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TRANSLATOR'S PREFATORY REMARKS,

Pehlevi was, unti! recently, looked upon_as a mere jargon by the
savants of Europe, who neglected its study on account of its difficult and
enigmatic reading. Of late, however, a few European and Parsi
scholars, by their unsparing labour and indefatigable zeal, have aroused
such an interest in the study of Pehlevi that the cultivation and correct
exposition of this language attracts considerable attention at present,
both in Europe and in America. Several texts and translations,
grammars and lexicons, have been published, and much, if not very con-
siderable, light has been thrown upon many obscure and knotty passages
of its literature.

Dr. L. C. Casartelli has been a labourer in this field, and after having
been a student for many years of the learned and distinguished Professor
de Harlez of Louvain, has given to the public his celebrated and im-
portant essay, entitled La Philosophie religieuse du Mazdéisme sous les
Sassanides, as the most comprehensive result of his study of the Iranian
languages, and especially of Pehlevi. This treatise is mainly based upon
the Pehlevi texts that have hitherto been published, and embodies the
fruits of the learned scholar’s untiring and persevering efforts towards
elucidating, in a concise yet clear and thorough manner, the theological,
cosmological, anthropological, moral, and eschatological ideas of the
Mazdayasnian religion, as it existed in the Persian Empire under the
rule of the Sassanides—the period when that religion attained its highest
phase in philosophical completeness. It is an essay that will be welcomed
by scholars as a valuable and erudite contribution to the exposition of
philosophical questions mooted by the post-Avestaic exegesis; and an
English translation of a treatise like this must be both useful and
important to the Parsis, while it cannot fail to be of interest to the
English-speaking public at large.

The Translator has added a few foot-notes tending to supplement or
contradict the views of the author ; quotations from well-known writers
are given in some cases; the German passages quoted by the Author
have been translated into English, and references to the Avesta texts
are inserted wherever it is deemed necessary to do so. All these notes,
for which the Translator alone is responsible, have been enclosed within
square brackets, in order to distinguish them from the original netes of

the Author,



X TRANSLATOR’S PREFATORY REMARKS,

At the suggestion of the Author, two indices have been appended, one
of things, places, persons, &(;., referred to in the work, the other of all-
Pehlevi, Avestaic, Sanskrit, and Persian words explained by the Author.

The translation has undergone a thorough and careful revision by
the Author himself, who has in some. places added to or altered the
» original context. For this and for other valuable suggestions, as also for
expressing his impartial opinion on this translation, my sincere and
warmest thanks are due to the Author.

I must avail myself of this opportunity to acknowledge my deep
sense of gratitude to that eminent scholar and statesman, H. E. Lord
Reay, Governor of Bombay, for his kind and gracious permission to
dedicate this translation to him. My thanks are also due to the Trustees
of the Sir Jamshedji Jijibhai Translation Fund for subscribing to a
goodly number of copies of this work, and to'the Parsi community
generally for their kind support.

FIROZ JAMASPJI DASTUR JAMASP ASA.
Bombay, April 188g.



OPINION.

I have great pleasure in stating that I consider Firoz Jamaspji Dastur
Jamasp Asa to have translated my treatise, La Philosophie religieuse du
Maszdéisme sous les Sassanides, with conspicuous care and fidelity, and
that his version i @, thoroughly reliable rendering of the original, I am
much indebted to the Translator for the great pains he has taken to

secure this result,

L.C. CASARTELLI.






A BRIEF BIOGRAPHICAL SKETCH OF THE AUTHOR.

Louis Charles Casartelli, son of an Italian (Lombard) family settled
in England, was born at Manchester on the 14th of November 1852,
At the age of 15 he went to Ushaw College, near Durham, eonnected
with the University of London, where he passed in 1870 his Preliminary
Arts with Exhibition in Latin; in 1872 his B. A with scholarship in the
classics and prize in the Scriptdral examination ; and in 1873 his M. A.
with gold medal in the classics. In 1874 he joined the University of
Louvain in Belgium, where he studied, for several sessions, under the
famous Professor de Harlez, the Sanskrit, Avesta and Pehlevi lan-
guages. In 1876 he was ordained a (Catholic) priest at Salford,
Manchester, and was appointed in 1877 Professor and Prefect of Studies
in St. Bede’s (Commercial) College in the same city. He again went in
1884 to the Louvain University, where in the month of July he passed
the examinations in Sanskrit, Avesta, and Pehlevi. In the same year
he published his celebrated dissertation on the Philosophy of the
Mazdayasnian Religion under the Sassanids (Za Philosophie religieuse
du Masdéisme sous les Sassanides) and obtained the degree of Doctor in
Oriental Literature. In 1886 he reprinted from Le Muséon at Louvain
his celebrated treatise on Mazdayasnian Medicine (T7aité de Médecine
Mazdéenne) in which he gives, after an introduction on the subject, an
analysis of what is found in the Avesta on Medicine, followed by an
analysis and a translation of the 157th chapter of the Dinkart, which is
an old mediéal treatise, based and developed on the system of the
Avesta; then follows an Appendix containing grammatical notes.
The work presents a clear picture of the Iranian art of healing and
curing in the Sassanian period. Besides this he has written many papers
and articles on oriental and philological subjects for le Muséon, the
Babylonian and Oriental Record, and other periodicals. He is also
connected with several learned societies; for instance, the German
Oriental Society (1876), the Manchester Geographical Society (1883),
in which he also holds the office of a Councillor, the Société Orientale of
Louvain (1886), of which heis an Honorary Member, and the Royal
Asiatic Society of London (188g).
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INTRODUCTION.

—OC—

HIS Essay is an epitome of the philosophical
€K and religious doctrines of the Mazdayasnian or
Zoroastrian religion, as it existed in the Persian Empire
under the national dynasty of the Sassanides (from
A. D. 226 to the conquest of Eran by the Arabs in
651).

The importance of this epoch is explained by the
fact that the Sassanian kings were the adherents of the
Mazdayasnian religion, and that they were the first who
made it the State religion. It is especially the case
that at this time the reconstitution of the Mazdayasnian
religion with the introduction of new notions made it
into a special system.

We are astonished to see the illustrious Eranist
Mr. E. W. West, in a recent work, styling the religious
writings of the Mazdayasnians, such as the Avesta
and the Pehlevi treatises, * the last remnants of the
faith professed by Cyrus, the anointed of the Lord,
the scattered fragments of the creed professed by
Darius in his inscriptions.’”!

We believe that after the last decisive arguments
adduced by Spiegel® and de Harlez® it will be
no longer possible to make a mistake on this point.
The Avestaic religion is not identical with that of the

' See Paklavi Texts, part I, p. ix. (Oxford, 1880).
* See Vergleichende Grammatik der alliranischen Sprachen, pp.
6,7 (Leipzig, 1882).
* See Iniroduction & Pétude de I Avesta, pp. rexi-cexii. (Paris, 1881).
1 !
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Achzmenian kings, although in both religions the
Supreme God is called AGramazda. It was only with
Ardeshir Pipekén (A.D. 226) that the Avestaic or
Zoroastrian religion ascended the throne of Persia.

.The following table gives a short summary of what
seems to us historically ascertained concerning the
annals of the Mazdayasnian religion in their relation to
the national history :—

Before Christ.] Dynasty. Kings. Records of Mazdeism.

700—559. | Medians. ‘ Contact between the Medians
and the Semitic peoples.
Zarathushtra in Media (about

6001?)*

Propagation of his religion in
Bactria.

Commencement of the
Avesta. 3

1 ([The era of Zarathushtra is quite uncertain. The Greek and Roman
writers assign him a very ancient date. Aristotle and Hermippos place him
even before 6000 B. C. But Mr. K. R. Kémi, our well-known Orientalist,
after making a careful examination of all the facts, fixes the date at 1300
B.C. See Zartosht Nama, chap. 11l.— Tr.]

% Dr. W.Geiger has made a last attempt to put the origin of the Avesta
further back, but this attempt is not destined to succeed. [Dr. Geiger’s opinion
that ‘“the Avesta must have been in existence in a pre-Achzmenian, most
probably in a pre-Medizn epoch,” is warmly supported by Dr. Karl F. Geldner,
the most accomplished Avesta scholar of the present day, in his dis-
sertation on the old Iranian languages and literature in the Encyclopedia
Britannica, vol, xviii., gth ed., p. 653. Dr. Geiger bases his opinion upon the
following arguments :—(i.)*‘ Because the Avesta does not speak of any of the
towns famous during the latter period with the exception of Ragha, the
high antiquity of which is thereby established. {ii.) The Avesta does not
mention any of the names of nations that were commonly known at a later
period. Neither does it allude to the Persians, Parthians, nor Medes, but
simply to the Arians. (ili.) The Avesta contains no historical statement
concerning the battles between the Medes and the Babylonians, the rise of
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iii

Before Christ.] Dynasty. Kir‘lgs.‘ Records of Mazdeism.
5§50—331. | Achzme- | Cuneiform | Development of the Avesta.
nians. inscriptions '
of Darius I.,
Xerxes I,
Artaxerxes
I1., Artaxer-
xes 1II. (be-
tween 600—
400.)
331—250. | Seleucides. | Grecian | Decay of Mazdeism under
kings. Alexander,
250 B. C. to | Arsacides. Parthian | Avesta translated into Pehlevi.
225 A. D. kings : re-
‘ligion doubt-
ful.
A D, Sassanides. Mazda. | Mazdeism becomes the State
226—651. yasnian religion.
kings.
226 Arde- | Heresy of Méni (258).
shir I.
350 Shahpur| The Avesta texts collected,
1. revised, and corrected under
Aderbad Mahrespand.
438 Yazde- | Edict of the minister Mihr
gard II. Narseh (440). Writings of
Eznig the Armenian.
490 Kobdd. | Heresy of Mazdak (488).
Formation of the Avesta al-
phabet (in the 6th century).

the Persians, the prosperity and downfall of” the Persian Empire under the
Achzmenian dynasty, the invasion of Alexander the Great, which agitated
and reorganized the whole of the Orient, the states which rose on the ruins

of the Empire of Alexander, and the dominion of the Arsacide.”

See Dirdb

Dastur Peshotan Sanjana, English translation of Dr. Geiger's Ostiranische

Kultur, vol. 1L, p. 111.—~Tr.}
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Before Christ] Dynasty. Kings. Records of Mazdeism.

531 Khosrau| The golden age of the Pehlevi
Anoshera- | literature. Editing of the
van. principal  treatises. The

) Greek and Syriac civilisation
flourishesin Persia. Writings
of Paul the Persian.

632 Yazd- | Final suppression of Mazde-
gard IIL. ism by the Arabs.

651 Arab
Conquest.

The reader sees in this table the precise limits to
which I have restricted myself. I do not speak at all
about the Mazdayasnian religion, such as is found
exposed in the Avesta. I have endeavoured to answer
this single question: What were the philosophical and
theological doctrines inculcated by Masdeism, consi-
dered as the national and official religion under the
Sassanides ?

To answer this I have consulted those of the
Pehlevi treatises which seem to have a right to be
reckoned among the writings of the Sassanide epoch,
and I have arranged in a philosophical order the
various precepts which are found therein. I have
scarcely touched therein upon the questions of origin
or of comparison with other systems.

Among the works used, the ABin-Dehesh, the
Mainyo-i Khard, the Avdi-i Virdf Nameh, the
Bahman Yesht, the Shayast [4-Shdyast, and the small
history of Géshi-i Frydno are unanimously admitted
by Eranists (students of the Eranian languages) as
belonging to Sassanide literature.
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Itis not so with the Dinkarf, to which is often
assigned a more recent date. However, I have been
led to the conviction that this opinion is erroneous.
It is true that we can judge only from the portion
of this work already published—the four volumes
edited by Dastur Peshotun of Bombay (1874-1884),
scarcely containing a fourth part of the whole text. I
have been unable to avail myself of any MS. material.
But to judge from the portion of Dinkart which has
been published, it seems to me that this remarkable
treatise is undoubtedly a genuine and characteristic pro-
duction of the Sassanide epoch. I rely mainly upon:

(1) The continually repeated theories of the duties
of the king, of his prerogatives, of his relations with
the true religion, and the relations between the State
and the priesthood, which reveal very evidently anepoch
when Mazdeism was certainly the religion of the
State.’

(ii) The continuance of the four political and social
divisions of the people.®

(iii)) The frequent polemics against the Jewish,
Manichean, and Christian religions, without any mention
of Mohammedanism.?

(iv) The pronounced hostility against Réim or Arfim,
z.e., the Greek Empire,* which can only suit the
Sassanide period.

' See vols. I, 46, 58; IL, g2, 96; II1., 124, 129, 133; IV.
164, &c.

* Seel, s0;IV., 157,

* See L, 29; I1., 80; IV., 166,

* See III,, 134.
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(v) The categorical assertion that °‘the religion
of Eran is the Mazdayasnian Law” (airdno ddito dino
Miézdayasno),’ which would no-longer be true after
the Arab conquest.

What is more: certain Sassanide treatises, as the
Biin-Dehesh, contain many traditions of high anti-
quity, even often more ancient than those of the
Avesta; but the Dinkart appears to be the production
of the philosophical thought of its own epoch,® and
therefore it gives us a more faithful idea of the systems .
peculiar to that time. Moreover, the more accentuated
monotheism and the more elevated spirituality which
distinguish it with the very explicit indications which
we shall see further on betray a very prominent influ-
ence of Christian ideas upon its authors.?

If T have quoted at full length many passages, it is
because I find myself face to face with the translation
of Mr. Ratanshah Eruchshah Kohiyar, made from the
Gujarati version of Dastur Peshotun; experience has

* See I., 28.

* [Itis manifest from the Dinkart itself that several chapters of
the book were based upon some original Avesta Nasks, which are now
extinct, but which were extant at the time when the book was written,
because the authors of it often say “dayan din petdk, ;. e., in the revealed
religion it is said.”—Tr.]

* [The authors of the Dinkarf seem to have followed and deve-
loped the theology of the Gathis, which inculcates strictly mono-
theistic notions. The modern researches of savants, both Parsi and
European, have conclusively proved that the fundamental principle
of the theology of the Gith4s and some other portions of the Avesta
is pure monotheism. It is quite unjust to say 'that the authors
of the Dinkart were influenced by Christian ideas.—Tr.]
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shown that this translation is incorrect to the highest
degree,’ so much so that I have been almost obliged
in each case to retranslate and retranscribe the quoted
passage.

Again, it is on account of the prescribed limits of
this study that I have left aside everything that refers
to more recent Mazdeism—as, for example, the Sad-
dar Bin-Dehesh, the Dddistin-i-Dinik, the Epistles
of Mahushcihar, the Persian Rivéyets, the Saddar, &c.,
which are all posterior to the Mussalman conquest.

Louvain, 6th Fuly 1884.

*

* If a proof be required, one has only to compare the version of
Dinkart 11., 8o, on the Khveluk-das by Peshotun with that given by
Dr. West, Paklavi Texts, vol. II. [The language of the Dinkart
is very ambiguous and obscure, and many difficulties lie in the way
of reading and translating such a difficult Pehlevi. Even many eminent
scholars translate the one and the same passage in such a different
way that it quite perplexes one to find out whether they are versions
of one and the same passage or of two different passages. Therefore,
taking the ambiguity and difficulty of the Pehlevi of the Dinkars
into consideration, it may fairly be said that what Dastur Peshotun
has done is satisfactory. Notwithstanding many discrepancies in his
translation, it cannot be said to be incorrect to the highest degree.—
Tr.]



OBSERVATIONS.

The quotations from the Pehlevi works (except the
Dinkart) are made by chapters and verses according
to West or Haug. Thus “B.D. xxx. 2,” signifies
“ Biim-Dehesh, chap. xxx. verse 2,” according to West
(Palavi Texts, vol. 1.)

The quotations from the Dinkart are made by
volumes, chapters,and verses of the edition of Dastur
Peshotun, thus “D.K. IV. 157, 32,” signifies *“ Dinkart

vol. IV., chap. 157, verse 32,” according to the edition
of Peshotun.



CHAPTER L.
THE DiviNITy.

{.—Dzversity of Doctrines on the Divinily during
the Sassantde period.

1. Paul of Dair-i Shar, a learned Persian, who flourished
at the court of the greatest of the Sassanide kings, Khosrav
Anosheravan (A. D. 531—578) gives us, in an impressive pic-
ture, the different theories on the nature and attributes of
God, which were shared at the time among the minds of his
fellow-countrymen.

‘“ There are some,” he says, “who believe in only one God;
others claim that He is not the only God ; some teach that He
possesses contrary qualities; others say that He does-not
possess them ; some admit that He is omnipotent ; others deny
“that He has power over everything. Some believe that the
world and everything contained therein have been created;
others think that all the things are not created. And there
are some who maintain that the world has been made ex »nik:lo ;
according to others (God) has drawn it out from an A7 (pre-
existing matter).”?

2. One might suspect that in this passage, amidst some
general remarks on philosophical theories, Paul is speaking
about various doctrines scattered over the whole world,
especially as he was a Christian, and had studied the heathen
philosophies of Greece in the: schools of Nisibis or of
Jondishdpiir.? But it must be remembered that the writer is
here addressing himself directly to king Khosrav, and men-
tioning to him details which must have been familiar to him,
just as he cites elsewhere3 in proof of multivocal words the

1 Paulus Persa, Logica, fol. §6; Land, dnecdota Syriaca, vol. IV,

Leyden, 1875 (translation, p. 8.)
* Land, ibid., Scholia, p. 100.
s Paulus Persa, Logica, fol. 58, v.

2
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Persiari names of the sun.! It is therefore very probable
that the author is here describing the opinions which were
current in his time in the bosom of the Eranian religion
itself.2 Moreover, it cannot be doubtful to those who are
aware of the divergence of opinions which separated the
numerous Eranian sects, that Paul is here enumerating

. 'faithfully the characteristic doctrines of the Eranian sects of

the Sassanide period.

3. It is true that under the kings of this dynasty, Magism
or Mazdeism® became the national religion in Persia.
However, a just idea must be formed of what is meant by this
word. Though all the followers of this religion boldly
declared themselves to be the worshippers of the god
Afiharmazd and disciples of His prophet Zartiisht, yet they

2 Abtdbdn, Cérshid and Mthtr. Houtum-Schindler compares the
word Abtdbdn with the Kurdish word dxtdw (Z. D. M. G. xxxviii.
p- 48)

% It is also manifest from M. K, i, 17, that there were numerous
sects, beliefs, and doctrines under the Sassanides.—Tr.]

s [It is the opinion of Westergaard, George Rawlinson, and other
distinguished scholars and writers, that Magism was in origin completely -
distinct from Mazdeism or Zoroastrianism. It will not be out of place to
quote here the opinion of Professor Westergaard from his Preface to
the Zendavesta, p. 17. _* The faith ascribed by Herodotus to the Persians
is not the lore of Zoroaster, nor were the Magi in the time of Darius the
priests of Ormazd. Their name, Magu, occurs only twice in all the
extant Zend texts, and here in a general sense, while Darius opposes his
creed to that of the Magi, whom he treated most unmercifully. Though
Darius was the mightiest king of Persia, yet his memory, and that of his

" predecessors on the thrones of Persia and Media, has long since utterly

vanished from the recollections of the people. It was supplanted by the
foreign North-Iranian mythology, which terminates with Vishtaspa and
his sons; and with these persons the later Persian tradition has connected
the Achemenian Artaxerxes, the Long-handed, as if he especially had
contributed to the propagation and establishment in Western Iran of the
Zoroastrian belief. But this latter would appear early to have under-
gone some modification, perhaps, even from the influence of Magism
itself, and it may have been in this period that the Magi, turning to the
faith of their sovereigns became the priests of Ormazd.”—Tr.]
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THIS DIVERSITY IS A CONSEQUENCE OF DUALISM. 3

were far from being in complete accord on all the great
dogmatic questions. They were rather divided into numerous
sects, a list of whichis given us by Muhammed-ash-Shahristani,
a Mussalman writer of much later date, and which is quoted by
Spiegel in his Antiguities.! One may also doubt whether
this great Eranist does not go a little too far when he
distinguishes an ¢ orthodox ” religion from among the many
sects which he enumerates.” Indeed we notice in the most
venerated works of Mazdeigmn, such as the Bin-Deresh, the
Mainyo-i Khard, the Dinkart, the 4 rdé-i Virdf Namek, the
Shéyest l4-Shiyest, and others which we shall have to quote,
some very different tendencies which clearly separate them
into several schools or sects. Except, perhaps, the systems of
Mani and Mazdak, which were rather new religions inoculated
upon Mazdeism, all these sects are grouped as derived from the
system of Magism, and all were tolerated even in the midst of
one and the same national faith. This point of view is justified
by the remarkable edict of the minister Mihr Narseh, published
with the assent of the king Yezdegerd II. and preserved by
the Armenian historians, Eliseus and Lazarus of Pharp.® It
shows what latitude there was in the Mazdayasnian religion
for theories on the pature of God.’

11.—Tkis Diversity is a Consequence of Dualism.

4. Indeed, the reader will have remarked that the different
systems described by Paul the Persian are finally brought
back to the question of the nature of the Supreme Being and
of His relations with the creation. Is not this a necessary
consequence of dualism itself? This characteristic dogma of
the Eranianreligions teaches the existence of an Evil Principle,
which is distinct from, and independent of, the Good Principle,
ie., God, as we generally say. Now, this idea of the co-
existence of the two eternal principles, distinct from each

1 B, A. vol. 1L, pp. 175—235.

3 E. A, vol. IL, p. 175-

® Justi, G. A. P., pp. 197-198; Spiegel, E. A, 11, p. 183, who calls it
“to some extent an official document.”
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other, is more repugnant to the human mind than polytheism
itself.t  Soonmer or later the mind will push further

* [Itis a well-known fact and it is proved by many distinguished
savants, both European and Zoroastrian, that the leading feature of the
theology of the original or Zoreastrian Mazdeism, as contained in the
Avesta and especially in the GAthas, was strictly based on monotheism,
and that its speculative philosophy was based on Dualism. According
to it Ahuramazda was the only Supreme Being, the First Creative Cause,
who had no equal or rival. He employ®d two principles, one good, holy,
just and always creating, and one evil, wicked, base and always destroy-
ing, to keep the universe in motion. These two primzval causes, though
contrary, were united, and each was indispensable to the other in pro-
ducing the material as well as the spiritual world. But in course of
time the good, creating principle was wrongly identified with Ahuramazda
himself and both began to be considered as one and the same being, and
consequently the evil, destroying principle became an antagonist and
rival of Ahuramazda. This wrong notion seems to have taken root even
in the time of the Avesta itself, as traces of it are found in the first
Fargard of the Vandidad and in some stray passages of the Avesta. The

“later Pehlevi and Persian writers have strictly followed and developed
that wrong notion. But the original Dualism, Z.e. the Dualism of the
two contrary principles employed by Ahuramazda seems to be conform-
able with the laws of modern science, and is even admired by eminent
students of philosophyand science. One of them says : “ The existence of
evilin the world is as palpable a fact as the existence of good. There are
many things which to our human perceptions appear to be base, cruel,
foul and ugly, just asclearly as other things appear to be noble, merciful,
pure and beautiful. Whence come they ? If the existence of good
proves a good Creator, how can we escape the inference that the
existence of evil proves an evilone? . . Itis a fact that polarity is the
law of existence. Why we know not, any more than we know the real
essence and origin of the atoms and energies which are our other ultimate
facts. But we accept atoms and energies, and accept the law of gravity
and other laws ; why not accept also the law of polarity, and admit that
it is part of the *original impress’: one of the fundamental conditions
under which the evolution of Creation from its ultimate elements is
necessitated to proceed. This the human mind can understand ; beyond
it is the great unknown or unknowable, in presence of which we can
only feel emotions of reverence and of awe, and ‘faintly trust the larger
hope’ that duality may somehow ultimately be merged in unity, evil

" in good, and ‘every winter turn to spring.’ (See Samuel Laing, 4

Modern Zoroastrian, pp. 170-172).—Tr.]
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its theories in order to repose in an original unity of
principles. If this is generally true, how much more so for
thé Eranian mind,—a mind which is extremely and passion-
ately fond of systematisation ? The Turanian Magi, from whom
the Eranians very probably adopted their original dualism,?
did not feel this logical necessity; upon the Eranians this
necessity very soon obtruded itself.

Hl.—7ke Zervanic System, Destiny.

§. Different schools had recourse to different means of
avoiding the difficulty. Some found the solutionin a pre-
existing, indifferent and immutable Being, from whom they
derived both the Good and the Evil principles; a source of
Being rather than a personal Being—an eternal, divine
source, a primzval deity (Urgottheit) as Spiegel calls it.?
This is the Zrvan Akarana, the Unlimited Time, which is
confounded with Destiny : itis he whohas begotten Aftharmazd
as well as Aharman. In this system, therefore, there is not
strictly one God.?

Other philosophers maintain that this Primeval Principle
is Afiharmazd himself, and even derive from him the Evil
Spirit, or attribute to him the two spirits, the one good, the
other evil. In this hypothesis God possesses ¢ contrary
qualities,” according to the expression of Paul.*

We seem to find in the Dinkart a real monotheism deve-
oped perhaps under Christian or Jewish influences;® on the
contrary in the Mainyo-i Kkard Destiny and Eternity play a

' De Harlez, Origines du Zoroastrisme, part 1Il.; Lenormant,
Chaldean Magic, p. 148, seqq.-

2 E. A.IL, page 177. '

3 [Zarvina Akarna is nothing but ¢the time without bounds’ or
¢ eternity’ in the Avesta, where it is never mentioned as creator of any-
thing, neither it is praised as an Yazata. Cf. § 11 of this book.—Tr.]

* [This doctrine seems to be identical with that of the Githés, for
which see p. 4, n. (1).—Tr.]

* [See the translator’s note (3) on p. vi.]
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very important part. Finally in the Ulemd-i Is/dm, a small
treatise of a later date, it is said that some people consider
- Aharman as a reprobate angel « yého A, 1 but we do not
know whether this altogether Christian idea can be traced
back to the Sassanide times.

6. The idea of the Zrvan Akarana is treated at full
length by Spiegel in the second volume of his Antiquities.
Generally, it is not easy to clearly distinguish this Divinity of
Time from Destiny. If we consult the Armenian Vartabed
Eznig, a writer contemporary with the Sassanides in the sth
century, we shall find the following definition of the being of
Zervan in his description of the Mazdayasnian religion as
~ flourishing in his time.*

“When there was as yet nothing, say the Magi, neither
heaven nor earth, there existed a certain Zervan, whose name,
when translated, signifies fortune or glory.” 3

Here, then, Zrven and Bakht seem to be identical, as
Theodore of Mopsuesta affirms also* In" Persian Zamén
(equivalent to Zrvar) is used to signify time in general, and
Zaminah designates fate, destiny, as in the following verse
" of the Skdhndmeh:

Zamdnah na ddd-ash Zamam dirang, * destiny did pot
grant him a long time (life).”$

7. The Mainyo-i Khard, as we have already shown,
develops chiefly the doctrine of Eternity and 'Destiny.’
Sometimes this book seems to separate these two beings.
We give here an example:—*The affairs of the world

altogether proceed through Destiny ( o'_é) brek® and time,

» U. L p. 5, Vullers’ translation, p. 52.

3 See the more recent and more faithful translation of M. Gattey-
rias, Y’ Arménic ct les Arméniens (Paris, 1880), p. 40 (cf. p. 10). See also
Spiegel, E. A. IL, pp. 182, 183.

. 3 Spiegel, Geschick (bakht, destiny) or Glanz (p’ark, lustre).

¢ Photios Biblioth., p. 63.

® Quoted by Pizzi in his Manuale della lingua Persiana, s. v. p. 388.
[The exact translation would be * destiny did not grant him a moment’s
respite.”—Tr.]

¢ Cf. Pehlevi and Persian bihar = fate, portion, .
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(Zamén) and through the supreme decree of the self-existent
Eternity, the king and lord of long time (vazar < brin
raved i qad-hast surudn i pddishihk u derang qadée).)’? In
another chapter it is said of unlimited time that—“He is
imperishable and immortal, he is without grief, without hunger,
without thirst and without affliction, living eternally, everlast-
ing, nobody being able to stop him and to remove his control
from his affairs.”? By these last words of the passage
quoted above, Time is again brought into contact with
Destiny. Elsewhere it is said of Destiny :—‘« Destiny is what
has been ordained from the commencement;’? and again,
¢ Destiny is that which is supreme over every one and every-
thing.”%

8. Spiegel entirely distinguishes the Zamin derang gadde
from Zrvan akarana, of which mention has been made above,
and which is evidently the Zrvan daregho gadkita of the
Avesta.® He considers it as a subdivision of Zrvan or rather
as a part of it, carved out by Atdharmazd for his own use;®
and it is from it that he creates the God of Destiny. We
doubt whether this idea can be reconciled with the fact
acknowledged by Spiegel himself, that this Zamén derang
gadde is the created time, the time of the existence of the world.
But one is tempted to believe that the Zrvan akarana itself
was considered by certain sects not only as the eternal source
of all Being, including Afiharmazd,” but also as a vast chaos,
an infinite pre-existing matter, the ®n of Paul the Persian,
from which Atiharmazd formed all his creatures,

9. In the first volune of his Pahlavi Texts,® West
energetically defendsthe Avestaicreligion from having admitted

1 M. K. zxvii. 10,

* M. K. viii. g.

3 M. K. xxvii. 11.

+ M. K. xlvii. 7.

s Nydish 1., 8; Sirozah 1., 21.

¢ E AL 11

? [See the translator’s note (3) on p. 5].

8 Sacred Books of the East, P. T, 1., p. Ixx.
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the belief of an infinite time, His argument is chiefly based

upon a passage of Zdd-Sparam, trauslated by himself, where

it is-stated that Zérvdn was a creature of Aflharmazd, and he
accuses the Greek and Armenian writers of being incorrect in
their assertions. Zdd-Sparam says, in fact:—** Aldharmazd
has produced the creature Zérviiz to aid the celestial sphere;
and Zérvin is unrestricted, so that he made the creatures of
Atibarmazd to move.”! Now West has proved that these
extracts, though written about the year 881, are based upon
documents, which can certainly be attributed to the Sassanide
period.? It must be added that in this very book Zoérvin is
mentioned as Destiny. It is said that it was by the decree

" of appointing Zdrvin that Giyomard had only 30 years of
certain life.?

We willingly admit that we have here the doctrine of a
Mazdayasnian school of the Sassanide time, even if we will
grant what Spiegel calls ‘the orthodox faith™; still it
seems impossible for us to reject the very evident testimony
of the contemporary though foreign writers, the testimony of
the edict of the minister of Yazdegerd II. and that of a book
like the Ulemi-i Islém, which, though bearing the date, like
Ziad-Sparam, of the Mussalman period, must also represent
like it some very old traditions. It appears that an important
sect called the Zervanists really existed,” and the Ulemd-i
Islam must have been written by a partisan of that school.
We do not know in what century this doctrine of the eternal

"1 Z2.S,i.24.

s P. T, L, p. xlvii.

3 Z.S,iv. 5.

¢ Spiegel, E. A,, 11, 176-187

s Ibid, p.'178. [The Zervanic, Kayomarthian and other such beliefs
and sects were heretical and diametrically opposed to the received
doctrines of Mazdeism, just like those of Mazdak and Mani. From the
writings of Shahristani, a celebrated Mahomedan writer, we learn that the
Mazdayasnians were split into several sects, which very likely arose at the
time of the Sassanians, such as the Mazdakyas, Kayomarthias and Zer-
vanists, whose doctrines being altogether strange to the ancient books
must have been derived from other creeds. (Cf. Haug, Essays on the Sacred
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Zrvan was formed, and whether it was contemporaneous with
the beliefs of the Avesta or was formed only in the Sassanide
times. But we are tempted to believe, even by the nature of
things, that it could not be much posterior to the Mazdayasnian
Dualism.! Was it perhaps borrowed from Babylonia at a
very ancient date?

10. Thattheidea of this “primaeval” principle (Urprincip)
may have been mixed up with that of Destiny must not
rauch astonish us. Destiny plays a prominent part in all the
Oriental religions,—all tainted with more or less fatalism,
and its effect is. to disturb the idea of Divinity everywhere.
We have seen this belief in Destiny very strongly
developed in the Maionyo-i Khard, certainly a Sassanide
work and attested by contemporary writers.?2 The idea of an
" inevitable fzfum,® a blind power, which is even above the
will of the gods; is not reconcilable with the idea of a true
Divine and Supreme Being, especially like that of the
Mazdayasnian religion. But we must not expect to find too
much consistency in these beliefs; because, in that case, we
should equally have to exclude Dualism itself. These fatalist
ideas are preserved and propagated chiefly in the minds of
the people. Nor can we ‘be surprised to find this power,
vague, mysterious and shapeless, confounded among the
Mazdayasnian sects with that other being, equally intangible
and misty, viz., Zrvan. The transition from the one to the
other is quite natural.

Language, Writings and Religion of the Parsis, p 15). Therefore no
reliance should be placed upon them, and they should not be reckoned as
Mazdayasnian sects and beliefs.—Tr.]

(1) [The doctrine of Zrvan seems to have been formed only in the
Sassanide times, because no mention of it is found in the Greek and
Roman authors who flourished before the Sassanides. We find some
testimony of it only in the Greek and Roman authors contempo-
raneous with them, and also in the Armenian and Mahomedan writers
of a later time,—Tr.] .

2 Naturally it was still more developed after the contact with
Islamism. Cf. De Harlez, Introduction & I Avesta, p. Ixxxvit.

3 M. K. xxiii.

3



10 ' ’ THE DIVINITY.

‘11, There is another point of view according to which
Zrvan, the infinite time, is neither the source nor the creature

" of Atharmazd, but rather a co-eternal quality, an essential

attribute of this God, Such is the point of view of the
Avesta. It also appears in the Sassanide wntmgs. Accord-
ing to the version of Spiegel, it is said in the Bin-Dehesh
that Adharmazd ““is endowed with boundless time” (damdn-i-

akandrak-homand).! West, however, does not approve of this
. translation. Now, this term is explained by the fact that

Attharmazd himself, his abodé, his law, and his time (damén,
z.e. the duration of his existence) have been -and are and ever
shall be. (Yekevint va ait va hamdik yeheviinit) The Bin-
Dehesh therefore conceives the space occupied by God, the
duration of His existence and His eternal Law (His Will)
as divine attributes pretty nearly in the Christian sense.

12. - As regards space, which is referred to here, it
would appear, if Spiegal is to be trusted,? that this conception
also as much as that of Time was one of the transcendant
beings® considered by the Eranians as divine, eternal, and
anterior to Aftharmazd or at least co-existing with him. This
being is personified in the Avesta under thename of Thwdska,
i.e., “infinite space,” very distinct from the Asmén or created
heaven.* It is invoked with boundless time and with the

1 B.D,i,3 West translates the phrase: « independent of boundless
time,” which is not reconcilable with any of the Maydazasnian theories.
Nevertheless, he adds that the construction is very obscure and leads us
to believe that there are some omissions in the text. We do not see any -
obscurity. The sense is explained by the words that follow. On. the

- etymology of the word damdn=—~Zamdn andof Zr'aan, etc., seede Harlez,

Manuel de I Avesta, p. 304, and Spiegel, E. A, IL y 5,0

$ E.A,IL 13-17.

3 Ibid, p. 4. Die Grundbedingungen, welche fiir den Bestand eines
jeden Dingen nothig sind heissen Zeit und Raum und diese werden
als gottliche und personliche Wesen aufgefasst. [ The primary condi-
tions, which are necessary for the duration of any one being, are called
Time and Space; and these are understood as divine and personal
bﬁlﬂ$ ”]

¢ [Ervad Kawasji Edulji Kanga in his Glossary of Vandidad, trans-
lates the term thwdsha by ¢ the void between heaven and earth,—
atmosphere, air.”—Tr.]
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same qualificative of gadkdta.! It seems that some have
- conceived it not only as the vague and immense space, but
also as the “firmament” to which are attached the 12 signs of
the Zodiac. Therefore, it is nothing but the Pehlevi spiks,
the modern Persian sipihr, the celestial sphere.

13. Butit is clearly asserted in the Béz-Dekesh that this
celestial sphere was created by Aftharmazd, that it was the
first of his creations,? and that he assigned to it the signs of
the Zodiac.? Spiegel admits this interpretation, but doubts
whether the Eranians always regarded the space as a creature.
Relying upon the assertions of Herodotus and Damasius,
he believes that this infinite Space was in former times a
primordial divinity along with Time.* The solution of this
point however dees not fall within the limits of our Essay.
What is undeniable is that in the Sassanian philosophy this
celestial sphere was the creature of Agharmazd; we shall
therefore have to refer to this subject again whilst speaking -
about the Cosmogony. However, we have to remark that the
idea of Destiny was as closely attached to this Being as to
that of the Infinite Time. The Avestaic name fhwisha seems
even to have been formed from aroot fwakhsk, which is no
other than the ruy of the Destiny of the Greeks Tuy;.°® The
Pehlevi name Spikr is even used to signify Destiny, as in the
Mainyo-i Khard.® This accounts for the fact that itis called
in the same work * the strongest being.”? The Persian word
Sipihr has been employed in the same sense of Destiny.®

1 Npyaish I, 8; Siroz., I, 21; Vd. xix. 44, 55 (Wester., 13, 16.)

? fAccording to the Avesta (Yas. xix. 8) the Ameshaspentas were
the first of the creations of Ahuramazda. They were followed by the
Ahunavairya, the firmament, water, earth, animals and man in succes-
sion.~—Tr.]

3 B.D,ii, 2.

* E. A, 11, 15. However, Herodotus is neither describing the Aves-
taic nor the Mazdayasnian religion, but the naturalist religion of the
Persian people of his time. For this very important distinction, see de
Harlez, Introduction, pp. xiv—xvi, ccxi—ccsii.

® Spiegel, E. A, 1L, 13-

¢ M. £,ii, 28.

7 Ibid., xxviii., 10.

8 See the Shdhndmeh. Spiegel, E. A,, I, 15.
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- IV.—Zrvgnism is @ philosophical system.

14. Sofarwehave spoken aboutthe primordial divinebeings,
the transcendent beings if I may say so, the ideas of which
are rather the result of philosophical speculations proceed-
ing from the dualistic system. These theories were probably
. developed in the Eranian mind from a very early time.
Among certain sects they were freely and clearly expressed,
and co-ordinated in the minds of others these beings floated in a
_ very vague manner in the midst of conceptions about the divine
- nature. Finally there were other schools which rejected
them and formally attacked them. But nowhere were these
beings, this Infinite Time (and perhaps this Infinite Space),
properly called Gods by the Eranians.® Undoubtedly they
formed to themselves a primordial Zrvan in order to get rid of
the embarrassment of the speculative theories, but this
Zrvan is everywhere a pale and doubtful figure which
serves only to introduce the true Eranian God, Afiharmazd,
about whom we have now to speak.

V.—The relations between Zrvan and Attharmasd.

15. But first of all some words must be said about the
transition imagined by certain schools from the primary being
Zrvan to the God Attharmazd himself.

If we turn to the celebrated edict of the minister of Yaz-
degerd II., this is what we read in this document of a
Sassanian king, according to the Armenian historians * : —

‘“ Before the heaven and the earth existed Z7ovan, the great
god, sacrificed for 1000 years and said :—‘If perhaps a son of
the name of Ormizd were born to me, he would create
heaven and earth.” Now Zrovan conceived two beings in his
womb—the one because he sacrificed, the.other because he
said perhaps.”

! {Even in the Avesta ‘thwdsha and Zarvdna are nowhere praised
with the appellation of Yazata.—Tr.]

2 Justi, G.A. P, p. 197.
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16. The narration of Eznig in his description of the
Mazdayasnian religion is almost'identical ; only it is a little
more lengthy than in the edict according to Eliseus and
Lazarus of Pharp:—

““ During 1000 years (Zervan) offered sacrifice saying to
himself that ‘ perchance a son would be born to him who
would create the heaven and the earth and everything that
they contain.’ After a thousand years of sacrifice, he
commenced to turn over his thought in his mind saying :—¢ Of
what use is the sacrifice that I offer? will my son Ormizt
come ? or will my efforts be useless ?” Whilst he thought thus,
Ormizt and Arhmen were originated in the bowels of Zervan;
Ormizt on account of Zervan’s offering the sacrifice and
Arhmen on account of his being doubtful,”’?

17. Such is therefore the origin of the two spirits: they
were really begotten by Zrvan. Thatis a doctrine indisput-
ably adopted in the Mazdayasnian schools under the Sassa-
nides. Spiegel finds another proof of it in a contemporary
Greek author already mentioned—Theodore of Mopsuestia.?
If we take into consideration the importance of the document
of Mihr Narseh, addressed to the Armenians and commencing
with these solemn words: ‘‘ You must know that every one
of those who live beneath the sky and do not believe in the
Mazdayasnian religion is deaf and blind and deceived by
the Divs of Hiraman’'?; if we add that all the contemporary
foreign writers have represented this Zervanist system as
the true dogma of the national religion of the Sassanians
and that this dogma gives proof of its vitality long after the
downfall of the national kings in works, such as the Ulemd-i
Islim, it must be acknowledged that these Zervanists were
anything but a small peculiar sect, and that they probably

1 See the translation of M, Gatteyrias, L’'drménie et les Arméniens,
p- 40.

2 Photios Biblioth., p. 63. E. A,, 11., 184.

3 Justi,G. A. P, p 197.
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formed the most considerable part of the Mazdayasnians for
a certain number of centuries.! . to

The great religious works of the Sassanian epoch that we
now possess however appear much more orthodox and
monotheistic in their doctrine, as we shall see when discussing
the existence and characteristics of the great God, Aftharmazd.

VI—Atkarmasd, His Names.

18. If we wish to know how the Persians under the
Sassanides called their national God, we have an infallible
means of succeeding in our investigation. It is sufficient to
consult the Pehlevi inscriptions on the monuments or on
coins. The form which is found engraved in the so-called
“ Sassanian characters” is Adkarmasdi. Now referring to
the written Pehlevi literature we find by the side of the rare

form Hérmasd (59w), which resembles the modern name

t [See Haug, Essays, &c., 2nd ed., pp. 300—310. * That Dualism was
actually the doctrine of the Zendiks, we best learn from the commence-
ment of the Biin-Dehesh, which book purports to expound the lore of
this party. The Magi seem still to have clung to the prophet’s doctrine
of the unity of the Supreme Being. But to refute the heretical opinions

-of the Zendiks, which were founded on interpretations of passages
from the sacred texts, a new and fresh proof of the unity of the Supreme
Being was required. This was found in the term Zarvan akarana,
‘ boundless time,” which we meet with occasionally in the Zend-Avesta.
The chief passage, no doubt, was Vend. xzix. g; but the interpretation for
proving that Zarzan akarana means the Supreme Being, out of whom
Agharmazda and Angrémainyush are said to have sprung, rests on'a
grammatical misunderstanding, as we have seen above (p- 24). This
interpretation, however, must be very old; for all the present Dasturs
believe in it as an incontrovertible fact. That this doctrine of Zarvan
akarana was commonly believed in Persia, during the times of the
Sassanians, may be distinctly seen from the reports quoted above (pp.
12-14). The true meaning of the expression, that ¢ the beneficent
Spirit made (them) in boundless time,” is that God (Ah@ramazda) s from
eternity, self-existing, neither born nor created. Only an eternal being
can be independent of the bounds of time to which all mortals are
subjects.” Cf, also K. E. Kanga, Translation of Extracts from the Zend-
Avesta of Anguetil DuPerron, preface, p. v—Tr.)
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used by the Parsis, another form which is more difficult—it is
the almost universal name =¢m#p. For this antique form there

is the traditional reading Ankomd, which is considered as a
Huzvaresh or Semitic word.

19. Here we have to encounter many difficulties. Because
(i) we have already seen according to the unsuspected
testimony of the Sassanian alphabet that at that period they
certainly said  Adharmazdi,”’ we ought to meet again
with this same ‘form in some literary document of the epoch.

Now the reading of the form s53p cannot be doubtful; therefore
«{pr must represent the form of the inscriptions.

This is the reason why the modern Eranists—Haug, West,
de Harlez, etc., read this form Adkarmazd, and in this they
are followed by many Parsi savants of our time; that is to

say, they give to the second i the véry common value of J and

they see in the last character = the value of », 7., of zd or

dd.! We can allege in favour of this reading the fact that
even in the Sassanian inscriptions the second and the fourth
characters have the same ambiguous form 2, which like the

Pehlevi y can be read 7 as well as #.

20. In support of this opinion other proper nouns are cited,
such as ;pov which represents yazdan of the inscriptions,
though the traditional reading is‘-u-,-N,-Tn- (yihin) ;2 qw or yazd,
traditionally s (94¢) ; 'and e1a4 as the name of the king
Yazdegard (Sa.ss.T yazdakartr). Inall these cases the reading
of » as zd re-establishes the harmony between the literary

and monumental forms.*%

1 Of. Haug, the Book of Ardi Viraf, Introductory Essays, p 1.

3 Spiegel, T.L. P,, p. 439. Destur Peshotun compares it with the
Semitic “ py or ¥’ ! See his edition of the Dinkart, vol. L, p. 13.

% Haug, A. V. N,, Introductory Essays.
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- 21. (ii) On the other hand, it is observed with great
justice that Ankdéma (»4ppr) is the traditional form, established
by some generations of the Parsi doctors (Desturs); and
that whatever might be said of other terms, it would be
quite unprecedented that the true pronunciation of the most
sacred and the most important name, not to say the most in
use in the whole Eranian religion and literature, should have
been forgotten. However we might see therein nothing but
an ideogram or a mystical term, perhaps in origin Semitic.
Thus it is that Spiegel simply believes to have found in.it
the name —orpba!; but this interpretation does notfit in the
Pehlevi characters. He adds:—*ich glaube...man hat wohl
diese fremde Form desswegen vorgezogen, weil es in jener
Periode (wie bei den Rabbinen) fjir unpassend galt, den
Namen Gottes selbst (7. e. 534 ). auszusprechen.”? These
last words appear at the first sight to supply the key to.
the difficulty. It may be said that because the people did
not dare to pronounce the sacred name they forgot the exact
form or rather substituted a mystical and altered one in its
place. Is it not the same case with that of the Hebrew word
My and its traditional pronunciation Fekovas ? But a little
consideration will render this theory at least impossible, as
there is absolutely no trace in Eranian theology of any such
prohibition to pronounce the Divine Name as existed among
the Jews. ‘

22, Itis true that the Sassanian form Adkermazdisuggests
another objection to us on account of the final #, which
insinuates some contractions in the words mentioned above ;
thus we might be tempted to read Adharmd for Adharmasdt,
just as Yikart for Yazdakarti, Yian for Yazdin, etc.> But

1 T.L. P, p. 361. Cf. de Harlez, Manuel du Pehlevi, p. 197.
2 [* I think...that this strange form was probably preferred because it
was considered improper at that period (as by the Rabbis) to pronounce

the name itself of God (i.e. 553;-).”«Tr.]
3 Objection may be taken on account of the difference of quantity
of the a ; however, it must not be forgotten that )0:5-4‘ mdsdayasna =

Sass. masdayasna. See Haug, A. V. N., Introductory Essays, p. xxviii.
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this difficulty has little weight when we recollect that the final
¢ is added without any etymological value to the Sassanian
words with almost as much facility as the Pehlevi 6.1 In any
case the final 7 cannot be explained as a representative of
the original & of the ancient Avestaic form Alura-azda and
the Ach&menian form Auramasda.

We may therefore assume without any difficulty that the
national God was called Aiharmaszd in Sassanian times,
although this name is engraved on the coins and inscriptions
with a final' {, which is altogether useless.

(& 2)

23. The other divin® name which is used in the Avesta,
viz.,, Spenta Mainyus, is found in Pehlevi under the form
Spendk Minéi. The history of this term is very curious.
The identification of the name Spenta Mainyus with that of
Ahura Mazde in the Avestaic religion? is the effect, as
we know, of an amalgamation of two systems and of
the names of two divinilies, the former the truly one God,
the latter the God of Dualism, the twin of the Evil
Spirit.* Indeed the traces of this original difference are
not obliterated in the Avesta. But in the religious philosophy
of the Sassanides all this is long forgotten and we meet
with another phase of the evolution of this divine
name.

3

* Though the usage is not quite parallel, ¢f. Haug, A. V. N,
p. XXix.
* [In the Avesta Spenta Mainyus is identified with Ahwramasda only

in the first Fargard of the Vendidad'and in some stray passages, but he
is mostly mentioned as a being quite different from Alarum.isdz and as

4;«iii, 41 %, 16;and Ivii, 2. Vend. xix,, 9. Yasht xili,, 13; xv., 3,43,
44; and xix., 44, 46. Moreover, Ahuramasda is always mentioned with
the attributes in the superlative degree. He s called Muinyu Spenishia”
or Mainyus Speitotemnd, but never Spento Muinyu.~—Tr.]

3 See de Harlez, lntroduction & I dvesta, p. Ixxxv.
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The name Spendk Mindiis generally used as asynonym
of Atharmazd. Thus i in the Dinkart itis expresslv said that
#the adorable name which has been, which is and which
shall be is the divine name of Spenik Mznoz ;7 then it is added
" that “ His unique peculiar name is also A#karmasd.”!
Bat we find also such expressions as ‘the Spenak Mindi
of Atharmazd,” as if the title of Spenat Mindi was an attri-
bute or a part of the being of Aflharmazd. Here one is
tempted to suspect a Semitic and even a Christian influence,
such as we shall often notice later on, because these terms

remind us in a striking manner of the pybxg M= of the
Old and wvéipa 76 dywov of the New Testament.? Indeed we

have “Spenik Minéi ditar Aiiharmasd,”’> literally ‘ the Holy-
Spirit of the creator Allharmazd.” We would thergfore say
that as the good mihd—the good conscience of man—was
personified as Vohfiman, in the same manner Cpendk Minéi
was looked upon as the mind—the soul, if I may say so,—of
God.* We read also that the intelligence of Adharmazd

+ D. K, 11, 81, 3.

? In the same manner the Ménicheans had also a “ Holy Spirit.”
Spiegel, E. A, 1L, p, 226. ) -

{The idea of the ** Holy Spirit” (Spendk Mindi)is found in the Gaithis
as well as in other parts of the Avesta, and it has been noted before
that Spendé Mindi is the creative power of Mainyu Spenishta (God).
It is therefore evident that the writer of the Dinkart was not obliged
to borrow his ideas from the Semitic or Christian religion.]

3 Dk, IV, 138, 2. Peshotun has badly translated this phrase, (see
p- 104) ; one would believe that Spendk Mindi is a creature quite distinct
from Auharmazd. Woe shall return to this point. -

+ [“The one, who produced the * reality,” is called ¢ Vohu-mans, the
good mind,” the other, through whom the ¢ non-reality’ originated,
bears the name * Akemmand, the evil mind.” All good, true and perfect
things, which fall under the category of ‘reality,” are the productions
of the * good mind.” While all that is bad and delusive belongs to the
sphere of ¢ non-reality,” and is traced to the *evil mind.’ They are
the two moving causes in the universe, united from the beginning, and °
therefore called ‘twins.” They are present everywhere; in Ahuramazda
as well as in men. These two primeval principles, if supposed to be
united in Ahuramazda himself, are not called Volkumand and Akemmand,
but (pento mainyush, ¢ the beneficent spirit,” and dngro mainyusih, ¢ the
hurtful spirit.” "> Haug, Essays, &c., 2nd ed., p. 303-304.—1Tr.]
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was revealed to His own “Holy Spirit” before the creation
(ghanca val benafshman Cpénik Minot pitik yehevants).’

The Sassanian speculation does not seem to have gone
further. The modern Parsis have however much further
developed this idea of the (pendk Mindi. According to
them Hormazd has two principles, the one good (the { peni-
mino) und the other evil (the ghanimino, i.e. Ganik Minor).?
But then, this is only the logical consequence of their system
and of their tendency towards a more real monotheism. Even
this belief was perhaps old among certain sects.?

(§ 3)

24. A divine name which presents more difficulty is that
of Yazddn which has bgcome the well known Persian word
w'ay. The history of this name is not without interest.

In the terminology of the Avestathe word Yazafa* signifies
like the Sanskrit Yajata * what is worthy of worship, ador-
able, venerable ;”” and is applied to Ahura himself as well as to
- the Amesha Spentas and other inferior angels. The Yazatas
are often the angels inferior to the Amesha Cpentas. Then
it is employed in the singular for only one angel : Thus in
Yaz. xvii. 2 (Wester.,1) Ahura-Mazda is called mazishia
yazata, the supreme Yasata. In Pehlevi books the yazatas or
yasds are again the angels, the 'good spirits sometimes even
distinguished from the Ameshispands® as in the Avesta ;
Attharmazd is also qualified by this title. Once in the
Dinkart he seems to be called “ one of the Yazds,” if we can
accept the translation of Destur Peshotun in the phrase :
az yazddino aivak khiitai anshitd ‘' one of the yaszdsis the

1 Dk, I, 40, 2.

2 Cf. Peshotun, Dk., L, p. 18, n.

3 See Yas. xix., 21 (Wester., 9) and cf. West, P. T.,, I, p 14. But de
Harlez translates the text (frd mé spanyad manivdo vavoca) m another
way. The Pehlevi translation of the phraseis: frds li pavan afcinik
mindash guft, which seems decisive in favour of de Harlez.

* Old Persian /zates, according to Tacitus, 4nials, xit, 14.

s Dk., II., 81, 3.



20 : THE DIVINITY. '

Lord of man.”! In the Mainyo-i Khard the word yazd in the
singular seems to signify “God” only once; pénik yazd
driplishttar, ‘“ God is the surest protection.”? But what is
more certain and more common is the usage of the plural
Yazdin as-the Divine Name signifying ““ God” quite as in the
modern Persian.?

