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INTRODUCTION

The study of the means of verbalization of the concepts of soul, spirit and body in ancient
Greek has always seemed to be relevant and consonant with time, because it has always
remained the starting point of philosophical and philological thought. Modern science of
language is characterized by anthropocentric orientation, which causes particular interest in the
study of human being as an object of research in all manifestations of human life. The concepts
of soul, spirit and body belong to the basic linguistic and cultural concepts that reflect a person
as the center of the universe, determine the dialectical connection between the material and the
spiritual in human nature, and convey information about the world and the place of a human
being in this world through linguistic tools. This scientific work helps to identify the order of

establishment and operation of these concepts in Greek.

The subject area of research is the content and structure of the concepts of soul, spirit and
body, verbalized in Greek, which provides an understanding of the outer and inner world of a
person and a person's understanding of himself. The specific topic of the study is the tools of
linguistic representation of the concepts of soul, spirit and body in the New Testament, which
comprise the Christian vision of the concept of the tripartitite structure of man. The research
material consists of the ancient Greek text of the New Testament, as well as the vocabulary units
from Greek dictionaries and Greek lexicons to the New and Old Testaments of George Abbott-
Smith, Francis Brown, Takamitsu Muraoka, Barclay Newman, James Strong, Bernard A. Taylor,
& Erik Eynikel and others.

The question of what is behind the central concepts of soul, spirit and body has been
worrying representatives of different nations since ancient times, from ancient Egypt to the
present day. Among the most preeminent poets and philosophers who tried to explore the
concepts of soul, spirit and body are Homer, Plato in his dialogues, Aristotle, Epicurus, physician
Galen, as well as Church fathers such as Church Fathers as Justin Martyr, Clement of
Alexandria, Origen, Aurelius Augustine and others. The issue of human structure is also of
interest to many researchers today. Thus, the methodological basis of our master thesis was the
fundamental research of modern English, German, Spanish, French and Russian researchers in
the field of cultural and cognitive linguistics (Noam Chomsky, Benjamin Lee Whorf, Yurii
Stepanov, George Lakoff, Mark Johnson, Anna Vezhbutskaya, Irina Volostnyh, Nina
Arutyunova), etymology (Calvert Watkins, Grigorii Krylov, Ernest Klein, Carl Darling Buck),
theology and anthropology of the Old and New Testaments (Leonardo Teixeira, llia Vevyurko,
Hans Wolf).



The objectives of the research are a comprehensive analysis of various representative
ways and tools of the concepts of soul, spirit and body in the New Testament. According to the
stated objectives, the necessary tasks were identified: to investigate the theoretical foundations of
the representation of concepts in the linguistic picture of the world; to explore the notions of
“body”, “spirit”, and “soul” as philosophical categories; to examine the verbs (lexemes) to
denote the concepts of soul, spirit and body in ancient Greek lexicographical sources; to
determine the core and periphery of the concepts; to analyze the transition from the Hebrew to
the Greek vocabulary, based on the Greek translation of the Old Testament; to specify and
highlight the features of the linguistic representation of the concepts of soul, spirit and body in
the New Testament.

The main research methodology for studying the concepts of soul, spirit and body is
based on the objectives, necessary tasks and material of the work. In the course of the study, a
literature review method has been applied, which includes an assessment of the available
literature in our chosen thematic area. The method of linguistic description has been used, which
presumes the study of the linguistic phenomenon, generalization and systematization of the
peculiarities of formation and functioning of the concepts of soul, spirit and body in Greek. To
determine the structure of concepts, the method of lexical-semantic analysis has been applied.
Analysis of vocabulary definitions has been used to identify the semantics of lexical tokens in
the structure of the concepts. Contextual and conceptual analysis has been utilized to highlight
possible aspects of the use of concepts.

The advances in the field of research are as follows: a philological analysis of the
concepts of soul, spirit and body as the highest spheres of spiritual and material is first carried
out on the basis of the Greek language of the New Testament. The scientific novelty lies in the
fact that carefully studied the concepts of soul, spirit and body in Greek and tried to show that
these manifold concepts can be described from various perspectives on the basis of
multidimensional analysis. The theoretical value of the paper is to determine the specifics of the
structural organization of the external and internal world of a person. The practical value of the
research is determined by the necessity to identify the features of structure and functioning of the
concepts of soul, spirit and body in Greek.

The introduction to the work defines the subject area of research, the specific topic,
research tasks and necessary tasks. The practical significance of the study and the relevance of
the work are also substantiated. The first chapter discusses the theoretical foundations of the

representation of concepts in the linguistic picture of the world. The second chapter defines the



methodological basis for studying the transmission of the concepts of soul, spirit and body, as
well as the origin of ideas about these concepts. The third chapter contains an analysis of
linguistic representations of the concepts of soul, spirit and body in the New Testament. In

conclusion, the study summarized.



1. CONCEPT AND LINGUISTIC PICTURE OF THE WORLD

1.1. Definition of the concept and approaches to the study of it

The main problems of modern cognitive linguistics, which studies how language reflects
the thinking and influences it, are the linguistic picture of the world, the linguistic personality,
the conceptualization of linguistic discourse, though they are integral and do not fit within one,
even very broad direction. Cognition, from the point of view of cognitive linguistics, is a process
of generation and transformation of concepts (meanings), therefore, the concept is the most
important object of research in cognitive linguistics (Chomsky, 1972; Maslova, 2004). The
principles of two closely related to each other processes of conceptualization and categorization,
as well as concepts and categories as the results of these processes are the main objects of
research in this science (Kubryakova, 1996; Lakoff, Johnson 1999). Concepts, acting as
components of our consciousness and our knowledge of the world, are also the subject of study

of philosophy, psychology, cultural linguistics, and other humanities.

The study of the nature of the concept in cognitive linguistics is given priority. Any
attempt to understand the nature of the concept leads to the realization of the existence of a
number of related concepts and terms. The term “concept” is very often ambiguous and
competes with terms such as notion and meaning. The problem of their differentiation is one of
the most difficult to solve and debatable in the theoretical linguistics of our time. Concepts are
understood as a mental image, an elementary particle that forms our thought, a linguistic-
perceptual capacity or an objective sense (Jackendoff, 1994; Ophir, 2018). This term originates
from the Latin word concipere (concipio, cepi, ceptum, ere), which means “to collect, accept,
absorb, contain, imagine, conceive”. In classical Latin, the word conceptus had the meaning
“accumulation of river waters, reservoir, inflammation, conception”. The word “concept”
together with its derivatives is included in Romanic and Germanic languages (in English,
concept - conceive, in French, concept - concevoir, in Italian, concetto - concepire, in Spanish,

concepto - concebir, in Portuguese, conceito - conceber).

All cognitive activity of a person (cognition) can be considered as a developing ability to
navigate the world, and this activity is associated with the need to identify and distinguish
objects: concepts arise to ensure operations of this kind. The tradition of studying the
relationship between language and person dates back to the ideas of “linguistic relativity” by the
American researcher Whorf and his follower Sapir, according to which the language determines
how we see the world around us (Sapir, 2002; Whorf, 1956a; Whorf, 1956b). By the end of the



XX century, linguists realized that a native speaker is a carrier of certain conceptual systems.
Concepts properly appear when one tries to explain, to present, and to express the essence of
what the concept refers to (Ophir, 2018). Thus, to identify the concept, it is necessary to
distinguish certain attributes, actions with objects, their ultimate goals, and to evaluate such
actions. In linguistic science, one can identify three main approaches to understanding a concept,
based on a general position: a concept is what names the concept’s content, a synonym for a

definition.

The first approach pays more attention to the cultural aspect when considering the
concept when the whole culture is understood as a set of concepts and the relations between
them. The concept, according to Stepanov, is a phenomenon of the same order as the notion
(Stepanov, 2004). A concept is a kind of a clot of culture in the human mind, that is, in the form
of which culture enters the mental world of man. On the other hand, a concept is that by which a
person himself enters the culture, and in some cases influences it. Concepts are not only thought,
they are experienced, and they are the subject of emotions, likes, and dislikes. The concept is the
basic unit of culture in the mental world of a person. Everything that makes it a fact of culture is
included in the structure of the concept: the original form (etymology), history compressed to the
main signs of content, modern associations, assessments. With this understanding of the term

“concept,” the role of language is secondary; it is only an auxiliary tool.

The second approach to understanding the concept represents the semantics of the
linguistic sign as the only means of forming the concept’s content. For some people, a language
reduced to its basic principle is a nomenclature, that is, a list of terms corresponding to so many
things. Words or linguistic units are not signs through signification, nor are they signs through
designation, rather they produce signs with the objects they designate (make visible) and signify
(make intelligible), and from which they are separated (Ophir, 2018). A linguistic sign unites not
a thing and a name, but a concept and an acoustic image. The latter is not the material sound, a
purely physical thing, but the psychic imprint of this sound, the representation that gives us the
evidence of our feelings. The mental nature of our acoustic images is well manifested when we
observe our language. Mental concepts are learned when language is learned, and language is
learned when words and expressions are used correctly in context (Florez, 2001). A linguistic
sign is a two-sided psychic entity. Ferdinand de Saussure retains the word “sign” to denote the
general and to replace the “concept” and ‘“acoustic image” respectively by “signified” and
“signifying” (Saussure, 2016). For Eugenio Coseriu, the Saussurean theory of the sign, with its
distinction between signifiant and signifié corresponds almost exactly with that of the Stoics and



that of St. Augustine, with the well-known Stoic concepts of the verbum, decibile and res. Thus,
we call “sign” a combination of a concept and an acoustic image but in modern usage this term

generally designates an acoustic image alone, for example a word.

Supporters of the third approach believe that the concept does not directly arise from the
meaning of the word, but is the result of a collision of the meaning of the word with the people’s
personal experience, that means that the concept is an intermediary between words and reality
(Maslova, 2004). The formation of concepts arises due to the fact that a person is forced to
adequately reflect the facts of reality in his mind, without which a person’s real orientation in the
world and his knowledge of this world is impossible. The initial stage in the formation of
concepts in a person's cognitive activity is the feeling when the interaction of the senses, nervous
system, the human brain, and the object of surrounding reality forms a subjective image of the
objective world in the human mind. Sensations give us the first, the most elementary form of a

figurative reflection of the surrounding reality.

The core of the concepts is the features initially identified by a person, and around the
core there are the features identified at later stages of cognitive activity. The formed concepts are
recorded in linguistic expressions (for example, “man”, “personality”, “society”, “place”,
“beauty”, “good”). A concept is information that is a criterion for identification, recognition of
an object of surrounding reality by a carrier of a certain conceptual system. Each conceptual
system through natural language is based on specific, significant, accepted in society at each
historical stage of its development social, cultural, aesthetic, and other values, on a “picture of
the world” socially significant for a certain era. The national language acts as a stabilizing and

unifying principle, in the use of language units, fixing the mutable and constant in the use of

those words that symbolize the conceptual system.

1.2. Linguistic picture of the world as a reflection of national identity and language

The concept of the picture of the worlds, which arose at the turn of the XIX-XX
centuries, is widely used in modern science, especially in philosophy, psychology and
linguistics. It is based on the study of human perceptions of the world. According to some
scientists, the picture of the world created by the language is the only existing reality. Everything
beyond this picture of the world is unknowable to us. We can only comprehend words and
sentences. If the world consists of a person and the environment in their interaction, then the
picture of the world is the result of processing information about the environment and a person.
Thus, representatives of cognitive linguistics rightly argue that our conceptual system, displayed

in the form of a linguistic picture of the world, depends on physical and cultural experience and
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is directly connected with it. The concept of “linguistic picture of the world” correlates not only
with the concept of “picture of the world”, but also with the concept of “conceptual picture of the
world.” The conceptual picture of the world is realized through language, and part of it is fixed
in the human soul through mental representations of a different type - images, schemes, pictures.
In this case, the images are understood as something abstract, some ideal objects, invariants of
the class of objects into which a person translates the acquired knowledge (Vezhbitskaya, 2001).
Language plays an active role in the process of conceptualizing reality; therefore, the linguistic

picture of the world verbalizes the conceptual picture of the world.

The linguistic picture of the world is a set of ideas about the world or a certain way of
conceptualizing reality, which was historically formed in the everyday consciousness of a given
linguistic collective and reflected in the language (Vezhbitskaya, 2005). Therefore, the linguistic
picture of the world is a systemic, holistic display of reality using various linguistic means. It
takes on takes on “new colors” from the perspective of the emotional sphere of consciousness,
which makes it possible to single out the emotional picture of the world in which the objectively
existing reality is reflected through the prism of human emotions. The basis of the linguistic
image of the world is the national system of concepts, which includes both concepts having a
nominal expression and concepts not expressed through the means of the national language
(Remkhe, 2014). The conceptual picture of the world appears wider and richer than the linguistic
one; the sphere of the linguistic picture of the world is portrayed as subordinate to the conceptual
picture of the world, within which different zones of linguistic influence should be distinguished
(Volostnyh, 2003).

First of all, a zone of the direct influence of the language on emerging concepts is
highlighted. On the one hand, knowledge and information are verbally processed by speakers
and put on a linguistic form. The emergence of new concepts occurs according to an existing
scheme, that is, due to the direct influence of concepts that already have a linguistic designation.
Therefore, concepts have a conventional linguistic form of expression. Thus, the linguistic
picture of the world is formed due to the existence of two zones - zones of direct and indirect
influence of the language on the conceptual picture of the world. The emotional language picture
of the world also exists and acts as a form of a language picture of the world. This phenomenon
is understood as a combination of emotional representations and emotional concepts. The
components that organize the emotional linguistic picture of the world are emotionally “worked
out” by a person (Vezhbitskaya, 2001). For Staats the behavioral effects of the words are
different in the different groups and the words are maintained or extinguished by reinforcement
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or by social punishment (Staats, 1983). Since the emotional linguistic picture of the world is
projected in our linguistic consciousness, its origin, formation, development are determined by
the language itself. Thus, the emotional linguistic picture of the world appears as an estimated

activity of human consciousness in the mental exploration of the world.

1.3. Conceptual studies in linguistics as a recreation of the linguistic picture of the world

Conceptual research is extremely relevant in modern science and is carried out in line
with various philological disciplines (literary criticism, stylistics, cognitive and comparative
linguistics, cultural linguistics, etc.). At the present stage of the development of linguistics,
lexical and semantic analysis remains one of the urgent tasks of lexicology. For semantic
analysis in general and analysis of the semantic field in particular, the idea of the consistency of
the language is of paramount importance. The ability to describe a language as a complex system
in which many factors interact, some of which is probabilistic in nature, and which is also
influenced from the outside by a large number of factors that affect certain properties, allows us
to more clearly represent the structure of the language - more clear and strict at one level (for
example, on morphemic and phonological) and more “blurry”, obscured by the imposition of a
number of random and nonrandom factors on others. Such is the lexical-semantic system of
language. It is a certain vagueness of many patterns in vocabulary that led to the opinion of some
linguists that the vocabulary does not have the right to be systematic. Among the central
problems of a systematic study of vocabulary, particular interest is caused by issues related to the
uneven development of various parts of the language system. At the present stage of the study of
systemic relations, a holistic description of structures and the content of specific semantic fields

are actively being developed.

The term “semantic field” began to be actively used after the publication of the works of
Trier and Ipsen. According to the Theory of Jost Trier, the entire dictionary can be divided into
semantic fields, united by a common concept (Herzog, 2009). The highlighted semantic field, in
turn, is divided into smaller fields. The division of smaller fields ultimately leads to a single
word - the main element of the linguistic structure, devoid of real meaning outside the
framework of the semantic field. In particular, the vocabulary of the language can be represented
as a set of separate groups of words, united by various relationships: synonymous, antonymic.
Semantic fields can intersect or completely enter one into another. The meaning of each word is
most fully determined only if the meanings of other words from the same field are known.
“Lexical-semantic system includes: 1) words and phrases; 2) word-building and grammatical

categories, depending on which there are semantic groups, semantic, word relations, their
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compatibility. All elements of the lexical-semantic system are internally soldered, correlative,
and mutually recognized, all words and their meanings are in interconnection and interaction. In

all parts and links of the vocabulary, there are internal regular relationships” (Alimpieva, 1986).

The lexical-semantic system of the language contains several levels — the level of
lexical-semantic variants, the level of multi-valued words, and the level of semantic fields,
reflecting the complexity of the semantic relations of language units that have similar elements
in the structure of meaning. According to Novikov, the manifestation of systematicity in
vocabulary consists precisely in “the principle of the possibility of a consistent description of a
dictionary by distributing word concepts, more precisely lexical-semantic variants, over semantic
(conceptual) fields” (Kamchatnov, 2005). Each unit of the lexical system is included in certain
semantic fields on the basis of substantial similarity and certain associations with other units.
“Vocabulary as a system is a multitude of fields whose units are not only interconnected but
interact with the “words-concepts” of other fields” (Alimpieva, 1986). Currently, the concept of

the semantic field means a lot of language units, united by a common (invariant) meaning.

Lexical units enter the semantic field on the basis of the fact that they have a common
seme, or archiseme, uniting them. Units of the semantic field are characterized by a
homogeneous conceptual correlation; therefore associatively connected meanings of a multi-
valued word usually do not enter into one, but into different fields. The unit of the semantic field
is most often the lexical-semantic variant, as well as the whole word if it is unambiguous or has
in all its meanings a homogeneous conceptual content. The boundaries of the semantic field are
relative in nature and can vary depending on the chosen classification principle (Breeva &
Butenko, 2004). The number of field units ranges from relatively limited to a very large one. An
elementary semantic micro field is a lexical-semantic group - a relatively closed series of lexical
units of the same part of speech, united by a common seme, namely an archisheme of more

specific content.

In modern linguistics, the term “semantic field” is often used to denote a set of linguistic
units, united by some common (integral) semantic attribute. Initially, the role of such lexical
units was considered units of the lexical level - words; in some linguistic works descriptions of
semantic fields appeared, including also phrases and sentences. The semantic field has the
following basic properties: 1. The semantic field is intuitive to the native speaker and has a
psychological reality for him; 2. The semantic field is autonomous and can be distinguished as
an independent subsystem of the language; 3. The units of the semantic field are connected by

various systemic semantic relations; 4. Each semantic field is associated with other semantic
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fields of the language and in combination with them forms a language system (Kamchatnov,
2005). Elements of a separate semantic field are connected by regular and systemic relationships,
and, therefore, all words of the field are mutually opposed to each other. Semantic fields can
intersect or completely enter one into another. The meaning of each word is most fully

determined only if the meanings of other words from the same field are known.

