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THE
ENGLISH AND FOREIGN PHILOSOPHICAL LIBRARY.

———

PHILOSOPHICAL INQUIRY is essentially the chief intellectual
study of our age. It is proposed to produce, nnder the title
of “Tur ENGLISH AND FOREIGN PHILOSOPHICAL LIBRARY,” a
series of works of the highest class connected with that study.

The English contributions to the series consist of original
works, and of occasional new editions of such productions as
have already attained a permanent rank among the philosophical
writings of the day.

Beyond " the productions of English writers, there are many
recent publications in German and French which are not readily
accessible to English readers, unless they are competent German
and French scholars. Of these foreign writings, the translations
have been entrusted to gentlemen whose names will be a guaran-
tee for their critical fidelity.

“ Tug ExcLISH AND FOREIGN PHILOSOPHICAL LIBRARY” claims
to be free from all bias, and thus fairly to represent all develop-
ments of Philosophy, from Spinoza to Hartmann, from Leibnitz
to Lotze. Each original work is produced under the inspection
of its author, from his manuseript, without intermediate sugges-
tions or alterations. As corollaries, works showing the results
of Positive Science, occasionally, though seldom, find a place in
the series.

The series is elegantly printed in octavo, and the price regu-
lated by the extent of each volume. The volumes will follow in
succession, at no fixed periods, but as early as is consistent with
the necessary care in their production.

THE FOLLOWING HAVE ALREADY APPEARED:—

Vous. L-II1.] Vol. I, post 8vo, pp. 350, cloth, price ros. 6d.
A HISTORY OF MATERIALISM.

By Professor F. A. LANGE.
Authorised Translation from the German by Ernest C. TaoMAS.
(Vols. II. and III. in the press).

““This is a work which has long and impatiently been expected by a large circle of
readers. It has heen well praised by two eminent scientists, and their words have
created for it, as regards its appearance in our English tongue, a sort of ante-natal
reputation. The reputation is in many respects well deserved, The book is marked
throughout by singular ability, abounds in striking and suggestive reflections, subtle
and profound discussions, felicitous and graphic descriptions of mental and social move-
ments, both in themselves and in their mutual relations.”—Scotsman, . .

“ Although it is only a few years since Lange’s book was originally published, it
already ranks as a classic in the philosophical literature of Germany. He was not oniy a
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7HE ENGLISH AND FOREIGN PHILOSOPHICAL LIBRARY.

man of vast learning, but had a very rare power both of analysis and generalisation; and
his style is singularly clear, strong, and graceful. Nominally only a history of materialism,
it is in reality very much more. It takes in the whole development of philosophical
opinion, but with especial reference to materialism. So far as he has proceeded, Mr.

homas has done his work with great spirit and intelligence. We havo tested the trans-
lation at different points, and have always found that it reflects the original freely and
accurately.”—Pall Mall Gazette.

“ Every section of Dr. Lange’s work is followed by a copious body of notes, abounding
in references to authorities, and bearing ample testimony to the extensive reading of the
author.”—Saturdoy Review.

‘““We see no reason for not endorsing the translator’s judgment that is ‘raised far
ahove the level of ordinary controversial writing by its thoroughness, comprehensiveness,
and impartiality.”—Contemporary Revicw.

“The ‘English and Foreign Philosophical Library’ could not be more worthily
inaugurated than by a translation of Lange’s great work.”—Mind.

Vor. IV.] In One Volume, post 8vo, pp. 366, cloth, price 1os. 6d.
NATURAL LAW: An Essay in Ethics.

By EDITH SIMCOZX.

‘“Miss Simcox deserves cordial recognition for the excellent work she has done in
vindication of naturalism, and especially for the high nobility of her ethical purpose.”—
Athencym.

‘“ A book which for the rest is a mine of suggestion.”—4cademy.

““The writer’s highest skill is seen in bringing together aspects of ideas which limit
one another, and even seem to conflict, in elucidating the paradoxical side of accepted
ygopog:itions, and embodying acute perceptions in elaborate epigrammatic periods.”—

Toininer. .

““ This thoughtful and able work is in many respects the most important contribution

yet made to the ethics of the evolution theory.”—Mind.

Vors. V. VI.] In Two Volumes, post 8vo, pp. 280 and 290, cloth, price 15s.

THE CREED OF CHRISTENDOM :
ITS FOUNDATION CONTRASTED WITH ITS SUPERSTRUCTURE,
By W. R. GREG.
Fifth Edition, with a New Introduction.

“ Professional reproaches against a book so manly and modest, so evidently truth-
loving, so high-minded and devout as this of Mr. Greg’s, are but a melancholy imbecility.
. . . . No candid reader of the ‘ Creed of Christendom’ can close the book without the
secret acknowledgment that it is a model of honest investigation and clear exposition,
conceived in the true spirit of serious and faithful research.”— Westminster Review.

““This work remains a monument of his industry, his high literary power, his clear
intellect, and his resolute desire to arrive at the truth. In its present shape, with its
new introduction, it will be still more widely read, and more warmly welcomed by those
who believe that in a contest between Truth and Error, Truth never can be worsted.”—
Scotsman.

Vor. VIIL] In post 8vo, pp. xix.—249, cloth, price 7s. 6d.

OUTLINES OF THE HISTORY OF RELIGION
TO THE SPREAD OF THE UNIVERSAL RELIGIONS.

By O. P. TIELE,
Dr. Theol., Professor of the History of Religions in the University of Leiden.

Translated from the Dutch by J. ESTLIN CARPENTER, M.A.

¢ Few books of its size contain the result of so much wide thinking, able and laborious
study, or enablo the reader to gain a better bird’s-eye view of the latest results of inves-
tigations into the religious history of nations. As Professor Tiele modestly says, ‘In this
little hook are outlines—pencil sketches, I might say—nothing more.” But there are
some men whose sketches from a thumb-nail are of far more worth than an enormous
canvas covered with the crude painting of others, and it is easy to seo that these pages,
full of information, these sentences, cut and perhaps also dry, short and clear, condense
the fruits of long and thorough research.”—=Scotsman.
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EXTRA SERIES.
Two Volumes, post 8vo, pp. 348 and 374, with Portrait, cloth, price 21s.
LESSING : His Life and Writings.

By JAMES BIME, M.A

It is to Lessing that an Englishraan wonld turn with readiest affection. We cannot
but wonder that more of this an is not known araongst us.”—THosAs CARLYLE.

“Put to Mr. James Sime has heen reserved the honour of presenting to the Enzlish
public a full-length portrait of Lessing, in which no_portion of the canvas is uncovered,
and in which there is hardly a touch but tclls. He has studied his subject with that
patient care which only revercnce and sympathy can support; he has attained the true
proportion which can alone be gained by penetration and clear insight into motive and
purposes. We can say that a clearer or more compact piece of biographic criticism has
not been produced in England for many a day.”— Westminster Review.

“In the meantime we would only add here our cordial appreciation of a really
admirable piece of biographical and critical work. Although the fruit of minute and
careful study, the style of the book renders it eminently readable, and it will be treasure-
trove to all (and in these days they are legion) to whom German literature has attrac-
tions.”—British Quorlerly Revicw.

« An account of Lessing’s life and work on the scale which he deserves is now for the
first time offered to English readers. Mr. Sime has performed his task with industry,
knowledge, and sympathy ; qualities which must concur to make a successful biogra-
pher.”—Pall Mall Gozelte.

“This is an admirable book. Tt lacks no gnality that a bhiography ought to have.
Its method is excellent, its theme is profoundly interesting : its tone is the happiest
mixture of sympathy and discrimination : its style is clear, masculine, free from effort
or aflectation, yet eloquent by its very sincerity. Itis mot a page too long; and thouzh
the reader closes it with regret, the critic must own that it is not a page too short.”—
Standard.

¢« Mr. Sime’s volumes embody the result of careful scholarship and independent
reflection. He renders, on the whole, ample justice to the philosophical side of the
subject.”—Mind.

““He has given a life of Lessing clear, interesting, and full, while he has given a
study of his writings which bears distinct marks of an intimate acquaintance with his
subject, and of a solid and appreciative judgment.”—Scotsinan.

“Vor allem erweist sich der Verfasser als ein Mann vom freiem, unbefangenem
Geiste, von vielseitizer ernster Bildung.” —Im ncuen Reich.

“Sicher wird dieses Buch, das mit solcher Liebe und eingehenden Griindlichkeit
sich an die Schilderung des Lebens cines so bedeutsamen Geistes unsrer Vergangenheit
macht, und diese hohe schne Aufgabe in einer so vortrefilichen Weise 10st, sich nicht
bloss in des Verfassers Heimathslande, sondern auch in der Heimath des Dichters liebe
und viele Freunde erwerben.”— IWeser Zeitung.

“Diessmal ist es ein Englinder, welcher den Unsterblichen in der verbreitetsten
Sprache der civilisirten Welt einfithrt, und siehe da, der englische Lessing bat fir uns
kaum ein fremdes Haar, kaum eine fremde Nilance oder Zuthat. Sein lebensgrosses
Bild strahlt aus dem von der Liebe polirten und hingehaltenen Spiegel rein und voll
zuriick. Die leidige ¢ Krimernation’ hat wieder einmal gezeigt, dass sie vollkommen auf
der Hohe des ‘ureigenen Geistes’ zu stehen vermag, dass sie im Stande ist in die feinsten
Falten des kritisch-philosophischen Gewebes hineinzuschauen und das Rithsel dialecti-
scher Analyse virtnos zu 16sen.”—dugsburger Allgemein: Zeitung.

Vol. I, post 8vo, pp. 264, cloth, price 7s. 6d.

AN ACCOUNT OF THE POLYNESIAN RACE

AND THE ANCIENT HISTORY OF THE HAWAIIAN PEOPLE TO THE TIME OF
KAMEHAHA I

By ABRAHAM FORNANDER, Circuit Judge of the lsland of Maui, H.L

¢ Mr. Fornander has evidently enjoyed exccllent opportunities for promoting the
study which has produced this work. Unlike most foreign residents in Polynesia, he has
acquired a good knowledge of the language spoken by the people among whom he dwelt.
This has enabled him, during his thirty-four years’ residence in the Hawaiian Islands, to
collect material which could be obtained only by & person possessing such an advantage.
It is so seldom that a private settler in the Polynesian Islands takes an intelligent interest
in local ethnology and archasology, and makes use of the advantage he possosses, that
we feel especially thankful to Mr. Fornander for his labours in this comparatively little

known field of research.”—Academy.
[Pol. II. in preparation.

LONDON : TRUBNER & CO., LUDGATE HILL.
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““To us the value of the book seems to consist in the condensed statement of what is
certainly known of all the chief religions of the world up to the rise of Buddhism, Chris-
tianity, Islam, which are qualified as universal religions; and the opportunity which it
thus affords to the student of making original and more minute investigations from a
starting-point of unquestioned fact.”’—Theological Review.

Vor. VIIL] In post 8vo, pp. 276, cloth, ¥s. 6d.
RELIGION IN CHINA.

Containing a Brief Account of the Three Religions of the Chinese, with
Observations on the Prospects of Christian Conversion
amongst that People.

By JOSEPH EDKINS, D.D., Peking.

‘“We confidently recommend a careful perusal of the present work to all interested
in this great subject.”—London and China Eixpress.

“Dr. Edkins has been most careful in noring the varied and often complex phases of
opinion, so as to give an account of considerable value of the subject.”—Scotsman.

Vor. IX.] In post 8vo, pp. 216, cloth, 7s. 6d.
A CANDID EXAMINATION OF THEISM.

By PHYSICUS.

PREPARING FOR PRESS.
In post 8vo,

THE PHILOSOPHY OF MUSIC.

A Popular Exposition of the General Theory of the Art, as based on the
researches of HELMHOLTZ. Being the Substance of a Course of Lectures
delivered at the Royal Institution of Great Britain, in February and '

March 1877.
By WILLIAM POLE, Mus, Doc. Oxon.
Fellow of the Royal Societies of London and Edinburgh.

The great and justly celebrated work recently published by Professor Helmholtz, of
Berlin, ‘“The Doctrine of the Perception of Musical Sounds, considered as a Physiological
Basis for the Theory of Music,” consists of two parts, which may be called the Physical
and the Musical Parts respectively. The former, containing the author’s novel investi-
gations and discoveries in the domains of Acoustics, has been already made familiar in
this country by popular illustrative works; but the latter portion, which is the more
interesting to the musical public, as containing the philosophical application of these
investigations and discoveries to the Science of Music, has received, as yet, but little
attention, and can only be studied in the elaborate form in which it exists in the author’s
treatise.

The object of the present publication is o explain the Philosophical Theory of Music,
as based on Helmholtz’s investigations, in a way which, it is hoped, will be intelligible
to practical musicians, and to such of the general public as take an interest in the art.
And it is thought that such an introduction to the subject may be particularly useful at
the present time, when the Universities are beginning to insist on theoretical knowledge
as an indispensable qualification for the musical honours granted by them.

[n the press.

In post 8vo, about 300 pages,

THE COLOUR SENSE : Its Origin and Development.

By GRANT ALLEN.