It also appears that among the Gayomarthiyans, one of
the Eranian sects, the two principles of good and evil were
called Yazdin and Akriman.*

25. This use of a plural form for expressing the name of
God is not only very ambiguous but can be explained only
by a Semitic influence; it must be a pluralis majestatis
formed.on the model of the Hebrew oaqb-

§ 4)

26. Another divine name  which had little vitality is the
ancient title dagh, the old Persian daga of the Cuneiform
inscriptions,’ the bagha of the Avesta, memory of which is
preserved in the name of Bagdid, “ the city created by gods.”
In the Sassanian inscriptions we read bag “ God” and éag7
“divine.” The Pehlevi books show us the word in the
term baghd bakht, which seems to signify ¢ Providence,”
literally “what is bestewed by God.”® But generally the
word baglh seems to have had a very restricted use.

1 Dk., IV., 174, 2. But thisversion is incorrect ; see further on, chapf
V., § 207, note.
2 M. K., xiv,, 9.

3 For instance, see M. K, 1,, 16, etc. *BD., xvii., 8; SIS,, 1, o; viii.,
22, etc; Dk., IV, 174, 6, etc. It is often difficult to decide whether we
should translate the word ‘ God” in the singular or *the angels >’ in
the plural.

+ Spiegel, E. A, 11, p. 187.

8 Baga wazraka Auramazda lyaz imdm bumim add, &e., “a great
God is Auramazda, who has created the earth.”” N. R,, a, &c. {Persipolis).

¢ Cf. MK, viii., 15; xxiv,, 5, 7.
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VII.—Tiiles and Attributes of Atharmazd.

27. Let us now pass from the names to the titles and
attributes of the Supreme Being.

In the first place we find that He is called the Being or the
Existing par excellence.! He is also the One Who was, Who
is and Who shall always be.? "He is the pure intangible
Spirit;3 the Spirit of spirits.* He is Omniscient and
Omnipotent ; He is the Supreme Sovereign;® He is perfect-
ly good;® He is bereficent to all,” benevolent® and
merciful.?

28. Asto thedivine attributes we find recorded: (i) Omni-
science (wispo-dkasii)—His omniscience is one of the principal
attributes of Aitharmazd. Quite in the beginning of the
Bin-Dehesh we read that Helis supremein His omniscience
(bdlisto pavan harvisp-ikasik).*® This knowledge does not
extend only to the present and the past but also to the future,
for He foresees the end of His combat with the Evil Spirit,!!
who on the contrary possesses a knowledge extending only
to the past events,’ an émpifea. The omniscience of

! Dk, 1., 40, 2.

2 BD,,i., 3; Dk., II,, 81, 3.

3 SIS, xv., 2.

+ Dk, I1, 81, 3;II1, 109, 4. Herewe cannot admit the translation of
Peshotun: * His perfect knowledge about the Minoyiiz Mino, perfect
strength, etc.,” as if Minoydn Mino:i was a word distinct from the being
itself of Adharmazd. Here there is simply question of the attributes of

“the Creator which are enumerated : “ Minoydno minoyih, wispo-ikdsih,
vispotiibdnih va vispokhatdyilh va wispoveluilh, Ddtdr Ddstir:”  the
quality of Spirit of spirits......of Creator and Preserver, &c. The learned
Destur has correctly translated it in his vol. 1L, p. 103.

5 Dk., I1I., 130.

s MK, i, 14.

T MK., i, 1.

8 MK, i, 16.

* MK, i, 16; Dk, II, 81, 3.

10 BD, i, 2.
1t BD,,i., 13, 17, 20.
2 BD, 1., 3, 9.
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“Aftharmazd is the source of the k'nowledge of other creatures,
even the highest ones! and the foundation of the innate
wisdom of man (bdr dsno-khart0).? It is also identified with
Wisdom (khart).?

29. (ii) Omnipotence (vispo-tibdnik). Thisis an attribute®
" generally accompanied by the first and the third in enumera-
~tion. This quality appears chiefly in the creation of the
creatures ; and the action even of the highest creatures on
the creation is. due to a communication of this- supreme
power, as in the case of Vohumané.® The attribute of vispo-
Ehutdyik, ‘“the supreme- sovereignty,” * omnisovereignty,”
if we may coin-a word, agrees very nearly with this
attribute.® Itis a consequence of the creation that God is
the Supreme Possessor and Lord of everything that exists.
It is the title of khdtis, * king, sovereign,” that has given
birth to the’modern name of God— o5 k4odi.

30. (iii) The Supreme Goodness of God—This is indicated
by the name of Vispovehik (All-goodness).” The Biin-Dehesh
expresses this same idea saying that ¢ He is supreme in all
goodness.”® The goodness is not only in God himself, but it is
also made manifest as the source of supreme beneficence to
the creatures, as *‘ Sovereign Beneficence,” vispo- siitih.9

We often find the divine attributes enumerated together
as follows :—uvispo-dkisih, vispo-tibinin, vispo-khitih ; these
are grouped together and always in the indicated order :
sometimes vispo-vehth is added.t®

x

% Dk, L., 40, 3. ’ .

s Dk, 111, 10g, 4. *
s BD, I1,, 1o0.

« Dk, IIT, 109, 4.

s Dk., L, 40, 3.

s Dk., 1., 40, 3; 111, 109, 4

7 Dk., 111, 109, 4

* BD, I, 2.

® Ci. MK, I, 1.
10 In a post-Sassanian work (Diddestiin=i-Dintk, xxxvil., 4), Atharmazd

is also called vispino-visp, < Allin all.” West, PT., 11.

.
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31. We also find some very long lists of the titles and
excellences of Aftharmazd. Thus in the prayer attributed
to ‘“a Destur of the Good Law,” and inserted in the
Dinkart, we read the following attributes after the names
and titles mentioned above : “ khétdi-i mahist va dandk-datér
va fravartdr va phnik va hidpar (?) va kerfakgar va
avokk-shutir va avizak datastinik...rabi-i hdstikin:’ that is
to say:— “

“ Supreme, sovereign, wise creator, supporter, protector,
giver of good things, (?) virtuous in actions, merciful, pure
legislator, Lord of the good material creations.”

The title Joom is obscure. It may be read Audzar signifying

“ very stong” (from Arab. ))'T), or ‘“patient” (according to
Peshotun); or Auipar, which is more probable in view of
the Avestaic gdpara, a word in itself not clear, but which
may signify “ who produces good things” or ¢ who protects
by himself.”’?  This word is very often found.? West
reads it Zhvdpar, and translates it as “persistent” or * self-
sustaining,””*

32.. Also in another chapter of the same book® there is a

panegyric on the Creator Auharmazd, who bears the following
title in opposition to the other beings :—

1 Dk., IIL, 81.

z Cf. de Harlez, Manuel de la langue de I’ Avesta, p. 464.

s E.g. SIS., xxii., 21.

+ PT,, 11, 45, n. He also cites the Persian word klapdra, “active.”
Cf. also PT., I, 403, n. = The term is equally applied to the other
spirits. [Neriosangh in his Sanskrit translation of the Mainyé-i Khard

seems to give a correct meaning of the term }eyr- which I would prefer

to read khdvar. The word s}o:r- occurs twice in  the Mainyo-7
Khard, in chap. xxxviil, 4, where it is translated pdlune, and in
Ivii., 14, where it is translated ¢ pratipdlaia, which means “ sustainer,
nourisher.”—Tr.]

s Dk., 111, 130, 2.
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Kriitii la bandik;' abu 14 farzand ; peshik 14 Fhvéshnik ;
ahiio 1G alrmano ; rato ld ratvad ; phtokhshihili akiidstak(?) ;°
' plnak [ patak; minéstak 14 virdn; zihak dinishno benafsh-

© man lé afzir ; vindrvand 14 vindrtak ; bakhtiri 14 blharvar ;

hudrinitir 14 hvirinitak ; hamkartir 16 hamik-kir ; handi-
tar [ kanditak ;3 rdsinitar I4 visinishnik. Thatis to say :—
‘““Sovereign, and not servant ; father, and not child ; prior,

and not dependent; master, and not obedient; chief, and not

having a chief; lord, and not subject to a master ;* protector,
and not protected ; immutable, and without desires ;5 possess-
ing in himself living knowledge, and not by any medium ;6
disposing, and not-disposed ; distributing, but not receiving
anything ; illuminating, and not illuminated ;- co-operating,
but not receiving co-operation ; co-acting, and not subject
to any co-action ; directing, and not directed.”

33- This remarkable'enumeration already antxc1pates the
relation of God with his creatures, of which we shall
have to speak presently. It must be confessed that we have
here a description of a very elevated and perfect nature of a
Supreme Being even in the Christian sense, and -one which

sdoes not altogether agree with other conceptions about

- Aftharmazd which we find in other works of the time,—chiefly
" those connected with Destiny and Time. The fact is that

the monotheism of the Dinkart is very pure as compared with
that of the other Sassanian writings.

34. The only attribute of the Supreme God which appears
to be wanting in these titles of Altharmazd is that of the
immensity or infinity. Itis true that he is called amsikdnat in

1

Reading_uj for sy (bundik).

»

May this be read kavistak, “disciple” ?
$ Reading ey for amerom

 * Perhaps the fourth and the sixth terms have been mterchanged and
they should be read : akiio Id akiidssak and pdtobhshahi la airmano.
s Vardn="lust, desire;” therefore AGharmazd is tranquil, passionless.
s His knowledge is immediate and not mediate; «afzdr=* means,
instrument.”
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the Dinkart' and that Peshotun gives to this word the sense
of *‘infinite and unpgoportioned.”? But this title seems to
signify simply ““ without medium,”” or *‘ independent,” as the
author continues to explain the sense of the term, saying:
“amihdnakik &k, sagask men avbrikih wva yehevinindklik
dakishndn alvicik khvéshik; va mikdnak homanand szak i
Amarspandino, avirik minoyino,” etc.,®

¢ The word amikdnakik designates {freedom] from depend-
ence on the prayers of the creatures created (by) and
receiving their existence [from Him]; and those who are
dependent are the Ameshagpands, the other angels, "’ etc.

The author only endeavours to deny the dependence of
God on sacrifices and prayers, which doctrine is taught by
many oriental religions, especially those of the Hindus.

35. It is in the Bun-Dekesk that the infinity of God is
expressly excluded, and the reason of this exclusion is also
given. Indeed, it is precisely the existence of the Evil Spirit
and his kingdom that involves the impossibility of infinity for
Adharmazd.* In the beginning of the Bin-Dekesh we read :

“Both the spirits are limited and unlimited, for this supreme
light is called infinite, and this profound darkness is
called infinite, and there is a void between the two, and
thus the one is not contiguous to the other; and, secondly,
both the spirits are limited as to their bodies.”” Thismeans
that neither of them is “ immense” in the sense of the
Christian theology. The author continues to explain that the
infinity of Aftharmazd is-in His omniscience and supreme
sovereignty.® Thus we see why we have not found the

.

Dk, 11, g1, 3. .
In his translation, vol. IL., p. 114.
Dk, 11., 91, 3, 4. :
In the Dinkart, 111, 127, Attharmazd is said to be every where, but
this has connection with His own creation only.

* BD,i.,s.

¢ BD,i., 6, 7.

5
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qualiﬁcative “ infinite” among the titles of God, and also that
this is a ngorous consequence of Dualism.”

36. There is still another consequence and it is that
Adharmazd has a fixed residence. This residence, this.
heaven or paradise, is often described. Aftharmazd dwells in
the eternal or endless light (afarz réshano), which is a brilliant
space (réshanik £ar), and is expressly ‘denominated * the place
of Attharmazd” (cddk-i~Adtharmasd).? Further on this light
is clearly distinguished from the created light of the world
(ctik roshanik).? This is therefore one of those eternal divine
beings whom we have spoken of (§ 12) and who belong to the
class of those whom Spiegel has called *‘gusserweltiichen
Gottheiten” (extramundane deities).*

The doctrine of the Dinkart is quite the contrary. This
purely monotheistical work teaches that the residence of

"Aftharmazd is a part of the created sky (dgmdno), and

therefore itself a creature.?

37. Something must be said here about the spirituality of
Atlharmazd, It seems that to the Eranians the essential idea

1[It isrelated that originally there were 1001 appellations and attributes
of God, of which only 101 remain now. These 101 names are found in
the editions of the Vendiddd Sddé, and are daily recited 10 times by the

- Yozdiithregar Mobedsin the beginning of the * Paragni” ceremony, which

is preparatory to the “ Yajashna” ceremony, and thus the recital of them
is considered as the foundation of the whole * Yajashna” ceremony.
The recital of these names seems to have been introduced in the ceremony
frem a very ancient time,—perhaps from the Sassanian time. Among

them we find the two attributes Abadak and Av-‘z‘anjdm( A3 or oy and

pgryoor -'r"’_"')’o') meaning respectively “withoutany source or begin-
ning ” and ¢ without any end.” The infinity of God seems therefore to
have been known to the ancient Eranians—TTr.]

2 BD, 1., 2

s Ibid., 25.

+» EA, IL, p. 420.

s Dk., II., 74, 2
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of this spiritualify was only the invisibility.t Thus Ardé-i
Virdif when introduced in the presence of Aitharmazd saw
nothing but a light, although he heard the voice of God (* be-
" cause I have seen a light but I have not seen the body,”)
maman am roshanik dit, af am tant 14 dit.? The modern
Parsis explain the title Minbydn mindi “ the Spirit of spirits ”’
by saying that Aiiharmazd is invisible to the other spirits
who are themselves invisible to man.® This idea seems to be
very old and is also found in the Avesta. This brilliant light
was sometimes considered as the body of Afharmazd,* and
sometimes it is also called His residence or garment. It was
in no wise a real body, but only a kind of manifestation of His ~
presence, as the qqyws of the Old Testament. If in the
Sassanian sculptures Aftharmazd has been represented under
a human figure,® it no more indicates an anthropomorphism
in the religious ideas of the epoch than the figures of God
the Father under the form of a venerable old man do in
Christian art. It seems however that Adbarmazd® could
reveal Himself to Zartusht in a dream and in the human
form, but the latter could not touch Him by the hand, because
“1 am an intangible spirit,”” says Afibharmazd, “it is not
possible to hold me by the hand.*

VIII.—God the Creator, Iis relations with the Creation.

38.  The favourite title of Aftharmazd is that of the Creator
(ddtdr). We see thereby that the verb employed to signify

! From the translation of Destur Peshotun (vol. IIL, p. 174,) one
would say that in chapter 127 of the Dinkart Altharmazd was expressly
called “invisible.” It is sufficient to examine the text to see that not
a single word is there said about it.

2 AVN,, ci., 11, cf. Dante.

3 Peshotun, Dk., IL., 103, n.

+ Spiegel, EA., 11, 67.

5 For example at Naksh-i Rustam near Persepolis where Athar-
mazd is on horse-back with the inscription: “ The figure of the God
Atharmazd.” See the engraving in Justi’s G.A.P., p. 6g. Also the
same thing at Firuzdbid and Naksh-i Rajab, Justi, p. 178.

8 BIS,, xv, 1, 2, 3. This passage is quoted as being in the Avesta.
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“ to create” is ddfano which is nothing else than the Avestaic
oot di. The Hbzvaresh term which often takes its
place is barkinitano from Semitic yqa.  Another favourite
term, especially in the Dinkart, is dvdritano

What are we to think of this creation? Is it a real creation
ex nihilo or formation from a pre-existing matter? Spiegel®
and West® believe that neither the Avestaic” nor the Pehlevi
terms can be understood in the sense of areal creation ex nihilo.
However this opinion is not easily reconciled with the very

beautiful passage of the Biin-Dekhesk which is translated by
West in the following manner:—

39. Zaratusht asked of Attharmazd, as regards the final
resurrection, how the human body which. has been dismem-
bered and parcelled out by wind and water will be formed
again. Aftharmazd answered him thus:—

“ When through me the sky arose from the substance of
the ruby, without columns, on the spiritual support of the far-
compassed light; when through me the earth arose which
bore the material life, and there is no other maintainer of
the worldy creation but it; when by me the sun and moon
and stars are conducted in the firmament of luminous bodies ;
when by me corn was created so that, scattered about
in the earth, it grew again and returned with increase ;
. when by me colour of various kinds was created in plants ;
when by me fire was created in plants and other things
without combustion; when by me a son was created and
fashioned in the womb of a mother, and the structure
severally of the skin, nails, blood, feet, eyes, ears and
other things was produced; when by me legs were
created for the water, so that it flows away, and the cloud
was created which carries the water of the world and

* There is also the verb Jliharinttane from the word bihar=* lot,
share,” Cf. Dk, I, 40, 3.
2 EA, L, 454.

s PT, I, p. 0, n,
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rains there where it has a purpose; when by me the air
was created which conveys in one’s eye-sight, through the
strength of the wind, the lowermost upwards according to
its will, and one is not able to grasp it with the hand out-
stretched ; each one of them, when created by me, was herein
more difficult than causing the resurrection, for it is an
assistance to me in the resurrection fthat they exist, but
when they were formed it was not forming the future out of
the past (14 yehevint yehevinit men yehevint).”*

40. Another very remarkable expression is that of the
creation accomplished ¢in’ or ¢with the assistance’ of time.
In the Mainyo-i Khard it is said that the Creator Atharmazd
formed (6relzimd) the material and spiritual worlds from His
own splendour and in (for ?) the glory (?) of the boundless time
(esh an igesh roshant w pa dfrin i Zurudn-i akandra).?

This is very obscure. Perhaps it may be translated for
his eternal glory.” Spiegel translates: ¢ with the acclama-
ton of the boundless time ” (mit dem Fubelrufe der unend-
lichen Zeit).* Further on, it is in this same boundless time
that Aharman made his treaty of 9,000 years with Afthatmazd.+
May it be that akandra is only an epitheton perpetuum applied
to the time in.general? In that case these expressions
would be employed only to exclude the creation aé zferno.
Or is it that the Z7van is taken here as Destiny ?°

! BD., xxx., 5, 6. As for the style and the ideas this passage must be
compared with Job. xxxviii,

* MK., viii., 8. Neriosangh translates by the ablative : tasmdt yakh
sviyah udyotah dshirvidena ca samayasya anantasya. Spiegel has shown
that the expression * God has created everything from time”’ in the Ul.,
p- 2,is owing to a false reading of los for ja and it must be translated
s everything is created except time.” The author of the Ulemd, as we
know him, was a Zervanist.

s EA, IL, 6.

*+ MK, viii., I1.

s See §§ 6, 7. Itis certain for ZS., iv., 5 ; perhaps also for Z5., i.,27.
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- 41. The doctrine is very clearly expressed in the Dinkart

o that Afharmazd is the Creator of all creatures without any

exception. Indeed, we read in the prayer quoted below :—-
*¢ Afrito, pavan nefshman. andm bitig zavar va dindkik,

" avartar gash Ameshocpand va kabédi yazatin va roshan

vahist va garétmin va gartsi agméno va hvar- tijék va mah-i
bémig va star-i kabéd tokhmak, va vdt va andarvii va
dtesk va mayt va_samik va kivvar va gospandva ayokhshiisto
‘va anshiitd” 1: ie. «
" “He has created through his own essential power and
knowledge six supreme Ameshospands and numerous Yazds,
the most excellent paradise and the Garbtmén, the vault of
the sky, the burning sun, the shining moon and the stars of
numerous germs, the wind and the atmosphere, the fire and the
water, the earth and the plants, the animals, metals and man.”

42. From His having created the world and all beings
it follows that there are relations existing between Him
and His creatumes. The Pehlevi books speak very often
about these relations. We have anticipated many of them’
while giving the lists of the titles attributed to Adharmazd
(§ 32).° We can sum up these relations as follows:—

43. Afharmazd is not only the Creator but also the God
who sustains (ddsktdr) His creation.? He protects (pinat)
it and governs it like a sovereign (pdtokhshdhi aku);® He
directs (ri¢initdr)* it. He approves (patiraftir) it, as it is
worthy (¢a7ak) of Him;® it is His kingdom (pdtokhshihih).o
While the Evil Spirit introduces disorder in the creation,’
Atharmazd can draw good out of evilitself.? He reveals
Himself to His creatures by the visible creation.” Herewards
and punishes His creatures according to their merits and

! Dk, 1L, 81, 3.
2 Dk., 11, 81, 3. ¢ Ibid.
s Dk, IlL, 130. 7 MK., xxxiv.
* Dk, 11, 1305 I, 41. ® Dk, iv., 162 ; MK., viii., 24-26.

s Dk., L., 41, cf. Pers. sazd. * Dk., iv., 120.
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demerits.! He is the author of the Sacred Writings Yi.e.,
the Avesta).? He is the master of mankind.” He dwells
among the gf)od," whetefore the righteous are called “ men
of God” (yasdén martiman).> He has relations chiefly
with the Yazds who assist Him in His works,—for instance,
in the production and distribution of rain ®~but chiefly in the
moral government of the world andin assisting His creatures.”
Of His special relations with Pokidman we shall have to
speak by-and-by.

44. Consequently all creatures should pray to Him and
should adore Him® in a manner which recalls to our mind
the “faith, hope and charity”’ of our catechism. This worship
of God, which is performed in the pure and good religion of the
Mazdayasnians, is good. Its foundation is virtue, truth and
faith without doubting (avégiimdnih) in God. Man is grateful
to God, whether he has obtained little or much benefit from
Him, and when distress and evils come upon him from Ahar-
man and his demons he neither doubts the benevolence of God
nor lessens his thankfulness unto Him...... and of this he
doubts not, that Gaed, beyond what is good, does no harm to
man.? ‘

IX.—Relations between God and Destiny.

45- The Mainyo-i Khard very openly inculcates that
there is adivine Providence. Indeed, this work distinguishes
what is called daghd-bakkt from Destiny (bakht).'® West
sees divine Providence in this term.}! Heseems to us to be
right, because the passage referred to gives the following

Dxk., IL., go.
Dk, L, 5, 3.
Dk., iv., 174, 2 (cf. § 24). E
Dk, III., 132; L, 55, 4.
AVN,, Ixxiii., 8. Haug remarks that the expression is rare.
Dk, II1., 112.
MK., Dk. passim. .
8 MK, lii.; Dk., 11, 81.
® MK, lii., 5—15.
-1 MK., xxiv., 5—8.
11 See West, MK, pp. 37, 142.
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definition : ¢ Destiny (#a%%¢) is that which is ordained from
the very beginning; and &aghd-bakht is that which is
bestowed secondly (didi ca bakshend).’* Here a mention is
made of the Yasds, the mediums of communication with the
- ‘action of God;* and it appears correct to understand the
" expression “secpnd time, .or secondly’” as the result of the
' prayer. In another place® it is said that the divine Provi-
dence or (divine interposition) will destroy at the end of the
_ world the creatures of every kind made by Abarman. The
etymology of the word confirms this interpretation, because
baghb-bakht literally means * what is bestowed by God.”*
"~ Howeverthis divine interposition is very rare (k2m),> because
Ahrman by the assistance of the planets greatly hinders the
action of the yazds.

46 ‘The mﬁuence of Destiny is- tefrible indeed. ¢ Even
with the strength and power of wisdom and knowledge, even
with arms it is.impossible to contend with Destiny. For
when predestination for good or for evil shows itself, the
wise becomes foolish in action and the foolish becomes intel-
ligent ; and the timid (vdd-di/) becomes courageous and the
courageous becomes timid; and the industrious becomes
lazy and the lazy becomes industrious. Precisely because it
is predestined for one thing, the cause which must produce it
" enters in man and paralyses any other effect.”® It is impos-
sible for human activity to obtain advantages which are not
predestined.’

* The Pazend didi is ““an crld misreading for Pehlevi fani,” according
to West, p. 61.

. c’;osdeichap. IIL, cf. Spiegel, E. A, I1,, 11. Perhaps yasddn means
s MK, vii, 15.
* About sagh = *“God,” see § 26.
8 MK, xxiv, 8.
© & MK, xxiii.
7 MK, xxii.
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47. But this idea of Destiny like the other Sabean
doctrine connected with the idea of the influence of the’
planets,! borrowed probably from the neighbouring religions,
greatly interferes withthe conception of the supremacy of the
God Attharmazd. This was clearly felt and reservations were,
made? in favour of the intervention of God. Thus it was
naturally asked whether this power of Destiny*being admitted,
it was worth while to pray ? Do the yasds ( yazdén, perhaps
God) bestow upon man for his prayers and good actions
things other [than what has been predestined].® It is in
answer to this difficulty that the author gives the above-
mentioned explanation of the term bdaghd-bakht, which, for
the Mainyo-i Khard at least, saves its monotheism from an
igreconcilable fatalism.

7 X.—The Doctrine of Divine Wisdom.

48. We have just traced the portrait of the Afltharmazd of
the Sassanide period and seen that He is the same Akiura-
masda of the Avesta, though some developments have been
introduced, partly owing to philosophical speculations* and
partly to some foreign influences.® It now remains for us to
examine two other very important and remarkable external
influences, which have left their unmistakable traces in the
religious literature of the period.

49. One of the most important works of the Sassanide
literature is unquestionably the remarkable book which has
hitherto been known to us under the Pazend name of Mainyo-
¢ Khard or under the Persian designation of Minokhirad, but
which in Pehlevi® is probably called Dind-i Mainog-i Khirad
that is to say : ““the doctrine of the Spirit of Wisdom.” Who
was this- Spirit of Wisdom ?

1 Cf. MK, viii,, 17.

* MK, xxii., 6.

« MK, xxiv., 2.

* For instance, Zervanism.

3 For instance, Destiny and the influence of the planets.

% West, in the Muséon, No. 3, 1883. Since translated by him in
Sacred Books of the East, PT., part iii., 1886.

6
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so. 'In the first chapter of the treatise which bears his
_name the Spirit of Wisdom seems to be considered as one

" of the Ameshogpands, for it is said that Aftharmazd has

petformed for him more prayer and worship than for the
sother Ameshogpands.! 1If this expression is not a rhetorical

. figure, Mainyo-i Khard must be identified with Vokéman,

an identificatiof already suggested by the comparison of the
terms Khratus Vohumananhd in the Avesta® and by the
traditional version Asn-kkard of these words.® But in other
chapters he is clearly distinguished from the Ameshogpands.*
That A;‘n-kkard and Mainyo-i Kkard are the words for one
and the same being is proved from another passage.® As
regards many other abstract names in certain passages, it
seems sometimes difficult to decide whether they are
personified or not.

s1. Elsewhere Wisdom appears also to be identified with
Atdbarmazd, because in the Bin-Dehesk the latter is clearly
called “ Khard harvigp dkds,” the Omniscient Wisdom.® It is
tanght in the Mainyo-i Khard that Aftharmazd has created

" the world by means of Wisdom (pa kkard)’ and the creatures

in the world also by means of the Innate Wisdom (pa d¢n
kkard).® The advancement of the world and of the spirit
7.e. of the material and spiritual creation is made through
Wisdom (pa kkard).” Mention is made of the Spirit of
Wisdom of the Lord, Atharmazd, and of the Ameshogpands
(Hérmaszsd-i gadié u Ameshigpandin Mainyo-i Khard).'°
This Spirit of Wisdom can assume a visible body, as he did
for the sage (ddnd),'' whose conversation with him forms
the whole of the Mainyo-i Khard. Now, this spirit himself
affirms that he has been created by Atharmazd like the

1 MK, i, 53. s MK, i., 11, 49.
3 Yas., xxviii., 1 (Wester., 2). 7 MK,, i, II.
* EA,LL, 33- s MK,, i, 49.
+ MK, viii., 8. * MK, i., 50.
+ MK., Ivii., 4. e MK, i., 5L

1 MK.,i., §7.
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Ameshogpands and the other creatures;* and that 1 who
am the Innate Wisdom (A¢zn Akard), have been with
Afiharmazd from the beginning.”? )

§2. We here reproduce the following praises of Wisdom :—

* “The Creator Adharmazd created, preserves and moves ’
the yazds of the spiritual and material worlds and all the -
remaining creatures and creation, by the power, strength,
knowledge and skilfulness of the Innate Wisdom?; and at the
end of the latter days it is possible to cause annihilation and
destruction of Aharman and his malformations more fully, by
the power of the Innate Wisdom.* *Soshyfns and Kaikhusrav
and those ‘who cause the resurrection of the dead and the final
body (¢an-i pasin), are able to act more fully, by means of
the power and assistance of Wisdom. The knowledge and
skilfulness of the world, the learning and instruction of every
trade and alladvancement of the seasons, are through Wisdom,
And the souls of the righteous, in escaping from hell to the
paradise Gardthmin, arrive better by means of the power and
protection of Wisdom. It is possible to solicit the good living,
enjoyment, comfort and every advantage of men in the
world, through the power of Wisdom. The capability of
preserving the seeds of men, beasts, herds and flocks and also
of every remaining creature and creation of Attharmazd, the
Lord, which are in the womb, that they shall not die from
hunger and thirst ; and the making evident that their food is
in the womb, and the bestowal and maturing of the limbs,
are possible to effect more fully, by means of the great
strength and force of Wisdom. The arrangement of the
earth and the distribution of water in the earth, the growth

* MK, viii, 3, 8. 3 MK, Wii, 4.

3 [Cf. Ahuramazd Yasht, 26. The world first began through the
agency of the wisdom and knowledge of Ahuramazda, and it will end
also through the agency of them.—Tr.]

¢ [Cf. Haug, Essays, §c., 2 ed., p. 151. “ Wisdom is the shelter from
lies, the annihilation of the destroyer (the evil spirit).” Yas. xxx., 10.—
Tr.} hd
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‘and the increase of plants, the colour of various kinds, and
-scent, taste and pleasantness of various things are ordained.

© and made more fully through Wisdom.! And the arrange-

“ment of Alburz around the world, and making apparent of
-the earth of the seven £éshvars,® and the sky above the mount
Alburz; and the motion of the sun, moon and the twelve
- - constellations ; and the six seasons of Gahambirs and the five

times of Farvardyén;and heaven which is in the place of good
- thoughts, and the place of good words, and the place of good
deeds, and the all radiant Garothmén which is pre-eminent;"
and the road of the heavens "and the worlds, the Bridge of
Candour, are made and ordained through the power of Wis-
dom. And the watery clouds seizing water from the sea and
advancing in the atmosphere, and gradually dripping, drop by
drop, to the earth ; and the knowing the properties of heaven
and hell, which is for the creatures of Atharmazd and Aharman,
and the protection of Aftharmazd and the Ameshogpands
and the remaining Yazds over their own creatures; and
the devastation and destructiveness of Aharman and the
demons, over the creatures of Atharmazd, it is possible to
know more fully by the power of Wisdom. And the sayings
of the good religion of the Mazdayasnians, the experience
of the worlds, the demolition of the demons’ bodies which are
of the world, and the making them concealed which is from
the sight of men, are done more fully by means of the pre-
eminent appliances of Wisdom. Also the struggle and
conflict which is with the non-Aryﬁs and the destruction of
Aharman and the demons, it is possible to perform through
the power of Wisdom. It is also possible to cause the sun’s
observation, of the hidden water below the earth and to
bring it for cultivation and habitableness, and the advantage,
ease and enjoyment of men, beasts, herds and flocks, through
the power of Wisdom. The understanding of the pain and
sickness of men, beasts, herds and flocks and the remaining

! Cf. the passage of BD. (xxx., 5, 6), mentioned in § 39.
* For these terms, see our chapter on Cosmolegy.
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animals,‘and the bringing unto them medicine and remedy
and health and ease, are possible more fully by means of the
power of Wisdom...And it is evident that he who is good
in disposition and good in conduct,s then praise is to be
considered his from Wisdom... This also is declared that:
Atharmazd...made an assembly with the Ameshogpands and
Yazds of every kind, and the praise of that which is His own
Wisdom was spoken and recounted by Him.”!

53- In other verses it is said that it was by means of
Wisdom that Zaratusht triumphed over the temptations of
Aharman?; that Gushtisp, Zaratusht, Gayomard and others

,obtained by means of Wisdom a share more fully from
heaven ; and that it was on account of the absence of full
Wisdom that Jim, Fredfin and Kifis were less successful in
obtaining heaven.? ’

54. We have quoted this long passage in order that we
may compare it with the doctrine of the Sapiéntialbooksofthe
Old Testament, such as Wisdom, Ecclesiasticus, Ecclesiastes,
and Proverbs. We will not develop here this comparison, of
itself so important, but content ourselves by suggesting the
principal parallelisms :—

I came out from the mouth I, who am the Ianate
of the Most High, the first Wisdom, have been with
born before all creatures.  * Aftharmazd from the begin-
Ecclesiasticus, xxiv, 5.% ning and before the heavens

and the material world, MK,,
lvii., 4.

From the beginning and
before the ages I am created
and I will not cease at all
.unto eternity, and I have
served before Him in His holy
residence. Ecclesiasticus,

xxiv, 14.

1 MK., lvii., 5-18, 23, 30. 3 MK, lvil., 20, 21.
2 MK, lvii., 24-29.* « Cf. also Ecclesiastes, i, 4.
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. .~ AH wisdomis from the Lord
" God and has always been with
Y ‘Him. “Ecclesiasticus, i, 1.

~ God possessed me %n the
‘ begmmng of His way, before

He had created anything in.

the beginning. I was estab-
lished from all eternity during
the ages before the earth
existed. Proverbs, viii., 22,23.
- Thou hast formed man
through Thy wisdom to reign
over the creations made by
Thee (rév 55 goi yevopévov rrio-
" pdrev) and to rule the world
withrighteousness and justice.
Wisdom, ix, 2, 3.

God has given me true
wisdom in order to know the
arrangement of the world and
the force of the elements, the
beginning and the middle of
thetimes, the alterations of the
tropics (rpomdv dAhayds)!  and
the changes in the seasons,
the circuit of the year and the
position of the stars, the na-

i

The Creator has created
and preserved and made to
move the Yazds of the heaven
and earth and all other crea-
tures and creations through
the power...... of the Innate
Wisdom. MK, lvii,, 5.
" Aftharmazd . has created
these creatures and creations
which are. in the world
through the Innate Wisdom,
and the advancement of the
‘material and spiritual worlds

‘is by means of Wisdom. MK,

l *y 49’ 50
The knowledge of the

world......of the management
of the seasons is by means of
Wisdom. The fact that the
cloud seizes water from the
sea and advances in the
atmosphere and drips it drop .
by drop on the earth; the
knowledge of the spiritual and
material propertles ...... it is

* Beelen, Hetbock der Wijsheid, p. 48, n.
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tures of animals and the
ferocity of wild beasts, the
force (Biao) of the winds, the
thoughtsof men, the difference
of plants and the [medicinal]
properties of roots and all
that is either concealed or
visible (xpumrd xai éupavi), '—1I
have known, because wisdom
.which is the foremost of all
things taught it to me. Wis-
dom, vii., 17, 21.

I was present when He
prepared the heavens, when
He enclosed the abyss by a
fixed law and limits, when He
fixed the firmament above
and weighed the sources of
water, when He assigned
limits to the sea and gave
a law to the waters in order
that they may not pass out of
their limits ; when He laid the
foundation of the earth, then I
[Wisdom] was with Him, ar-
ranging everything, Proverés,
viii., 27-30.

*
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possible to know all these
fully by means of Wisdom.
The knowledge of the pains
and diseases of men, beasts,
herds and flocks and other
creatures, and the application
of medicines and remedies to
these is possible through the
power of Wisdom. MK.

lvii.

The germs of creatures are
preserved, and the embryo
lives and is nourished through
the power of Wisdom (11).
The arrangement of the
earth and water ; the growth,
colours and odours of plants
(12); the arrangement of
the mount Alburz which sur-
rounds the world, the mani-
festation of the earth and her
seven continents (4éshvars),
and of the sky on high, the
motion of the sun, moon,
constellations and of the times
and the seasons; the three
paradises, the road to the next
world (13); the action of the
sun on the water hidden in the
earth (17);—all these things
are accomplished through the
aid of Wisdom. MK, lvii,

ad

! The Vulgate has improvisa, and perhaps read d¢avi, see Beelen,

Hetbock der Wijsheid, p. 48.



[God] has created [Wis-
- dom] in the Holy Spirit.
© Ecelesiasticus, ., 9.
: Those to whom [Wisdom]
*has appeared in vision love
her at her appearance.
"Ecclesiasticus, 1., 15,
Wisdom shall praise herself,
.. Eeclesiasticus, xxiv, 1.
Doth not Wisdom cry ?
...... saying: O you men! I
call unto you and my voice is
addressed to the sons of men.
Ye little ones,
Wisdom ! and ye fools, attend !
...Hear me: blessed are they
who follow my ways. Hear
instruction and be wise and
refuse it not. Blessed is
. that man who heareth me...
Whoso shall find me, shall
find life and obtain the favour
of the Lord. Proverbs, viii.,
-5, 32, 335 35-

Wisdom has protected and
conducted Adam, Noah, Abra-
ham and other patriarchs;
the people of Israel against
their enemies, &c. Wisdom,
X., Xi.

understand -
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The Innate Wisdom and
the incarnation of the virtue
of Vohliman are born of the
Qpendk mindi (lit. the Holy
Spirit). Dk., IIL., 122, 123.

The Spirit of Wisdom on
account of the thoughts and
wishes of the sage displayed
unto him a body, and it was
said unto him by it: Friend
who praiseth me!... seek
instruction from me, who am
the Spirit of Wisdom, that
I may be to thee a guide to
the pleasure of God and the
good, and to the deliverance
of the body in the material
world and of the soul in the
spiritual one. MK, i, 57-61.

Wisdom has assisted and
made GayOmart (the first
man), Gushtdsp, Zaratusht,

~Jim, Fredun and Kads, to pros-

per; it has assisted the Maz-
dayasnians, especially against
the non-Aryﬁs, etc. MK,
Ivii., 20, 21, 16.

55. It would be easy to multiply these quotations, but we

do not wish to insist on the point any longer. It appears to

us that the passages we have just quoted are

sufficient to

suggest to our readers the very remarkable coincidences of

£ 3
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many ideas and even locutions peculiar both to the Zodia of
the Sapiential Books and to the A¢no-khart or Mainyo-7
Khrard of the Sassanian philosophy. Besides, numerous pro-
verbs and maxims and aphorisms_of morality and of prudence
of these books of the Old Testament have a striking paral-
lelism with those that are found in so great a number in the
Mainyo-i Khard and to a certain degree in the Dinkart. We
shall quote some instances therefrom in our chapter on
Ethics (chapter VI.). We think therefore that no one will
have the least difficulty in agreeing with Spiegel' when he
affirms the close relationship between the Eranian Agno-khart

“and Zogia of the Old Testament, of the Alexandrines and

of the more recent Gnostics; and that the Eranians have
been in this indebted to the West.?

56. However, in converting the Alexandrine Zo¢ia to their
own use, the Franians, faithful to their instinct of systemati-
zation, easily managed to find a place for it in the ancient
hierarchy of the Avesta. For this purpose they identified
personified Wisdom with the Agno-khart, which is no other
than the Aend-#hratus of the Avesta. Now, these Eranian
terms are employed to signify first of all the natural intellect
and innate wisdom of man, as distinct from knowledge
acquired by teaching. For instance, seein the Avesta: Yagna
xxii., 29 (Wester. 25); xxv., 17 (Wester. 6); Yt. ii.,, 1;
Siroz. i, 29.

' E. A, IL, 34, cf. Trad. Liz., p. 136, sqq.

2 [Almost all the Sassanian works seem to have been based upon
Nasks or portions of the Avesta which are now lost but which were
extant at the time of the Sassanides, and it is seen from -the Dinkart
{books viii. and ix.)that many such Nasks were available at the time
when it was written, Could not the doctrine of Wisdom as contained
in the Mainyo-i Khard have therefore been indebted for its development
to one of these Nasks rather than to the West 2 And could not the West
have borrowed the ideas of that doctrine from the Iranians, the more
especially as it is a historical fact that the Jews were long in close
contact with the Iranians ?—Tr.]

7
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In the Pehlevi books A‘gno-/elmrt is one of the principal
faculties of the human soul. Mention of it is often made,!
and it is opposed to Goskdngrit-khart, ¢ wisdom acquired by
hearing or by experience.” ¢ On the other hand, mention is
also made of the innate Wisdom of Aftharmazd Himself as
one of His attributes; it has not been created by Him like
the human faculty, but it belongs to His own being.

It is not certain whether the term A;‘no-klzmtus is used in
_the Avesta in this double signification. However, Spiegel
believes to have found this sense in Yt. x., 107, and probably
in Yt. xvii., 2.> Such is also the case with Spenta mainyus.
¢ The Wisdom of God’ was spoken of just as “the good spirit
of God*was spoken of. Now, is it not natural to personify
this wisdom and then to identify it with the Zodis, the more
so because this very word is used in the Sapiential writings
precisely in the various senses which we have undeniably
established for the Eranian Z4a27£.* We believe that we here
meet with a characteristic development of the Sassanian epoch.

XL.—Doctrine of Vokiéiman, Son of the C reétor.

§7. From a Jewish influence of the Alexandrine school
we now pass to a purely Christian influence.

There is a very important passage in the Dinkart,® which
seems to us to have been misunderstood by Peshotun, and
which we transcribe and translate more exactly below :—

* Dk, IL, 81, 4; 111, 109, 4; L, 60, 2.

® This is the khart of the Muinyo-i Khard, xlviii., 8-9. Perhaps
Goshdnsyiit-khart is to Spenta Armaiti what Agno-khart isto Vohumano ?
Cf. Spiegel, E.A,, I1., 38.

s EA,IL, 34

* ¢ Wisdom...that is to say religion and virtue...By Wisdom is also
sometimes indicated in the Book of Wisdom the Wisdom of God
(Sapientia essentialis) and sometimes it indicates the personal Divine
Wisdom (Supientia notionalis), the Second Person of the Blessed Trinity.
And even in other significations does the name Wisdom occur in this
Book.” Beelen, Boek der Wijsheid, p. 1.

s Dk, 1,40 23,4
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“(2) dito benafshman aitoih, zak i pitik; va pitikih benaf-
shkman val dindkih, Virik benafshman peshca men kér;
ghanca val benafshman Cpenék-mindl pitik yevinto. Hamdi
benafshman aitoih.-

“(3) Va pltdkih zak 7 aité pavan aitolh valca baré gabrd
benafshman dkharthd. Cigun pltakih Adharmazd pavan
dstoik val Vokdiman, Gkhar men avdritd; sak-ash Véhitman
pavan kidnishné yehevinté. Levatman Gfritarih-i Vikiiman
pavan Ditdr, fratim dahishnih, va levatman dahishné
dinikih, dino ham vakheakih.' Va avih zak-ash khiitih va
pasajakih-1 Véhiiman, pavan Ditir bemmanih va Ditir
pavan Vohiman abiih. Diné nakizo adinca zak-i val benaf-
shman Détir peshca men Vokiman dakishnd pitak yMevinto.
Vai Vohtiman Gkigih and maté yekaviminit, cand Déitr
patask dantkinité; ghinca dakhishné ayizishnd tabiné paik
and, cand Ditir men nefshman vigpdkdsih va vicptibdnih va
vigpkhiitaih Giharinitd.? Léca zak apartar pavan dinishné
tdbind val zak apartinih pavan danishné tibdno val zak
apartinih ayasishnd yeheviinit.

“(4) Vamenkéshyirind mand Ditdr benafshman ayittf pavan
abii, benman, abti la. pésk men benman, benman Ii Ghhar men
abi, kold di-bdnddiiik hamaik : kesh levatman yehéviin-
t6 1 shayactand.® Bihar-i alvak benafshman, hamat benafsh-
man atvak avoragts. Akharca vidinand pavan di pesh va di
pesh  wva di dkhar, aivak men tant mehim abi benman
guftand, zak-i div peshih vd di dkharih aivak men tani
pavan abitarik va bemmanih yehevinit. Yin iikhmakhé-i
mindavam revand, va ld mehim abi-i pavan cthar pesh men
benman, benman ; afash va benman pavan cihar dkhar men-
abi, abu.’

58. ¢ The Existing (cf.§ 27) is self-existence, this is what
was revealed; and the revelation itself was for knowledge.

! Or, hamniuz@lih ? IeR g

2 Instead of the infinitive biliazvinitano
* Probably it must be read ; yehevintano Id shiyuagto.



44 THE DIVINITY.,

The knowledge of Himself was before His operation and was
revealed to His own Holy Spirit.! It was the perfect self-
existence. ’

- “ And the revelation of this existing One by His essence
was also subsequently unto man himself. As the revelation
of AGharmazd by His essence was unto Voh@man after his
creation, His Voh@iman existed by formation. In the creation
of Vohiiman by the Creator was the first creation ; and with
the creation came knowledge and the developmentof the
Law. And this excellence of his rature and the creation of
Vohfiman by the Creator [is called] filiation,” and [the rela-
tionship of] the Creator to Vohiiman [is called] ¢ paternity.’
The ex&sition of the Law is in this manner, and this (Law)
was manifest to the Creator Himself before the creation of
Vohiiman. Knowledge came to Vohiiman in the proportion
in which the Creator made it known to him; and the power
in the accomplishment of the creation came to him in the
proportion in which the Creator communicated it to him by
His own omniscience, omnipotence and omni-sovereignty.
And he who is very powerful in his knowledge is not
on account of that knowledge superior to this supremacy
either in power or in accomplishment.

“And as to those teachers who [say that] the Creator, in
Himself or by a Father, is Son, that neither the Father is
before the Son nor the Son afterthe Father, that both of them
are necessarily co-eternal : according toreligion this could not
be. The lot of the one is in himself? ; whilst the other is
himself created. And afterwards they work as two prin-
ciples®; but the one (being) anterior and the other poste-
rior of the two, the one by opposition to the other is called
‘ Son’ comparatively to the ‘ Father.’ This anteriority and

* Or, “ and his Holy Spirit was to Himself reveaied.”

* He has self-existence, He is the aizo.

8 Unless, however, the repetition of the word d# pesh should be erased,
and the translation runs: “ and afterwards they work, as the one being
anterior and the other posterior of the two.”

.
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posteriority of the two, on the part of the one in opposition

- to the other, irivolves paternity and filiation. In generation

there is a certain order, and the Father being by origin
anterior to the Son is not Son ;,and the Son being by origin
posterior to the Father is not Father.”

59. There is nothing extraordinary in Adharmazd being
called the father,! because thistitle is frequently found even
in the Avesta.? Thus from Yagna xxxi., 8, it follows that the

~ father of Vohfiman, named in Yagna xliv. (Wester. xlv.), 4,

is Ahuramazda. 3 o

But it is unquestionable that Spiegel® is right in saying
that all these locutions are purely and evidently figurative.
Thus in some Pehlevi texts we find the epithet of fathier given
to Aftharmazd.® But it appears that in the passage which we
have just quoted, we have a polemical passage relating to a
paternity in a very different sense. Indeed the author is try-
ing to establish (i) that Afharmazd is the Supreme Being (ai¢),
self-existing (benafshmanr aitoik), and (ii) that he existed
alone in the beginning, having a perfect knowledge of Him-
self through His own spirit (Spend% minét). Then (iii) he
endeavours to show that Vohliman has been created (avéricfo)
by Aftharmazd, and that after having created him this God
revealed Himself unto him. These are the reasons, he says,

! [Cf. Haug, Essays, &c., 2nd ed., pp. 151 #. and 306. *“Vohumano repre-
sents the life in men and animals, the principle of vitality. If Ahura-
mazda is called the father of Vohumano, it means that all vital powers in
the animated beings have sprung out of him, as the supreme being.
Vohumano is regarded as the vital faculty in all living beings of the good
creation. Oflginally his name was nothing but a term for the good
principle, as emanating from Ahuramazda, who is, therefore, called the
father of Vohumano. He pervades the whole living good creation, and
all the good thoughts, words and deeds of men are wrought by him.”’—
Tr.]

? Vd, xix., 45 (Wester. 13); Yag.,, xliv. (Wester. xlv.), 4; Yt., xvii.,
2, 16.

3 Spiegel, E.A., IL, 32.

* B.A, 11, 24.

* Dk, III, 130;cf. § 32.
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for which Adharmazd can be called the Father of Vohitman
and the latter the son of Adharmazd. Firstly, on account of -
the excellence of his nature (azik zak-ash khiitih) Vohiman,
who is the first (fratéim) and the most noble {apartar)
creature, is worthy to be called yaiéfoyjy, ‘ the Son
of God.’ Secondly, on account of his creation or formation
( pacajakih) by God, he may be called ‘the son.’ But all
his knowledge, however great it may be, and his influence
over the progress of the creation (ghan dahishnd aydzishnd)
have been commumcated to him by his Creator, who is
supreme, and he cannot be called superior in comparison to
Him. Then (iv) the author refutes those theologians (&ésk-
ydrdno) who try to prove that the Father and the Son are
identical and co-eternal, and that there is no priority nor
posteriority between the two. This according to him is im-
possible : the one is self-existing, the other exists only by
means of creation. It may be true that both of them act as
principles as far as the rest of the creation is concerned,
but the one is always anterior to the other, and for this reason
they are Father and Son. If this be a paternity and a filia-
tion, is it not contrary to the nature of things, which follow
a fixed order in generation, that the Father should be
identical with the Son and the Son with the Father?

60. Is it not abundantly clear that the Dinkar# is attack-
ing here a Christian doctrine, or rather an attempt made by
some leaders of the Mazdayasnian religion to introduce and
assimilate a Christian doctrine into the midst of Mazdeism ?
We would say that these doctors wished to identify God, the
Son, or the Aoyss of the New Testament with Vohiman of
the Avesta, precisely as we have seen the Sogpia borrowed
from the Jews and identified with the Agno-Zkart. Our
author seems to admit a great deal. He is willing to
place  Vokiinan very high above other creatures—even
higher than what he was in the epoch of the Avestaic Ameska-
gpentds. He will also allow him a very important part in the
work of creation—even that he should act as a * principle;”’
he allows him to be superior to any other being by his
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knowledge of the nature of God; finally he acknowledges him
as “the Son of God,” and God as his Father. But notwith-
standing this he does not at all tolerate that Vokiman should
be identified with God, that he should exist with God from
the beginning, and that his existence, his knowledge and
his power were not communicated to him but original. And
he proves his theme by the argumentum ad hominem and
reductio ad absurdum. He proves by the fact that the one
is the Son and the other the Father that the one must be

- posterior to the other: otherwise the very sense of the
terms—paternity and filiation—is lost.’

61. Such is the argumentation of this chapter of the
Dinkart against the doctrine of the Aoyds in the very im-
perfect sense in which it was understood.? When we con-
sider the number of Christians that there was in Persia
under the Sassanides even in the court of the kings®? and
that the first (Ecumenical Councils, wherein the dogma of the
Aoyss was the principal subject of the definitions, were held
precisely in Sassanide times, it seems quite natural that we
should find some traces of this doctrine in a religious work like
the Dinkart. It is true that these traces are those of hostility
towards the Christian doactrine, but when we think of the
very remarkable position given to Vohiiman even in this
passage, we cannot deny that the influence of Christian ideas
has been very profound.’®

1 Is there perhaps an allusion to the Mvedpa 76 dyiov of the New Testa-
ment in the (pendk-mindt in the beginning ? A Mazdayasnian would
have less difficulty in accepting this idea as understood in his sense, see
§ 23. »

2 Cf. Land, Anecdota Syriaca, vol. iv., pp. ¢8-101.

3 I'Dr. Casartelli often speaks of the influence of the Jewish and Chris-
tian religions upon Mazdeism, but itis the opinion of many eminent
scholars, both in Europe and America, that the Jewish and the Christian
religions owe a great deal for their doctrines to the religion of ancient
Iran, and not the Iranian religion to them for any of its doctrines. It
would be worth while to quote here some of them ;—
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“62. . It also appears to us that the Mazdayasnian author
_ had in view, if not the Gospels, at least the works based
- upon them. For the course of his argumentation follows
pretty nearly that of the doctrine concerning the Aoyds in the
beginning of the first chapter of the Fourth Gospel. There it
" is inculcated that in the beginning the Aoyds existed, that he
" was with God and that he was himself God (verses r, 2).
Everything created was without any exception created by him

W. R. Alger, an American author, says in his Critical History of the
Doctrine of Future Life:—* The charge has repeatedly been urged
that the materials of the more recent of the Parsi scriptures...were
drawn from Christian...sources. No evidence of value for sustaining
such assertions has been adduced. Under the circumstances, scarcely
any motive for such an imposition appears. In view of the whole case,
the reverse supposition is rather to be credited. In the first place we have .
ample evidence for the existence of the general Zoroastrian system
long anterior to the rise of Christianity. The testimony of the classic
authors—to say nothing of the known antiquity of the language in
which the system is preserved—is demonstrative on this point. Secondly,
the striking agreement—in regard to fundamental doctrines, pervading
spirit, and ritual forms—between the accounts in the classics and those
in the Avestean Books, and of both these with the later writings and
traditional practices of the Parsees, furnishes powerful presumption
that the religion was a connected development, possessing the same essential
features from the time of its national establishment. Thirdly, we have
ungquestionable proofs that during the period from the Babylonish
eaptivity to the advent of Christ the Fews borvowed and adopted a great
deal from the Persian theology, but no proof that the Persians ook any-
thing from the Fewish theology. This is abundantly confessed by such
scholars as Gesenius, Rosenmiiller, Stuart, Liicke, de Wette, Neandir ;
and it will hardly be challenged by any one who has investigated the
subject. But the Fewish theology being thus impregnated with germs from
the Persian faith and being in a sense the historic mother of Christian
theology, it is far move reasonable in seeking the origin of dogmas common
to Parsees and Christians to trace them through the Pharisees to Zoroas-
ter, than to imagine them suddenly foisted upon the former by forgery
on the part of the latter at a late peviod........ .We therefore see no reason
for believing that important Christian...ideas have interpolated into the
old Zoroastrianreligion. The influence has been in the other direction.”
(See K. R. Kama, Stray Passages extracted from Algev’s Critical His-
tory of the Doctrine of Future Life, pp. 2-5.)
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(v.3). The life and existerice was in himself (it was neither
communicated nor created) ; and this life was the light which
enlightens men (v.4, 9). The Aoyds is the only Son of the Father
(v. 14). If we compare these propositions of the fitst chap- .
ter of St. John with the points of the polemic of the Din-
kart, we shall find that the latter follows almost exactly the
same order of ideas.