In accordance with the conditional division of concepts into universal, ethnospecific,
sociospecific and individual, four groups of studies can be distinguished: 1) study of individual
concepts; 2) study of the concepts of a certain type of texts; 3) study of ethnospecific concepts;
4) the study of universal (archetypal) concepts (such as “spirit”, “soul”, “mind’’). We conducted
a study of the universal concepts of soul, spirit and body by comparing it with a set of ideas
related to the content of these concepts in science. All of the studies are conducted on different
language material, which allows us to identify the appropriate levels of the concept realization:
the lexical level, which identifies lexemes/combinations of lexemes that can convey the
conceptual content in the language, and the text level implementation of the concept, which
allows us to study in more detail the correlation between the well-known representations and to
discover new means of explication of the concept, which means that it will most fully recreate

the fragment of the linguistic picture of the world associated with this concept.

The lexical tokens oc@ua, woyn, mveduo nominate the most fundamental cultural concepts
- “body”, “soul”, “spirit”. These concepts belong to the posterior (experimental, empirical)
concepts of the culture. Stepanov calls such concepts constants. “A constant in culture is a
concept that has existed continuously or at least for a very long time” (Stepanov, 2004).
Language is always a means of expressing a common culture of the people, a verbal form of
expression of the organizing trends of cultural and social development. The concepts displayed
in the national language become original markers that determine the diverse activities of man.
The concepts of soul, spirit and body are basic universal concepts that are reflected in any
language. These phenomena are unique. Their uniqueness lies not only in the existence of

“timeless”, but, which is especially important, in the global nature of the concepts themselves.
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2. STUDYING OF THE CONCEPTS OF THE BODY, SOUL, AND SPIRIT IN THE

GREEK LANGUAGE

2.1. The meaning and origin of the notions “body”, “soul”, and “spirit”

The concepts of soul, spirit and body belong to the basic concepts of any culture and have
a great axiological value. Every language has the words “body®, “soul”, and “spirit”. The idea of
formulating the concepts of soul, spirit and body seem to conflict, as there is a diversity of ways
in which the body, soul and spirit manifest themselves - depending on different modes of access
to our complex being on the ways in which human beings behave toward themselves. The
concepts of soul, spirit and body occupy a very important place in the New Testament. They are
broad concepts but it typically is associated with a tripartite unity of a human being. According
to the Bible, people differ from the rest of creation in that they were created in the image of God.
Just as the tripartite God — the Father, the Son, and the Holy Spirit — so man is the three parts:
body, soul, and spirit. A person consists of physical material, a body that can be seen and
touched, but it also consists of non-material aspects - it is the soul, spirit, emotions, conscience
that exist outside the physical life expectancy of the human body. The Bible makes it clear that
the soul and spirit are the main non-material aspects that make up the whole personality, and the
body is the physical container that holds them on this earth. It is necessary to distinguish three
concepts: the body, soul and spirit, each of which can have one or another understanding, and the

trichotomy “body - soul - spirit” as a definite view of the composition of the human body.

2.1.1. Body

The English word body (n.) or Old English bodig means: 1) the physical structure, made
up of bones, flesh and organs, that constitutes a person or animal; 2) a corpse; 3) the main part of
a human being or animal body; the trunk as distinct from the head and limbs; 4) the main,
central, or principal of something; 5) a mass or expanse; 6) any of the objects in the heavens; 7) a
material object; 8) a group of people or things (Allen, 2002). It is related to the Old High
German botah but otherwise of unknown origin. It does not exist somewhere in Germanic
languages and the word has died out in German (replaced by Leib, originally “life”, and Korper,
from Latin) but in English body remains as a great and important word (The Oxford English
Dictionary, 1989). In ancient Greek a word “body” has the correspondent cdua. In the Slavic
languages it comes from an Old Slavic Thno and corresponds to an ancient Russian ko,
Bulgarian 510, Serbo-Croatian tujeno, Slovenian telg, Czech télo, Slovak telo, Polish ciato, is

also compared with the Latvian tgls, t€le “image, shadow”, t€ludt “give form”. Peterson
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compares the body with Gothic stains “stone”, Greek otid, otiov “stone”, otipog “heap”,
Armenian t'in “grape seed” (Peterson, 1952). Mahek brings the Slavic télo closer to the Greek
téhog “purpose, term; the army; tax” (Vasmer, 1953). Other comparisons are considered
unconvincing, but they have the right to exist, namely: with the ancient Prussian stallit “to

stand”, the ancient Indian sthalati “to stand”, sthala “embankment”.

2.1.2. Soul

The English word soul and the German seele derive from the ancient German saiwolo,
which in turn derives from the Greekaiolos, a word that means both agile and self-moving. Soul,
in this case, designates the intrinsic principle of motion within every human being, the internal
embodiment of the prime-mover whose origins are divine (Santoro, 2009). Apart from that, it
means 1) the immaterial and spiritual part of a human being, believed to be immoral; 2) the
essential or animating principle of a person, group or thing; 3) a person's emotional or moral
nature; 4) a person; 5) exemplification or personification something (Allen, 2002). The Latin
term anima derives from the Greek word wvyn and has been translated variously as soul,
appetite, desire, and passion. The ancient Greek word yuyn goes back to the verb yoym “to
breathe, to blow”, and then, most probably, to the pre-European * bhres- “to blow”. The
etymology of youyn, cognate with yiyog and yoypdg, suggests an original reference to the cold
breath of death (Cairns, 2014). According to Plato, yoyn derives from a combination of the verb
avanvéw (dvamvelv kol éxmvelv Plat), which means to breathe, and davayoye (cdpa
avayvyouevov Plat.), which means refreshment. Aristotle reported that yuyn derives from the
word katayvyom (tv Enpav avabopiooty Arst.), which signifies cooling (Santoro, 2009). Latin
animus, in turn, is a descendant of the pre-Indo-European root * hzenhi- “breathe” to which the
ancient Greek dvepog “wind” and the ancient Armenian hnnu (hotm) “wind” also return. It is
also interesting to note the Tocharian derivatives from this root: Tocharian A afcdm “soul”,
Tocharian B anme “soul”, as well as the ancient Armenian wliah (anjn) “man; soul” (Watkins,
2000). The Ukrainian word myma comes from the Slavic * dusa and corresponds to the Old
Slavic moymra, Russian nymra, Bulgarian mymra, Serbo-Croatian myma, Slovenian dusa, Slovak
dusa, Czech duse, Polish dusza. The Slavic * dusa is a form of the noun * duxs with the suffix *
-ja, from which the Ukrainian ayx, Old Slavic goyxs, Bulgarian ayx, Serbo-Croatian myX,
Slovenian duh, Slovak, Czech duch, Polish duch originate. This word is usually referred to the
root * dheu- “to blow” with the formant * -s, associating it with the Slavic * doti “to blow”
(approximate to * duti “to blow”), * dySati, * dbxati, * dvoxati “breathe”, * dbxngti. This is
where Lithuanian duséti “puff”, dusti “gasp”. Obviously, in these etymologies, the concept of the

soul is associated with the verb to breathe, which is explained quite simply.
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Observations of human beings on living things also have led them to believe that
breathing is an integral feature of life, and if not, the body dies. This idea is also reflected in the
Sanskrit term 3IH- (atman), which means both “soul” and “breath” (the same root German
atmen “breathe”, Danish ande “breathe”). The Arabic zs) (riih) “soul, spirit” is associated with
the Hebrew 1 (raach) “wind” and with it returns to the Prasemite * rah - “to blow; breathe”. So
in the example of ours and other languages, we can trace this connection to breathing life. The
Old English sawol denotes a spiritual and emotional part of a person, animate existence; life,
living being, which comes from from Proto-Germanic *saiwalo (source also of Old Saxon seola,
Old Norse sala, Old Frisian sele, Middle Dutch siele, Dutch ziel, Old High German seula,
German Seele, Gothic saiwala), of uncertain origin. Barnhart believes the soul to mean originally
“coming from or belonging to the sea”, because that was supposed to be the stopping place of the
soul before birth or after death; if so, it would be from Proto-Germanic *saiwaz (to see the sea)
(Barhnhart, 1988). Klein explains this meaning as “from the lake”, as a dwelling-place of souls
in ancient northern Europe (Klein, 1971). Thus, the soul is a “substantial entity believed to be
that in each person which lives, feels, thinks and wills” (Whitney & Smith, 1902).

2.1.3. Spirit

The English word spirit (n.), meaning animating or vital principle in man and animals,
was borrowed from Anglo-French spirit, Old French spirit “spirit, soul” and directly from Latin
spiritus “a breathing (respiration, and of the wind), breath; breath of a god”, hence “inspiration;
breath of life”, hence “life; disposition, character; high spirit, vigor, courage; pride, arrogance”,
related to spirare “to breathe”. It also means 1) the immaterial intelligent or conscious part of a
person; the soul; 2) a supernatural being; 3) temper or state of mind; 4) liveliness, energy,
courage in a person or their actions; 5) the prevailing character, attitude; the true meaning of
something (Allen, 2002). According to Barnhart and The Oxford English Dictionary, originally
this word existed in English mainly from passages in Vulgate, where the Latin word translates
Greek nvedpo and Hebrew mn — ruach (Barnhart, 1988; The Oxford English Dictionary, 1989).
Latin spiritus, usually in classical Latin “breath”, replaces animus in the sense “spirit” in the
imperial period and appears in Christian writings as the usual equivalent of Greek mvedpa. The
common Slavic noun of the Indo-European nature has the same root as the verb “to breath”. The
noun “ayx”, Old Russian - 1yxs (ayma, pa3ym, Berep), general Slavic — duchs, that came to the
Old Russian language in the 11th century is ambiguous (Krylov, 2005). It means: “reason”,
“moral side of man”, “true meaning”, “air”, “soul” and “supernatural incorporeal being”. We

find a match in the Lithuanian language - dvasé (spirit, soul). Ukrainian gyx comes from the Old
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Slavonic moyxs, Greek mvom, mvebpa, woyf, corresponds to the Bulgarian myx(st), Serbo-
Croatian nyx, Slovenian dith, Czech duch, Polish duch, and is related to Lithuanian datisos “air”,
with another stage of vocalism - Lithuanian dvasé “spirit, soul”, dvesiu, dvésti “breathe”, Greek

0e0g “god” (* Bec0¢), Béctov “sulfur” (* Becelov), Gothic dius “beast” (Semenov, 2003).

2.2. The origins of ideas about the body, soul and spirit

The question of what is behind the central concepts of soul, spirit and body has been
worrying representatives of different nations since ancient times. The origins of the ideas of the
soul are in the ancient Chaldean knowledge. Moreover, under the Chaldeans, we mean the sages
and scientists of the ancient world, who were primarily engaged in astronomy and mathematics,
who could live in North Africa and Mesopotamia. After several dozens of centuries, these ideas
can be traced back to Egypt and after one and a half thousand years - in Greece, and there is an
assumption that Pythagoras and the Pythagorean union had some kind of connection with Egypt
and the Chaldeans. It is more definitely known about what Socrates, Plato, and Aristotle (V-1V
centuries B.C.) thought about the soul so that we can talk about the history of the development of

ideas about the body, soul, and spirit, which came from more ancient cultures.

2.2.1. Ancient Egypt

The earliest we have regarding the nature of the body, spirit and soul come from Egypt,
dating back as far as the 3™ millennium B.C. The concept of the soul as represented by the
ancient Egyptians is determined by philosophical and religious views. Ideas about the soul
changed over time from the ancient to the New Kingdoms. The ancient Egyptians believed that
the soul consists of several parts (Ren, Ba, Ka, Sheut, and 1b) and it is possessed not only by
humans, but also by animals and gods (Santoro, 2009). The ancient Egyptians believed that a
person consists of a physical body, spiritual body, heart, double, soul, intangible etheric spirit,
image and name. The most important of these dimensions was the heart which was considered
the locus and source of our thoughts, feelings, and will and therefore the animating force within
all human beings. All these components are closely interconnected, and the well-being of one
determined the well-being of all the others.

2.2.2. Homer

The epic of Homer is an excellent example of a socio anthropomorphic worldview in
which artistic, mythological, philosophical and religious elements are presented in unity. In the
second half of the 8" century B.C., he identified 3 types of souls: Bvpdc, vooc, and pévog

(Santoro, 2009). The poet believed that the Bupudg was a source of emotions, as well as a source
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of energy that set the body in motion. More importantly, Buudg is always involved when a person
experiences some emotions, which prompts him to action (lliad, VI 326; lliad, VII 95). It was
believed to be located in @pevég, which were identified with the diaphragmatic muscle or lungs,
a position that reflected the connection of the soul with breathing (Iliad, IV 309). The voog was
associated with intelligence and reason, was closely associated with the chest area (lliad, VI 61,
Iliad, X 4), and sometimes intersected in its functions with Oupdg (Odyssey, VIII 78). The pévog
was also resided in the chest and represented a state of extraordinary vitality, an aggressive
impulse and rage that everyone experiences in battle (lliad, XVI 529). These three types
belonged to the body souls. There was also another type of soul called yoyn (Crivellato &
Ribatti, 2007). This type meant a living or breathing soul and was used in connection with death
or deathlike loss of consciousness (lliad, 1X 322; Iliad, XXII 362; lliad, V 696). This soul was
not associated with any particular psychological attribute, ability or function, but rather with a
force that animates and transcends the body after death (Santoro, 2009). Although the yvyr is
much more than just the dying breath: as the final expiration is a sign of death, so it becomes a
sign of the transition from life to death, and a metonymy for death itself — “his psyche left him”

is a way of saying “he died” (Cairns, 2014).
2.2.3. Pre-Socratics

The main philosophical focus of pre-Socratics, as we know, was to study and recognize
the nature of reality in order to determine the fundamental substance that makes reality what it is.
They included many figures and schools of thought but among those who tried to explain the
nature and whereabouts of the soul were Parmenides of Elea (520—450 B.C.), the founder of the
Eleatic school, and Democritus of Abdera (460-370 B.C.), who developed the atomic doctrine
that influenced the whole history of Western science. Parmenides turned to the questions of
being and knowledge, laying the foundation of ontology and the origins of epistemology, divided
the truth and opinion and suggested that the soul was made of igneous material and localized in
the chest. In his philosophical views, Democritus proposed two parts of the soul: one rational
located in the chest or brain, the other irrational and distributed throughout the body (Crivellato
& Ribatti, 2007).

2.2.4. Plato and Socrates

Since we do not possess texts written by Socrates, our knowledge about him and his ideas
comes from Xenophon, Aristophanes, and Aristotle and, above all, Plato, a student of Socrates,
whose works are the most extensive among these philosophers. It should be assumed that it is

difficult to distinguish the ideas of Socrates and the ideas of his translators and interpreters, and
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especially the ideas of Socrates and Plato. However, their philosophical positions differ
markedly in style, method and purpose. It was Socrates who had already departed from the
natural philosophy of his closest predecessors, since the main subject of his philosophizing is
human consciousness, soul, spirit and the whole practice of human life, and not space at all. On
the other hand, he had not yet reached the philosophical system of Plato and Aristotle, but was
the creator of the very foundation of these systems. While Socrates shared more with the
sophists, raising critical questions more than encouraging answers to the pressing problems of
life and death, Plato (424/423-348/347 B.C.) sought to develop a great metaphysical philosophy
that included his ideas regarding the soul. Plato thought of the soul as the essence of man, as an
incorporeal, life-giving and immortal substance. In his opinion, the soul consisted of a rational
aspect located in the brain, an energetic or impulsive part located in the chest, and an appetizing
part located in the stomach (Crivellato & Ribatti, 2007).

Plato represented his tripartite theory of the soul in his dialogues. Among the famous
works of Plato, the dialogue “Republic” is one of the most significant. The analogy established
by Plato in the “Republic” is especially important between the structure of the model society
imagined by the philosopher and the structure of the human soul. For him, the state is a
macrocosm. The microcosm corresponds to it - each individual person, in particular his soul.
According to Plato, three elements exist and require a harmonious combination in the human
soul: 1) reason, 2) spirit, and 3) appetite. This classification of the elements of the soul enables
Plato to develop the doctrine of the existence of correspondences between the three categories of
citizens of the state and the three components, or principles, of the soul. In a perfect state, three
categories of its citizens - philosophers, warriors and workers - form a harmonious whole under
the control of the most reasonable class but the same thing happens in the soul of an individual
person. If each of the three components of the soul will do its work under the control of a
rational beginning, then the harmony of the soul will not be broken (IV 442a). Since the soul is
immortal (X 608d - 611a), its existence is not limited to earthly life (X 611b - 612a). Although
the just enjoys all the blessings already on earth (X 612a - 613e), the main retribution awaits
people after death (X 614a - 621d). Most of the positive properties of the soul are very close to
the positive properties of the body: at first, a person may not have them; they develop later
through exercise, gradually become habits. However, the ability to think, according to Plato, is

special and “of a much more divine origin” (VII 518e).

Plato’s “Phaedo” is one of the most striking documents in the history of the culture of
mankind, dealing with those issues that have always been of interest to all thinkers, and indeed
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most people: about life and death, about the body and soul, about the fate of the body and the
fate of the soul, about the ultimate purpose of man. In view of the doubts of Cebes, one of
Socrates™ disciples present during the conversation, about whether the soul has the ability to
think after the death of the body (70ab), Socrates gives his famous four proofs of the immortality
of the soul. The soul after the death of the body passes into another state already without the
earthly body, and the unearthly soul again passes into the earthly existence, i.e. the mutual
transition of opposites is realized here as the cosmic circulation of souls (72b-e). Another
argument is that our souls existed before our birth, and if we add to this the first argument about
the mutual transition of opposites, it also means that they will also exist after our death (76a -
78b). The soul and body are one being (79e - 80a), nevertheless, the soul is closer to the
identical, divine, governing, and the body is closer to the changing, earthly and controlled. The
soul, being the life of the body, is incompatible with its death; and when the body dies, the soul

does not die, but only departs from the body (105c).

The body, soul, knowledge, and generally all human behavior are presented in
“Phaedrus” in the form of an ideal prototype in heaven. The image of love here is associated
with a consideration of the nature of the soul. Socrates claims that “every soul is immortal”
(yoyn mdoa d0dvatog - 245¢) and the combination of “soul and body” (yvyn kai cdpa) is called
“mortal”. Nobody can move itself, it moves only under the influence of another body. However,
this means that there is something that moves itself. A self-moving and immortal essence is what
is called the soul (245s - 246a). Socrates also likens the soul to a “wing-stroked biga” ({evyoug -
246a) traversing the heavens. He explains the soul not with the help of difficult concepts, but
with the help of an easily imaginable likeness: the soul is a chariot driven by two horses, one
white and docile, representing the spirited soul serving reason, and the other black and
recalcitrant, representing the appetitive soul and resistant to the reason, and it is controlled by the
charioteer Auriga, who represented the rational soul (246b). It was the task of Auriga to achieve
and maintain an optimal harmony and balance between the spirited and appetitive souls (Santoro,
2009). All souls are embodied in the earthly body every millennium and are judged for their life,
returning to heaven only after ten such millennia. The exception is only those who have seen true

being; falling to the ground, they become philosophers (249d).

