subsidia 3/1).

—2006a: The Hymns to the Living Soul. Middle Persian and Parthian Texts in the
Turfan Collection. Turnhout (BTT 24).

—2006b: “The Pahlavi Psalter Fragment in Relation to its Source.” In: Studies in the
Inner Asian Languages XXI, pp. 1-19.

—2009: “Khwarezmian.” In: WINDFUHR 2009, pp. 336-376.

—2012: The Pahlavi Psalter arranged according to units of the text; glossary and index.
http://turfan.bbaw.de/bilder/texte/psaltermpsyrgrengversesglossarysept2012.
pdf.

— 2014: Grammatik des Westmitteliranischen (Parthisch und Mittelpersisch). Wien.

DUrkIN-MEISTERERNST, D./E. MoRANO 2010: Mani’s Psalms. Middle Persian, Par-
thian and Sogdian texts in the Turfan Collection. Turnhout (BTT 26).

ELrFENBEIN, J.H. 1984: “The Wanetsi Connection. Part I.” In: JRAS 116, pp. 54-76;
“The Wanetsi Connection. Part II: Glossary.” Ibid., pp. 229-241.

EQTEDARI, A. 1955: Farhang-e larestani. Tehran [1334].

Fazivat, F. 2005: Ketab-e sevvom-e Dinkard (darsname-ye din-e mazdai). Daftar-e
dovvom (pp. 113-194). Tehran [1384].

GERSHEVITCH, I. 1962: “The Sogdian Word for ‘Advice’ and Some Muy Documents.”
In: Central Asian Journal 7, pp. 77-95.



154 Era FiLIPPONE

GigNoux, PH. 1989: “Sur le composé humain du manichéisme a I’ismaélisme.” In:
C.-H. pe FoucuEcour/Ph. Gienoux (eds.): Etudes irano-aryennes offertes a
Gilbert Lazard. Paris, pp. 137-149.

GieNoux, PH./A. Tarazzorr 1993: Anthologie de Zadspram. Paris.

HeNNING, W.B. 1944: “The Murder of the Magi.” In: JRAS 1944, pp. 133-144.

Hicpert, M. 2007: “Chained Metonymies in Lexicon and Grammar: A Cross-
linguistic Perspective on Body Terms.” In: G. RApDEN/K.-M. K6pcke/TH. BERG/
P. StEMUND (eds.): Aspects of Meaning Construction. Amsterdam, pp. 77-98.

HUTTER, M. 1992: Manis kosmogonische Sabuhragan-Texte. Edition, Kommentar
und literaturgeschichtliche Einordnung der manichdisch-mattelpersischen Hand-
schriften M 98/99 I und M 7980-7984. Wiesbaden.

MacKenzrig, D.N. 1970: The ‘Sitra of the Causes and Effects of Actions’ in Sogdian.
London.

—1976: The Buddbist Sogdian Texts of the British Library. Leiden.

— 1986: A concise Pahlavi dictionary. London [1°t ed. 1971].

DE MENASCE, J.P. 1973: Le troisieme livre du Deéenkart. Paris.

MoncHI-ZADEH, D. 1981: Die Geschichte Zarér’s. Uppsala.

Najari, €A. 1999: Farbang-e farsi-e ‘amiane. Tehran [1378].

ORIAN, S. 1992: Matun-e pahlavi. Tehran [1371].

PacLiarO, A. 1925: “Il testo pahlavico Ayatkar-i-Zaréran edito in trascrizione, con
introduzione, note e glossario.” In: Rendiconti della R. Accademia nazionale dei
Lincei, Classe di scienze morali, storiche e filologiche, V1 ser., I, pp. 550—604.

PirejkO, L. A. 1976: Talyssko-russkij slovar'. Moskva.

REeck, CH. 2004: Gesegnet sei dieser Tag. Manichaische Festtagshymnen — Edition der
mattelpersischen und partischen Sonntags-, Montags- und Bemahymnen. Turnhout
(BTT 22).

RezAr BAcusipi, H. 2005: Revayat-e Azorfarnbay-e Farroxzadan (Resale-i dar
figh-e zardosti-ye mansub be sadde-ye sevvom-e hejri). Avanevest, tarjome,
towzihat va vazename. Tehran [1384].

SaLAMI, °A. 2006-2011: Ganjine-ye guyes-senasi-e Fars. Vols. 111 (2006 [1385]), IV
(2007 [1386]), V (2009 [1388]), VI (2011 [1390]). Tehran.