The late Dr. Martin Haug says in an article contributed to the
Journal of the German Oriental Society, ix., ss. 286, pp. 683-692 :—
“ Judeism after the exile—and, through Judeism, Christianity after-
wards—received an important influence from Zoroastrianism, an influ-
ence which, in regard to the doctrine of angels, Satan and the resurrec-
tion of the dead, cannot be mistaken.” (See K.R. Kama, Stray passages
extracted from Alger’s Critical History of the Doctrine of Future
"Life, $. 6.)

Dr. Edward Rath, Professor of Philosophy in the University of Heidel-
bérg, says in the Egyptian and the Zoroastrian Doctrines of Faith as the
oldest sources of our speculative ideas: ““An exact acquaintance with
these two circles of ideas (viz.—the Christian religion and the Grecian
philosophy) teaches uss, however, that even they again are not at all origi-
nal, but flow down out of yet more remote sources, and in truth—by a
curious coincidence—both from just the very same two common sources:
the Egyptian and the Bactro-Persian doctrinal belief. The Christian
tircle of belief in fact agrees most precisely with the Jewish......cueuu....
The so-called Jewish doetrine of faith developed -itself among the Jews
not until after the Babylonian captivity, when.Judea wasa Persian
province, and is found in the later books of the Old Testament and in
the Jewish writings a little older than, or contemporaneous with, the
books of the New Testament, as well as in the oldest portions of the
Talmud. That more ancient form of the Jewish doctrine of faith has
its origin, like the entire political and civil organisation of the Jewish
nation, in the Egyptian culture; the recent one, on the other hand, in
that Bactro-Persian circle of ideas that had spread itself out beyond
Persia over the whole of Western Asia, so far as it was subjected to the
Persian supremacy. Thus then, at-last we have the Egyptian and the
Bactro-Persian speculations left to us as the earliest sources, as well of
the Grecian as of the Christian circle of ideas, and consequently also
of our present-day philosophy. In Egypt and Persia, or properly speak-
ing in Bactria, there was accordingly the cradle of our philosophic
cultare of the present day, and its development up to its present’ state
must have required a period of time of nearly three and a half thousand
'yearsé” (See K. R. Kama’s English Translation,pp 19-22) —Tr.]

~
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| CHAPTER 1L
| ‘EvIL.
I.—Thke Dualistic System of Mazdeism.
63. The origin of Evil has been in all ages ’one of the

. - principal difficulties which different rellgmns have tried to
" solve. It may also be said that the form given to the solution

of this question characterizes the divergences which distinguish
them from one another. We need hardly repeat that for the-
,Mazdeism of every age this solution has been sought in
Dualism,” or in other words in the doctrine of the existence
“ of two independent, hostile and perfectly, opposite prin-
" ciples,—the principle or Spirit of Good and the principle
or Spirit of Evil.

)

64. Quite recently Dr. West attempted to defend Mazde-
ism from ‘ the accusation of Dualism, made in good faith by
Muhammadan writers and echoed more incautiously by Chris-
tians.’! Dr. West blames the Parsees themselves for having
. admitted it, at least as regards their religious doctrines in the
Middle Ages. We perfectly agree with Dr. West that it is
first of all necessary to determine with great precision what
one means by ¢Dualism,’ in order not to include in its
definition most of the religions of the world, not excepting
Christianity. But we cannot admit the definition which his
reasonings involve, that an omnipresent, omniscient, omni-
potent or eternal Evil Spirit is necessary for a real Dualism.?
it is not difficult to show that in Mazdeism these attributes
do not_belong to the Evil Spirit and even that they are
exphclty withheld from him. But the foundation of Dualism,
in the complete sense of the word, appears to us to be
precisely in this, that there exists a Being, evil by his own

2 West, PT., I.., p. Ixviii-Izix. : also II., p. xxiv.
* Ibid, One may remark that even Adtharmazd isnot omnipresent, see
«§ 34,35 [See also the translator’s note 1, p. 26.]

=
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nature and the author of evil, who does not owe his origin fo
the Creator of good, but who exists independently of Him.
And such is the exact notion of the Mazdayasnian doctrine.!

65. Dr. West says that the origin of Aharman is, like his
end, ‘as uncertain’ as that of the Devil (in Jewish and Chris-
tian Scriptures). But can he seriously assert that the origin
of the Devil—the Fallen Angel—remains doubtful in Christian
theology ? or that there exists any obscurity as to his final
destruction? The fundamental idea of the Devil in the
Christian doctrine is that of a creature of God, good in his
origin but fallen by his own will. Now it must be really con-
fessed that such a conception does not agree in any way with
the description of Aharman in the Bén-Dehesk, i, 3, 5, 9
etc. :

66. But yet a more capital difference as will be seen from
the interpretation of Dr. West is that Aharman is capable of”
producing evil spirits and demons (BD.,, i., 10, 24), and that evil-
doing creaturesaresaidtobehis (BD,, iii., 15 ; xiv., 30; xviii., 2).2
He therefore shares with Aftharmazd the power of creation.
He creates not only abstract evil, but also living spirits, men
and animals. What distinction more decisive than this could
one find between such .a spirit and the Devil of the Jews and
Christians ? It is therefore impossible to agree with Dr. West
when he writes :(—‘“ If the belief in Aharman, as the author
of evil makes the Parsi religion a Dualism, it is difficult to
- understand why a belief in the Devil, as the author of evil,
does not make Christianity alsp a Dualism.”® That the Devil
is considered as more intelligent and more endowed with
ubiquity* than Aharman is nothing to %e purpose. The two
essential characteristics of the Evil Spirit in the Mazdayasnian

! [This doctrine is quite contrary to the doctrine of the GAthads, and
seems to have sprung from wrongly' understanding Ahuramazda and
(pento mainyus as one and the same being. See note 1 on p. 4. —~Tr]

2 PT., I, p. Ixix.

3 Ibid., p. Ixx,

# Ibid, p. Ixix.

35866
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 religion, viz.—(1) his indepen&ént origin, and (2) his share

:- - in the creation, place him much above the Fallen Angel.!

67. We willingly admit that this dualisticsystem is irrecon=
. cilable with a real monotheism. Too much consistence must
.- not however be- expected in the Mazdayasnian doctrines.

- We have already seen other dogmas which come into collision
with this monotheism ; as for example, Zervanism and the
belief in Destiny.? We have also seen that from early times
the Eranian mind has sought some means of escaping from
the difficulties of this Dualiam, and we have already anti-
cipated the solutions devised for this purpose by several
schools. -1t is therefore sufficient for us to sum up briefly
what we have already said on this subject. ,

68. These solutions are grouped generally under two hypo-
. thesis—that the two spirits, Agharmazd and Aharman,
have sprung from a single, indifferent, pre-existing source;
and that the Evil Spirit proceeds from the Good Spirit by
generation or creation. The first is the doctrine of the
Zervanists and the second of the Gayomarthiyans.

For the development of the first system we refer the reader
" to the passages cited in §§ 15 and 16.

The genesis of Aharman 1n the other system is described
as follows in the narration of Shahristani :—

69. ‘The Gayomarthiyans believe in two principles, Yzs-
din® and Akriman, and affirm that Yazdan is without
beginning and eternal, but that A4Ariman has had a begin-
ning and /kas been created. They say that Yazdan thought
within himself :—Jf | had an adversary, how would he be
made?’ This was evil thought and was not in harmony
with the nature of light, and therefore from this thought the
dark Being proceeded and was named Ahriman; and evil,
discard, corruption, wickedness and malevolence have become

1 [For the origin of the doctrine of Satan or Fallen Angel in Jude.
ism and Christianity, see P- 49, note. —Tr.]

? See §47.

% On the nawe, see § 24.
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his nature, Then he revolted against light and by his nature
and words contradicted it, and a war burst out between the
army of light and the army of darkness.”?

It is remarkable that in this description the origin of Ahri-
man'is an evil thowght of Yazdan, just as we have seen his
birth attributed to a doubt on the part of Zervan.? The
doctrine of a Zervanist school mentioned by Shahristani
agrees closely with this doctrine,

“Some of the Zervanists say that there is incessantly
something evil in God, either an evi/ thought or an evil corrup-
tion, and that that evil is the source of Satan. They think
‘that the world was free from evil, corruption and dissensions,
and that its inhabitants lived in perfect happiness.and in
pure pleasure but that no sooner was Ahriman brought forth
than evil, corruption and dissensions began to prevail,”’3

70  No discussion as to these questions of origin is found
in the Sassanide literature which we possess. Op the cone
trary Aharman is represented therein as having existed
from all eternity like Afharmazd himself, For the Béx.
Dehesk says that the latter (Afiharmazd) has been, and is, and
always shall be, but as to Aharman on the contrary it says that
there shall be a time when he will exist no more.* Now, this
idea implies that the only difference between these two spirits
as to theduration of life will be in the future, It follows that
Aharman has existed as long as Ahuramazda, that is to say,
from all eternity, The following is the remaining description
of the Evil Spirit given in the Btn-Dehesh:

‘ Revelation is the explanation of both sps7its; the one is
endowed with the infinite'time...(cf.§ 11) and Aharman is
darkness with backward knowledge (24har-ddnishnik) and

-

 Translated by Haarbriicker, quoted by Spiegel, E A, 11, 187.
2 See §§ 15, 16.
3 Spiegel, E A, II,, 176.
+ BD,,i., 3., West translates: ‘And it is he who will net be,” We,
prefer the version of Spiegel (TL., p. g5), Windischmann (Zor. Stud.,
p. 56) and de Harlez (Manuel du Pehlevi, p. 211).
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desire for destruction was in the abyss and there will be a
time when he will not be. And the place of that destruction

" {Zatérik ) and also of that darkness is what they call* the-
" endless darkness.” Gandk mindi on account of his back-
- ward knowledge did know nothing about the existence of
- Aftharmazd. But afterwards he rose from the abyss and

came towards the light; and he rushed in to destroy this
splendour of Aflharmazd, which he perceived upassailable

" by the demons on account of their malicious and cruel

nature.” :
This passage appears to give us a very clear and decisive

~ tdea of the dualistic doctrine of the Mazdayasnian religion.

It now remains.for us to examine the details relating to the
Evil Spirit.? '
I1.—Names, Attributes and Qualities of the Evil Spirit.

71. The two most common names in the Pehlevi literature
are those of Akarman (Akriman) and Ganik-minéi (Ganrik
mindi). Most Eranists, among whom are Spiegel and West,*
think that these two words are alterations of the same
Avestaic form An»6 mainyus ‘the destroying spirit.” How-
ever de Harlez® as well as Justi® and Destur Peshotun?
separate the two' words. and admit the abovementioned
etymology only for the form Akarman, which is also that of
the Sassanian inscriptions (44armani). For the other they
suggest a root gan, ghan = jan = ‘to strike, to beat, to kill,
to destroy.’

1BD.,i., 3

* BD,i,q, 10

s [The Bin-Dehesk identifies the Good Principle, Gpendk-mindi, with
Atharmazd, and puts the Evil'principle, Gandk-minét, in antagonism
with Him. For explanations of the term Qpenak-minoi, and the theory
of dualism, see notes on pp. 4 and 17.—~Tr.] )

+ E A, I, 121, n; edition of M K,, Glossary, p. 83; translation of
B D., pP- 3: 4.

s Introduttion, p. cxxvii.

¢ BD., Glossary, p. 222.

* Vocabulary to D K,, I. s, v. 4ep
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.We' ' may remark that the orthography of the latter term is

.extremely variable. We have Gandk-minél,' Ganrdk-mindi?.

Ganrd-mindi,® Ganrbg-i mini,* Gandg-i minéi® and also
Ganik or Gand quite alone.® West objects to the suggested
derivation on the ground that the root gan has alteady given a
verb in the form zaz, zatano. We might, however, insist upon
the same objection being taken tothe double derivation of the
names .4karman and Ganrik mindl from one and the same
Avestaic form. The evident opposition between Cpendk-
minét = Cpento-mainyus and Gan(r)dk-mindéi seems to
decide in favour of the derivation which traces the last word
- from the Avestaic A#nrd-mainyus. But even in this case, the

. first part (ganrik) might probably be a ¢ranslation and

not a simple #ranscription of the Avesta A#ré (the root of
which seems to be ank = as = ‘to strike, to beat’? otherwise
. how is the initial & to be explained ?* We must add that
there are two forms of the name even inthe Avesta: A#rd-

mainyus (au>aa;a56-¥’3s) and Adigré-mainyus (aow;v;a»c-'&’@*«n) ,
and tinough the same derivation is assigned to both, yet
there are some Eranists, such as de Harlez,? who see

two distinct words in A#74(from theroot etk = as) and Afigré

(from the root afig = a¥x). There is nothing wonderful, there-

fore, in our meeting with the two parallel forms again in
Pehlevi.

' Vd., xix, 2; BD,, i, g; Patet-i khod, 27.(9»)
* Vd, xix, 165 BD. i., 1, 12, 13, &c., Patet-i khod, 1; AVN., c. ()
s MK., ii., 187; xxvii, 3§. (-vr)
* Vd., xix, 20, 27 (mr#wr)
$ Vd., xix, 32 (oyrcvr) .
8 MK, vii, 9; xxvii. 22; vii, 26 (Uf) In Dk. we find the adj.
ghandkik (4. )

7 De Harlez, Introduction, p. cxxvii.

® West remarks: “A Parsi would probably suggest gandan="to
“stink.’” PT, L3, n
* Langae de I’ Avesta, 2nd ed., p. 264.

-
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~'7§;,In any Ease, it seems to us that the two names 6f~th§:
Evil Spirit have been modelled upon the two forms of the name
of God, as we might expect from the systematizing spirit of the
Eranians. Thus the name Akarman seems to be ‘modelled,
if we may so say, on that of Adkarmasd, with which it
- corresponds syllable for .syllable. On the other hand, ‘the
" name of Gandk-mindi(or Ganrik-mindl) is evidently opposed
Yo that of Cpendk-mindi, both in form and sense.! :

73 What is mo;e' embarrassihg is thatin several passages
- the Biin«Dehesh appears to distinguish Aharman from Ganis-
- minél in a very precise manner, For example; it teaches
. that at the end of the world all the good spirits will make a
- combined attack upon the evil spirits, each of the former seiz-
ing (vdkkdund) or perhaps killing (vdnend, as suggested by
‘West)?one of the latter ones. Thus Attharmazd will overpower
Ganrdksminbi. But after that he will restore liberty to
two demons—Aharman and Azh (the serpent)3.

In another chapter there is given a description of Ganik-
mindi, of his form (which is that of a lizard), of his malice, &c.,
* and it is added that he seduces men and makes them practise
the worship of Aharman.* Theauthor continues his description
of several demons and of their respective occupations, and
portrays Gandk-mindi at full length between Aspenjargik
and Khiindak ;3 and at the end ofthe chapter he adds: * They,
who are enumerated, have a share in the assistance and in
the deceitful nature of Aharman.””®

! From this one would be tempted to ask whether Aharman (dhriman)
is not perhaps & Semitic form of the form of gadman, yadman, regelman,
bgzman, pumman, &c., derived from akhar (Arb. &Yy akhri (adj.)
sfgnifying ¢ posterior, last’ ? Thgre would be an allusion to his infe-
riority to Atharmazd as well as to his slow (backward) knowledge,
which is often mentioned. It must be added that the last syllable man
in words like Vohtdman, akdman, represents mano and not mainyus.

s PT. 1, 128.

s B.D,, xxx., 29.

+ Ibid., xxviii,, 1—4.

& Ibid,, xxviii., 39—42.

& Ibid., xxviii., 46.

R
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One is really puzzled in presence of these passages, as -
‘West has truly remarked.! It is not the case with
-Attharmazd and Spenik-min6i; because as we have shown
"before {§ 23) in the Pehlevi books the distinction is no -

other than that between the person and his soul or spirit. In
the present case, the difference seems to be more positive.
One may perhaps reply that in one of the passages which
we have just quoted the distinction disappears; as
after saying that the .two demons Azh and Ahraman

will be restored to liberty, the author continues: ¢ (Then)

Afharmazd himself comes to the world...holding the Zdsi
(holy girdle); by the #4usti-formula Ganrik-mindéi and Azh

(the serpent) will be defeated and will become resourceless

and weakened; and by the same way, through which he

rushed towards the sky, he will rush to the deep darkness."”?

Now in this passage Ganrik-mindi, associated with Azh,

- cannot be other than Aharman, associated with Azh, in the-
first part of the same verse. )

74. There is a very obscure word which is found in our
texts, especially in the Dinkard, under the form wyy=-> West

reads it as £hayébit and translates it ‘ condemnation,’ ¢ destruc-
tion,” and adds that the word is often used as the name
of a principal demon?; thus the Mainyé-i Khard says that
activity is good in keeping back azbigad and opposition
from us.? He (West) derives this term from the Semitic
(Chald. pgya), Peshotun reads it 4ié-dat, and translates it
constantly as ‘blemish-giver,” and derives it from the Semitic
qvyp ‘blame’, ‘fault.”® But be applies this term especially
to Aharman, and even takes it as one of his ordinary
names. De Harlez is of the same opinion, but his reading

PT., L, pp. 112, 128, n.

BD., xxx., 30.

Dk, I1., 101, 2 73, 3.

MK.,, Glossary, p. 4.

ibid., ii., 74.

Dk., I. and 1L, Glossary.
9
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s quite different. He reads it ag-i-ddt, and translates it as
tevil creator,! from ag=agh= ‘sinful’, ‘evil.” We wonder

hoﬁever whether the freqhent term gory your which, it

appears, must be read @i5i-64#% and which seems to signify
+ ‘corrupted’, ‘deformed,’ does notdecide in favour of Peshotun,

bec#luse it would be difficult to explain that term by ag. As to
the signification of the second word, though Peshotun trans-
lates it as. an equivalent of the first and as a name of Ahar-
man, yet it seems to be rather the name of one of the
inferior demons. We hesitate therefore to recognize it
- as a new title of the Evil Spirit. '

75. As to the qualities of Aharman, we have to notice:—

(i.} His malice.—Whatever be his origin Aharman is of an
essentially malicious nature (arashk guharih)® Thereisa
perpetual opposition between him and the Good Spirit.* For
. this reason he is always occupied in attacking His creatures
and in doing evil to them, as we shall see later on. He
is cowardly and cruel, because he scoffs at the wretches who
are thrown into hell in his power.5

- (ii.) His ignorance.—In opposition to Adharmazd Aharman
is ignorant (afarjinak) and blind (avenak) and possesses a
bad or imperfect knowledge (dis-dkdcih)? as contrasted with
the omnpiscience of God. His knowledge, as we have said,
is a knowledge after the event (dkkar-danishnik)® and not a
foreknowledge as that of Adharmazd. He was ignorant at first
even of the existence of the latter; he had a knowledge of him

Manuel du Pehlevi, p, 325. Cf. dusddo.
Dk., IV. 154, &c.
s BD,, i, 10; MK, x, %, 8, 10.
+ MK, x, BD., xxviii,
s AV, c
: . ¢ BD,r1, 19
, 7 Dk. 11, 84.
5 BD,, i, 3, 9, &c.

™
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NAMES, ATTRIBUTES AND QUALITIES OF THE EVIL SPIRIT. §G

only by accident.! Thus Alharmazd deceived him easily.? He
was ignorant of the result of his great war with Aflharmazd till
the latter revealed tohim his future defeat and ruin, which re-
velation overwhelmed him with despair and dread.® And he
is still ignorant of thedate of the end of thé world, and will
perceive it‘only at the time of its approach on account of the
signs which will then be accumulated.*

(iii.) His timidity.—When Aftharmazd announced to him
his future destruction and recited the prayer Akunver, he
was so much confounded and -terrified that at the first part of
this formula his whole body was contracted through fear
(men biin tand yin avacité), at the second part he fell upon
his knees, at the third he was reduced to a pitiful state of
confusion and impotence, which lasted 3000 years.’ Later
on, after the creation of the righteous Gdyomard, Aharman
and his demons were equally confounded. He himself fell
in a state of lethargy, to rouse him out from which the
.archdemons (kamdrakin) tried in vain. * Arise, our
father!” they cried, ‘“ for we will raise up a conflict in the
world, the distress and injuries of which shall reach to Ahar-
mazd and the Ameghogpands.” Then they exposed to him
in detail (golt gvit hiishmérit) the evil actions which they
proposed to do, but such was his fear of the righteous man
that he was unable to lift up his head. Finally came the
female demon Jé&h, who twice recounted to him her evil
actions, but in vain.® It was only at the third and fourth
repetition of the evils which she was goingto produce against
the good creation, after having excited him by the words,
“Rise up, O our father!” that the Evil Spirit found the
"courage to come out from his miserable state and to

1 BD,i., 9, I0. *

* BD., 1., 13, 15, 17, 19. On the character of Aharman as ‘ dummer
Teufel’ (stupid devil) cf. Spiegel, TL., p. 184; West, PT., I, Ixjx.

s BD, i, 21, 22.

*+ Dk., IV, 167.

s BD,, i, 22.
" ¢ B.D,,iii, 3, 4, 5-
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“then, on seeing the sky he trembled as a sheep does before
-a wolf.? '

76. (iv.) His spirituality.—Although Aharman is a spirit
"like Adharmazd, yet he can assume a body. We know the

horse.® In the Biun-Dehesk his ordinary form is described

.encouraged and excited him, as we have just seen, he appeared
- to her, if we accept West’s translation, under the form of a
young man of fifteen.® Arda-i Virif on arriving at the deepest
hell was likewise able to see the Evil Spirit (adit am
kkaditdint Ganrik-mindi),® although he could not see
Atharmazd,” as we have already seen. One might therefore

expression, than that of Aftharmazd, is attributed to him.®

77. (v.) There is nothing astonishing in the fact that
Aharman is finile,because we have seen that Atharmazd him-
self is so%: both of them are limited by the intermediate space
 (afgshdn miydn t6kik), and also as regards their person. But
it is also said that both of them #re equally infinite. In the
case of Aflharmazd, we have already seen the explanation of
this fact (§ 35): it is His omniscience and eternity that
obtain for Him this title.® But there is no such explanation
#*  for Aharman, because these two qualities are expressly denied

' BD.iii., 7.
= 3 Ibid., 12 (Cf. § 101.)
3 MK, xxvii,, 22; cf. Spiegel, TL., p. 317.
* BD., xxviii,, 1.; iii., g, according to West.
¢ BD.,, iii., 9.
¢ AVN, ¢, 1.
7 Ibid, ci, 11. .
® Later on (A.D. 881) complete spirituality and invisibility were
ascribed to Aharman; for example, Manuschihar in the Dddestin.:
Dintk xix., West, PT., IT.
* BD, i,s5.
1o BD,, i., 6, 7.

commence his war against the creation of his rival.! Even.

history of his subjugation to Tehmurath under the form of a-

as the body of a log-like lizard (vazz%).* But when Jéh-

say that a grosser kind of spintuality, if we may use such an -

2w



AHARMAN, THE CREATOR OF EVIL. 61

bim. Perhaps his infinite malice and the ¢endless darkness’
(s6fd: agari tdrik) where he dwells,” were taken into consi~ -
.deration. . -

78.  We might notice the following epithets often applied to
"Aharman : he is called full of death (péir~marg),?this being his
Avestaictitle ;. destroyer of the world (gekhdn marencinitir)?;
of evil teligion (@tsk-dini)*; wicked (darvand)?; the druj par
excellence®;, the demon of demons (shédidn shedd )7 ; evil
creator (disddt) & ; of evil knowledge (disk dind#)® and many
other similar epithets. '

79. Like Adharmazd he had a dwelling (jind%) from-the
beginning exactly contrary to that of -the Good Spirit.
¢ Aharman was in the abyss (20/4%), in darkness (¢dri4t4), and
that place of ruin and darkness is called endlessly dark (a¢ar}
tdrik).)"*® Later on he came out of this abyss in order to
attack the splendour of Auharmazd, and it is in the interme-
diate space that the long war between the two creations takes
place. We must not confound this original dwelling of the
Evil Spirit with hell,'* about which we shall speak at the
proper time and place.

11l.—Akarman, the Creator of Evil.

8o. But the most distinguishing characteristic of Aharman,
whichraises’him above all other beings except Atharmazd him-
self is that he is a ¢creator. Whatever is bad in the material as
well as in the spiritual sense is his creation. All the demons,
even the most powerful and formidable, are his creatures. He

t BD, 1, 5.
* AVN, ¢, 1.
& Ibid,
4+ Ibid.
8 Patét-i-khod, 27; MK, viil., 10.
s Dk, IV, 148, 3. -
T vd, xix., 1.
& Vd,, xix., 2.
? Vd,, zix., 32.
10 BD, i, 3.
*1 Spiegel, EA., II., 121.
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has created all his creatures in opposition to those of Athar-
-mazd but gf¢er them. In this they are inferior to the creatures
of the Good Spirit, because they are wanting, if we may so
“say, in respect of originality. Having seen by accident the
. glory and splendour of Auharmazd and being envious of this
" scene, Aharman rushed back into darkness and immediately
.. formed (karinit) many male and female demons (kzégd shedd
- wa driy); these are therefore the creation of the murderous
Spirit (dam-i mavencinitdr.)! Abharmazd saw this creation
of Ganrik-mindi (ddm-i Ganrdk-mindi) ard found it terrible,
stinking, bad and good for nothing.? The evil Spirit produced
(yehabint)s first of all falsehood (mitokht) and Akéman.s

" evil creation as well as to that of God; and the other verbs
are employéd in the same sense. There is however a special
Pazend verb to designate the creation proceeding from 44ar-
man, which is found in the Maino-7 Khard.* It is vathidan,

thus combining the ideas of creation and of ruin as Dr West
remarks.® Indeed, it seems that the authors of this book have
felt the difficulty of applying to Aharman the same terms of
‘creation which they applied to Auharmazd.” They have

have tried to get a clear idea of the evil production of

1 BD., i, 10.

Ibid,, 11.

On this verb, see West, PT,, I, g, n.

+ BD, i, 11.

s MK, viii., 4, 10.

N ¢ MK., Glossary, p, 210.

' 7 [Thig distinction is also found in the Avesta. In the first fargard of
the Vendidid the verb frd-thwaregis used for the creation of Aghar.
mazd and the verb frd-keret for that of Aharman. The latter term
contains in itself the ideas both of creation and destruction. The Pehlevi

translators of the Vendid&d seem to have marked the difference between

3 these two terms, because they translate the term frd-thwareg by fris-

barkintdan and frd-kevet by fris-kartnidan.—Tr.]

which can be translated as ‘to misform, misproduce, deform,”

~

'81. We have noticed that the term ddm is applied to the -

specially hesitated to admit of a true creation ex,nikilo, and .
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Aharman by means of a personal pollution.! Itis therefore,
'no more a real creation, but rather a self-emanation. -It is
doubtful whether this explanation is to be found in the other
Pehlevi books, and we can therefore believe with Spiegel?
that the authors of these books considered the creation of
both the spirits as a true creation without any pre-existing
matter. )

Aharman not only created evil beings but also. introduced
every species of sickness into the creation of Aftharmzd. He -
was able to render ‘immortal heroes like Jim, Fredun and
Kaus mortal, though he could not give immortality to his own
creatures.’ He can seduce even the best of the creatures of
Afiharmazd to gain them on his side.* He can spoil every
thing that Afiharmazd has created;® for instance, the plants
are the creation of Atharmazd, but Aharman has given them
thorns and bark and often the poison which did not exist in
them before. Hence the-origin of the poisonous plants, as
the bis (Napellus Moysis), and the tall hemp (#znd), which
kill those who eat them.® Aharman is the only cause of all-
the diseases which afflict men, and there are 4,333 kinds of
them.? But it is chiefly moral evil that he brings upon men.
He deceives them and leads them to hell through prosperity
or adversity, through infidelity, doubt or avarice.® He takes
pleasure in breeding discord among men.® If he deprives a
man of his wife, his children, his whole terrestrial wealth,
nay even his life, he does not consider it as a great misfortune;

MK., yiii., 10.
EA., II,, 144.
MK, viii., 24—30.
BD., i, 17.

s MK., xxxiv.

¢ BD., xxvii.,, 1. On the dangerous qualities of the drink (Hashish,
beng, cf. Skt. Bhanga) prepared from hemp in Persia see Geiger,
Ostiranische Kultur, p. 152.

* Dk, IV, 157, 41, 435 162. But 10,000 according to BD.,, ix., 4; and
99,999 according to the Avesta, Vad., xxii., 6, (Wester. 2).

s MK, xlv,, 8.

® Ibid., 9.
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but if he succeeds in carrying off his soul and in ruiningit,
_- he considers it indeed a great .wrong that he has done him.!

We shall have to discuss in our chapter on Ethics the man-
_ner in which Aharman seduces man, and the duty of man in
the combat which he has to carry on against him.? The
perpetual war between the two spirits and their respective
creations will also be thé subject of another part of this essay.3

IV.—The End of Ahwrman and of Evil.

82. It now remains for us to say something about the end
of the Evil Spirit.

The question is whether Aharman is immortal or not? As
we have seen, the testimony of the Bén-Dekesk on this point
is not doubtful. Therein Aharman is distinguished from
Atiharmazd in the following manner:—ai¢ mano 1é yeheviinit.s
Now, whether we translate these words by ‘there shall be a
" time when he will no more exist,’ (§ 73), or like West by ‘it
is he who will be no more,’ the sense is evidently that the
Evil Spirit will cease to exist, and that he will-be destroyed
at the end of the world.? |

" We have similarly seen (§ 73) that after the great attack by
the good spirits upon the demons, which will take place at
this final crisis, only two spirits, Ganrdk-min6iand the serpent
(Azh, Mar), will be restored to liberty. Then this serpent
will be burnt in the melted metal which will be poured out on

the earth.® This metal will purify the whole earth and also’

hell.” According to another source it seems that although

MK, xlvi,, 3-5.
Chap. vi., §§ 212-213.
Ibid., §§ 214-216. y ¢
BD, i, 3.
[This description of the end of Aharman does not seem to cor-
respond with that given in the Avesta. According to Vt. xix., g6, Angré-
mainyus will not perish in the final resurrection, but will become
weak and helpless and will obey the Good Spirit.—Tr.]

s BD,, xxx,, 31.

7 Ibid, 32.
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THE END OF AHARMAN AND OF EVIL. . 65

the demons will be destroyed, yet the wicked who are in hell
will be purified and saved ‘by the fire.”* The passage which
we quote below seems to offer us yet another doctrine con-
cerning the end of the Evil Spirit, based upon the immortality
ofan intelligent nature. The following is the transcription
and an attempt at translation, asit is writtenin a very difficult
style :—

83. (2.) Kush(i)tano va marinitano~i gohar mindavam
4 anditkrih-i gohdr, 2dk-1 IG shayet yeheviinto. Bard guita-
kih aito mindavam men mindavam sakash pavan hamih kirihd
yeheviinto. Zaki pavan guitikih akbrihi ham tano yehevinit.
Benafskman aito mano ham-tano kishtano wva akérinitano.
Cigiin tano man giitikih-i' khayd-i afash rii anditih bard
akérih, attuno vashif yiitunand.2 Ganbk-mind Sfrashkereto
avgdm, hamik kdtdk afzér, benafshman akdmak, hanjimihd
pavan anbydftano-i mindavamca blhar val benafshman biir-
tano, men zak-i patash jimbictano® mehim kishito, va pir
btrto lakhvir, avbash anaiyirih va anaiyddik® karto, lakh-
v8r val garistak’ afash val dimsS. Shakriinito,” ramitint-
(ano) froto, kishishito.® Aito men dino bitik :

(3-) Taca vispi Ahurd thwahmi mazdi khshathrés & v6ya-

* thrd.

(4.} Zak-ca pavan harvigpo Atharmaszd pavan hani-i lak
khitdih froto kishito® (Gandk-minéi pavan harvicpo vand-
ckarik). '

(5:) Va Zandik mano Aharman tir pavan farjim val kin
slveshni men réshanih virdgto, ve ramitintano 2ayatak'® pavan

1 Dk. IIL, 114. ) .
3 Reading N0 UMY instead of 3) 1IN

3 Cf. Pers. jumbidan =to move.
* * Cf. Pers. ydd=memory.

S Cf. Avesta gireg, Pers. ghurzidan. (Spiegel, AEG., p- 152)

s Cf. Pers. ddm =fetters.

¥ Peshotun quotes the Semitic yDs e =inclose.

8 Cf. Pers. kiishish=endeavour, exhaustion, fatigue.

® In Spiegel’s Yag., Xxxxiv., 10, Pehl. translation, there is kds/io.
10 Ci. Pers. payddd/ = standing, walking on foot,

10 ‘
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2minitano-i tiz, men roshanih aiva-kbcto, ham ¢éménihé val
tarino ham kocto voshamo. Ash kam réshano beshitdrtar
karto, va c¢tavar dacto caritar pavan akandréno karto. Val

- nefshman him pirdmbno® parvactak® va khlimbo® méndk-i

siveshno yetibinagto. Akaniri zakash mehin tdr-cijan® cishi-
to. Hdim?® kicto kandr-homand® gufié. Pésh milyé sakash
mehim akanéirak tandth-i tar pavan hanbéshnik’ va shiftano.
Akkar milyi zakash mehim akanirak dim kandrak-homand
2lyéshno.b  Parvactano pavan yehevintano la shayito, avin-
kharto yeheviinit.

84. ““(2) Striking or killing the essence of a thing is not
the annihilation of the essence; this is impossible. It is

(simply) the separation of a thing from the other with which.
it worked in common. It is that which happens in the

dissolution, of the body, (which is its) inaction. That is

(only) what is to kill the compound or to reduce it incapable.’

As the body, by the separation of the soul and on account
of that only, (is reduced to) annihilation or incapability, so on
the arrival of Frashkereto (renovation of the world at the
end of the time)'Génak-mindi will undergo destruction; all
his means are cut off (Y7¢. ‘small’), he is in.himself without
(more power to) wish; reduced to no more power to attain
anything, (baving) his lot to support himself, deprived (of
the ‘means) to rise up again, thrown completely back (to the
bottom), and thereby without resource and without memory,
besides shut up in lamentation and in chains, fallen, exhaust-
ed. This is declared in the religion.

1 Corrected from pirfmiino.

* Peshotun derives it from the Avestaic pairi-bagta, and compares it
with Pers. Paivagtah, which rather is patvagteno in Pehlevi.

3 Cf. Pers. khiiftan=to hide, conceal. Perhaps it ought to be read
nihumb.

+ From sij = perishable, perished.

5 Probably for Aam.

8 Corrected from homnand.

? Béshnth, cf. béshitir above.

8 Unless it should be corrected to zindagdno (Pers. 2indagdni —dura-
tion of life), which seems to be indicated by the sign () ovel
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“(3) Tdcd vicpd, etc.! thatis to say:

“(4) And that in everything, O Adharmazd! by this thy
sovereignty beat down,* (that is to say, Ganak-mindi with all
his criminality).

“(5) And the schismatic, who (was in) the darkness of

. Aharman, will, on the arrival of the future life, be adorned
with light ; and "those who were thrown far away (?) by the
dlffusmn of darkness, having light only from one side, will .
smtably have light from both sides. And (also) a small light
will be very tormenting for him and a very strong, formidable
hand will be placed (on him) by the immortals. (Aharman)
by himself, having around him a wall and a narrow place for
his life, will be seated. The #nfnity of the wretches of dark-
pess is revealed. Their punishmentis called fnite. The .
first word refers to the infinite extent of the darkness with its
punishment and its depth. The other term refers to the
finite duration of this infinite prison, It is not possible to
restrict him as to hxs essence, (but) he will be blind of
knowledge.””*

8s. If we have understood this very difficult chapter cor-
rectly, it seems to us that the author wishes to prove: (i)
That it is impossible that Aharman should be destroyed, be-
cause nature (soul) does not perish (ii) that his destruc-
tion must be understood in the sense of the death of the
human compound, that is to say, as a man is supposed to
die when his soul and his body are separated, although the

1 Yag. xxxiv, 10. ¢ And all these things, O Ahura Mazda ! are con-
ducing to thy realm.” Cf. de Harlez, Avesta traduit, p. 332.

* The Pehlevi translation, according to Spiegel s texts, Avesta iibersetzt,
I1., 133, has understood & vdyathré as ¢ to drive away,” which seems
to be impossible.

3 The term Zandikis specially applied to the Ménicheans. Spiegel,
EA, II, 223.

. * Perhaps causative from Zam =jam =to come, to arrive (?).

8 [This description of the end of Aharman at the resurrection rather
seems to correspond with, and to be a development of, that in the Yasht
xix., 96, for which see p. 64, note 5.—Tr.]
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soul does nc;t die :‘ it is rather an inacti\rity and torpor of the -

being ; (iii) that at the end the Evil Spirit will.be destroy-"

ed in this way that his whole creation will be separated from
* him, and he will remain alone, motionless, desireless, devoid
" of memory, a prisoner during the vhole eternity. . Evil will
perish, but not the Evil Spirit: this will be like the separation

of the soul and body; (iv) that one can say that he is

limited or mortal, because the infernal region will have an end;

but'one can also say that he is immortal, because his existence -

itself (the soul of the compound) will never perish.,

It will be seen that the author here combats the doctrine
inculcated in the Bin-Dehesk, basing himself on the immor--
tality of the soul. Is it not possible that we have again some
traces of the influence of Christian dootrines ?! '

.86. It is evident, therefore, that the Mazdayasnian schools
of the Sassanide period did not always agree on the questions
connected with the origin and the final destiny of Evil. These
“differences have been perpetuated, because they are formally
mentioned again in that small wark of later date, Ulemd-;
isldm. It cites some five different opinions?; and at the end
of his book the author admits: *There is a veil over Evil,
which should not exist and yet exists. We cannot com-
prehend it by our knowledge. But as ## 75 2 work of God,
we must therefore leave it to God, and do what he commands
and avoid what he forbids.”’* .

This is a theory quite contrary to the spirit of the Mazda-

yasnian religion. It seems to us very doubtful that such
-opinions could have existed before the Arab conquest,

. 1 [The description of the end of Aharman in the Avesta is itself based
upon the immortality of the soul, because it is clearly said in Yt. xix., 96,
that Aharman will not be torally destroyed at the resurrection, but i/l
. become very wveak and annihilated and will obey his opponent. That
shows that the description of the end of Aharman in the Dinkart is not
influenced by Christian doctrines, but is based upon, and is a develop.
ment of, the original doctrine of the Avesta.—Tr,)

* UL, p. 4-5, Vullers’ translation, p- 52.
3 Ibid,, p. 10, Vullers’ translation, p. 67.
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‘ " . CHAPTERIIL
THE SPIRITS.

I—Distinction between the Material and the
Spiritual World.

87. Along with dualism in the notion of good and evil,

Mazdeism has also always scrupulously maintained a sort of .

" dualism of the spiritual beings and the material ones.! In
this symmetry we again meet with the ‘innate tendency of
"the Eranian mind to systematization, of which we have
already had so many proofs. This symmetry appears in
" both the evil as well as the good creation.

One is induced to think that the Eranians had not a very
precise idea of spirituality. We have already remarked
that the prineipal element seems to be invisibility; but
opinions agree very little also on this point. Here is the
_explanation of the Dinkart, which distinguishes three kinds
of beings (aitédn) :—

88. ““Aitéan ainydk denman ca ce. Aivak zak mano
khiitih amarg, afash patmbcano aginishnih. Va aivak sak
mano khitlh marg-homand, afask patmbcano vanigcanishno.
Men avinishink ¢tihano Amarcpendino, mano Yazdino khi-
tik, amarg. Va men vinishnik ctihano, khovshét manosh
amaryg aito ¢ti khiitih, acdnishnik patmécano aito.”?

¢There are these three kinds of beings: the first comprises
those whose nature is immortal and whose garment is im-
passible (Zi#, in repase). And another; those whose ‘nature
is mortal and garment passible (/i£. susceptible of injury).
To the invisible creation belong the Ameshogpands who have
the immortal nature of God. And in the visible creation
there is the sun, whose nature, (though) material, is immortal
and whose ‘garment is impassible.”

1 See this kind of parallelism represented in a graphic manner in the
curious table (nakhsh) attributed to Destur Adarbad in the Dinkart, 1v.,

137, 23-
Dk., L, 51, 2, 3, 4, 6.
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- 89.. Here, immortality is openly distinguished from spi-
rituality, because the sun, who is said to be an immortal
- being, is however only material; and the good spirits are
- said to be participating in the nature of God, because they
" belong to the invisible world (avinsshnik ¢tikino).!
The last term is very remarkable, as althougb etymolo-
‘s gically ¢£ik signifies simply ‘creation,’ yet it is stnctly em-
: ployed in Pehlevi to indicate the material world in op-
s _position to Mindt (Mainyo), which designates the spiritual
_-world.?

go. There is a spiritual world even in the evil creation;
. - but we seg that an endeavour is made to introduce into it a )
kind of inferiority as compared with the spiritual world of
Afharmazd. Thus, in the vision of Ardi-i Virdf, Crosh ané
Ataro promise to show him the reality (d7#ik) of God and
the Ameshogpands and the non-reality (/6lti4) of Aharman
and the demons.> Evidently we cannot take these terms
ditih and l6itik very literally: to deny the real objective
existence of the Evil Spirit and his creatures would be to
overthrow the whole system of the Mazdayasnian religion.
One must see therein an expression of the inferiority of
nature of the one creation as compared with the other.

11.—Origin of the Good and Evil Spirits.

91. In orderto expound the theories relating to the spirits-
- of each of the two creations, it will be necessary to- anticipate
partly the Mazdayasnian cosmogony, as the spiritual worlds
form the first stage in this history. We have already seen
from the Bin-Dehesh the original constitution in which the
two primordial spirits of Good and Evil are found. “Ag-
harmazd,” the author continues, “by his omniscience knew
the existence of Aharman and his projects. He knew that

! One may compare SIS, xv., 3, where Aftharmazd and the Amesh-
ogpands are called the intangible and invisible beings.

* The Avesta, however, distinguishes between the Maizyava 9tx and
the Gaéthya gti. Cf. Windischmann, Zor. Stud., p. 148. :

$ AVN,, v, 1L
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in his desire for injury he would produce confusion (yin ¢
gtimifit)Vtill the completipn (of things). He also knew by
what means the completion would take place.” Thenin a
spiritual manner he created the creation which was necessary
for these means. During three thousand years it (the crea-
tion) was in a spiritual state, so that it was immutable, un-
changeable, and its body was intangible.?

This passage offers ‘certain difficulties. What is this
fspiritual state’ in which the creation was plunged for three
thousand years? West explains it as ‘a preparatory creation
of embryonic and immaterial existences, the prototypes,

" Fravashis, spiritual counterparts, or guardian angels of the
spiritual and material creatures afterwards produced.’s
Spiegel and Windischmann understand this as a creation

" existing at first in heaven, and which was afterwards let down
(herabgelassen) into space.’*  As to the three epithets, West
reads the first term as aminitdr and translates it ‘ unthink-
ing.’s Windischmann and Justi, on the contrary reading . * - -
the term as amuitdr, translate it ‘invulnerable,” and they .

‘take for their basis the Avestaic term amuyamna® with which
it seems to correspond. We have followed the version of
Professor de Harlez.” But if one accepts either of these last
interpretations, he cannot agree with that of West, Indeed
how can we imagine spirits (mizéi) who exist without think-
ing (minitano)? This would be a contradiction in terms even
to the Eranian mind. We might ask ‘whether this passage
does not simply signify that Afiharmazd first of all created

the world of the spirits, the Ameshogpands and the Yazds and

1 We follow the version of M. de Harlez, (Manue.l du Pehlevi, p. 320),
which is justified by the technical term ghmijishnih in BD., i, 17.

* BD.,, i., 8; also xxxiv., L.

s PT. 1, 5, n.

4 Spiegel, EA., 1., 503. Windischmann, Zo7. St-ud., P- 57-
5 In accordance with the MS. M6 in chap. xxXiv., L.

¢ See Vt. xiii., 35, 133; Xvii., 175 Xixy 75

7 Who compares it with Lat. movere.
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the other beings mentioned at the end of the first chapter?!-
These spirits then existed without, being attacked by the Evil
Spirit, who became acquainted with them only afterwards."
. “The spirits also did not move- (g7evi) from their shining
residence to enter the intermediate space where the war-
_between the two creations subsequently took place.,
But at last Aharman happens to see. the light and splen-
. dour of Attharmazd, and disturbed by this splendour, he fled
* 'back into the darkpess. There he ‘formed (427inif) many
demons and drujs, a murderous creation.’* Aftharmazd saw
_ these creatures of Ganik-minéi, and found them ‘a frightf{x],
- stinking, and evil creation, which he did not consider to be of
any value.’””? :
92. Such is, therefore, the origin of the spiritual creation
on either side according to the narrative of the B#n-Dekesi.
We see that the Evil Spirit produced his creatures after® and
in opposition to those of Aftharmazd. If it is said that Afh-
armazd has created his creatures for the confusion of Ahar.
man (pavan ¢tartih-i Aharman),* it must refer to the divine
foreknowledge of the combat which was to hapgen.® It now
_remains to see what were the spirits thus produced.

1I1—The Good Spirits.
(i.)—voHiMAN.

93. As we have seen before, Vohitmanwas the first of the
- creatures of Aftharmazd.® God made use of his assistance in
the development of the other creatures. This position gives
him superiority over other beings. It is he who produced

1 BD,, i, 23, 27. . '

* Ibid., 10.

3 Ibid., 11. . .

* Ibid., 23. This verse is not the continuation of the narrative in verse
22, but it agrees with v. 8. The narrative is resumed in order to enter
into details. It is, perhaps, a new genealogy like that of the chap. II.,and
se\‘eral documents may have been combined in the narrative. ‘

s BD, i, 8. )

s 1bid,, 23; Dk, 1, 40, 3, etc.
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later on the light of the world (¢#i% roskanth), with which was
the good Mazdayasnian Law (Dfn-i shapir-i M.).t
Commenting upon this passage, Dr. West rightly says
- that ‘the position here ascribed to Vokfiman, or the good
thought of AQharmazd, bears some resemblance to that of
the Word in John i, 1—5."% And indeed we have seen that
there was very probably a Mazdayasnian school which wished
to identify him with the Aoyés (§ 60). But it is equally
- true that in orthodox Mazdeism Vohiman essentially differs
- from him in this that he is only a creature. Oneis surprised
at the resemblance between many traits of Vokdiman and
those of Wisdom, of which we have spoken in the first
ghapter. Itisnot always easy to geta precise idea of the
relations of the one to the other. In the Avesta there is
mention of the wisdom (Z47atus) of Vohtiman,and the tra-
_ dition,explains it as A¢no~khart. 1n the Dinkart alsoit is
said that the A¢no-kkhart and the good religion (shapir dino)
and the virtuous incarnation of A¢no-kkharé (kerfini hina-
vévad-i Agno-khart) are born together (kam-sdk).®> Subse-
quently it seems that this iucarnation is explained as being
Vohtiman himself, because it is elsewhere said “And Agno<
khart and also his virtuous incarnation, Pokiiman, are be-
gotten of the Cpenak-mindi” (va Agno-khart afask kerfino
htinardno Vokdman Cpendk minéi z6k). Here the good reli-
gion, which, according to the Bin- Dehesh, has been produced
by Vokdiman, is born witk him. Therefore these three ideas—
* Wisdom, Vohtiman and Religion—form one group, the
exact relations of the elements of which it is difficult to
determine. )
94. Vohtiman seats in heaven on a throne of gold.*
/As for men, Poktiman is the protector {pétdrak) of their
conscience and intellect (Zosk va khart).® He also gives

* BD, i, 23.
* PT,L,9n
* DK, 111,, 122, 2.
* AVN,, xi., 1. Soin the Avesta : Vd, zix.,102 (Wester. 31). -
* DK, 111, 116.
n

7
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hem wisdom.! He aids Tishtar in pouring down the rain
“water on the edrth.? He is also the special protector of
.cattle, and he is pleased when men take care of the flocks.”
* The cock is his favourite bird* and the white jasamin (caman)
“is his flower.® In the last combat, which will close the war
“between the two creations, it is he who will seize Akoman,
- his special adversary among the demons.®

(ii.)—THE OTHER AMESHOGPANDS.

95. So far we have considered Vokdman in the unique
position which he occupies as the first creature of Adharmazd
. and as His principal agent in the development and growth
of the whole creation. But he has also his place in a spe-
cial group of the good spirits, the Ameshogpands, of whom
he is the principal and the chief. »

These spirits form again, as in the Avesta, a group inti-
mately connected with the Creator, though, perhaps, there
is no longer a very clear distinction between them and the
other spirits, The latter are raised to a position scarcely
inferior to that of the former; and we see them pell-mell
together.” We have neither to discuss here the origin nor
the Avestaic character of the Ameshagpentas, for which we
refer to the work of Professor de Harlez (Origines du Zo-
roastrisme, pp. 43-74). In the Sassanide time, both these
characteristic Eranian spirits and the other Yazatas of every
kind form the spiritual court of Adharmazd, which differs

* SIS, xxii., 2

* BD,, vii,, 3; ZS,, vi,, 3.

s SIS., xv., 5, 9-11.

¢ Ibid,, x., Q.

s BD., xxzvii., 24.

s BD., xxx., 29. [In Yt. xix., ¢6, it is also said that Vohimano wa des-

troy Akemmano.—Tr.]

T In the BD,, xxii., 24, all the spirits to whom the days of the month

are dedicated are called Ameshogpands. In SIS,, xxii., 14, Goshibrvan. ~

is called an Ameshogpand. Crosh is raised to an analogous position to

~ that of the Ameshogpands (cf. BD., xxx., 29). For Wisdom as an
Ameshogpand, see chap. L, § 50.
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scarcely in anything from the angelic hierarchies of the
Christian theology. Thus there are some, like Dr. West
_and others, who préfer to translate the names Ameshogpands
and Yazds by ‘archangels’ and ‘angels’, though we cannot
approve this incorrect usage.

" ¢6. The name of the former set of angels occurs under
" - the form of Ameshogpands, or more rarely under that of
Amédrispands. A list of them is often given. Sometimes
we see mentioned therein seven Ameshogpands, Afiharmazd
- himself being reckoned in the number; then Vohiman,
Artavahisht, Shatvairio, €pendirmat, Horvadat and Amerd-
dat.! But generally Aftharmazd is clearly distinguished from
them: he is the only being who is independent (ams-
hdnak),? and for that reason he is above other creatures who
are dependent, among whom are firstly the Ameshogpands,
just like the inferior beings,® for AfGharmazd has created
_ them by his wisdom.* They were among his first .creatures,
for after having creited Vohfiman and produced the light
of the world and the geod religion, Adharmazd created-
Artavahisht, Shatvairio, Cpendarmat, Horvadat and Amerd-
dat.®

97. They are said to be males and females,5 since among
" the number there is the female spirit Cpendirmat. A de-
scription is given of their qualities, of the creatures (ddja#)
which each of them has formed as his earthly representatives,
of the benefits which each procures for men, of the flowers
which are dedicated to each of them, and of the special
adversary among the demons whom each shall have to crush
in the final battle.”

SIS, xv., 3, 4.

For this term see § 34.

Dk. IL, g1.

+ MK, lvii,, §; cf. §51.

s BD,, i., 26.

* BY.ii., 64.

7 SIS., xxiii., xv., xxii.; BD., xxvii. 24; xxx, 29.

o N w
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- ' (iii.)—THE YAZDS. ,
"+"g8, In the Avestaic system the Yazatas are spirits of an’
inferior rank to the Ameshagpentas. In Sassanian Parseeism.
“the distiniction between the two classes is little more than
pominal. . The name of Yazds is used in a very genmeral '
anner: to signify all good spirits, like that of ‘angels’ in.
‘the Christian theology. Even Atharmazd and all the good
spirits are called ‘all the Yazdin of the heaven and earth.”?

99. The Yazds play the intermediary part between the
" Diety and man. They spread benedictions like Aabarmazd -
and the Ameshogpands and like the spirits of the blessed -

distribution of rain on the earth.’ Their duty is to develop
and increase the creation and to fight against Evil: it is for this
very reason that Aftharmazd has created them in a great num-
ber (kzbed Yazddn) “in order to keep watch over the heaven
and the earth, the blowing of the winds, the flowing of the
waters, the.growth of the trees, and the life and nourishment
of cattle and men, and also to protect the material worlds -

i acméno va damik, va véto vidishno va mayd tacishno, va
Fklirvar vakhshiskno, va gocpand va.anslzﬁt& yeheviniskno va
fravarishno : afask val pdnakih-i ¢tih dahishnino men dﬁ!n

b

 marencinitdréno shéidéno).%

100. Their beneficent action extends also to spiritual
things, the good religion and its adherents. For this pur-
pose they must be assisted by the practice of the good wor-
ship (vek yajishno) and the recitation of the liturgical prayers .
(husmbrishno), as the demons are thereby defeated.? Itis
again by the explanation of the law that man is made expert

1 7S.,i, 0. The phrase is a modern one and belongs to Zad Sparam
himself (A.D. 881).

3 AVN.,, iii., 8—11.

3 Dk., 111, 112. .
4 Dk., IIL, 128,

s Ibid.

in heaven.! With the Ameshogpands they assist in the .

against the creation of the murderous demons”(val vindrishno- =
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ii\} intelligence, and that the power of the Yazds is exerted
in the battle against the Drujs, and the deliverance of the
body and soul and hence the power of directing the rest of
. the material world, are brought about (men déino nakizo dito
shkndg martém pavan nirtk, va patikik zak-i Yasdin yin
kosktshno-i levatman drijo va bbcishno-i tano va rubbno, afash
tibdno mehim rdcinitano-i afintk ctih dahishno).* Afhar-
" mazd bhas placed the prosperity of man in the hands of the
Yazds (men ditir anddjishno martum mehim Yasdin rdgini-
tirik alto yehebinto va nirtkinito).?
s (iv) THE PRIMORDIAL WAR OF THE SPIRITS.