Plato derived his theory of the soul to a large extent from the Pythagoreans (Bennett,
1999). Both Plato and the Pythagoreans developed a philosophical basis for the idea that the soul
is in the brain. Pythagoras was the first thinker who, according to legend, called himself a
philosopher, and, for the first time, he called the universe a cosmos, that is, “a beautiful order”.
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The subject of his teaching was the world as a harmonious whole, subject to the laws of harmony
and number. The principle of justice should be considered as an important conceptual position in
the formation of the philosophy of this school. The pinnacle of the development of philosophy is
the contemplative mind; the middle of philosophy is the civil mind and the third is the mind
associated with the sacraments. The development of these principles in man completes the
Pythagorean learning. The Pythagoreans believed that the soul is the result of a harmonious
composition of the elements that make up the body. According to Diogenes Laertius, the
Pythagoreans also represented the soul as a tripartite structure, consisting of the mind (votc), the
reason (ppevég) located both in the brain, and the source of courage (Bvpdg) located in the heart
(Diels & Kranz, 1969). Alcmaeon of Croton came to the conclusion that the brain is a place of
human understanding and that, since the soul makes consciousness possible, it must be located in
the brain. In the same way, Hippo of Samos shared the opinion, saying that the main part of the
soul is in the head, or rather, in the brain (Diels & Kranz, 1969).

2.2.5. Aristotle

Psychological treatises are among the most important works of Aristotle and the study of
Aristotle’s “On the Soul” became for many centuries the main material and source in the study
of mental phenomena. Therefore, at the beginning of his treatise “On the Soul”, he consistently
expounds and then criticizes all the basic teachings about the nature of the soul that were
widespread in his time. The knowledge of the soul greatly contributes to the knowledge of all
truth, especially the knowledge of nature. After all, the soul is, as it were, the beginning of living
things (On the Soul 1.1, 402a, 1-10). The soul, according to Aristotle, is the cause and beginning
of the living body.

The soul is a special kind of nature, a principle that accounts for changes and peace in a
particular case of living bodies, that is, plants, non-human animals and people. The relationship
between soul and body, according to Aristotle, is also an example of a more general relationship
between form and matter: thus, an animated, living body is a special kind of in-formed matter
(Lorenz, 2009). It is the reason in three senses: both as the source of the movement taking place
in the body, and as the goal towards which this movement is directed, and as the essence of
living bodies. The essence is the reason for the existence of each object, but the essence of living
beings is life, and the soul is the reason for life. In the main psychological treatise of Aristotle,
there are places in which, he speaks of the dependence of the soul and mental states and

processes on the body. Considering that the soul, according to Aristotle's theory, is a system of
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abilities that animated bodies of suitable structure possess and display, it is clear that the soul,
according to Aristotle, is not in itself a body or bodily thing (On the Soul 1.1, 403a 3-25).

The psychology of Aristotle is a great page in the development of the science of the
human soul. Its problems, shortcomings, errors are historically explainable; its advantages are
amazing, unprecedented. Aristotle is a thinker who has deeply illuminated many of the dark
abysses of the human’s nature. If Heraclitus thought that the knowledge of these abysses was
difficult to access, then Avristotle is one of those great Greeks who showed that it is possible and
accessible. It is not surprising therefore that the small, concisely written treatise of Aristotle on
the soul became later on and was regarded by subsequent science as one of the classical works

not only of Aristotle, but of the whole of ancient philosophy.

2.2.6. Hellenistic philosophy

Further, for about 1,000 years, ideas about the individual qualities of a person,
temperaments, emotions, which along with the human body constitute the human individuality,
are developed. The death of Alexander the Great in 323 B.C. marks the beginning of a period
that historians refer to as the Hellenistic age (Santoro, 2009). This is the period in the history of
the Mediterranean, primarily the eastern one, which lasted until the final establishment of Roman
rule in these territories and marked the transition between classical Greece and the height of the
Roman Empire. Hellenistic society is strikingly different from the society of classical Greece in a
number of factors. The actual departure of the polis system to the background, the development
and spread of political and economic vertical ties, the collapse of obsolete social institutions, the
general change in the cultural background caused serious changes in the Greek social structure. It
was a mixture of Greek and Oriental elements. The most vivid syncretism manifested itself in

religion and the official practice of the deification of monarchs.

The main features of Hellenistic philosophy include the principle of irrelevance, ethical
orientation and adaptation of eastern religious moments. In the 4" century B.C. the center of
philosophy was Athens, where 4 schools were formed, among which the most important were
the Epicureans and the Stoics. The Stoics affirmed a view of the soul as corporeal and considered
the soul as a mortal (Bakalis, 2005). To cause bodily movement, the soul must be corporeal, as
only a material force can affect another material force. They also articulated a theory of the soul
as a unity of thoughts, feelings, and desires that were subordinated to a single controlling or
governing principle called the hegemonikon, which pervades the human being and is identified
with reason and intellect (capacity for choice). Although the famous physician Galen of
Pergamon (129-200/216 B.C.) dismissed both the heart and lungs as likely locations for the
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human soul. Noting that touching the human heart produced no changes in cognition or
sensation, he concluded that the soul, which at this point was closely associated with both
cognition and sensation, must not reside there (Crivellato & Ribatti, 2007; Santoro, 2009). Galen
seeks to show that there are three centers, or parts, of the soul, which are located in three
different parts of the body - the brain, heart and liver. In the future, Galen turns to the analysis of
the dichotomy of the rational and irrational, arbitrary and involuntary (Galen, 1978). In this
context, he introduces the concept of the three-part nature of the soul, i.e. its division into
rational, emotional and vegetable, and these three parts of the soul are located in different parts

of the body or organs.

The principle of the Epicureans is not just pleasure in itself, but - that serene, silent peace
of the soul, when, for measured satisfaction of the needs of the body, there was a complete
absence of all passions and burdens. Epicurus of Samos (341-270 B.C.), the founder of the
Epicureans, became one of the most important Hellenistic philosophers. He posited the existence
of the soul to account for sense-perception, and argued that the soul was composed of corporeal
particles diffused like breath throughout the entire body (Santoro, 2009). These particles are
atoms, which in Democritus and Epicurus are the smallest, that is, further not divisible bodies. At
death, the atoms of the soul were completely separated, and with their separation, any possibility
of sensation ceased. Epicurus develops a materialistic concept of the soul, which denies the
immortality of the soul and the concept of free will associated with the soul (Abbagnano &
Fornero, 2002). Therefore, it is not surprising that Christian thinkers opposed the Epicurean

theories of the soul.

The other two figures that the author mentions regarding the question of body and soul
are the Greek anatomists and doctors Herophilus of Chalcedon (335-280 B.C.) and Erasistratus
of Chios (310-250 B.C.). Herophilus was the first to study the anatomy of a systematic autopsy
though the autopsy was strictly prohibited even in Alexandria. Together with Erasistratus, he was
the founder of the Alexandria Medical School. Both physicians believed that the center of the
nervous system was the brain, and distinguished between “sensitive” and “motor” nerves.
Erasistratus studied the activity of the brain and nervous system. He assumed two opposing
elements in the body: the spirit of life and blood. Drawing from and reformulating Plato’s
concept of the 3 components of the brain’s mental functioning, Herophilus identified each of
these components with different ventricles in the brain, locating the ruling principle over the

body in the fourth or posterior ventricle (Maestro, 1998; Santoro, 2009).
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The next theory that should be considered is the theory of neo-Platonism. Among the
many representatives, it is Plotinus, the Egyptian philosopher, who is considered the founder of
neo-Platonism. He systematized the teachings of Plato on the embodiment of the triad in nature
and space and synthesized some of the main ideas of the Greek-Alexandrian world. The theory
of Plotinus regarding the nature, origin and destiny of the soul, as we shall see, will deeply
inform a group of early Christian thinkers, who today are usually called the Fathers of the
Church. Plotinus invariably follows Plato in the doctrine of the immortality of the soul, of its
descent from heaven to earth and its return to heaven, of the rooting of all individual souls in a
single “world soul”. For Plotinus, the soul had a higher aspect related to the mind and a lower
aspect related to the body (Santoro, 2009). It is worth noting that, in addition to the division
between those who argued for an immaterial soul and those who argued for a material concept of
the soul, we can see the internalization of these concepts in the form of a soul divided into an
immaterial and a material aspect, a dualistic concept that has structured the history of Western
thought (Santoro, 2009). Plotinus examines the soul as something one and indivisible, a
substance; at its core, it is non-affective and incorporeal. Therefore, Plotinus criticizes the
Pythagorean doctrine of the soul as a harmony of the body, rejects the concept of Aristotelian
entelechy and the naturalistic doctrine of stoicism about wvedpo (the soul cannot be imagined

atomistically as a simple multiplicity of mental states).

2.2.7. Church Fathers

Naturally, speaking about the concepts of soul and body, it is impossible not to consider
the position and theory of the Church Fathers, outstanding church leaders and writers of the past,
whose authority was especially important in the formation of dogma, hierarchical organization
and worship of the Church, and the compilation of the canon - a list of Holy Bible Books.
Christian evangelism brought to the world and disseminated several guiding ideas about man and
his purpose. Partly they were received from the Old Testament tradition, and partly they were
given anew in Christian Revelation. Of particular importance in this matter is Paul the Apostle,
who addressed a number of anthropological topics in his epistles. Christian theological thought
originates at the intersection of two lines: the Jewish tradition of the Old Testament and the
philosophical heritage of the ancient world. In the early Christian literature, the main issues of
anthropology were already touched upon: the soul, the image of God, sonship to God, the
resurrection and glorification of the whole person, i.e. not only his spiritual substance, but also
his body.
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The theme of man was occupied by Justin Martyr, and in his works, he often talks about
this. It is safe to characterize Justin Martyr as a dichotomist. He does not give a definition of the
soul, but he knows that it is divine and immortal, and that it is part of the supreme Mind
(Dialogue with Trypho, 1V 484b). Tatian the Assyrian, a student of Justin Martyr, distinguishes
between two kinds of spirits. Man is created partly from matter, and partly from what is higher
than matter. According to Athenagoras of Athens, human nature requires resurrection, since man
consists of a body with an immortal soul, and this connection must be permanent. Tertullian
defines the soul as the breath of God. He believes that the soul has an invisible body (On the
Flesh of Christ, V, XI, 531). We should not forget at all that for Tertullian the soul has its own
appearance; this opinion of Tertullian about the appearance of the soul, about its relative
physicality and even about its three dimensions is inspired by ancient philosophy, in particular
Apollodorus. Among the writers of his era, the influence of Irenaeus of Lyon is especially great,
as he takes significant steps forward compared to former apologists. He definitely teaches that
the souls of all people are the same; the soul spiritualizes, revitalizes and moves the body. The
body is a tool, an instrument; the soul is a master, an artist acting with this instrument. By the
spirit, we should understand an integral part of human nature and the Divine Spirit, or rather, the

grace of the Holy Spirit.

In his attempts to evangelically enlighten philosophy Clement of Alexandria did not give
a complete doctrine of man; if he talked about man, then, as a moralist, he preached to the man
more than he taught and researched what man is. In his expressions, he largely depends on the
Stoics, although one cannot but notice the strong influence of Plato. It is indisputable that he
distinguishes the body, soul and spirit in a person (The Stromata VII, 12). Although he also
defines a person dichotomously, as “composed of a reasonable beginning and unreasonable, that
is, of a soul and a body” (The Stromata IV, 3). The same is confirmed by him even when he says
that death is a separation of the soul from the body (The Stromata III, 6; IV, 25). Origen’s soul is
capable of imagination and mobile (On the Principles 11, VIII, 1). He further says that the soul
may have some kind of approach to God; it may feel something about the nature of the Divine,
especially if it is separated from gross matter. Origen has nothing materialistic. For him, the soul
is not a body, but it has a body from which it cannot separate. In this life it is our gross flesh, in
the future, it will already be an etheric body. In other words, the soul itself is a completely
intangible substance, but, having fallen from its premium height; it is clothed in one or another
flesh when falling, and in its present state it cannot be represented without a body shell. From
this another conclusion: all material is animated, but the substance of the soul is spiritual and not

material at all.
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Among the early Christian theologians, no one had a greater influence on the formulation
of Christian thought than Aurelius Augustine, who clarified a set of interconnected ideas
regarding creation, original sin, free will, grace, faith, embodiment, the theory of just war and the
nature of the soul (Santoro, 2009). Augustine’s doctrine of the soul continues the traditions of
the corresponding ancient teachings, combining biblical and patristic teachings with it. In the
early period, Augustine primarily regarded the body as a means (tool) that the soul uses; he
acknowledged that the body is a constitutive part of the whole person. The relationship of soul
and body is understood hierarchically by Augustine (the higher rules the lower): just as God
rules the world, so the soul rules the body; it is designed to guide the body (Santoro, 2009).
According to Augustine, every person who follows the precepts of Jesus and accepts the will of
God as his own, saves his soul and is allowed into the kingdom of heaven. In the book “On the
Immortality of the Soul,” Augustine suggests the neo-Platonic idea that the soul gives shape to
the body and does not change the body, but rather retains its purity (Santoro, 2009). The soul is
present not only in the whole body, but also in every part of the body.

2.3. The lexical-semantic field of the concepts of the body, soul, and spirit in the Greek
language

The concepts under consideration have a complex structure and, in our opinion, it is
difficult to cover all the lexical units that reflect these concepts in Greek, but understanding the
lexical-semantic field will help us do this. As we have already defined, the core of the concept is
the pivotal word, the semantic dominant, which in the process of comprehension is “overgrown”
with new semes that are realized in the text through linguistic units (word, phrase, and sentence).
The core of the nominative field is a lexical token that has: a) a high frequency of use; b) the
greatest generalization in its semantics in the direct sense; c¢) stylistically and expressively
neutral. The concepts of soul, spirit and body are correlated with both concrete and abstract
notions and do not have clear boundaries; therefore, their description is fraught with some
difficulties.

The content of the concept, according to Croft and Cruse, in other words, is called the
interpretive field. It includes the cognitive features, which in one or another way interpret the
basic informative content of the concept. The cognitive features are derived from the concept
representing some inferential knowledge or estimate it (Croft & Cruse, 2004). The most close to
the spirit are feeling, soul, tradition, style, nature, God, that is, the spirit clearly appears in the
regenerative opposition of spirit and body. The heart is closest to the soul, and then with a

separation, spirit, consciousness, body, mind, life, love, which, on the one hand, illustrates the
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already noted rapprochement of the heart and heart soul, and on the other, a clear mixture of the
concepts of soul and spirit. Part, soul, head, arm, organism, with the exception of the soul, which
appears as the second member of the opposition of the body and soul, are gradually moving
away from the body. Thus, all these lexical tokens can be included in the interpretative field of

the concepts.

The lexical-semantic fields “body”, “soul” and “spirit” are a semantically related group of
units, which includes semantically similar words of significant parts of speech, phrases that can
realize ideas about the body, soul and spirit. To identify the conceptual characteristics of the
concepts we turn to the dictionary definitions of these concepts. Thus, based on the interpretation
of the word “body”, we believe that the core of the concept of the body, its pivotal word in
ancient Greek is the lexical token o®pa [dtoc, T0] with the following meanings: 1) (dead) body,
corpse Hom., Hes., Her., Pind.: o. omodod Soph. burnt corpse; 2) the living body Hes., Pind.,
Her.: ai katd 10 . oovai Plat. carnal pleasures; td €ig 10 o. Tyunuota Aeschin. physical
punishment; 3) person (86pot kai codpata Aesch.; copoto kai ypripata Thuc.): kol yprpoata Ko
0 €avtdv copato Xen. (their) property and themselves; 4) life: 10 o. (51n) cdlew or (o)
o®lecOo Thuc., Isocr., Xen., Dem. save your life; t@v coudtov otepndijvar Xen. to lose life;
nepl oD copotog dymviCeoBon Lys. fight for your life; 5) (descriptively, without translation): 10
oov o. Eur. = o0; 10 oA copoto Soph. = ol moAAoi; 6. dvikdtov tov Bnpog Soph. = 6
avikatog OMp; dodla kai Erevbepa ohuata Xen. = dodrot kai Erevbepot; 6) slave Polyb.; 7)
base, essence (tfig miotewc Arst.); 8) phys., math. body: peyébovg 10 €mi tpia . (éotiv) Arst. that
which has three dimensions is the body; 9) totality, mass, system (tod k6cpov Plat.) (TTatdkng &
TGpdxng, 2019; Lidell & Scott, 1996).

Component analysis of the semantics of the core lexical token oo allowed us to
determine the peripheral lexemes of the concept of the body, namely: 6épog 16, vekpog 6/vekpdv
10, LOPPN 1], YPDS, XPWTOG O, KpEag 10, mTtdua, atog 0. The main feature underlying the lexeme
popon is the spatial limitation of the body, the material image that implies a certain order of
arrangement of its parts. The meaning of the words is a visual impression of the figure of the
person as a whole, as well as the outlines of its individual parts (arms, legs, and head). Thus,
popon is the outlines, the shape of the body, and the physical appearance of the person as a

whole.

The noun-verbalizer 6dp& emphasizes the physicality of any living or dead body of man,
animal, plant. The outer body shell is also indicated by the following tokens: ypmdg and 6épac. If

the noun o®pa is universal and can be called both living and dead bodies, then vexpdv and
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ntdpo have the basic meanings of the dead body. The lexical tokens analyzed are partial
synonyms of the core token c®pa and characterize the body as a physical object. They indicate
the external features of the object, its image (popon)), the outer body, the physicality (cdp&,
xp®¢, 0éuag). The noun vekpdc acts as a synonym in the meaning of the body of the deceased
person, but is an antonym in the meaning of the body of the living person. Thus, the lexeme
odpa is semantically dominant; all other verbalizing words are synonymous with it and partial.
The semantic feature of the word o®pa is enantiosemia, that is, the existence in its semantic
structure of antonymic relations - the designation of the living and the dead, partial relations (the

body denotes both the whole and part of it).