SanjaNa, D.P.B. 1876: The Dinkard, the Acts of Religion. Book 3. English transla-
tion of volumes 2—4 by RatansuaH, E. Kon1var (Electronic edition prepared by
J.H. PETERSON, 1999 and available at http://www.avesta.org/denkard/dk3.pdf).

ScaLaDT, M. 2000: “The typology and grammaticalization of reflexives.” In: Z. FraJ-
zYNGIER/T. CURL (eds.): Reflexives: Forms and Functions. Amsterdam, pp. 103-124.

SHAKED, SH. 1979: Wisdom of the Sasanian Sages (Dénkard VI). Boulder, Colorado.

—2002: “Towards a Middle Persian Dictionary.” In: PH. HuYsE (ed.): [ran. Questions
et connaissance. Vol. I: La période ancienne. Paris, pp. 121-134.

Sims-WiLLiams, N. 1985: The Christian Sogdian Manuscript C 2. Berlin (BTT 12).

—1991: “A Sogdian Greeting.” In: R.E. EMMERICK/D. WEBER (eds.): Corolla Iranica.
Papers in honour of Prof. Dr. David Neil MacKenzie on the occasion of his 65
birthday on April 8, 1991. Frankfurt a. M., pp. 176-187.

—1995: “Christian Sogdian Texts from the Nachlass of Olaf Hansen I: Fragments
of the Life of Serapion.” In: Bulletin of the School of Oriental and African Stu-
dies 58/1, pp. 50—68.



Middle Iranian griw/yriw 155

—2001: “The Sogdian Ancient Letter II.” In: M. G. ScumipT/W. Bisanc (eds.): Phil-
ologica et Linguistica. Historia, Pluralitas, Universitas. Festschrift fiir Helmut
Humbach. Trier, pp. 267-280.

Sims-WiLLiams, N./D. DURKIN-MEISTERERNST 2012: Dictionary of Manichaean
Sogdian and Bactrian. Part 2 of Dictionary of Manichaean Texts, vol. I11: Texts
from Central Asia and China. Turnhout (CFM, Subsidia 3/2).

SkarLmowski, W. 1991: “Le moyen-iranien gryw/yr(’)yw ‘ame’.” In: A. VAN TONGER-
Lo0/S. GIVERSEN (eds.): Manichaica Selecta: Studies Presented to Prof. Julien
Ries. Lovanii, pp. 329-332.

Skj£Rv@, P.O. 2009: “Middle West Iranian.” In: WINDFUHR 2009, pp. 196-278.

SUNDERMANN, W. 1979: “Namen von Gottern, Dimonen und Menschen in irani-
schen Versionen des manichidischen Mythos.” In: Altorientalische Forschungen 6,
pp. 95-133.

— 1981: Mitteliranische manichdische Texte kirchengeschichtlichen Inhalts. Berlin
(BTT 11).

— 1985: Ein manichdisch-soghdisches Parabelbuch. Berlin (BTT 15).

— 1997: Der Sermon von der Seele. Turnhout (BTT 19).

—2002a: “Griw.” In: Encyclopaedia Iranica. Vol. X1, Fasc. 4. New York, pp. 364-368.

—2002b: ““The Book of the Head” and “The Book of the Limbs’. A Sogdian word list.”
In: Pu. Huysk (ed.): Iran. Questions et connaissance. Vol. I: La période ancienne.
Paris, pp. 135-161.

Uras, B. 1976: “Verbs and preverbs in the Ayyatkar 1 Zaréran.” In: Acta Orientalia 37,
pp. 75-110.

Uras, B./H.S. NYBERG 1988: Frahang i Pahlavik. Edited with transliteration, transcrip-
tion and commentary from the posthumous papers of H.S. NYBerG by B. Utas
with the collaboration of CH. ToLL. Wiesbaden.

WeHR, H. 1979: A dictionary of modern written Arabic (Arabic-English). Ed. by J. M1L-
ToN CowaN. Fourth edition considerably enlarged and emended by the author.
Wiesbaden.

Wirriams, A.V. 1990: The Pahlavi Rivayat Accompanying the Dadestan i dénig. Vol. I:
Transliteration, Transcription, Glossary. Vol. 11: Translation, Commentary and Pahl-
avi Text. Copenhagen.

WINDFUHR, G. (ed.) 2009: Iranian Languages. London.

ZAEHNER, R.C. 1955: Zurvan. A Zoroastrian Dilemma. Oxford.