101. The Yazds form the army of Alharmazd against the
-‘evil spirits. In the beginning of things, there was a great
war in the heavens; it is related in five chapters in the Bén-
Dehesh. We cannot enter here into the question of the
origin of the remarkable tradition of these “ Gotterkimpfe
{combats of the gods)® as Spiegel calls them; but we may .
note the striking analogies with the celebrated war of the
evil spirits against the sky in the Babylonian traditions.
Instigated by Jéh, the Evil Spirit conducted his allied (kam-
dast)* demons against the sky, of which he penetrated the
third part.’ It was at noon in the month of June of the
vernal equinox.® But on seeing the sky this cowardly spirit
was frightened like a sheep before a wolf.? Because the

2 Dk, 1L, 77, 2. * Dk., IL, 77, 2.
' 3 EA, 1L, 212.

* West translates the term ham-dast as * confederate,” See PT,, L., p.
13, n. '

s BD.,iii., 10, 11; ZS., iv,, 1.

¢ BD,,iii., 12.

? BD,, iii,, 125 ZS,, ii,, 2. Itis curious that West translates this pas-
sage : ““ Thereby the sky was as shattered and frightened by him as a
sheep by a wolf,” It is, indeed, quite conformable to the character of

" Abarman to appear timid and cowardly (cf. § 75) and that he was terri-
fied at the sight of the sky (Cf. de Harlez, Origines, p. 162). However
it seems to us that in ZS,, ii., 2, the passage must be translated: “ He
sees the sky, and according to his nature he (Aharman) fears as much
as a sheep fears a wolf,” which is just contrary to the version of West.
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‘spirit of the sky (mino-i agmin), according to West,! (a1,

perhaps, the spiritual sky)? put on arms like a warrior; and
Aflbarmazd made a rampart (drupishtik) round the sky. :

5 stronger than the sky itself.?> Elsewhere ‘the Second ram-"
‘part’ is called ¢ the righteous forethought’ (ashék dkicik).3

The Fravihars, as numerous as the hair on the head, gathered
round on horseback with lances in their hands.’ The
demons, being unable to penetrate, precipitated themselves
from the sky to the earth.® They however found the gate of
their former abyss closed against them.” It seems that since
then Aharman and his demons have been obliged to remain -
in this visible world,® where the combat lasts for ever. *

102. In the subsequent stages of the great war, Aharman
and his army successively attacked the different parts of the
creation in the same order in which they were created ; first -
of all, the water, whose principal protector is Tishtar (Tir)?;
then the earth, in which they produced the mountains'® ; then
the plants!?; then the primeval ox;!? then the primitive man,
Gaydmard ;'3 and lastly, the fire.!* :

This primeval war is ever continued under the command
of the Creator (men Ditir farméno). The Yazds are oc-
cupied in fighting against and driving out (vdnitano va bari

* PT,I.,25.
* Windischmann, Zor. St«d., p. 67. Cf. Spiegel, EA., I, 10.
3 BD., vi, 2:
« 7S, v, 2.
*BD,vi, 3
¢ BD., vi., 4;iii., 11
T ZS., v, 3; cl.ii, 4; BD., vi,, 4.
# Spiegel, EA. I1., 121.
* BD,, vii.; ZS, vi.
10 Ibid., viii.; Ibid., vii.
12 Ihid., ix.; Ibid., viii. !
13 BD,, x.; Z5,, ix.
13 7S, x.
14 Ibid., xi.
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birtano) every evil and all the oppositions of innumerable
kinds which proceed from all sides (patydrak nien amarkino
atvicak alvak mato).!

(v.)—THE PRINCIPAL YAZDS.

‘103, It would be impossible to give here a complete
description of each of the numerous Yazds. We can speak
only about the principal ones.

. a.—Genii of the Last Things.

A very important group is composed of the Yazds who are
placed in charge of the dead; these are Mitro, Criskh and
Rushnu. '

The Sassanian Mitro (Mikir) has no longer the same
importance as the Mithra of the Avesta and bears very few
traces of his Aryan origin. With CrosZ, the spirit of obe-
" dience to the law (religion), and Rasknu, the spirit of rec-
titude, Mitro stands near the Cinvat Bridge to weigh the
actions of the man just deceased and to make him pass
the bridge or not to pass it according to his merits.? These
three Yazds are called Miazkz,® which term is translated by
West ¢ in mediation.’® It is however certain that the idea of
mediation never existed in Mazdeism. The phrase signi-
fies nothing more than ‘intervening between, not as a me-
diator but as a judge pronouncing the sentence, giving
up the sinful to punishment and preserving from the attacks
of the demons the righteous, who need no mediation to
obtain heaven.”® This is evident from the following verses®:—

104. Of the three funeral spirits, Kaskno is specially
entrusted with the weighing of the merits of the dead: “He

t Dk, L., 44-

2 MK,,ii., 118; AVN,, v.

s MK, ii., 118.

¢+ MK, p. 133, and Glossary, p. 139. Spiegel translates this term
¢ Vermittler’ (mediator), TL., IL., 138.

5 De Harlez, Introduction, pp. xcix.—c., where the/question is discuss-
ed at length,

¢ See MK, ii., 119, sqq.
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. :makes no unjust balance of the spirits on either side, neither

r the pious nor for the wicked, neither for lords nor for

rulers; he varies not even as much as a hair’s breadth and ke

'shows no favour; he treats the sovereign and the ruler on an .

equal footing with the humblest.”* The balance (tarast‘t'k)
which he holds in his hands is of yellow gold.?

105. The dutyof Crdsk isto assist the righteous in passing
the Cinvat Bridge.® It was he who with Ataro conducted
* Ard-i Virdf through hell and heaven and explained to him al} -
the scenes which he saw there.* For invoking these Yazds
the following prayer is recited :—* May Mitro be thy judge; -
may not Crbsk, the righteous, seize thee as unjust ; may Rashno
.conduct thee to the resplendent heaven!”?

106. Crgsk has some attributes in the present world. He
‘protects the world during the darkness of night from demons
and s?{cerers for this purpose the cock and the dog are

 speenally consecrated to him.® At the time of the end of
the world he will have also a very important place. Among
the Yazds he is the only one who is mentioned with Afhar~

:—Z mazd and the Ameshogpands as an adversary and destroyer

‘&:. of one of the principal demons, Aéskm or Khaskm, the demon
% of wrath, who will oppose him.” And after this battle when
% Atharmazd himself will come into this world as pontiff(Zta)
%‘W - to complete the destruction of Evil, it is Crdsk who will
; ~ accompany him as assistant priest (rdsp?).?

e -

- 1 Ibid, 120—122. Thisis whya person celebrated for his justice is

called * the Rashno of Cins.” BD., xxxi., 3.
2 AVN, v, 5.
3 MK., ii., 124.
s AVN,, passim.
¢ SIS., xxii., 16-18.
* BD.,, xix., 33; GF., ii., 25—26.

" * BD,, xxx,, 29. According to BY., iii,, 35, it is Mitro who will smite
im.

5 BD., xxx., 30.
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167. As these three Yazds—Mitro, Rashno and Crésh—
play such an important part at the end of human life, it is
natural that they have also to perform certain most important
duties in the last days of the world. Thus, they will all three
assist Péshyitanu, who is destined to smite the demons and
to destroy idolatry ‘at the end of time.’! When the prophet
Hoéshédar will command the sun, like Joshua, saying: ‘stand
still,” it is Mitro who after ten days and nights” will give the
signal to command him again ¢to move on!’? And it is Grosh
assisted by Néryé6sang, who will be sent by God to excite Sim
or Kerégisp® who has been sleeping for centuries and has to

put Azh-i Dahik to death.*

108. There are other Yazds who are often associated with

‘the preceding three as angels of the time of resurrection.

.

These are Vil the good, Vihrim the victorious and Ashtid,
who receive the soul of the deceased person at the Cinvat

Bridge,® who received Arda-i VirAf at the entrance of his-

pilgrimage to the other world,5 and who will play a part in
the last days of the world.” But all of them are auxiliaries of
an inferior rank to the three judges of the dead.

All these angels are well known in the Avesta; we need
not insist upon their origin.

(6.)—Genii of the Physical World, Abstract Genii, &c.

109. Genii of the Physical l:Vor/d.——-Among these there is
Agmino, the personification of the material sky. We have

! BY,, iii., 31-38.

2 Ibid., 45-49.

3 [Itis very doubtful whether Sim and KeréeAsp are the names of
one and the same personage. According to the Avesta they are two
different persons. In Yae, ix., 10, SAm is mentioned as an ancestor of

Keréedsp, but in Yt,, xiii., 61, 136, he is called a descendant of Keréchsp,

Thus there were two persons of the name of SAm, of whom one seems
to be an ancestor and the other a descendant of Kerécisp.—Tr.]
* BY,, iii,, 59-60. . N

5 MK, ii., 115.
¢ AVN, v, 3
7 BY , iii,, 32.

12

e



THE SPIRITS.,

already seen him fighting against the demons and defended
. by a rampart stronger ‘than himself.!: Then come Zamyad,?
the spirit of the earth, Abin or Avén, the personification of -
water to whom the water-lily is quite naturally dedicated,
Khir or Khiirshét, the sun, and Méd%, the moon.

Tishtar or Tir is probably Sirius and therefore the repre-
sentative of the stars in general. It is he who is chiefly
entrusted with the rain, which he defends from" the attack of
the demon Apadsh?; itis he who in the beginning caused
rain on the earth and thereby produced the ocean which
divides the earth into seven #éshvars,* and now he draws
water from the ocean to form it into rain® which he pours
down again with the seeds of plants upon the earth.®

110. 4bsz‘mcl Genir—Arshisang ‘'or Art is a female yazd,
personifying tectitude, who bestows riches and well-bemg
Dino, ﬂﬁe religion, the good Mazdayasnian Law, is a very.
toe 1mpe{’t’ant personage ; born with Agno-khart and apparently. -
with Vohiman, according to one system®; but according to
others formed by the latter.® Dino seems tobe an abstract
being rather than a person’ according to the expression of
Spiegel.’® He is ranked among the very numerous spirits
who aid Tishtar in producing rain.!!

111. We must silently pass over a good number. of
spirits of a certain importance, whose enumeration is of
little use for the illustration of philosophical principles. We
find very complete lists of them in our authorities.!?

See § 101.

BD., xxvii., 24.

BD,, vii.; ix, ; ZS., vi..

Ibid,, ix.

Ibid., six., 11; Dk. IIT1, 112.
BD., xxvii,, 3; ZS,, viii., 1; MK, Ixii., 42.
1bid, xii., 4.

Dk., 111, 122.

BD.,, i., 26.

EA, 11, 104.

Dk., 111, 112,

BD., xxvii., 23 ; SIS., xxii., xxiii.

T @ N G o W e

L
B~ O



o THE GOOD SPIRITS. 83

(vi.)—THE FRAVAHARS.

112; There are few subjects which present more difficulty,
bothin the Avestaicsystem as well asin that of the more recent
Mazdeism, than that of the spirits called fravikars, farbhars,
Jravask or frokars. The principal embarrassment proceeds
from this that the name is applied both to a faculty of the
human soul, united with the body during life, and to that
faculty detached from the body and leading the independent
life of a celestial spirit. Itisonaccount of this double nature,
or rather of this double state, that it is necessary for us to
treat the fravihars in two distinct chapters.

113. Itis not our business to relate here the history of
the fravdhars of the Avesta, whose - double origin and
development have been treated in a very complete manner
. by Professor de Harlez.! This learned Eranist has also given
a summary with many details of what is said of them in the e
literature of the period with which we are occupied. He is* ¥
perfectly justified when he says on this point: ‘ Of all these
explanations relating to the nature of the fravasiis there are
not two which agree with each other...Do not all these in-
congruities evidently show that too much importance is
generally attached to the isolated affirmations of the one or
the other Parsi book, and -that the Mazdayasnian authors .
trust themselves very often to the inspiration, to the
imagination of the moment rather than trouble themselves
about an accepted system or real orthodoxy? Must it not be
_ admitted at least that the systems have often varied and that it
" _is very dangerous to affirm that some more modern work
reproduces exactly the primitive doctrines?”?

114. It therefore remains for us to pass rapidly in review
the doctrines concerning these remarkable beings which are
found in our Sassanian texts. Let us put aside to begin with

1 Tntroduction & I’Avesta, pp. cxix-cxxv; Origiines du Zoroastrisme,
pp- 196-210; cf. Lenormant, Chaldean Magic, pp. 199-201.

? Introduction . CXXiil., CXXiV.
» PP
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the passages which spcak about the fravdhar only asa
faculty of the soul. We shall have to speak about this in
chapter V. ‘

115. The farvihars existed before the creation of the
" material world,! apparently also with human intellects
" (46%),—and Attharmazd consulted them before sending them
into men. ‘ Which seems to you the more advantageous,
when I shall present you to the world? that you shall
contend in a bodily form with the Dru;j and the Druj shall
perish, and in the end I shall have you prepared again
perfect and immortal, and give you back to the material
world, and you. will be wholly immortal, undecaying, and
undisturbed; or that it be always necessary to provide you
“protection from the Creator of Evil (agidit, or atbigat)®.
Thereupon the fravikars of men were unanimous with the
omniscient wisdom (4kart harvigp-ikic) about their going
to the material world, on account of the evil that comes
‘uﬁ'o'ﬁ thlem, in the world, from the druj Aharman, and their
becoming, at last, again unpersecuted by the adversary,
perfect, and immortal, in the future existence, for ever and
everlasting.”?

116. After that, these fravihars, mounted on war-horses, -
have taken an active part in the celestial war against the
demons.* Adbarmazdhasshown to the female spirit Géshttrvan
the fravihar of Zaratusht, which was created long before his
birth, and thus he consoled her.®

Moreover, the fravéhars of men, whe are not yet born
(azardnotano fréhar), dwell with Aftharmazd and the
Ameshogpands and the other Yazds in the heaven Grétmano.6

1 [Cf. Yt., xiii,, %6.—Tr,]

2 See § 74 for the term agidit or ailidigas in this passage.
8 BD,,ii., 10, 11. )

+ Ibid., vi., 3.

s Ibid,iv., 4.

a

Dk., IL, 74. 2. [Cf. Vd. xix., 32, and also Afirfn-i Arddfravash, 15

(according to the text published in 1883 by Ervad Tehmuras Dinshahji
Ankleshari4 of Bombay.)—Tr.]
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117. After death the soul of the deceased (considered as
a young man) meets a young damsel, extremely beautiful if
his actions have been good in his life-time ; ugly and abomin~-
able if he has lived sinfully.! This damsel, in response to
his questions, declares to him that she is his own religion
(dind) and his actions, good or evil as the case may be.?
Haug has taken this maiden to be the fravd/ar, because he
says : ‘“that this virgin was believed to exist before the soul
entered the body clearly follows from the circumstance of
her telling the pious man that her original beauty had been
increased by his good works.””? The testimony of this virgin
herself seems to us, however, too formal to allow us to admit
this identification. The fravi/ar is never said to be the dine
or religion. But the maiden openly says that she is the per-
sonification of the actions, words and thoughts of the man:
this is a trait quite strange to the fravilar.* Neither do we
see that this maiden had existed before the union of the soul
and the body. She simply says that in proportion as the
man has continued to do good or evil actions, she is rendered
more and more beautiful or ugly as the case may be:in
other words, he has continually added to the sum of his
merits or demerits.

118. It is not necessary, on the other hand, to insist upon
the distinction between the fravdkar and the soul. This
difference appears as clear as day-light when we consider
that whilst prayers were offered for the souls of the deceased,

- the fravdhars are invoked and worshipped in the same

manner as the Ameshogpands and the Yazds.? The fra-
vdhars retain, therefore, very little of the character of the
Manes which they have in the Avesta.

AVN.,iv., 18-20; xvii,, 12; MK, ii., 125, 126, 167, 168.
AVN,, iv., 21-33; xvii., 13-25; MK. ii,, 127-139, 168-181.
Ibid., Introduction, pp. Ixi., Ixii.

4 It is much more probable, as Haug says, that this maiden has
suggested to Mohammed the idea of the celestial Huris. See AVN,,
Introd. p. Isi., n,

s SIS, x., I1I.
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Another change consists in this that we find no longer in

sthe Pehlevi books the Sravikars of Attharmazd and other
* celestial spirits.! On the other hand we still meet with the
fravihars of animals and inanimate objeets, as the earth,
cattle, trees and waters, and they are mixzed up with those of
the pious in paradise.® .

119. In those books, therefore, which we have mentioned
just now, the doctrine of the Jravikars seems to be much
~ simplified and systematized. We can summarise as follows :—

- (i) The fravékars are the celestial archetypes and antitypes
of material creatures only (and not of the spirits), they have
been created in the beginning of things, they exist with
Aftharmazd and the spirits till they are united with the
material creatures,—a union, however, that is voluntary on
their part. (ii) During life the fravikar enters into the
human compound as one of the faculties of its being. (iii)
They separate themselves again from the compound after
death and return to the spirits.

120. It will not be strange to find a quite different doctrme
in the Mainys-i Khard,® a work of a fatalist and Sabean..
" tendency. According to this book the frdvakars are simply
stars,—the stars not included in the twelve Zodiacal constel-
lations,*—because for every creature of any kind erecated in
the material world, as well for those which are already begot-
ten as for those which are yet unbegotten, for every single
body there is a spiritual archetype.® But whatis mere remark-
able is this, that the fravdhars, at least those of the righteous

gagh e
e

1 De Harlez, Introd., p. cxxiv.

3 AVN,, xiv, 1§; xv., I3, 4.

s See §§ 5, 7, 46, 47.

4 [Perhaps the author of the Mainyo-i Khard had in view Yt., xiii., 42,
where it is mentioned that the fravashis, when they become pleased with
the invocations offered to them during their sojourn in this world, return
secretly to the sky above. But this passage does not say anything to
the effect that the fravashis or fréharg are stars. However, it is evident
therefrom that they abide in the starry regions of the lofty heaven. Cf.
Ervad Jivanji Jamshedji Mody, Essay on Frohar, pp. 34-55.—7Tr.]

5 MK, xlix., 22, 23.
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who will appear at the end of the world ( fravash-i frashégard
kardiram) have been formed from the body of Gaybmard.!
These are certainly conceptions foreign and probably new
to Mazdeism; besides they are peculiar to the Mainyo-
¢ Kkard® The other questions relating to the fravdhars
will be treated later on in their place.®

(vii.)—WORSHIP OF THE GOOD SPIRITS.

121. To all these spirits man owes a worship of praise
and gratitude (¢#dishno va ¢pic). This worship is performed
.. first by prayers and benedictions. At the commencement
of every ceremony and of the comsecration of the Drén, it
is necessary to invite the Yazds and the Fravidhars.* It is
not because these spirits have need of this worship for
themselves, but it is because they cannot protect men from
evil if the latter do not invoke them;® very minute
details are given for these invocations. Then there are
certain offerings and sacrifices which a man must offer them.
When one sacrifices a sheep there are exact rules for the
division of the parts of the offering amongst several Yazds
_and Ameshogpands. Thus the tongue, the jaw and the left
eyé belong to Hom, the neck to Ashavahist, the right shoulder
to Ardvisur, the left shoulder to Drii¢p, &c.® Eggs, dréus
and other offerings of food are also offered to the sovercign
Moon (MAah-i-khadai) and to the other Yazds., One must
neither be niggardly nor estimate too closely the quantity of
the presents.” One should often go to the fire-temple and
perform there the salutation (niydyishno) of fire with much
- reverence, because the Ameshogpands assemble there thrice
a day and distribute benedictions to the righteous.® At the

1 MK., xxvii,, 17,

? De Harlez, Introduction, p. cxxiv and n.
3 For example, in chap. V.

¢ SIS, ix., 11.

* Ibid,, 13; cf. Dk., IIL, 125.

¢ SIS, xi., 4.

* SIS, xii, 8, q.

8 Ibid,, xx., 1.
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" send of the world Peshyétahﬂ and his disciples will bonour the
Ameshogpands and Aftharmazd with blessings.?

We see that there is no distinction between the wo‘rship
rendered to Aftharmazd and that rendered to the other spirits.

V0I.—The Evil Spirits.

122.- We can examine these evil beings very rapié]ly,
. ‘because, though their names are more numerous than those
-of the Yazds, yet all of them were created after the Yazds,
of whom they are the opposites and, so to say, parodies.
The general name which is applied to these evil creatures
is.the Avestaic dév (written ®3), a term which is however
almost everywhere replaced by its corresponding Aramaic

" shédi (MXY). Even the Sassanian inscriptions employ this

name in the plural form skidin. As in the Avesta, the name
of dritj (3\33)2 is used for the female dévs, without the distinc- -
tion of the sex being scrupulously observed ;so also the term
driy is often used to signify demon in general.

(i.)—THE Six PrINCIPAL DEVS.

123. As the Ameshogpands hold the first rank among the
spirits of Altharmazd, so there is a group of spirits in the
creation of Aharman who are specially opposed to them.
It does not appear, however, that these spirits ever had a
collective and distinctive name like those of the Ameshog-
pands; unless the word kdmarakin (rv.,ﬁr 9) which is translated
by West as ‘arch fiends,” may be considered as such-
In the beginning of the Bén-Dekesk they are mentioned as
those who tried first of all to awake Aharman from his
lethargy;® and later on the six demons opposed to the
Ameshogpands are expressly said to be the tdmarikin,* ‘the

1 BY,, iii., 28, 37.

‘2 Sometimes written 3\33 e.g.in Dk, 1., 56, 8.
s BD,, iii., 2. -

+ Ibid., xxviii,, 12,
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other demons being only their co-operators and allies.” But
in the same chapter, the seven planets and other astronomical
beings are equally called kdmaritén (‘ring-leaders,” West)
of the new demons.!

124. The first of the creatures of Adharmazd is Vohéiman,
‘the good thought’; so the first of those of Aharman ought
to be Akéman, ‘the evil thought.” We are therefore
astonished to read that Ganrik-mindi produced first Mitékht,
the spirit of falsehood, and then Akéman?; which disarranges
the systematical parallelism of which the Mazdayasnians are
generally so jealous. This Mifokht is afterwards called “the
liar (drdjan) of Ganrik-mind?'3 or ‘the demon of scepticism’
(driif gtiminikih).* Elsewhere, however, we read that as
Vohtiman and the good religion and the A¢no-khart are born
together, so A2man and Vardn are equally born together
with Ganrdk-mindf. In this difficult passage, it appears to be
said that A46man is the incarnation of the vices of Varin
(kerfino-i ahtikin-i mitak Varin Akbéman), in the same
manner as Vohliman is said to be the incarnation of the
virtues of A¢no-khart.

125. The Bidn-Dehesk sums up the names, qualities and
occupations of the six principal demons in the following
manner: ‘““The business of A40man is this, that he gave vile
thoughts and discord to the creatures. The business of the
demon Andar is this that he constrains (afs4drd) the thoughts
of the creatures from deeds of virtue, just like a leader
(sirddr) who has well-constrained (£4dip afshirto); and he
casts this into the thoughts of men, that it is not necessary
to have the sacred shirt and thread girdle. The business
of the demon Sdvar, that is a leader of the demons, is this,
that is, misgovernment, oppressive anarchy, and drunkenness.
The business of the demon Ndikizs (otherwise written

BD,, iii., 44.

BD,, 1., 24.

BD., xxviii., 14.
According to M3. TD.
See § 93.

13 .
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Nakaket' or Nadnghas®) is this, that he gives discontent to
the creatures......... The demon Zaprév or Tdirév® is he who
mingles poison with plants and creatures; as it says thus:
‘ Taprév the frustrater and Zalrik the maker of poison.”*-
Each of these demons is opposed, in the order mentioned
above, to one of the Ameshogpands, as we have shown in § 6.
The opposition between their respective actions, however, is
not always very striking.

(ii.)—THE OTHER DEMONS.

126. Among the inferior and auxiliary demons® we have
to mention first Aéskma or Kkaskm,® who is intimately con-
nected with Akéman. Thus the influence of Akdman and
Aéskm on the human soul is opposed to that of Vohtiman,
and in the case where this influence prevails, the sense and
intelligence are disturbed : then the government of the three
(¢alitd), that is to say, a mixed government, is substituted for
that of the one, that is to say of Vokidman.? Aéshm is the
spirit of anger and violence.? His instruments (afzdr) are
the same as those of Mitokht, Taromat and Arashk; it is said
that seven powers (zér) have been given to him so that he

BD, i, 27.

Ibid., xxx., 29.

Ibid., i., 27.

Ibid., xxviii., 7-11.

Ibid., xxviii., 12.

The name Aéshma is Avestaic. In Pazend and Persian it is Khashm
( ’..‘.'...;) or Hishm ( a8 ), which is afterwards identified with the Arabic
d.as signifying angor, angustia mentis.

* Dk., IIL, 116.

8 As to Aéshma daéva= Asmo-deus of the book of Tobias, see Windis-
chmann. Zor. Stud., p. 138 and sqq.; Spiegel EA. 11., 132; de Cara,
Esame critico del sistemo filologico e linguistico, p. 329 (Prato, 1884).
We must however remark that we meet with the Pehlevi name Aésh-
mashédd (written as a single word in BD., xxviii,, 15), which would
suppose as an Avestaic form Aéshma-daéva ; and according to the theory
which is met with in the Hurvarésh ‘words of simple ideograms, this name
would even be pronoynced as Aédshm-dév,

@ o W oW W
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may completely destroy the creatures.’ It is he who mostly
causes evil to the creatures of Aubarmazd.? Just as Crosh is
raised to a position similar to that of the Ameshogpands, in
like manrer Aéshm, his adversary, is also brought, together
with the six principal demons; and at the end of things it is
he who shall be vanquished by Crdsh.3 Aéshm truly seems
to play a predominant part in the introduction of evils in this
world, because it is mentioned that he once rushed into the
presence of Aharman complaining that Aftharmazd had pro-
- duced three things in the world which prevented him from
doing anything: the Gahambir feasts, the Myazd feast (of the
_ drbns) and the Khvétikdae (next-of-kin marriages).*

We have already seen that Varfin is supposed to be born
with Akdman. He is the demon of evil cupidity. With
Akdman and Aéshm he reigns over the hearts of the wicked.6
He is specially opposed to A¢no-khart.” From what we have
seen we may believe that the group of Mitokht, Varfin and
AkOdman is opposed, member for member, to the group of Dino
(or the good religion), Khart and Vohiiman.

127. There is a long list of different Dévs in the Bin-
Dekesh, but it would be irksome to mention all of them.®
Among the principal Dévs we may mention Acto-vidhit who
inflicts death on man, the demon of death.? He is sometimes
identified with Vae-: caritar or the evil wind, ‘who seizes
life’'® None can escape from him.'! He keeps himself
ready with Frezhist, Nizist and Aéshm to seize upon the soul of

BD., xxviii,, 15.

Ibid., xxviii., 17.

Ibid., xxx., 29.

SIS., xviit., 1-3. (See Justi, in the BD ).

Probably he is Parénd of BD.. xxviii., 25.

Dk, I, 33.

Dk., 111, 109, 4; cf. 122.

BD., xxviii. 37.

GF., ii., 41, sqq. )
10 BD., xxviii.,, 35; but neither in the Avesta (Vd. V.) nor in the

Mainyo-¢ Khard (ji., 115).
1 MK, xlvii, 8.
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the dead before it proceeds to the Cinvat Bridge.! Another
demon occupied in tormenting the soul after death is Viza-
resh.? We have alreddy spoken about Jéh (§ 75) as well as
about Apadsh, the demon of drought and enemy of rain
(§109). Bushasp is the female spirit of untimely sleep
(slothfulness).? Besides these ‘ other demons who are furies
(khashmakin) are very numerous. They are demons of ruin,
pain, old age (sudrdn), producers of vexation and bile,
revivers of grief, the progeny of gloom, bringers of stench,:
decay and vileness, who are many, very numerous, and very
notorious; and a portion of all of them is mingled in the bodies
of men, and their characteristics are glaring in mankind.”*
These evil spirits are so numerous that new demons arise
from each new sin.5 Among others there is the White
Demon (S%éda (pik), who is the Demon of Christianity,®
cilled ‘¢he Riman Sheda-¢cpih of Kilisydkik’ (&pqoaarip).”

We find very little about the pazrik (Parsi Farydn), the
patrika of the Avesta and the modern pers, demoness or
sorceress.8

(iii.)—QUESTIONS RELATING TO THE DEMONS.

128. We have already seen how Aharman has created or
produced (vashiid) the demons by a kind of emanation from
himself (§ 80). From this fact Spiegel deduces the answer
to very interesting questions, viz., whether the evil beings
have fravikars or fravashis like the creatures of Adharmazd.
The doctrine of the Mainyo-f Khard on this emanation
appears to exclude the possibility of it?; however, there is
no trace of it in our texts.

3 MK, ii., 115. '
3 Ibid., 161-164. {Cf. Vd. xix., 29.—~Tr.]
. ' 8 BD., xxviii., 26,
+ 1bid., xxviii., 37, 38.
s Ibid., 43.
« o BY.,iii, 3; cf. West, PT. I, p. 215, n.
? Ibid,, 8; cf. West, PT., I, p. 200, n.
¢ The pairiks are mentioned in MK, xlix., 13, 16; Ivii., 28.
° Spiegel, EA., II., 145.
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Another question not less important is that concerning the
end of the demons. A passage of the Dinkard expressly shows
that it is revealed that not oaly the wicked but also the demons
themselves will be saved at the time of the end of the world
(pitdk algh shédic levatman girdno vanisih afdtim men zak
akdo val bbcishno yimtanit).! However, we have quoted
above another chapter of the Dinkard which seems to express
the idea that the demons will be destroyed, though Aharman
himself will remain immortal (§83). This last doctrine
‘appears to agree better with the ordinary system of the
Mazdayasnian books.

129. If the author of the Ulemi-i Islim® teaches that
the demons have bodies and are also composed of four
elements, this idea seems to us quite recent and altogether
contrary to the Mazdayasnian philosophy of both the Avesta
and the Sassanide times.

Before leaving this subject we must remark that the Nor¢Aa®
is the quarter specially appropriated to the demons. The
ugly and abominable maiden, who comes to meet the soul of
a wicked man after his death, tells him: “Though 1 dwell
in the northern regions, yet I am placed further north
through thee, by the evil thoughts, words and deeds that
thou hast practised.”* It is from the North that the demons
come and thither they return.

If we can trust the Mainyo~i Khard, there are no less than
99,999 demons, driijs and peris,—in equal number to that of
the fravikars.’ However, this is the favourite number of
Mazdeism.

* Dk, 111, 110, 12.
* UL, p. 6. (Vullers’ translation, p. §5.)

s Or else the West, the abode of darkness ; cf. Pers. bdkhtar. See de
Harlez, Manuel de la langue de I’ Avesta, 1 edit. (1878}, p. 117. .

¢ AVN,, xvit., 24-25.
s MK, xlix., 16.
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CHAPTER 1V.
COSMOLOGY.

L—Distinction between the Spiritual Firmament and the
Material Sky.
130. We have already spoken about the ‘Dualism’ that .
characterizes the Mazdayasnian cosmology, that is to say,
the distinction between the spiritual world and the matérial
one. This Dualism is indicated by a quite particular term in
Parsi, which speaks ‘of the body and soul of the two worlds’
(dii akhéni tano ridn),' which is elsewhere explained by
the expression Mainyé u géthi dakeshndn (the spiritual and
‘temporal creations).? We have just spoken about the spi-
ritual creation in the preceding chapter. It must not, however,
be imagined that the. division of these two creations in the
Mazdayasnian system corresponds exactly with our ideas
on this subject. Mazdeism, on the contrary, comprises in the
spiritual world some creatures which are material accord-
ing to our idea and which belong to the material world.3

131. In order to put ourselves in the Mazdayasnian point
of view, we must first of all mark the difference between the
two heavens—the one spiritual, the other material; these are
the ¢pihar and the demdn. It is better to give them different
names, viz., those of the firmament and the sky.

For the Mazdayasnian philosophy this ¢pikar (or cpirdr),
as we have already seen (§12), occupies the first place in the
spiritual creation of Auharmazd, as the d¢mdn does in the
material creation. This sphere is always revolving and is the
strongest of all things,*—which (as we have already remarked)
means that it was regarded as a form of destiny.

1 MK, i, 0.

2 Ibid,, 1.

3 [According to the Mazdayasnian idea everything in the good
creation is presided over by an angel or guardian spirit. Therefore by
the material creatures being comprised by Mazdeism in the spiritual
world, it must be understood that not those creatures themselves but' the
yazds or guardian spirits presiding over them are meant.—Tr.]

+ MK., xxviii., 10,
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132. Neryosengh in his translation of the Mainyo-i Khard
was careful to distinguish this firmament from the material
sky by the term Ufayes#, ‘the circle of the Zodiac and the
planets.” In fact, for a Mazdayasnian these astronomical
bodies were not material but belonged to the world of
spirits. If we are surprised at this, it must be remembered
that. the Mazdayasnians regarded light most probably as
having a spiritual nature; because, even Altharmazd, although
being ‘the Spirit of the Spirits’ and ‘invisible,” was seen as
light (§ 37). If we had, therefore, wished to follow closely
the Mazdayasnian classification, we should have already
treated these celestial bodies in the preceding chapter. But,
it has appeared more convenient to group together here, in
one chapter, everything that corresponds with the visible
creation, as understood in our sense. However, the distinc-
tions, which we have established, must not be lost sight of.
It may have been seen in the last chapter how the celestial
bodies, stars, planets, &c., are absolutely treated as the spirits
of both creations, as Yazds or Dévs.

IL.—FIRMAMENT.
(é)—Szgns of the Zodiac, Constellations.

133. Audharmazd, therefore, having first of all created the
firmament or sphere, fixed thereon the twelve signs of the
Zodiac, which have a common revolution with it.! The
names of them are the same as in our languages,? every

1 BD,, ii,, 2.

3 SIS, xxi., 2; BD,, ii., 2; The names are :—
Varak (Lamb). Tardzak (Balance).
Tord (Bull). Gasgdim (Scorpion).
Dé patkar (Two figures).  Nimasp (Half-horse, Centaur).
Kalacang (Crab). Vahik (perhaps Nahds$k, Capricornus).
Shér (Lion). Dil (Waterpot).
Khiiskak {Virgin). Mdrkik (Fish).

See West, PT., L., p. 11.
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constellation has three forms.! They are divided into twenty-
eight parts or lunar mansions (khuriak-i himdrikén ‘frag-
ments of the calculators’)2

The whole history of the world is divided into twelve parts,
over each of which presides one of the Zodiacal signs: every
period being of a thousand years.” Not only do these constella-
tions (ekktardn) preside over the epochs, but the Creator
has specially entrusted to them all His original creatures of
the .material world (btindahiskndn-1 ¢tih), in order that they
may defend and protect them from the attacks of the adver-
,sary (agidds).*  Also they are the twelve generals (spdhvad)
on the side of Aftharmazd, who prepare and impel the worlds.?
They themselves, however, depend upon the constellation
Haptéirang or the Great Bear who holds them by the hand
and makes them rise and set, so that they implore his assist-
ance.b :

This constellation (called also Haptékring) is specially
the guardian of the Northern region ; the other three celestial
regions have also their chiefs. That of the East is T'isktar,
the star Sirius; those of the South and West are respectively
called Vanand and Satavés, which, according to Dr. West,
may be identified with the stars Fomalhaut and Antares in
" Scorpio”

1 BD,, vii., 4. May we compare this curious detail with the notion of
the Babylonian cosmogony mentioned by Lenormant? * He excellently
made the mansions (twelve) in number for the great gods...for each of
the twelve months he fixed three stars” Origins de I’ Histoive, tom L.,

PP- 498-501.
? BD,,ii., 3.
* BD., xxxiv.
+« BD.,,ii., 4.
s MK, viii., 18, 21 ; xii., §.
¢ MK, xlix., 18-21.

? P.T, L, pp. 12-13, n. Geiger rather thinks that Szzavés must be
Arcturus of Bodtes or Vega of Lyra. OK., pp. 312-313.
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(6)—Astronomical systems.

" 134. Both the Bdén-Deheskh and the Mainyo-i Khard
give complete systems of Astronomy. According to the
former, Afiharmazd first of all produced an illumination be-
tween the sky and the earth (andar-7 Grman va damik),—an
expression which we cannot very well explain, because
the stars have nothing to do with the a¢mdn (sky); they are
in the firmament which is above the deman.' Is this per-

_ haps a fragment of a quite different cosmogony? Alharmazd
" created these celestial bodies in four stages: the constellations

(akhtar), the stars that do not belong to the constellations
(apikhtar), then the moon, and lastly the sun.? There are
in all 6,480 small stars.?

135. The Mainyo-i Khard has a similar system. It dis-
tinguishes (1) the stars, (2) the constellations of the Zodiac,
(3) the sun and the moon. The chief of these starsis
Tishtar, the great, the good, the giver of prosperity. There are
likewise stars (without name) each presiding over the earth,
water, trees and cattle; man is under the guardianship of all

- these four stars. Then there is Vanant which presides over

the Alblirz and protects its road and gates against the attacks
of the demons, peris (farydn) and drbjs. Haptdirang, with
99,999 fravdhars,* turns round hell (in the North) and keeps
off the 99,999 demons, peris and dritjs,* who wish to attack
the firmament and the constellations. Nothing is said of
Satavés. The duty of the sun and the moon is to give light,

" to mature births and growths, and to divide the days, months,

1 [Cf. Yt. xiii., 3, where dgmdn 1s said to have been covered with
starry garment.—Tr.]

2 BD., i, I.

3 BD, ii., 5.

* [Cf. Yt., xiii., 60, where it is said that g9,999 fravashis keep watch
over Hapto-evefig—Tr.]

s [Cf. Siroza, 11., 13, where Haptdirifig is praised in order to smite
the sorcerers and fairies.—Tr.]

¢ But he is mentioned in chap. Ixii., 12.

134
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seasons, years and other periods of time.! We have seen
above in the preceding chapter (§ 120) that the other stars
are the fravikars.? ‘

(c)—The Sun and the Moon.

136. The sun and the moon are generally mentioned
almost like the other celestial bodies and the Yazds. The
worship of these bodies is specially regulated,® and their
Avestaic Nydyishes have been and are always recited

in their honour. The right eye of the victim offered to the -

Yazds belongs to the moon.* There does not appear, however,

any harmony in the opinions concerning these beings: "

for we have already quoted a passage where it is formally
said that these two bodies, although immortal, are of a
material nature (¢#7 £hiitih).’ '

137- Elsewhere it is said that the sun makes his revolution
round the earth;® and it is added that he rises and sets
passing through 360 apertures (ré;in). Of these 360 apertures
180 are in the East and 180 in the West, in the mount Albfirz
that encircles the world.” In rank of splendour, the sun
surpasses the moon and the moon the other stars.® Accord-
ing to another wotk, the moon and the other stars shine
because of the light of the sun.? '

138. Certain marvels relating to the sun will indicate the
last days of the world. At the end of each of the millennia

{kazankroksem) he will shine again from the zenith in the

same manner as he already did at the beginning of the
creation {pavan bindehishno): at the end of that of Zartosht,

_MK,, kix., 24-27.

[See p. 86, note 4.]

SIS, vii.

SIS. =i, 4.

DK.,, I, 51, 5. See§ 88.
BD.. v, 3. :

Ibid, 5.

AVN.,, vii., viii. and ix.
* Dk, I, 516.

I T B O

[
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during 1oo days and 100 nights;! at the end of that of
Héshédar, during 20 days and 20 nights; at the end of that
of Héshédar-mah, during 30 days and 3o nights; and at the
end of the 57 years of Soshyds, at the time of the resurrec-
tion.? It is also predicted of Hoshédar that he will command
the sun, saying: ‘Stand still!” and the sun will stop for
10 days and 10 nights.3

(d)—Planets; the Evil Stars.

139. * The astronomical creatures, of which we have spoken
up to now, belong to the good creation. Quite different is
the nature of the planets (apdk/tardn) which are the creatures
of Aharman.* He has created these seven malicious beings
m opposition to the twelve constellations. At the come
mencement of things, they rushed together with many other
demons against the firmament and caused great trouble
amongst the constellations ; but at the end of a go days’ war
they were repelled and driven back to hell.? Each planet
has for adversary one of the celestial chiefs, thus:—

Tir (Mercury) is opposed to Tisktar.
Vakrim (Mars) ) »w  Haptoirang.
: Auhomé (Jupiter) ,, ,, Vanand.
Andhit (Venus) ,, s, Satavés.
Kevan (Saturn) |, »» The Milky Way (?)6
Gécihar (?) is opposed to the Moon.
Muspar with tails (?) ,, ,, Sun.”

1 [Not 100 but 10 days and 10 nights.—Tr.]

s Dk, IV, 160.

s BY,,iii, 45. Cf. Jos. x., 12. .

*ZS,iv, 3.

s BD,, iii., 25-26.

¢ Spiegel, EA., II,, 140. The text contains mag-; mihdn-i dgmdn © the
great one in the middle of the sky,” who is also spoken of in BD,, ii., 8,
the translation of which is very uncertain. West (PT., 1., p. 13, n.) sup-
poses that it was a great star or constellation, perhaps Regulus.

T BD, v, 1-2.
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The last two planets-are unknown: perhaps these names
signify a meteor and a comet. The more modern work
Ulemd-~i Islim, as quoted by Spiegel,! gives the names of
the sun (skéd) and the moon (mdk) instead of the two last
‘names mentioned above. It is in fact very surprising to find
the names of good spirits,—even that of Altharmazd (Anhémay .
himself,—given to one of the evil beings. If we may accept
the testimony of this very Ulemd-i Islim, these wicked
planets formerly bore the names of dévs: Tirej (Zairez),?
Zirej (Zairic), Naenkish (Natinghas), Tarméd (Zarimat),
Heshm (Aéshm), Sebih (7), Bathir (?),—most of whom are
already known to us. But Aftharmazd seized them and
fastened them as prisoners to the firmament, and at the same

time he gave them good names, names of good omens, among
others his own.?

140. But although prisoners and hindered from doihg so
much mischief as before these planets are nevertheless perni-
cious beings. According to the fatalistic Mainyo~i Khard, it
is through them that all sorts of evil come upon men.* They
trouble all the creatures and cause them evil and death.’
Elsewhere the seven planets together with the ‘head and
tails of Gocihar’ and Mispar are called ‘the chiefs (kami-
rikin) of the demons who attack the firmament.’®

1/].—THE MATERIAL WORLD.
(a) Creation.

141. We now come to the s#k, that is to say to the
material world in the Mazdayasnian sense explained above.

EA, 11, 181.

Corrected by Spiegel.

UL, p. 5, Vullers’ translation, p. §2.

MK, viii, 17; BN, xxviii.,, 45.

Ibid., 20; cf. ZS,, iv.

BD., xxviii., 44. Perhaps this chapter is recent as West remarks,

for here Gdcthar and Mispar are not included in the number of the
planets as in Chap. V.

- I T I
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If we may believe the testimony of a contemporary author,
there were in Sassanide times some philosophers who did not
admit that the world was created.’ But this opinion is not
found in the books of the period. On the contrary we see
therein formally announced this principle that the non-
existent comes into existence by creation (aéiln biin homanand
pavankdr) and that the existence of everything takes place
at its prescribed time (aitif-ac 7 kold val samin nydzo).

142. Alharmazd created the material world after the
spiritual world. This creation occupied six stages or periods,
- during which he has successively created (i) the sky (demin),
(ii) water, (iii) earth, (iv)'plants, (v) animals, and (vi)
man.’ These six periods together formed a year of 363
days*; and it must be remarked that these days begin with
the morning and not with the night.?

143. The order of the creation is not arbitrary : because the
diffusion of waters is regulated by the wind which blows from
the gzarpdyd, or that part of the material sky which is below
the stars; the growth of the plants depends upon water; the
animals live upon plants; and men depend upon animals.
Such is the rationale of this creation.S That this theory of
the six periods of the creation is certainly of Semitic or even of
Hebrew origin is too evident for us to insist upon. Spiegel?
" bhas very well shown that even the differences between this
account and that of Genesis confirm this origin. For the
interchange of the creation of the first day according to the
Bible (that of light) and of the fourth (that of the sun, moon

1

Paulus Persa, Logica, ap. Land, Anec. Syr., iv., fol. 56, n.

* Dk., II1., 127.

3 BD, 1., 28; Z8. i, 20; DK, ITI,, 123.

* BD., xxv., 1. In this passage it is mentioned as a part of revelation,
z.e., of the Avesta.

® BD., xxv, 2, the contrary of Gen. i. According to Ulemd-i Islin
these periods were of unequal length: viz., of 45, 60, 75, 30, 80 and 73
days respectively (Ul., p. 3; Vullers’ Translation, p. 47. )

s DK, III, 123.

T EA, L, 455.
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and stars) is rendered necessary by the exigencies of the
“Mazdayasnian system, where light and the celestial bodies
belong to the spiritual creation which preceded that of the .
material world.!

144. Windischmann? and Spiegel® have thought they are
able to deduce from an expression of the Biin-Dehesk that
the material world was first of all created in the heavens
* (P firmament) and afterwards lowered into the space (afash
harvigp bindehishnin-i ¢ti minash avbash kart homand).%
But this extraordinary idea appears to us to vanish before the
much simpler translation of West: ““All his original creations
. residing in the material world were committed to them, "3
that is to say to the twelve signs of the zodiac, of which the
author is going to speak.

(8)—Primitive Qualities and Elements.

145. The material world such as it exists at present has
been profoundly modified by the action of the Evil Spirit,
who has introduced into it all sorts of physical and moral
miseries. Thus of the four primary qualities of matter, two
belong to the side of light, viz., heat and humidity, but the
two others, namely cold and dryness, belong to the side of

! [Some Savants attribute Semitic or Hebrew origin to the theory
of the six periods of creation, as given in the Bdnr-Dehesh, but it is
not so. The theory seems to have been based upon and developed
from some original Avesta document, the traces of which are found in
the Afrin-i Gahambdr. Moreover, in the beginning of Chap. xxv.
of the Bin-Dehesh, in which this theory is treated, it is openly mentioned
as a part of the revelation or Avesta. (See also the author’s n. 4on p.
101—Tr.] -

2 Zor. Stud., p. 59, “hierauf wurde aller uranfinglichen Geschopfe
irdisches Aufenthalten unten gemackt.” [The whole primitive creation
of the terrestrial abodes was afterwards lez down.]

3 EA., 11, 143, 215; I, 503. -

* BD,, ii, 4.

s pt, I, p. 11
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darkness.! These qualities are everywhere mingled in matter.
It may easily be imagined that this is a division very difficult
to apply in a consistent manner. Thus, though the wind that
blows on the soul of the wicked after his deathis a wind
from the north and a co/d one,? yet excessive keat as well as
cold is one of the punishments for the condemned in hell.3

146. These four qualities must be distinguished from the
four elements,* which are often mentioned :—air, fire, water,
and earth.’ These four elements are the cause of every life and
every action.® Butthey must be in certain proportions, other-
wise they would cause disorder and evils;? for example their
disproportion in the human body is the origin of sickness,8
putting the action of nourishment into disorder: even the
principal object of the medical art is to regulate or to restore
harmony and proportion among these elements.® :

(c}—Cosmogony of the Dinkart.

147. We must stop here to say something about the
cosmological system of the Dinkart, which seems to us to
differ greatly from that of the other Mazdayasnian books of
that period. This system is found expounded in the r23rd
chapter of which we give an extract:

* Dk., iv., 142, as a quotation from the Ainin Nameh of Atarofrébég.
In the Philosophumena there is attributed to ¢ Zarates the Chaldean”
(one of the various forms for Zarathustra) the doctrine that ro$ 8¢ Pords
pépn Beppov, Enpov, kovhov, Taxh Tol B¢ oxdrous Yuxpov, typdv, Bapd, Ppadi.
Here the position of humid and dry is inverted. See Spiegel, E.A., 11.,19.

2 AVN,, xvii, I10.

s Ibid., Iv., L.

+ However, the term Zydkdn which refers to the four elements is
sometimes applied to the aforesaid qualities. For example, Dk., 111.,
112, 7.

5 Dk., IIL, 123.

¢ Ibid.

? Dk., 11, 93.

* Dk, IIL, 119.

* Dk., IV,, 157, 52, 54-

'

?
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Ctih dito ¢tik pavan tani homandih, vinishnik, vahdénishno=

" homand. A [fash dahishno val kokhshashnik héshiaf hoshtifidk

benafshman aito. Dahishno hamigtir* va ¢pifih hampatvandi
zak-i j8vétdndik nitk rtbishnlk ; afash kar zak-i avbash
yehebii(n)t. Afask demman-ac pitikih amat lbito hico ¢tik
dahkishnin. Kiur-i=burhnak® men hoshtif cpijik nimandi
ctth vinishnik . va vahdinishnohémand mendavam. Va kold
meman pavan tanit casm vinishnik va pavan tantt yadman
vakdinishnohbmand, ¢tih. Va tokhmako-i ctih yehevintak
men ditdr-i avbrishno, va dakishno pavan ric abjo afzirik.
Afash dindik shem yehevinishno va némcistik darminito® biin
ctih, dakishnino mitica khavitinacto. Afash giyak* fraiiim
yeheviintak pavan ditir va patminkérih men yehevinishno.
Afash dintk shem, yehevinishno rtibishnik. Afash namcistik
arbi siyak@no® homanand: véto, dtish, mayd, tind,% bini
ctihéno cahir. Va gdyak datigar yehevintak pavan dditir
Sarjinak kirihd men yehevinishno rdbishnik. Afash shem
yeheviinishno hagtishnth.”  Afash nimcisto avbé rictakhavand,
émijishavand, szinikino, gdyakvad. Citigar men ditir
avad-garih fravikar va viibano ham-victakdn haminitdri®
¢tih. Afash ndmcisto martim, gbcpand, va avirik sintkin-i
shaplr. Cigin giyak homanand, afdim halkinto yekavimi-
(n)and wal kerfin, va kerfin wvalca wvalman hémanand.
- Ayétak zor zakash yekavimunit, val-ca vahénag gvitih-i
hamgbhar mato yekavimiind.?

1 Probably for kamégtir.

3 Cf. Persian burhanah =naked, open, manifest.

s Cf. Zarmdnih=old age.

+ Peshotun transcribes this word as deii =body, which is impossible.
Is it perhaps Gdyak =visible life?

s Cf. Zdyak, lit., °Grosse besitzend’ (possessing size}; see Spiegel,
Trad. Lit., 1., p. 467-

° o

1 See de Harlez, Manuel du Pellevi, p. 186, s. v.

8 Peshotun reads thus.
® Dk, I, 123.



3
THE MATERIAL WORLD. 105

148. We offer, with hesitation, an attempted translation
of this” passage, the version of which as given by Destur
Peshotun does not at all seem admissible to us :—

‘“The world is material by corporiety, visible, tangible.
Then the creation is excited by itself to the struggle.
(Because) there is a creation opposed and with an aggres-
sive hostility against the perpetual good progress (of
things<) ; and its action is of this nature. And the revela-
tion of it was made when there was (as yet) no naterial
creation. The manifest action (proceeding) from this
excitation of hostility of one half of the material world is
something visible and tangible. And everything that is
visible to the corporeal eye and tangible by the corporeal
hand is the world (¢#i)). And the origin of the existing
world is by the creation pof the Creator, and the creation
(has taken place) by means of an instrumentality of force.
Then it has the scriptural name of existence. It is called
the primary foundation of "the world and is known as the
mother (source) of the creations. Then the first corpo-
real existence was produced by the Creator, and its
formation (proceeds) in proportion to its existence itself.
The scriptural name of this production is the progress of
existence. Thence the four elements are named: air, fire,
water and earth, the four foundations of the beings of the
world. And the second corporeal existence was (produced)
by the wise action of the Creator in the progress of existence,
Thence its name the continuation of existence. And thence
the four (elements) are said to be mortal, mixed, living, and
organised. In the third place, the fravdiars and the souls
are by the supreme action® of the Creator united with the
mortals and direct the world. Thence mankind, animals,
_and the other good living beings have their names. As they
become endowed with terrestrial life (gdyatk), they are defini-
tively made to abide in the bodies and the bodies are

' Perhaps “elevation” (avadgarih) from uvad-gar, one who makes
superior, one who elevates (?).
14
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(made) for them.” But the force is peculiar to each [that is
. to say to the body and soul]; and this is the reason (why) the
separation of the compound happens.”

149. Here we have a much larger scope assigned to
matter. Not only what has a body and is tangible, but also
what is visible, is material. There are some indications
which lead us to believe that the Dinkart would also include
the firmament of the stars and celestial bodies themselves in
the ranks of matter. We have already seen this opinion
- asserted for the Sun and the Moon (§ 88), and we shall after-
wards see other traces of it.

Here we have likewise an attemf;ted ontology: existence
(or being, yeheviinishn) being supposed as the foundation of
all the creatures. From this indifferent foundation the ani-
mated beings are furmed ‘in thrge stages’: first of all there
come the four elements which are thebasis of all matter;
then intervenes apparently a sort of vitality given to a mixture
of these elements, which are organised in the form of
body and thus become alive though mortal. Finally, the
spiritual parts—the fravdiar and the soul—are added to it,
and the human or animal compound is formed. This com-
pound lasts till its dissolution by death, when the material
portion or body dies by its separation from the spiritual
parts, the existence of which continues.?

We think we can also see an indication of the high
spirituality of the Dinkar# in the doctrine of the complete
independence (ayotdk) of the spiritual and material forces
(267) in the compound.

' (d)—Form of the World.

150. The form of the material world is clearly determined.
In reply to the question of the sage, the Spirit of Wis-
dom teaches him that * the sky (d¢mdn), earth, water, and
whatever else that is found in the midst of the sky (andarun
d¢mdn) is formed like an egg of a bird. The sky above and

! Cf, also the passage quo'ted in our § 84.
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-below the earth is formed like an egg by the hand
(dast-kéri) of the Creator, Alilharmazd, and the earth in the
midst of the sky is like the yolk amidst the egg.”! Such is
also the doctrine of the Dinkarf, which gives a similar
description of the arrangement of the material world; it is
worth while to quote the passage : —

1§1.- Men dino nakizo 7, demino fratim dim men zaki
ctihik. Ctihik va afdrik dimini hamdk yehebint yekaviminit
(men) andariin-i Geméno, cigin vii andariini khdik yehebint
yekavimiinit; acméno piramini vicpano, ciyin khaik mehim
vin?