Turning to the definition of the soul as the immortal intangible basis of man, we note that
in ancient Greek, the core word of this concept is the noun yoyn [yoyd (@) f]: 1) respiration,
spirit, soul, consciousness: yoyfc te kol aidvog evvic Hom. lifeless; puntpoc v. katotedvnoing
Hom. the soul of a dead mother; tov &ume y. Hom. soul (life) left him, but also he lost
consciousness; amomvelv youydg Pind. and éxkmvelv or agpiévor yoynv Eur. give up the spirit; ta
aOn e yuyic Arst. state of mind; 6An T yoyil and éx tijg yoyfg Xen. and amo tig yoyfg Luc.
from (from) the depths of the soul; €ic avip koi pio y. Polyb. one single person; én’ dp0iic xoi
dwaiog kol adtapBopov thig yuytig Dem. in good conscience; 1d 1) y. 6itov o0 tpocieto Xen. his
soul did not accept food, that is, he did not want to eat; y. dvamavetar Xen. saturation occurs; 2)
life (mepi puyfic payecBon Hom.): mepi yoyfig 01é tiva kivdvvedewy Thue. risk life for smb.; yoymv
napartéecBot Her. ask for mercy; v yoynv tod noaddc (nuiodcban Her. to pay with the life of
(his) son; tfig yuyfig mplacOar dote ... Xen. pay with life for ...; mownv tfig yuyig Tvog
averécOar Her. take a ransom for smb. murder; ndcwv avOponoig ép” fv y. tékva Eur. because
for all people their children are (dear as) life; 3) mental properties, character, disposition (inmov
Xen., Plat.): yoymv ok dxpog Her. coward; 4) mood, feelings: tiv’ olec8’ avtnv yoynv &ev,
Otav ...; Dem. what do you think she will feel when ... ?; 5) descriptively personality, person
(often omitted in translation): ndoa y. NT everyone (person); 1 éun y. Soph. I (personally);
yoyfic Opéotov Lourov Soph. what remains of Orestes; yoynv 6186var ndoviy Aesch. indulge in
pleasure; Onpiov T0c Yyoyag fuepodv Isocr. tame animals; yoyoi moAiai Arph. many people,
many; @ &yadn kai moty y.! Xen. oh my dear! (ITatdxng & Tlpdxne, 2019; Lidell & Scott,
1996).

Among the signs indicated by the lexeme yvyn the following are distinguished: it denotes
the beginning of life and the spiritual sense, the meaning of inner qualities, along with the
meaning of man as a person. Let us also analyze the peripheral lexical tokens of the concept of
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the soul, where in Greek they are the nouns otf|00¢, €0g 16, voog [vodg, 0], kapdia [kpadio and
Kpadin, 1], uévog, €og t6. The nouns otiifog, kapdia bear in their meaning somatic load and are
mainly responsible for the heart and breast, but according to the dictionary definitions they also
indicate the inner state of the person, his feelings and desires. The lexemes véoc and pévog are
based on both the material image of the mind and the immaterial expression of thinking; in
Greek this meaning can only be transmitted in a figurative sense. All the nouns mentioned above
are universal and can refer to the soul in both literal and figurative sense. Thus, the analyzed
lexical tokens are also partially synonymous with the core token yvyn and characterize the soul
as an intangible entity. They point to the features of the bodily organ that acts as the repository of
the soul (otf|00¢, Kapdia) and to the internal mental fullness (vooc). Therefore, we can conclude
that the lexical tokens wyvym, as well as oc®dpa, are semantically dominant, since all other

verbalizers convey the meaning of the soul in synonymic and partial relations.

The core of the concept of the spirit in the New Testament is the lexical token mvedua,
[atoc ©6] which has the following meanings: 1) breath, gust, impulse (dvéuwv Aesch.; trans.
ovppopdc Eur.): domep m. §| kamvog Plat. like a breath or smoke; Avcong m. Aesch. rabies
outbreak; 2) wind (nmvevpata Oaidooia Eur.; 10 m. dmov 0éAel mvel NT); 3) breath: . Biov Aesch.
breath of life, life; n. 40poilewv Eur. take a breath mvevpatog dwppoai Eur. airways, trans. throat;
4) spirit, life: m. aviévon (apévor, pebievar) Aesch. give out a spirit, die; t0 . €xewv S Tva
Polyb. be obliged to life; 5) disposition, favor (év avdpdot @iloig Soph.): aidoiov m. ydpag
Aesch. hospitality (regards respectful favor) of the country; 6) evaporation, smell, aroma (Beiov
ooufic m. Eur.; m. Bapd Plut.); 7) sound (s), voice (Ppuyiov adrdv m. Eur.); 8) spiritual being,
spirit (B€iov 7. Plat.; doupoviov . Plut.; m. axdBaptov NT); 9) (about animals) flair: xkotd 7. Tivog
otijvor Arst. be within flair; pl. winds (& mvedpatoa dmoxkpivesbar Diog. L.) (ITatdkng &
TGpdxne, 2019; Lidell & Scott, 1996). It is difficult to distinguish the lexemes mvedua with
yoyr, yoyd (a) 1 [woyog], Bopods o [0dw 11 and vooc, vodg 6 as they are interchangeable in some
definitions. Although yvyn can also denote mental properties, character, disposition, mood,
feelings. The word véog refers rather to thought and mind than to breathing. This term is equated
with the ability of the human mind to understand what is true or real. Common English
translations include “understanding”, “mind”, “prudence”, “discretion”, “common sense”. It is
also often described as something equivalent to perception, except that it works in the mind. The
word Ovudc, in turn, means the breath of life, the beginning of life, life, i.e., soul, spirit,
consciousness, will, and also desire, need, hunger, thirst, appetite, courage (Ilatdkng &
Tlpdxne, 2019; Lidell & Scott, 1996). The word indicates a physical connection with breathing

or blood, and is also used to express the human desire for recognition.
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Trichotomists believe that the New Testament clearly teaches a tripartite view of man.
The authors of the New Testament, like the authors of the Old Testament, consistently use three
basic words to describe the components of human nature: cap€, used 151 times (and oc@po. about
129 times), refers to the physical aspect of humanity, flesh; yoyn, used 105 times, refers to the
psychological aspect of humanity and also represents life itself; and mvedua, used 385 times in
the New Testament, refers to the human spirit in about 80 of these cases (Holy Spirit, Spirit of
Father, and Spirit of the Lord the most often, the meaning of the unkind spirits: dumb spirit, evil
spirits, and spirits of devils is presented too (Robinson, 1952). A full consideration of human
nature should take into account the use in the New Testament of such words as cdp&, cdpa,
nvedua, yoyn, kapdio, voog (see Figure 1, Appendix 3). As it was already mentioned among the
peripheral verbalizers of the concept of the body there are nouns vekpov, mtdpo, which are
partial synonyms of the core lexeme odua. The lexemes vekpov and mttdpoto have the essential
meanings of the dead body. For example, dichotomists often reject the distinction between yoyn
and mvedua in 1 Thessalonians 5:23. They claim that if 1 Thessalonians 5:23 proves that man
consists of three parts, then Mark 12:30 must prove that man consists of four parts, since Jesus
lists kapdia - heart, yoyn - soul, didvota - mind, ioydg — power. However, trichotomists see only
three parts here, based on their understanding of how the Bible uses the terms heart, soul and
mind (Robinson, 1952). The heart is the composition of the soul plus conscience, and the mind is
the leading part of the soul.

In order to study the means of linguistic representation of the concepts of soul, spirit and
body, in addition to the analyzed lexical tokens, we have also included their derivatives, which
represent different grammatical categories: nouns: covyvyog - being of one accord (Philippians
2:2), ohyoyvyog — weak (1 Thessalonians 5:14), diyvyog - double minded (James 1:8; 4:8);
adjectives: mvevpatikog — spiritual (1 Peter 2:5; Romans 7:14; Romans 15:27; 1 Corinthians
2:10-15; 1 Corinthians 2:14; 1 Corinthians 3:1; 1 Corinthians 9:11; 1 Corinthians 10:3-4; 1
Corinthians 12:1-11; 1 Corinthians 14:1-2; 1 Corinthians 14:37; 1 Corinthians 15:44-46;
Galatians 6:1; Ephesians 1; Ephesians 5:18-19; Ephesians 6:12; Colossians 1:7-9; Colossians
3:16; 1 Peter 2:5; Revelation 11:4-11), copkwodc — carnal (Romans 15:27; 1 Corinthians 9:11; 1
Peter 2:11), yuywog — natural, sensual (Jude 1:19-21; 1 Corinthians 2:14; 1 Corinthians 15:44-
46; James 3:15), capkivog — fleshy (2 Corinthians 3:3); verbs: evyuy® - to be of good comfort
(Philippians 2:19-20), éknvém — to give up the spirit (Mark 15:37-39; Luke 23:46); adverbs:
nvevpatik®c — spiritually (1 Corinthians 2:10-15; 1 Corinthians 2:14; Revelation 11:4-11),
ayvoyxa - without life (1 Corinthians 14:7), cbvooua - of the same body (Ephesians 3:6),

copatik®dg — bodily (Colossians 2:9).
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3. LINGUISTIC REPRESENTATIONS OF THE CONCEPTS OF THE BODY, SOUL

AND SPIRIT IN THE NEW TESTAMENT

3.1. The New Testament as the basis of the new anthropology

The Bible is the divine and unique book, the Author of which is holy and eternal. It is a
corpus of books recognized by the church as inspired by God and constituting the Holy
Scriptures of the Old and New Testament (Scott & Curtis, 2020). The canonical books are the
books included in the canon of the Old and New Testaments in Judaism and Christianity. The
non-canonical books are part of the Old Testament, which in the Orthodox Church are
considered edifying and useful for reading, but not having the same meaning and authority as
canonical. In the Catholic Church, they are called deuterocanonical because for Catholics they
are of equal value with canonical books. Protestants call the deuterocanonical books of the
Catholic Bible Apocrypha, treating them as texts “hidden”, extraneous, and not included in the
canon (Somov, 2001). In his Easter letter of 367, the bishop of Alexandria Athanasius referred to
a number of Christian scriptures, which he considered authoritative. He described them as
“canonized” in the sense of being texts that held the core of Christian belief (Freeman, 2009).
There were twenty-seven of them. This was the earliest reference to the complete New
Testament, as we know it today, although less complete lists are known from the end of the
second century onwards.

A man asks about himself and questions himself. The texts of the New Testament, which
are fundamental to Christian tradition, are concretions of this question and the subsequent
attempts to answer it. All of the points to be discovered in the New Testament are to be
connected with anthropology. When it comes to the question of man, essential theological issues
come into focus. It is very welcome that the New Testament texts are perceived in this
perspective. The New Testament sees the human being as a being in relationships (with God,
fellow human beings, the world) and takes over the basic statements from the Old Testament: a)
human being is a creature of God (he has a special position in creation), b) he is a sinner, c)
nevertheless God's mercy and kindness turns to a man. Basic statement: Man is a sinner (lost,
self-failing), but he is the one infinitely loved by God. This is developed with the help of various

models of thought, mostly in the context of Christological or soteriological statements.

Theological anthropology or Christian anthropology or spiritual anthropology is a branch
of Christian dogmatic theology that studies man from the point of view of revelation, especially
Holy Scripture, establishing the Christian concept of man and also summarizes his action in
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Creation. Theologians now know that they cannot assume that the significance of human nature
is unambiguous. The concept of “human” is becoming increasingly unclear, as scientists try to
explain it in precise terms (Ezigbo, 2016). Anthropology is, first of all, an integrative science that
studies a person within the framework of the society and culture to which he belongs. It can also
be defined as a science that studies the origin and development of the entire range of human
variability and methods of social behavior in time and space. “Traditionally, Christian
theologians have thought of the ontological constitution of human beings either in a tripartite

sense or in a bipartite sense or in monist terms” (Ezigbo, 2016; Figure 2, Appendix 4).

Man has only one component - material. According to this belief, mind, feelings, and
spirituality - all these are functions of the body. Consequently, with the destruction of the
material component (death), a person ceases to exist. The monist ontology focuses on the unity
of a human being. Some representatives point out that the Bible does not describe human
ontology in a biological and scientific manner. They agree that the “overarching picture of a
human being the Bible presents is that of a totality, a whole, and a unitary being” (Ezigbo, 2016).
They argue that the word “soul” describes the whole person, and the words “spirit” and “heart”
are used to describe a human being from a particular perspective. The body and soul are not

considered as separate components of a person, but as two sides of a single whole.

Man has two components: material and intangible. The most popular view, confirmed by
a large number of theologians from many Christian traditions, is that a person consists of two
components: material (body/flesh) and spiritual (soul/spirit). At the time of death, the material
and non-material components are separated. The soul or spirit leaves the body after death and
reunites with the body at the resurrection. Representatives of a bipartite ontology allude to
Genesis 2:7 to support their claim that a human being is composed of a material component
(“dust of the earth”) and the immaterial component (“breath of life”) (Ezigbo, 2016). When one
says that man consists of two parts, ona may admit that spirit and soul are not two different parts.
Rather, it would be the same principle, but taken into account from two different points of view,
i.e. the mind and the soul would be two different points of view of the same element. The man

would, therefore, consist of “two floors”.

Man has three components: spirit, soul and body. A significant minority of theologians
believe that people are made up of three separate components: body or flesh, soul and spirit.
Technically, this is known as a tripartite ontology (“trichotomy” = division into three parts).
When we say that man consists of three parts, we accept that the body, the soul and the spirit are

three different parts of man. Man would, therefore, consist of three “different stages”. Spirit and
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soul would be two different parts. The biblical texts commonly used to support this position are 1
Thessalonians 5:23 and Hebrews 4:12. Within this view, the functions of the three components

are usually explained as follows:
e the body provides a connection between a person and the physical world.
e the soul provides a connection with other people; it is the mind, will, feelings.
e the spirit is a special part that is able to communicate with God.

Thus, a man consists of two substances - material and non-material - which can be
separated from each other. Spirit and soul cannot be separated from each other, that is, they do
not exist separately. Spirit and soul are two poles of spiritual reality, two functions or two
spheres of one substance. In most cases, the words “spirit” and “soul” are used interchangeably,
without any distinction as both of them reflect spiritual reality. Sometimes a distinction is made
between them. This suggests that the spiritual component of man contains two different spheres:
the soul is a sphere of intangible substance that supports communication with the outside world
and the spirit is the sphere of the same intangible substance that supports communication with
God.

3.2. The Greek translation of the Old Testament as a source of the New Testament concept
of man

Translation, unlike the source text, rarely becomes a subject of wide scientific interest,
remaining, for the most part, a narrow specialization, but with the translation of the Bible,
everything is different. In modern science, the Septuagint, or translation of Seventy Explanators
(Latin “Septuaginta” means “Seventy”), is the conventional name for a large collection of texts,
united under one cover in the oldest codes of the Greek Bible (Peters, 1986; Jobes & Silva,
2000). An important issue in Septuagint studies is its proper use in textual criticism of the Old
Testament. For many years the Septuagint has been the major tool in textual criticism. The
reason for this is two-fold: (1) The Septuagint is the oldest translation of the Old Testament, and
(2) there has been a dearth of witnesses to the Hebrew Bible (Howard, 1972). The significance of
the number 70 in the Jewish religious tradition is primarily associated with the idea of an
authoritative and plenipotentiary assembly. Not all of them are even translatable in the true
sense, but each of them was included in the centuries-old process of translating biblical thought
into other languages, which began in Alexandria around 281 B.C. from the translation of the
Pentateuch, on which a group of seventy-two elders worked (Peters, 1986). The period in the
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history of Europe and the Middle East, marked by the appearance of this greatest set of translated
literature of the ancient World, was one of those turning points that determined the fate of all

mankind.

The clarity of the Greek language was not only associated with the military, political and
commercial intelligibility, which at different times was possessed by the languages of merchants
and conquerors, including Aramaic, Latin, Parthian. In contrast to them, Greek was not only the
language of official acts, but also developed a philosophy, the main advantage of which was its
dialogic nature. The translation of the Bible into the language of these people is not an ordinary
situation of a meeting of two cultures, but a fact fundamental to Western civilization. In terms of
the content of the Septuagint, it is a complex and heterogeneous, but single book, with which all
the literature of Hellenistic Judaism begins (Vevyurko, 2015; The Cambridge History of the
Bible, 1970).

A letter from Avristeas, the bodyguard of King Ptolemy Il Philadelphus (reign of 283-246
B.C.), addressed to his brother Philocrates, tells of the embassy in Jerusalem to the head of the
theocratic Jewish state, which was part of the Greek-Egyptian monarchy, the high priest Eleazar
(years of reign 284-247 B.C.) - and subsequent events (Jobes & Silva, 2000). This is the most
detailed and at the same time the earliest story about the appearance of the Septuagint, which,
along with some unidentified sources, formed the basis of the subsequent tradition. That's what
it says about the translation of the Seventy: 1) Aristeas does not write about translating the entire
Bible, but only the “Law”, Pentateuch; 2) the initiator of the enterprise is not the Jewish people,
but Ptolemy I1; 3) the idea of translation belongs to the court librarian Demetrius of Phalerum; 4)
the Jews of Alexandria post factum approved the translation of the Law; 5) by the will of the
Jewish community, the translation should continue to remain unchanged; 6) the translators of the
text delivered from Jerusalem were seventy-two elders from Palestine, six from each of the
twelve tribes of Israel; 7) The translation was carried out by them together, in one meeting
(ocvvédprov), each coordinating its work with the others (§xaota cop@va moodvteg); 8) early,
less reliable translation of certain passages from the Law (zponpunvevpévav Encporéctepov €k

10D vopov) is mentioned (Law, 2013).

Although, it is important to mention that most of the scientists who analyzed the letter
came to the conclusion that the author could not be the person whom he introduced himself; it
was actually a Jew who wrote a fictitious narrative in order to increase the importance of the
Hebrew Scriptures, giving the impression that the pagan king learned about their meaning and

therefore arranged for their translation into Greek (Metzger, 2001).
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The Greek Bible is the earliest translation of the Hebrew Scriptures. To the extent that
every translation is a commentary, this is the earliest commentary on the Hebrew Bible. Thus,
the Hebrew parent of the Septuagint represents a stage in the development of the Hebrew textual
tradition earlier than any existing Hebrew witness (Peters, 1986). The Septuagint was also
considered sacred by most Hellenistic Jews and Jewish converts to Christianity. It was not a
secondary translation to Hebrew but was Scripture. It has long been acknowledged that some of
Paul’s quotations derive from the Septuagint and not Hebrew (Ellis, 1957). The Greek Bible in
one form or another is the parent text from which several earlier versions of the Bible derive -
Coptic, Ethiopian, Arabic and Armenian, and many others (Peters, 1986). Thus, the Septuagint,
in the broadest sense, is the repository of the history of the Jewish people in the period after the
closure of the Hebrew canon. In advance, it can be taken for granted that the anthropology of the
Septuagint is generally biblical anthropology, translated and translated into Greek with some
explanations, including that particular kind of literary commentary that does not explain
individual texts, but the whole series of historical events and situations (Vevyurko, 2015). As the
main source of Old Testament quotes and allusions for early Christianity, the Septuagint formed

the language of the Christian doctrine of man.