1. Aether Waves and their Varieties. VI. The Aesthetic Value of Colour.

II. The Barliest Form of Vision. VII. The Growth of the Colour Voca-
111. The Colour Sense in Insects. bulary.
1V. The Colour Sense in Vertebrates. VIII. Colour in Printing.

V. The Colour Sense in Man, IX. Summary and Recapitulation.

[In prepgration.
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THE PARSIS OF WESTERN INDIA
THIS REVISION OF THE
FIRST ATTEMPT, IN THE ENGLISH LANGUAGE,
7O GIVE A CORRECT ACCOUNT OF THEIR

ANCIENT ZOROASTRIAN RELIGION AND LITERATURE,

Is Ingcribed
IN MEMORY OF THE OLD TIMES
OF FRIENDLY INTERCOURSE ENYOYED
BOTH BY THE AUTHOR AND BY

THE EDITOR.
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PREFACE.

THE author of these Essays intended, after his return from
India, to expand them into a comprehensive work on the
Zoroastrian Religion ; but this design, postponed from
time to time, was finally frustrated by his untimely
death, That he was not spared to publish all his varied
knowledge on this subject, must remain for ever a matter
of regret to the student of Iranian antiquities. In other
hands, the changes that could be introduced into this
second edition were obviously limited to such additions
and alterations as the lapse of time and the progress of
Zoroastrian studies have rendered necessary.

In the first Essay, the history of the European re-
searches has been extended to the present time; but, for
the sake of brevity, several writings have been passed
over unnoticed, among the more valuable of which those
of Professor Hiibschmann may be specially mentioned.
Some account has also been given of the progress of
Zoroastrian studies among the Parsis themselves.

In the second Essay additional information has been
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given about the Pahlavi language and literature; but the
technical portion of the Avesta Grammar has been re-
served for separate publication, being better adapted for
students than for the general reader.

Some additions have been made to the third Essay,
with the view of bringing together, from other sources,
all the author’s translations from the Avesta, except those
portions of the Géithas which he did not include in the
first edition, and which it would be hazardous for an
editor to revise. Further details have élso been given
regarding the contents of the Nasks.

Several additional translations, having been found
among the author’s papers too late for insertion in the
third Essay, have been added in an Appendix after care-
ful revision, together with his notes descriptive of the
mode of performing a few of the Zoroastrian ceremonies,

Some apology is due to Sanskrit scholars for the
liberties taken with their usual systems of representing
Sanskrit and Avesta sounds. These deviations from
present systems have been made for the saké of the
general reader, whether English or Indian, who can
hardly be expected to pronounce words correctly unless
they are spelt in accordance with the usual sounds of the
letters in English. Probably no European language can
represent Indian consonants so easily as English; but
as every English vowel has more than one characteristic

sound, it is necessary to look to some other European
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language for the hest representation of Indian vowels.
The system now generally adopted by Englishmen in
India, and followed in these Essays, is to use the con-
sonants to represent their usual English sounds, the
vowels to represent their usual Italian sounds, and to
avoid diacritical marks ag much as possible, because they
are always liable to omission. In applying such a sys-
tem to the Aryan languages of India, Englishmen require
very few arbitrary rules. They have merely to ohserve
that ¢ is always hard and ¢k always soft, that & and ph
are merely aspirates of ¢ and p (not the English and Greek
th and ph), and that @ represents the short vowel sound in
the English words witer, mother, come, and blood. As this
use of «.is often repugnant to Englishmen, it may be
remarked that all the other vowels have to be appro-
priated for other sounds, and that it is also strictly in
accordance with the Sanskrit rule that when one «a
coalesces with another the resulting sound is ¢, which
could not be the case unless there were a close relation-
ship between the two sounds.

Some unfortunate representations of Indian sounds
have become too inveterate to be lightly tampered with ;
so it is still necessary to warn the general reader that
every w in the Avesta ought to be pronounced like an
English o, and that every v in Sanskrit or the Avesta
closely resembles an English w, unless it be followed by

%, %, ¢, ri, or a consonant, in which case it has a sound
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somewhere between v and % Again, Sanskrit has two
sets of letters represented by ¢, th, d, dh, n, sh; one set
is extremely dental (pronounced with the tip of the
tongue touching the extremities of the teeth, or as close
to them as possible in the case of sk), the other set is
lingual (pronounced with the tip of the tongue far back
upon or near the palate). The English ¢, d, n, sh are
pronounced between these two extremes, but all natives
of ‘India consider the sounds of these English letters as
decidedly lingual, so that they always represent them
by Indian linguals when transliterating English words.
Unfortunately, European scholars have been of the op-
posite opinion, and have represented the dental ¢, ¢, d,
dh, n as unmodified, and the linguals as modified, either
by a diacritical dot (as in this work) or by using italics.
For the sake of uniformity, this practice has been here
extended to sh; but there can be no doubt that the
dentals ought to be modified and the linguals unmodified,
though neither group can be exactly represented by Euro-
pean sounds. Further, the letters 74 do not adequately
represent that peculiar Sanskrit vowel as pronounced in
Mahdrdshtra, where the Brahmans have been least dis-
turbed by foreign influences. They say there that the
correct sound is 7#, and the tendency in colloquial
Marathi is to corrupt it into . The nearest European
" approach to this sound appears to be the English 7¢ in

pretty, which word is never pronounced petty when the
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7 is indistinctly sounded, but has a tendency to bhecome
pootty.

In Avesta words ¢4 has the same lisping sound as in
English and Greek, 7 and 7 have the sound of ng, ¢ ought
to be sounded like %khw, #zh hears the same relation to
sh as z to s (that is, it has the sound of s in pleasure), and
shk is pronounced sk by the Parsis. They also pronounce
the other sibilants s and sk as written in this work, and
there seems no sufficient reason for departing from their
traditional pronunciation, which is corrohorated, to a
great extent, by Pahlavi and Persian words derived from
the Avesta, such as Zaratushi, dtash, &c.

The author’s principal object in publishing these Essays
originally was to present, in a readable form, all the
materials for judging impartially of the scriptures and
religion of the Parsis. The same object has been kept
in view while preparing this second edition, giving a
larger quantity of such materials collected from a variety
of sources, which I may now leave to the reader’s im-
partial judgment.

E W. WEST.

MUNCEHEN, February 1878.
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YHISTORY OF THE RESEARCHES INTO THE
SACRED WRITINGS AND RELIGION
OF THE PARSIS.

I.—THE REPORTS OF THE GREEKS, ROMANS, ARMENIANS, AND
MOHAMMEDANS.

In this Essay it is intended to give a brief outline of the
gradual acquaintance of the Western nations with the
Zoroastrian religion (now professed only by the small
Parsi community in India, and by a very insignificant
number which remain in their ancient fatherland in
Persia), and to trace the history of the scientific researches
of Europeans into the original records of this ancient
creed, where the true doctrine of the great Zoroaster and
his successors, buried for thousands of years, is to be
found.

To the whole ancient world Zoroaster’s lore was best
known by the name of the doctrine of the Magi, which
denomination was commonly applied to the priests of
India, Persia, and Babylonia.

The earliest mention of them is made by the Prophet
Jeremiah (xxxix. 3), who enumerated among the retinue
of King Nebuchadnezzar at his entry into Jerusalem, the
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“Chief of the Magi” (rab mag in Hebrew), from which
statement we may distinctly gather, that the Magi exer-

cised a great influence at the court of Babylonia 600 -

years B.c. They were, however, foreigners, and are not to
be confounded with the indigenous priests. In the Old
Testament no account of their religion is given, and only
once (Bzekiel viil. 16, 17) it is hinted at.l The. Dersians,
however, whose priests the Magi appear to have been, are
never spoken of as adherents to idolatry; and the Persiap
kings, especially Cyrus (called Koresh in Hebrew, Kurush
in the cuneiform inscriptions), favoured the Jews. In
Isaiah this great king is called “the anointed (mashiakh
in Hebrew) of the Lord” (xlv. 1), “the shepherd who
carries out the Lord’s decrees” (xliv. 28); he is the
“eagle 2 called from the orient, the man appointed by the
Lord’s counsel” (xlvi. 11); he is “strengthened by the
Lord to subdue the heathens” (xlv. 1).3 From these high
terms, in which King Cyrus, who proféssed the religion of
the Magi, is spoken of, we are entitled to infer that this
religion was not so diametrically opposed to the Mosaic as
the other ancient religions were; that Cyrus, at all events,
was no idol-worshipper; a supposition we shall find con-
firmed by Herodotus, and by the sacred books of the
Parsis themselves. The Zoroastrian religion exhibits even
a very close affinity to, or rather identity with, several
important doctrines of the Mosaic religion and Chris-
tianity, such as the personality and attributes of the devil,

1 The religious custom alluded to
in Ezekiel undoubtedly refers to the
religion of the Magi. The prophet
complains that some of the Jews
 worship the sun, holding towards
. their face certain twigs. Exactly the
same custom of holding a bundle of
twigs in the hands is reported by
Strabo (xv. 3, 14), as being observed
by the Magi when engaged in prayer.
It is the so-called Barsom (Beresma
in the Avesta), still used by the Parsi
priests when engaged in worship.

2In  Bschylus’s celebrated play
¢“The Persians” the eagle is the sym-
bol of the Persian empire (verses
205-10). The eagle was, as Xeno-
phon reports (Cyropeedia, vii. 1, 2),
the ensign of the ancient Persians.

8 The Hebrew word goyim (liter-
ally ‘¢ people”), used in the plural,
as it is here, denotes the heathenish
nations, the idol - worshippers, in
their strictest opposition to the Is-
raelites.
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-and .the resurrection of the dead, which are both ascribed

to the religion of the Magi, and are really to be found in
the present scriptures of the Parsis. It is not ascertained
whether these doctrines were borrowed by the Parsis from
the Jews, or by the Jews from the Parsis; very likely
neither is the case, and in both these religions they seem
to have sprung up independently. In the Zend-Avesta we
meet with only two words! which can be traced to the
Semitic languages, neither of them referring to religious
subjects. In the later books of the Old Testament we find
several Persian words and many names, but they have
nothing to do with religion. The most famous of these
Persian words in the Old Testament, now spread over the
whole civilised world, is the word “ paradise,” which means
originally a park, a beautiful garden fenced in.?

The name Magi occurs even in the New Testament. In
the Gospel according to St. Matthew (ii. 1), the Magi
(Greek magot, translated in the English Bible by « wise
men”) came from the East to Jerusalem, to worship the
new-born child Jesus at Bethlehem. That these Magi
were priests of the Zoroastrian religion, we know from
Greek writers.

" The earliest account of the religion of the Magi among
the Greeks is to be found in HEropoTUS, the father of
history (B.C. 450).
we read the following report on the Persian religion :—

‘I know that the Persians observe these customs. It
¢ is not customary among them to have idols made, temples

In his first book (chap. cxxxi, exxxii.)

1 These are tantira, ‘“‘an oven;”
and hara, ‘‘a mountain,” found only
in the name Hard berezaiti, ‘‘high
mountain,” considered to be the chief
of all mountains; preserved now-a-
days in the name Alborz. Tandrais
evidently the same with the Hebrew
tandr (Gen. xv. 17; Isa. xxxi. 9),
““an oven_or furnace;” hara is iden-
tical with ar in Hebrew, ‘“a moun-
tain.”

2 The original form of the word is

pairi-daéza (in the Zend - Avesta),
‘“ circumvallation or enclosure ;™ in
Hebrew we find it in the form par-
des; in Greek as paradeisos. Pairi
is peri in Greek ; daéza corresponds
to deha in Sanskrit—i.c., enclosure,
generally applied to the body. Of
the same root is the English thick
(very likely identical with 8. digdha,
past participle of the roet dik. *‘to
besmear, pollute,” in a more compre-
hensive sense ** to surround.”

g

L g
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“built, and altars erected; they even upbraid with folly
‘ those who do so. I can account for that, only from their
‘ not believing that the gods are like men, as the Hellenes
“do. They are accustomed to offer sacrifices to Zeus on the
¢ summits of mountains; they call the whole celestial circle
¢ Zeus. They offer sacrifices to the sun, moon, earth, fire,
‘ water, and winds, these elements originally being the only
“ objects of worship ; but they accepted from the Assyrians
‘and Arabs the worship of Aphrodite, the Queen of
¢ Heaven, whom the Assyrians call Mylitta, the Arabs
¢ Alitta, the Persians Mitra.’ 1

¢ The Persians offer sacrifices to the aforesaid gods in
¢ the following manner. They neither erect altars nor
¢ kindle fires when they are about to offer a sacrifice ; they
‘ neither use libations, nor flutes, nor wreaths, nor barley;
¢ but when any one is willing to offer a sacrifice, he then
¢ carries the sacrificial beast to a pure spot, and after
¢ having twined round his turban a great many wreaths of
“myrtle, in preference to any other leaf, he invokes the
“deity. The sacrificer ought not to pray only for his own
¢ prosperity; he must also pray for the welfare of all the
¢ Persians, and for the king, because he is included among
‘them. When he has cut the animal into pieces, he then
“ boils its flesh, spreads the softest grass he can get, espe-
¢ cially preferring clover, and places the pieces of flesh on
¢it. After having made this arrangement, one of the Magi
< who is present sings a theogony,? as they call the incan-

1 Here Herodotus bas committed a
mistake ; not as to the matter, but
as to the name. The Persians, in
later times, worshipped a great fe-
male deity, who might be compared
with the Mylitta of the Babyloniang
(the Ashtaroth or Astarte of the Old
Testament), but she was called ANA-
HITA (in the Zend-Avesta and cunei-
form inscriptions), and was known to
* the Arab and Greek writers by the
name of ANAITIS. She represented
the heneficial influence of water.