“ According to the interpretation of the Law, the sky was
the first creation of the material world. The world® and the
other creations were placed together in the midst of the sky,
like the bird in the midst of the egg; the sky surrounded
everything as the egg (surrounds) the bird.”

152. Spiegel seems to think that he can find in this
metaphor some signs of a doctrine of the cosmic egg (das
Welter), similar to that of the Pheenician and Babylonian
cosmogonies.* And if we trust to the translation of the
above passage of the Dinkart, as given by Destur Peshotun,?
this idea would be fully confirmed. But his translation is
altogether erroneous, as may easily be seen from our quota-

* MK, xliv., 7-10. The MS. B adds : “And the wateron the earth and
in the sky is like the water in the egg.”

2 DK, 1L, 74, 2.

3 The material (s¢ikik) world seems here to be distinguished from the
material sky (dgmdn). If we compare this fact with another, viz., that the
Dinkart calls the sun and the moon material (§ 88), we shall be led to
believe that this work followed another cosmological system more simi-
lar to our own. In this case the first phrase should be translated :"
¢ The sky was a creation anferior to this material world.”” The same
conclusion may be drawn from Dk., 11., 81, 3, where the revolving sky
(gartd-i dgmdn) is mentioned before the celestial bodies and without any
.mention of the firmament or of the sphere.

* EA., I, 452-453.

* Vol. I, p. 79. * Just as a bird is produced from an egg, so the
creatures of this world and other creation have been produced.”
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tation. It seems to us that only the form of the material

-world is thought of; on account of its apparent rotundity

which causes the celestial vault to appear to embrace our
earth, they very naturally compared it with the egg, having

" - the yolk or'the bird in its centre. There is certainly no
" question of a production by means of the egg, as in the my-

thologies quoted.

IV.—~MATERIAL SKY.—METEOROLOGY.

153 In the creation of the ¢#%, the material sky (d¢min)
occupies an analogous position to that of the firmament
(¢pihar) in the creation of the spiritual world. We must not
forget that this sky was not to the Mazdayasnian eye the
space of the astronomical bodies, which were literally fixed to
the ever-revolving sphere of the firmament. It was rather
what it has been called ‘ the atmospheric sky.’! It is often
said that the sky is formed from the substance called kkin-
dhino,? literally * blood-iron.” This adjective is translated
by Neryosengh dtar@iz which means ¢ steel.” The Persian

- version is exactly the same. Windischmann,® however,

followed by Justi and West, has preferred to translate the
word by ‘ruby,” as if the compound word meant ¢ blood- |
stone.’ :

154. It is in the region governed by this material sky that

‘the meteorological phenomena are produced, It seems that

the term andarvd: is sometimes used as a designation of the
atmosphere.* However, it is not always so, because the
andarvdi is spoken of in hell where there is no atmosphere;?
and it generally signifies the void between light and primeval

1 Probably this was also the sense of the Biblical oAy (as in the
expressions ¢ the mountains under the sky,’ “the birds of the sky’)
dlstmgulsh.ed from the ¥

? MK, ix,, 7; BD. xii., 6; xxx., 5.

8 Zor. Stud., p. 72, in chap, xxx., he translates the word by ¢ Edelstein’

(precious stone, jewel, p. 114).
+ Dk., II,, 81, 3.

® AVN,, xxvi, 2; Cf. de Harlez, Manuel du Pehlevi, p. 209.



o MATERIAL SKY— METEOROLOGY. ‘109

. darkness. Thus it is said that Adharmazd conducted the '
sun, moon and stars in this endarvas or space.?

The atmospheric air (#d7/) conveys or communicates eye-
sight by means of the wind (v@s).? The wind, which blows
according to its will and which one is not able to catch by the
hand,? has the task of stirring the atmosphere, as the life in
the body has the task of purifying it.* The clouds rest and
abide on the Albfirz.> Tishtar pours out rain from the clouds
as from a jar (£4imb)®, and it is the wind that restrains the
rain from becoming excessive and divides it into springs,
seas and oceans.”

Lightning and thunder proceed from the conflict between
the sacred fire Vidsisht (personification of thunderbolt) and
the demon Aspenjargik, whose club produces the noise of
the storm.® .

155. The Sassanian cosmology being the inheritor of the
doctrines of the Avesta attributed to rain an importance
which is indeed remarkable. Its production was superna-
tural. It was by the action of numerous yazds that the whole
economy of waters and their circulation were directed. The .
chief of these yazds was Tishtar, assisted by Staves and also
by Vohiiman, Arédvisér, Vit, HOm, Dino, Birj and the
fravahars. ? These genii drew water from the springs, rivers
and seas, and formed it into clouds. The rain is essentially
water, and the instruments (for the production) of rain are
~ wind, cloud and mist (vdrdno khiitihi mayG va vlirino afzir
vito muzndh'® va awar).'> Whether this humidity falls in
small or large drops of rain, or in the form of hail or snow,

1 BD., xxx., §. s MK, xhv,, 16;lvi. 5.
2 Ibid. ¢ BD., vii, II.

3 Ibid. - 7 BD., vii.,, 14, 6.

+ BD., vii., 6. 8 Ibid, 12.

¢ Dk., IIL, 112; BD,, vii, 3.
10 Cf.Arab. muznat — cloud, There is also Pers. migh = Av. maégha
= Skt. mégha ; but the Pehlevi z would scarcely correspond to a gh.
There is another word mitzh in Persian (Justi, Kurdish Dictionary,

p- 397)-
n pk., HI, 112, 6.
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depends upon its meeting with a wind endowed with one:
of the four elementary qualities mentioned above:! if the
wind contains heat, the drops are small; if it contains
humidity, the drops are large;if (the wind contains) cold,
there is snow, and if (the wind contains) dryness (there is)
hail (carishk-i khiérto ya ctavar, tekerg® va vafr® men goito
patyirashnih-i vito cahdr-i s4kdno : sak-i amat vito garmik
. yehcinit, carishki khbrto; amat khoitih yehgtinit carishki
¢lavar ; amat cartik, vafr; amat hiishkih, teherg.®

156. The evil spirits are always occupied in hindering
the production of rain: hence the eternal struggie between
the yazds and the demons. The latter are under the
command of Apabsk, the demon of drought. For, the demons
try to impede the progress of nature and also the health of
mankind especially by the two evil qualities, cold and dryness.?
But not only do the yazds triumph over these wicked beings,
but often Aftharmazd uses their own arms against themselves:
thus, like one who would cause the heads of his enemies to
be crushed by their own clubs, he makes the winter (damegtdn),
produced by the Evil Spirit, to destroy the Ahrafciars or
noxious animals of the evil creation.?

157. The beuneficent action of rain, so hxghly esteemed at
every time in regions like those of Eran, did not consist in
the eyes of the Mazdavasnians only in irrigating the earth;
they believed that the rain itself brought down the seeds of
the plants and distributed them everywhere.”

V.—THE EARTH.

(a)—Mountains, Késhvars. Geology.
158. The earth which is in the centre of the sky seems
to have a round form according to the Dinkart which even

1 Lit, *the elements,’ cf above § 146.

* Cf. Pers. tegerk, Kurd. teger (Zddm. G., vol. xxgviil., p 58
8 Cf. Kurd. wafr, Pers. Barf(Zddm. G., vol. xxxviii., P-94.)

s+ Dk, HIL, 112, 7.

s Dk, IV., 162, 2-7.

¢ Dk., IV, 162, 11, 12.

' BD., ix, 2; MK, Ixii, 41, 425 cf. BY,, ii., 42.
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relies upon the Avesta (damik dishak men dino givto-i pitdk).
But according to other books the earth, though circular, is
rather a flat space wholly surrounded by a vast chain of
mountains called the Albfirz.2 This chain, as we have seen,
is bored with 360 gates or openings, through which the sun
passes every day of the year while rising and setting (§ 137).
The Albirz, like all other mountains, is the result of the
violent attacks made by Aharman upon the earth3, for in the
beginning the earth was flat, as it will be again after the
final destruction of evil, when all the inequalities of its sur-
face will be smooth, and cold will exist no more.* The Albirz
has taken 800 years to attain to its present height, and now
it reaches to the summit of the material sky, up to the eternal
light.> All other mountains are offshoots of the Albiirz,6
with which they remain in connection (evidently by their
subterranean roots).” There are in all 2,244 mountains, the
principal of which are described in the Blindehesh.8

159. In the first instance seven of them are very great?
from which the other mountains havebeen produced.!® Finally,
the hills, scattered through the regions of the Mazdayasnians,
grew separately in several places (pdrat parak pavan ¢lik).,'
It is not necessary to give here all the details about these
mountains: we have only to consult the excellent essay of
Windischmann.'? These mountains although produced by

! Dk., I, 19. Such is the explanation of Peshotun. Perhaps girfo may
simply mean circular and not spherical.
* BD,v., 3-5; Dk, 1., 19; MK,, lvii., 13.
BD., viii.,, 1, 2; ZS., vii,, I.
BD., xxx., 33-
BD,, xii., 1; ZS,, vii., 6.
BD., xii., 2.
BD., viii, 2, 3.
BD,, xii., 2-40.
® Ibid., 3-27.
10 Tbid., 28-40.
1! West has translated the phrase by *piecemeal.” BD., xii,, 41.
1 Zor. Stud., pp. 1-19. See also the commentary of West, PT. L, pp.
34-41.
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-Abarman are nevertheless sources of happiness and pros-

perity to mankind.! Great rivers flow from them # The rain-
producing clouds dwell, as we have seen, on the.Albdrz
(§ 154). They keep back and moderate the force of the

wind. Further, ¢ they are the destroyers of Aharman and his -

demons, and the preservers and vivifiers of the creatures
and creations of the Lord, Adharmazd.”’3

160. In the beginning the material world formed only
one vast continent. But at the second phase of the great
combat in which Aharman, after his defeat in- the sky,
attacked the waters, Tishtar, after having conquered Apadsh,
produced a vast inundation in which perished all the kZraf-
¢tars and evil creatures.* From this inundation the seas
were formed, which covered one-half of the earth and also

divided it into seven parts.®* These parts are called késhvars. |

The central Léshvar is as great as the other six taken together,

and forms the country known to the Eranians, of which Pirs

(Persia) itself was the centre.5 The other késhvars. are:
Savah on the East, Arzah on the West, Vértijarst on the
North-East, Voriibarst on the North-West, Fradadafsh on the
South- West, and Vidadafsh on the South-East.” These conti-
nents are now separated by the ocean in such a manner as to
render the passage from the one to the other impossible,
without the supernatural aid of the yazds or of the dévs3. The
last six késkwvars however, are inhabited by men, who, like
primitive men, do not eat meat but live exclusively upon milk.?

1 BD,, xii.; 28, 41.

* BD,, vii, I5; viii., 4, &c..; MK,, Ivi,, 7.

3 MK, lvi,, 6.

¢ BD,, vii. West remarks that this deluge preceded the creation of
man. .

s BD,, xi.

e 7ZS., vii, 10. ) .

7 BD, v, 8-9; xi., 3.

8 MK, ix., 6; BD., xi, 4. In the reign of Takhmérup, however, men
constantly passed from one region to the other on the back of the
mythical ox Cargaok; (a reminiscence undoubtedly of the first migra-
tions into Europe). - BD,, xvii., 4.

* Mk., xvi., 10.

*

-
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The continent known by the name of Kihvaniras is not
only the greatest of the £4shvars, but it is also that place
where there is most good and most evil, for it is the
scene of the struggle between the two creations.!

161. FEarthquakes are produced by the action of air
which circulates in the interior of the earth as it circulates
in the human body. This air (vdf0), when overheated by fire,
shakes and splits the earth. This is again the effect of a
want of proportion among the elements.? There are thirty-
three kinds of lands.> The earth does not only produce
plants but contains also mineral riches; and what is most
astonishing is that the metals themselves have also had an
animal origin like the plants: they were produced from the
body of the first man, Gdydmart.* From his limbs were made
the seven metals, viz., silver, iron, brass, tin, lead, quick-
silver and diamond. But gold, on account of its excellence,
was produced from his life and semen.’

(8)—Water, Its Circulation. Seas, Rivers.

162, The extreme value attached to water by the Eranians

* of all epochs is explained by the requirements of their soil
and the importance of rain and of irrigation for their agricul-
ture. They have observed very carefully everything that relates
to water and its circulation ; and the ideas that we find exposed
on these points in the Eranian authors are very precise.
The water itself is one of the 17 kinds of liquids® to which

t BD., xi., 1. Windischmann has shown that Khvaniras is probably
the whole of the central Asia from Syria to China. Zor. Stad., p. 230.

2 Dk., II., 93. Peshotun quotes a similar account from the Zorépdstdn,
the translatien of which is assigned by tradition to Azarpajoh in the
time of Anoshirevan.

3 BD,, xi, 1-

& MK., xxvii., 18.

s ZS, x., 2. )

¢ Yet in the detailed lit, it will be observed that only fourteer are

. given.
15
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-the &eneral name of mayd, Semitic in origin, is given ; follow-
mg is the list of them :—

1. The water in the plants. 8. The liquid in the skin.

2. The water of the rivers.| 9. Tears.

3. Rain water. "10. Blood.

4. The water. of the reser-| 11. Animal oil.

" voirs.

- 5. Animal seed. 12, The saliva.?

6. Animal urine. 13. The liquid beneath the
barks (?) of the plants.?
7. Animal sweat. 14. Milk,?

;T
IR

i e

£
=N

163. All these liquids mingle finally again with the rivers.s
The water is on the earth ]ust as the blood is in the body.s
The circulation of this water is regulated by the action of the
wind.® The clouds seize water from the seas, carry it in the
atmosphere and make it fall in drops on the earth.” The"
water which is concealed under the earth does not escape the
action of the sun who attracts it for the cultivation of lands -
and for the advantage and happiness of men and animals.8
But the seas themselves are produced by rain.?

v
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The circulation of these waters follows a regular scourse.
Every kind of water enters into the world by the Aéshvar
Arzah (on the West); at the rising of the sun it flows into
Sédvah and at the setting of the sun it enters into the sea
Pitik (the Persian Gulf), whence it passes into the great

! The text adds : ¢ which nourishes the embryo.’

* Doubtful. This translation is suggested by West. [Justi in his
glossary of the Blindehesh. has also translated the word avyan by ‘Rinde,’
i.e., *bark.’—Tr.]

3 BD., xxi,, 1. [Compare this detail of waters with that given in the
Pehlevi version of Yag., xxxviii.—Tr.]

+ BD., xxi., 2.

s MK, ix., 8.

s Dk, III, 123.

7 MK, Ivii,, 14.

s Boid., 17.

®* BD., zi., 2.

s
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ocean.! The ocean extends to the seven késkvars and sepa-
rates them from each other.? It is salt on account of the
venom of the kZrafytars, the noxious creatures, mixed with
its waters during the great deluge caused by Tishtar.®> There
isa flow and ebb in some great seas, as in the sea Putik ;*
and this tide is regulated by the moon and the wind.5 For
the Gulf of Satavesh (the Arabian Sea), the phenomenon is
explained in the following manner: there blow two kinds
of winds at the rising of the moon, one of which attracts the
tide towards the moon and the other repels it to the opposite
direction.® The other seas have no tide.’

Certain lakes or small seas which are mentioned were
also originally pure and contained fresh water. Now they
have become salt and send forth a very bad smell; but at the
time of the end of the world, they will be once more puri-
fied.s

164. The circulation of water through the rivers is describ-
ed with much detail. Adharmazd has created the rivers on
the borders of the Albtrz for the protection and vivification of
His creatures. However Aharman, who spoils the creation
everywhere, has introduced into them cataracts; but these
differences in level will disappear after the destruction of
the Evil Spirit.?® All the rivers are derived from the two
great primeval semi-mythical rivers, which flow from the
northern part of the Albfirz; these are the Arag and the Véh.!
We shall not enter here upon the question as to what are the

1 MK, xliv., 12-15.
* BD., xix., 10.
3 BD,, vil,, 13.
+ BD., xiii., 8.
5 Ibid., 11. o
8 Ibid., 13, and cf. West’s note.
7 Ibid., 14.
8 BD,, xiii., 16, 17.
® MK.,lIvi., 7.
10 BD, xx, 6.
11 Ibid., 2 ; vii., 16.
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. present rivers which may correspond with these names:
" for it is probable that their significations have frequently

generally the great river on the West, and they seem to have
included in it the Oxus, the Araxes, the Cyrus, and even the
Nile.! The V¢h was on the East and has been identified
with the Indus.?2  After these two rivers eighteen other great
navigable rivers are described, whose geography is given in
detail.? They all flow back into the Arag and the Véh, and
it is there that the fertilization (kkwzdpardiri%) of the world
takesplace.* Finally, these two rivers, after having circulated
through the whole world, fall into the ocean, and all the
késhvars live upon the water thus discharged (z24d%); then
these waters flow back to the sources in the Alblirz whence
they proceeded.’
(¢)—Fire and its Different Species.

165. The great importance attached to fire in the Mazda-
yasnian religion is well known. It is esteemed to such an
extent that the name of ¢ Fire Worshippers’ has been abusively
applied to all the followers of this religion. Fire, though be-
longing to the elements, seems to have had also a spiritual and
celestial origin. In the beginning, fire was diffused through
the six substances, that is to say, the works of the six periods
of creation. It enveloped each of these substances just as the
eyelid envelopes the eye.® Five kinds of fire are known.?

(1) The fire Berezi-savang shines near the Lord, Athar-
mazd.® It seems to be a spiritual fire which is incorporated

1 BD,, xx., 8;\ cf. West’s note.

? BD,, 53.,9. Itis sometimes confounded with the Oxus, see West
PT,, L, pp. 78, 8o, note.

3 BD., xx.

+ BD,, vii., 17; 3x,, 3.

s BD., xx., 4.

e ZS,, I, 21.

7 BD., xvii. ' -

8 The Bin-Dehesh does not agree in its definition with the Pehlevi
version of the Avesta: There is an inversion of the attributes of the
first and the fifth fire. See Spiegel, E. A, I1,, 48. '

t]
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in the various forms of material fire, especially like three

souls (nismo)' in the three sacred fires,? and which dwells in

- the earth and in the mountains,>—probably in volcanoes,
petroleum springs, etc.*

(ii) The fire Véki-frydn dwells in the bodies of men and
animals and feeds upon water and solid food.

(iii) The fire Urvdzist is the fire which is found in plants.

* It feeds upon water and has no other food.

(iv) The fire Vizist is the lightning which dwells in the
clouds; it is the weapon by which the demon Cpenjargak is
struck. This fire has no need either of food or drink.?

(v) The fire Cpénist is the common fire of this world,
which consumes food but not water.

166. The fire Vikrim, the sacred fire of the Mazdayasnian _
altar, is associated with the fire last mentioned. As we have
seen, this fire is rather an incarnation of the celestial fire.
It has three bodies or principal centres, viz., #748d%, which
is in the mountains of Kabulistin; Gisiacp, on the Asnavand
mountain ; and Bidrgin Mitré, on the mount Révand.6 The
three souls of the celestial fire lodge in these three corpo-

- real fires, allof which form the entire body of the fire Vahrdm,
just as the human soul enters into the embryo whilst it is still
in the womb of the mother and imparts life to it.”

~(VZ1.)—OrGaNIiC WORLD.
(a)—Sex.

167. The transition from the inorganic world to the
organic one is facilitated by a very remarkable doctrine of the
Bin-Deheshs according to which all beings, even inorganic

BD., xvii., 3.

Ibid., 4, g.

Ibid., 3.

West, PT. L, p. 62, n.

BD,, xvii., 2.

Ibid., 4-8. ‘ )
Ibid., 9.
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ones, are endowed with sexz. Thus the sky (d¢min), metals,
wind and fire are always and exclusively males, but the water,
earth, plants and fishes are exclusively females. Other crea-
tures are divided into male and female.?

(8)—Vegetable Kingdom.— Botanical Notions.

168. As we have seen an animal origin attributed to the
%, metals, so it is the same with the plants. But whilst the

-

5
&
"

ik

jg . metals were produced from the body of Giyomard (§161), the

.+  plantsandthe animals were developed from the several parés of-

4. the primeval ox.2 Thus 55 species of grain and 12 species of

%  medicinal plants grew up from the marrow. From the horns

% arose peas (mij#k);® from the nose, the leek (gandiak);* from
% . the lungs, rue (¢penddn); from the middle of the heart (head - -

or liver)? the thyme which keeps off evil odours. From the
blood arose the vine, from which wine is made: It is on this
account that wine is rich in blood.©

169. However, quite another origin and a much more
natural one is assigned to the plants in another passage.
The earth had become quite dry during the primitive battle
of the spirits. Then the Ameshogpand Amérédat- pounded
the plants and mixed them up with water. Tishtar poured.
this water in the form of rain upon the earth; then innumer-
able plants grew up on the whole earth like the hair upon
our heads. There grew forth first of all 10,000 species'
possessing the property of keeping away diseases; and
from these, 100,000 more species have been developed.”
These plants are perhaps different from those produced from
the body of the primeval ox; for itis said that the seeds

1 BD,, xvi,, 6.

32 BD., xiv.; x.,-I. ) )

3 QOr lentils, mizli, Kurd. Mizhi. o,

+ Undoubtedly on account of its odour (rt. gand = t{ stink).

s Yo can be read either as di/, ¢ar or jigar. is is a curious
example of the ambiguity of Pehlevi! &

¢ BD,, xiv., 1, 2. . .

* BD,, ix., 3. Cf. xxvii., 2, and ZS,, viii., 2.
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of these 110,000 plants as well as those coming forth from

the ox are on the tree of all seeds (van-7 harvicp tokhmak),?

" also called guit bish, ‘ opposed to harm.’? This tree itself
grew forth from this action of Amérodat and Tishtar.? Itis
in the ocean by the side, of the other mystic tree called
Gokart or-the White Hém, which is the chief of the plants,
the tree of life, whose fruits bring on immortality.* Near
the tree of all seeds is the mystic bird Cam#»dsk, and on the
tree is the Stnamrit (Simirgh). The latter, when it rises
aloft, shakes off the seeds from the tree,® which seeds are
gathered by the bird Cam#résk and are carried by it to
Tishtar, who mixes them up with rain, and in this manner the

* seeds are again spread over the whole world.” According to
the Biin-dehesk this action of the bird happens once a year,
probably in spring. According to the Mainyo-i Khard,
it seems to be often repeated.

170. The water (mayd) or sap in the plants circulates like
the waters of the earth, or like the blessings (4/7in) which the
_ righteous utter, and which come back to themselves.8 Itis this
sap which connects the plant with its root., It seems to be
distinguished from that liquid which appears in the form of a
drop, when a twig (¢¢k%) is placed at a little distance before
a fire, and which is called the mayd in the avyan (probably
the bark).®

'

* [In Yt., xii, 17, this treeis called (uénza which is in the middle of
the sea Paurukasha. ltis also called iubish (the tree of good remedies),
eredhvbbish (the tree of powerful remedies), and / 11,/)0&15/1 (the tree of all
remedies).—Tr.]

2 BD., xxvii., 2; cf. xviii.,, g.

3 BD.,ix,, 5.

BD., xxvii,, 4; ix., 6 ; xviii., 1-6,
MK., Ixii., 37-42.

Ibid., 38.

Ibid., 41-42; xxvii., 3.

BD,, xxi., 5.

* Ibid, 1.
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‘171. The classification of plants according to the Bin-
Dehesh comprises 16 genera as given in the following table :—
“I. Perennial trees (sélvir) which do not bear any fruit:

%: v as the cypress, the plane, the white poplar, etc.
»:;“ 2. Perennial trees that give food: as the date, the
§ : myrtle, the vine, the apple-tree, etc.

g 3. Grains (cereals : jiérdik).

e 4. Aromatic*herbs (¢iparam).

‘éi 5. Cultivated flowers (gi/).

t; 6. Wild plants (vakir ? or nikidl).

Iy '7.  Grass (gfy@h: food for animals).

o 8. Spices (dvzariha : for cakes, tarts, etc.)

ES 9. Salad (¢é7ak). ’

o 10. Textile plants (jdmak, as cotton).

11.  Oil plants (#ékano).

12. Dyeing plants (»ag).

13. Perfumes (444 : as frankincense, camphor, etc.)
14. Gums (zatak).

15. Wood (c#i).

16. Medicinal plants (dériik).!

172. This simple classification is commercial rather than
scientific and does not differ much from what would be found
in a collection of commercial products. The fruits are divided
in the following manner :—

1. Those of whick both the inner and outer paris are
eaten.—They are of ten kinds: as the fig, apple, grape, etc.

2. Those of whick the inner pari only is eaten and not
the outer one.—They are of ten kinds : as the almond, wal-
nut, chesnut, etc.

3. Those of whick the ouler part only is eaten and not
the inner one.—They are of ten kinds : as the date, the peach,
apricot, etc.

In all, thirty principal species.?

1 BD,, xxvig., 5-22.
- 3 Ibid,, 23.
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All the flowers, as we have already seen, are dedicated to
some one of the Ameshogpands and yazds: thirty-one of them
are mentioned.!

Mystic Trees.

173.  The Dinkart also teaches, undoubtedly in the same
sense as the Bidn-dekesh, that all the medicines are derived
from the Gdkart tree.? But, if we may believe Peshotun, the
Dinkart distinguishes this tree from the White Hém ; because
therein the Gokar?, the source of all medicines, is spoken of
as growing out of the earth (veno-i angén men damik
Gokarto), and afterwards the White Hém (which will furnish
man with immortality at the time of the resurrection) is
spoken of as being in the ocean, or the sea with the wide
shores (cigin hom-i ¢péto-i yin frikhi-karto-zrki, pavar
[rashkarte akéshih-i martim patash karto yemlalinit).®

Destur Peshotun thinks that Spiegel, West and Justi are
mistaken in regarding these two trees as one and the same.
In support of what he says, he does not only rely upon the
above-quoted text and the Avesta, but also upon the Bin-
dehesk and the Mainyo-i Khard.* The first of these Pehlevi
books, however, seems clearly to confirm the identification of
the two mystic trees,® whilst the other speaks only of the
Fad-bésk tree, the tree of all seeds (the harvicpo tokhmak
vano-i gvit-bish, about which we have already spoken). It
is possible, however, that the Dinkart has intended to identify
the latter, rather than the White Hém, with the Gékart,

. on account of the medicaments which it produced. Peshotum

prefers this last identification,® which, however, does not seem

BD., xxvii., 24.
[Cf. Vend., xx., 4, where it is said that Ahuramazda has produced
innumerable health-giving and medicinal plants round the Gadkerena
tree.—Tr.]

3 See the translation of Dinkart, IV., 157, 45.

* Translation, Dk, IV, p. 235, n.

s BD,, xxvii,, 4.

¢ Dk, IV, p. 235,
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to agree either with the Avesta or with the other Pehlevi
books.!

~ 174. It does not lie in our plan to discuss here the origins
of the “Mazdayasnian notions: but we must remark by the
‘way with surprise that in the two mystic trees of the
Eranians Spiegel seems to see the origin of the Trees of
Knowledge and of Life mentioned in the book of Genesis.?
The illustrious Eranist remarks that “the mention of the Tree
‘of Life made in the Old Testament is altogether isolated, and
that we only knowof it from what the biblical account teaches
us, viz., that immortality was obtained by eating of its fruit.
On the other hand among the Aryas, both the Hindus and the
Eranians, the legends regarding this mystic tree are fully
developed : it is therefore quite reasonable to believe that
the Jews borrowed this legend from the Aryan mythology.”

175. In answer to this objection, it is sufficient to refer to
the discoveries made in Assyriology since the publication of
Spiegel's Alterthumskunde. We quote what Lenormant
says about it: ‘“ The decipherment of the cuneiform texts
has now greatly changed the point of view of science and
destroyed the Aryan theory from top to bottom, which now
counts not more than a very small number of tardy defenders.”3
The whole question of the comparative mythology regarding
the two trees may be seen treated at full length by the same
author.* We should not wonder, however, if Spiegel by this
time agreed with this opinion.’

 As regards the Dinkart, I now think Peshotun is clearly in the right ;
see my Traité de Médecine Mazdéenne (Louvain, 1886), pp. 6, 40.

3 EA,, L., 464-468.

8 Les Originies de I Histoire,t. L p. 110, On the remark of Spiegel on
the name yely (p. 467) cf. Lenormant, p. 111.

* Les Origines de IHistoire, 1., pp. 74-98.

® [Other eminent scholars who are in favour.of the Aryan theory
bring forward decisive arguments in defence of their theory and prove
the anti-Aryan theory of Lenormant and other Assyriologists to be false.
—Tr.]
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We must also notice the very sensible development which
the legend of the two divine trees has undergone in the
Sassanian system as compared with the Avestaic doctrine.

Thus, we can easily see a real evolution of a pure Aryan-

nature-worship of the natural plant, effected under influences
evidently foreign and clearly Semitic;' an evolution the
history of which commences with the Géthis and is continued
down even to the most recent parts of the Avesta, where
these Semitic influences distinctly appear.®

In Yt. xii., 17, for example, we find for the first time the
second tree, ‘ that of the good remedies.’ The Gadkerena
makes its appearance in the Jendidad, and has again nothing
to do with the Haoma. But at the time of which we are
speaking the systematizing spirit of the Eranians has distin-
guished two kinds of Hudma,—one the yellow and terrestrial
one, the other the white and supernatural one, and this latter
is identified with the Gékart (Galkerena). The ¢ Tree of
Remedies’ or ‘of All Seeds’ has acquired a very great impor-
tance, it has been placed by the side of the first tree in order
to obtain the symmetry so dear to the Eranians. And the
whole legend of the two trees has assumed an essentially
non-Aryan character and leaves no doubt as to its origin.?

1 Even the form given to the White Hom in plastic art is of Semitic
origin. See Lenormant, Les Origines de [’ Histoive, 1.,78. The figure of
the Hém is reproduced by Reuseus in ‘Pétoffe de Chinon.’ See
Archéologie Clirétienne, 2nd edit. (1884),t. 1., p. 266. Here we see not only
the tree but also the bird Camrdsh. One is tempted to ask whether
the figure called ‘ Pyrzeus or Fire Altar’ is not rather the Tree of All
Seeds? L’étoffe de Chinon belongs to the Sassanide epoch.

#.[ In refutation of this remark of the author, see the opinions of other
scholars quoted in the translator’s note 3 on p. 47-49.—7Tr.]

3 [Thetwo kinds of Hzoma plant were also known to the Avestaicpeople,
viz., the Haoma zdiri and the Haoma d#iraosha, of which the former is the
yellow and the latter the white Hin of the Pehlevi books. Ilaoma diira-
osha appears to have borne in the Avestaic time the same supernatural
qualities as the white Him possessed in the Sassanian time, which is
also evident from the root itself of the word diraosha [from dura =far,
distant, and aosha (aoshanh from ush =to burn)=sickness, death.] Thus
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{0)—Animal Kingdom : Zoolegical Notions.

176. The animals like the plants have been formed from
the body of the primeval ox. His semen was carried up to
the lunar heaven (mdk-pdyak), where it was purified. Then
a pair of oxen, male and female, was produced from it, and
afterwards a pair of every species of animals. Hence it is
said that the ox was created twice (d6bdr yehebint): first as
ox, and secondly as having produced the animals of manifold
species (pavan gogpend pir cartak).! Spiegel remarks that
nothing is said of the formation of birds and fishes.”

177. The classification of the animal kingdom is more
systematic than that of the plants. We give below its three
classes, 5 genera and 282 species arranged in a table :—

Class (kartak). Genus (khadiinak). Species (cartak).
I. Animals that graze [t. Withcloven f i Goat.... 5 kinds.

and are found in i feet. il Sheep... 5,
the valleys. d iii Camrel.. 2,
‘ ! iv Ox......15 ,,

| 2. “ Ass-footed.” v Horse5...8

ditraosha literally means * keeping off sickness or death,” hence * giving
immortality.” The Pehlevi authors, instead of identifying their white
Hém with the Huoma diraosha of the Avesta, have wrongly identified it
with the Gokart tree, the Gaokerena of the Avesta. Again the Avestaic
Gaokerena from its description in Vd, xx., 4, and Qaena of Yt., xii., 17,
seem to be one and the same tree, but quite different from the Hadma
diéraosha or white Hom of the Pehlevi books. But the legend of these two
trees in the Pehlevi books and that of the Trees of Life and Knowleng
in the Genesis seem to have originated and to have been developed from
two quite different sources. There is no doubt, however, that the former
legend has the Avesta for its origin and development, which indeed
owes nothing to the Semitic people for its ideas and theories.~Tr.]

' BD., xiv,, 3, 4.

* EA, I, 511,

8 Comprising ass, hippopotamus, &c.
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II. Animals that tra- (3. Withtoes. [ vi Dog...10 kinds
vel afar and dwell vii Hare ... g
on the hills, viii Weasel.? g

<
< | ix Musk ani-
| L
L

bR

n

. mal ..8,,
4. Winged...  x Birds?{in 8
groups)...110,,

1H. Aquatic animals.  5... ?...xi Fishes*...1t0 ,,

xii Wild ani-
mals.?

178. These numbers give a total of 186 species.

The remaininder of the 282 species mentioned above are
‘ the species created within species,’S—the sub-species as we
should call them. Also, observes Zdd Sparam, some species
must be added for the pigs, which are not mentioned
above : so that, with the species mentioned and those that are
net mentioned, there are in all 282 ; and again these species
are divided into a thousand varieties.”

179. One must have already noticed that many superior
animals, all reptiles and all insects, are wanting in this list.
It is because a great part of the beings in the animal kingdom
are the creatures of Aharman, who created them in opposi-
tion to those of Attharmazd. Thus the animals are arranged
in two hostile armies, and every animal of the good creation

! Comprising the otter, fox, ichneumon, porcupine, and civet cat.
3 Comprising squirrel, &c.

3 Comprising (according to West) the bat Wthh partakes of the three-
fold nature of a dog, bird and musk, says the text, (v. 24). The Qin-
murg (Simlrgh)is also referred to here.

* The latter divisions do not agree in the MSS. Windischmann gives
the following order :—xi. Bat, 2 kinds. xii. Fishes, 10 kinds. xiii, Wild
beasts. Zor. Stud., p. 80.

s BD,, xiv; ZS,, ix.

s BD,, xiv., 27.

1 7S, ix., 14.
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has its adversary in the hostile rank. Among these opposed

_ animals we find the following mentioned : —
The white falcon  destroying the serpent. -

The nﬁagpie (kaskinak) ,, ,, locust.

The vulture (kakrkas)
The crow (valdk) } ' s, putrefying matter.
The kite.
The mountain ox, the
mountain goat, the } ’ ,, snakes.
wild ass, etc.
The dog . ,» wolf.
The fox » 5, demon Khava
The ichneumon ' , ‘venomous serpent
(garzak).
The musk animals " ,, intestinal worms. )
The hedge-hog " ,s ants.
The otter . ,» demon of the waters.

The cock and the dog " s, demonsand the Yd#fus.?

180. The noxiousanimals, chiefly reptiles and insects, are
grouped under the name k4 afctars, often associated with
the demons and drlijs. The ant is placed ameong them
as the thief of grain.®> The wolf is said to be the destroyer
of its own ycung.*
. Besides, every animal that has no fear whatever of the
hand (of man) is evil.?

The Bin-dehesh gives many particulars of the various
animals belonging to both creations. These are mostly fraé-
ments of popular beliefs and superstitions, very interesting
for the students of folk-lore, but to which we need pay little
attention at present.®

.

BD.,, xix., 21.
Ibid., 21-36.
Ibid., 28, and also in the Vendidid.
Dk., IL., 78-9.
5 BD., xxiv., 10,
6 for the principal animals of every species, see Bitn-dehesh, xxiv.
“The animals which men are forbidden to kill are chiefly : the lamb, goat,

[

) ox, horse, hare, bat, cock ‘the bird of Vohiiman,” magpie, kite, eagle

and swallow. SIS, x., 9.
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Although the fox belongs to the good creation, we find .
it mentioned as descended from dog and wolf, and par-
taking to a certain extent of the qualities of either.’ Besides
the ignorance of natural history, which this fact betrays, it
also proves that there can be an intercourse between the two
creations, and that some creatures can even belong partly to
one and partly to the other.

181. However, the principle of heredity and the trans-
mission of qualities of the parents on both sides by genera-
tion and also the sterility of hybrids were known to the
Eranians.?

The books of the Sassanide period do not allude directly to
the question of the souls of the inferior animals, though they
distinguish between the instinct of animals and the moral
knowledge of man?: but the Ulemé-i Isldm formally denies
that they have a soul or a_fravdkar.* On this last point it is
in contradiction with the Peblevi authorities, which assign
fravihars to all the good creatures, even to inanimate beings.

Mythical Animals.

182, It will be no more necessary to insist upon the
_ different mythical animals, good or evil, of which mention
is made. Nothing can be more extravagant than this odd
mythology. Among the good creation we find the three-legged
ass of gigantic proportion and grotesque attributes ;3 the ox
Hadkaybs or Carcaok, who, like the bull of Europa, trans-
ported on his back the first emigrants to the other keskvar
across the ocean.5 Among the birds, we find Camzésk men-
tioned above (§ 169); Karskipt which can speak, and which

i Dk., I1., 8o, 7. According to the version of West (PT., 11., 403) who
translates the word réifai () as rdwds in BD., xiv. Peshotun translates
_quite differently.

* Dk., Il1., 8o, 8-9.
MK, xiii., I.
UI, p. 8 (Vullers’ translation, p. 63).
BD,, xix., 1-12; MK,, lxii., 26, 27.
BD.,, xv., 27; xvii, 4; xix., 13.

o U s L
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carried religion into the Var of Yim ;! Cin-murg or Simurg
of colossal size and of ¢ three natures.”® Among the fishes we
find the Kar fish, which prctects the Gékard tree from the.
‘lizard (vazagh) created by Abarman,? and the Ox-~fish.*

The strange being Gépatshah, half bull and half man, who
dwells on the shores of the sea, pouring out into it holy water,’
reminds us in a striking manner of the great bulls with human
heads of the Assyrian sculptures, and seems to have been

+ borrowed from those monuments. ,

Of the evil creation we find mentioned only the serpent
Cruvar, the wolf Kapdda, which is' also called Péharn ; and
the bird Kamak. We do not find, however, any description
of them in detail.® .

1 BD., xiv; xxiv., 11, 29; xix. 16; MK. Ixii., etc. There are other birds
which speak, BD., xix., 19. | Cf. Vend. ii., 42, according to which Vish-
karipta carried religion into the Var of Yima,—Tr.].

2 BD., xiv; xxiv; xix. MK. Ixii,

3 BD., xvili ; xxiv.

* BD., xix., 17.

MK, Ixii., 31-36, is the only passage where he is spoken of.

¢ [Some of the animals described in § 182, such as the three- -legged
ass, the bird Camrésh, the Kar and Ox fishes, appear only to be allusxons
to some natural phenomena.—Tr.]
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CHAPTER V.,
MAN.

l—ANTHROPOGENY.—THE FIRST MAN.

183. Man rules over the rest of the world (tubdno mehim
. raginitano afinik ¢tih).! He was the last of the creations
" of Atharmazd, and the Evil Spirit has never been able to
create a being in opposition to him.?

The Mazdayasnian anthropogeny is of the most eccentric
kind. The human race is not ouly descended from the
primeval man, Giy6mart, from whom the metals are also
derived (§ 161), but it has also passed through a vegetable
existence before being constituted in its present state.

184. Man was in fact the work of the sixth.epoch of the
creation.? Afiharmazd formed GéayOmart, a solitary male
human being, from the earth.* He was white, brilliant-look-
ing as the sun.® He had three characteristics, viz. life, speech
and mortality. The first two were communicated to him by
Atharmazd, the last is owing to the influence of Aharman.
The whole of mankind has inherited these characteristics by
its descent from Gdydmart.®

He and the primeval*ox were the only living beings on
earth during the first 3,000 years. Both of them lived in
peace and happiness till the commencement of the millen-
nium of the constellation of Libra. Then Aharman attacked
and overwhelmed them with evils during 30 years, and at
length put them to death,” Giydmart, while succumbing
under the blows of his adversary, predicted that mankind

! Dk., 11, 77, 2.
? Spiegel, EA, II, 145.
3 BD.,,i., 28.

+ Dk., 11, 80, 3.
8 BD., xxiv., 1.

s Dk., 11, 8o, 3.

’ BD,, xxxiv,, I, 2; iii, 20-24,
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would be born of him.! Then he bequeathed his body very -

lustly (mek daestinihd) to Aharman.®
II.—VEGETABLE ORIGIN OF THE HUMAN
RACES.

185. GayOmart while dying dropped his semen, which was
purified by the light of thesun. Two-thirds of it were absorb-
ed by the earth. Forty years after, it produced two human
beings under the form of a plant (the »izds),* having only
one stem, fifteen leaves, and of 15 years of age. These two
beings, Mishya and Mishyéi (otherwise Matré and Matroyao),
were united together at the middle, in such a manner that it
was impossible to know which was the male and which
the female. It was not either known if they possessed
reason (sense, nzsmb).® Then they passed from the vege-
table form to the human one; the reasoning faculty (sense)
which is the soul (nisizé mén ait ribdn) spiritually entered
into them.®

We give below the comments of Windischmann on this
curious legend? :—

“The plant with a single stem is the type of the unique
origin of the two sexes, or of their original inseparableness.
The stem is aged fifteen years, for this is the perfectage
assigned to Giyomart himself. It has fifteen leaves, for
an equal number of human races inhabited the Késhvars,
The plant appeared after forty years, for that is the
normal age of generation in the Var. ...Mishya and Mashy6i

t BD.,,iii, 23.

2 MK., xxvii.,, 14. Mankind could not have been formed from his
body if he had not died, yielding to the attacks of the Evil Spirit.

3 BD,, zv,, 1; Dk, 11., 80, 4.

+  According to West this is *“a plant allied to the rhubarb, the shoots

of which supply an acid juice used by the Persians for acidulating
preserves and drinks.” According to Windischmann it is the rieum

vibes. ‘
s BD., xv., 2, 3; cf. West, n.

s BD.,xv,§

1 As to the traditious of other nations relating to the vegetable origin
of man, cf. Windischmann, Zor. Stud., pp. 214, 215,



EARLIEST GENEALOGIES. 131

were twins, like Yama and Yam! in the Vedas, like Yima and
his sister in the Bin-dehesh (xxiii., 1; x¥xi., 4), which derives
its information {rom more ancient sources.”?

186.- Another plant was formed resembling this one: it
produced ten races of monstrous and fabulous men, as the
cynocephalus, winged men, men having tails and others;
but all of them were the issues of the semen of Giyomart.?
Those ‘of the forests having tails and hairy bodies’ are
undoubtedly the great quadrumana, like the gorilla of Africa.
Besides other cases of relationship between men and some
inferior animals were admitted. The Pehlevi version of the
Vendudad also asserts that ‘“all that which appertains to t he
monkey (kdpik) is precisely like (that which appertains to)
man.” 3 Elsewhere the monkey, bear and negro are group-
ed together as degraded human races, issued from the inter-
course between men and evil spirits,—devs, drfijs and pariks.*

I/ —EARLIEST GENEALOGIES.

187. The remarkable legend of Mishya and MAshy6! has
been expounded and commented upon at full length by Win-
dischmann and Spiegel.® We shall therefore be content
with a cursory examination of the most salient points of the
extraordinary account. )

(i) As soon as the two beings obtajned their soul or sense,
. Adbarmazd spoke to them. He declared them to be perfectly
created, and commanded them to obey the Law with good
thoughts, words, and deeds. After which, both tried to please
each other and declared aloud Adharmazd as the Creator of
all the creatures. They covered their bodies with grass
(gzyar), and had no need of food but drank only water.®

v Zor. Stud., pp. 216, 217. '

* BD., xv, 5, 31 and n. of West. One may compare the fabulous
races mentioned by Ctesias and Scylax and the Hindus.

3 Vend, v, 107, mentioned by West.

4 BD., xxiii.

5 Zer. Stud., pp. 215-231. EA., L. g11-514.

¢ BD, xv,6,7; cf. xxx,, 1.
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(i) Afterwards enmity took possession of their minds. )
The Evil Spirit got hold of their souls and induced them to
say-—what was untrue—that the earth and all the beings were
4 created by him (Aharman). Then they went forth into the
£ wilderness, where having found a she-goat, they began to
2-. " milk her. Milk was thus the first human food,! and for that’

reason it is always the best of all foods.*
(iii) The taste of this animal food induced them to utter a

i falsehood a second time; and after thirty days and nights
:‘» the two beings came across a fat sheep, which they killed and
% ate. At the same time they found the means of producing
"*\ fire by friction from the wood (of the k#nér> and of the box -
% tree); but it is very remarkable that, although driven by evil

instinct at that time, they were still directed by the celestial
Yazds in the production of fire. By means of this fire, which
was nourished by grass and the leaves of several aromatic
plants, they roasted the sheep. They offered a portion of it
to the fire and a portion to the Yazds. On this very occasion-
they covered themselves with garments of skin, and a little
after they learned to weave garments in the wilderness (ac-
cording to West they perhaps wove the wool of the sheep?).*
They also found the iron by digging in the earth, they ham-
mered it and made it into tools, with which they built a hut
(pésh-khir) of wood.5 Here is an entire epoch of the history
of development of the human race digested into a few years..
(iv) This third stage was followed by bloody struggles
between these two primeval human beings. Even thedévs’
succeeded in persuading them to make offerings to the arch-

i BD,, xv., 10. Cf. Windischmann, Zor. Stud., p. 221.

2 MK, xvi, 4-12.

3 ¢« A thorny tree allied to the Jujube and bearing a small plum-like
fruit.”—West.

* Windischmann translates quite otherwise : sie ginge nauf die Jagd
der Thiere, jener Thiere von welchem man Kleider macht, p. 222
[“ They went a-hunting animals, those animals, from which garments
are made.”—Tr].

5 BD,, xv,, 11-16,
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demon. They lived without concupiscence till the end of
their fiftieth year. This was owing to the influence of the
Evil Spirit, who does not at all like the propagation of man-
kind.! At the end of fifty years they drew nearer to each
other and knew at the same time that it had been their duty
to do so evenin the past fifty years. After nine months a
pair of children was born unto them.* They devoured these
first-born children.? But Aflharmazd deprived them of this
unnatural taste. Then, during seven years, seven pairs of
children were again born unto them, who were to each other
as brother and sister, husband and wife. From the first
* couple, Syikmak and Nashdk, are descended the fifteen
human races who inhabit the seven £éshvars.

188. It seems that the six other couples had no children,
for the very explicit genealogy of the Bin-dehesi* can be
represented in the following table :—

Giybmart.
Lo . -
The plant rivés from which : A second plant
Miéshya MA4shyol (xv., I-3) (xv., 5) from which:
. . :
First pair ] Six other pairs
(devoured) Siyakmak __ Nashik
(xv., 22) (xv-, 24, 25)
Fravak Fravikain The ten {monstrous)
races of man (xv., 5)
. which,with the fifteen
15 races of which : races issued from
— ~ Fravék, make in all
6 inhabit g inhabit the ~ {wenty-five Glydmar.
Khvaniras other Kesh- lan races (xv., 31.)
(xv, 28.) vars (xv., 27.)
t Dk., I, 8o, 5. Z BD., xxxiv., 3; xv., 20, 2I.

s BD., xv., 22. West supports his translation, against Justi and
Windischmann, by a very explicit quotatien from a Pehlevi Rivdyet:
“Mdshya va Mdshy6i...nazdisto farsand-i nafshman bard vashtamund.’
PT.,LI,p. 57.n.

+« BD,, xv., 24-31.

-
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Of these fifteen races, being too numerous, six remained in
Khvaniras and nine migrated on the back of the mystic ox
Qarcaok to the six other Késhvars.?

189. "‘We have thought it necessary to give this sketch of
the origin of human life according to the Mazdeism of the
period which we are now discussing. The position occupied
by man in the scale of the creation stands out more clearly
from this investigation, and the foundations of the ethics of
the system appear distinctly. The principal points of it are -
therefore : (i) the original unity of the race, (ii) the moral
nature of man, (iii) his original innocence, (iv) his fall by the
influence of the demons, and (v) his successive progress in the
arts of life.

IV.—THE CONSTITUTION OF MAN—THE BODY—
PHYSIOLOGICAL NOTIONS.

190. We must now pass on to a more minute examination
of the human constitution, under its physical and psycholo-
gical aspects.

Man is essentially of double nature, material and spiritual,
body and soul.? * We may recall the very formal texts quoted
above (§§ 84, 85), where the human compound and its dis-
solution at the time of death are discussed. It is said therein’
that death is nothing else than the separation of the two parts
of the compound, the spiritual part (gd/ar) which is immortal,
and the material part or body (Zzn#) which ceasesto exist and
to act.

191. The body is created after the soul (rQibén), and to act as
an instrument to the soul already created. The soul is intro~
duced therein to give it activity.? The body is wholly
material ; its elements are three in number as in the bodies of
all other animals,—water, fire and wind.* Itis forthis reason

* BD,, xv., 27, 28.

* Dk.,iv, 137, 5.

3 BD » XVoy 4o

+ SLS., viii., 4. In the system of Mazdak also there were only three
elements, but they were water, fire and earth, Spiegel, EA,, 111, 233.
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that the Creator, Atharmazd, commanded Arda-i Viraf to pro-
claim to the faithful His memento homo quia pulvis : © Be ye
aware of this, that the cattle are dust (afra), the horse is dust,
gold and silver are dust, and the body of man is dust.”* The
‘body, developed through generation, ‘which springs from the
union of the male and female semen,? is formed as an embryo

in the womb of the mother; and a soul, belonging to the spiritual °

world, enters therein and directs the body during the whole
of life.3 In the interval the embryo is nourished and its
members are formed and developed by the Spirit of Wisdom.*

- The air circulates in the body as it circulates in this material
world ; % it is purified by the action of the fravihar: it is
necessary for the health of the body.®

192: We have seven senses (furjamdn).” However, six
only are mentioned by names, viz., sight, hearing, taste, smell,
feeling, and the tongue. The first five communicate the
impressions from the exterior (é4iriimo) to ¢the master of
the house’ (k£atak khiitis), i.e.,to the soul;the sixthexpresses
the thoughts, knowledge and desires of ‘the master of the
house’ (soul) to the exterior.?

193. As we have seen in the preceding chapter health de-
pends upon the harmony of the corporeal elements. It is
Aharman and his demons, who introduce diseasesin the body,
disturbing its proportions.? It is for this reason that the body

1 AVN,, ci., 20.
2 See BD., xvi., where the physiological reasons are given. The milk
proceeds from the male semern, and blood from the female one.

3 BD,, xvii., g.
*+ MK, lvii,, 11.
s pK,, II,, 93.

¢ DK., IIT, 123.

“7 Lit. “interpreters.’ Peshotun reads the word as ¢#/imdn or tdrimdn,
and gives it an impossible derivation from the Sanskrit. See his edition
of the Dinkart, 1, Glossary.

s DK., 1., 60, 3.

¢ DK,, 1V, 157, 50.
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depends chiefly upon the soul, as thelatter in its turn depends
upon the health of the body.! The maxim ‘mens sana in
corpore sano’ has always been one of the favourite sayings of
Mazdeism. ’

The principles which originate diseases in the body are
called cold, dryness, evil odour, putrefaction, hunger, thirst,
old age, and grief (bésk).% It is by acting on the blood that
cold and dryness derange health and compromise the vitality
of the body.> Heat and humidity, on the contrary, keep up
health and cure the body.* The influence of the evil eye
(dish cashmih) was also believed in, and there was a special
demon for it. On the other hand, mention is made of the
beneficent influence of the good eye (hdcashmih)® These
diseases will last only till the time of fraskkéréto, thefinal
resurrection.”

194. On the death of a man the soul is separated from
the bady which is then mingled with the dust (Parsi £4aki).¢
If the souls, as they are in heaven and hell, still possess
bodies, they are rather fantastic bodies? made expressly for
their stay in these places of reward and punishment, because
it is only at the time of fraskkéréfo that the bodies will rise
up again from the dust. Though the elements of the bodies

-1 DK., IV,, 157, 14, 24, 25, also 37, 11, 12.

2 DK, 1V, 157, 42.

s Ibid., 157, 49; 50
© & Tbid., 162.

s BD., xxviii., 14. This effect of the eye is called zanino = a blow
wound, in Dk. IV, 157, 15.

s DK., 1, §6, 6.
7 DK.IV., 157, 43- Forall these Mazdean theories of physiology and

medicine, the reader may now refer to my separate study on the subjects
Traité de Midecine Mazdéenne traduit du Pelilevi et commenté, Louvain,
1886, where the subject is discussed in extemso. 1have tried to show
that the very long chapter 157 of DK, is an entire medical treatise
absorbed into that important work.

s MK.,i., 22.

8 AVN., passim.
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will be then dispersed by wind and water, yet Adharmazd
will gather them up as easily as he has formed them in the
womb of the mother.! And if the body will be punished,
it will be on account of the sins of the soul.?

V.—PSYCHOLOGICAL NOTIONS.

195. The spiritual part of man is the subject of predilec-
tion of the Pehlevi treatises. They sometimes seem to
understand everything under the name of ¢ soul,’ as in our
terminology. Thus the body and soul are the integral parts
of Méashya and Mashydi;® and these two parts are very often
opposed to each other.* But several spiritual faculties or
powers are very often mentioned, and the soul is said to be
one of them. The number of these faculties varies in a very
remarkable manner. Mention is made of 3, 4, 5, 6, 11, and
sometimes even more. Nothing is more variable than these
lists, as we shall now see.

196. (2) The most extensive list is in the Dinkart. We
give below the enumeration of all the powers or psychical
operations together with their definitions as mentioned in
that work :%

(1) Wisdom ( farjanakik), that is to say, the knowledge
of final ends, derived from knowledge of the religion.

(2) Development(afzinikiz), which produces many things
out of one only.

(3) Knowledge (ddniki%), which distinguishes one thing
from many.

(4) Discernment (sknigkik), the knowledge of the advan-
tages and disadvantages of everything.

(5) Faith and Belief (mehim monishno va hemnunishno),
or the intelligence of things appertaining and not appertaining
to life.