The Old Testament consistently uses three primary words to describe the parts of man
(Figure 3, Appendix 5): =w= - basar (flesh), which refers to the external, material aspect of man
(mostly in emphasizing human frailty), and has the following definitions: flesh of the body of
human beings, of animals; the body itself; flesh as frail or erring (man against God); all living
things; mankind; ws1 — nephesh (also neshama m»wz), which refers to the soul as well as the
whole person or life, thus, having the meaning of the soul, life, creature, person, mind, living
being, the breathing substance or being, soul, the inner being of man, the man himself, person or
individual, seat of the appetites, seat of emotions and passions, the activity of the mind, of the
will, of the character; and m= - ruach which is used to refer to the human spirit (m= - ruach can
mean “wind”, “breath”, or “spirit” depending on the context) (Brown et al, 1906; Muraoka,
2009; Wolff, 1994; Teixeira, 2010). Initially, the Hebrew word ruach, like the Greek pneuma,
meant “breath” or “wind”, and the meaning “spirit” acquired later. In the Old Testament =w2 -
basar occurs approximately 266 times, wsi — nephesh occurs 754 times, and m= - ruach occurs
378 times with at least 100 times referring to the human spirit (Robinson, 1952; Wolff, 1994).

As it was already mentioned, in the Old Testament, the soul is designated by the Hebrew
word nefesh we1. The word nefesh was originally meant the essence of man, supporting the life

process in the body (Wolff, 1994). It follows from this that in ancient times the soul was
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understood as the beginning which informs life to the body, constantly supports it in it. In the
future, this word is used to refer to the living being itself - both human being and animal
(compare Genesis 1:20; Genesis 2:7-19; Genesis 9:10; Leviticus 17:11), - and most often it
occurs along with the word “living” (Genesis 1:20; see Table 1, Appendix 1). Thus, the word
“soul” began to designate a person as such, a person as a whole Genesis 42:21 (Table 1; see also
Genesis 46:15; Numbers 5:6; Ezekiel 13:18, Genesis 27:4-31; Numbers 11: 6; lIsaiah 42:1;
Lamentations 3:24). The expression “my soul” can appear in the meaning of “I” (Psalms 42:2;
Table 1), which is especially clear when a person prays for his salvation (Psalms 7:4; Psalms
22:21). The expression “my soul”, “his soul”, etc. often have a meaning of “yourself”. The word
“soul” can also mean “someone” (Genesis 5:1-4). Consequently, one can also say about a dead
person as a dead soul (Table 1; Leviticus 19:28; see also Leviticus 21:11; Leviticus 22:4;
Numbers 6:6; Numbers 9:6).

If we consider that the soul means not only the essence that supports life in a person, but
also the person as a whole, then the meaning of such expressions as “strengthen the soul” (Table
1; Psalms 19:7; see also Psalms 23:3) or “save the soul” (Psalms 121:7; Table 1) becomes clear.
In the latter case, the identity of the concepts of “soul” and “man as a whole” is obvious, which
is shown with the help of the usual “parallelism” in the biblical language (a repetition of the
same thought in two different expressions). “Man as a whole” is also implied when it is said that
the soul is thirsty, hungry, saturated (Psalms 107:9; compare with Psalms 42:3; Proverbs 10:3;
Proverbs 25:25), starves, is tired, mourns (Proverbs 27:7; Jeremiah 31:25) or reinforces
(Lamentations 1:11-19), fasts (Psalms 69:11), turns away (Numbers 21:5; Job 10:1), or is defiled
by eating forbidden foods (Ezekiel 4:14). Obviously, this also means the whole person, therefore
the expression “soul and body” does not indicate the separation of these two elements, but their

integrity (compare Psalms 73:26; Psalms 84:2; Table 1).

Even after death, a person is spoken of as a single whole (Job 3:17-19; Job 10:21 and the
following; compare 1 Samuel 28:11 and the following about Samuel). The integrity of a person
implies the identity of the soul and the power that forms the life process, that is, life itself
(compare 1 Kings 19:4). This life is in the hands of God (Table 1; Job 12:10; see also Ezekiel
18:4). He can take a soul = life, therefore, in case of a threat to life, people fear for their soul
(Joshua 9:24; compare Ezekiel 32:10). To save a soul means to take your life out of danger
(Genesis 19:17); catching a soul sometimes means killing someone (Psalms 56:7). Thus, the loss
of the soul is nothing but the death of a person: the soul dies (Table 1; Numbers 23:10; see also
Judges 16:30), it is destroyed (Genesis 17:14), condemned to death (Judges 5:18).
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Sometimes a person does not value his soul (Judges 9:17), but the soul can be delivered
and saved (Psalms 7:5; Psalms 34:23; Psalms 115:4). Therefore, the return of the soul means the
continuation of human life or its rebirth (1 Kings 17:21); the threat to life may also be indicated
by the expression “for the waters are come in unto my soul” - %2 INQ 2’ =7V WD [ki vau
mayim ad nafesh] (Psalms 69:1). Here, as in previous cases, we have in mind the whole person.
The outcome of the soul from the body in the Old Testament is said in different ways: for
example, Jeremiah 15:9 says that the dying man “gives up the ghost” - 1J93 AW91 [nafecha
nafsha] (according to the fact that the soul was associated with the breathing process; compare
Genesis 35:18). Blood was considered to be the carrier of the “vital”, soul (nefesh) (Genesis 9:4
and the following; Leviticus 17:11) Blood is even equated with the soul (Deuteronomy 12:23;

Table 1), therefore blood consumption was forbidden for a person; compare “the voice of blood”

(Genesis 4:10):

Another biblical name for the soul is neshama mnws, that is, “giving breath” (Wolff,

1994). According to this concept, when a person was created, the soul was “blown” into it by

God (Genesis 2:7); the soul is the “candle of the Lord” - 93 1)1 [ner Yahwe] in man, it
experiences “all the depths of his heart” - wdH =92 =70 792 [chofes kol chadrei vaten]

(Proverbs 20:27). The soul is also called the “breath of the Almighty” - NAWI) T [venishmat
shadai] (Job 33:4). It is neshama, according to ancient Jewish tradition, that is an immortal and
body-independent entity, while nefesh is associated with the body and is subject to death
(Genesis 2:7; see Table 1). A person’s soul is also treated as an organ of senses, while the word
“soul” can be replaced by the word “heart”, which will have the same meaning. The soul suffers
(Genesis 42:21), languishes and rejoices (Psalms 84:3; Psalms 86:4), is tormented (Isaiah 53:11),
loves (Genesis 34:3; Song of Songs 3:1-4), it needs consolation and receives it (Psalms 77:3;
Psalms 94:19), the soul manifests desires (Deuteronomy 12:20 and the following; Micah 7:1), is
tormented and discouraged (Job 19:2; Psalms 42:6), conceals evil feelings or expresses them
(Proverbs 13:2). The soul sometimes grieves (Psalms 119:81), it is poured out (in tears) (Job
30:16), the soul is poured out before the Lord (1 Samuel 1:15). Sometimes the soul thinks

(“says,” 1 Samuel 20:4), recognizes (Psalms 139:14) and expresses its will (Genesis 23:8);

If the soul denotes the life given by God (Isaiah 57:16, Jeremiah 38:16) and if it is the
result of God's creation, then its existence is inextricably linked with God. The soul can remain
healthy and prosperous only if it strives for God, lives before Him (Genesis 32:30; Psalms 19:8;
Psalms 94:19); then God also protects her (Isaiah 38:17). Without Him, the soul yearns, thirsts
and hungers for fellowship with Him (Psalms 42:3; Psalms 63:2), languishes after Him (Psalms



38

84:3), loses peace (Lamentations 3:17), but with God, it rejoices (Isaiah 61:10) and consoles
(Psalms 77:3; Psalms 94:19). Therefore, a person must fully devote his soul to serving God, he
must search for God with all his soul (Deuteronomy 4:29) and love Him (Deuteronomy 6:5;
Deuteronomy 10:12). The soul is called to bless, praise the Lord (Psalms 103:1, 22; Psalms
104:1, 35), and a person should be sensitive to his soul (Joshua 23:11). Regardless of whether the
word “soul” is perceived in the meaning of bodily or spiritual life before God, it always does not

mean some side of human existence, but the whole person in his life before the Lord.

The body in the Old Testament is often identified with flesh; e.g. in Psalms 38:3 (“there
is no soundness in my flesh,” - “1°X 2h» Y23 [ein metom bivsari], that is, my whole body
hurts). Although flesh most often means living substance, living material, while the body is a
miraculous organism in which soul and spirit live. In Hebrew and Greek texts there are many
expressions, which are usually translated by the word “body”. There is a close relationship
between the guilt of the world and its suffering, between sin and disease, between godlessness
and death; we are born to experience this on ourselves. At the same time, the Old Testament
constantly speaks of the frailty of human life and death (Numbers 14:29; Job 2:7.8; Psalms
22:15; Psalms 55:5; Isaiah 1:5-6).

The human body is a testimony of the wisdom and power of the Creator God (Genesis
1:26-27; Genesis 2:18-25; Psalms 139:13-15). The Ten Commandments are direct evidence that
God wants to protect and preserve the human body (Exodus 20:1-17). The one who keeps the
commandments is promised the extension of his earthly life (v. 12). Love affection of people for
each other was granted to them by God, who commanded: “Be fruitful and multiply” (Genesis
1:28), marriage symbolizes God's attitude to His people (compare Exodus 21:10) Therefore, the
Bible warns: “Do not commit adultery” (Exodus 20:14). In his corporeality, man is also “an

image and likeness of God” (Genesis 1: 26-27).

3.3. Linguistic tools of verbalization of the concepts in the Synoptic Gospels and Acts of the
Apostles

The “soul” yoyn appears 35 times in the Synoptic Gospels (Robinson, 1952). Of these,
the places where the psyche-nefesh (yuyn - wo1) equivalence is obvious and indisputable are
very frequent. The texts of Matthew 10:39; Mark 8:35; Luke 17:33 (see Table 2, Appendix 2;
compare also with Matthew 16:25; 22:36-39; Mark 3:4; 8:34-38; Luke 6:9; 9:24) that contain a

famous sentence are important in this regard:
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Mark 8:35 6¢ yap év 88An v wouynv adtod oot dmorécel adTAV: 6¢ 8" av dnolécel TV

Yoynv a0Tod £vekev £uod Kol Tod evayyeLiov cHGEL AVTHV.

For whosoever will save his life shall lose it; but whosoever shall lose his life for my sake

and the gospel’s, the same shall save it.

Here we do not speak of two modes of existence, the terrain of the embodied human
being and the celestial of the disembodied soul. Rather, it speaks of a life (psyche - yoyn =
nefesh - wn1) seen as an indivisible unit, which is achieved or spoiled to the extent that the
following of Jesus is accepted or rejected. It is not a question here of the value of the immortal
soul, as it was often understood, but of the value of the saving work of Christ, the only means

available to man to ensure life.

Thus, the soul is the power that sustains life and means life itself (Matthew 2:20;
Matthew 20:28; Luke 21:19; Acts 15:26; 20:10), which God gives to man and returns to Himself
(Luke 12:20). A person can love his soul or hate it, take care or not care about it, cherish it
(Matthew 6:25; Luke 12:22; 14:26; Acts 20:24). The Old Testament use of meaning the whole
man with the term nefesh (ws1) is again revealed in texts such as Mark 10:45. In Mark 3:4 (=
Luke 6:9), yoyn means a whole man, a person (also Acts 2:41-43; 3:22-23; Acts 7:14; 27:37).

Acts 2:41-43 kai mpocetédnoav &v i Muépa Ekeivn yoyol ooel Tpioyilot.
and the same day there were added unto them about three thousand people (literally “souls™).
The soul is the most valuable thing a person has (Matthew 16:26):

Tl yop deeindnoetar avBpmmog v TOV KOGHOV OAOV KepdNomn TNV 6& oy v avtod (npiody;

7| Tl ddoet avBpwmog dvrdAiaypa Tig yoyiig avtod;

For what is a man profited, if he shall gain the whole world, and lose his own soul? or what

shall a man give in exchange for his soul?

The soul perceives and feels (Acts 14:22; 15:24): it rejoices (Luke 12:19) and praises the
Lord (1:46-47), it grieves (Matthew 26:38; Mark 14:34; Luke 2:35), is annoyed (Acts 14:2),
hesitates (Acts 15:24), the soul can also cherish desires (Luke 12:19) and represents the human
mind - voog (Acts 14:2). A person, as the creation of the Creator, is required to be completely
guided by the will of God and love Him “with all his soul” - év 6An 1y yoyiy (Matthew 22:37;
Mark 12:29-30; Luke 10:27). The soul, and therefore the person as a whole, must live in
harmony and obedience to his Creator and Lord (Mark 12:30; Luke 10:27). If a person acts

contrary to this, then God can take his soul (Matthew 10:28) to deprive him of his future life:
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Matthew 10:28 xoi ur @ofeicOe Gnd TV ATOKTEVWOVIOV TO 6@dua, THV 0 Yoynv un

duvapévov arokteival pofeicbe 8¢ pallov TOv duvapevov Kol Yoy Koi cdpa drolécol £v yeEvvn.

And fear not them which kill the body, but are not able to kill the soul: but rather fear him

which is able to destroy both soul and body in hell.

The scripture speaks differently about what happens to the soul after death. Those who
have not kept the commandments of God will go to the kingdom of the dead having parted with
the flesh (Luke 16:22-23):

Luke 16:22-23 éyéveto 8¢ dmobavelv OV mToyov Koi dmeveyBival adtov Yo Tdv ayyéhov
€lg tov kOAmov APpadu: amnéBavev 8¢ kai O TAOVGLOG KOl ETAQN. Kol €v @ ddn €mdpag Tovg
0pBadovg avTod, vmapywv év Pacdvols, opd APpadp amd pakpdbev kai Adlapov €v Toig KOATOLG

ovTo.

And it came to pass, that the beggar died, and was carried by the angels into Abraham’s
bosom: the rich man also died, and was buried; And in hell he lift up his eyes, being in torments, and

seeth Abraham afar off, and Lazarus in his bosom.

Those who die in faith and obedience to the will of God are promised communion with
God (Luke 23:43), and they will not appear before His judgment:
Luke 23:43 xai sinev adtd Apfv 6ot Aéyw, ojuepov LeT’ oD Eon &v Td mopoadeion.
And Jesus said unto him, Verily I say unto thee, today shalt thou be with me in paradise.

Jesus Christ gave his soul for our redemption; now He expects us to do the same for Him:

that is to say that we also give him our whole soul:
Mark 10:45 kai yap 6 vidg toD avOpdmov ovk HABev StaxovnOfivan dAAG Stoxovijcon kai

dodvat v yoyiv adTod AVTpov vl TOAAGDV.

For even the Son of man came not to be ministered unto, but to minister, and to give his life a

ransom for many.
Acts 15:26 avBpdmoig Tapaded®Koot TOC Yoyag aT@V VIEP 10D OVOUATOG TOD KUPIiov NUdY
‘Incod Xpiotod.

Men that have hazarded their lives for the name of our Lord Jesus Christ.

Texts where both terms yoyn and c®po appear together are, in comparison to those that
use yoyn in the absolute sense, very rare; there are only two cases, both in Matthew 6:25; 10:19-
20 (and a parallel in Luke). In Matthew 6:25 (= Luke 12:22-23) for the first part of the verse,

odpa and yoyn mean the same thing, they indicate the whole man indiscriminately, but in the
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second half of the verse both are used in such a way that the concept of “body” is underlying as a

contradiction of “soul”.

Matthew is the author of the New Testament who, with the exception of Paul, uses the
term o®po more (fourteen) times; he is followed by Luke (thirteen times) and, already at a
distance, Mark (four). In various passages of Matthew oc®dua designates the whole man. In 5:29-
30, 6:22-23, 27:51-53, according to the parallel of 18:8-9, the expression “your whole body”
(6Aov 10 e®dpa ocov) is equivalent to the whole man (also Matthew 6:22-23; Mark 5:29; Luke
11:34-37; 12:4-5; see Table 2). The body is often identified with flesh - eap& (Matthew 26:41;
Mark 14:38; see Table 2). Although flesh most often means living substance, living material,
while the body is a miraculous organism in which soul and spirit live (Kleger, 2019). The highest
manifestation of the perfection of the human body became the incarnation of Jesus Christ (John
1:14; Matthew 27:57-60; Mark 14:7-8; 15:43; Luke 23:50-56; 24:2-3; 24:22-23):

John 1:14 Kai 6 Adyoc cap yéveto kai Eoxnvmoey €v Nuiv, kal é0sacdaueda v d6Eav

adTod, d6EaV MG Lovoyevodg mapd TATPOS, TANPNG XEptTog Kal dAnOeiog.

And the Word was made flesh, and dwelt among us, (and we beheld his glory, the glory as of
the only begotten of the Father,) full of grace and truth.

In a special way the body is in connection with the Lord’s Supper (Matthew 26:26; Mark
14:22; Luke 22:19; see Table 2):

Matthew 26:26 "Ecfi6viov 8¢ adtdv Aapmv 0 Incodc dptov kai gvroyfioog Eklacev kal

Sov¢ 1ol podntoic einev, AdPete pdyete, 10016 80TV 1O GOUE OV,

And as they were eating, Jesus took bread, and blessed it, and brake it, and gave it to the
disciples, and said, Take, eat; this is my body.

Evidence of the reality of spiritual manifestations can probably be considered the fact
that, according to Luke 3:22 (parallel in Matthew 3:16 and Mark 1:9-10; see Table 2), the Holy

Ghost descended on Jesus “in a bodily shape” - copatik® £idey, i.e. visibly.

The term “Spirit” occurs 379 times in the New Testament, while the name “Holy Spirit”
occurs some 90 times (Kohlenberger, 1995). Out of 68 chapters in the Synoptic Gospels, the
Spirit is mentioned 34 times. Thus, the spirit in the Synoptic Gospels is described in several
meanings. Repeatedly this word is used in the meaning of “human soul”: “The spirit indeed is
willing...” - 10 pév avedpa tpdOvpov (Matthew 26:41). Thus, it is said of the daughter of Jairus,
“and her spirit came again,” - kai énéotpeyev 10 avedpa avtijg (Luke 8:55). The spirit of the

apostle Paul “was stirred in him” - tapw&bveto tO Avedpa avtod &v avtd - at the sight of Athens
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- “the city wholly given to idolatry” - kareidwlov ovcov v moOAv (Acts 17:16; 18:25).
Although we cannot say “man is spirit”, but he has spirit (Acts 23:8). Matthew, Mark and Luke
speak about Jesus® death depicting it as “Jesus yield up the spirit” - defikev 10 Tvedpo,; “gave up
the spirit” - &Eénveveey (Matthew 27:50; Mark 15:37-39; Luke 23:46; see Table 2) or, when
talking about a human being, “Ananias hearing these words fell down, and gave up the ghost” -
axovwv 8¢ 0 Avaviag tovg Adyovg tovTovg mecnmv £€éyuEev (Acts 5:5; see also Acts 5:10;
12:23), “And they stoned Stephen, calling upon God, and saying, Lord Jesus, receive my spirit”
- kal EMBoforovv TOV Xtépavov Emkarovpevoy Kol Aéyovta Kopie 'Incod, dé€at tO vedud pov,
which emphasizes that the spirit is such a source of strength and life. The subject of the
individual is the soul. The principle of life that moves a person is the spirit (Job 12:10; Matthew
5:3; Luke 23:46).