Mitra is the well-known sun-god of
the Persians and a male deity.

2 Herodotus, who exhibits through-
out the whole report an intimate
knowledge of the Persian sacrifices,
means by theogony here, those sec-
tions of the sacred books which are
called Yashts or invocations, con-
taining the praises of all the feats
achieved by the deity in whose honor
the sacrifice is to be offered. See the
third Essay.
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< tation (which is used); without one of the Magi no
¢ sacrifice can be offered. After waiting a short time, the
« sacrificer takes off the pieces of flesh, and uses them as
“ he likes.’1

In the 138th chapter of the same hook, the father of
history says: ¢ Lying is regarded as the most discreditable
‘thing by them; next to it is the incurring of debt,
< chiefly for this reason, that the debtor is often compelled
¢ to tell lies. If any one of the inhabitants of a town be
¢ affected with leprosy, or white spots (another kind of
¢ Jeprosy), he cannot enter the town, nor have any inter-

* ¢ course with the other Persians; they believe him to have
¢ that disease in consequence of having sinned in one way
< or other against the sun2 All foreigners affected with
¢ these diseases are driven out of the country; for the same
< reason many expel even white pigeons. They neither
* make water, nor spit, nor wash their hands, in a river;
< nor will they allow any one else to do so; for they pay a
< high reverence to rivers.’

In another passage (iil. 16) Herodotus reports that the
Persians believe Fire to be a god; wherefore Cambyses
committed a great sin, as he says, in burning the corpse
of King Amasis.

The chief Greek writers on the manners and religion
of the Persians were KTESIAS (B.C. 400), the well-known
physician to King Artaxerxes IL, DEINON (B.C. 350), who
is looked upon as a great authority in Persian matters by
Cornelius Nepos (in the life of Konon), THEOPOMPOS of
Chios (B.c. 300), and HERrMIPPOS, the philosopher of
Smyrna (B.C. 250). The books of all these writers being
lost, save some fragments preserved by later authors, such

1This custom is still maintained
by the Parsis. The flesh (or any
other sacrifice) to be offered is first
consecrated by the priest, then for a
short time left near the fire, and
finally taken off by the sacrificer, to

be used by him; but it is never
thrown into the fire.

2 The name given to sinners against
the sun is mithro-drukhsh, i.c., one
who has belied Mithra (the sun).
Such diseases were believed to be the
conscquence of lying.
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as PLUTARCH, D10GENES of Laerte, and PLINY, we cannot
Judge how far they were acquainted with the religion of
the Magi. The two chief sources whence the Greeks and
Romans derived information about the religion of the
Magi were THEOPOMPOS'S eighth book of the history of
King Philip of Macedonia, which was entitled “On Mira-
culous Things,” and specially treated of the doctrine of
the Magi; and HErmIPPOS, who wrote a separate book
“On the Magi.” We are left without information whether
or not Theopompos derived his statements on the lore of
the Magi from his intercourse with the Persian priests
themselves ; but Hermippos, who composed, besides his
work on the Zoroastrian doctrine, biographies of lawgivers,
the seven sages of Greece, &c., is reported by Pliny (His-
toria Naturalis, xxx. 2) to have made very laborious
investigations in all the Zoroastrian books, which were
said to comprise two millions of verses, and to have stated
the contents of each book separately. He therefore really
seems to have had some knowledge of the sacred language
and texts of the Magi, for which reason the loss of his
work is greatly to be regretted.

It is not intended to produce all the reports on the
Zoroastrian religion and customs to be met with in the
ancient writers, but only to point out some of the most
important.

According to Diogenes of Laerte (Pro cemium, chap. vi.),
Eupoxos and ARISTOTLE stated that in the doctrine of the
Magi there were two powers opposed to each other, one
representing the good god, called Zrus and OROV[ASDES
(Ahuramazda, Hormazd), and the other representing the
devil, whose name was HADES and AREIMANIOS (Angrd-
mainyush, Ahriman). Of this chief doctrine of the Magi
Turorompos had given a further illustration. According
to Plutarch (De Iside et Osiride) and Diogenes of Laerte
(Pro-cemium, chap. ix.), he reported that Oromasdes ruled
for three thousand years alone, and Areimanios for three
thousand more. After this period of six thousand years
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had elapsed they hegan to wage war against each other,
one attempting to destroy the other; but finally (he says)
Areimanios is to perish, mankind is to enjoy a blessed
state of life; men will neither be any more in need of food,
nor will they cast shadows; the dead are to rise again,
men will be immortal, and everything is to exist in conse-
quence of their prayers.

A brief but full account of Zoroaster's doctrine is to he
found in Plutarch’s book “On Isis and Osiris (chap. xlvi,
xlvii.), which being in detail, seems to have been borrowed
from a writer who was actually acquainted with the origi-
nal texts. The philosopher Hermippos, abovementioned,
being the only scholar of antiquity who can be supposed,
with sufficient reason, to have had a real knowledge of the
sacred language of the Zend-Avesta, we may regard him
as the author of Plutarch’s statements. These are as
follows :—

‘Oromasdes sprang out of the purest light; among all
‘ things perceived by the senses that element most re-
“ sembles him ; Areimanios sprang out of darkness, and is
¢ therefore of the same nature with it. Oromasdes, who
“ resides as far beyond the sun as the sun is far from the

¢ earth, created six gods (the six Ameshaspentas, now
¢ Amshaspends, “the archangels”); the god of benevo-
“lence (Vohu-mand, « dood-m.md ” now called Bahman) ;
-“the god of truth (Asha vahishta, or Ardibahisht); the
¢ god of order (Khshathra wvairya, or Shahrivar); the god
“of wisdom (Armaiti, or Isfendarmad); and the god of
“ wealth and delight in beauty (Hawrvatdt and Amerctdt,
¢ or Khorddd and Amerddd). But to counterbalance him,
¢ Areimanios created an equal number of gods counteract-
‘ing those of Oromasdes. Then Oromasdes decorated
“ heaven with stars, and placed the star Sirius (Z4ushéry«,
¢ or Tishtar) at their head as a guardian. Afterwards he

¢ created twenty-four other gods,! and set them in an egg;

1 This statement seems at the first may easily explain it from the Avesta
glance to be very strange. But one texts. This writer had cvidently in
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“but Areimanios forthwith created an equal number of
“ gods, who opened the egg; in consequence of this, evil is
always mingled with good. Thus the good god and the

“demon are engaged in a constant war. Of plants and
¢ animals, some beloncr to the good, some to the evil spirit;

¢ to the good one belonfr dogs, blrds and crabs; to the evil
‘ one, water-rats. At the end, the time is to come when

“ Areimanios will perish and disappear, in consequence of

¢ disease and famine, caused by himself. Then the earth
“ will become even and equal, and there will be only one
“ state and one language, and one and the same manner
‘of living to the happy men who then speak only one

¢ language.’

STRABO the geographer (B.c. 60) has given in the 15th
book of his celebrated Geography an account of the religion
and customs of the Magi, of which some passages may be
thus translated :— To whatever deity the Persians may
¢ offer sacrifice, they first invoke. fire, which is fed at their
“ sacred places with dried barkless pieces of wood, and is
‘ never to be extinguished ; they put fat over it, and pour
¢ oil into it; if anybody happens to throw or blow into it
¢ anything dirty or dead, he is to die; the fire is to be
¢ kindled by blowing.’

In another passage (xi. 8, 4) he enumerates as Per-
sian deities Anaitis, Omanes, and Anadates or Anandates.

PAusantus, the celebrated Greek traveller (A.D. 180), has
the following report on the fire-worship of the Magi (v.
27, 3). ‘In the temples of the Persians there is a room
¢ where ashes of another colour than those being burnt on
“ the altar are to be found.2 To this room he first repairs,

-view the thirty spirits presiding over in these. In the Parsicalendar (Siro-

the particular days of the month ; he
was informed, or he gathered it from
his, own reading of the texts, that
there are two distinct classes of divine
heings to be worshipped, six forming
the higher order, twenty-four the
lower ; the Supreme Being, the crea-
tor -Ahuramazda, was not comprised

zah, thirty days) Hormazd is included
in the number.

1 Anaitis is Andhitd, a goddess,
representing the celestial waters.
Omanes is Vohu-mané or Bahman;
Anandates is Ameretdt, spirit of the
trees.

2 The two kinds of 'Lshes men-
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« puts dry wood upon the altar, puts on the tiara, and then
¢ sings the invocation of the god, reading it from a hook,
“in a language utterly unintelligible to the Greeks. The
“wood is to he ignited on the ashes, without fire, and to
¢ flame up into a bright blaze.

Passing over D10 CHRYSOSTOMOS (A.D. 130), who has left
to us, in his sermons, some remarks on the theological
ideas of the Magi, as to their comparing the universe to
a chariot in continual motion, drawn by four horses; we
may notice an important passage of the historian AGA-
THIAS (A.D. 500) respecting Zoroaster. He says (il. 24):
¢ The present Persians almost entirely neglect their former
¢ customs, and have even changed them, and observe some
¢ strange and spurious usages, professing the doctrines of
¢ Zoroaster, the son of Ormasdes.! The time when this
¢ Zoroaster or Zarades (he is called by both these names)
¢ flourished and gave his laws, is not to be ascertained.
¢ The Persians now-a-days simply say that he lived at
¢ the time of Hystaspes; but it is very doubtful, and the
¢ doubt cannot be solved whether this Hystaspes was the
¢ father of Darius, or another Hystaspes. At whatever
¢ time he may have lived, he was at all events their pro-
¢ phet, and the master of the Magic rites. After having
¢ changed the ancient form of worship, he introduced
‘ manifold and strange doctrines. For they (the Per-
‘ sians) formerly worshipped Zeus and Kronos, and all
< other gods celebrated by the Greeks, only under other
:names, as for example they call Zeus, Bel, Heracles,
< Sandes, Aphrodite, Anattrs,2 and the others otherwise,

tioned here are those of the Dad-gih
(Dditys-gdtusk), or common hearth of
the temple (or any house), and of the
Atash-gih, or place for the sacred fire,
which is fed with the greatest care.
By ‘tiara’ (a turban) the Penom (paiti-
ddna) is meant, a cloth used to cover
the lips to prevent the sacred fire
from being polluted. Pausanius well
describes here the divine service as

performed before the sacred fire.
The observance is still maintained.

1 Plato (Alcibiades, i. 37) says the
same, calling Zoroaster a son of Or-
mazdes, .c., Ahuramazda, Hormazd.

2 In this report true and false
statements are mixed together. It
is true that the religion of the Parsis
anterior to Zoroaster was much
nearer to that of the Greeks than

r

.y
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“as is reported by BErosos the Babylonian, and ATHE-
‘ NOKLES and SIMAKOS, who wrote on the most ancient
¢ history of the Assyrians and Medes.’

Before concluding this notice of the Greek records, and
proceeding to those of the Armenians and Mohammedans,
we may notice some passages of later Greek writers, wha
lived after Christ at the time of the Sasanians, on the
supposed primitive principle of Zoroastrian theology,
which will be treated of fully in ‘the last Essay in this
book.

The first Greek writer who alludes to it is DAMASCIUS.
In his book “ On Primitive Principles” (125th p. 384, ed.
Kopp) he says, ‘The Magi and the whole Aryan nationl

"¢ consider, as Eudemos writes, some Space, and others

¢

Time, as the universal cause, out of which the good
god as well as the evil spirit were separated, or, as
others assert, light and darkness, before these fwo spirits
arose. .

On the same matter TEEODOROS of Mopsuestia writes
as follows, according to the fragment preserved by the
polyhistor Photios (Biblioth. 81): ‘In the first book of
¢ his work’ (on the doctrines of the Magi), says Photios2
<he propounds the nefarious doctrine of the Persians
¢ which Zarastrades introduced, viz., that about ZAROUAM,3
“ whom he makes the ruler of the whole universe, and
calls him Destiny; and who when offering sacrifices in -
¢ order to generate Hormisdas, produced both Hormisda
¢ and Satan’ '

This opinion on the primitive principle of the Zoroas-
trian theology seems to have been current among the
Christians at the time of the Sasanians, as we may learn
more fully from Armenian writers of the fifth century, from

¢
¢

¢

after his time ; but it is not true that be understood. According to Hero-
the Persians at that time worshipped dotus their original name was A7rio1.
BerL, who was the chief god of the 2 He was a Christian.
PBabylonians, and entirely unkpown 3 He means Zurvan akarana,
to the Zend-Avesta. ¢ boundless time.’