* BD., xxx., 5, 6. Cf. § 30.
* DK, IV, 137, 19.
3 BD, gv., 4, 5.
* MK, i., 22; xlviii,, 10; DK., IV., 137; BD,, xvii., 9, &c.
* DK, IV,, 146, 147.
18
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, (6) Reasoning (zi7), the faculty of understanding the aim
of things. :

~ (7) Sense (kdsk), which supports the instrumentality in

the inner part of the body. :

s &

(8) Intelligence (kkarto), which examines and chooses.

(9) Thought (méniskno), which guides the faculties through
reflection.

FIC

&
(s

(10) Speech (gitbiskno), which reveals what is concealed
in man and describes the invisible powers.
(11) Action (#dnishno), the result of the guidance by the
. instrumentality of the corporeal powers.
Desire (kim), passion (cikarik) and religion (dino) are
later on added to them. .

g

This is certainly a very obscure enumeration. We can
compare with it the following, which is found in the Sidyast-
l4-Shiyast}

197. (4) The eleven elements of spirit are : life, conscience,
religion, soul, fravahar, thought, speech, action, seeing, smell-
ing and hearing. We are surprised to find in the above list
some of the corporeal senses and even not all the senses.

(¢) Peshotun in a note to his edition of the Dinkart? gives
" also a traditional list of eleven faculties, which is of some
consequence for comparing with that which we have just
quoted. They are: I Innate wisdom (acno kkart), 2 acquired
wisdom (gdshincriit khart), 3 reasoning (vir), 4 sense (késk),
5 natural disposition (4ém), 6 contentment (kkdrcandik), 7
religion (dino), 8 hope (himét), g nature (ak#, or akho, the
practical conscience, das Gewissen), 10 consciousness (b4t),
and 11 fravikar. The learned Destur does not mention the
source of this list.
198. (&) Five faculties are very often mentioned. Thus
the Dinkart enumerates:® 1 consciousness (46t). In a pas-

1 SIS, xiii., 4.
2 Vol. 1, p. 44—We have thought it necessary to correct the trans-
cription and the translation of several terms.

s> DK, 1, 60.
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sage, attributed to the < Ganj-i Shdyagin’ of Abujarcha Meher
(Vajrag Mikr), the minister of Khosrav Andsharavan, the
Sassanian king,! it is said that consciousness is a faculty
which knows better (dkdctar.)? In another passage of the
Dinkart it is compared to a lamp and to the sun.® Then
follows: 2 Reasoning (vir), 3sense (késk), 4 wisdom (khart)

.and 5 nature (eA#, or akhé=judgment.)

() The Mainyo-i Khard for its part mentions 1 sense
(késk), 2 reasoning (vir), 3 the semen (tGkhm), as having
their place in the brain and depending upon the condition of
the brain;* 4 wisdom (£karf), which abides in the heart;
5 the soul (ravdn), which ‘occupies the whole body just as
the foot fills up the boot.’?

(/) Elsewhere four faculties are attributed to the soul
corresponding to the four elements of the body.® Their
names are not mentioned, but Destur Peshotun gives them
in his note, viz. the vital principle (jdn), consciousness (46),
judgment (ek4o) and the fravdikhar.

(¢) In another passage of the same work ‘six faculties of

life’ (Zavardno-i khayi) are mentioned, viz. action, speech,
thought, reasoning (i), sense (4ésk) and wisdom (%karto).

199. Further on it speaks about the three powers of the
soul, viz. vir, h0sh, and kharf. Besides, the soul and the

* fravdhar are called the two spiritual parts of man; and then

there is mention of the vakksk, which is connected with those
two. This is probably the principle of growth or of vitality.®

1 The ‘Treasure of Princes,’ since published, Pehlevi text with
Gujarati and English versions, Glossary, etc.; by Peshotun, Bombay and
Leipzig, 1885.

2 See also Guanj-i Shdyagdn, §§ 14-26.

3. Quoted by Peshotun in his note, vol. 1, p. 36.

* MK, xlviii., 4-7.

* MK., xlviii., 8-10.

s DK,, IV, 157, &5.

* DK, 11, 81, 5.

s DK, I1L,, J23.

v




140 ° MAN.

Similar doctrines are found in the religious systems of both
Mini and Mazdak, both of whom flourished under the
Sassanides.?

From the post-Sassanian writers we know that they
distinguished five faculties ; jé» or the vital principle, akho
or judgment, revdn or soul, 46i or consciousness and frohar?

or four faculites: soul (ravdn), sense (hésk), consciousness
{40%) and frbhar.?

200. From these numerous quotations the reader must
have now inferred : (i) that the Mazdayasnian philosophers
were very fond of making psychological distinctions as to the
spiritual elements of the human compound. (ii) That they had
not however very fixed principles in their divisions, and thus
their analyses varied greatly. (iii) That the terms cited,
though we have tried to translate them by identical termsin
our language, had probably not always the same sense in
every treatise or in every passage.

201. If we now try to arrange in some order these several
data, we shall be tempted first of all to agree with Spiegel in
admitting, on the authority of more recent texts, the existence
of certain forces in the human compound, which did not
belong to the individual soul, and which consequently did not
undergo the responsibility for the acts of the soul, and which
on death separated themselves from the compound in order
to return to heaven.* Such a case seems to be that of the
akko, a very mysterious power, which rather recalls to our
mind the Sawer 0f Socrates, because it must warn both body
and soul to act virtuously and to avoid evil. It is not easy to
make a distinction between it and the ahii. The latter,
which designates nature, is written exactly like akké

1 Spiegel, EA., I1., 228, 234, Mazdak distinguishes four faculties, viz.
discernment (die Unterscheidung), intelligence (die Einsicht), memory
( das Gediichtniss), and joyfulness (die Freude).

* Sad-dar Bundechesh, according to Spiegel, TL. p. 174.

3 UL, p. 7 (Vuller’s Translation, p. 61.)

* EA, 11, 228, g2 .
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The jin or vital force, according to the same Eranist, is
the element most intimately connected with the body, and
therefore it is destroyed on the dissolution of the latter. The’
three parts which remain together, viz. the soul, sense (&4)
and fravikar must obtain the reward for their merits and
chastisement for their crimes.! The fravikar, adds Spie-
gel, seems to be the intermediate part, ‘der vermittelnde
Theil,” between the soul and the body, and to possess a dis-
tinct personality.?

202. We are here once more brought back to the pre-
sence of these mysterious beings of the Eranian philosophy.
We have already discussed in Chap. IIl. the nature of the
fravakars considered as members of the spiritual world
(§§ 113-120). We have seen from our authorities that these
spirits have existed like the Platonic e, before the creation
of the individuals for whom they are destined; and that it is
by their own wish that they enter into the hodies. They are
closely united with the souls during Llife. It is the duty of
the fravdhar to purify (hdshtdvinik) the air i the body by
means of fire, and thus to maintain life.> This trait recalls
its part in the post-Sassanian writings, where it has become
a mere principle of digestion!*

203. The word 46i (according to West and Peshotun 4id),
which we have translated as ‘consciousness,” seems to
mean the internal reflex or sentiment by which a man knows
himself (‘das Bewusstsein,” according to Spiegel). He

1 [According to the Avestaic philosophy only the soul seems to be
responsible for its actions and to obtain reward for its merits and
chastisement for its sins, while the fravashi or fravdhar seems to be
irresponsible. The business of the Jfravashi in connection with man in
this world is only to guide the soul aright, turning it aside from evil
actions and leading it to the path of heaven. Cf. Dastur Dr. Jamaspji
Minocheherii, Lecture o Frihar, (Bombay, 1874), p-4— Tr.]

* EA, IL, 92.

3 DK., I11., 123. The word Ailshtdvinih is perhaps from hosh = death,
and favd = destroyed ? Is it the animal heat?

+ In the Sud-dar Bindehesh, cf. Spiegel, TL., p. 174.
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who is dead is said to be separated from the body and the

46%,* which seems to be contrary to the doctrine of the Sad-

dar Btndehesh quoted by Spiegel. On the death of man,
the 467 passes at first to the nearest fire, then to the stars, to
the moon and finally to the sun.? ‘

204. The faculties properly called intellectual are the
khart, vir and késh.

In our first chapter we have spoken of the Zkarf con-~
sidered as the Divine Wisdom, the being who holds his place
near God. But there is also a human kZart: the faculty of
intelligence in man. This intelligence comprises the innate
intelligence (a¢no khart) and the acquired intelligence (gdsk-
angrit khart).? The innate intelligence is the source, the
foundation of knowledge (dandkih &iin).* The (acquired)
intelligence ‘commences in the marrow of the finger,’—
that is to say, from experience of the material world, —and
then settles itself in the heart.” The innate intelligence
expresses outwardly.what exists in the interior of the
being. The acquired intelligence communicates to the
interior what is outside.®

205. All the sources agree in representing the i as the
faculty of reason or deduction. Hésk is generally associa-
ted with vi». Is it perhaps the memory or rather prudence,
the practical good sense, like the 4ds% of the modern Persian,
which would explain the fact that makes man the possessor
and protector of force (adjo dastdr va pitdir)?7 Wine
moderately taken not only assists the digestion and the
animal heat and increases the seed and blood, but also
augments the zi» and Adsk; whilst drunk excessively it

MK, ii., 156.

2 SIS, xii., § (quoted) from the Ddmddd Nosk.
3 Dk, II, 81, 4.

+ Dk, II1.,, 109, 4.

s MK, xlvii,, 8, g. Cf. DK, 111, 109, 5.

DK, 1,63, 2. .

Ibid., 6o, 2.
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lessens them.! Nobody can buy the 2i» and 4dsk at any
price, as nobody can rob us of our knowledge and talent (/a#-
hang va khunar). One can never be quite satisfied with know-
ledge (dindi) ; wisdom (khart) makes all those who possess it
satisfied and contented.” We see that psychological terms
are not here wanting, so much so that we are often at a loss
to know how to translate them.

206. Religion (dino) is continually mentioned among .

the spiritual elements or faculties. This word indicates
religion not only in its objective sense,—which was indivi-
dualised as existing with God from the beginning, created
with Vohliman and Wisdom,*—but also in its subjective
sense,—piety or the religious spirit.

207. We are surprised not to find in these psychological
enumerations any mention made of Free Will, the supreme
faculty of the human soul. It is only in the Dinkart that we
find any precise notions about this faculty. It is said therein
that man isdistinguished from the other creatures by this that
he is the master of his wishes (kdm kidtds). 1t is in this
sense that the Avestaic term akds act (ie. anhus agtvio) is
interpreted* as ‘the lord of the corporeal world’ (khditdr
tant homand). Thus he has the power of governing himself
the power which the rest of the material creation has not.?
Paul the Persian has already informed us that there were
some philosophers in his time who denied the Free Will of
" man.b

1 MK, xvi,, 40.

? MK, xl,, 1g-22.

* See chap. II1., § 93.

* For example, Yas., zix., 24; Vd,, i., 4; xv,, 1, &c. These words
signify  the corporeal world.” Itis curious to note how they have by
this time lost their real signification.

s DK., IV., 174, 2. The same idea seems to be expressed by the
words : az Yazddno aivak khiitdi, anshiizd, which we would translate :
¢ except God, the only master is man.” We have already referred to
Peshotun’s translation of it in § 24.

¢ Chap. I, §1.

s
L
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»

208. The fatalist doctrine that every man has his star
§tar), which he must obey in the same manner as he obeys
his other superiors, is found. only in the Mainyo-i Khard,*
whose tendencies we know well enough.

VI—MEN AND DEMONS.

209. Though there are men created by the Evil Spirit,?
yet men can become dévs by their crimes. Thus Afrisyab
has become a dév and for that reason he will not be saved
at the end of creation.? Those very wicked beings, who
have only the name of humanity, whose actions are all
bad, and who understand neither virtue nor sin, are called
‘demi-dévs.’* There are also demi-dévs properly so called,

H
sath

e

£ produced from the intercourse of men and demons.
N For these demi-dévs there will be no resurrection, for
)

%& on account of their demoniacal origin they are themselves

called dévs, and for that reason they are not immortal.? It
is the same with those who commit sodomy and apostasy.
The souls of such men will become respectively dévs and
serpents, and shall therefore deserve to be destroyed.
From this we see that the Eranians had no very clear notion
of the spirituality of the dévs, nor of the essential difference
between human nature and that of the dévs. .

1 MK.,, xxzxix., 40.

s Eszing rightly ridicules the Mazdayasnians of his time for believing
in the animals hurtful to men as created by Aharman, and not men who
are more injurious to animals. Réfuzation des Sectes, I1., 11 (Translation
of Levaillant de Florival, 1853).

3 Dk., IIL,, 110, 13.

+ MK, xlii., 12-16.

s SIS., xvii., 7.



BASES QF ETHICS. 145.

CHAPTER VL
ETHICS.

210. If the Mazdayasnian writers were fond of psychologi~
cal distinctions, they were still fonder of ethical problems.
The quantity of materials gathered for this chapter is
so considerable, that we shall be obliged to confine ourselves
to a very rapid summary, leaving aside a great deal of these
data.

- Among all other non-Christian religions, the Mazdayasnian
religion can justly boast of having the soundest, the highest
and the most reasonable system of ethics. Yet along with
this eulogium, it must not be forgotten that some eccentric
and ridiculous elements are also found in it,~—chiefly in
what regards the legal purifications. Again we shall also
meet with certain notions scarcely reconcilable with true
morality, as for example, the striking instance of the khvétik-
dag, which will be discussed in the course of this chapter.

I.—BAsSes oF ETHICS.

(a)—Intellectual Nature of Man.

211. The bases of morality are in the intellectual nature
and consequently in the Free Will of Man. This is the
reason why infants who can not yet exercise their reason, as
well astheinsane, areirresponsible.! Theage of reasonhasno
fixed limit; it varies between seven® and eight years,
for before this age ‘sin does not take root’ (vandg fratimca
val bin lé yehevinit).* The reason for this is that without
intelligence or sense (/%dsk) one can neither lean towards

' Dk., III., 110. 13.
2 Ibid., 14.
3 AVN. In the Persian translation (of the MS. H 28, quoted by

Haug, p. xvi.).
s Dk., IV, 170, 2.
19
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gooci nor towards evil.! And the soulis only judged by its
natural desires and by its faculties of knowledge and

learning.?
(8)y=—Action of the Evil Spirit.

212. Man is naturally created good.® If he does evil and
obeys Aharman, it is on account of his being ignorant of the
nature of thelatter.* Whydoes not man then perceive with his
intellectual powers the nature and deceit of the Evil Spirit ?
It is because Aharman blinds his intelligence, concealing
from his eyes the future reward of virtue and punishment of
sin. We have already seen in the history of the fall of Méshya
and Mashy0i, how they were induced by degrees, both by the
temptations of the demons and by the weakness of their
appetite, to eat animal food, to be angry with each other,
and lastly to deny God and to offer sacrifices to the demons,
forgetting even that God had created them and all other
things.5 The same is the case with every sinner.

213. Aharman wishes chiefly to gain the soul of man.
This is the greatest damage which he can do him.” Afdhar-
mazd has revealed to Zartéisht that it is better for one in this
life to cause his body to be lean and bungry and to have his
soul fat in heaven, than to make the body fat here and
thereby his soul lean and famished in hell.® Qu7 odit ani-
mam suam in hoc mundo, tn vitam aeternam conservet eam!
For righteousness is the wnum mnecessarium and heaven
(gardtmin) is the only thing which has any worth.? This

* Dk, IV, 136.
Dk., I11., 79.
Ibid, 108.
MK, xl., 26-28.
MK, xiii.
See chap 1V, §187.
MK, xlvi, 4. 5, cf. also i., 27-29 (the quotation from a lost portion
of the Avesta).
s BY,,ii, 6.
° SIS, xi., 3

L - T I 1
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world must be regarded as nothing (/6if0).! This world
and everything that exists in it is worth only for the welfare
of the other world, 7. ¢., the spiritual world.?

(e)—Thke Spiritual Combat.

214. There is a real spiritual combat, an incessant warfare,
which is being waged in all ages between the Good and the
Evil, in which every man must take his part, as this world is
only aplace of trial.3 The cause (4dr) of this struggle of the
worlds (gehdno rajam) is the Spirit of Evil Knowledge (dusk-
ékic); he who brings it to an end is the Spirit of Wisdom
( Dinék mindi) ; the Creator, Aftharmazd, is the general who
directs everything (#agnak ). The field of battle (gi¢ ) is the
intermediate space of the two rivals in the combat, which
extends up to the stellar heaven (gd¢-7 gdmikhtano i men ham-
detdr kishishunikin vad ¢tar-pdyak). The whole material
creation (¢#ik dahishnin) takes part in it. The commander
(Qardt’ir)a{mong men is either a superior being, a good, virtuous
king (hd-khital dagupato), or a Destur well-versed in law
(hti-ddnik dino Dagctobar). He who delivers men from the
battle is also the holy spiritual director (ratii~7 ahrtibo), and
he who causes them to perish (yemitintano) in this battle is
wicked (darvand).*

215. Pursuing this same image, the Spirit of Wisdom
counsels us to take up a spiritual armour: The Spirit of
Contentment as a coat of mail (zarek), the Spirit of Truth
_ as a buckler, the Spirit of Thankfulness as a club, the Spirit
of Devotion (biiida maneshni) as a bow, the Spirit of
Liberality as an arrow, the Spirit of Moderation as a javelin,
and the Spirit of Perseverance as a gauntlet. The Spirit of
Wisdom will be our support and the Spirit of Destiny our
protection.’

1 Dk., L, 56, 3.

? Dk., IV, 137.

3 Dk, IV, 17, 4.

. * Dk, Ill,, 124. .

5 MK., xliii. The comparison of this passage with St. Paul, Eph. vi.

14—17 has not escaped the commentators.
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216. Three kinds of enemies attack us: the spiritual
enemies who are the dévs and drljs, our passions (pavan
cthar), and corporeal enemies.! Are these not the three
adversaries of Christianity, viz. the devil, the flesh and the world ?
It must be remembered that the corporeal enemies are only
those who cause us a material wrong, such as the worshippers
of dévs {déva yagno), wolves and khrafctars; because the
Mazdayasnians did not distinguish moral evil from physical
one.

The temptations of the demons that prompt men to do evil
commence from the time when the faculty of thought is
developed in the child.?

(d)—Destiny.

217. The above are certain moral notions that correspond
exactly with our own. We must not be surprised if in a work
like the Mainyo-i Khard we come across' some fatalistic
doctrines irreconcilable with the principles enunciated. We
have seen that similar contradictions occur elsewhere, for
example in what concerns the nature of God. Thus this book
teaches that it is impossible to contend with Destiny even
with the assistance of wisdom and knowledge ; since ‘“when
there is predestination (&rehineshn)® for good or for evil,
the wise man becomes foolish, and the foolish becomes wise
in action; the coward becomes courageous, and the coura-
geous becomes a coward ; and the industrious becomes
lazy, and the lazy becomes industrious: just as it is predes-
tined for a certain thing, the cause enters into that thing.”*
On the other hand it is said that though no exertion can

1 Dk, 1., 48.

* Dk, IV, 170, 3.
. 8 Cf. the word breh, quoted in our chap. I, § 7.

¢« MK., xxiii. The Armenian historian Eznig quotes a passage more
similar to this as the doctrine of the Persians of his time (in the 6th

century). Réfutation des Sectes, 11., 15.
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prevail against Destiny in this world, yet it will not remain
wofruitful,—it will outweigh in the balance (pa ferdsha) of
deeds in our favour in the future life.?

218, Itisin the same order of notions that this work
teaches that though the good deeds done unwittingly by man
have no merit, the sins committed unwittingly remain as
sins.?

It is needless to add that these fatalistic notions are not
found in the other writings of the period ; that they were
current among the Mazdayasnians under the Sassanian kings
is certain, and we have a formal testimony of it in the
contemporary Armenian writer, often quoted above.

II.—CLASSIFICATION OF VIRTUES AND VICES.
{#)—VIRTUES AND GooD DEEDS.

(1i.)—General Lists.
219. The enumerations and classifications of the virtues
and vices are often met with and even developed at length
in our authorities. We shall mention some of them.

Sometimes the virtues (h#ndr) and the good deeds (kerfak,
hukiinishn) are arranged in the order of value. Thus the
following list is arranged according to the excellence of the
virtues: 1 Liberality, 2 veracity, 3 practice of -khvetik-dag,
4 celebration of the season festivals (gakamébirs), g observa-
tion of the ritual, 6 the worship of God, 7 erection of cara-
vanserais for merchants, 8 kindness "towards everybody,
g friendliness towards the good.? We see that these are
almost all external acts,

220. Much more elevated is the enumeration in another
chapter : “kindness towards every one, thankfulness unto God
and the good, continual meditation on the creative power of

1 MK., xxii.
* MK.,,i., 25, 26.
3 MK,,iv.
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Afiharmazd and the malice of Aharman, firm belief in the
existence of God, and also in the religion, the soul and
heaven, and in the judgment, the resurrection and a
future life.”

This is, what is called ‘“the most essential good work
(kerba), which is the greatest, the best, the most precious, the
most advantageous of all good works, and.which can be
accomplished without trouble or expense.!

The two most excellent virtues (Adndrdn) of wisdom (khart)
again are liberality and love of peace (rd¢ih va dsktih).
These are the virtues belonging to the na ture of God(kifitik
yazdin).2

221. Again we read that the virtues (kéndrdn) which
depend upon the innate wisdom (agno khart) are six in
number:

1 Virtuous (énik) thought, witheut thought of infidelity

(ag-dino).

2 Courage (takikik), without discord (ashmokih).

3 Industry, without avarice (ajuri). .

4. Contentment, without idleness (ashéshdnilk).

5. Love of Wisdom (kkart-déshakih), without egotism

(khiit-déshakik).

6. Research of knowledge (pir¢itdrik dédnishnik), without
illegal research (ardnak bavikinishnik).

- These virtues form three pairs of daughters (%am-dékhto)
of wisdom; and he who has through perseverance (awdkik)
attained to these three couples of meansis a superior posses-
sor {gvartar birtdr) of wisdom, the best delivered from sin
(b6khtaktar) and the most sublime (ddrjiskniktar).’

222, The practice (varjik) of the good Law embraces
liberality, veracity, gratitude, obedience (eirysz), modesty

1 MK., Ixiii.
3 Dk, IV, 141, 2.
s Dk, I1., 74, 4.
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(sharm), contentment (khor¢andik), perseverance (? khvd-
parik),! justice (ddto), ‘and the other virtues.'?

223. It is interesting to compare with this the commence-
ment of a list of thirty-three good works (£¢réa) given in the
Mainyo-i Khard, by which one attains to heaven.®* These
are: liberality, veracity, gratitude and contentment (gar¢an-
di) ; then come the desire of doing good to the good and of
being a friend to everybody, firmness of faith in the creative
power of Adharmazd, in the malice of Aharman, in the resur-
rection of the dead and the future life ; the practice of
khvétidag, astrology, industry, firm.belief in religion, the
‘good eye’ (hucasm) towards the efforts of every one, seeking
the favour of the good and appreciation of their virtues.
The other good works consisting of the absence of certain
evil qualities and vices are negative, with the exception of
two or three which are positive.

Let us now examine certain virtues of which special men-
tion is made in our sources.

(ii)—Special Virtues.

224. Faith (avigdmanik) or ‘want of firm belief’ in God
(Yazddn)* and in the creation of the whole world by Afhar-
_ mazd and in other dogmas of the religion is often inculcated.?
The good Mazdayasnian proclaims with emphasis: “I am
without the slightest doubt as to the Law (religion) and

I believe (kemniigam) in it as Adharmazd has taught it to
Zartfisht.”6

Love towards the Creator (kdm val datér), too, is taught in
express terms. It seems to be considered as necessary and
sufficient for salvation, except in the case where a man is

* Derived from a difficult word which we have spoken of in chap. 1.,
§ 31
? Dk., I1L,, 109.
* MK., xxxvii; ¢f. Dk. 1, 56.
MK, xxxzvii., 27; lii., 6; Ixiii., 7.
MK., xxxvii., 9, seqq. ; Ixiii., 7; xlii., 6.
Patét-i khod, 28.
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deficient in respect of it by some defect of his nature (24i),
in which case he is no more responsible for it.! The passage
which we allude to here we shall have occasion to deal with
afterwards from a different point of view.

225. If we turn tothe virtues which have to do with our
neighbours, we remark first of all the importance attached
to liberality (rd¢i%). This importance is clearly perceived
from the place assigned to this virtue in the lists mentioned
above. Arda-i Virdf saw the souls of those who practised
liberality in this world elevated above all others in heaven,
because Afiharmazd ever exalts them, and they were brilliant,
exalted and powerful; and Ardé-i Viraf cried out: ‘' Happy
art thou who art a soul of the liberal (»d¢an) that is thus
above the other souls !"’¢

The deeds of spiritual mercy are also recommended. Thus
he who possesses the power of learning and wealth should
instruct those who are ignorant in religious matters.> A
father is bound to reform s children and instruct them.*

Honesty (frdr@nik) is better than riches.® Justiceis so-
great a virtue that a judge who is just is compared to
Atiharmazd and to the Ameshogpands ; whilst an unjust judge
is similar to Aharman and the demons.®

226. Among the virtues which the priests should practise
is the keeping of the five senses in restraint.” Every one in
his heart must abandon the world and seek rather what is

* Dk., IL, 79.

2 AVN. xii, 1-6. This tradition is perpetuated to the present day
among the Mazdayasnians, for the princely liberality of the wealthy
Parsis of Bombay is something incredible.

s Dk., 1., 43.

* bk, IV, 170.

5 MK, xv.

¢ MK., xxxix., 45, 46.

7 Dk, IV, 157, 15.
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spiritual.! He must also endure with patience and with a
will accept the afflictions that come upon him from Aharman.?
Every man must hope for heaven; even the sinner must
never despair.3 .

Industry is specially praised and is often mentioned,
chiefly combined with honesty, as the source of real happi-
ness.*

(ili)—Duties of the State of Life.

227. Every state of life has its duties which must be
scrupulously discharged. Thus, taking the four classes or
professions (pishakino) into which the people were divided,

. we are informed that the duties of the priests are to preserve

the religion, the worship of God, the decrees, traditions and
practices of the good, Law, the instruction of the people
in the matter of virtues and vices. They must also show

. the way to heaven and keep the world back from hell.

The duties of the warriors are to chastise enemies and to
keep the people in peace and safety.

The duty of the agriculturists is to till the earth.

The duties of the ar#isaxns are to do their work well and to
ask only fair and reasonable wages.’

The duties of the rich are also mentioned: It is their busi-
ness to assist the most indigent and to bring agriculture into
a flourishing state. The inferior classes have other obliga-
tions.®

228. The duties of husband and wife are often mentioned
in the vision of Ardad-i Viraf. It follows from this that the
husband should instruct an'd.reform his wife; otherwise he

1 MK., xxxix., 29.

* MK, xxxix., 3I.

s SIS, xii., 28, 29.

*+ MK, 1.; Dk. L, 56, 2.

s MK., xxxi., xxzii. See Dk., I1,, 69, 2-5 (this passage is very obscure).
In the BD., xix., 36, the five qualities of the priests are treated. See
West’s note. It is also very interesting to compare the passage of the '
Bhagavadgitd, gviii., 42-44.

¢ Dk, II., 69, 6.
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will be responsible for her faults; whilst the wife should be
faithful to her husband and obey and honour him. Herbody,
life and soul are his; but the husband should furnish her
with what is necessary for her life.!

229. But it is the duties of the king and those of the
subjects towards the king that are most frequently and
minutely related.- It is chiefly in the Dinkart that this
subject is treated.

There is, first of all, the praise of the good king. He is
like the water on the mountains, which, while flowing from
them, spreads fertility. He is like the light on a mountain,
which reflects its splendour afar.? We give below the nine-
teen virtues and duties enjoined to a king:

1 The good religion, 2 good wisdom, 3 good natural dis-
position (kx ahiiik), 4 beneficence (hvdparik )3, 5 submission
to the commandments of God, 6 good thought, 7 cheerful
nature, 8 counstant holding in mind ‘that sovereignty passeth
away,’* g patronage of the arts, 10 severity towards the
wicked, 11 communion of will with the people, 12 just orders,
13 sitting openly at the gate of the city for the dispensation
of justice to everybody, 14 liberality, 15 repression of avarice,
16 delivering his subjects from fear, 17 bestowing favours on
the good, 18 carefulness in the observation of the conduct of
governors, 19 the service of God.*

230. It is the duty of a king to extend his protection to
his subjects by defending them from every danger; to
agriculture and industry, by supplying cattle and implements;

1 AVN,, Ixviii., Ixiii., ete
* Dk., IIL, 133. In Dk, IV., 154, a king is also compared to the cool
refreshing water.
3 For this word, see §§ 31, 222, etc.
¢ King Chosoés Anosharavan must have had this in mind when he
spoke his dying discourse, see Andurj-i Khiisro-i Kavdtdn, ed. Peshotun,
Bombay, 1883, which I have translated in the Babylonian and Oriental
" Record, vol. 1, No. 7, 1887.
s Dk, 1IL, 133.
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to defenceless women aund children, and to the old; to hos-
pitals and medicine; to the purity (good perfume Au 46f) of
the fire, water and earth; and to the preservation of the
atmosphere (pdhrico-i andarval), i.e.,to the hygiene, as we
should cail it.!

The prosperity and adversity, the virtues and vices, of the
kingdom, depend upon its king, who is responsible for it.?
This is why a really incapable (/d tubino) king deserves to
be conquered and deprived of his kingdom.*

231. The power of the king in return becomes exalted to
the highest point, even, it seems, above the religion and
conscience.* Obedience to the laws of a good king (airik-
7 yin valman hikhitii dagtpato ditin) is declared to be the
most beneficial of all human actions (&énishnén-¢ martim)s.
And the most pleasing to God.

Also the recompenses of a good king in the future life are
altogether peculiar.® Gdsht-i Fryidno in answer to the
eleventh enigma of the demon compares a king with Adhar-
mazd, and his courtiers with the Ameshogpands.”

The excellence of the union of the glory (gadmano)® of
_ royalty with the good religion is again praised as very fatal
(skikafttar) to the Evil Spirit and very beneficial to the
Good Spirit? Moreover, the reciprocal benefits of the good
religion and the royal power are frequently mentioned in the
Dinkart, and furnish hints of a high value for the determi-
nation of the age of this work. .

Dk, 1, 46.
Dk., I1., ¢6.
Ibid., 92.
Dk, 1V, 164.
s Dk., I, 15.
¢ AVN,,ix.
* GF,, ii., 53-61.
8 Peshotun is probably right in considering this to be ‘the royal
splendour,’ the ancient gareno of the Eranian kings.
* Dk, IIL, 129.
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(iv.)—Good Deeds peculiar to Masdeism,

232. We have spoken about the principal virtues an&
meritorious works which are inculcated in the Pehlevi books.
The reader will have certainly formed a very favourable
opinion of the level of these Mazdayasnian Ethics. There
remain upon this point some notions in which the Eranian
mind goes much beyond ours, and even boldly contradicts
our principles.

233. Quite a special value is attached to agriculture and
to the breeding of cattle. These works are exalted even above
the sublimest virtues. Ardé-i Virdf describes fully the splen-.
dour and happiness in heaven of the agriculturists (vdg-
trybshiin), shepherds (shapinin) and those who labour for
the irrigation of the fields and for the tillage of the earth. All
of them are in the society of the spirits (mindi )! of water and
earth, of trees and cattle, and they utter praise and bene-
dictions to them.? This importance of agriculture is ex-

. plained both by the influence of the Avestaic doctrines, from

which the Pehlevi traditions are derived, and by the natural
requirements of the soil of Eran, which render agriculture
and the proper care of cattle necessary in the highest degree
for the welfare of the inhabitants. - ‘
(v.\)—Khvétitkdag.
234. But among certain doctrines which are sound and

" reasonable, some even which, according to our notions, are

strange, we are surprised to find the approbation given to
a custom which is quite inconsistent with our principles of
morality. This, is the khvetikda;. exalted, as we have
already seen, as one of the most holy and meritorious deeds..
And yet this is nothing else but incestuous marriage
between near relations, even between father and daughter,
son and mother, Brother and sister! What could be more
disgusting to true morality? And how could a religion of so
high a nature as Mazdeism inculcate such a practice? These

3 In Chap. xv,, they are the fravdhars.
s AVN, xiv, xv.
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are historical questions that are connected with the Avesta
itself. We shall therefore pass them over. The modern
Parsis have not retained this practice, nay they even energe-
tically defend their religion from the imputation of having
“ever taught such a doctrine.

235. After the profound and judicious study of this ques-
tion by Dr. West in the second volume of his Paklave
Texts,! it will be henceforth impossible for the Parsi scholars
themselves to deny that the practice of the khvétdidac in its
strictest sense,—that is to say, the marriage between parents
and children, between brothers and sisters,—was taught and
vehemently recommended by the Mazdayasnian priests of
the Sassanian period and probably also in the time of the
Avesta.?

* PT,, 1., 38¢—430.

% [Hardly a trace of such a practice as the incestuous marriage be-
tween near relations is found in the Avesta. Nreither could anything of
the sort be inferred from the etymology of the Avestaic term gaetva-
datha, which is found employed in the Avesta only as a qualifying
attribute in some passages. The term quetvadutha isa compound of two
words guetva (from ga = Sans, ¥ =self) = one’s self, one’s own,” hence,
¢ related, allied,” and darha {from dd = to give) = ‘agiving, *or * what

is given,” and means € a giving of one's self, a giving in relationship, self- -

dedication, devotion.” In Yag. xii., g. the term is used as an epithet of the
Mazdayasnian religion, and means *bearing relationship with God’
or ‘teaching devotion.” In Visp. iii., 3, Yt. xxiv,, 17, and Géhiv, 8§,
the term is an attribute of yavana = youth, and means ¢ devout.” In
Vd., viii.,, 13, the words gaetvadathapca gaetvadathepca are also adjectives
qualifying nar@m and ndirinam and mean ¢ devout men and Women.?
Thus the word has no meaning of *marriage ’ at all. The words which
bear any such meaning in the Avesta are wpa-vidhaya (in Vd. iv, 44
and xiv., 15), vazyamna (in Yas. liii, §), and vadkré (in Aban Yasht, 87).
Moreover these passages, which really treat of marriage, do not say
anything of such incestuous custom. On the contrary the term gaetva-
datha implies a highly meritorious and religious action, whose nature,
however, is not clearly described. It is therefore quite unjust to accuse
the Avesta of inculcating such a sinful practice. (Cf. West, Paklavi
Texts, 11, Appendix 111, pp. 3g0-392; K. R. Kama, Zartoshti Abhids,
vol. 1, p. 43 ; Zarthosht Ndmu, p. 170; and Dérdb Dastur Peshotan
Sanjéni, The Alleged Practice of Next-of-kin Marriages in Old Ivan,
London, 1888, pp. 271-26) —Tr.]
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236. It is chiefly in the Dinkart that a long chapter is
wholly devoted to an enthusiastic defence of this practice,
which it explains and tries to justify by some mythological
absurdities. It isindeed strange to find how the Destur, to
whom we are indebted for the edition of this work, has
strugzled to give quite the contrary signification to this
chapter,—a condemnation of what it approves ! One wonders
if one can believe his eyes while reading the version ihich
the learned Parsi gives of bis text. Let us be satisfied with
quoting just a short passage from it :

(12) va roshano jasto az véi ddto hamé: khaditénact, yin
anbiémi aigha avir vasto rdmisknik mano-ash farsandiki
farzand ait, hamatca men khadihi guit tikhmak va gv-t dato:
zak-ac ikhar cand vayag sizit yehevintano zak shitih va sirin-
yek wva ramishno mano benman i gabrd men nafshman-ash
dokhto saransit, mans akh-ac yekevinit va ham mdtar?

(13) va zaki men benman va wmdtar zavanoit akh-ac
yehevinit va ham abitar. Hama rici vesh vamishno, nykish-
no va hiivavdkhm (inishn), ld va ait patask hic szyino prie
men ¢iito, lica ahtki parde men khiip-gar.}

(12) “And a light flashing from the face of the law is
constantly seen,? at the moment when pleasure is pro-
duced, which (comes when) one gets children through his
own children, even when it is'by some one of a different race
and different religion : then how much delicious that joy, that
sweetness and pleasure must be, when the son of a man is
born of his own daughter and when he becomes also a
brother of this same mother ?”’

! Dk, I1,, 80, 12, 13.

2 We do not understand how Dr. West has been able to translate
the phrase: ¢ Light flashed jfor¢% or unflashed is always seen at the
time when it is much exposed.” (p. 404). What does this mean?
Nevertheless he seems to read the very explicit terms az r6i ddto as
aparvdkhto. The phrase appears to us as simple as it is clear.
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(13) *“ And he whois born of a son and 2 mother is also
brother of this same father. This is the way of a geat plea-
sure, benediction, and joy, and there is neither any harm
in it that can counterbalance its advantages, nor any vice
that can surpass its good work.”

237. It must be remembered that this passage is only a
small portion of a long special pleading, in which this kind
of marriage is defended with every species of mythological,
physiological, political, social and religious arguments. The
translation of the whole chapter is given by West in his
Pahlavi Texts, 1., pp. 399—410; so that it is no longer
necessary to dwell upon it.! Here is then a case where

1 [The whole chapter in which the passage in question occurs is very
obscure and difficult, and contains a long controversy between a Jew and
an Airpat regarding the propriety or impropriety of the doctrine concern-
ing the creation of mankind and the advisability or inadvisability con-
cerning marriages between Mazdayasnians and non-Mazdayasnians.
Notwithstanding the general ambiguities and difficulties that liein the way
of reading and interpreting the Pcehlevilanguage, the confusion of different
ideas contained in this chapter of the Dinkart augments our doubts and
renders us quite unable to distinguish the words of the Airpat from
those of the Jew, and to determine whether it is the Airpat or the Jew
who advocates or attacks a certain dogma. The above passage,
therefore, may be attributed to the Jew as well as to the Airpat,and may
be read and translated according to the sense in which it is understood.,
It cannot, then, be positively affirmed whether Dr. Cas<artelli or Dastur
Peshotunis 1ight in his reading and interpretation of the passage. Either
of them followed his own way. Perhaps a third gentleman would make
out quite a different sense from his own point of view and thus change the
meaning of the same passage altogether ; for, in the case of the obscure
and ambigunus Pehlevi it often happens that one and the same passage is
translated by different eminent scholars in such different ways that it
becomes quite difficult for one to say whether they are versions of one
and the same passage or of two altogether distinct ones. Moreover,
it is quite 1mpossible for a work like the Dinkurt, which in a certain
passage severely attacks and denounces those who indulged in the sinful
practice of promiscuous intercourse between the sexes as of the nature
of wolves and other low animals (see [24rdh Dastur Peshotan Sanjana,
The Alleged Practice of Next-of-kin Marviages in Old Iran, p. 37, to
advocate in another passage the same abominable custom. 1, therefore,
prefer Dastur Peshotan’s translation and venture to say that the
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a practice, considered by our Ethics and even that of the
other religions of antiquity! as one of the most shocking of
-vices, is transformed by Mazdeism into a transcendent virtue.

{6)—SInNs AND EvIL ACTIONS.

(i.)—General Lists.

238. These contrasts however between the Ethics of the
Mazdayasnian religion and our own are much more frequent
in the sins than in the virtues. Here the complicated system
of legal impurities and other particularly Eranian notions
have included a goodly number of indifferent actions in the
list of grave sins, and created quite an artificial morality. We
may, therefore, follow Haug? in distinguishing between (1)
sins contrary to the Christian morality as well as to that of
Mazdeism, and (ii) sins which are considered so only in the
Mazdayasnian code. But we shall first of all give some lists
of crimes in order to give an idea of the scale of their gravity
according to the Mazdayasnian principles.

Thus there are thirty sins and evil practices opposed to
the thirty-three good deeds, which are as follows : 1 Sodomy,
2 pederasty, 3 murder of a pious man, 4 dissolution of
Rhoétikdag, 5 impeding astrology, 6 destruction of the

passage of the Dinkart, quoted by Dr. Casartelli above, instead of
advocating the horrible custom of next-of-kin marriage, which appear§
to have been common at the timeamong certain heretical sects and non.
Mazdayasnian races, denounces it as ¢ quite contrary to the Law’ (urdg-¢
vésh), and as € having no pleasure, praise and joy’ (rdmashni nydishni
orvikhma I3). Such a work, it says, ‘ instead of bringing any advantage
does much harm, and of however good aspect it may be, it is yet very
unpleasant’ (va at patash hic sydn-i fark-i men pit, va li-ca jashnak-i
Sfrah-i men hi-cihar),—Tr.]

1 It is very curious to compare the strange dialogue between Yama
and his sister Yami, regarding the same notions and also the same
mythological arguments, that we find in a more recent portion of the
Rig Veda, with the doctrine of the Avesta and Pehlevi books: the
doctrine developed therein is precisely the reverse of the Eranian theory.
RV, xz, 10.

* Edition of the drdi-i Viraf Ndmak, Introduction.
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sacred fire, 7 destruction of the water-otter, 8 idolatiy, 9
carelessness for religion, 10 breach of trast, 11 assistance
afforded to falsehood, 12 idleness, 13 heresy (zandikih), 14
sorcery, 15 apastacy, 16 worship of demons, 17 theft and
assistance given to thieves, 18 breach of promise, 19 malice,
20 oppression in seizing the things of others, 21 persecution
of the just, 22 calumny, 23 pride, 24 adultery, 23 ingratitude,
26 falsehood, 27 affliction given to the helpless or to the dead,?
28 pleasure in disturbing the good, 29 continual sinnings,
30 regret for having done good to others.?

239. The deeds of the evil religion (rarit1r dino) opposcd
to those of the good Law are : avarice, deception, ingratitude,
discontent, disobedience, violence, abscncce of mercy, tyranny,
heresy, spiritual blindness (4i4i4), spiritual deafness (farafih),
opposition to the Law (ad@ti/),” and other vices.*

The faults and vices of the four classes of the people in the
Mainyo-i-Khard must be again compared to their virtues
mentioned before inthe same chapter 3 227). (i) The vices
of the priests are: hypocrisy, covetousness, negligence, sloth-
fulness, attention to trifles, and unbelief in religion. (ii) The
vices of the warriors are : oppression, violence, breach of
promise, encouragement of cvil, ostentation,® arrogance and
insolence. (iii) The vices of the agriculturisisare: ignorance,
envy, ill-will and malice. (iv) The vices of the aréisans
are: incredulity ingratitude, improper discourse, rudeness
and slander.5 It must be confessed that the Eranian moralists
were not wanting in accuracy in their appreciation of
characters!

U Substituung azijid for gasid ; see West, in the Musdos, tom. 11
No 3 (1883w
2 MK. xxxvi.
3 This word 1s written just like the virtue dshtil, 1. e., ‘peace.” See
§ 220.
* Dk. 111, 109. 3.
. § Substituting dakhshil for vehii. See West, «f. sup.
o s MK, lix.
21
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240. Elsewhere we find some precepts which forbid certain
vices. Thus we have: do not slander, do not covet, do not
give way to anger, be not anxious, commit po impurity, bear
no envy, commit no sin through shame, indulge not in
slothful sleep, do not talk out of “season, plunder not the
wealth of others, commit no adultery with another’s wife.
But along with these excellent precepts we find therein

others very ridiculous, as for example: walk not with one
shoe,! &c.?

(ii.)—Sins Specially Condemned.

241. Among the sins specially reprobated we can mention
pride and contempt for others,® adulteration of food, false
weights and measures,* cruelty to animals, and needless
destruction of cattle. We do not understand how illegiti-
macy of birth can be punished as a crime of the children
themselves.®

As for intemperance and drunkenness, the doctrine is very.
curious. These sins are blamed not on account of their
effect on the mind, but because excess in drinking produces
excess in eating, and excess of food makes one unable to
recite the Gdthds.”

Ve 242. The Dinkart often speaks of faraébut and aiéiédt,a
. apparently two vices or faults. For the first, Peshotun quotes

1 [The word aimik may also mean °without a shoe,” ¢barefooted,’
from af=not and mdk =a shoe)., The word in the MK.,,ii., 37, probably,
bears this meaning which also appears more reasonable. Cf. also West
SIS ,iv., 12 n,and x, 12.—Tr.]

2 MK, ii., 8-50.
s Dk, Il 104.
- ¢ AVN,, xxvii.
i 5 AVN,, Izxvii and xxx. See Haug’s note.
8 AVN, xlii. See Haug’s note. .
7

Dk, I, 9.

Dk, L, 45, etc. (ﬂgﬂo and :y)__)ox )
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the following definition from the Ganj-¢ Shityagdn of Vajorg

. Mihir:! fréébit minishnih and mano ctth pavan mah-manik,
va mindi pavan -migtigar yehginit, kamak mehim zak
mindavam yedriinyen mano pavan farjim vasOfishno-i tano
va pihal va pitfrac-i ritbin afash yehevinis.

“ Frdeb#it is the opinion which maintains that the
material world is a durable abode (//#. hospitality),? and
that the spiritual world is full of trouble, the love for which
will cause at the end (of things) the destruction of the body

“constituting the bridge (Cinvat) and the retribution of the
soul.”

It is, therefore, the crime of neglecting eternal interests for
temporal ones.

243. For aibibit Peshotun quotes a phrase of the Pehlevi
version of the Khordeh Avesta, which says: albibitih, khor-
ishno ¢iit patmdéno dishtano va kém fsush.

“ Aibtbitih consists in keeping the measure (strictly) and
in giving little food (during) a famine.” (?)

But elsewhere the Dinkart itself, in associating these two
crimes (dr#jik) as the cause of the sickness of life (vimdrih-;
khayd) explains these terms in'the following manner:—

“ Fardébit is the proud thought (awar minishuih) which
says: ‘there is no person who can be superior to me’ (/@
khavittnam aigha [1 fris méhim); and aibiblt is arrogance
(tar minishnih) which thinks: ‘this other does not know
(anything, being) backward and inferior’ (za# tani ld khavi-
tinit lakhvér va avir)”’3?

(ii.)—Legal Impurities—Philosophical Theory.

244. We shall dispense with entering into the ques-
tion of legal impurities. The ceremonial legislation of the

T About the middle of § 7 in Peshotun’s edition, Bombay, 1885.
* See AVN,, vii., viii,, ix,, and Haug’s Glossary, s. v.
3 Pk., I, 104.
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Avesta finds its continuation and itsnatural evolution in the
Pehlevi treatises. The legal defilements caused by contact
with a dead body, or with the excretions of man or dog,
or with a woman in her period of menstruation, the distine-
tion between direct and indirect pollutions, the ceremonies
of purification, and all other points which are in the Avesta,
are here reproduced. But the details of them are generally -
more minute, a greater number of cases have heen examined
and explained :in a word casuistic science has been developed.

245. It is of some consequence, however, to remark that
the doctrine of legal defilements among the Eranians rests
upon a philosophical basis quite different from that among
other ancient people,—the Jews, for example. For the
Eranians there was question of something more than
ceremonial purity.

Indeed we must recollect the Mazdayasnian theory of death,
Mortality was not only the effect of sin,! but death itself was
the work of the Evil Spirit. This is the reason why it was
already denied in the Avesta that the good creatures of
Atfiharmazd, such as fire and water, could kill anybody : it was
the invisible demon who struck, the mystical birds carried
away the corpse which the water even tried to throw off.2
This corpse was impure, for the drij Navus seized
it at the time of its death, and being thus possessed by
an impure spirit, it was itsell impure and defiled those
who touched it. In other words, the inanimate body then
belonged to the evil creation, to the beings of Aharman.
The same principle was applied to the solid or liquid excre-
tions proceeding from the body, including hair and paring
of nails,—for everything that procceded from the body
was dead matter.  The same notions are applied to women
in the state of menstruation. The demons take possession
of all this rejected matter and turn it into weapons against

MK, viil, 2%7-30.
2 vd,v.
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living creatures.! Hence two consequences: (i) defilement of
those who come in contagt with this matter now become
diabolical ; (ii) prohibition of throwing it into fire or water,
of burying it in the earth,—the holy and pure elements.?

246. It therefore remained for men either to avoid these
defilements, or to purify themselves from the defilements
contracted, or to extricate themselves from the consequences
of the fault committed by defiling fire, water, or earth.
Hence all these prescriptions, all these decisions in doubtful
cases, of which we have just sfpoken.3

This likewise explains the reason why the sins against
morality properly so called and legal defilements are not dis-
tinguished. In this case Mazdeism logically followed its
philosophical principles.

-24%7. We may likewise silently pass over some cases of
crimes purcly fictitious, proceeding from notions peculiar to
the Mazdayasnians: the killing of certain animals sacred
to the Mazdayasnians, viz. dog, water-otter, cattle, &c.*
use of warm-baths, negligence in taking care of the sacred
fire,5 use of cosmetics on the face and of artificial hair by
women,” mourning and weeping,® the habit of walking with
one shoe,? and others. The Shiyast lu-Shdyast, a treatise on
moral theology, translated by West in his Paklavi Texts,
part 1., is a collection of all the prescriptions of this kind.

1 SIS, xi, 4. .

2 This is the reason for the use of the Daklinids or ¢ Towers of Silence’
by the Parsis, in which they expose their dead bodies to be devoured
by carnivorous birds. The animals of Atharmazd are the agents
employed by Him for clearing the earth from all impurities,

3 See de Harlez, Introduction, pp. CceXXAali-cexaxiy.

* AVN,, xlv, Ixxv, Iasvii, &c.

® AVN,, xli.

6 AVN, lv, &c.

AVN,, Ixxiii.
8 AVN,, lvii.
® AVN, xxv; SIS,, iv, 12. [See the translator’s note 1 on p. 162.]

-
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(iv.)—Classification of Sins.

248. We see that some attempts are made to classify
offences. On the one hand two classes are distinguished:
the sins which do injury to one’s neighbour (called Zamé-
milin,) and those that affect only the soul of the sinner
(called 764dnik).t On the other hand the vices (akikén) are
divided into two sections: antecedent (frds) evil attributes,
such as covetousness (dzo), anger (khashm), &c., and the
consequent (avdz) sins, such as slothfulness (¢u¢tik), murder
(¢pdjkdrih), &c.?;thatis to say, into internal and external
sins.? '

249. It is a favourite custom te assimilate ‘the diseases of
the soul’ with those of the body,and the Mazdayasnian medicine
comprised the treatment both of bodily diseases and of sins.
This was, however, quite patural, for the diseases as well
as the sins were attributed to the action of Aharman and his
demons. Thus the soul had certain principles of spiritual
diseases, viz. ‘‘ignorance, deception (friftarik),* amger
(khashmvadik), idleness (¢iigtin),’ pride, contempt for others,
immodesty, murderous intention, impurity (;é4%%) and sloth-
fulness,”® just as the body contained certain principles or
germs of diseases.” These principles closely resemble the
‘capital sins’ of the Christian theology. In other words they
are natural passions (cikar) exploited by the demon Varin
(the personification of passions).8 They were also con-
ceived as female demons (dr#j), peculiar to each person

t SIS., viii,, I, see West’s note.

3 Dk., IV, 157, 45.

3 They are also compared with the internal and external corporeal
diseases. See Dk., IV., 157, 44.

+ This word is wrongly transcribed fragftarik in the text of Peshotun.

¢ Peshotun reads this word dévaiyagnth, which is impossible. At least
it must be dévayagtih, but the sense does net agree here. For giige, see
Haug, 0ld Pahlavi Pasend Glossary, p. 209,

s Dk., IV, 157, 41.

7 Cf., our § 146.

% Dk, 1., 48;1V., 157, 43
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He who is able to fight against ‘ his own peculiar 2r#;’ and to
keep off from his body these five d#dys, viz. avarice, anger,
impurity, shame and discontent, is the strongest of men.!

I —MERIT-—-RESPONSIBILITY—CASUISTRY.

250. _The Eranians had very precise notions about merits
and demerits, about the responsibility and recompense of
actions. We have already seen that the good works done
carelessly or unwittingly have very little or rather no
merit.? In the same way the sacrifices of the worship are
always productive of merit (kesfak), but in case of any
neglect of the officiating priest, that merit is not attained.
However, it is not lost altogether but passes to the treasure
(gans) of merits, placed in the hands of the yazds,
who can give it to the souls of the pious.” In the same
manner the merits of the good deeds, lost by sins, revive in
the soul after the repentance and confession of the sins,
accompanied by the determination to improve.*

A righteous man should instruct his sinning friend, other-
wise he becomes, in a measure, culpable of his faults and will
reap great shame on the day of the last judgment.® It is the
same with a husband who does not instruct and correct his wife.®
Mention is often made of the responsibility of parents for
their children” and of superiors for their subjects,8

251. If the righteous do not receive their recompense in
this world, it must be on account of the influence of Aharman.?
This is the manner in which the retributions of the future

MK, xli., 8-11.

MK, i, 25, 26.

SIS., viil., 4. Spiegel has shown the Semitic origin of this doctrine.
SIS., viii, 8.

BD., xxx, 11.

AVN,, Izviii.

Dk., IV, 170.

Dk, 1., 46.

* MK, xxxviii.

®» N oot o W B
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life take place: at the erd of every one’s life, his good and
evil actions are weighed, and the result determines the
condition of the soul after death,! as we shall see in the
following chapter.

252. Again, man will be judged from the natural gifts
which he possesses. These gifts have some connection with
the (innate) love for God (£dm wal ditir) and the capacity
of intelligence (dinishno tibano). Thus, the man who
naturally possesses these two gifts as well as love for
. religion, who d.esires to know the truth and to make the search
for it, and who is moreover virtuous, will be saved, even if
he does not attain to the complete truth. In the same
manner, one who is wanting in the capacity of investigating
the truth, but who possesses the love for God and for religion
and knowledge, and who performs good deeds, will also be
saved. Again one who has the love for God and religion,
and who is capable of making inquiries, but does nrot
possess the knowledge of the Law, will be saved by his
natural knowledge of God. And again one who has only
the love of God and religion, and who is wanting in intelli-
gence, will nevertheless be saved. Lastly, he who has never
received the natural gifts of the love for God and religion, on
account of this involuntary deprivation (baritak-ashi kam
r&i), will also be saved in spite of his sins.?