Luke 23:46 Tdtep, €ic xeiphg cov mapatifepat TO AVEDRE Lov.
Father, into thy hands | commend my spirit.

The Bible also speaks of unkind spirits: devils - aveopara (Matthew 8:16; see also Luke
6:17-17; Table 2); evil spirits - wvedbpata mwovypa (Matthew 8:16, 12:43-45; Luke 7:21; 8:2;
Acts 19:12-16) are usually called “unclean spirits” - aveopato axadapte (Matthew 10:1 and
Mark 6:7; Table 2); 12:43 (see also Luke 11:24-26; Table 2); Mark 1:23-27; 3:10-11; 3:30; 5:2;
5:8-13; 7:25; 9:20; Luke 4:33; 4:36; 6:18; 8:29; 9:38-39; 9:42; 10:21; 11:24; Acts 5:16; 8:7;
16:13; 16:18), “dumb spirit” - wvedpo dGharov (Mark 9:15-17; 9:25); “spirit of divination” -
avedpa To0wvae (Acts 16:16), as well as “spirit of weakness” - avedpa doOeveiog (Luke 13:11)

and “spirit of infirmity” - wvebpo doBeveiog (Luke 13:11).

The Bible says about God the Son Jesus Christ, God the Father, and God the Holy Spirit.
The Holy Spirit is the active power of God, that is, His power in action. Usually the word
avedpa designates the “Holy Spirit” - vevpa dyrov (Matthew 1:18 (see also Luke 1:35; Table
2), 20; 3:11 (see also Mark 1:8; Luke 3:16; Table 2); 4:1 (see also Mark 1:12-13; Luke 4:1-2;
Table 2); 12:31-32 (see also Mark 3:28-30; Luke 12:10-12; Table 2); 28:19; Mark 2:8; 3:28-29;
8:11-12; 12:36; 13:11; Luke 1:13-17; 1:41; 1:67-68; 2:25-27; 3:21-22; 4:14; 10:20; 11:13; 12:10-
12; Acts 2:4; 2:17-18; 2:32-33; 2:38; 4:7-8; 4:24-25; 4:31; 5:3; 5:32; 6:3; 6:5; 6:10 7:51; 7:55;
8:14-15; 8:17-19; 8:29; 9:17; 9:31; 10:19; 10:38; 10:44-46; 10:47; 11:12; 11:15-16; 11:24;

11:27-28; 13:2; 13:4; 13:9; 13:52; 15:8; 15:28; 16:6; 19:2; 19:6; 19:21; 20:22-23; 20:28; 21:4;
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21:11; 22:41-45 (Mark 12:36; Table 2); 28:25); it is also can be named as the “Spirit of God” -
avedpa [tod] Oeod (Matthew 3:16; 4:1; 12:28); “Spirit of Father” - mvedpa 100 TOTPOS
(Matthew 10:19-20; 12:18); “Spirit of the Lord” - wvedbpa Kvpiov (Luke 4:18-19; Acts 5:9;
8:39). In Acts along, consisting of 28 chapters, Luke makes mention of the Holy Spirit 56 times.
With this many direct references to the Spirit in only 28 chapters, the book of Acts can with

justification be said to be especially the book of the Spirit (Drumwright, 1974).

3.4. Linguistic tools for transmitting the concepts in the Corpus of John

The image of God that man carries does not refer to the body form of man, although the
body of a man may reflect his (spiritual) interior (Kleger, 2019). The true essence of the image of
God that man wears does not consist in the bodily form of man because:

John 4:24 rvedpa 6 Oeda.
God is a Spirit.

God is a spirit, that is, by His nature He is invisible and is not connected with any
particular place in his presence. God only wants the worship, which is performed in Jesus Christ,
the Son, who “showed” the invisible Father to people (John 1:18), and the Kingdom of God
under the influence of the Holy Spirit, revealing to believers a new reality (John 3:3-5; 7:38-39).
The term “Spirit” only in John is used in the basic meaning - “wind” - this word is used by Jesus
in a conversation with Nicodemus: “The wind bloweth where it listeth ...” - 10 wvedpa dmov
BéAer mvel... (John 3:8).

John 3:5-8 dnexpibn "Incodg, "Auny aunyv Aéyw cot, €av unq tig yevwnoi &€ Hdatog koi
TvevaTog, oV duvotal eicelbelv gig v Paciieiov oD Beod. TO yeyevvnuévov €k TiiG GOPKOG Gaps
gotv, Kol 1O yeysvvnuévov &k tod mvevpartog mvedpd dotv. pr Bovpdong 8t eimdv cot, A&l Dudg
yevwnOfivar avwBey. 10 mvedpa dmov 0éAel Tvel, kol TV @oviv adTod drovelg, GAL ovK oldag Tohey

Epyetat Kol Tod vdysl obTMG E0TLV TAG O YEYEVWNUEVOG €K TOD TVEVLOTOC.

Jesus answered, Verily, verily, | say unto thee, Except a man be born of water and of the
Spirit, he cannot enter into the kingdom of God. That which is born of the flesh is flesh; and that
which is born of the Spirit is spirit. Marvel not that | said unto thee, Ye must be born again. The wind
bloweth where it listeth, and thou hearest the sound thereof, but canst not tell whence it cometh, and

whither it goeth: so is every one that is born of the Spirit.

The action of the Spirit is as invisible and mysterious as the action of the wind. Man

cannot control either one or the other.
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Apostle John describes two completely different spheres: the realm of the fallen man, that
is, the realm of the flesh, and the realm of God, or the realm of the Spirit (John 3:5-8). A fallen
man cannot regenerate himself; he needs the intervention and help of God. Only the Holy Spirit
of God can revive the spirit of man (Kleger, 2019). People should not be perplexed about these
words of Christ, or underestimate or reject their meaning. Man must be born again. This

necessity is absolute and operates on the scale of the universe.

Thus, the word “spirit” also designates the Holy Spirit (John 1:32-33; 3:5-8; 3:34; 7:39;
14:24-26; 20:21-23; 1 John 3:24; 4:13; 5:6-8; Revelation 1:10; 2:7; 2:11; 4:2; 22:17). The Holy
Spirit is obviously meant by the seven Spirits - éxta mvevpdrov in Revelation 1:4 (compare
Isaiah 11: 2-3; Revelation 3:1; 4:5; 5:6; 4:5; 5:6); so unusual He is symbolically indicated (note
that the number seven is a special number in the Holy Scriptures; it expresses divine fullness). It
is also very important to note that a very important call to churches is used 6 times in Revelation:
He that hath an ear, let him hear what the Spirit saith unto the churches. - ‘O &wv ov¢ dxovcdre
Ti 10 vedpa Aéyet taic ExkkAnoioig (Revelation 2:11; 2:17; 2:29; 3:6; 3:13; 3:22).

The Holy Spirit was to come as the Comforter (the Greek word “mapdxintog 6”, which
also entered the Hebrew language in a slightly modified form, has the meaning of a “comforter-
adviser”; later found in 14:26; 15:26; 16:7). After His ascension to heaven, Jesus sent the Holy
Spirit to earth (John 6:63; 7:38-39; Acts 1:8-9). And He, having come into the world, gives life,
that is, gives salvation to those who believe in Jesus Christ. God wants people to live “in the
truth”, and not entangled in lies, and be guided by the truth, worship the Creator. The time is
coming when people will worship God everywhere, prompted by the Holy Spirit that He gave
them (John 4:23-24). The Holy Spirit is also called the Spirit of truth - avedpa Tijg dAn0ciog
(John 14:15-17; 15:26-27; 16:12-13; 1 John 4:6); as such, He was to instruct the apostles.
Throughout the history of the Church, it is in the light of the apostolic teachings that the Holy
Spirit of truth has been unmistakably separated from the spirits of error (1 John 4:6) that gave
rise to heretical teachings. Revelation 19:10 speaks of the spirit of prophecy: 1 yap paptopio
‘Incod otiv 10 Avedpa Tijg TpoenTeiag - for the testimony of Jesus is the spirit of prophecy. In
other words, the nature and purpose of Bible prophecies is explained and determined by the
testimony of Jesus Christ and the need to glorify Him and the Father in Him (Robertson, 1934).
At present, one of the main functions of the Holy Spirit is to glorify Jesus Christ and to proclaim
to believers what is about to happen (John 16:13). As in the Synoptic Gospels, John also speaks
about devils and unclean spirits in Revelation 16:13-14, 18:2.
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Speaking about body, John is more concentrated on the body of Christ, which is the
temple of His body (John 2:19-21; 19:30-31; 19:38-40; 20:11-12). Unlike the Synoptic Gospels
and the Epistles, we can see the use of the new words denoting the dead body - nt®po and
vekpdc in Revelation 16:1-3, Revelation 11:4-1 as well as the use of flesh (cap&) - Revelation
19:17-21. Revelation 18:11-14 is the only place where the word “bodies” — copato denotes

slaves.

The soul means life; it is the seat of the personality and the “subject” of sin and the
“object” of redemption (John 10:11-17; 12:24-28). The soul often means the whole person, as
the souls of Christian martyrs in Revelation 6:9. After the fifth seal was removed, John again had
a vision of heaven; his attention is drawn to the souls under the altar (or at the foot of the altar; in
this connection Exodus 29:12; Leviticus 4:7; also Revelation 20:4).

Revelation 6:9 Kai 8te fivoiéev mv mépmmy cepayida, £idov drokdto tod fucloothpiov Tog

Yoyiig TV doayuévav Sii tov Adyov Tod Beod kai St THv paptupiay fiv elyov.

And when he had opened the fifth seal, | saw under the altar the souls of them that were slain

for the word of God, and for the testimony which they held.

The soul needs salvation and redemption as the soul is life itself (Revelation 8:8-9;
12:10-11). Not only the soul but also people in the integrity of their souls and bodies appear
before the throne of God (Revelation 20:12-13):

Revelation 20:12-13 xoi €idov T0Dg Vekpolc, ToVG HEYGAOVS Kol TODG HIKpPOVS, E6TMTOG
gvomov 10D Bpovov, “kal Pifiia fvoiydnoov:” kai dAro “Pipriov” fvoixdn, 6 éotv “tiig Lofic:” Kol

il

€xpidnoav oi vekpol €k TdV yeypappévov év toig Pipiiolg “xatd T Epya ovTtdv.” kol £dmkev 1
Odloocoa ToVC vekpovg TOVG &v avTh], kKol O Bavatog kal O dong Edmkay ToLG VEKPOLS TOVG €V 0VTOIG,

kai Ekpifnoav Ekactog “kotd o Epyo avTdY.”

And | saw the dead, small and great, stand before God; and the books were opened: and
another book was opened, which is the book of life: and the dead were judged out of those things
which were written in the books, according to their works. And the sea gave up the dead which were
in it; and death and hell delivered up the dead which were in them: and they were judged every man

according to their works.

The fact that the idea of blood as a bearer of the soul is preserved in the New Testament
is also confirmed in Revelation 6:9, which speaks of the soul of martyrs at the throne of God:
they are located where, according to the Old Testament, the blood of the victims flows. Since

they all gave their lives for God, they are not lost, but saved. Here the soul does not exist as some
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abstraction, separated from its physical appearance, but appear in a new body that the Divine
Spirit gives them.

3.5. The means of the linguistic transmission of the concepts in the Epistles

Paul has obviously not elaborated a systematic anthropology; he is only interested in the
theological dimension of the human being. The generality of his commentators agrees on this
point, as well as in pointing out that it is the Old Testament image of man that provides the
apostle with the basis of his own anthropological vision. As we know, Paul belongs to the
Hellenistic Jewish milieu, and not to Palestinian Judaism (Bultman, 1984). This means that Paul
speaks, writes, and reasons in Greek. Paul should not be interpreted from Hebrew or the Hebrew
Old Testament, but if necessary from the Greek version of the Old Testament, the Septuagint
(LXX).

The body (cdpa) is the property of man. There is no human being without a body. Even
at the resurrection, after death, man will have a body, a “spiritual body” - cdpo TvevpaTikév (1
Corinthians 15:44-49), a “glorious body” - e®pa tig 66&nc (Philippians 3:21). When Paul
exhorts the Romans (12:1): “I beseech you therefore, brethren, by the mercies of God, that ye
present your bodies a living sacrifice, holy, acceptable unto God, which is your reasonable
service” - TTapakaAd ovv VUG, aSeApoi, S1d TV oikTipudv T0d Og0d mapactical Td cHOpATA
oudv Buciav (doav ayiov @ Bed €dapeoToV, TNV AOYIKNV AoTpeioy dDu®V, it is about the whole
human person (Bultman, 1984). It is Paul who distinguishes body, soul and spirit (1
Thessalonians 5:23; Hebrews 4:12), which reminds us of a tripartite anthropology that cannot be

found anywhere elsewhere at Paul’s.

The body has members, which are one within it. In 1 Corinthians 12 the unity of the body
and the diversity of the members are staged and one can quote an astonishing parallel: “Now ye
are the body of Christ, and members in particular” - vugic 6¢ éote 6@pa. Xpiotod kol pEAN €K
uépovg (1 Corinthians 12:27). We go from the body to the members in all equivalence. The
flexibility of using the concept of odpa is very striking in the pericope 1 Corinthians 6:13-20
where o®pa designates in turn the person in oneself, the conjugal person, and the seat of the

Holy Spirit (see also Romans 1:9; 5:5; 2 Corinthians 1:22):

1 Corinthians 6:13-20 ta Bpopata tf Kokig, koi 1 Kothio Tolg Bpodpacty: 6 8¢ 0g0¢ Kai
TOOTNY Kol TodTe KOTopyNnoet. 10 0 6@ua ov Tf] Topveig GAAL T@ KLpi®, Kol O KHPLOG T CAORATL: O
8¢ Be0¢ kal TOV KOpov fyelpev kal Nudg E&eyepel did Tig duvapemg adTod. ovK oidate OTL T CONATA
DAY péM Xpiotod otiv; dpag odv Té PéAT ToD ¥p1oTod Tomom TOPVNG HEAN; pN) Yévorto. 1} ovk

oidate 811 O KOAGDUEVOG Tf| TOPVY EV 6@ONA otv; ““Ecovtal” yap, enoiv, “ol 800 &ig capka piav.” 0
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0¢ KoAMdpevog @ Kupi® £v AVEDUA €oTv. QevYETE TNV mopveiay: TAv audptnua O v moton
GvOpoTog £KTOC T0D 6ARATHG 6TV, O OE TOPVEV®V £lg TO 1B10V 6APA GpopTdvet. T 00K oidate GTL TO
odpa LUV vaodg Tod &v VUiV @yiov mvedpatdg dotv, ov Exete Amd Osod; Koi ovk £0TE 0TV,
Nyopacbnte yap tipiic: do&acoate o1 TOV B0V €V T( CORATL VUDV.

Meats for the belly, and the belly for meats: but God shall destroy both it and them. Now the
body is not for fornication, but for the Lord; and the Lord for the body. And God hath both raised up
the Lord, and will also raise up us by his own power. Know ye not that your bodies are the members
of Christ? shall | then take the members of Christ, and make them the members of an harlot? God
forbid. What? know ye not that he which is joined to an harlot is one body? for two, saith he, shall be
one flesh. But he that is joined unto the Lord is one spirit. Flee fornication. Every sin that a man
doeth is without the body; but he that committeth fornication sinneth against his own body. What?
know ye not that your body is the temple of the Holy Ghost which is in you, which ye have of God,
and ye are not your own? For ye are bought with a price: therefore glorify God in your body, and in

your spirit, which are God’s.

The church through which the risen Lord acts in the world is often figuratively called the
“one body in Christ” - &v e®pa éopev &v Xpiot® (Romans 12:5; 1 Corinthians 10:17; 1
Corinthians 12:12-27; Ephesians 1:23; Ephesians 2:16; Ephesians 4:4-12; Ephesians 5:23-30;
Colossians 1:18-24; Colossians 2:19; Colossians 3:15; Ephesians 4:3-4). Paul expressed the
Lord’s lively, inextricable connection with believers, manifested in the constant influence of
Christ on the Church, which He fills with His Spirit (1 Corinthians 12:1-11; 2 Corinthians 5:5)
and gives life, the Head of which He is and which, thanks to Him, acquires life. Along with this,
in the image of the body of Christ Christians are given an ideal example of true relationships
between members of the Church based on a fellowship in Christ; like members of one body
(Ephesians 3:6; James 3:6), members of the Church help, support, and complement each other
(Ephesians 4:16). As members of the body of Christ, believers are united by a common goal.
Therefore, Paul cared to the highest degree, so that they “stood” in one spirit, unanimously
struggling for faith with the gospel (Ephesians 2:22; 4:3-4; Philippians 2:1; Colossians 1:7-9;
Hebrews 6:4-6):

Philippians 1:27 Moévov a&img tod gvayyehiov tod ypiotod moltedecbe, tva gite EM0mV kal
idav VudG ite ammv akod® TO TEPL VUMV, OTL oTNKETE €V éVi MvEbPaTL, d Yoyi] ocvvablodvieg Ti

miotel Tod evayyeliov.

Only let your conversation be as it becometh the gospel of Christ: that whether | come and
see you, or else be absent, | may hear of your affairs, that ye stand fast in one spirit, with one mind
striving together for the faith of the gospel.
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Paul speaks not only about c@pa but capé as well. “Flesh and blood cannot inherit the
kingdom of God” - 6upé kai aipa Pacireiav Ocod Kinpovopdicor o dvvaron (1 Corinthians

15:50); the flesh lives only on the earth, and here it dies (Romans 8:13; 1 Peter 1:24; James 5:3).

1 Peter 1:24 5161 ndoo 6apg oG xoptog, kKol oo d6&a avTiig g GvOog xopTov: E&npavon o

16pTOC, Kol T0 dvhog £Eémeoey.

For all flesh is as grass, and all the glory of man as the flower of grass. The grass withereth,

and the flower thereof falleth away.

In the resurrection, believers will find a new, heavenly, spiritual corporeality (1
Corinthians 15:35-50), which will allow them to see God. Christ, the firstborn among the
resurrected (v. 20), at the time of His Second Coming, likewise grants a new life to all those who
belong to Him (v. 23; Philippians 3:21). Evidence of the reality of spiritual manifestations can
probably be considered the phrase “For in him dwelleth all the fulness of the Godhead bodily” -

Ot €v adT® Kotokel Tav 10 TARpoua i BedtnToc cmpatik®dg (Colossians 2:9).