1 By this name the Medes are to
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EzN1K, who wrote a hook against heretical opinions, and
from EL1s£US, who compiled a history of VARTAN, and the
wars waged by the Armeniang against the Persians. Eznik
says, in his refutation of heresies (in the second hook), con-
taining a “refutation of the false doctrine of the Persians:”
‘Before anything, heaven or earth, or creature of any

¢ kind whatever therein, was existing, Zeruan existed, whose
‘ name means fortune or glory.l He offered sacrifices for
¢ a thousand years in the hope of obtaining a son, Or3ymzr
‘ by name, who was to create heaven, earth, and every-
¢ thing therein. After having spent a thousand years in
¢ sacrificing, he began to deliberate: Are these sacrifices
‘of mine to produce any effect, and will a son, Ormizt by
‘ name, be born to me? While he was thus deliberating,
¢ Ormizt and Arhmen were conceived in the womb of their
¢ mother, Ormizt as the fruit of his sacrifices, Athmen as
“that of his doubts. When Zeruan was aware of this
¢ event he said: Two sons are in the womb ; he who will
¢ first come to me is to be made king. Ormizt, having
¢ perceived his father’s thoughts, revealed them to Arhmen,
‘saying: Zeruan, our father, intends to make him king
" “who shall be born first. Having heard these words,
¢ Arhmen perforated the womb, and appeared before his
¢ father. But Zeruan, when he saw him, did not know
¢ who he was, and asked him: Who art thou? He told
‘him: T am thy son. Zeruan answered him: My son is
¢ well-scented and shining, but thou art dark and ill-
‘ scented. . While they were thus talking, Ormizt, shining
“and well-scented, appeared before Zeruan, who, seeing
¢ him, perceived him at once to be his son Ormizt on account
¢ of whom he was sacrificing. He took the rod 2 which he
‘had used in sacrificing, and gave it to Ormizt, saying:
¢ Hitherto this has been used by myself in offering sacri-

1 This interpretation is wrong. The 2 This is the so-called Barsom (Be-
word zarvan means simply “‘time” in  resma, a bundle of twigs), always used
the Zend-Avesta, and is preserved in by the Parsi priests when engaged in
the modern Persian zamdn. worship.



14 THE REPORTS OF THE

“ fices for thy sake; henceforth thou mayst sacrifice for my
¢ sake. When Zeruan handed over his rod to Ormizt, and
“ blessed him, Arhmen approached him, saying : Hast thou
‘not vowed to make that one of thy two sons king who
¢ should first come to thee? Zeruan, in order to avoid
¢ breaking his vow, replied to Arhmen: Oh thou liar and
¢ evil-doer! the empire is to be ceded to thee for nine
“ thousand years; but I place Ormizt over thee as chief,
“ and after nine thousand years, he will reign and do what
“ he likes. Then Ormizt and Arhmen began the work of
¢ creation; everything produced by Ormizt was good and
¢ right, and everything wrought by Arhmen was bad and
¢ perverse.’

From both these Armenian writers, EzNIK and ELISAEUS,
we further learn that the Zoroastrians in their times (5th
century A.D.) were split into two parties, inimically opposed
to each other; the one was called Mog (Magi, Maghava),
the other, ZENDIK.1

Passing on to MOHAMMEDAN writers, who lived after the
conquest of Persia by the Mohammedans A.D. 650, we may
notice some interesting passages.

Masupr, the celebrated Arabian historian and traveller
(A.D. 950), has preserved to us the following notice of the
sacred books of the Parsis2 ¢ The first book, made by
¢ ZERADUSHT, was Avesta. The Persians, not being able
‘ to understand it, Zeradusht made a commentary, which
“ they called ZEND ; further he made a commentary to this
“ commentary, and called it PazEND. After Zeradusht’s
“ death, the Persians made a commentary of the commen-
“ tary, and an explanation of all the books just mentioned,
“and called it YAazpa1. 3 . '

1 The Magi were chiefly spread over 2 See Chwolsohn in the Zeitschrift

the West, in Media and Persia ; the
Zendiks over the East, in Bactria.
The former seem to have acknow-
ledged only the AVESTA or original
texts of the sacred writings; thelatter
followed the traditional explanation,
called ZEND,

der Deutschen Morgenlindischen Ge-
sellschaft, vol. vi. pp. 408, 409.

3 He understands by it those piece
which are called Yashts, and are un-
doubtedly the latest productions in
the Zend-Avesta.
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In another passage, he has the following remark on the
origin of the word ZENDIK, 4., heretic in Persian: ‘The
¢ ZEND being only a commentary on what was formerly
“revealed from heaven (viz., the AVEsTa), the Persians
¢ called any one who put forward religious opinions opposed
“to the Avesta a ZENDIK, because he held his own inter-
¢ pretation (Zend) against that of the Avesta’

On Zoroaster’s age he remarks, that according to the
Magi he lived 280 years before Alexander the Great (or
about B.c. 610), that is, at the time of the Median king
Cyaxares.

SHAHRASTANI, a celebrated Mohammedan writer, who
died at Bagdad, A.D. 1153, has given in his highly valuable
work “ On Religious Sects and Creeds” (kitdbu-l-milal wa
na’hal) an account of the religion of the Magi, of which he
had a better opinion than many other Mohammedan
writers. Whilst DimisgQI (who died A.D. 1327), IBN Foz-
LAN, and others! identify the Magi with idolators and
pagans, Shahrastani brings them under the same head as
JEWS, CHRISTIANS, and MUSALMANS, or those whose creed
is founded on revealed books; and makes them diametri-
cally opposed to those who follow their own imaginations
and inventions (as many philosophers did), the Brahmans
and Sabeans (star-worshippers). TFrom his reports we
further learn that the Magi were split into several sects,
which very likely arose at the time of the Sasanians, such
as the MAZDAKYAHS, who believed in the transmigration of
souls, like the Brahmans and Buddhists (a doctrine which
is altogether strange to the Zend-Avesta); the KAvOMAR-
THIYAH, who believed in a revelation made by God to the
first man, called GAYOMARD by the Parsis, corresponding to
Apam of the Bible; the ZERVANITS who believed in ZAR-
VAN AKARANA, %.e., boundless' time, as the supreme deity,
which doctrines being altogether strange to the ancient
books, were derived from other creeds.

Before taking final leave of these Mohammedan writers,

1 See Chwolsohn, Die Sabier, i. p. 281 ; ii. p. 69o.
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we may notice a peculiar circumstance which deserves atten-
tion. In several Mohammedan writings, especially in ver-
nacular Persian dictionaries, we find ZOROASTER, or, as he
is there called, ZARADUSHT, identified with ABRAIAM, the
patriarch. The Magi are said to have called their religion
Késh-i-Ibrdhim, te., creed of Abraham, whom they con-
sidered as their prophet and the reformer of their religion.
They traced their religious books to Abraham, who was
believed to have brought them from heaven. This was
altogether untrue, but the Magi, or Parsi priests, invented
it for the purpose of escaping the persecutions of the
Mohammedans, and that they might be tolerated to a
certain extent; for only those creeds were tolerated by the
Mohammedans, the followers of which were able to con-
vince them of their possession of sacred books, connected
in any way with the Jewish religion, whose prophets had
been acknowledged by Mohammed.

II.—THE EUROPEAN RESEARCHES.

‘The nations of modern Europe came into contact with
the adherents of the Zoroastrian religion in the western
part of India, where they had settled when they left their
fatherland, Persia, to escape the persecutions of the Mo-
hammedans. Already, in the seventeenth century, manu-
scripts of the sacred books of the Parsis were brought to
England as mere articles of curiosity, but were sealed
books to every one. The first who attempted to give a
complete description of the doctrines of the Magi was the
celebrated Oxford scholar, HypE. In his very learned
work, “Historia religionis veterum Persarum eorumque
Magorum,” the first edition of which was published in
the year 1700, he displays a vast deal of information on
the Parsi religion, derived from all the sources which were
accessible to him ; from Greek and Roman, as well as from
Arabian and Persian writers; and tries his utmost to throw
light on the religion of the Magi, so famous in antiquity;
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but being utterly unable to read the original texts of the
Zend-Avesta, though he himself was in possession of several
manuscripts of them, he could not succeed in furnishing
his readers with a real insight into that ancient creed. His
work acted, however, as a stimulus to others to take more
interest in the matter.

‘The first scholar who made Europeans acquainted with
the contents of the sacred books of the Parsis was the cele-
brated Frenchman, ANQUETIL DUPERRON., His ardour and
zeal are almost unparalleled in the history of scholarship.
He happened once to see a facsimile of some pages written
in Avesta characters, which was circulated as a mere curio-
sity. Actuated by the liveliest desire of earning the glory of
first opening the Zend-Avesta to Europeans, he suddenly
resolved upon setting out for Western India in order to pur-
chase manuscripts of all the sacred books of the Zoroastrian
religion, and to obtain a thorough knowledge of their con-
tents, and of the religious customs of the Parsis from their
priests. Being himself unable to afford the means required
for carrying out his plan, he entered himself as a sailor in
a ship of the French Indian Company, bound for Bombay,
in the year 1754, where he safely arrived after a very pro-
tracted and dangerous voyage. All the hardships he had
to suffer during his passage would have been endured in
vain, and he would have ultimately failed in obtaining
what he was aiming at, if the French Government had not
granted him support. The Parsi priests, being full of dis-
trust towards him, were not willing to sell him valuable
manuscripts, and far less to teach him the language of
their sacred books.l Finally, the only means of obtaining
the object wished for was money. He bribed one of the
most learned Dasturs, Dastur DArab, at Surat, to procure

1 Since the Parsis and their priests
have come more into contact with
Europeans, this distrust has subsided
to a great extent. The Dasturs will
now readily converse about their
sacred books and their religion, with
any European scholar who really takes

a benevolent interest in these mat-
ters ; and are always willing to give
him full explanations of rites and
ceremonies, and even to lend him
valuable and unique manusecripts,
provided they are satisfied that he will
not misuse the information he obtains.
. B
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him manuscripts, and to instruct him in the Avesta and
Pahlavi languages. But to ascertain that he was not de-
ceived by the Dastur, he opened an intercourse with some
other priests (Kaus and Manjerj), and was very well satis-
fied at finding that the manuscripts he purchased first
were genuine. When he thought himself proficient enough
in the Avesta and Pahlavi, he set about making a French
translation of the whole ZEND-AvVEsTA. HHe commenced
that work in March 1759, and was engaged in it up to the
time of his departure. He left for Europe in 1761, after
six years’ stay in different places in Western India. He
had purchased about 180 manuscripts in different Oriental
languages, among which were copies of the sacred books of
the Parsis. When, after a long and painful passage, he
arrived in Europe, he did not proceed at once to his father-
land, France, but went first to England to ascertain whether
or not the Avesta manuseripts to be found there agreed with
those in his own possession. Finding that they did not
differ, he returned quite satisfied to France. All his manu-
seripts, together with the dictations of the Dasturs, were
deposited in the National Library at Paris, where they may
be still inspected and used by the student. Ten years
after his departure from India he published (in 1771), as
the fruit of his indefatigable zeal and industry, the follow-
ing highly important work in French, Zend-Avesta, the
work of Zoroaster, containing the theological, physical, and
moral ideas of this lawgiver, the ceremonies of the divine
service which he established, and several wmportant traits
respecting the ancient listory of the Persians, translated into
Fronch from the Zend original, with Notes and several
Treatises for tllustrating the matters contained wn it, By
Anquetil Duperron. 2 vols. 4to.

This groundwork for Avesta studies in Europe created
an immense sensation when it was published. A new
world of ideas seemed to have been disclosed to Furopean
scholars; the veil which covered the mysteries of the
famous founder of the doctrines of the Magi seemed to be
lifted. DBut the philosophers found themselves soon greatly
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disappointed. KANT, the great German philosopher, said,
after a careful perusal of the whole work, that throughout
the whole Zend-Avesta not the slightest trace of philo-
sophical ideas could be discovered.

The chief question, however, was the authenticity of
these books. Some contested, others advocated it. In
England the opinion prevailed that the hooks were forged,
and Anquetil imposed upon by the priests. The celebrated
Oriental scholar, Sir WiLLiAM JoXNES, published in 1771 a
letter in French addressed to Anquetil Duperron (W.Jones’s
Works, vol. x. pp. 403—99), where he tried to prove that the
works translated by that scholar could not be considered
as the composition of the celebrated Zoroaster. The chief
reason alleged by him was, that their contents grossly
contradicted eommon sense and all sound reasoning; the
authority of these books as the chief source of information
on the doctrines of Zoroaster was thus denied, and they
were represented as the fictions of priesteraft brought
forward as the works of Zoroaster. RICHARDSON, the cele-
brated Persian lexicographer, tried to prove the spurious-
ness of the Parsi books translated by Anquetil, mainly
from philological reasons. He held the opinion (in the
preface to his “ Persian Dictionary”) that the two languages
Zend and Pahlavi, from which the learned Frenchman had
translated them, were mere inventions, which had never
existed in the provinces of the Persian Empire. His
opinion was founded upon four reasons: (I) there is too
great a number of Arabic words in both of them, which is
a strong proof against their genuineness; (2) the harsh
combinations of consonants are contrary to the genius of
the Persian language; (3) there is no connection between
them and modern Persian; (4) the contents of the books,
besides, are so childish that they cannot be ascribed to the
ancient Persians. All these reasons can be easily refuted
in the present state of research into the Zend-Avesta;
but it would be a mere waste of space and time to enter
into a real discussion about the authenticity of the Avesta
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and Pahlavi. In these languages there are no Arabic
words whatever ; the Avesta is written in a purely Aryan
dialect, the elder sister of Sanskrit, as can be easily seen
on comparing it with the language of the Veda; in Pahlavi
there are many Chaldee, but no Arabic words, and the
greater part of the language has a close connection with
modern Persian.