253. Elsewhere the principle necessitas non habet legens
is admitted; also in cases of legal defilements, a certain émela
is made use of;* it is considered that intention is more
important than the action itself.* In case of doubt, where
one can not know whether the action is lawful or unlawful,
he must not do it, but avoid it, if possible.® It is taught

AVN,, vi,, 9-11 ; xxiix; Ix.
Dk, IL, 72.

SIS, i, 53.

Ibid., 38, 39.

1bid., go, sqq.

SIS. x,, 25, 27.

& w B W 8 N
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that one must always speak the truth, even in cases where
that truth might bring him or others into trouble, or where the
lie might be fruitful of advantage.! However, one «can
do harm even by speaking the truth, for “there is one who
speaks the truth and thereby becomes wicked, and also there
is one whotells a lie and thereby becomes righteous.”?
Apparently, therefore, it was not permitted to speak the

truth 1n certain cases.

IV ~—CONTRITION—CONFESSION—PENANCE.

254. The means for extricating oneself from sins and
their consequences are contrition, resolution to amend,
and confession. West believed that he could find in
the Mazdayasnian Patéf a penance, which “bears a closer
resemblance to the Protestant repentance than to the
Romish penance,” and for this reason ““ the remission (in
the Parsi system) is dependent upon the mental change
rather than upon the bodily act.”’> We admit that we can-
not understand this at all. Has any religion ever made the
remission principally dependent upon a dodi/y act and not
upon a mental change? But we have only to look upon the
text itself, whlch West comments according to his own
version.

“For the renunciation (of sin) the principal thing is this,
that he commits no sin voluntarily; but if a sin arises through
inexperience, weakness or ignorance, then the sinner presents
himself beforethe Desturs and the prous for confession ( Patét);
after that, ifhe commits (the sin) no more, then that sin which
he has committed is removed from his person, in the same
way that a hundred-fold powerful, quick and strong wind
sweeps over a wilderness, carrying off all grass and \\eeds
that are lying therein.” *

! Dk, L, 32 3,4, 5.
? SIS, xx., 14.
* MK, p. 178, n. Version of the Pazend and Sansknt texts.
* MK, lii., 16, sqq.
22
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The principal thing is evidently the internal change,
but the public confession before the priests is an essential
condition, which differs #ofo celo from the justification
of the Protestant system.

255. Repentance of mind and penitence by word and
action also deliver the soul fromhell, under the direction of the
Destur of the good Law, whois the Doctor of the soul {r2bino
bezashk) and who is always mentioned as absolutely indis=
pensable for the Pazét.?

Again, repentance (patéfih) is necessarily internal and
external. The external duty consists in this that the sin
which the penitent knows to have assailed him must be
specially confessed (in words, dard gibishno) by him. The
mental duty consists in this that the penitent renounces the
sin with this thought: “henceforth I will no more commit
the sin.”? It is a crime te conceal any committed sin, and
this doctrine is supported by the anecdote of Atarbpat, the
son of Zartusht.3

Again it is said that ““ grief and repentance and the con-
fession of the sin must be followed as much as possible by
good actions for the remission of the sins.” *

256. These penances were organisedby the priesthood
to such an extent that they minutely systematised all sins
as a development of the seven degrees of violence against
the body mentioned in the Avesta.® The scale was applied
to all crimes, and the gravity of each crime was estimated
by weights (dirkams and ctirs, Greek 8paxun, orarip). These
weights were those of the golden scale of Rashnf, who
weighs the deeds of the dead.® Then these values were

1 Dk., I, 14. [In MK, liii., it is said that if a sin is committed, one is
to be sorry, repentant, and in renunciation of sins either before the sun,
Mihir, the moon, or the sacred fire of Auharmazd.—Tr.]

2 SIS, viii., 8.

3 1bid,, g, 10.

+ MK, liii., 7-g.

s Vd,, iv.

$ AVN, v, 5.
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reduced into real silver coins, and thus a true scale of
fines, a tax upon sins, was established.! We can thus
estimate the tax upon a certain sin mentioned by Arda-i
Virif at £ 2000.2

257. There still exist certain formule of Pafét or confes-
sion, of which some is long and some short. These formule
commence with a prayer, an act of praise of God, a procla-
mation of good thoughts, words, and deeds, and a detestation
of the evil thoughts, words and deeds. Then follows a long
list of sins with their respective gravity, sins ‘in thought,
word, and deed’ (minishnik, glibishnik, kinishnik). It ends with
an act of faith in Adharmazd and in the truths of religion.?

V.—RELIGION, DUTIES OF THE FAITHFUL
WITH REGARD 70 IT.

(&)—The Good Law.—The Only True Religion.

258. The relations of the faithful with religion, ¢the
good Law’ (vék dino, shapir dino) are so important, that it
will be necessary for us to devote a special paragraph to their
consideration.

This good religion is personified as existing from the
commencement together with Attharmazd. It can be known
to men only by revelation (pitdki).* This revelation was
first made to Mashya and Méshydi, and then to Yim.?

There is only one religion (afvak dino)® all other
religions are severely attacked and condemned,—chiefly those
of the Jews, the Minicheans, and the Christians.

1 For its detail see West, PT. L., pp. 239-242, and de Harlez, /ntro-
duction, ccxxviii-ccxxix.

* Haug, edit. of AVN,, p. 170, n.
See the Patét-i kiiid, de Harlez, Manucl du Pehlevi, pp. 144151,
Dk, I, g7.
Ibid,, 12.
Dk, IV, 1g0.

® ® » W
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The tradition is highly respected.! There are six authorised
systems of interpretation, but they do not always agree with
one another.?

259. The sage, who is spoken of in the Mainyo-i Khard,
was sorely troubled by the variety and number of religions
on the earth. “If it is certain,” he said, ‘‘that the religion
of God is the truth, that His law is excellent, and that He is
benevolent and merciful to His creatures, wherefore are
there so many religions, beliefs and principles among men ?”’
Then he considered that much trouble must be undergone
by the soul, because the body returns to dust and everything
depends only upon the soul. It is for this reason that he
travelled from town to town and from one country to another,

consulting the learned doctors of each and every religion.

But he was grieved to see them all differ from and contradict
one another. And this made him confirmed in the good
(Mazdayasnian) religion. He eagerly asked for instructions
from the priests on the questions that troubled him; so that
the Spirit of Wisdom at length disclosed itself to instruct
him.3 ’

260. All those who belong to the good religion do not ngces-
sarily belong toitinthe same fashion. They can adhere to it
either from wisdom (ddnishno) or by natural disposition (4ém)
or by simple habit (Z#4). Thus eight kinds of men are dis-
tinguished. Those who belong to the religion by these three
bonds, those who adhere to it by two of them (and there
are three varieties among them), those who are attached to
it by only one of these means (there are three kinds of
these), and lastly, those who are in no way attached to the
religion.*

1 Dk, L, 17.

2 SIS, i, 4.

s MK, i., 14-fin,
¢ Dk., IV,, 140.
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(b)—The Priesthood—Its Importance.

261. . The importance of the Mazdayasnian religion assured
that of the priesthood, not only in the social body, but also
in its relations with every individual. Indeed, the priest
had to be not only the minister of worship, the preserver
and doctor of the sacred traditions, the judge (vacir) of
the Law,! but also was the spiritual physician of every soul.?
In cases of difficulty a Mazdayasnian must consult his Des-
tur, for he has been created with qualities which enable
him to fight against error.> It is he who assists us in avoiding
hell.* Among the four professions (p7shak) of the people his
is the most excellent (afartiém).? There are five reasons for
this superiority : (i) The priest possesses the attributes of the
two classes of the warriors and agriculturists ; for it is his
duty to declare war against the demons and to cultivate (the
earth) with the worshipof God. (ii) All men must learn from
the priests the rules of morality and their religious duties.
(iii) The priest is superior on account of the excellence of his
recitations (of the sacred books), by his position and the

"marks of the priesthood. {iv) In the social body the priest
corresponds to the head, whilst the warrior corresponds to
the hand, the agriculturist to the stomach, and the artisan
to the foot. (v) The priest is nearest the soul and com-
mands it.

262. The high priest, the mobed of mobeds (magipatin
magipat),®is a kind of supreme pontiff, whose decisions ex
cathedra are of the highest authority.” In the Pehlevi book,
Karnimak-i Avdeshir-i Papakin (Deeds of king Ardeshir,

! Dk, I, 69, 2.

? Dk, IV, 157.

% BD., xix., 36, 37.

* Dk, I, 14.

s Dk, IL, 69.

¢ The term was evidently meant to correspond with the title s/id/izn
shdl or malkdn malkd of the king in the civil order.

* Dk, 11, 67.
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the founder of the Sassanian dynasty), the king is made to
consult the mobed of mobeds as to how he must act (meman
yehetinth afash meman kunishno) in a difficult case.!

Support and aid for the religion was expected from the
civil power; hence the importance of the union between
the two powers.?

(c)—Other Religions—Infidels— Apostates.

263. The Mazdayasnian religion was anything but tole- .
rant. It was the only good one among several other religions ;
all others were bad.3 The Jewish, Manichean, and Christian
religions were specially condemned.* A Mazdayasnian
should fight against “the Jewish religion (¢ésh-i Yikud) of
Arfim (the Greek Empire), against that of the Messiah (Maskik)
of the West, and that of Mani (#énd7)of Turkestan.” It is:
elsewhere said that the only purereligion is the Mazdayasnian;
that of the Sinik is mixed; that of the Zendik, the Christian
(Zarsik), the Jewish and other religions are still worse. The
Christian religion had athird name that of Kilicydkik,* for
which we have the authority of Neryosanghin his Sanskrit
translation of the Ya¢na. Thisword is formed from the Persian
kiligya = Grk. éxdnoia 6 We have seen that there is a special
demon, Skédéd-cpik, ‘the White Demon,” attributed to
Christianity.” Itis very remarkable and, at the same time,
. very important for determining the date of our authorities,
that none of these passages, while attacking evil religions,
breathe a single word about Islamism. Moreover, they always

1 Text given by Peshotun in his Dinkart, vol., I1, p. 6g, n.

2 Dk, L., 58.

3 Dk., IV, 130, 138.

* Dk, I, 29; IV,, 150; SIS, vi., 7.

s BY., ii., 19,

¢ West, PT.,, I,p.200. These explanations are taken from M.
Darmesteter.

! BY,,iii, 3, 5, 8; cf. our § 127.
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associate Christianity with Arlim 2 or Rim, that is to say, the
Greek Empire, which was constantly at war with the
Sassanian kings. All theseindications are valuable, from the
* historical point of view.

264. Speaking about the non-Aryan worshippers of demons
(dévayacnin anair) and about the sectarians or apostates
(aharmokdn), the Dinkart teaches that any communication
with them is a cause of impurity; that one should not eat
with them ; that one should wash three times with hot water
the vessels from which they have eaten or drunk (faskfo va
patishvar—i valmanshino patash vahdinand ¢e-bdr pavan
sak-i garm dvo shictan); a Mazdayasnian is polluted by
eating out of these vessels.?

265. The conversion of an adherent of an evil religjon
(skdino) into the good religion is permitted.?> Such an
infidel (akdino) can, according to Kishtano-bfijéd, the com-
mentator, escape from hell by good deeds.* But for an
- apostate (akramék) there is no more hope: he will not rise
up again from the dead even on the last day.’ ’

The government must not be tolerant to apostates but
“ must deliver up their bodies (to torture) on account of the
soul.”®

VI.—SENTENTIOUS MORALITY
OF MAZDEISM.
266. In conclusion we must say a word on the proverbial

form which the Pehlevi treatises and specially the Mainyo-i
Khard affect.” These are the moral sentences that strikingly

 Itis scarcely necessary to notice the error of Peshotun, who identi-
fies this with Armenia in Dk., II., Glossary.
2 Dk., I, 36; 49, 3.
s Dk., IL, 70.
SIS, vi., 6; Dk., I1, 97, s.
SIS., xvii., 7.
MK., xv., 22, 25.
See our remarks in chap. I, § 53.
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remind us of those of the sapiential books of the Old Testa=

ment.
specially favoured.

The enumeration of contraries, the aphorisms, were-
It would be evidently impossible to

mention here all of them; we shall briefly indicate just
a few.

267. The following are the things which cannot be relied
upon: wealth, a king, human respect, relations, ancestry,
and life.?

Do not dispute with a wicked man; be not partner with a
covetous man; go not to the door of kings with a slanderer;
form no connection with a man of evil repute; be not an asso-
ciate with an ignorant man; do not quarrel with a foolish
man ; walk not in the streets with a drunkard ; aceept no loan
frém an ill-natured man.?

268,

There are four kinds of women: one who is good

and not bad ; one who is good as well as bad; one who is bad

and not good; one who is neither good nor bad.

If you wish

to be happy select the first; the second, however, will also
be able to become a good house-wife; but take care not to
select either of the last two I3

The following four things must always be thought of : the
mutability of the world, death, judgment and hell.*

269. The seven worst things are: a king who is unable to
maintain his kingdom in peace; a governor who is without
skill,ungrateful and without affability ; a friend who is not fit to
be relied upon; a kinsman who does not assist in adversity;
a wife with whom one cannot live in peace; a child who does
not behave well; a city where there is neither virtue nor
safety.’

1
2
3
4

5

MK, ii., 102-110.

Ibid., 54-63; cf. Eccles. viii, 1-5, 18-21.
Dk, II., 72.

MK., xviii.

MK, xxxiii.
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The four things which must be taken great care of are: a
child, a wife, a beast of burden, and fire.?

270. Poverty with hounesty is better than wealth without
honesty.? Liberality out of the wealth of others does not
benefit the donor, but blesses those from whom it has been >
~ robbed.3

The root (54#) is known by the fruit (éa#) and the fruit by -
the root.*

Wine moderately taken is good, but drunkin excess is
injurious, Wine manifests the good and the evil disposition.’

-

MK, xxix.

2 MK., xv., 4; Dk, II,, 68. )
3 MK, xv,, 7,8 L
+ Dk, IV, 153, 2. ;
5 MK, xvi.; cf. Eccles., xsxl., 31-39.
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CHAPTER VIIL

ESCHATOLOGY.

271. Our description of the Mazdayasnian Ethics would
be incomplete without a sketch of Eschatology, which forms
the necessary complement to it. For, here below Aidharmazd
bestows his benefits upon the good as well asupon the evil,
pluit super justos et injustos,—and the benefits of this world
do not always accrue to the virtuous. It is only in heaven
and hell that the righteous and the wicked will have their
recompense and their punishment.!

Undoubtedly, we have not much to add on this point to the
doctrine of the Avesta, except certain natural developments.
This circumstance will admit of our stretching this part of ;the’
religious philosophy as briefly as possible.

We have, then, to consider, (i) the last end, the novis-
stma, of men taken individually: death, judgment and the
state after death ; and (ii) the novissima of the whole world :
the last days, resurrection and dmokardoraous.

I—FATE OF THE SOUL AFTER DEATH.
(@)—Before the Individual Fudgment.

272. The adventures of the soul after death form the
favourite subject of the descripticns of the Mazdayasnian
literature. This picturesque history is already told twice in
the Avesta.? In our Pehlevi treatises of the Sassanian
period we find it repeated thrice, viz. in the Mainyo-i Khard,
in the Ardi-i Viraf Namak and in the Dinkart. We shall
endeavour to reproduce briefly the striking scene beyond the
tomb from these three sources.

1 MK, xxxviii.

* Vd., xix,, 89-112 (Wester., 27-34), Yt. xxii., (Hddokhz Nask), ii.
and .
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273. The dogs and birds devour the body after death and
the perishable (séjinak) part of it falls to the earth.! But
the soul, separated from the body, remains seated near the
head of the body for three days and nights, reciting a verse

- of the Githds; during this time the soul enjoys an immense
happiness, if it is one of a righteous man.?

On the dawn of the fourth day? the soul of the righteous
advances towards a place, where blows a wind from the
- southern quarter, from the direction of God,—a wind
surcharged with sweet perfume of the trees, sweeter even
than any which the man has ever scented inthis life.* [t must
be remembered that the soul in the Mazdayasnian system is
represented by a young man, an idea contrary to our poetical
and mystical language, which attributes to the soul the
oCharms of the fair sex.

On his way the soul meets a beautiful apparition: a
damsel of graceful form, very beautiful, virtuous, charming
to the heart and soul, brilliant, delightful to the eyes,® and
more beautiful than any damsel in this world.® The soul
cries out in wonder: ‘“Who art thou? For | have never seen
in my life a damsel more beautiful and more elegant than
thee,” ‘“I am not a damsel,” answers the apparition, ¢ but,
oh youth of good thoughts, words, deeds and religion! I am
thy good actions. It is on accouat of thy will and actions
that [ appear to thee so great, good, sweet-scented, trium-
phant and undistressed as thou seest. When thou didst

1 MK, ii, 113. West, in the Muséon, tom. IL., No. 3.

- AVN, iv, 814 [CL Yt xxi,, 2, 4, 6 and Yt. xxiv., 53, 54.—7Tr.]

3 MK, i, 315. In AVN, iv, 15 “the third dawn’ is mentioned,
which comes to the same thing, counting the day of the dead as the
first of the four days.

¢+ AVN, iv, 16, 17 [Cf Yt. xxii., 7, § and Yt. xxiv., 55.—Tr.]

s AVN,,iv., 18-20; Dk., I. 75. [Cf. Yt. xxii,gand Yt. xxiv., 56—Tr.]

s MK, ii., 126. This book however differs from all our other autho-
rities, including even the Avesta, in that it places the interview with the
damsel afrer the passage of the Cinrat Bridge, while in all the other
books the apparition assists the soul in passing the bridge.
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abstain from idolatry, from acts of violence and oppression,
from deceit and falsehood, and on the contrary didst practise
the worship of God, when thou hast been kind towards thy
neighbour, hast practised hospitality and hast taken care of the
fire : then I, who was already robust, am made more robust
by thee; then I, who was already virtuous, am made more
virtuous by thee ; then I, who was worthy, exalted, honoured,
cxcellent and brilliant, am made more worthy, more exalted,
more honoured, more excellent and more brilliant; then I
who possessed a resplendent throne, am seated more resplen-
dently by thee.! Lo! I belong to thee, because I represent
the good thoughts, words and deeds, which were thought,
spoken and done by thee,”*

274. Precisely the reverse fate awaits the soul of the
wicked, He also passes three days and nights flitting about®
near the head of the body, chanting a very sad and mournful
verse of the Gathis: “ O Creator Altharmazd! to what land
do | go? where will be my refuge?’”3 During this time, the
soul sees with his own eyes all the sins and crimes committed
by him in his whole life.* His anguish and misery are as
much as all that an unfortunate and miserable man suffers in -
his mortal life.’

On the dawn of the fourth day this soul quits his station®
and advances towards a place, where he meets with a cold
northern wind, horribly piercing, and of worse odour than
any in this world.” And in this wind he sees a profligate

' AVN,, iv, 21—33; MK, i, 127—139. [Cf, Yt. xxii,, 10—14 and
Yt. xxiv., §7-60.—Tr.]

s MK, ii., 136.

* AVN,, xvii, 5-75 MK, ii,, 158, 159. [Cf. Yt. xsii,, 20, 22, 24—Tr.]

* MK, ii, 160. [Cf. Yt. xxii., 24.—Tr.]

s AVN, xvii, 8, g.
According to MK, ii., 161, the demon Vizarsh first of all comes and
binds the soul closely with a chain. See also BD., xwiii., 18, [An
exactly similar description is found in Vd., xix., 20—Tr.|

? AVN, xvii, 1o, 11. [Cf. Yt. xxin., 25, 26,.—Tr.}
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woman, like a prostitute (jé4), naked, decayed, gaping (?),
bandy-legged, lean-hipped, covered with scales (or spots),
and like a hideous, dirty and stinking khrafctar.?

Then the wicked soul cries thus: “Who art thou? I have
never seen among the creatures of Atharmazd orof Aharman a
creature uglier, filthier and more stinking than thee!” Then
she answers: “ 1 am not a woman, O monster (zis4#) that
thou art ! O young man of evil thoughts, words and deeds!
itis only by thy will and actions that | am rendered hideous and
vile, iniquitous and diseased, rotten and stinking, unfortunate
and miserable, as thou seest me. Seeing others practising the
worship of God, protecting water and fire, practising hospitality
‘and giving alms, exercising strict justice and incorruptibility, —
thou hast, on the contrary, followed the will of Aharman and
hast been avaricious and hast shut thy door, thou hast becn
unjust and hast committed perjury. It is thercfore thou
who hast made me more wicked than what I was already. 1
was hideous, full of terror, dwelling in the north, dishonored,
and despised, and thou hast rendered me more hideous, more
full of terror, dwelling further to the north, more dishonored
and more despised! Lo what I know of thee! They curse
me a long time with continual execrations and in company
with Aharman 1"#

275. We have already noticed the strange idea of Haug
about fravdhars. He considers these two damsels meeting
the soul as the fravdiars of the righteous and of the wicked.?
A fravihar is never considered as wicked or hideous;
neither is it considered as capable of being changed nor

' AVN.,, xvil, 12; Dk, 11, 75. The latter book calls the esil and
ugly woman Cariityo, transcribed in the Avestaic characters, in opposition
to the name Auino, in the same characters, applied to the beautitul virgin,
Apparently for the Dinkart the Avestaic word carditi had a bad mean-
ing ; but it seems to signify merely a young, hard-working woman. See
Justi, Handbuch ; de Harlez, Vd., v., 171 (Wester., 61).

2 AVN.,, xvii, 13-26; MK, ii, 163-181.

3 See Chap. 11, § 117. *
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corrupted by the actions of the soul. They are never repre=
sented by women but rather by warriors.! Moreover, these
damsels explicitly tell us what they are, v7z., the personifica-
tion of the good orevil deeds of man?; thisis, then, a perfectly
reliable testimony. -

But one cannot believe his eyes when he reads the
statement of the learned editor of the Dinkart that these
two apparitions are respectively the forms of what he calls
the ‘Spenamino’ and the ‘Ghanamino’/> The whole idea
of the exact signification of these terms must have been lost
to allow such a confusion.*

(6)—The Cinvat Bridge and the Fudgment of the Soul.

276. Quite close to the place of these interviews there is
the celebrated Cinvat Bridge (Cinvar or Cinvat piihal)’
which unites this world with the world beyond the grave.
This bridge is situated upon ‘the peak of judgment’
(Cakdd-7 dditik), which is in the middle of the world and
which seems to be a part of the Alblrz.6 This is ‘the Bridge
of the Soul,’ the place for judgment.” When there is mention’
of future retribution ¢ the Bridge’ only is sometimes men-
tioned : thus our omissions of the ceremonies of worship ¢ go
to the Bridge as sins.’® A certain man on account of his

! BD, vi, 3. [In Yt. xiii, the frawvashis are often represented by
warriors. (See paras. 17, 23, 31. 33, 37, 38, 39, 45, &c.}—Tr.]

* ¢ Ebenbild seiner guten Werke’ [Image of his good deeds], as
Spiegel calls it, EA., 1., 228. .

3 Translation of the Dinkart, vol., 1., pp. 82, 83.

+ In Mani’s system also a damsel meets the soul of the righteous
after his death, and the description given therein of the fate of the soul
during this time, except that of the judgment, agrees exactly with that
of the Dinkart. Ci. Spiegel, EA,, II, 227, 228.

5 The Paz. name is Cunddr.

s BD., xii., 7.

7 Toid.

8 SIS, xii., 31.
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sins will pass over ‘the Bridge’ (pavan vandc dahishnik
pihal).! :

277. This is the place where are found the thtee judges
of the dead,—Mitro, Ordsh, and Rashno. Many otherangels,
such as Ataro, Vii the good, Vahrim, and demons, such as
Aéshm, Vii the bad, Frezist, Nizist, and chiefly Vizarsh,
assemble there to contend for the soul.?

Justice is administered by means of the golden balance of
Rashno the Just, whose scrupulous exactitude, as we have
" already seen, weighs the actions of the deceased.? Now if
the good deeds weigh heavier than the evil ones, the soul is
admitted into heaven; and if on the contrary the evil deeds
oufweigh the good ones, it is destined to hell. But when
both the good and the evil actions are evenly balanced, then
the soul must enter into a middle state (haméstagin).*

As soon as the decision is given the soul advances towards
the terrible bridge, whose passage is the most dreadful
road that exists.”

278. The passage of the bridge depends upon the state of
each individual soul. If the soul is virtuous, the beautiful
damsel, who personifies his good life, assists him in passing
the bridge with ease,® and then the bridge has the breadth of
nine javelin-throws’ or even of a league.? Crosh, Ataro and
other angels also assist the soul in passing from the bridge,
- just as they had done for Arda-i Virif.?

But if the soul is sinful, it soon falls into the hands of the
demon Vizarsh, who beats and torments it without pity, In

Dk, IV, 158, 9.
MK, ii., 115, sqq-
See chap. 111,, § 104.
MK., xii., 13-15.
MK., xii., 13.

Dk., 1T, 75.

AVN, iv, 1.

MK, ii., 123.
AVN,, v, 2.

o m N O K > W
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vain does the soul lament and weep, imploring for mercy and

struggling for life: nobody, either of the angels or of the <

demons, assists it. At length Vizarsh drags it quite exhaust-

" ed into hell.' Does this soul pass the bridge? According

to the Dinkart it does,? but our other sources do not
mention this. We know that the more recent authors have
represented the bridge as having the form of a razor, with

one side very broad and the other as thin as the edge. This

bridge is capable of turning and presents to the righteous
the broad and flat surface, and to the wicked the thin edge,
so that the latter can not pass at all but must fall into hell.3

Nothing of the sort is mentioned in .our treatises of the °

period.

279. Spiegel* and others after him?3 represent this Cinvat
Bridge as guarded by a dog called Zaringish, that is to say,
‘having yellow ears,” a kind of Cerberus, who repels the
demons and the wicked from the bridge, and who is compared
very naturally to the two yellowish dogs (udumébala, RV., x.,
14, 12) of the Vedic hells. But we now know that the pas-
sage of the vision of Ardi-i Virdf, upon which this belief is

based, exists neither in the Pehlevi nor in the Pazend texts, |

but only in a Persian poetical translation of recent date, the
English translation of which by Pope was alone known to
Spiegel when he wrote his 7raditional Literature. There
is no mention made of this dog in our other sources of the
period.”

1 MK, ii., 164-1066.
Dk., 11., 75.

3 Dadistdn-i Dinik, xx., xxi. See West, PT. II.

+ Tiad. Lit., p 124.

® Van den Gheyn, Cerbére (Brussels, 1883), p. 14. But he has since
modified this opinion ; see his Essais de Mythologic et de Philologie com-
parée, p. 85 {Brussels—Paris, 1885).

¢ Haug, /ntroductory Essays to AVN,, p. xx.

? As to the fwo dogs of the Avesta, Vend., xiii., 25 (Wester., g), cf. de
Harles, Introduction, p. clvi. ’

A
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 280. Itison this point that the Mainyo-i Khard differs
from the otherbooks, in as much as it introduces at this stage
the meeting of the soul with the damsel, the incarnation of
his actions, for the first time.

After passing the bridge the soul of the just feels once
more a delicious, fragrant breeze, sweeter than any, and he
cries out: “ What breeze is this? for I never met in the
world with such a wind of so sweet a perfume.”

“This is the heavenly breeze,” replies Crosh!; and at that
very moment indeed the soul enters into heaven, to the con-
sideration of which we must now pass.

(c)—The World beyond the Grave.
(i)— Heaven,

281. If we endeavour to find our way to the mystical
regions beyond the grave, we shall meet first of all with the
following fragment of cosmology in the Dinkart.—

Aemino plrémiini vicpdno cigin khdih mekim védi, va

d A . A A n A 1 . . np
andarint agméno ¢idk ¢t alnyok: atvak roshano-i ayoméik
- #im,? vehih-t ayomiik caritarih, va shitih® ayomdik bish.
Cigin (ki avartim afash shem ‘Garbtméno wvahisto.
Avartim zagash pdik gigi datdr Aiharmazd, va piik gici
Amdrocpand va avirik yaszdin, va azarindtano fravihar
va roshnin-i vinishnik va pavan avizakih men ag-i dat.*

“ Heaven surrounds the whole creation, just as the egg
surrounds the bird. And in the -midst of heaven there are
three kinds of locations ; (and also) a light without darkness,
a goodness without wickedness and a pleasure without misery.
As it is the supreme pldce, its name is ‘the most excellent’

* MK, ii., 140-144.
? Correcting the reading ayomatktén.
3 Reading )04 instead of ~{HPOAIG

£ Dk.,.ll., 74, 2.
24
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Garotmdn. This supreme (place) is the region of habitation,
of the Creator Aftharmazd, and the region of habitation of the
Ameshogpands and of the other yazds, and of the fravahars
of those who have not yet taken birth, and of the brilliant
visions, and possesses stainless purity.”

Here, therefore, we have a triple heaven, above which is
Gardtman, the supreme heaven, the dwelling of God and
of the good spirits.

282. Elsewhere four other heavens are mentioned:
{i) Himat, the heaven of good thoughts, (ii) Hakkt, the
heaven of good words, (iii) Hdvarsht, the heaven of good
deeds, and above all these heavens is (iv) the brilliant Garé¢-
man, which is pre-eminent.!

The Himat region extends from the stars to the moon, the
Hiikht from the moon to the sun, and the Hdvarskt from the
sun to the heaven Garétman, where dwells the Creator.?

283. The same division precisely is found in the vision of
Ardé-i Viraf,

We know that this holy Destur, according to the legend,
flourished under the Sassanian king Shihpar II. (A.D. 309-
380). The Mazdayasnian religion was exceedingly corrupted,
the traditions were altered or lost, and the prime minister of
this king, the zealous Ataropad-i Mir¢pandin (known in

1 MK, lvii,, 13. [These four heavens are also found mentioned in
V. xxii., 15, and Yt. xxiv,, 61. But according to Rashnz Yasht, 25-38,
there are seven heavens, viz. (i) that of the stars or Sutarpdya, (ii) that
of the moon or Mdkpdya, (iit) that of the sun or Khitrshedpdya, (iv) that
of endless light or Anagar roshan, (v) the bright, happy and blissful
abode of the pious, (vi) the shining Gringgdina, and (vii) the Hadhana
Hadhand Tanasug. The three heavens: Himat, Hikht and Hivarsht,
described by Arda-i-Viraf, may be identified with the Sutarpdya,
Mdhpaya and Khitrshedpdya of the Rashnu Yasht, whichidentification has
the support of MK, vii,, 12, The last heaven of the Ras/nu Vasht has
no definite meaning, but it is certainly a place superior to the Grina-
mdna or Gardtmén —-Tr.]

3 MK, vil,, 1-12.
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history under the name of Adarbid Méhrespand), sought means
" " to re-establish them in their original purity. Ardi-i Viraf
was chosen as the most holy of all the Desturs of the
kingdom, It seems that one of his principal claims to this
reputation had been his practice of the khvetikdag,—he had
each of his seven sisters for wives.!! After performing several
ceremonies a dose of the narcotic called mang was administered
to this holy man, who soon fell into a kind of sleep and his soul
departed to the next world and remained there for seven days.
During this time Ardé-i Virdf, like Dante, traversed the
Cinvat Bridge and visited in detail the heavens and hells, a
minute description of which he has left us, and which reminds
us in a striking manner of the immortal Italian epic. His
guides were the two angels, Crosh and Ataro.

1 AVN, ii, 1-2. [These seven sisters of Viraf were not actually his
wjves, but were quite dependent upen him for their maintenance and
support, just as a wife is dependent upon her husband; whichis clear
from the second chapter of the Ardd-i Virdf Nameh. In the beginning
of this chapter it is said: “ And that Viraf had seven sisters and every
one of these seven sisters of Viraf was /ike a wife unto him >’ (va warman
Virdf rd: haft khdtman yehevint, va varmanshdn kand haft khdtmandn
Virdf cigiin neshman yeheviint homand, paras 1,2) Here the term
cigun implies a condition similar to that of a wife and not the actual
condition of a wife. Further on these seven sisters themselves say:
“ And we all seven sisters are (like) wives unto that brother, just as the
door of a house whose seven lintels are fixed in one pillar. He who shall
remove that pillar will make these lintels fall. In like manner, for us
seven sisters is this the only brother who is our life and maintenance”
(va kand haft khdtman varman akh néshmanih homanim, cigtn khdnak-i
babd mavan haft fragp va ¢tin-i azir dayan andtonid jaknimtindd,
Mavan szak ctin band josgind wvarmanshdn fragpdn band oftfnand.
Avin véman haft khdtman vai akh géman aivak adt mavan mdin sivashna
va ddgiinashna, paras. 10-§2). Thus these seven sisters of Viraf were
not actually married to thell brother, but being unmarried and without
any support in life were merely dependent upon him for their mainten-
ance. It is still 2 custom among the modern Zoroastrians, as it was in
the time of Arda-i Viraf, that unmarried sisters and daughters remain
dependent for their support in life only upon their parents or a brother
or even a brother-in-law. Cf. Darab Dastur Peshotan Sanjana, Te
Alleged(Pract:’ce of Next-of-kin Marriages in Old Iran, p. 35.—Tr.]




284. After having passed the bridge he first of all visited
the place of Hamestakdn,! about which we shallspeak later on.
Then he traversed the three inferior heavens.

In the Himat heaven which occupies the starry region.

(¢tar-piik) he saw some souls whose radiance was glittering
like stars. These souls belonged to those who had offered no
prayers and chanted no Gdzkds and practised no thvétikdac;
they had exercised no sovereignty and had governed no
province or tribe (kkdtdih, daciipatih, cardirik); but they
had been pious and had done good works.*?

In the second heaven 77444t the souls had the splendour of
the moon. Nothing is said of their social position, but they
had not practised the three acts of piety mentioned above,
though otherwise they had been virtuous.3

The third heaven Hdvarsht contained good kings, rulers
and chiefs.* - .

* 28;5. Each pious soul has to go by exactly the same pathto
the three heavens in order to arrive at the supreme light of
the Garétman.

At the threshold of the supreme heaven, all the Ameshoc-
pands?® and the yazds as well as the souls of the pious®, with
genuine oriental courtesy, advance to receive the new-comer,

s they did for Viraf. They ask him how he has been able to
zome from the material world to immortality? and invite
him to accept the hospitality of heaven.”

* AVN,, vi.

2 Ibid., vii.

3 Ibid., viii.

s AVN, ix. Haug is of opinion that the inhabitants of these three
inferior heavens are not the righteous bel@ging to the Mazdayasnian
religion but to the foreign religions ; and this seems probable enough.
Introductory Essay, p. Ixii,

5 MK, ii.,, 147.

¢ AVN, x, 2.

7 MK, ii, 148, 149; AVN,, x,, 3-5. [Cf. also Yt. xxii,, 16, and Yt.
xxiv,, 62—Tr.]

188 ESCHATOLOGY. SR
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“Do not ask him anything,” then cries out the Creator
Atharmazd, ‘‘since he, separated from his body, has arrived
by the terrible way; but bring him the most delicious food,
the Maidyézarem radgan,' so that he may rest himself from
‘the bridge of the three nights,’ and make him sit on a throne
adorned with precious stones.”?

This celestial food is called anésh by Ardi-1 Virdf, which
literally means ‘ambrosia’ (from /dsh=death). The former
name signifies ‘oil or butter of the Maidy0zarm feast,” one of
the Gahambérs or feasts of the seasons,—a kind of thick liquor.
This drink is offered by the yazds to the soul of every pious
man and woman who enters into glory.?

286, Arrived at this point of his itinerary, Virif tells us
that Vohliman held him by the hand* and presented him to
Aftharmazd himself, who, however, as we have seen, is only
visible under the form of light, like the =y of the Old
Testament. There he met the fravihars of Giydmart, Zar-
tast, Vishtisp, and other heroes of antiquity, as well as the
yazds. Are these fravdhars united with the souls of the
saints mentioned above? Virdf does not say anything about
this, but one may deduce it from psychological principles.

287. Then he went round the supreme heaven and saw
all the recompenses of the righteous. His description of
them is however very short. Haug has drawn up a list of
virtues and good deeds worthy of recompense.®? These are
again those which we have already spoken of in the preceding
chapter, viz. liberality, chanting of the Githds, practice of
khvetikdag, good government, veracity, destruction of

1 [Cf. Yt. xxii., 17, 18%nd Yt., xxiv., 63, 64—Tr.]

2 MK, ii., 150-154-

3 Ibid., 156. [Cf. ¥t. xxii., 18 and Yt., xxiv., 64—Tr.]

+ [Ct. Vd,, xix., 31—Tr.]

8 AVN,, Introductory Essays, pp. Isiii.-Ixiv,

s The kings and chiefs in the Hévarsht heaven are probably nons

Mazdayasnians.



khrafgtars, care of cattle and agriculture, instruction of the
ignorant, peace-making, etc.!

All these souls were in glory, splendidly clothed and full of
happiness. The souls of women, virtuous and obedient to
their husbands, seemed to be placed apart.?

anything. But we learn from the other sources that the souls
of the blessed are immortal, impassible, fearless, resplendent,
full of joy, full of happiness, and full of kindness. They per-
petually enjoy an odoriferous breeze, the fragrance of which
resembles that of basil (¢parkam); they have no satiety of
their celestial life; they enjoy for ever and ever the society
of the Yazds, Amesho¢pands and all the righteous.?

(ii)—ITel.

289. The souls whose sins exceed their good deeds go to
hell (dishakii, the bad place (world)). We have a descrip-
_tion of this place of torments given by Virdf. It is much
longer and more full of details than that of heaven.

There are first three primary hells, corresponding to the
three divisions of heaven, and a deeper place. The first
three are called Dishmat, Dushfikht and Dushvarsht, after
which a fourth step conducts the soul of the wicked to the
deepest darkness (¢driktim), where Aharman himself rules.*

290. Hell isin the middle of the earth (diskaki yin-méhin
damik).’ It must also he distinguished from the ‘endless
darkness,” where Aharman lived before the creation.® The
evil spirits come out from it through a hole, the opening of

-

AVN,, xii.-xv.

AVN.,, xiii.

MK, vii,, 13-17; AVN,, xv., 21-22.

MK, vii,, 20-22. [Cf. Yt., xxit., 33.—Tr.]
BD,, iii., 27,

Spiegel, EA, II, 121.
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288. As to the pleasures of heaven Viraf does not say .
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which is on the mount Arezfir, which is in the direction of
Arim (the Greek Empire).!

All around hell there is a great river, which is gloomy and
miserable. It is formed of the tears of those who had made
lamentations for their departed,? which action was forbidden
by Mazdeism.

.291. After having described at length the pains of those
condemned to hell, Virdf says that Crdsh and Ataro con-
ducted him ‘into a desert on the mount Ckat-i dditik,5 below
the Cinvat Bridge,” and showed him €‘the hell on the earth
in the middle of this desert, below the Cinvat Bridge.”* Haug
believes that this passage refers to a {jfferent hell. But
although this passage is obscure, yet it seems to us that it
describes nothing else than the darkest hell where Aharman
lives, because the groans and cries of Abarman and his
demons resounded from this place in such terrible wise that
Virdf was frightened and much disturbed, for he imagined
they would shake the seven késhvars of the world. Then
re-assured by his guides, he went on ‘ further into this gloomy
hell,’> the description of which is given by him in the next
chapter.

2g2. As soon as the soul enters this frightful place the
cowardly and cruel Aharman and his demons begin to treat
him with mockery.

«* What evil hast thou done to AlGharmazd and his sweet-
scented, well-pleasing heaven? Why comest thou to see us
and our gloomy hell.3 Is it in order that we may do thee
harm and have no pity on thee, that thou mayst suffer a
torture of long duration ?"’¢

BD., xii., 8, 16.

AVN,, xvi.

See § 276.

AVN,, liii, 1, 3.

s Ibid., 4-11.

¢ [Cf., Yt., xxii,, 34—Tr.]

[
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Then they begin to maltreat him. Here he suffers a cold
like unto that of the coldest ice and snow ; there he suffers
heat equal to that of a burning fire; elsewhere the kkrafctars
gnaw him just as a dog does a bone; there is such a stench
as he totters and falls.! There the darkness is suck that one
can hold it by the hand.?

293. Virdf describes with full particulars the torments of dif-
ferent sinners, which he saw in hell. There is a total want of
order in his description, and the same sins are often repeated in
several places. The faults punishable in hell are those which
we have already described in our chapter on Ethics. Haug
has arranged all of them in order in his introduction,® where
we find no less thdh fitty sins compared.

" . 294. The punishments of sins are highly varied. Nothing

is more hideous and more horrible than these atrocious
torments, which sarpass the most grotesque representa-
tions of the Middle Ages. Heat and cold, noxious animals,
all kinds of filth and every manner of torturing the body are
made use of in this punishment, There is no doubt that
during the life-time of the author many such tortures were
employed in Persia, perhaps as at present: the cruelty of the
executioners of the East is well known.

295. There is often a certain analogy between sins and
their punishments,—an application of the law of retaliation,
which reminds us of many of the pains of hell described
by Dante.* Those who have maltreated cattle are trodden
under their feet. Serpents gnaw the tongues of slanderers.
The tongues of liars are cut off. Those who have used
false weights and measures are always occupied in weighing
and measuring ashes which they are forced to swallow, &c.3

Barzend, see West, Muséon, vol. I1., No. 3.
MK., vii., 23-31.

pp- Ixx.-Ixxi.

Cf. Ortolan, Les Pénalités de I Enfer de Dante.
5 AVN,, lv,, Ixvi,, scvil., xxvil,

1
2
3
4
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296. Zartlsht also had a vision of hell, which reminds us,
in a striking manner, of the parable of the wicked Dives
and Lazarus: “ 1 have seen a celebrated man possessing
much wealth, whose soul, (which had lived) infamously in the
body, was sickly and famished in hell, and did not seem to me
(more) exalted; and I have seen a beggar, without either
wealth or help, whose soul was flourishing in heaven.”?

297. . The interior of hell, as described by the Biin-Dehesh,
is cold, dry, stony and dark. Its darkness is such as can be
grasped by the hand, and its stench is such as can be cut with
a knife. But its solitude is worse than its punishments,
because if there be a thousand men in the space of a span,
each of them thinks himself to be alone. The seven planets
exercise their malignant influence over it. The food of the
souls condemned to hell is brimstone, lizards and other
abominable dishes.?

298. In the same manner Viraf says that the souls of the
wicked stand as close as the ear is to the eye, and they are
as many in number as there are hairs in the mane of a horse,
but they neither see nor hear each other, and each of them
thinks: ‘I am quite alone’! And when a soul has been
only one day in this place, he thinks that he has been there
for three thousand years.’

29g9. In another chapter we have already remarked that
the bodies which the condemned souls assume are probably
special bodies formed ad /oc before the time of the final resut-
rection. There is also a case in which a2 man condemued to

- _ hell assumes the body of a serpent with a human head.*

300. The justice of the punishment in hell is so scrupu-
lous that the lazy Davinés, who is punished for not having

' BY., i, 12
2 BD., xxviii, 47, 48. [Cf. Yt xxii,, 36 According to Yagna xxxi,,
20, a long duration of micery and darkness, bad tood and woful

words are the punishments in hell. See A. V. Williams Jackson, 4

Hym»n of Zovoaster: Yacna 31, p. 15; also Darmesteler, the Zend
Awesta, part 11., p 321 n. 1—T7.]
3 AVN,, liv, g-11 ; xvitt., 10, II. * AVN.,, xxxvi.
25
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made a good use of his riches during life, suffers nothing
in his right foot, with which he once pushed a bundle of grass
before a ploughing ox! or a sheep,® for no good deed
remains without its recompense. Inthe same manner the right
foot of a lascivious man is exempt- from the punishment of
the boiling caldron, because in his life-time he destroyed with
this foot the Zkrafrtars of Aharman.® Itisin the same order
of ideas that a husband, though in heaven, is reproached for
having neglected the instruction and correction of his wife,
whose punishment in hell is only darkness and stench.*

3o1. As regards the duration of the pains of hell the
Mainyo-i Khard says that the pumishment of the wicked in
hell is for all eternity (andd hamé u hamé raveshni).® How-
ever, other authorities do not agree on this point, as we shall

N\\

*

o

see when we speak about the end of the world. But the~”” .

Mainyo-i Khard itself expressly mentions that Aharman will
be annihilated or destroyed;® it is therefore evident thiat the

_abovementioned expression indicates only the end of the
o, . . . A
" world as it is well shown by Windischmana.”

(iii)—The Hamégtagdn.

302. We must not consider the Haméctagin or the third
place where the souls go as the Purgatory of the Christians.
It is rather the place where go the souls of those whose good
and evil deeds are in equilibrium at the end of this life.8

This region extends from the earth to the stars. The souls

_suffer there only the heat and cold produced in the atmos-

phere.?

303. This remarkable conception is altogether post-
Avestaic and offers us one of those developments so natural
to the Eranian mind, ever fond of systematisation. However,

' AVN,, xxxil. ? SIS, xii., 29 3 AVN,, Ix.

* AVN., Ixviii. 5 MK, xt, 31. s MK., viii , 13.
7 Zor Stud., p. 232. 8 MK, xii, 15; AVN. vi; SIS, vi,, 2.

* MK, vii, 18-19, AVN , vi.
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- Dr. Roth has recently! tried to prove that this doctrine is
found also in the Avesta, by giving a new translation of 2
stanza of the Yagna, xxxiii,1. We do not think that the
learned Sanskritist of Tiibingen will be successful in convinc-
" ing his readers. His theory is principally based upon an
altogether new interpretation of the word Aém-yigaite, which
he translates ‘sich ausgleichen ’ = to equalize one’s self, and
identifies with the name of zaméctagin.? Further he believes
to have found a related term in Pehlevi, the Zamydcto of the
Dinkart.?

304. Although the argument of Dr. Roth on the Avestaic
words seems to us feeble enough, yet it does not fall within
our limits to refute it. It will be sufficient for us to refer on
this subject to an article which Professor de Harlez has con-
tributed to Bezzenberger’s Berfrdge.s In the meantime it
remains for us to raise some points regarding the argument
drawn from the Pehlevi language.

(i) There can exist no doubt of the etymology of the word
hamegtagin or hamegtakdn. It is, as Roth himself sees, a
plural, and was first applied to the souls themselves; but it is
evidently composed of 4am: and ¢tak derived from the root
¢td; it signifies therefore ‘those who are in equilibrium,” or
according to West, ‘the ever stationary.” No Pehlevi
scholar would admit its connection with the root yd¢, what-
ever signification may yet be given to this word.

(ii)) Roth would like to read the Pehlevi term rather as
khamyagtakin. But although this reading can be quoted for
several texts (along with such forms as kamyagtakin, hamag-
takén, etc.), yetit is seen at once that for the theory of
Roth it should be kamyigtakdn with a long @ in the mlddle,
of which there is positively no trace.

1 Z. D. M. G,, xxxvii., pp. 223-228. ‘ Die Seelen des Mittelreichs in
Parsismus.’

2 He is surprised that neither Bartholomz nor de Harlez has dis-
covered this etymology, p. 226.

s Dk., I1., 87, 3. ¢ Tom ix., pp. 294-299.
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" (iii) That Dr. West! may rather be right in interpreting. g

the word kamik acto given in the Dinkart as ‘is with’ or .’

‘is in harmony with,” follows from the fact that the whole
chapter treats of this Zamik or harmony, which even gives its_
name to the chapter : ‘the harmony of the lowest, of the mid-
dle and of the highest; kagict va mihinak va makict hamih.
Thus, again, the word has no connection with the root ydc.

305. Moreover, Roth has misunderstood the phrase that he
quotes, which simply means: ‘all mankind in the materiat
world are in harmony with the spiritual world’ (4ém gékitno
martim miniskntk levatman ahio hamik acto).

We therefore come to the conclusion that the Avesta does
not know anything about the Hamégtagan.?

IL.—END OF THE WORLD.

(a)—The last Millennia.
306. The Mazdayasnians possess a kind of Apocalypse
which describes with much detail the end of the world: this
is the Bahman Yasht, translated by West in his Pehlavi Texts,

* Quoted by Roth, (p. 226), who confesses that the eminent Pehlevi
scholar is against him, and recognises the possibility of the necessity of
abandoning the argument.

2 {Though the doctrine of Haméclagdn is not te be found in the
extant Avesta texts, yet there is possibility to believe that, like other
doctrines, it was developed in the Pehlevi works from some Avesta Nask
which is now lost but which might be extant in the times of the Sassa-
nians. However, Ervad K. E. Kanga in his Glossary of the Vendidad,
. P- 204, translates the word mi¢vdna gdtu by ‘the place of the middling
reward, i.e., Hamegtagén,” and Professor Justi in his kandbuch, P 233,
under the word migvina says that it is “the always useful place, 7.e., the
place where the supernumerary work of the pious is preserved in
order to add something, if necessary, at the judgment of a believing
soul, which is yet wanting to counterbalance the number of evil works.
This treasure is preserved in a space which the Minok Khirad and the
Ardéi Virdf Nameh call Hamectagin.” But migvdra gdtu is probably
the Cinvat Bridge which is the place of perpetual retribution. This is
also evident from Vd., xix., 36 : Nizbayemi migvdnahe gdtvahe qadhdtahe
cinvat-pérétim mazdadhdtdm. *1 praise the Mazda-created Cinvat
Bridge of the natural place of perpetual retribution.”—Tr.]
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‘vol. I. The Biin-Dehesh also contains an important chapter

o on the last days.

It is at the end of the millennium of Zartfisht,~—the millen-
nium in which we are, (and which therefore should have
ended many centuries since),—that the signs of the end of
things will begin to appear. These will be the spots on the
sun, the growth of all kinds of crimes, the barrenness of the
earth, the physical and moral degeneration of man. The
demon Aéshm will rage everywhere, the religious rites will
be ‘neglected. There will be hot and cool winds but no rain,
the sky will be covered with the clouds of night. The
Turanians and the Aryans will be the sovereigns of the
~ world.?

307. Then come the three millennia of Hoshédar, Héshé-
dar Mah and Soshyins.? Each of these prophets, born mira-
culously, makes the true religion and the Eranian people
triumphant for a time. The first is he who as the sign of his
mission makes the sun to stop for three days.?

During the millennium of Hoshédar Mih men will make an
extraordinary progress in the science of medicine and will no
more die so easily. Also Kérécigp will be roused up from
his sleep of centuries and will kill Azh-i Dahék.*

308. At last comes the millennium of Soshyins, the last
prophet. During this epoch the appetite will gradually dimi-
nish and men will desist at first from eating meat, then from
eating vegetable and milk, then from eating bread and lastly

. they will live only upon water.?

(6)—Resurvection of the Dead.

309. Then there will be the resurrection of the dead.
- We know that it will be easily accomplished by the power of

1 BY,.ii., 31-53.

2 [These are Ukhshyat-écta, Ukhshyat-néma and Astvat-érta of the
Avesta.—Tr.}

3 BY., iii., 45. * Ibid., 52, sqq.

s BD., xxx., 1-3. [Cf. Yt., xix., g6. Horvatit and Amérétat, 7.e., health
and immortality shall destroy hunger and thirst,—Tr.}
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Adharmazd.! Every man will rise from the same place where
he fell dead.? Sodomites, apostates, and men born of the
demons are excluded from the resurrection,? and among these
will be Afrasydb who has himself become a demon by his
crimes.* Men will revive in the order of their creation firstly
Gaydmart, then Mashya and Mashydi, then the other righte-

-ous and wicked men; and this resurrection will take up a

period of fifty-seven years.> They will know their relations
and friends. All will be brilliant, but GiyOmart will have as
much lustre as that of all others taken collectively, Then
will take place the great assembly where the gooed and evil’
actions of each man will be made visible, The wicked will
become as conspicuous ‘as a white sheep among the black
ones.” The righteous man, who has however neglected to
check his friend who acted sinfully, will reap great shame
for his negligence.6

Then will follow the se'paration'of the righteous from the
wicked, a separation painful even to the righteous. Then
the wicked will be horribly tortured in hell for three days.?

310. All this regeneration (fani-7 pagin)® will be accom-
plished under the direction of the prophet Soshyans, who will’
have for assistants certain men and women who have been
preserved from death in the mystical regions, like that of
Alrdn V¢j, the reminiscence of the primitive country of the
Aryas, which has become a sort of offficina gentium for the last
ages. This country seems to be in Khvanirag9 on the
shores of the ocean.!® [t contains the Var or the enclosure

1 BD., xxx., 4-6.

3 SIS., xvii, 11-14. [Cf. Yt.,'zix, 89. Yat irigta paiti upbhista.—Tr.]
3 8IS, xvii., 7. * Dk, 1L, 110, 13.

® BD, xxx., 7-8. ¢ BD., xxx., 9-11- 7 BD., xxx., 12-16.

® Literally ‘the future body,’ the new body that every one will

assume at the time of the resurrection. This term is generally used for
the resurrection itself, cf. § 52.

°* MK, lxii., 31. 10 MK, Ixii., 34.
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formed and governed by Yim; it is under the earth! and is
one of the abodes of these immortals.?

Professor de Harlez has demonstrated that this minute
description of the resurrection of the bodyis probably a
second apocalyptical narration inserted in the midst of the
other, which occupies the remainder of the chapter of the
Bin-Dehesh,? and which runs on in the following manner :—

_ ’Amokaraoracts.

311.  The star or comet Gécihar will fall from the sky and
will make the whole earth tremble like a sheep before a wolf.
Then will burst out the great conflagration of the earth,
which will melt all the metals even in the mountains, and will

*make a vast river of burning liquid metal. This river will be
the ordeal which all the righteous and wicked must pass
through. For the righteous it will be pleasant and agreeable
like warm milk, and will be the source of their splendour. But
for the wicked it will be a terrible punishment,*

312. But this burning matter will purify everything.
‘Even the wicked will be purified by it from all stains. Sosh-
yans will make the great sacrifice of the ox Hadhayés, and
from his fat and the juice of the white Hom the ambrosia
(4idsk) will be prepared and given to all men. Thus men
will become immortal. The adults will have the age of
forty years, and the young that of fifteen. Husband and
wife, parents and children will meet together, but they will
beget no more children.®

313. Then will follow the last great battle of the spirits
of which we have spoken before,” and the destruction of Azh

1 MK, Ixii,, 15.

? BD,, xxix,, I-5.