We can mark here a level of definition of man by the term cdpa: man is body insofar as
he can dispose of his body (Romans 4:19-20; 1 Corinthians 9:27; 1 Corinthians 13:3; James 3:2-
3), do him good or evil, and also when his body is the subject of an action or event (2
Corinthians 10:10; James 2:16) (Bultman, 1984). This emerges for example from the passage
Romans 8:13:

Romans 8:13 &i yap kata oapka Cfite pédlete dnobvnoxety, el 8¢ mvedpatt Tag Tpdéels Tod

ooporog Bavatodte {foecbe.

For if ye live after the flesh, ye shall die: but if ye through the Spirit do mortify the deeds of
the body, ye shall live.

This expression indicates a real alienation experienced by a human person, because his
“body” has escaped his control and commits aberrant actions. For Paul a foreign power came to
take possession of the body, an invisible power that Paul calls “sin” (apapTtia) or “flesh” (cap&)
(Bultman, 1984). The body can therefore be taken over by the force of evil, but it can also, in the

phase of redemption, be put at the service of Christ (Romans 6:12-13).

Certain passages from the epistle to Romans 7 express the wish to be delivered from the
“body”: “who shall deliver me from the body of this death?” - ti¢c ue pvoetan ék 100 GORATOS
100 Bavatov tovtov (Romans 7:24). Paul does not speak of the body in itself, of ontological
corporeality, but of the body entirely fallen into the power of death identified with the “cap&”,
with the “flesh” which he contradicts to the Spirit (Romans 8:4-16; Galatians 3:3; 4:29; 5:16-25;
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7:1; 6:8; 3:2-5; Ephesians 6:12; Philippians 3:3; Colossians 2:5; 1 Timothy 4:8; Hebrews 9:13-
14; 12:9).

The body is the abode of the earth life (2 Corinthians 5:6-8; 2 Corinthians 12:2-3;
Hebrews 13:3). The wonderful connection of body, soul, and spirit, forming absolute unity, is
collectively sanctified by God (1 Thessalonians 5:23; 1 Corinthians 5:3-5; 1 Corinthians 7:34;
James 2:26):

1 Thessalonians 5:23 A0t0g 8¢ 6 8e0g T eipfvng aytdoor DA OAoTELETS, Kol OAGKANPOV
VUGV TO AVEDRA Kol 1] Yoy Kol T0 6O AUEUTTOS €V Tf] Topovsig Tod kupiov MUY Tncod Xpiotod
mpndein.

And the very God of peace sanctify you wholly; and | pray God your whole spirit and soul

and body be preserved blameless unto the coming of our Lord Jesus Christ.

Romans 8:23 speaks of the future “redemption of our body” - v dmoAvtpwov 10D
copatoc. Jesus is God's gift to humanity, He eliminated bodily ailments, healed the weak and
raised the dead. Since God appeared in the flesh in Jesus - épavepmOn év capki (1 Timothy
3:16), the bodies of believers have been the temple of the Holy Ghost - 10 6®pa dVpudv vaog tod
&v VUiV ayiov mvevpoatog oty (1 Corinthians 6:19-20). The Bible does not keep silent about
how much the human body suffers after the fall, which violated God's world order. The death

and decay of the body is the retribution for sin (Romans 6:23):

Romans 6:23 ta yap oyavia tiig apaptiog Odvatog, 0 6¢ ydpiopa tod Beod (on aidviog v

Xp1otd ITnood 1@ Kupim Nudv.
For the wages of sin is death; but the gift of God is eternal life through Jesus Christ our Lord.

The New Testament indicates that it is in bodily suffering that God's power is revealed (2
Corinthians 4:10; Galatians 6:17; Philippians 1:20). Body's infirmity serves as a symbol of
earthly life as a whole (2 Corinthians 5:3-5; Romans 8:11); because sin often takes possession of
a person through the body, it is called “the body of sin” - 10 e®pa ti|g apoptiog (Romans 6:6) or
the “the body of death” - 10 e®pa t0d Oavatov (Romans 7:24). Along with this the Holy
Scripture also speaks of the salvation of the body by Jesus Christ (Philippians 3:21):

Philipians 3:21 d¢ petooynpotiost 10 6dpa TG TOTEWVOOEDG UMY COUUOPPOV TH COROTL

TG 60ENG avToD KaTd TV Evépyelay Tod dvvachot adTov kal vVoTdEat avTd TO TAVTO.

Who shall change our vile body, that it may be fashioned like unto his glorious body,

according to the working whereby he is able even to subdue all things unto himself.
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Biblical understanding of the body extends to relations between the sexes. Marriage
symbolizes God's attitude to His people. (Romans 4:1; 1 Timothy 4:1-5; 1 Timothy 5:14, where
a positive attitude is expressed towards the body and the false opinion that everything bodily is
negative is refuted). The Bible, however, does not hide the fact that not all relationships between

the sexes are sanctified by God (1 Corinthians 6:17; 1 Corinthians 7:1-5):

1 Corinthians 7:1-5 Tepi 8¢ @v &yplyore, KoAOV AvOpORE® yovaukdg uf dntecOat: it &8
TOG TOpvEiag EKaoTog TNV £0VToD Yuvaika €T, Kol €KAot TOV 1010V dvdpa €xETm. Tif yuvoiki O
avip Vv 0Qev dmodidoTm, Opoimg 8¢ Kol 1 yovr 1@ avopi. i yuvi T0d idiov cOHATOG OVK
€€ovotalel aAAa 0 avnp: Opoing 0 kal 6 avip tod idiov cduatog ovk E5ovatdletl GALY 1 yovn. un
ATOoTEPETTE AAANAOVG, €1 pNTL [Gv] €K GLUEOVOL TPOG KAPOV (va GYoAdonTe T TPooevyT] Kal TaAV

mi 10 o0t Mte, o Py melpdln vpdg 6 Zatavic S v dxpacioy [Oudv].

Now concerning the things whereof ye wrote unto me: It is good for a man not to touch a
woman. Nevertheless, to avoid fornication, let every man have his own wife, and let every woman
have her own husband. Let the husband render unto the wife due benevolence: and likewise also the
wife unto the husband. The wife hath not power of her own body, but the husband: and likewise also
the husband hath not power of his own body, but the wife. Defraud ye not one the other, except it be
with consent for a time, that ye may give yourselves to fasting and prayer; and come together again,

that Satan tempt you not for your incontinency.

It is necessary to take care of the purity of this relationship, remembering that the love
between a man and a woman (like the man as a whole) was distorted as a result of the fall.
“What? know ye not that your body is the temple of the Holy Ghost which is in you?” - fj ook
oidate 6Tl T0 6P LUDY vaog Tod €v DUIV @yiov tvevpatég éotiv (1 Corinthians 6:19); “And
they that are Christ’s have crucified the flesh with the affections and lusts” - oi 6¢ 00 ypioTOD
‘Incod v 6apke Eotavpwony vV Toi¢ Tadnuacty kai taig émbupiog (Galatians 5:24). On the
other hand, we must not forget that Jesus also pardons those who have sinned in love: “The
publicans and the harlots go into the kingdom of God before you” (that is, ahead of those who

are not ready to repent, arrogant high priests and elders, Matthew 21:31).

Having embodied, Jesus also perceived the mortal nature of the human body (Although
being Himself sinless, He sacrificed His body for us, condemned himself to death for our
salvation (Romans 7:4; Colossians 1:22; 1 Peter 2:24; Hebrews 2:14-15; Hebrews 10:5; 10:9-
10). As in the Synoptic Gospels, Apostle Paul speaks of the Lord's Supper. The collective
participation of believers in the Lord’s Supper expressed and reflected the unity and community
between all members of the church in their communion with the Blood of Christ and the body of
Christ. One bread, from which all receive communion, is a type of their unity as members of the
one body of Christ (1 Corinthians 10:16; 1 Corinthians 11:24-29):
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1 Corinthians 11:24, 27-29 Tobt6 o0 £€otv 70 o®dpo TO VIEP DUMY: T0DTO TOIETTE €ig TV
EUNV AVAUVIOY. OCAVTOG Kol TO TOTHPLOV HETA TO dewmvijoal, Aéyov dote Og v €60in tov dptov §
wivy] 10 Totplov tod Kupiov avating, Evoyog €otal 10D codpatog Kol Tod aipatog o Kvpiov.
doxpalétm 8¢ avBpmmog Eavtdv, Kol obtmg €k 10D Gptov 601t Kal €k ToD TOTNPIOVL TIVET®: O Yap

€o0iov kal nivov kpipa 0vtd £obiel Kol Tivel pn dlakpivav 10 odpLa.

This is my body, which is broken for you: this do in remembrance of me. Wherefore
whosoever shall eat this bread, and drink this cup of the Lord, unworthily, shall be guilty of the body
and blood of the Lord. But let a man examine himself, and so let him eat of that bread, and drink of
that cup. For he that eateth and drinketh unworthily, eateth and drinketh damnation to himself, not

discerning the Lord’s body.

Paul brings together three “anthropological notions” to designate human subjectivity, the
living and active “me”, distinct from the “coua’: yoyn, nvedua, (on (Hebrews 10:22). These
terms do not establish a hierarchy between body and mind or between body and soul, as is the
case in Hellenistic anthropology (Bultman, 1984). Paul never evokes, in this respect, the notion
of immortality of the soul as opposed to the mortality of the body. We have already seen how
much Paul values the resurrection of the body, starting with the resurrection of Jesus Christ, and
then the resurrection of the faithful united to Christ, in a specific modality certainly, but with
respect for human corporeality. The terms used by Paul to express the power of man over
himself is sometimes the term “inner man” (§cm dvOpwnoc, Ephesians 3:16) (Bultman, 1984). In
Romans 7:22 the inner man is the authentic self, opposed to the c®dpo dominated by sin and
doomed to death. But in 2 Corinthians 4:16 the inner man is the subject transformed by the Holy

Spirit

The term yoyn is relatively rare in Paul. It is joined to the terms o®po and wvedpa in the
finale of 1 Thessalonians 5:23. The yoyn is not just the soul, but it is the whole living person (1
Peter 3:20; 1 Corinthians 15:45; Hebrews 6:16-20). This conception corresponds to the notion of
wol — nephesh in the Old Testament, and in fact the Septuagint translated ws1 — nephesh by
psyche - yuyn. In Romans 2:9; 11:8; 13:1; 16:4; 2 Corinthians 1:23; 2 Corinthians 12:15;
Philippians 2:30; 1 Thessalonians 2:8 the yvyn is in short an equivalent of the “man”, “human
being”, “person”, or even a periphrasis that can be rendered by a personal pronoun. In 2
Corinthians 12:15, Paul says: éyo 6¢ fidioto domaviom Kai ékdamavnoncopat VaEP TOV Yoydv
VuUdV. &l meplocoTépwg VUdc dyomd, focov dyomduar. - And | will very gladly spend and be

spent for you; though the more abundantly I love you, the less | be loved.

In addition to the Gospels’ meanings the word soul is also used in the sense of “someone”

or “everyone” (Romans 13:1); the soul is overcome by fear and constraint (Romans 2:9), is
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tormented (2 Peter 2:8). As in the Old Testament (Isaiah 1:14; Isaiah 42:1), the soul of God is
spoken about (Hebrews 10:38). A person often harms his soul, which is subject to temptations
and succumbs to them (1 Peter 2:11; 2 Peter 2:14), but God wants the soul to be saved (James
1:21; James 5:20; 1 Peter 1:9). God is the Creator of the soul (1 Peter 4:19), He knows it, He
wants to purify it (1 Peter 1:22). Christ is its Shepherd and Overseer (1 Peter 2:25), who wants to
give it rest. His disciples are called to take care of the souls of men (2 Corinthians 12:15;
Hebrews 13:17; 3 John 1:2).

The meaning of the “soul” differs from the meaning of the “spirit” - mvedua (1
Thessalonians 5:23) when the human spirit is understood as a force acting through thinking and
expression of will, in contrast to the soul as a force supporting life, and as an organ of perception
(Romans 2:29; 7:6; 12:11; 1 Corinthians 14:12-16; 14:32; 16:17-18; 2 Corinthians 2:13; 7:13).

Hebrews 4:12 speaks of the separation of soul and spirit carried out by the Word of God:

Hebrews 4:12 Z&v yap 6 Adyog 10D 00D Kol vepyng Kol TOUMTEPOG VIEP TGOV Hiyopay
dioTopov kai dukvolduevog dypt Heptopod Yoylig kKol TvedpaTog, apudv e Kol LueAdv, Kol KPLTikog

&vhupncev Kai évvoldv kapdiag.

For the word of God is quick, and powerful, and sharper than any twoedged sword, piercing
even to the dividing asunder of soul and spirit, and of the joints and marrow, and is a discerner of the

thoughts and intents of the heart.

Although in any case the two concepts yvyn and mvedpa are very close and almost
interchangeable, with a nuance: the yoyn is force of life (Romans 11:3), while the mvedua is
force of reflection on oneself and on God. The same term is used to designate the Spirit of God:
Ok oidate 6tL vaog Beod €ote kai TO mvedpe Tov Bgod v LUl oikel; - Know ye not that ye are

the temple of God, and that the Spirit of God dwelleth in you? (1 Corinthians 3:16).

Romans 8:10-11 &i 8¢ Xpiotog &v HUIv, TO PEV 6@pa vekpov 10 apoptiay, T0 O Tvedpa
Con 010 dikotocvvny. €l 8¢ 0 wvedpa t00 €yeipavtog Tov Incodv €k vekp@®v oikel &v Uiy, O &yeipag
£k vekp®v Xpiotov Incodv (womomoet [kai] ta Bvntd cdpete dudv 610 t0d £votkodvtog avtod

TVEORATOG £V DUIV.

And if Christ be in you, the body is dead because of sin; but the Spirit is life because of
righteousness. But if the Spirit of him that raised up Jesus from the dead dwell in you, he that raised

up Christ from the dead shall also quicken your mortal bodies by his Spirit that dwelleth in you.

We find in Paul the idea that the Spirit of God comes to dwell in the believer to put him
in communion with Christ and the Father (2 Corinthians 3:2-5; Galatians 3:14; 4:6; Ephesians
1:13; 2:18; 1 Thessalonians 4:8). The great pericope of Romans 8:1-17 describes in detail the
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coming of the Spirit of God in man (see also Romans 15:19; 1 Corinthians 7:40), identified with
the coming of Christ himself because the Spirit of God is the Spirit of Christ (2 Corinthians 3:17-
18). Here we find the notion of life (w1, Romans 8:2), life linked to the very definition of the
yoyn in the vocabulary of the Old Testament that Paul keeps in memory. The Holy Spirit living
in a believer enables him to live a completely new life (Romans 8:25-27; 9:12; 15:30; 1
Corinthians 2:4; 1 Corinthians 6:11; 2 Corinthians 5:17; Ephesians 5:18-19; Colossians 2:11;
James 4:5; 1 Peter 1:11-12; 4:14). Only the Holy Spirit is the source of spiritual life (Romans
14:17; 15:13-16; 2 Corinthians 3:6; 2 Corinthians 3:7-8; 2 Corinthians 6:6; Galatians 5:5; 1 Peter
1:2; 3:3-4; 4:6; 1:21), without His means a person cannot belong to Christ. Apostle Paul also
speaks of the different kinds of spirits in his letters (2 Corinthians 11:4): “spirit of slumber” -
nvedpo katavo&emg (Romans 11:8), “spirit of meekness” - nvedpatt Tpatnrog (1 Corinthians
4:21; Galatians 6:1), “spirit of faith” - mvedpoa ti|g mictemg (2 Corinthians 4:13), “spirit of
wisdom and revelation” - avebua co@iag kai drokarvyewg (Ephesians 1:17); “spirit of your
mind” - mveduatt tod voog (Ephesians 4:23), “spirit of fear; of power, of love, of a sound
mind” — nvedpa delhiag, dSvvapewg, dydmng, cogpoviopnod (2 Timothy 1:7), “Spirit of grace”
- Tvedpa thc yaprrog (Hebrews 10:29); ministering spirits - Asrrovpywka mvedpata (Hebrews
1:14). In Ephesians 2:2 “&v aig moté meplenatioate Katd OV aidva 10D KOGHOL TOHTOV, KoTd
OV Gpyovia Thg £ovsiog Tod A€Poc, ToD MVELRATOG TOD VOV €vepyodvTog v TOIC VIoIg THG
anediog” — “Wherein in time past ye walked according to the course of this world, according to
the prince of the power of the air, the spirit that now worketh in the children of disobedience”
the “spirit” is obviously a kind of impersonal power, perhaps an atmosphere controlled by Satan.
Through it, he works in unbelievers (“in the children of disobedience”), that is, those who are

strongly disobedient.

Our thinking perceives hidden intentions from the depths of our souls, with which a
person is subconsciously guided. 1 Thessalonians 5:23 indicates that both spirit and soul need
sanctification in order to encourage a person to praise God and serve Him (compare Luke 1:46).
The distinction between soul and spirit is also mentioned in 1 Corinthians 15:44 and the
following, where the soul denotes the essence of the earthly man separated by sin from God and
therefore doomed to corruption, in contrast to “the last Adam” - 6 &osyatog Aday, living in the

spirit and called “a quickening spirit” - gic avedpa {womolodv (1 Corinthians 15:45):

1 Corinthians 15:44-46 omncipetol c@po Yoykov, gysipetar odua vevpotikéy. Ei Eotv
oAU YOUYIKOV, 0TIV Kol IVEDRATIKOV. oUTmg Kol yéypantor ““Eyéveto 0 mpdtog dvOpwmog Aday €ig
yoyy (@oav:” 6 Eoyatog Adap gig mvedpa {momoody. AL 00 TPATOV TO TVEVHATIKOV GAAL TO

YOIKOV, EMELTO TO TVEVPUATIKOV.
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It is sown a natural body; it is raised a spiritual body. There is a natural body, and there is
a spiritual body. And so it is written, The first man Adam was made a living soul; the last Adam was
made a quickening spirit. Howbeit that was not first which is spiritual, but that which is natural; and

afterward that which is spiritual.

God’s sanctification rests on the soul as the essence that most determines human life. It is
then that a person experiences his rebirth. An uninitiated person does not receive anything from
the Spirit of God, for he is controlled by the earthly-minded soul (1 Corinthians 2:10-15;
compare with John 14:17). Since only spiritual people are able to perceive spiritual truths, people
who do not have the Holy Spirit, or are not regenerated, do not have spiritual wisdom, regardless

of what their intellectual capabilities or accomplishments are.
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CONCLUSIONS

The main problems of modern cognitive linguistics, which studies how language reflects
the thinking and influences it, are the linguistic picture of the world, the linguistic personality,
the conceptualization of linguistic discourse, although they are holistic and do not fit into one,
even very broad direction. The concepts of soul, spirit and body belong to the basic concepts of
any culture and have a great axiological value. A man asks about himself and questions himself.
The texts of the New Testament, which are fundamental to Christian tradition, are nodules of this
question and subsequent attempts to answer it. All of the points to be discovered in the New

Testament are to be connected with anthropology.