In France the authenticity of these books was not
doubted, and the great merits of Anquetil were at once
acknowledged. .In Germany the opinions of scholars were
at issue. Some, as MEINERS and TYCHSEN, acceded to the
proofs alleged against the genuineness of these books; but
another renowned German scholar, KLEUKER, not only
admitted the authenticity of Anquetil’s work, but trans-
lated the whole of it into German, and added several
appendices, containing passages from ancient writers on
the religion of the Magi. In advocating the authenticity
of Anquetil’s Zend-Avesta, he relied chiefly on the accord-
ance of the reports of classical writers with those contained
in these books.

For a long time the correctness of Anquetil’s translation
was not doubted by any one, for he had learned the lan-
guages from the most competent Parsi priests themselves,
who were supposed to possess necessarily a thorough and
profound knowledge of their sacred books. In Germany
the work was thenceforth the standard authority for all
researches into the ancient Persian religion, and the divines
used it even for the interpretation of the Old Testament.
In England it was laid aside as spurious, and not deserv-
ing any attention. The most comprehensive and best
description of the Persian religion, chiefly according to
the work of Anquetil, was compiled by Ruopk, “The
Holy Tradition of the Zend People” (1820).

Inquiries into the real nature of the Avesta and Pahlavi
languages were not made until more than fifty years after
Anquetil’s work had appeared. The first who attempted
to study this difficult subject was the great Danish scholar

¥



EUROPEAN RESEARCHES. 21

Rask, who had himself bheen in Bombhay, and had pur-
chased many valuable Avesta and Pahlavi manuscripts,
which are now deposited in the University Library at
Copenhagen. He wrote in 1826 a pamphlet “ On the Age
and Genuineness of the Zend Language.” In this little
book he proved the close affinity of the language of the
Zend-Avesta to Sanskrit. This proof was sufficient to
remove whatever doubts might have heen entertained as
to the genuineness of the Avesta language. If this lan-
guage was a true and genuine sister to Sanskrit, then of
course it could not be a mere invention of priests, who,
moreover, would have been utterly unable to invent such
a well-organised language as that of the Avesta really is.
Although Anquetil had deposited all the rough copies of
his work, together with the dictations of his Parsi teachers
(they go by the name of “les brouillons d’Anquetil ”), in
the National Library at Paris, for the purpose of subject-
ing his translation to public examination, for a long time
no examiner came forward. As Anquetil possessed neither
grammar nor dictionary of the Avesta language (because
they did not exist), there were, in fact, no means of sub-
jecting his work to a rigid examination. First, the gram-
matical structure of this ancient language, and the ety-
mology of its words, had to be discovered; but the only
means of accomplishing this were by comparing it with
Sanskrit, with which highly-finished language Europeans
have become acquainted since the end of last century.
Anquetil himself was thinking of acquiring a knowledge
of this language from the Brahmans, and translating the
Vedas, but he did not succeed. The study of Sanskrit
spread rapidly from England to France and Germany;
everywhere the high importance of this classical language
was at once acknowledged. Scholars early discovered its
close affinity to Greek and Latin, and as soon as attention
was directed to the Zend-Avesta, the relationship of its
language to Sanskrit could not but strike the inquirer as
still closer, even at the first glance. As already mentioned,
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Rask first proved this close affinity, but he gave only a few
hints, tending to lead men of high talents to discoveries;
so that Rask himself cannot be considered as one of the
founders of Avesta philology. This honour was also re-
served for a Frenchman.

The first who laid the foundation of a real Avesta philo-
logy was JEUGENE BURNOUF, Professor of Sanskrit at the
Collége de France at Paris, one of the most gifted and
talented scholars of his time, a man of whom, as their
countryman, Frenchmen have just reason to be proud.
Being himself exceedingly well versed in the classical
Sanskrit (not in that of the Vedas)—of his mastery over
which language he has left us more than sufficient speci-
mens in his translation of the Bhdgavate Purdna, and his
classical works on Buddhism—he applied his sound and
critical knowledge of it to the discovery of the rudiments
of Avesta grammar and etymology ; and his laborious re-
searches were crowned with success. He then first. dis-
covered the great incorrectness of Anquetil’s translation,
the necessary result of a total want of acquaintance with
anything like the grammar of the Avesta language. In
making his researches he availed himself of NERYOSANGH'S
Sanskrit translation of the greater part of the Yasna, or
liturgy, but criticised it by means of comparative philo-
logy, chiefly with Sanskrit. Most of his researches he
published in his excellent work entitled “ Commentary on
the Yasna” (1833-35), in which, starting from Neryo-
sangh’s Sanskrit translation, he gave the translation, with
too copious an explanation, of only the first chapter out of
the seventy-two which make up the present Yasna, or
liturgy. In several numbers of the “Journal Asiatique”
(1844—46) he published a revised text, translation, and
explanation of the ninth chapter of the Yasna, containing
the praise of Homa (corresponding to the Soma of the
Brahmans). He published, besides, lithographed, the fairest
copy of a Vendiddd Sddah (comprising the Vendiddd,
Yasna, and Visparad, without the Pahlavi-translation)
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which he found among the manuseripts brought to Europe
by Anquetil. This was the first edition of Avesta texts
which appeared in Europe (1829—43). After that publi-
cation he relinquished his Avesta studies, and engaged
himself chiefly in researches into Buddhism. In 1852 a
premature death put an end to his important discoveries
in several branches of Oriental antiquities.

Before proceeding to trace the further course of Avesta
studies, especially in Germany, we may briefly review the
merits of the two Frenchmen who have just claims to be
regarded as the founders of our investigations into the
Zend-Avesta.

ANQUETIL DUPERRON furnished Europe with the mate-
rials for these researches, and by his translation introduced
the literary world to the chief contents of the sacred hooks
of the Zoroastrians. His work, although utterly incorrect
and inaccurate, nevertheless gives a notion of the whole of
the Zoroastrian ideas. One could learn from his books the
different names of the divine beings, the evil spirits, cere-
monies, observances, doctrines, and the contents in general.
The reader could see, for instance, that in the first chapter
of the Vendiddd the names of sixteen countries were enu-
merated, which being originally good, were spoiled by the
bad creations of the devil; that in its second chapter, the
story of Yima (Jamshéd) was treated; that the Yusna
contains prayers of different kinds, addressed to different
objects of worship; &c. But it is in the easier parts only
that he could gain even an approximate knowledge of the
contents; in the more difficult ones, such as the Géathas,
he could not attain even so much, because in them nearly
all was translated by Anquetil Duperron according to his
own fancy and imagination. Being utterly unable to dis-
tinguish cases, tenses, moods, personal terminations, &c.,
he was liable to the gravest errors and mistakes, which
gave rise to wrong conceptions, not only of subordinate
points, but of such as were of the highest importance to
those interested in the Zoroastrian religion.
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To enable the reader to judge of Anquetil's way of
translating, we may take his translation of one of the most
celebrated passages of the Vendidad (xix. 9, edition of
Westergaard), which was supposed to prove Zarvan
akarana, “ boundless time,” to be the primitive being, and
creator of the good and the bad spirits.

¢ Abriman,! master of the bad law! the being absorbed
¢in glory has given (created) thee, the boundless Time has
¢ given thee, it has given also, with magnificence, the
¢ Amshaspends, &c.  According to this translation
Hormazd and Ahriman are not the two primitive spirits,
but they themselves were created by a supreme being
called Zarvan akarand, “boundless time.” This doctrine
being altogether strange to the Zend-Avesta, as we shall
see hereafter, was merely interpreted into this passage by
Anquetil according to the teaching of his masters, the
Dasturs, in consequence of his ignorance of Avesta gram-
mar. He translates the words zrunt akarané as a nomi-
native case, whilst a very superficial knowledge of Avesta
and Sanskrit grammars suffices to recognise both the forms
as locatives; they are therefore to be translated only, “in
boundless time,” the subject of the sentence being spentd
mainywsh, “ the bountiful spirit” (a name of Hormazd);
were it the nominative case, and the subject of the sen-
tence, then we should expect to find zarva akaranem.
The right translation is as follows :—

¢Q evil-knowing Angrémainyush (Ahriman)! The
¢ pountiful spirit made (these weapons required to defeat
¢ the influences of the evil spirit) in boundless time,?2 the
< immortal benefactors assisted him in making ¢hem.’

Although we may gather from this specimen that
Anquetil’s translation is nowhere to be relied upon, always
lacking accuracy, yet we must thankfully acknowledge how

1 This verse concludes an old song, will find a translation of the
describing the devil’s attacks upon whole.
Zarathushtra, and the conversation 2 That means only, at a time un-
carried on between them. In the known, at a time immemorial, or in
third Essay of this work the reader the beginning.
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much we owe to him as the founder of all researches subse-
quently made into the Zend-Avesta. Whilst the translation
itself is utterly inaccurate and erroneous, his descriptions
of ceremonies and rites are quite correct, as the author can
assure the reader from his intercourse with Parsi priests.l
He was a trustworthy man in every respect, and wrote
only what he was taught by the Parsi Dasturs.2 These
high-priests of the Parsi community, who are the only
preservers of the religious traditions, and their interpreters,
derive all their information about their religion not from
the original Avesta texts themselves, but from the Pahlavi
translation made of them at the time of the Sasanians.
Considering that even this translation is not quite correct,
and, moreover, that it is not understood by the Dasturs in
a critical and philological way, how can Anquetil be ex-
pected to have furnished us with an accurate translation ?
In many instances also Anquetil misunderstood the Das-
turs ; so that his translation was tingéd with errors of three
kinds, viz., those of the Pahlavi translations, those of the
Dasturs, and those of his own misunderstandings. His
work, therefore, cannot stand the test of close examination,
and from a critical point of view it can hardly be styled a
translation; it is only a summary report, in an extended
form, of the contents of the Zend-Avesta. But he cannot
be blamed for that; at his time it was impossible for the
most learned and sagacious scholars to do more than he

1 Anquetil was evidently a correct
observer and an accurate describer of
what he saw. His description of the
cave-temples in Salsette could be read
on the spot a century after his visit,
as the only accurate account of them
that had ever been published.

2 The European reader will not be
a little astonished to learn that An-
quetil’s work was regarded afterwards
as a kind of authority by the Dasturs
themselves. As, for instance, the
late high-priest of the Parsis in Bom-
bay, Edalji Darabji Rustamji, who

passed for the most learned priest of
his time in India, quotes in his Guj-
rati work ‘ Mujizat-i-Zartosht ” (the
Miracles of Zoroaster), p. 10, Anquetil
as an authority in order to counte-
nance his strange and quite erroneous
explanation of the word stehrpaésan-
hem (decorated with stars), as meaning
sadarah, ‘‘the shirt ” worn by the
Parsis, an interpretation which con-
tradicts the tradition as well as the
contexts of the passages, and was con-
sequently not acknowledged by other
Dasturs.
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actually did. From the Dasturs he learned the approxi-
mate meanings of the words, and starting from this very
rudimentary knowledge, he then simply guessed the sense
of each sentence.

BurNour, who first investigated, in a scientific way, the
language of the Zend-Avesta, would never have succeeded
in laying the foundation of Avesta philology without the
aid of Anquetil’s labours. Anquetil had left ample mate-
rials for future researches, and had furnished scholars with
a summary of the contents of the Zend-Avesta. Burnouf,
in making his researches, availed himself chiefly of a San-
skrit translation of the Yasna, or liturgy of the Parsis, and
found on closer inquiry that this work was more reliable
than Anquetil’s translation. The Pahlavi translation,
upon which this Sanskrit one is founded, would have better
answered his purposes; but as he did not take the trouble
to study this very peculiar language, it was of no use to
him. Neryosangh’s Sanskrit translation was then, as to
grammatical forms and etymologies, rectified byBurnouf by
means of comparative philology, chiefly Sanskrit. But these
aids did not prevent him from committing many errors. On
the one side he relied too much on Neryosangh’s imperfect
work ; on the other, he applied too often to Sanskrit ety-
mologies. It is true he had made extensive preparations
before he commenced his researches, for he compiled for
his private use a vocabulary of the Avesta words with
quotations from the Zend-Avesta, where each particular
word occurs. In making his laborious inquiries into the
meaning of any particular word, he quoted parallel passages,
the broad ground on which the whole of modern philology,
now so highly developed, rests. But there being at his
disposal no printed editions of the Zend-Avesta, based on
different manuscripts, and pointing out the various read-
ings, he could not peruse the whole of it so carefully as
would have been requisite to guard himself against mis-
takes, which he was otherwise unable to avoid ; he was,
therefore, often obliged to forego and overlook important
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passages which would have guided him, in many instances,
in ascertaining the exact meaning.