8 Introduction, p. cxlvii. The first narration occupies chap. xxx., 1-3
and 17-33 ; the second occupies chap. xxx., 4-16.

* BD., xxx., 18-20; Dk., vi., 169.

5 See chap. 1V, § 182.

¢ BD,, xxx., 25, 26.

? See chap,, I11,, § 102.
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in the molten metal by the power of the star Gécihar.! We
have already treated elsewhere of the end of Aharman.?

314. But the river of the molten metal will finally purify
hell itself, so that this place of punishment will be restored
and added to the world.

“ By the will of Adtharmazd the renovation of the universe
will be accomplished and the world will be immortal for ever
and ever”?

3

‘““Praise be to Him,” cry out the faithful, * praise be to the
merciful Lord, who makes the final retribution...... and who
will at the end deliver the wicked from hell and restore the
whole creation in purity !”’%

1 BD,, xxx., 30, 31. ? See chap., I1., § 82, sqq.

3 BD., xxx., 3I, 32. See the Dissertation of Windischmann on the
end of the world, Zor. Stud., pp. 231-259. A -

* Dk., II., 81,6. [It will not be out of place to give here the follow-
ing description of the final resurrection of the world which is found
in the Avesta, chiefly in Yasht xix: Astavat-erta ((aoshyig) shall take
birth in a place on the lake Kagava (Yt., xix., g2) of a woman of the
name of Vigpa-taurvairi, otherwise called Eredat-fedhri (Yt., xiii., 142
and VYt., xix., g2). He shall look down upon the whole creation of the
‘world with the eye of wisdom. He shall see the good creation with an
eye of love, and the evil one with an eye of contempt, and the whole of
the living creation shall get immortality merely by his sight. (Yt. xix.,
94). Those who are victorious and of good thought, words, and deeds, and
who follow the good Law and speak nothing but the truth. shall be his
friends and will assist him in making the resurrection (Vt., xix., g5)-
Then shall follow a mighty combat between good and evil, between
angels and demons, between the powers of light and those of darkness,
and this all end in the final destruction of the evil spirits:
Aéshma shall bow and flee before Coshyi¢ and his comrades. Coshyag
shall smite the most wicked Drij (Yt., xix., 95). VohGmano shall smite
Akemmano, truth shall smite falsehood, Haurvatdit and Amérétat shall
smite hunger and thirst, and the evil-doing Angro-mainyu becoming
powerless shall bow and flee (Yt., xix., 6). The Drtij and her hundred-
fold progeny shall thenceforth perish (Yt., xix., go). Then the world shall
become fresh; it shall never decay nor become rotten ; it shall live and
increase for eve, and shall rule according to its wish. Then the d;ad
will rise up and tue living will be immoital (Y., sis., 8q).—Tr.]
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Cinvat Bridge §§ 103, 105’,,_:

108, 127, 242, 273, 276, .-*

279, 283, 291; 276-280;

305 n.. _
Comparative Mythology §
175.
Cosmic egg § 152.
Cosmogony §§ 13, 134 Baby-
lonian—§§ 133 n, 152,
Mazdayasnian—§ g1
Pheenician—§ 152,
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N ‘Cosmological system §§ 147,
- I5L

. Cosmology §§ 52, 281;
.. 130-182, Mazdayasnian—
§ 130, Sassanian—§ 154.

~7 Ctesias § 186 n.

Cuneiform inscriptions, iii,
§ 26-—texts § 17s.
Cynocephalis § 186.

Cyrus (the anointed of the

Lord) i., the river—§ 164.

Dadistin-i-Dinlk. vii, §§ 30n
76, 278 n.

Dafr-i-Shar § 1.

Dakhmas § 245 n.

Damasius § 13.

i DimdAd nask § 203 n.

Dante §§ 37 n, 283, 295.
Darius, 1. ii1, § 3 n.
Darmesteter §§ 263 n, 297 n.
Davénos § 300.

- Demi-dévs § 209.

Demon §§ 122, 193, 231, 245,
309—of Anger § 106—of
Christianity 127—
of Death § 127—o0f
Drought § 156—of Scep-
dicism § 124—(pl) §§ 44
52, 66, 70, 73, 74, 75,
80, 82, 90,94, 97, 99,
100, 101, 103, 106, 107,
116, 123, 125, 126, 127,
128, 129, 132, 135, 139,
156, 159, 160, 179, 180,
187, 188, 193, 209, 212,
216, 225, 238, 245, 249,
261’ 277’ 278’ 279, 291,
292, 309 ; 22~120.

Destiny §§ 5,6 n, 7, 8, 9, 10,
33, 40, 46, 47, 48, 67,
217; g-13—attached to
Sphere § 13—attached to
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Infinite Time § 13—of

the Greeks § ‘13—the

strongest being § 13— -

(cipihr) § 13.

szstt‘:; }§§ 214, 236, 251—
of the Good Law § 31,
255—(pl) §§ 17 n, 21,
254, 283.

Dév §§ 122, 200—(pl.) §§ 186,
2d9, 216, female—§§ 122,
127, Christian—§§ 65, 66,

Devil (Jewish) §§ 65, 66,

Dini-i-Mainog-i-Khirad § 49.

Dinkart. v, vi & n, vii n, §§ 3,
5 23 m, 24, 31, 32, 33,
34> 35, 36, 37, 38, 41,
55 & n, 57, 60, 61, 6z,
74> 85 n, 87, 93, 128,
147, 149, 150, 1§51, 152,
158, 173 & n, 192 n,
196, 197, 198, 207, 229,
231, 236, 237 1, 242, 243,
262 n, 264, 272, 27§
278, 281, 303, 304.

Dino §§ 110, 155.

Dirhams § 256.

Dives § 296.

Divine name § 21—nature
§ 14—Wisdom § 48-56,
56 n, 204

Divinity §§ 10, 9g—of time
§ 6—(pl.) § 22.

Divs § 17.

Doctor of the Soul § 255—
of the sacred traditions
§ 261—(pl) §§ 21, 250.

Doctrine of Angels § 61 n—

of Destiny § 7—of Eter-

nity § 7—of Eternal

Zrvan  § g~—of Zrvan

§ 9 n—of Resurrection

§ 61 n—of Satan §§61 n,

66 n—of Wisdom § 55 n.



21—
12—

?}on .ceremony §
‘consecration  §
{pL)SS§ 121, 126,
Drodsp § 121.
+ Drij §§ 78, 115, 122, 314 n—
* " (female demon) § 249—
Nagtis §245—(pl.) §§ 100,
129, 135, 180, 186, 216,

249.
Dualism §§4 & n, 10, 17 n,
23, 35 63, 64. 66, 67,
. 7om,87, 130,
Dualistic doctrine - § 70—
symmetry § 262 n—sys-
‘ tem §§ 14, 67) 63'70'
Dishmat (hell) § 287.
Dishiikht (hell) § 289.
Dashvarsht (hell) § 289.

Ecclesiasts § 54.

Ecclesiasticus § 54.

" Edict of Mihir Narseh iii, §§ 3,

9, 15, 16,

. Egypt § 61 n.,

Egyptian culture § 61 n—

doctrinal belief § 61 n—

. speculations § 61 n.

" Elisius (historian) §§ 3, 16.

. -Encyclopzdia Britannica ii n.
Epistles of Mindshcthar. vii,

§ 76.

T Y, i, §5 61 1, 157, 233.

Toaen 1 authors § 162—

kings § 23r1—languages
iv.—literature § 2z1—love
of dualistic symmetry
§ 262 n—mind §§67, 87,
91, * 232, 303—moralists
§ 239—notions § 238—
people § 307—philosophy
§ 202—religion §§ 2, 21,
61 n—religions § 4—

sects' §§ 2, 24—spirits -
§ 95—terms § 56—theo- -
logy § 21—theory § 237..
18 4 12, 13, 14, .
3 [ 351, 37, 55 & m,
Eranians | 56, 72, 87, 160, -
Iranians ? 162, 174, 175,
| 181,
J 2s0.
Eranist i, §§ 113,
iv, §§ 19, 71,7 |
Eredat fedhri § 314 n.
Eschatology §§ 271, 271-31
Eternity §§ 5, 7, 54. .
Ethics §§ 55, 81, 189, 210-270,
210, 237, 238.
PEtoffe de Chinon § 175 n.
Europa § 182.
Europe §.61 n, 160.
Evolution §§ 23, 175, 244—
of a pure Aryan Nature-
worship § 17s.
Extramundane deities § 36,
Eznig (the Armenian histo-
rian), iii, §§ 16, 209, 217,
—(Vartabed) § 6.

Fargard §S 4 n, 23 n.
Farohars § 112,
Farvardyan § g2.
Fatalism § 47.

Fatalist doctrine § 208—doc-

trines § 217—ideas§ 10—
notions § 218—tendency
§ 120
Female spirit §§ 97, 127. X
Fire altar § 175 n—temple
~ §121 —worshippers § 165.
Firmament (space) § 12.
Firozabad § 37 n.
Florival (Levaillant de) § 209
Folk-lore § 180.
Fomalhaut § 133.
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* Formulz of Patét § 257.

" Fradadafsh § 160.

.Frashkéréto § 194.

 Fravékain § 183,

Fravahar §§ 114, 117, 113,

‘ 119, 149, 181, 191, 197,
199, 201 & n, 202, 27§
—of Atharmazd § 118—
of Zart(isht § 116—(pl.)

. §§ 101, 112, 115, 116,

- 118, 119, 120, 121, 128,

129, 135, 148, 155,
181, 202, 233, 275, 28I,
286, 112-120, 201-202,

—of celestial spirits §
118—of animals and
inanimate objects § 118.

Fravash § 112.

Fravashi § 201 n.

Fravashis § 113, 120 n, 1350,
275 n—(prototypes) §§
91, 128.

. Frediin §§ 53, 54, 81

Free Will § 207.

- Frezhist §§ 127 & 277.

Frobik § 166.

Frohar § 199—(pl) § 112,
120 n.

Funeral spirits §§ 103, 116;
103-108.

" (Fahambir feasts § 126,

Gahambérs §§ 52, 219, 285—
_ (feasts of the seasons)

§ 285.
Gandkmin&i §§ 70 & n, 71,
72, 73, 84; 71-73-
Ganj-i Shayagin §§ 198, 242.
Ganrdkmindi §§ 71, 73, 82,
124.
Gadkerena §§ 173 n, 175.
Garothmén Y} §§ 41, 51, 52,
Grotmén } 116, 281, 282,
Grotméno 28s.
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Géthas. vi n, §§ 4 1, § n, 281,
64 n, 175, 241, 273, 274,
284, 287.

Gatteyrias §§ 6 n, 16 n.

§§ 9 53, 75

102, 120, 161,

168, 183, 184,

185, 186, 188,

286, 309—the
first man § 54.

Gayomarthiyans §§ 24, 68, 69.

Geiger (Wilhelm, Dr.), ii n,
§§ 81, 133 n.

Geldner {Karl F., Prof. Dr.)
it n.

Genesis §§ 143, 174,175 n—of
Aharman § 68,

Genii § 155, abstract—3§ 110,
physical—§ 109.

Gesenius § 61 n.

Ghandmind § 275.

Gheyn (Van den) § 279.

Gnostics § 55.

Gocthar §§ 140, 311, 313.

God of Destiny § 8.

Gokard 1 §§ 160, 173, 1

Gokart 182. 13 175

Gopatshih § 182.

Gosht-i-Fryino iv, § 231.

Goshifirvan § g5 n, 116,

Gospel (the fourth) § 62—(pl.)
§ 62.

Great Bear § 133.

Grecian circle of ideas § 61 n,
—kings iii.—philosophy
§ 61 n.

Greece § 2.

Greek authors § 9 n—civilisa-
tioniv.—Empirev, §§263, -
2g0—writers ii ny § 9.

Greeks § 13.

Guardian spirit § 130 n—(pl.)
§ 130n.

Gujarati version vi.

Gayomard
Gaybmart



" Glshasp § 166.
- Ghfishtdsp $§ 53, 54.

Haoma § 175 n—Ziiri

"~ §u75n—diraosha§ 175 n.

Hadhayés §§ 182, 312.

-Hadokht Nask § 272.

Hamectaghin

'Hamegtal;g;n } 55 283 302,

305 & n, 302-305.

Haptéirang §§ 133, 135 n.

1 Haptoéring § 133.

>+ Haraman § 17.

Hareman § 66.

Harlez (C. de, Prof.) i, §§ 4m,
tomn, i1 n, 130,10, 21 N,
23 n, 31, 70, 7L, 74
84. 91 n, g5, 101, 103 0,
113, 118 n, 120 n, 129 n,
147 n, 154 m, 175 1,
246 n, 256 n, ‘257 n,
274.n, 279 n, 303, 304,

-310.
W Haug, {Martin, Prof.) §§ on,
17 n, 19, 20 n, 22 N
‘23 ny 43 D, 52 1B, 59N,
61 n, 117, 211 DO, 238,
2411, 2420,249 0,250 n,
275, 279 n, 284 n, 287,
291,
Heaven §§ 28I-288 Htmat—
§§ 282, 284, Hukht—
8§ 282, 284, Huvarsht—
§y 282, 284, 287 n,
Anagar Roshan—§ 28zn,
Garotman—g§§ 41,81, 52,
116, 281, 282, & n, 285,
Starpﬁ.yak——§ 282. n,
Mahpdyak—§ 28z n,
Khirshidpiyak—§ 282 n,
Hadhana Hadhana Ta-
. nasus—§ 282 n. o
Hebrew, §§ 24, 43—origin
§zm

Hell §§ 280-301, Dishmat-4;
§ 289 ,Dishikht—$§ 289,
Dﬁshvarsth——§ 289 ;

Hermippos ii n.

Herodotus §§.3 n, 13 & n.

Heroes of Antiquity § 286.

Hierarchy § 56. I

High Priest § 262.

Hindus §§ 34, 174, 186 n.

Holy Spirit § 23 & n.—of -
Adharmazd § 23. co

Hom §§ 121, 155, 175 n—
(yellow) § 175 n—(white)
§§ 169, 173, 175 & n, 312.

Hormazd § 23.

Horvadit § 96.

Horvatit §§ 308 n, 314 n.

Héshédar §§ 107, 138, 307.

Hoshédar-mah §§ 138, 307.

Huris § 117 n.

Hakht (the heaven of good ..
words) §§ 282, 284,
287 n—region §282 e e e

Himat (the heaven of good . --
thoughts) §§ 282, 284— -
region § 282. -

Hivarsht (the heaven' of . .-
good deeds) §§ 282, 284,

- 287 n—region §282

Huzvaresh §§ 18, 38—words
§ 126 n.

Hybrids § 181.

Indus § 164. o

Innate Wisdom §§ 51, 54, .
56, 221. )

Inscriptions of Darius i.,

Cuneiform—iii, § 26,
Pehlevi—§§ 19, 20 Sas-
sanian—§§ 19, 20, 26, -
Islamism §§ 10 n, 263,
Israel §

3.
Italian epic (of Dante) § 283 -
* -
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_ Jackson (A. V. Williams)

. . §297n.
. Jad<bésh tree § 173. !
Jamaspji Minocheherji  Ja-
masp Asana (Dastur, Dr.)
§ 201 n.
*Jéh §§ 101, 127 —female

demon §§ 75, 76.
Jém

Jim }§§ 53’ 54, 81.
Jews §§ 21, 55 n, 60, 61 n,

66, 174, 237 n, 245, 258. |

Jewish circle of belief § 61 n—
doctrine of faith §61 n —
influences -§ 5 -—nation
§ 61n —religionv, §§61n,
263 —theology § 61 n —
writings § 61 n,

Jondishapﬁr § 2.

Job § 39

John (St ) §§ 62, 93.

Joshua § 107.

‘Judea § 61 n.

Judeism §§ 61 n, 66 n.

Judge of the Law § 261.

Judges of the Dead § 277.

- Justi (Ferdinand, Prof.) §§ 3
n, 1§ 0,17 0, 371, 71, 91,
126, 153, 155 n, 162 n,
173, 187 n, 274 n, 305 n.

]ustlmus (the Latin Hlstonan)
“il n.

Kabulistan § 166.
Kaikhusrav § 52.
Kamd (K. R.) ii n, §§ 61 n,

235 n.
Kamak § 182.
Khmarskdn | o g
Kapdda § 182.
Kar-fishes § 182 & n.
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Kirnimak Ardeshirji Pépa-
kin § 262.

Karshipt § 182.

Kagava § 314 n.

Kads §§ 53, 54, 81.

Kavisji Edalji Kinga (Ervad)
§§ 12 n, 17 m, 305 n,

Kayomarthian belief § 9 n.

Kayomarthias § g n.

Kerécisp §§ 107 & n, 307.

Késhvar §§ 160, 163 —(pl.)
§¢§ 52, 54, 109, 160, 161,
182, 185, 187, 188 293.

Khashm § 126.

Khava § 179.

Khordeh Avesta § 243.

Khosrav § 2-—Andsharavan
iv, §§ 1, 198.

Khrafstar § 274 —(pl.) §§ 160,
163, 164, 180, 216, 287,
292, 300.

Khindak § 73.

Khir § 109.

Khiirshét § 109.

Khvaniras §§ 160, 188, 310.

Khvétidag .. §§ 126

Khvétik-dag § Vi ™ 8§ 126,
210, 223, 234, 235, 238,
284, 287, 234-237. Prac-
tice of—§§ 219, 283.

Kobad iii.

Kurdish § 2 n.

Kishtano Biojéd § 263.

Kisti formula-§ 73.

Laing (Samuel) § 4 n.

Land §§ 1, 2, 61, 141.

Law (religion) §§ 58, 187, 214,
222, 224, 227, 236, 239,
252, 258, 259, 314 b.

| Lazarus § 2g6—of Pharp (the
historian) §§ 3, 16.
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- Lenormant (author of the
Chaldean Magi) §§ 4 n,
113 0,133 0, 1750,
Libra (millennium of}) § 184.
Lord of men § 24.
Licke § 61 n,

Lyra § 133 n.

Magl §§ 31, 6, 17 n. Tura-
pian—& § 3.

Magism § 3 & n.

Magu § 3 n.

Msh § 100. .

Maidybzarm feast § 285 —
Radgan § 285.

Mainyo-i Khard. iv, §§ 3, 5, 7, |

10, 13, 24, 31 N, 40, 45,

47, 49, 50, 51,55 & n, 56 |

n, 74, 81, 120 & n, 128,
129, 132, 134, I35,
169, 173, 198, 208, 217,

223, 239, 259, 206, 272, |

280, 301.

Mainyu Spénishta § 23 n.

Mainyus spentotemd § 23 n.

Manes § 118.

Mini §§ 9 n, 263, heresy of
—i1i, system of—§§ 3,
199, 275 1.

Minichean religion v, §263.

Manicheans §§ 23 n, 84 n,
258.

Manuscript material. v.

Mantshcihar. vii, § 76.

Méashya §§ 185, 187, 188, 195,
212, 258, 300.

Mishyoi §§ 185, 187, 188, 195,
212, 258, 300.

Matro § 185.

Matrdyad § 185.

Mazdak § 9 n, (heresy of—
iii., system of—§§ 3, 191 n,
199 1.

Mazdakyas § 9 n.

140, |

INDEX

Mazdayasnian §§ 132, 224,
261, 263, 264 — (pl.) 1, §§
9 n, 17, 44, 52, 54, 124
132, 157, 159, 208, 216,
218, 225, 237 n, 247,
287 n,—altar" § 166 —
anthropogeny § 183,—
authors § 113 —beliefs §
9 n —books §§ 128, 146,
—classification § 132 —
code § 238,—cosmology §
130,~—cosmogony § 71 ——
doctrine § 64— doctrines
§ 67 —dualism § g—
ethics §§ 232, 271 —idea
§ 130 n —kings, iii— law
vi, §§ 93, 110 —literature-
§ 272,—medicine § 249
——notions § 173 —Patet
§ 254 —philosophers §
200 —philosophy §§ 129
131 —priests § 235 -—
principle § 238 —religion
Liv, §§ 3,6, 10, 13 n, 16,
17, 60, 66, 70, 9O, 163,
210, 235 n, 238, 259, 261,
263, 283, 284 n —school
§§ 9, 93, schools §§ 17,
86 —sects §§ 9 n, 10 —
system §§ 130, 143, 273
—theory of death § 245—
theories §§ 11, 193 n—
writers § 21o0. :

Mazdeism. iii, iv, v, @ 1 §§3&
n, 9 n, 60, 61 n;ﬁ63, 64,
87, 93, 103, mf2, I20,
129, 130 & n, B9, 193,
234, 237, 238, ®46, 290
doctrines of—§ gin, decay
of — under
i, final supprdssion of
——-by the Arabg i
cords of—il.

Media. 11, § 3 n,
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Medes

Messiah § 263.

Middle Ages §§ 64, 294.
Mihr Narseh (Minister

Medians}..
it m.

of

Yazdegard 1.) ii, §§ o,

15, 17.
Mihir § 103, 255 n.
Milkennium § 306 —(pl.) §§

138, 307; 306 308,—of

Hoshédar §§ 138, 307 —
of Hoshédar Mah §§ 138,
337 — of Shoshyas §§
307, 308 —of Zartiisht §§
138, 306.

Minéi § 89.

Mino-khirad § 49.

Minok- khirad § 305 n.

Mithra § 103.

Mitdkht §§ 124, 126,

Mitré §§ 103, 105, 1006, 107,

277, Sassanian—§ 103,

Mobed of mobeds § 262.

Mody (Jivanji Jamshedji) §
120 n.

Mohammed § 117 n.

Mohammedanism, v.

Monotheism, vi & n. §§ 4 n,

> 55 23, 33, 47, 67.
Monotheistic notions, vi n.

Muhammedan } writers §§ 9

Mohameédan  § n., 64—wri-
ter § g n.

Musalman conquest, vii —
period § 9.

Muséon §§ 49, 238 n., 273,
292. .

Mishpar § 140.

Myazd feast § 126.

Mythology §§. 3 n, 18z
North-Iranian—§ 3 n.

Naikias § 125. ¢
Néakahet § 125.
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Naksh-i Rajab §37 n —Rus-
tam § 37 o.

Nashik §§ 167, 88,

Nasks § 55 n.

Nitinghas § 125.

Neandir § 61 n.

Neriosangh

Neryosangh 132, 153, 263.
Nile, § 164.

Nisibis § 2.

Nizhisht §§ 127, 277.

Noah § 54.

Non-Aryan § 264— character
§ 175—(pl.) §§ 52, 54

Non-Mazdayasnian races
237 n.

Non-Mazdayasnians § 237 n.

Novissima § 271.

Nydishes § 136.

QOecumenical Councils § 61.
Ontology § 149.

Oriental religions §§ 10, 34.
Ormizd
Ormizt
Ortolan § 295 n.
Ox-fish § 182 n.
Oxus § 164.

§15.

Pairik § 127,—(pl) § r27.
Parable of the wicked Dives
and Lazarus § 296.

Paragni ceremony § 35 n.

Parallelisms § 54.

Pariks § 186.

Parodies § 122.

Pars § 160.

parse® 3 §236 —(pL) §5 13,
23,37,61n,64, 225, 234,
245 n—books § 113—doc-
tors § 21 —religion § 66
—savants § 19—scholars
§:235 —scriptures § 61 n,
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Parthian kings iii.

Parthians. ii n.

Patét §§ 234, 259, 261.

Patét-i-khod §§ 224 n, 257 n.

Patriarchs § 54.

Paul (St.) § 215 n —the Per-
sian iv. §§ 1, 2,4, 35, 8,
141 1, 207,

Pazend § 45 n —texts § 279.

Péhan § 132,

Pehlevi* vii n, §§ 23, 45, 49,
71, 89, 168 n, 303 —
authors § 175 n‘—autho-
rities § 181 —book § 262
—books §§ 24, 25, 42,
56, 73, 81, 118, 110,
173, 175 n, 232, 237 —
characters § 21,—coins §
18 —inscriptions §§ 18,
20 —language §§ 237 n,
304—literature iv, §§ 18,
71 —Riviyet § 187 n —
seholar § 304 —system §
254—term § 304—texts
i n, Viﬁ’ §§ 9, 59, 235
237, 247,279, 306—tradi-
tions § 283 —translators
§ 81 n— translation § 84
n-— treatises i, v,
§§ 195, 244, 266) 272—
version §§ 165, 186,243 —
writers § 4 n.

Peris § 135.

Persepolis §§ 26 n, 37 n.

Persia ii, iv, §§ 3 n, 17 n,
61 n, 81, 160, 294.

Persian (old) §§ 24 n, 26 —
(modern) §§ 24, 205 —
Empire i, ii n —faith §
61 n—Gulf § 163 —
people § 13 n —province
§ 61 n —Rivayets vii—

© supremacy § 61 n—
theology § 61 n —tradi-

INDEX

tion § 3 n —translation
8§ 211, 279 —writers § 4
n

Persians, ii n, §§ 3 n, 18, 61 n,
217. :

Peshotun Behramji Sanjana
(Dastur, Dr.) v, vi, viin, §§
200,230, 24, 27, 31,34,
37> 57, 71, 74, 83, 147 n,
148, 152, 158 n, 161 n,
173, 180 n, 192 n, 197,
198 & n, 207n, 229 n, 231
n, 237 n, 242, 243, 249
n, 262 n, 263 n.

Péshyétand §§ 107, 121.

Pharisees § 61 n.

Philosophumena § 145 n.

Philosophy (religious) § 13,
Sassanian—§ 13, specu-
lative—§ 4 n.

Pheenician cosmogony § 152.

Plastic Art § 175.

Pizzi § 6 n.

Polarity § 4 a.

Polemics. v.

Pontiff § 106.

Pope (translator of the Per-
sian Ardi~i Virif Néma)
§ 279.

Post-Avestaic
303.

Post-Sassanian writers § 199.
—writings § 202.

Pre-Achzmenian epoch. ii n.

Pre-Median epoch ii n.

Priesthood. v, §§ 256, 261.

Priests §§ 254, 259, 261
—of Ormazd § 3 n.

Principle (evil) §§ 4, 23, 63,
70 n, good —§§ 4, 23,
63, 70 n, primaval—§ s,
—of vitality.

Principles (unity of) § 4,
good and evil—§§ 5, 24.

conception §
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Protestant repentance § 254.
.—system § 254.

Prototypes § 91.

Proverbs § 54.

Providence § 26, Divine—

§ 45. o
Purgatory of the Christians

§ 302.
Patik § 163.
Pyro § 175 n.

Quadrumana § 186.

Rabbis § 21.

Ragha. ii n.

Rashn § 103.

Rashnd §§ 104, 107, 277 —
of Ciné § 104 n— the
Just § 277.

Rashnu §§ 105, 256.

Ratanshah Erachshah Kohi-
yar. vi.

Rawlinson (George) § 3 n.

Regulus § 139 n.

Religion (Mazdayasnian) 1,
.§ 10, Naturalist—§ 13
n, Zoroastrian—i.

Religions (Oriental) §§ 10, 34
—of Antiquity § 237.

. Religious doctrines. i, § 64—

ideas § 37 —philosophy
§ 23—writings 1.

Resurrection §§ 8g, 84 n, 85 n,
309, 3i0 n, 314 n—of
the body § 310 —of the
dead §§ 51, 61 n,
309, 310, final—§§ 39,
82 n.

Retribution (final) § 314.

Révand § 166.

Reusius § 175 n.

Rhetorical figure § 50.

Rig Veda § 237.

Riviyet (Pehlevi) § 187 n.
Riviyets (Persian) vii.

Roman authors § 9 n.—writers
ii n.

Romish penance § 254.

Rosenmiiller § 61 n.

Roth (Prof., Dr.) §§ 303, 304,
305.—(the learned Sans-
kritist of Tithingen) § 303.

Roth (Edward, Dr.) § 61 n,

Rim, v., § 263.

Caena §§ 169 n, 175 n.

Caoshydg 314 n..

(argaok § 160, 182, 188.

Cin-murg §§ 177 n, 182.

pendk-minéi §§ 54, 61, 70 n,

751, 72, 73, 93.

Cpéndirmat §§ 96, 97.

Cpénist § 165.

Cpenjargik § 165.

(Jpento-mainyus | §§23n,64n,

Spenta-mainyus 71.

Crosh §§ 9o, 95 n, 103, 105,
106, 107, 126, 277, 278,
280, 283, 291,

Cruvar § 182.

Sabean doctrine § 47 —ten-

dency § 1zo0.

Sacred books § 261 —Books
of the FEast § 47—
writings § 43.

Saddar. vii,

Saddar-i-Bfin-Dehesh viii, §§
199 n, 202 n.

Saints § 280.

Sim § 107 & n.

Sanjand  (Dirdb  Dastur
Peshotun). ii n, §§ 235 n,
237 n, 283 n.

Sanskrit §§ 24, 192 n.—trans-
lation §§ 31 n, 263,
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Sanskritist § 303.

Sapential Books §§ 354, 55,
266—writings § 56.

Sassanian

Sassanide } alphabet § 19.
—authors § 164 —cha-
racters § 18 —cosmo-
logy § 155 —Dynasty. i,
—epoch iv, v, §§ 17, 19,
37, 175 n. —form § 22
——inscriptions §§ 19, 26,
71 — king §§ 198, 283

- —kings i, §§ 1,218, 263
" —literature iv, §§ 49, 70

—Mitr6 § 103 —Parsee-
ism § 98 —period v, §§
9, 48, 86, 181, 135, 272—
philosophy §§ 13, 55—
religion § 17 —sculptures
§ 37 — speculation § 23
— system § 175 —texts
§ 114 — time §§ 2, 9,
35 n, 59, 175 n —times §§
5,9 n, 22, 6[, 129, 141
—«treatlses vi —writings
§§ 11, 33 —work § 10—
works § 55 n.—(pl). i, iii,
iv, § 3 n, 69 n, 17 & n,
18, 23, 55 n, 60, 199, 305

.o

~ Satan § 61 n, 66 n, 69.

Satavés §§ 133, 135, 139, 155.

Satavésh (gulf) § 163.

Savah §§ 160, 163.

Savants § 143 n, European
—vi n, § 4 n, Parsi—
vin, § 19, Zoroastrian

~ —§4n.

Sévar § 125.

Schindler (Houtum) § 2 n.

Schools §§ 3, S, 14 15,
Mazdayasnian—§ 17.

* Scorpio § 133.

Schismatic § 84.

Scylax § 186 n.

Season festivals § 23g.

Sectarians § 264.

Seleucides. iii.

Semitic §§ 18, 20 n, 2r, 24,
38, 74, 143, 162 —influ-
ence § 23 —influences §
175 —origin § 143 n, 175,

250 —peoples i, § 175-

n —religion § 23 n.
Shahndmeh §§ 6, 13 n.
Shahpdr II. iii, § 283.
Shahristani (Muhammad-ash)

§§ 3, 9 n, 68, 69.
Shatvairis § g6.

Shayast 14-Shayast. iv, §§ 3,

196, 247.

Simurgh §§ 169, 177 n, 82,

Sinamrii § 169.

Sinik religion § 263.

Sirius § 133.

Sirézih § 56.

Socrates § zo01. "~

Soshyés §§ 52, 138, 307,

Soshyis 308, 310, 312.

Space § 12—(a creature) § 13.
—(firmament) § 12, in-

finite—§§ 12, 13, 14,

vague and immense—
12,

Speculative ideas § 6r n—
theories § 14 —philose-
phy § 4 n.

Spénamind § 275.

Sphere (celestial) § 13 —
(a creature of Auahar-
mazd) § 13

Spiegel (Fnednch Prof., Dr.)
i, 8§3,5,6,8, 9, 11, 12,
13, 17, 20 .0, 21 23, n,
24 n, 36, 37, 38,40, 45 n,
55, 56, 59, 69, 70, 71,
75 n, 81, 83, 84 n, g1,
101, 103, 110, 126 n, 128,
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139, 143, 144, 145 m,
147, 152,165 n, 173, 174,
175 & n, 176, 183 n, 187,
191 n, 1g9 n, 201, 202
n, 203, 250, 275 0, 279.
—(great Franist) § 3 —
(illustrious Eranist) § 174
Spiegel’s  Alterthumskunde

8175, .
Spirit (celestial) § 112. Evil

§ 57 23, 28’ 35; 43’
52 n, 63’ 64’ 661 68’

70, 72, 74, 75, 76, 80, 82;

85, 90, 91, 101, 145, 150,
164, 183,184 n, 187, 209,
212,231, 245. Good—§§
5,63, 68, 7579, 82 n, 231.
Holy—§§ 54, 58, impure
—$ murderous—
§ 80, systematising—
§ 175 — of Afbharmazd
§ 51 —of Ameshospands
§ 51 — of Anger § 126
— of Contentment §
215 —of Destiny § 215 —
of Devotion § 215 —of
Evil Knowledge § 214 —
of Liberality § 215 —of
the Mazdayasnian Re-
ligion § 86 —of Modera-
tion §',215 —of Perseve-
rance i § 215—of the
Spirits § 37— of Thank-
fulness § 215 —of Truth
§ 215 —of Wisdom §§
49, 50, 54, 150, 191, 214,
215, 259 —(pl.) §§ 35, 82,
95,98, 104, 110, 111, 112,
119, 121, 123, 132, 169
202, 233, 313 —of the
Blessed § g9, evil —§§
66, 73, 91, 101, 127, 156,
290, good—§§ 24, 73, 89,
91, 95, 98, 139, 28I,
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funeral—§ 104.

Spiritual Archetype § 120 —
armour § 215—counter-
parts § gi—court § g5 —
enemies § 216.

Stirs § 256.

Stuart § 61 n.

Syakmak §§ 187, 188.

Syria § 160 n.

Syriac civilisation. iv.

Macitus § 24 n.

Tahmurath § 76.

Talrév § 125.

Takhmérup § 160.

Talmud § 61 n.’

Taprév § 125.

Terminology § 24.

Testament (New) §§ 23, 6o,
61 & n. Old—§§ 23, 37,
54,55,61 n, 174,266, 286.

Theodore of Mopsuestia
(Greek author) §§ 6, 17.

Theology. vi n.

Theological doctrines iv.

Time §§ 7, 12, 13, 33. Bound-
less—§§ 11, 12, 40.Infinite
—§§ 9, 13, 14. Unlimited

—— 5.

Tir §§ 102, 109, 130.

Tishtar §§ g4, 102, 110, 133,
135, 139, 154, 155, 160,
163, 169 — (Sirius) § 10g.

Tobias § 126 n.

Towers of Silence § 245 n.

Traditional version § so0.

Treasure of Princes § 198

n.

Tree of All Seeds § 175 —
of the good remedies §
175 —of Life § 174, 175
n —of Knowledge §§ 175
n, 174.

Tiibingen § 303.
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Turanian Magi § 4.
Turanians § 306.
Turkestan § 263.

Ukhshyat-érta § 307 n —
néma 307 n..

Ulemé-i Islam §§ 5, 9, 17, 40,

- 86, 129, 139, 142, 181.

Urvizist § 165.

\s

Vihram § 108, 166,%277.

Vai § 108 —the bad § 277 —
the good § 277.

Vanand §§ 133, 135 139-

Var §§ 182 & n, 185, 310.

Varéno § 126.

Varfin §§ 124, 126 — (the
personification of pas-
sions) § 249.

Vit § 155.

Vaorukasha § 169 n.

Vigzist § 165.

: (Minister of

Vazorg Mihir Koshrav
Mithro [ Anosheravan)
§§ 198, 249.
. Vedas § 185.

Vedic hells § 279. .
" Vega of Lyra § 133 n.
Véh § 164.

Vendidad}§§ 4n, 121,230,

. 350,81 0,y 175
Vandidad { 73,5 by &7nf

Viernal Equinox § 1o01.
Vidadafsh § 160.
Vigpa-taurvairi § 314 n.
Vishtisp § 286.

Vishtdspa § 3 n.

Vishkaripta § 182 n.

Vizaresh | §§ 127, 274, 277,
Vizarsh §278 and n.
Voht-Fryan § 165.

INDEX

Vohiiman §§ 43, 50, 545 59,

60, 61, 93, 94, 95, 96,
110, 124, 126, 155, 206,

286, 314 n, the bird of—§
180 n—(good conscience)
§ 23—(good mind) § 23,
—the son of Auharmazd
§§ 5, 7, 62; 58.

Vohumané § 23 n, 590, 49 0.

Vorilbarst § 160.

Vordjarst § 160.

Vullers (Translator of Ulémé-i
Isldm) §§ 5n, 86 n, 129 n,
139 n, 14z 0y 181 0,
199 n.

West (E. W., Dr., the illus-
trious Eranist). i, vi.
n,§§9, 11, 19,23 0, 30 0,
31,36, 38, 45, 49, 64, 65,
66, 70, 715 73, 74> 75
76 n, 80, 81, 82, 91, 93,
95, 101, 103, 123, 127 n,
133, 139 0, 140 0, 144,
153, 1500, 160 n, 162 n,
163 n, 164 n, 165 n, 173,
1771n,180n, 185 n, 186 n,
187 n, 203, 227 n, 235
& n, 236 n, 237, 238 n,
239 n, 240 0, 2475 248 0,
254, 256 n, 263 n, 273,
278 n, 292 n, 304, 300.

Westergaard (N. L., Prof.) §§

3, 120, 23 0, 24, 50 0,
59n, 8I1.
de Wette § 61 n.
White Demon §§ 127, 263.
Windischmann (Fr.) § 7,
89 n, 91, tor n, 126 n,
144, 153, 159, 177 1, 185
& n, 187 & n, 301, 314.
Wisdom §§ 28, 51, 52 & n,

53, 54; 56, 93, 95 n, 206,
217, the Book of—§ 56
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u, Divine,—§§ 56 n, 204 ;
48'56; Innate)—§§ 51,52
547 56) 221.
Word (Ahuna Vairya) § 93.
Worshippers of demons § 264.

Xersxes 1. iii.

Yajashn ceremony § 35 n.
Yagna §§ 24, 56, 59, 263, 303.
Yama §§ 185, 237.

- Yami §§ 185, 237.

Yasht § 56.

Yitids § 179.

Yazata . §§ 5 n, 14 n,—pl. §§
95, 98.

Yazd (female) § 110.

Yazdin §§ 24, 69, 98.

Yazds §§ 24, 41, 43, 45, 47,
52, 91, 95, 98, 99, 100,
101, 102, 103, 05, 106,
108, 116, 118, 121, 122,
130 n, 132, 136, 1355,
156, 160, 172, 187, 250,
281, 285, 286, 288.—of
the material and spiritual
worlds § g5z.—of heaven
and earth § 54.

Yezdegard II. iii, §§ 3,9, 15.
I, iv.

Yim §§ 182, 258, 310.

Yima § 182 n, 185.

Yozdithregar Mobeds § 35 n.

Ziid-Sparam §§ 9, 98 n, 178.
Zairik § 125.

Zamin derang qadié § 8.
Zamyid § 109.

Zandik religion § 263. .
Zarates the Chaldean § 145 n.
Zarathushtra. i & n.

28
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Zaringbsh § 279.

Zartfisht §§ 3, 37, 39, 53, 54»
138, 218, 224, 255, 286,
296.

Zarvana § 14 n.

Zarvina Akarna §§ 5 n, 17 n.

Zend Avesta § 17 n.—texts
§3m.

Zendiks § 17 n.

Zervénic belief § g n.

Zervanism §§ 48, 67. -

Zervanist § 40.—doctrine § 68.
—scyool § 6g.—system §
17.—systems §§ § 17.—
§$ 9 & n, 17. 69. School
of.—§ 9.

Zudiac (circle of) § 132. Signs
of the—§§ r12. 13. 133.

Zodiacal constellations §§
120. 135.—signs §§ 133.
144.

Zbré pistin § 161 n,

Zoroastre § 3 n, 61 n,—Zore
of—§ 3 n.

Zoroastrian belief § 3 n.—
religion, i, ii, § 61 n.—
Mazdeism § 4 n,—savants
§ 4 n.—system § 61 n.

Zoroastrianism §§ 3 n, 61 n.

Zoroastrians § 283 n.

Zo6rvén §§ 9, 15. )

Zrvan §§ 6, 8, 11, 40, 69.—
Akarna §§ 5, 6, 8.—dare~
gho qadhata§ 8.—(father
of Ormizt and Arhman)
§§ 16, 17.—(fortune) § 6.
—(glory) § 6.—linfinite
time) § 11.—(intangible
being) § 10. Premordial
—§ 14. (primary being)
§ 15,
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II.

(PEHLEVI, AVESTAIC, SANSKRIT, AND PERSIAN,
" TERMS EXPLAINED).

A.§83.

* . Abadah § 35 n.

Abitar § 236.

Abitarfh § 57.
Abtaban § 2 n.
Aba §§ 32, 57.

Abith §.57.
"~ Abun § 141.

Ada § 26 n.

Adatih § 239.

Adik § 76.

Adin § 57.

Aéshm §§ 106, 139.
Aéshma § 126 n.
Aéshm-dév § 126 n.
Aeshm-shédﬁ § 126 n.
Af§3

Afﬁni‘k §§ 100, 183.
Afarik § 151,
Afarjanak § 75.
- Afash §§ 57, 83, 87, 93, 99,

100, 144, 147, 242, 262,
281.

Afdfim § 128, 147.
Afrd § 191,
" Afrin §§ 40, 170.
Afritarih § 57.
Afrito § 41.

Afshard § 125.
Afshirto § 125.

Afzir §§ 32, 83, 126, 155,
Afzirth § 147.
Afzdnik § 23 n.
Afzfinikth § 196.

Ag §§ 74, 281.

Ag-dino § 221. '

Ag-i-dat§§ 74, 115 n, 133,
281.

Ahdo § 305.

Aharman §§ 83, 92.

Ahbshih § 173.

Ahramok § 263

Ahrambkin § 264. .

Ahrlbo § 214.

Ahu §§ 197, 198, 201, 224,

Ahligtak § 32.

Ahfiact § 207.

Ahiih § 229.

Ahikin §§ 124, 248.

Ahfiki § 236.

Ahunvar § 75.

Ahifo § 32, 128,

Ahurh § 83.

Ahura-mazda §§ 22, 23, 24,
48, 59.

Ai. § 240 n.

Alb-dat § 74.

Aibibat §§ 74, 242, 243.

Aibibltih § 243.

Albigad §§ 74, 115 n.

Aigh § 128.

Aigha §§ 236. 243.

Aigshan § 77.

Aimdk § 240 n..

Ainydk §§ 88, 281.

Alrino vi.

Alrih § 231.

Airmano. § 32.
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Alrya § 222,

Ait. 1 §§ 59, 82, 185, 236,
Alt. 283 n.

Astth §§ go, 141.

Alto §§ 57, 58, 83, 88, 100,
147.

Aftodn § 88.

Aitoth §§ 57, 59.

Aituno § 83.

Alvak §§ 4, 57, 88, 102,207 n,
258, 281, 283 n.

Atvicik § 34.

. Aiva-kosto § 83.

Atvécak § 102.
Ajtirth § 221.
Akamak § 83.
Akanira § 4o.
Akanirak § 83.
Akandrak-homand § 11,
Akanéraro § 83.
Akanérih § 83.
Akérih § 83.

Akirihi § 83.
Akarinitano § 83.
Akigth § 57.

Akagtar § 198,
Akdino § 265.

Akh § 283 n.

Akh-ac § 236.
Akhéni § 130.

Akhar § 72.

Akhar §§ 57, 83, 236.
Axhar-dinishnih § 75.
Akharih § 57.
Akharihé § 57

Akho §§ 197, 198, 199, 201.
Akhri § 72.

Akhtar § 134.
Akhtarin § 133.
AkOman §§ 72, 124.
Am §§ 37, 76.

Amarg § 88.
Amarkino § 102,

" Amarogpand § 281.

INDEX

Amargpandén
Amarqgandéno } 5§ 34, 88.
Amat §§ 147, 155,
Ameshogpand § 41..
Amihénak §§ 34, 96.
Amibanakih § 34.
Amijishavand § 147.
Aminitar § g1.

Amiitar § g1.
Amuyamna § g1.

An § 40.

And § 242. .
Anahit (Venus) § 139.
Anair § 263.

Anéitih § 83.

Anaitkarth § 83.
Anaiyidih § 83.
Anaiyirih § 83.

Anim § 41.

Anantasya § 40,
Anitonad § 283 n.
Anéyiftano § 83.-
Anbami § 236.

And § 57.

Andi § 301.

Andijishno § 100.

Andar § 134.

Andartin §§ 150, 151, 281,
Andarvat §§ 40, 154, 230.
Ang § 71,

Angbn § 173.

Afgro § 71.
Afigro-mainyus § 771.
Aph § 71. s 7
Anhéma §§ 18, 19, 21, 139.
Anhus agtviio' § 207.
Anoésh § 285,

Anro § 71.
Anro-mainyus § 71.
Anshita §§ 24, 41, 99, 207 n.
Abjd §§ 147, 205.

Aosha § 175 n.

Adbshanh § 175 n,
Apékhtar § 134,
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~_ Apakhtarén § 130.

Apartar §§ 57, 59.

Apartinih § 57.

Aparvakhto § 236 n.

Aric § 237 n.

Arba § 147.

Arevd § 91.

Artinak-bavihfinishnth § 221.

Aciinishnih § 88,

Acari §§ 36, 77.

Acaritirtk § 79.

Agmén §§ 131, 134, 139, 142,
150, 151, 153, 167.

Agméno §§ 36, 41, 99,
281.

Agn-khard § so.

Acno-khart §§ 28, 535, 56, 60,
93, 197, 221.

Agno-khratus § 56.

As § 71.

Ash §§ 83, 236.

Ashéshinih § 221.

Ashirvadena § 40.

Ashmokih § 221.

Ashokékicth § 101.

Ashtih §§ 220, 239.

At § 237 n.

Atash § 147.

Atesh § 41.

Aftitharma § 22.

Atiharmazd §§ 19, 23, 36, 57.
83, 281.

Attharmazdi §§ 18, 19, 22.

Auramazda §§ 22, 26 n.

Avactito § 75.

Avad-gar § 148 n.

"‘Avad- garlh §§ 147, 148 n.

Avarik §§ 34, 147, 281

Avar-minishnth § 243.

Avartar §§ 41, 221,

Avar-ttim § 281.

Aviz § 248.

Avbash §§ 83, 144, 147

Avégumanih §§ 44, 224.

151,

221

Avénak § 75.
Avgim § 83.
Avianjam § 35 n.
Avih §§ 57, 59.
Avijid § 238 n.

Avin § 283 n.
Avinishnik § 88.
Avinkharto § 83.
Avir §§ 236, 243.
Avir-vashtan.
Avizak § 31.
Avizakih § 281.

Avo § 264.
Avdkhshiitir § 31.
Avorakih 34.
Avbragto § 57.
Avorigto §§ 57, 50
Avérishno § 147.
Avbritano § 38.
Avorito § 57.
Avéyathri § 84 n.
Avyan §§ 162 1, 170.
Avzariha § 171.
Awakih § 221.

Awar § 155.

Axtaw § 2 n.
Ayizishno §§ 57, 50.
Aybdkhshicto § 41.
Aybmiik § 281,
Ayo6maiktdm § 281 n.
Ay6miik-tum § 281.
Ayotik §§ 147, 149.
Aytf § 57.

Az §§ 24, 207 n, 236
Azar § 31.
Azarinitano § 281,
Azaranotanofréhar § 116.
Azh §§ 73, 74, 82.-
Azir § 283 n.

Azo § 248.

Babi § 283 n.
Bag § 26.
Baga § 26 & n,



Bagh § 26, 45 n.

Bagha § 26.

Baghobakht §§ 26, 45, 47.

Bagi § 26.

Bakht §§ 6 n, 45

Békhtar § 129 n.

Bakhtiri § 32.

- Balisto § 28.

Bimig § 41.

Band § 283 n. .

Bandik § 32 & n.

Bar § 270.

Bir § 264. -’

Bard §§ 57, 83, 187, 255.

Barabirtano § ro2.

Barf § 155 n.

Barhinitano § 38.

Baritak-ash § 252.

Barzend § 292 n.

Bathir § 139.

Bavthiinishnih § 221.

Béjashk § 255.

Bénafshman §§ 23, 32, 57, 59,
83, 147.

Bénman §§ 57, 72, 236.

Bénmanih § 57.

Béshitar § 83.

Béshitartar § 83.:

Béshnih § 83.

Bhinga § 81.

- Bihar §§ 70, 38 n, 57, 83-
- Biharlnitano §§ 38 n, 57 n.
Biharinito § 57. -

Biharvar § 32.

Biruno § 192.

Bis § 81.

- Bish §§ 193, 281.

* Bbdd §§ 171, 203.

Bocishno §§ 100, 128.

Bo1 §§ 115, 197, 198,
201, 203, 230.

Bokhtaktar § 221.

Bréh §§ 7, 217.

Brehinid § 40.

3

199,

4 INDEX

Brehinishn § 217.

Brin § 7.

Biimim § 26 n.

Bin §§ 28, 75, 141, 147, 204,
211, 270.

Bifida maneshni § 213,

Bund datik § 57.

Bindehishnan-i-ctih §§ 133,

144. )
Bindehishno § 138.
Bindik § 32 n.
Binik § 221.
Birh&nah § 147 n.
Biirhdnak § 147.
Birjishntktar § 221.
Bartano §-83.
Birtér § 221.

Birto § 83.
Bitig § 41.

Ca§§40, 57, 83, 88, 147, 211,
236.

Cahar §§ 147, 155.

Cakad-i-daitik § 276.

Cand §§ 57, 236.

Candor § 276.

Cariiti § 274.

Cariity6 § 274.

Cishito § 83.

| Casm § 147.

Ciba § 171.

Cigin §§ 57, 83 147, 151,
173, 281, 283 n.

Cihar §§ 57, 216, 249.

Ciharth § 196.

Cinvar § 276.

Cinvat plihal § 276.

Ciirshid § 2 & n.

Da §§ 38, 235 n.

Dédash § 6.

Daéstanihd § 184.

Dahishnén §§ 34, 130, 147,
214.

!



Dahishnéno § 99.

Dahishnih §§ 57, 276.

Dahishno §§ 100, 147.

Dakhshih § 239 n. |

Dém §§ 8o, 81, 83, 99, 151.

Démén § 11.

Daméni § 151.

Damegtén § 156.

Damik §§99, 134, 158, 173,
" 290.

Déanbk §§ 196, 214. !

Dinak-datar § 31.

Dénfk-mindl § 214.

Danakih §§ 41, 57, 196, 204.

Danikinito § 57.

Dénish § 260.

Dénishnih § 221.

Danishno §§ 32, 57, 59, 147,

252.

Dénishnohomand § 147.

Darminito § 147.

Dardk § 71.

Dirvand §§ 78, 214.

Digto § 83.

Digtnashna § 283 n.

Dagiipatih § 284.

Dagctpato §§ 214, 231.

Déashak § 158.

Diéshtano § 243.

Dastar §§ 27 n, 205.

Dast-kari § 156.

Dét § 281.

Détin § 231.

Datano § 38.

Ditar §§ 23,27 n, 38, 57, 100,
102, 147, 224, 252, 281.

Datha § 235 n.

Datigar § 147.

Ditistanik § 31.

Dito vi, §§ 100, 222, 236.

Dayan vin, § 283 n

Dehi § 147 n.

Denman §§ 88, 147.

Denman-ac § 147.

INDEX
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Dérang § 7.

Dév § 122.

Dévayagno § 216.

Dévaiyagnih § 249 n.

Dévayactih § 249 n.

Déviyagnén § 264.

Didi § 45 n.

Dil § 168 n.

Din. vin, § 93.

Dinik § 147.

Dino vi, §§ 83, 57, 100, 117,
126, 151, 158, 196, 197,
206, 239, 258.

Dino-dagtobar § 214.

Dinoik § 147.

Dirang § 6.

Dirham § 2356.

Dit § 37.

Dé-bir § 176.—patkér § 133 n.

Dokhto §§ 221, 236.

Déshakih § 221.

Dréjin § 124.

Druj §§ 8o, 122 & n.

Draj-glimanikih § 124.

Drijo § 100.

Driptishtib § 1o1.

Driipusht-tar § 24.

Dt §§ 57, 58, 130.

Dil § 133 n.

Dira'§ 175 n.

Diiraocsha § 175 n,

Dig-dkagih § 75.

" Dish-ahu §§ 289, 290.

Dish-dkég § 214.
Dush-cashmih § 193,
Dush-déndk § 78.
Dush-dino § 78.
Duzdéo § 74 n.
Duzdat § 78.

Erédhvabish § 169 n,
Ezh § 40.
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Farhang § 2o05.

Farjam §§ 83, 242.

Farjanak § 147.

Farjanakih-§ 196.

Farméno § 102.

Faryan §§ 127, 134.

Farzand §§ 32, 187, 236.

Farzandiki § 236.

Frd § 23 n.

Fradbit §§ 242 & n, 243.

Fraftirik § 249. B

Fri § 237, n.

Fra-kérét § 81 n.

Frakhu-karto-gréi § 173.

Frirfinth § 225. °

Fragftirih § 249 n.

Fracp § 233 n.

Fragpin § 283 n.

Frashégard § 120.

Frashkarto § 173.

Frashkérito §§ 83, 84, 193.

Fratim §§ 57. 59, t47, 15T
211.

Fra-thwarég §§ 81 n.

Fravahar §§ 147, 197, 231.

Fravarishno § 99.

. Fravartar § 31.

Fravash § 120.

.Fravashi § zo1 n.

Fraz §§ 23 n, 243, 248.

Friz-barhinidan § 8t n.

Fraz-karinidan § 81 n.

" Freshta-muttazrab § .

Fréto § 8.

Fsush § 343.

-~

QGrabri §§ 57, 236.
Gadman §§ 72, 231.
Gaéthya ctih § 89 n.
Gan § 71. ‘
Gand § 71.

Ganig-mindi § 71.
Ganak § 71.
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