1. Theological anthropology, Christian anthropology or spiritual anthropology is a branch
of Christian dogmatic theology that studies a person from the point of view of revelation,
especially Holy Scripture, establishing the Christian concept of man. In our thesis we
distinguished three principle beliefs on the structure of man: 1) the monist ontology focuses on
the unity of a human being; 2) representatives of a bipartite ontology claim that a person is
composed of a material component and an intangible component; 3) and a significant minority of
theologians believe that people are made up of three separate components: body or flesh, soul
and spirit.

2. Concepts are understood as a mental image, an elementary particle that forms our
thought, a linguistic-perceptual capacity or an objective sense. In our master thesis we conducted
a study of the universal concepts of soul, spirit and body, comparing it with a set of ideas related
to the content of these concepts in science. All studies are conducted on different language
material of the Greek language, which allows us to identify the appropriate levels of of
implementation of the concept: the lexical level, which identifies lexemes/combinations of
lexemes that can convey the conceptual content in the language, and the text level
implementation of the concept, which allows us to study in more detail the correlation between

the well-known representations and to discover new ways of explication of the concept.

3. The question of what is behind the central concepts of soul, spirit and body has been
worrying representatives of different nations since ancient times. Our objective is to describe
representative Western philosophical and scientific ideas regarding the internal and external
world of man from Egyptians to the Church Fathers and to identify the main topics that
structured the history of the development of the concepts of soul, spirit and body. In the history
of Western theological, philosophical and scientific thought, there are 2 dominant ideas of the

concept of the internal and external in our human nature: one understands the soul as spiritual
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and immortal, separate from the body, and the other understands the soul as material and mortal,
associated to the body. Moreover, attempts to determine the nature and location of the soul

stimulated a theoretical understanding of human anatomy.

4. To identify the conceptual characteristics of the concepts of soul, spirit and body in
Greek we turned to the dictionary definitions of these concepts. Thus, based on the interpretation
of the word “body”, we believe that the core of the concept of the body, its pivotal word in
ancient Greek is the lexical token cdpa [atog, T0]. Component analysis of the semantics of the
core lexical token odpo allowed us to determine the peripheral lexemes of the concept of the
body, namely: dépog 10, vekpog 0/vekpdv 10, LOPPN 1, XPDS, YPOTOC 0, KPEUG TO, TTDLUM, 0TOG
16. Turning to the definition of the soul as the immortal intangible basis of man, we noted that in
ancient Greek, the core word of this concept is the noun yoyn [yoya (o) 1]. Let us also analyze
the peripheral lexical tokens of the concept of the soul, where in Greek they are the nouns
oti0oc, €0¢ 10, voog [volc, 0], kapdia [kpadia and kpadin, 1], pévog, goc t6. The lexical tokens
yoyn, as well as odpa, are semantically dominant, since all other verbalizers convey the
meaning of the soul in synonymous and partial relations. The core of the concept of the spirit in
the New Testament is the lexical token mvedpo, [atog t6]. It is difficult to distinguish the
lexemes mwvedpo with yoyr, yoya (a) 1 [ydyog], Bupodg o [60w 11] and vdog, vodg 6 as they are

interchangeable in some definitions.

5. The authors of the New Testament consistently use three basic words to describe the
components of human nature: cap§ and o®dpo, which relate to the physical aspect of humanity,
flesh; youyn, which refers to the psychological aspect of humanity and represents life itself; and
nvedpa, which refers to the spirit (most often it is the Holy Spirit, the Spirit of the Father and the
Spirit of the Lord, the meaning of unkind spirits: dumb spirit, evil spirits, and spirits of devils is
presented too). A full consideration of human nature should also take into account the use of
such words as kapdia, vooc. As already mentioned, among the peripheral verbalizers of the
concept of the body there are nouns vekpdv, mtdpo, which are partial synonyms of the core
lexeme o®po and have essential meanings of the dead body. To study the means of linguistic
representation of the concepts of soul, spirit and body, in addition to the analyzed lexical tokens,

we also included their derivatives, which represent different grammatical categories.

6. Our work deals with the Greek Bible as the earliest translation of the Hebrew
Scriptures. To the extent that every translation is a commentary, this is the earliest commentary
on the Hebrew Bible. Thus, the Hebrew parent of the Septuagint represents a stage in the

development of the Hebrew textual tradition earlier than any existing Hebrew witness. In our
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work, we are interested in the transition from the Hebrew to the Greek vocabulary, based on the
Greek translation of the Old Testament as a source of the New Testament concept of man;
therefore, the deuterocanonical books were left without analysis, since we carried out
comparative work of Hebrew and Greek lexical representations of a human. Thus, the Old
Testament consistently uses three primary words to describe parts of man: “wa [basar] (flesh) =
Greek oap& and odpa, which refers to the external, material aspect of man; ws1 [nephesh] (also
neshama nnwi) = Greek yoyr, which refers to the soul as well as to the whole person or life; and

mA [ruach] = Greek nvedua, which is used to refer to the human spirit.

Body qwa [basar] oap€, odpa
Soul wo1 [nephesh] yoyn
Spirit mA [ruach] Tved

7. Based on the New Testament ideas about man, we analyzed the texts of the Synoptic
Gospels and Acts of the Apostles, the Corpus of John, as well as the Epistles of the Apostle Paul,
James, Peter, Jude, which represent the concepts of soul, spirit and body and came to the
following conclusions. In various passages of Synoptic Gospels c@®po designates the whole
person; the expression “your whole body” (6Lov 10 6@®pd cov) is equivalent to the whole man.
The body (ocdua) is the property of man. There is no human being without a body. Paul speaks
not only about c®ua, but also capé. Although flesh most often means living substance, living
material, and the body is a miraculous organism in which soul and spirit live. Since God
appeared in the flesh in Jesus, the bodies of believers have become the temple of the Holy Ghost.
The Evangelists and the Apostle Paul speak in a special way about the body in connection with
the Lord’s Supper. The church through which the risen Lord acts in the world is often
figuratively called in Paul's Epistles the “one body in Christ” - £&v e®pné éopev év Xpiotd. The
collective participation of believers in the Lord’s Supper expressed and reflected the unity and
community between all church members in their communion with the Blood of Christ and the
Body of Christ.

8. Texts where both terms yvyn and ocdpa appear together, compared to those that use
yoyn in the absolute sense, are very rare. The places where the psyche-nefesh (yoyn - wa1)
equivalence is obvious and indisputable are very frequent. In Paul the term yoyn is relatively
rare. Soul means life; it is the seat of personality and the “subject” of sin and the “object” of
redemption. Evangelists speak of life, seen as an indivisible unit, which is achieved or spoiled to

to such an extent that that the following of Jesus is accepted or rejected. The soul often means
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the whole person. The soul perceives and feels, rejoices and praises the Lord, it grieves, becomes
irritated, hesitates, the soul can also cherish desires and represents the human mind - véog. Man,
as the creation of the Creator, is required to be completely guided by the will of God and love
Him “with all his soul” - év 6An tf] yoyij. It is Paul who distinguishes between soul and spirit,
when the human spirit is understood as a force acting through thinking and expression of will, in
contrast to the soul as a force supporting life, and as an organ of perception (1 Thessalonians
5:23). Although, in any case, the two concepts yoyn and mvedua are very close and almost
interchangeable, with a nuance: yvyr is the power of life, while nvebua is the power of
reflection on oneself and on God. Although God can be designated as Tvebua but never as yoyn
as the Bible says of God the Son Jesus Christ, God the Father, and God the Holy Spirit, and the

Holy Spirit is the active power of God, that is, His power in action.

9. The spirit in the Synoptic Gospels is described in several ways. Matthew, Mark and
Luke emphasize that the spirit is such a source of strength and life, the principle of life that
moves a person. The term “Spirit” only in John is used in the basic meaning - “wind” - this word
is used by Jesus in a conversation with Nicodemus. Usually the word mvedpo designates the
“Holy Spirit” - mvedpa Gytov; it is also can be named as the “Spirit of God” - mvedpa [T10D] Oeod;
“Spirit of Father” - mvedpa tod matpog; “Spirit of the Lord” - mvedpa Kvpiov; Spirit of truth -
nmvedpo thg aAnBeiag. The Holy Spirit is obviously meant by the seven Spirits - £éntd Tvevpdrtov
in Revelation 1:4; so unusual He is symbolically indicated (note that the number seven is a
special number in the Holy Scriptures; it expresses divine fullness). The Bible also speaks of
unkind spirits and in the Synoptic Gospels we find these meaning most often. The Apostle Paul
also speaks of the different kinds of spirits in his epistles: “spirit of slumber” - mvedua
KatavoEewg, “spirit of meekness” - mvevpatt Tpatntog, “spirit of faith” - Tvedpa tiig mictewe,
“spirit of wisdom and revelation” - mvedpa coeiog Kol dmokalvyemg; “spirit of your mind” -
mvedpott Tod voog, “spirit of fear; of power, of love, of a sound mind” — mvedpo detMoacg,
duvdpems, aydnng, cogpovicpod, “Spirit of grace” - mvedua T xApitog; ministering spirits -

AELTOVPYIKA TVELLLATOL.
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The concepts of soul, spirit and body belong to the basic linguocultural concepts that
reflect a human being as the center of the universe, determine the dialectical connection between
the material and the spiritual in human nature, and convey information about the world and place
of a human being in this world through linguistic tools. The goal of the research is a
comprehensive analysis of various representational ways and tools of the concepts of soul, spirit
and body in the New Testament. During the research, the method of literature review, linguistic
description, lexical and semantic analysis, analysis of vocabulary definitions and contextual and

conceptual analysis have been applied.

This paper describes representative Western philosophical and scientific ideas regarding
the internal and external world of a human being and identifies the main topics that structured
the history of the development of the concepts of soul, body and spirit. To identify the
conceptual characteristics of the concepts of soul, spirit and body in Greek we turned to the
dictionary definitions of these concepts and also included their derivatives, which represent
different grammatical categories. The research paper deals with the Greek Bible as the earliest
translation of the Hebrew Scriptures. Based on the New Testament ideas about man, we analyzed
the linguistic representations of the concepts of soul, spirit and body on the material of the texts
of the Synoptic Gospels and Acts of the Apostles, the Corpus of John, as well as the Epistles of
the Apostle Paul, James, Peter, and Jude.
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Kinas, siela ir dvasia yra tarp pagrindiniy sgvoky, kurios vaizduoja zmogy kaip visatos
centrg, nustato dialektinj ry§j tarp materialaus ir dvasinio zmogaus prigimtyje, bei perduoda
informacijg apie asmens pasaulj bei jo vieta jame naudojant kalbines priemones. Tyrimo tikslas
yra iSsamiai iStirti kiino, sielos ir dvasios sgvoky reprezentacijas Naujajame Testamente
pasitelkiant jvairius btidus bei instrumentus. Tyrimo metu buvo naudojamas literatiros apzvalgos
metodas, kalbinis apraSymas, leksiné ir semantiné analizé, Zodyny apibréZimy analize,

kontekstiné ir koncepciné analizé.

Sis darbas perteikia reprezentacines Vakary filosofines ir mokslines idéjas, susijusias su
vidiniu ir iSoriniu zmogaus pasauliu, ir apiblidina pagrindines temas, kuriomis remiantis buvo
kuriama sielos, kiino ir dvasios sgvoky raidos istorija. Norédami nustatyti kiino, sielos ir dvasios
sgvoky graiky kalba konceptualias savybes, mes kreipémés i Siy sagvoky zodyny apibrézimus,
taip pat jtraukéme jy darinius, kurie Zymi skirtingas gramatines kategorijas. Tiriamajame darbe
graiky Biblija naudojama kaip ankstyviausias hebrajy rasty vertimas. Remdamiesi Naujojo
Testamento idéjomis apie zmogy, iSanalizavome kalbines kiino, sielos ir dvasios sgvoky
reprezentacijas, paremtas sinoptiniy evangelijy ir apaStaly darby, Jono laiskais, taip pat apastaly

Pauliaus, Jokuibo, Petro ir Judo laisky tekstais.
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Table 1. Hebrew to Greek Septuagint
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Scripture

Hebrew

Greek

English

Genesis 1:20

Genesis 42:21

Psalms 42:2

Leviticus 19:28
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And God said, Let the
waters bring forth
abundantly the
moving creature that
hath life, and fowl
that may fly above the
earth in the open
firmament of heaven.
And they said one to
another, We are verily
guilty concerning our
brother, in that we
saw the anguish of his
soul, when he
besought us, and we
would not hear;
therefore is this

distress come upon us.

My soul thirsteth for
God, for the living
God: when shall |
come and appear
before God?

Ye shall not make any

cuttings in your flesh
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for the dead, nor print
any marks upon you: |
am the LORD.

The law of the LORD
is perfect, converting
the soul: the
testimony of the
LORD is sure, making
wise the simple.

The LORD shall
preserve thee from all
evil: he shall preserve
thy soul.

My soul longeth, yea,
even fainteth for the
courts of the LORD:
my heart and my flesh
crieth out for the

living God.

In whose hand is the
soul of every living
thing, and the breath
of all mankind.

Who can count the
dust of Jacob, and the
number of the fourth
part of Israel? Let me
die the death of the
righteous, and let my

last end be like his!
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Only be sure that thou
eat not the blood: for
the blood is the life;
and thou mayest not
eat the life with the
flesh.

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.

Because of your wrath
there is no health in
my body; there is no
soundness in my
bones because of my

sin.



Appendix 2

Table 2. Synoptic parallels
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Pericope

Matthew

Mark

Luke

Spirit
pvnotevbeiong  thg  unTpdg  avdTod
Mopiog 1@ ’loone, mpiv 1§ cvvelbeiv
avTovg €VPEON €v yaotpi E£yovca €k
aveopatog ayiov - When as his mother
Mary was espoused to Joseph, before
they came together, she was found with
child of the Holy Ghost.

avTOC VOGS Poarticel &v TvedpoTL Ayl -
he shall baptize you with the Holy
Ghost

TO TVEDPO. (O TEPLOTEPAY KATAPAIVOV €1g
avtov - the Spirit like a dove descending

upon him

0 ’Incodg avnybn eig v Epnuov VIO
T00 mvevparog - Jesus was led up of the

Spirit into the wilderness

Kol £E€Badkev Ta Tvedpata Aoy - and he

cast out the spirits with his word

Kol mpookalecdpevog 100G OddEKN
pantog avtod Edwkev avtoig £Eovaiov
aveopdtov akabaptov - And when he
had called unto him his twelve disciples,
he gave them power against unclean

spirits

1:18

3:11

3:16

4:1

8:16

10:1

1:8

1:9-10

1:12-13

6:7

1:35

3:16

3:21-22

4:1-2

6:17-18




mico  opoption Kol BAracenuio
apednoetal Toig avlpmmolg, 1 8¢ TOD

avedpatog PAaconuio ovk apedncetat
- All manner of sin and blasphemy shall
be forgiven unto men: but the blasphemy
against the Holy Ghost shall not be

forgiven unto men

‘Otav 6¢ 10 akdBaptov vedpa 50N
amdo tod AavOpdmov, dépyeTon O
avOdpwv tomwv {ntodv dvamavctv, Kai
oy evpioketl... Tote mopedeton Kol
mapodapupdver ped’ €ovtod Emta £tepa
nvedpota  movnpotePO  £0vTOD,  KOi
eloeABovTa Katokel €kel’ kal yivetan ta
goyata toD AvOpmmov Ekeivov yeipova
1®v TpdTev. - When the unclean spirit
is gone out of a man, he walketh through
dry places, seeking rest, and findeth
none... Then goeth he, and taketh with
himself seven other spirits more wicked
than himself, and they enter in and dwell
there: and the last state of that man is

worse than the first.

[Ic odv  Aowid &v mvedpatt Kol
adTovV KOplov Aéywv, Eilmev kdplog 1o
Kupi® pov, Kabov gk de&1dv pov £mg av
0®d Ttovg €xBpovc Gov  VTOKAT® TMV
TOd®V Gov; €l 0OV Aavid KOAET adTOV
KOplov, mdG vVidg avtod €otv; - How
then doth David in spirit call him Lord,
saying, The LORD said unto my Lord,

12:31-32

12:43-45

22:41-45

3:28-30

12:36
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12:10-12

11:24-26



Sit thou on my right hand, till I make
thine enemies thy footstool? If David

then call him Lord, how is he his son?

0 pev mvedpa mpodOvpov 1 0 oapé
acbevng - the spirit indeed is willing,
but the flesh is weak

Soul
0 ebpav TNV yuyilv adtod AmoAécel
avTV, Kol O AmoAéoag TV Yuynyv adtod
évekev €uod evpfoel avtv - He that
findeth his life shall lose it: and he that
loseth his life for my sake shall find it.

Body

‘O Adyvog 100 o©SOpoTég Eotv O
dPOOApOG. €dv OOV N O OPOAAUOC GOV
amAodg, AoV TO 6MUE Cov POTEWOV
gotor av 0¢ O 0QBOUALOG cov TOVNPOG
N, A0V 10 6OUE 6oV oKOTEWOV ECTAL.

The light of the body is the eye: if
therefore thine eye be single, thy whole
body shall be full of light. But if thine
eye be evil, thy whole body shall be full

of darkness.

"EcOiovtov 6¢ avt@dv Aapav 0 'Incodg
dptov kol evloynooag Ekhacev kol dovG
10l pofntoic simev, AdPete @dyets,
10016 0TV 10 6®dNG. pov. - And as they
were eating, Jesus took bread, and
blessed it, and brake it, and gave it to the

disciples, and said, Take, eat; this is my

26:41

10:39

6:22-23

26:26

14:38

8:35

5:29

14:22
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17:33

11:34-37

22:19



body.

loone, 0¢ kol ovTOg EpodnTevdn T
‘Incod: ovtog mpocerdav T IThdte
nmooto 10 odpa tod 'Incod. Tote o
[TiAdtog €xélevoev  amodobfjvat. ol
AMpav 10 odpa 0 loong évetdoléev
avto [€v] owdovt kabapai - Joseph, who
also himself was Jesus' disciple: He went
to Pilate, and begged the body of Jesus.
Then Pilate commanded the body to be
delivered. And when Joseph had taken
the body, he wrapped it in a clean linen
cloth

27:57-60

15:43
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23:50-56



Appendix 3

Figure 1. The components of the human nature used in the New Testament
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Appendix 4

Figure 2. Principal beliefs on the human structure
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Appendix 5

Figure 3. Primary words to describe the parts of man used in the Old Testament

Spirit

Soul

Body




Appendix 6

Figure 4. Tripartite structure of a man.

Soul
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