In his etymological proofs he was not always fortunate.l
He lacked, to a certain extent, the skill requisite for form-
ing sound etymologies (which is really a very difficult task),
and besides, hig acquaintance with the most ancient forms
and words in Sanskrit, as they are to be met with only in
the Vedas, was too superficial. The Iranian languages,
such as Persian (the application of which requires even
greater skill and knowledge than in the case of Sanskrit),
were but little attended to by him. Whilst Burnouf often
failed in his etymologies, he was almost always successful
in determining the grammatical terminations, their affinity
to those in Sanskrit being too close not to be recognised at
once by a good Sanskrit scholar. And notwithstanding
some undeniable defects in his researches, he was the first
who gave, not a mere paraphrase or approximate statement
of the contents, but a real translation of two chapters of
the Yasna (1st and oth). That was a great step taken
towards a sound philological interpretation of the whole
Zend-Avesta. But this great scholar seems to have be-
come, in the course of his studies, weary of spending many
years in the explanation of only a few chapters, and did
not pursue his inquiries further. After having simply
pointed out the way, and partially paved it, he left it for
others to follow in his tracks. His results refer chiefly to

1 Thus he says dkhtdirya (Yas. ix.
14, Vend. x. 11) is derived from the
Vedic root anj (to which he ascribes
the meaning * to sing”), and may be
taken in the sense of ‘‘made for being
sung.” This is utterly wrong. The
root ang, to which he traces the word
in question, never means in the Vedas
“to0 sing,” but “to smear, anoint”
(being identical with the Latin unguo,
““to smear”). The context of the pas-
sage, where the word in question oc-
curs, besides, requires another mean-
ing. Had he cast a glance only at
Vend. x. 3, 7, he would have recog-

nised the word as a numeral, meaning
“four times™ (literally, “till the
fourth time ”), and being composed of
the preposition ¢ (up to, till, as far
as), and Khtdirya, “ fourth” (comp.
quatuor in Latin, keturi in Lithuanian,
“four”). To the word karafan (he
writes the crude form wrongly kar-
afna, guessing it from the very fre-
quent genitive plural, karafndm), he
ascribes the meaning *“ deaf,” while it
means, according to the Vedic lan-
guage, a ‘‘ performer of sacrifices,” as
we shall see in the fourth Essay.
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grammatical points and the meanings of words, but very
little to the general contents of the sacred books of the
Zoroastrian religion, or to its origin and development.
About these matters his knowledge went but little beyond
that of Anquetil. He had no idea of the importance of the
Gathas; he neither knew that their language differs from
. the usual Avesta language of the other books, nor that they
are metrical compositions, their metres agreeing with those
of the Vedic hymns; so that he was unable to trace even
an outline of the history of the Zoroastrian religion and its:
sacred writings. This task was, however, at his time, too .
difficult to be carried out; but he discharged his duties as-
the founder of the first outlines of Avesta philology with an
accuracy, faithfulness, conscientiousness, and sagacity which
endear him to every sincere reader, and make his prema-.
ture death a matter of deep regret. He was really a master |
in scholarship and scientific investigations, and every page =
he wrote, even where he erred, bears witness to the truth !
of this statement. J/

Whilst the honor of having first opened the venerable'
documents of the Zoroastrian doctrines to the civilised
world belongs to France, Germany and Denmark have to
claim the merit of having further advanced this entirely
new branch of philological and antiquarian studies.

The first German scholar who took up the study of the
Zend-Avesta was JUSTUS OLSHAUSEN, Professor of Oriental
Languages at Kiel. He intended to publish an edition of
the Zend-Avesta according to the manuscripts extant in
Europe, chiefly at Paris and Copenhagen, and to furnish
the learned public with a grammar and dictionary. He
commenced his edition by publishing the first four chapters
of the Vendidad, or religious code of the Parsis, in the year
1829 ; but after this first number had appeared he stopped
his edition, and relinquished this extremely difficult, and
in many respects thankless, branch of studies.

This fragment, published by Olshausen, and the edition
of a copy of the Vendidad Sadah belonging to the National
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Library at Paris, by Burnouf, were the only means avail-
able for German scholars who had a desire to decipher the
language and teaching of the great Zoroaster. The utter
insufficiency of these, in order to make any progress in
these studies, was felt by all Oriental scholars in Germany.
They were, therefore, driven to content themselves with
the results arrived at by Burnouf.

The first who made an extensive and useful application
of them, now and then adding some remarks of his own,
was Frawcis Borp, the celebrated compiler of the first
comparative grammar of some of the chief languages ot
the Aryan stock. He tried to give an outline of Avesta
grammar, chiefly according to the results arrived at by
Burnouf, but nowhere made discoveries of so much im-
portance in the Avesta language as that famous French-
man had done, His sketch of Avesta grammar, scattered
throughout his comparative grammar, although imperfect
and incomplete as a first outline, was & valuable assistance
to that increasing number of Oriental scholars who were
desirous of acquiring some knowledge of the Avesta lan-
guage, without taking the immense trouble of investigating
the original texts themselves.

The first step to be taken by German scholars towards
an advancé in unravelling the mysteries of the Zend-
Avesta, was to put themselves in possession of larger and
better materials for their researches. There being no
Avesta manuscripts of importance in any German library,
students were obliged to go to Paris, Copenhagen, London,
and Oxford, the only places where Avesta manuscripts of
value were to be found in Europe. Among the German
States the honor of having provided scholars with the
necessary means to stay at these places in order to collect
more ample materials belongs to BAvARIA.

The Bavarian Government granted considerable sums
for these purposes to two schohrs of its country, to MARC
JosEPH MULLER, afterwards Professor of Oriental Lan-
guages at Munich, and to FREDERIC SPIEGEL, now Professor
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of Oriental Languages at the DBavarian University of
Erlangen. Miiller went to Paris to copy the most impor-
tant Avesta and Pahlavi manuscripts, and seems to have
been very busy during his stay at Paris; he himself, how-
ever, made but little use of the materials collected by him,
He published only two small treatises, one on the Pahlavi
language (in the French Asiatic Journal 1839), treating
solely of the alphabet; and one on the commencement of
the Bundahish (in the Transactions of the Bavarian Aca-
demy of Sciences). Both are valuable, but chiefly based
on Anquetil’s papers, which the author thankfully acknow-
ledged. Miiller, very likely deterred by the enormous
difficulties, like many others, then gave up this branch
of study, and handed most of his materials over to
his younger and more energetic countryman, FREDERIC
SPIEGEL.

This scholar intended to give the learned world the first
critical edition of all writings in the Avesta language,
commonly called the Zend-Avesta, to be based on a care-
ful comparison of all manuscripts then extant in Europe.
The materials left to him by Miiller and Olshausen not
being sufficient to achieve this task, he went, munificently
supported by the Bavarian Government, to Copenhagen,
Paris, London, and Oxford, and copied all the manuscripts
which he required for his purpose. His intention was not
only to publish all the original texts, together with the
ancient Pahlavi translation, but also to prepare a German
translation of them with notes, and to issue both at the
same time. DBut before he was so far advanced as to be
able to publish a part of his large work, an edition of the
Vendiddd Sddal (comprising the Vendiddd, Yasna, and
Visparad), in Roman characters, with an index and glos-
sary, appeared in 1850 at Leipsic.

The author of this really very useful work, which made
the original texts of the Zend-Avesta known to the learned
public at large, was HERMANN Brockuaus, Professor of
Sanskrit at the University of Leipsic. Not being in pos-
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session of such extensive materials as Spiegel, he con-
tented himself with a transcription, in Roman characters,
of Burnouf’s edition of the Avesta, and pointed out in
footnotes the various readings of Framji Aspendiarji’s
edition published at Bombay in the years 1842—43 in
- Gujrati characters. To facilitate the researches of stu-
dents, he added an index, indicating in alphabetical order
the passages where each particular word occurs. In a
glossary (distinct from the index) he collected the explana-
tions of the Avesta words, so far as they had heen given
by Burnouf, Bopp, Spiegel, &c. It was a rudimentary
Avesta dictionary, but of course very incomplete, the
author confining himself only to those words which were
already explained by other scholars. Now and then he
corrected errors.

This useful book contributed largely towards encourag-
ing Avesta studies in Germany. Burnouf’s edition and his
commentary on the first chapter of the Yasna were too
costly and comprehensive to become generally used among
the students of German universities. But the work of
Brockhaus formed a manual for those Sanskrit students
who had a desire of making themselves acquainted with
the sacred language of the Zend-Avesta. The German
Sanskrit Professors began, now and then, to teach the
Avesta, but their knowledge of this language being very
limited, they could not succeed in training young men for
this branch of study so successfully as they did in San-
skrit. The subject is really so extremely difficult, that
any one who is desirous of acquiring a complete know-
ledge of it, is compelled to lay aside for many years nearly
all other studies, and devote his time solely to the Avesta.
The language could not be learned like Sanskrit, Arabic,
Persian, Hebrew, Chaldee, Syriac, Athiopic, Turkish,
Chinese, &c. (all which languages are taught in German
universities, but of course not always at the same place),
from grammars and dictionaries; in fact, the Avesta lan-
guage, before it could be learned, had first to be discovered.
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But even to begin this task, a very comprehensive and
accurate knowledge of several Oriental languages, as the
starting-point for further inquiries, was indispensable.

In the meantime, the importance of the Avesta lan-
guage for antiquarian and philological researches became
more generally known, chiefly in consequence of the
attempts made to read the cuneiform inscriptions found in
Persia. The first language of these inscriptions (which
are engraved at Persepolis and on the rock of Bisutfin in
three languages) is an Aryan one, and decidedly the
mother of the modern Persian. Its very close affinity to
the Avesta language struck every one at the first glance;
hence the great importance of this language for decipher-
ing these inscriptions was at once acknowledged. That
circumstance removed many doubts which were still enter-
tained, especially in England, about the genuineness of
the Avesta language. The first work written in English
which shows any acquaintance with the original Avesta
texts was the Rev. Dr. Wilson’s book on the Parsi reli-
gion, published at Bombay in 1843, which, although it
relies chiefly upon the results of Burnouf’s researches,
also contains frequent indications of indepéndent inves-
tigation.

‘Whilst Spiegel was preparing his critical edition of the
Zend-Avesta, WESTERGAARD, Professor at Copenhagen,
announced another one also, prepared from the same
materials as were at the former’s disposal. This great
Danish scholar had the first claims to the publication of
an edition of the Avesta texts, on account of the great
trouble he had taken to collect additional materials for
such a work. Not satisfied with the materials extant in
Europe, he left for India and Persia in order to search
after new ones. During his stay in India and Persia
(1841-43) he unfortunately did not succeed in obtaining
manuscripts of much value. There were, indeed, some .
old copies of the Avesta books extant in Gujrat, and even
in Bombay, but it is yery difficult to purchase them. In
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Persia, no books, hitherto unknown, could be discovered
by Westergaard, and even of those known to the Parsis in
India, he found only very few copies. 'We must there-
fore consider Western India, but more particularly Gujrat,
as the only place where any hooks, hitherto unknown,
may be discovered. In the advertisement of his edition
of the Zend-Avesta, Westergaard announced the addition
of a complete dictionary, with a grammar of both the
Avesta dialects, an English translation of the whole, and
an account of Iranian antiquities according to the Zend-
Avesta.

The first fruit of Westergaard’s Iranian studies was,
however, not an edition of the Zend-Avesta, but one of the
Bundahish, or “original creation,” still extant in Pahlavi,
but not in the Avesta. It is a compendious descrip-
tion of much of the Parsi religion, but is not acknowledged
by the Dasturs as a canonical book, like those styled
Zend-Avesta ; its contents agreeing so exceedingly well
with the reports of Theopompos and Hermippos, men-
tioned above, that we are driven to assign to the original,
or its sources, a date not later than the fourth century
before the Christian era. Westergaard’s edition (Copen-
hagen, 1851) contains, however, only a lithographed ver-
sion of one very old codex of the Bundakish, extant in the
University Library at Copenhagen. He added neither
translation nor notes; the only addition he made was a
transcript of two inscriptions of the Sasanians, found in a
cave at Hajiabad, which were copied by him during his
stay in Persia. This edition was reviewed by the writer
of these Essays, and the review was accompanied by a
short sketch of Pahlavi Grammar.!

Before Spiegel issued the first number of his edition of
the Avesta texts, he published a “ Grammar of the Parsi
Language” (Leipzig, 1851). He means by Parsi language
that which is now called P4zand by the Dasturs. It

1 See ‘ Ueber die Pehlewi-Sprache und den Bundehesh,’ in the ¢ Gottinger

gelehrten Anzeigen,” 1854.
C
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differs very little from modern Persian, except in the want
of Arabic words, and is nearly identical with the language
written by the great Persian poet Firdausi, A.D. 1000.
We are, therefore, fully entitled to call it a somewhat
obsolete form of modern Persian. Spiegel added some
specimens of religious literature extant in Parsi, with a
German translation. This book was also reviewed (in
1853) by the writer of these Essays, who found himself
compelled to take an unfavorable view of the scholarship
displayed by its author.

A short time after this grammar, the first number of his
edition of the Zend-Avesta, comprising the Avesta text of
about ten chapters of the Vendidad, appeared. It was
printed with beautiful new type at the Imperial printing-
office at Vienna (1851), and is really a masterpiece of
typography. This number, containing the mere text, with-
out either various readings or the Pahlavi translation, did
not suffice to enable the reader to form a judgment of the
way in which the text was edited ; and the publication of
the remaining portion of the Vendidad, together with the -
Pahlavi translation of the whole, was delayed till 1853.
In the same year the first number of Westergaard’s edi-
tion, printed at Copenhagen, appeared. It comprised the
text of the Yasna only, chiefly based on a very old codex
(written A.D. 1323),1 but with footnotes indicating some
of the more important various readings of other codices.
This edition, although not printed with such beautiful
type as that used by Spiegel, was very accurate, and made
a much better impression upon the student than that of
his rival. In this first number one could see that he had
recognised the five GAthas as metrical pieces. These first
numbers of Spiegel’s and Westergaard’s editions, together
with Spiegel’s translation of the whole Vendidad, were

1 This codex is probably the oldest writer, but dated twenty-two days
Avesta manuscript in the world, and later, is in the library of Dastur
contains the Yasna alternating with Jamaspji Minochibarji Jamaspasana

its Pahlavi translation. Another in Bombay.
copy of the same texts by the same
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reviewed (1852-53) by one of the most distinguished and
sagacious Sanskrit scholars in Europe, THEODOR BENFEY,
Professor of Sanskrit at the University of Gdttingen, in
Hanover. He showed that, by a comparison with San-
skrit, which corresponds very closely with the Avesta
language, one might arrive at a much better understand-
ing of the Zend-Avesta than had been attained by Spiegel,
who appeared to have relied chiefly upon the Pahlavi
translation and the information supplied by Anquetil
This Pahlavi trenslation, made at least thirteen hundred
or fourteen hundred years ago, would be a great assistance
to any modern translator who understands it thoroughly,

1 That Spiegel did not understand
how to avail himself of the Pahlavi
translation much better than Anque-
_til, seems probable from many pas-
sages in his translation ; but we may

take the first sentences of the Ven-
didad as an illustration. The ori-
ginal Avesta text, with a literal in-
terlinear translation, is as follows :—

Mraod Ahuré Mazddo Spitamdi Zarathushirdi: Azem dadhdm, Spitama

Spake Ahuramazda to Spitama Zarathushtra: I
rdmé-dditim

Zarathushira ! asd

created, O Spitama

nbid  Fkudad shditim; yéidld

Zarathushtra ! a place of pleasant formation not anywhere habitable ;  if

2t azem néid daidhydm,

Spitama Zarathushtra ! asé

rdmo-

then I not should have created, O Spitama Zarathushtra ! a place of plea-

ddatim nbid  kudad
vatjo frdshnvdd.
the pure would have poured forth.
This passage is rendered in the
Pahlavi translation, with explanatory
phrases (here included in brackets),
as follows :—*¢ Altharmazd said to
¢ Spitaman ZaratGshtar : I created, O
¢ Spitaiman Zarathshtar! a delightful
¢ creation of a place where no com-
¢ fort was created [this is where man
¢is, the place where he is born and
¢ they bring him up, seems good to
¢ him, that is, very excellent and
¢ comfortable ; this I created]; for if
¢ I should not have created, O Spita-
¢ min Zaratlshtar ! a delightful crea-
¢ tion of a place where no comfort
¢ was created, there would have been
¢ an emigration of the whole material
¢world to Aflrin-véj (the earthly
¢ paradise), [that is, they would have
¢ remained in the act, while their
¢ going would have been impossible ;

shiitsin,
sant formation not anywhere habitable,

vi3pd anhush astvdo Airyvanem
all  life existing into Iran

¢ for it is not possible to go so far as
‘from region (késhvar) to region,
¢ except with the permission of the
¢ yazads (angels); some say that it is
¢ possible to go also with that of the
¢ demons).’

Spiegel's translation of the same
passage is as follows :—*¢ Ahura Maz-
* da said to the holy Zarathushtra:
‘I created, holy Zarathushtra! a
¢ place, a creation of pleasantness,
¢ where nowhere was created a possi-
¢ bility (for drawing near). For if,
¢ holy Zarathushtra ! T had not created
‘a place, a creation of pleasantness,
¢ where nowhere was created a possi-
¢ bility, the whole world endowed
¢ with bodies would have gone to
¢ Airyana-vaéja.’

In this translation Spiegel differs
from the Pahlavi in two notable in-
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‘as it contains much traditional information which would
be vainly sought for elsewhere; but this information is
given in a character and idiom not only very difficult to
understand, but also particularly liable to be misunder-
stood. In many cases the Pahlavi translation fails to
explain the original text, or evidently misinterprets it.
Under these circumstances it can be safely used only as a
supplementary authority, in confirmation or modification
of results already obtained (after the manner of Burnouf),
by a careful comparison of parallel passages, and search
for Sanskrit equivalents; or, when these means fail, the
Tahlavi translation may often afford valuable assistance,
if used judiciously. ‘

Before Spiegel published the second volume of his
edition of the Zend-Avesta (1858), containing the Yasna
and Visparad, with their Pahlavi translations, Westergaard
succeeded in editing all the Avesta texts which are known
as yet; and to him we owe, therefore, the first complete
edition of the Zend-Avesta. The work is entitled Zend- .
Avwesta, or the Religious Books of the Zoroastrians, edited and
translated, with a Dictionary, Grammar, &c., by N. L.
Westergaard. Vol. I. The Zend Texts (Copenh., 1852-54);
but of the two remaining volumes nothing has yet
appeared. Westergaard knows too well the enormous
difficulties with which the study of the Zend-Avesta is
beset to come forward with a hasty translation, grammar,

stances, and, unfortunately, without
sufficicnt reason. The first deviation
is with regard to the word Spitama,
which he translates ‘“holy,” in ac-
cordance with Burnouf’s explanation,
which was assented to by all Euro-
pean scholars for a long time. But
in Pahlavi it is translated by the
patronymical adjective Spitdmdn,
¢ the Spitaman, or descended from
Spitama” who was the ancestor of
Zarathushtra in the ninth genera-
tion, as recorded in the Pahlavi
books. The Dasturs’ tradition con-
firms this explanation, and the word
spilama mever occurs in any other

connection with the meaning of
‘“holy.” The other deviation is with
regard to the word shdittm, which
Spiegel translates “ possibility,” but
the Pahlavi translates more correctly
by @sdnth, ¢‘ comfort.” It is derived
from the root kkshi, ¢ to reside,” and
the meaning of the sentence in which
it occurs, is that a place was made
delightful which had previously been
nowhere habitable. Spiegel now ap-
pears to prefer comparing shditim
with the Persian shddf, ‘ pleasure,
joy,” which is more in accordance
with the Pahlavi.
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and dictionary ; he knows that none but he who spends
many years in mere preparatory studies is able to give
anything like a correct translation of even a portion of the
Zend-Avesta. As a first edition of all the Avesta texts,
Westergaard’s work deserves much praise; he follows, in
most cases, the best manuscripts; but if he finds their
readings decidedly incorrect, he amends them according to
sound philological principles. Compound words, so far as
he could discover them, are always marked. From a care-
ful perusal of his work, one may gather that Westergaard
understood already a good deal of the texts, and had
extensive collections of words, forms, various readings, &c.,
at his disposal. In every respect except typography,
Westergaard’s edition of the Avesta texts is far prefer-
able to that of Spiegel, but he did not add the Pahlavi
translations. _

Passing over some small treatises by Spiegel, published oc-
" casionallyin the Journal of the German Oriental Society and
the Transactions of the Bavarian Academy, of which the best
was his essay on the 1g9th Fargard of the Vendidad, we may
now proceed to speak of the researches in the sacred writ-
ings of the Parsis made by the author of these Essays.

He commenced the study of the Avesta language in the
autumn of 1852, shortly after the publication of the first
number of Westergaard’s-edition of the Zend-Avesta con-
taining the Avesta text of the Yasna. He was already
acquainted with the results arrived at by Burnouf, which
knowledge was chiefly due to Brockhaus’s valuable com-
pilation already noticed. But he was quite convinced, at
the very outset of his studies, that, from all that had been
hitherto written on the Avesta language and the Zend-
.. Avesta, one could obtain little but merely elementary in-

formation on the subject. Actuated by mere love of these
ancient records, and cherishing the hope of making some
discoveries in this terra incognite, he set about the task of
instituting inquiries into these sacred texts. He possessed
“no other aids than those which were accessible to all other
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scholars, while Spiegel and Westergaard had all the manu-
scripts, or copies thereof, and the Pahlavi and Sanskrit
translations, at their disposal. Westergaard’s edition of
the Yasna enabled the author to commence this study, but
it was soon apparent that unusual difficulties attended
every step in this branch of philological study. He first
directed his attention to the metrical portions of the Yasna,
called the five Gathas, or hymns, the explanation of which
had never been attempted before by any Oriental scholar,
It is true Spiegel first observed that their language is dif-
ferent from the usual Avesta language to be found in the
Vendidad, Yashts, Visparad, and the other parts of the
Yasna ; but he rested satisfied with pointing out some of
the most striking differences, such as the constant length-
ening of final vowels, and had never undertaken to trans-
late these hymms. The author first tried to make out the
meaning of a few lines by means of Anquetil’s translation,
but was soon convinced of its utter insufficiency even as a
guide for ascertaining the general meaning. In the Ven-
didad and the other books Anquetil may guide one in this
respect, but not in the Gathas. The chief reason is the
peculiarity of these hymns as to language and ideas; they
contain no descriptions of ceremonies and observances, like
the Vendidad, nor any enumeration of the glorious feats
of angels, like the Yashts, but philosophical and abstract
thoughts, and they differ widely from all other pieces con-
tained in the Zend-Avesta. As they have been unintelli-
gible to the Parsi priests for moré than two thousand years,
we could not expect Anquetil to give even an approximate
account of their general contents. As Anquetil’s work
afforded no assistance, it became necessary to take the
trouble of collecting all the parallel passages throughout
the Zend-Avesta, and arranging them alphabetically. The
index of Brockhaus to the Vendidad, Yasna, and Visparad
was a considerable aid; but it was necessary to make an
index to the Yashts, which form about one-half of all the
Avesta texts extant, and were for the first time published
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in Westergaard’s edition. Being convinced, like Burnouf,
that the language of the Vedas stands nearest of all Aryan
dialects to the Avesta language, the author betook himself
to the study of the sacred writings of the Brahmans, espe-
cially that section which is called the Ltigveds Somhitd,
being a collection of rather more than a thousand very
ancient hymns. Only one-eighth part of this large work
being published at that time, it was necessary to copy out
from a manuscript, kindly lent by Professor Benfey at
Gottingen, the remaining seven parts. After that was
done, an alphabetical index, at least to some portions of
this extensive collection of hymns, had also to be made;
but in this tedious work assistance was given by a friend,
GorTLoB WILHELM HERMANN (a young clergyman in Wiir-
temberg), who possesses a remarkable knowledge of San-
skrit. Not content with these aids, the author commenced
the study of Armenian (which is affiliated to the Iranian
languages), and also that of Pahlavi (being already ac-
quainted with modern Persian). The study of Pahlavi,
which language resembles a mixture of Persian and Chal-
dee, was much facilitated by his being acquainted, to a
certain extent, with all Semitic tongues, which knowledge
he owed chiefly to his great teacher, Professor EWALD, at
Gottingen.  After these preparations, the philological
operations were commenced in the following manner :—
First, all the other passages were examined where the word
or form to be investigated occurred, in order to ascertain
its approximaté meaning. But the parallels referred to
being often as obscure as the passage upon which they
had to throw light, it was frequently necessary first to make
out their meaning also by a reference to other parallels.
The approximate meaning of the word being thus arrived
at, in most cases after much trouble, it was confirmed or
modified by means of a sound etymology ; first applying to
those words and forms of the Avesta language itself which
there was reason to suppose to be cognate to the word in
question, and then consulting the Vedas, especially the
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hymns of the Rigveda. There being mneither index ncr
glossary to these hymns, the same trouble had to be taken
with them as with the Zend-Avesta, in order to ascertain
from parallels the meaning of the Vedic word referred to.
‘When no satisfactory result was obtained by these means,
further search was made in modern Persian and Armenian,
and now and then in Latin and Greek also. Modern Per-
sian, especially in its older form, commonly styled Parsi,
was of the highest value for such etymological researches.
But an appeal to this genuine niece of the sacred language
of the Zend-Avesta is in general more difficult, and sub-
ject to greater liability of error, than that to Vedic San-
skrit, which is an elder sister of the Avesta language. In
modern Persian a good many Avesta words are preserved,
but they have undergone such great changes as to make
them hardly discernible by a somewhat inexperienced ety-
mologist. Such corruptions of the ancient words are,
however, reducible to certain rules, which, being only pars
tially known as yet, had first to be discovered. To illus-
trate these remarks on the corruption of ancient words in
modern Persian by some examples, we may take the Avesta
zaredaya, “heart,” which has become di/ in modern Per-
sian; sareda, “year,” is sdl; kerenaoiti, “he makes,” is
Tunad ; dtarsh, “fire,” is dtash; &c. In Sanskrit, as the
elder sister, the corresponding words are much easier to
recognise : . thus, zm"edaya is hridaya, saredha is sharadl
(1n the Vedas), kerenaottt is kerinoti (the Vedic form, altered
in classical Sanskrit into karots), dtar-sh is athar (pre-
served only in its derivative atharvan, « fireman, priest”),
&c. Of the ancient grammatical forms, such as the dis-
tinctive terminations of cases, tenses, &c., nothing remains
in modern Persian, but all are extant in Vedic Sanskrit.

1 Spelt as pronounced ; the letter ¢,
generally used by Buropean Oriental-
ists, misrepresents the sound of the
pmhtql gibilant, which is that of sk
in sheet, or ssin assure. The risk of
leading to mispronunciation (which is

by no means an imaginary evil) more
than counterbalances any etymologi-
cal advantage that can be gained by
using %, ¢, and ¢ to represent palatal
sounds,



EUROPEAN RESEARCHES. 41

From these remarks, it will be readily perceived that San-
skrit must be of much more use than modern Persian in
deciphering the Avesta language.

The first fruit of these laborious researches was an
attempt to explain the forty-fourth chapter of the Yasna
(forming a part of the second GAtha), which appeared in
the Journal of the German Oriental Society (1853-34).
On account of the great difficulty of the subject, and the
incompleteness of the intended preparations, at that early
date it was impossible to be certain of many of the inter-
pretations proposed. But being convinced, from this first
attempt, that the Gathas contained the undoubted teaching
of Zarathushtra himself, as he imparted it to his disciples,
the author thought it worth the trouble to pursue these
studies six years longer, and published the results of his
laboriqus investigations in a work entitled, “The Five
Gathas\or Collections of Songs and Sayings of Zarathush-
tra, his Disciples and Successors,” edited, translated, and
explained (2 vols, Leipzig, 1858-60). It contains the
text, revised according to philological principles, and trans-
scribed into Roman characters, a literal Latin translation,
a free translation into German, and a complete critical and
philological commentary, with introductions to each of the
seventeen chapters, and concludes with an introduction to
the whole. The basis of the whole work is the commen-
tary, which gives, at full length, the results of a comparison
of all parallel passages in the Zend-Avesta and the Veda,
and the etymological researches in the Avesta and cognate
languages, together with a partial review of the traditional
explanations, so far as they were accessible in a bad trans-
cript of Neryosangh’s Sanskrit translation of the Gathas.
Some portions of this work, much revised, will be hereafter
submitted to the reader in the third Essay.

About six months after the publication of the first part
of this work, SPIEGEL published a translation of the whole
Yasna (including the Gathas), together with the Visparad.
In this translation of the Yasna he appears to have relied
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chiefly upon Neryosangh’s Sanskrit version, which, in its
turn, is a mere echo of the Pahlavi translation. This is, no
doubt, the traditional interpretation; but, unfortunately,
the tradition goes but a short way back in the history of
such ancient writings as the Gathas, which had evidently
become as unintelligible (from age or difference of dialect)
in the time of the Pahlavi translators as they are to the
Dasturs of the present day. Any translation based upon
such imperfect tradition can claim little attention as a
work to be relied on.

Spiegel had previously (in 1856) published his “ Gram-
mar of the Huzvéresh Language,” a term applied to Pah-
lavi, and usually written zvdrish by Persian writers; it
appears, however, to mean the peculiar mode of writing
adopted in Pahlavi, in which Semitic words (or other obso-
lete forms) could be substituted by the writer for their
Iranian equivalents, and would be read by the reader just
as if the Iranian words had been written. This mode of
writing is by no means peculiar to Pahlavi, for even in
English we often write forms which are strictly analogous
to Huzvarish, such as viz, ie, eg, b, %, £ s. d,, Xmas,
&c., which we generally read as if they were written
“namely,” “that is,” “ for example,” “ pound,” “per cent.,”
“pounds, shillings, and pence,” “ Christmas,” “et cetera.”
Spiegel’s. grammar was based upon the forms he found in
the Pahlavi translations of the Avesta, and in the Bunda-
hish; and so far as the collection and arrangement of these
forms was concerned, it was very complete and useful ; but
he was unfortunate in his explanations of the Huzvarish
forms, and so many of these explanations have since been
disproved, that his grammar is practically obsolete, and
likely to mislead.

In 1860 Spiegel published, as a second part of his
Huzvarish grammar, a work on the traditional literature of
the Parsis, illustrated by quotations from the original texts,
with translations, and a glossary. This work contains
many valuable notices of such Pahlavi texts as were acces-
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sible to him, especially the Bundahish, Bahman Yasht,
Minokhird, and the Pahlavi translations of the Vendidad,
" Yasna, and Visparad ; together with some allusions to the
Vajarkard-i-dini, Ard4-Virdf-nimah, Sad-dar Bundahish,
Zarat{isht-namah, Changhraghdch-ndmah, ¢ Ulamé-i-Islam,
- JAmasp-nAmah, the Rivéyats, and a few minor writings.
With some of the longest of the Pahlavi writings Spiegel
was then unacquainted, and he was inclined to identify
the Shayast-nashiyast with the Sad-dar Bundahish, not
being aware that it is the name applied to the Pahlavi
Rivayat by the Dasturs, and that there is also a Persian
book of the same name extant.

Before proceeding to later researches, some other publi-
cations relating to the Zend-Avesta have to be mentioned.
LassEN, the well-known Sanskrit scholar, published an
edition of the Avesta text of the first five chapters of the
Vendidad (Bonn, 1851); but he added neither translation
nor explanatory notes.

Max DUNCKER, the author of a “ History of Antiquity”
which is highly valued in Germany, treated of the ancient
Persian religion, its sacred books and prophets, in the
second volume of his work. Although himself a mere
historian, and no Oriental scholar, he succeeded in drawing
a fine and correct general picture of ancient Iranian life
according to the reports of the Greeks and the modern
researches in the Zend-Avesta.

‘WiINDISCHMANN, a Roman Catholic clergyman of high
position at Munich, published two valuable essays, one on
the deity Anaitis worshipped by the ancient Persians,
and mentioned, under the name Anihita, in the Yashts
(Munich, 1856) ; the other was a translation of the Mihir
Yasht, with notes (Leipzig, 1857). His latest researches
were published, after his premature death, under the title
of «“ Zoroastrian Studies,” edited by Spiegel (Berlin, 1863).
This work contains a very useful translation of the Bunda-
hish, with extensive explanatory notes and essays upon
several of its subjects, including a translation of the first
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half of the Fravardin Yasht. His translations were a great
Improvement on those of Anquetil, being made on scien-
tific principles. In the case of the Bundahish, he had
really to rely upon the single text published by Wester-
gaard, as previously mentioned ; for Anquetil’s manuscript
of the text was originally copied from the same codex, now
at Copenhagen.

In 1864, BLEECK published an English translation of the
Avesta, at the request of Seth Muncherjee Hormusjee Cama.
This was merely a translation from the German of Spiegel,
but the translator referred to the original textas a guide to
his choice of words in many places, and in some instances
he complains of the German version being quite as unin-
telligible as the Avesta text itself. This translation was
intended for the information of the Parsis, but it has also
been useful to that portion of the English public which
takes an interest in Zoroastrianism, though unprepared to
face the difficulty of foreign languages. It contains, of
course, all the imperfections of Spiegel’s translations.

The further researches of the author of these Essays were
greatly facilitated by his being appointed, in 1859, super-
intendent of Sanskrit studies in Poona College, near Bom-
bay. He was thus brought into contact both with Brah-
mans and Parsi priests, the present possessors of all the
traditional Vedic and Zoroastrian lore that has not been
lost. After a short interval, employed in learning Marthi,
the vernacular language of that part of Western India, and
in the further study of English, he began his observations
of the native modes of study, and followed them up by
close inquiries regarding their rites and ceremonies. He
had, in the first place, to unlearn much that he had learnt
in Europe; and to his readiness in accepting the fact that
European scholarship must often stand corrected before
Indian tradition was probably due his ever-increasing
influence over the natives, which enabled him, in the
end, to obtain fuller information regarding their ceremonies
than had ever previously been given to a European.
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The Parsis had gradually lost much of their reluctance
to discuss religious matters with Europeans, which had
been engendered or aggravated by their bitter controversy
with the missionaries, some twenty years hefore, and which
had been brought to a climax by the publication of the
Rev. Dr. Wilson’s hook hefore mentioned. They felt that
this book was so far one-sided as to give a false idea of
their religion, and they were naturally indignant at the
. sarcasms it contained.! But the progress of time and
education had dissipated this ill-feeling, and they were
delighted to find a European scholar who understood so
much of their religion as to appreciate its good points
without dwelling too severely upon those which are doubt-
ful or objectionable. With a feeling of growing confidence,
the priests discussed their ceremonies and sacred hooks,
and the laity were glad to receive, from a European scholar,
eexplanations of their older scriptures which had hitherto
been nearly sealed books to all. To meet this increasing
demand for information, a public lecture, “On the Origin
of the Parsi Religion,” was delivered on the 1st March
1861 ; and the first edition of these Essays was published
in 1862. '

In the cold season of 1863-64 the author undertook a
tour in Gujrat, under Government patronage, to search for
Avesta, Pahlavi, and Sanskrit manuscripts. During this
tour he examined most of the Parsi libraries in Surat,2
Nawsari, Bhroch, and Balsir, and succeeded in purchasing
several manuscripts for the Bombay Government, including

1 Any personal ill-feeling which Dr.
‘Wilson may have occasioned by his
book soon disappeared ; but it was
many years before his habitual kind-
liness, and conscientious efforts for
the improvement of the natives of
India, regained the confidence of the
Parsis. On his death, however, in
1875, no one felt more deeply than
the Dasturs themselves that they bad
lost one of their best friends, and

that in his controversy with them he
had only acted as his duty compelled
him.

2 The only Parsi priest in Surat
who knew anything of Anquetil Du-
perron was Dastur Kai-Khusre Darab,
who recollected hearing that Dastur
Darab had taught AnquetiltheAvesta,
and shown him the sacred fire, when
disguised as a Parsi.
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a very old copy of the Avesta text of the Yasna, an old
copy of the Vendidad with Pahlavi, and a Vendidad-sAdah
written in 1626. Some other manuscripts were presented
to him as tokens of personal respect on the part of their
owners. Among these was a very old manuscript contéin-
ing the Visparad with Pahlavi, Hadokht Nask, Pahlavi
Rivayat, Arda-VirAf-nAmah, Bundahish, and several minor
texts, written in 1397; also copies of the Nirangistan,
Shikand-gumdni, &c. With regard to Sanskrit transla-
tions, he could find none of the Yasna extending beyond
the Srosh Yasht; and of the Vendidad, only Fargards viii.
79, 80, and ix. 1—4 (Westerg.), appear to have been ever
translated into Sanskrit. He also saw a Sanskrit Sirozah
and an incomplete Avesta-Sanskrit glossary. At Naw-
siri he found two copies (one in Avesta and the other in
Avesta with Pahlavi) of a book called the Vadtha Nask,
from its beginning with the word vaétha ; and other copies
of 1t were seen elsewhere. Both its Avesta and Pahlavi
were full of grammatical errors, and there is reason to
believe that this work was fabricated by some Dastur more
than a century ago, for the purpose of settling the inheri-
tance of the children of a non-Zoroastrian wife, which it
fixes at one-half the property, while the widow is to
receive the other half. This is contrary to the opinion of
most Parsi priests, who would consider such children not
entitled to any share of the paternal property, although
there appears to be nowhere, in the Avesta texts extant,
any direct prohibition of intermarriages between Zoroas-
trians and non-Zoroastrians,

After his return to Poona, in 1864, the author recom-
mended the Government of Bombay to employ Dastur
Hoshangji Jamaspji, a younger brother of the high-priest
of the Parsis at Poona, to prepare editions of several Pah-
lavi works for publication; and he subsequently under-
took to revise these works, and see them through the
press, on his return to Germany in 1866, Ie also de-
livered a lecture, “On an Original Speech of Zoroaster”
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(Yasna x1v.), before an almost exclusively Parsi audience,
at Bombay, on the 8th October 1864, at their special re-
quest. And in pursuance of his schemes for encouraging
Parsis in the study of their religious literature, the pro-
“ceeds of this lecture were appropriated as prizes for the
best translations, by Parsis, of two Pahlavi works, one of
which, the PandnAmah of Adarpéd Maraspend, was pub-
lished in 1869.

Turning back to Europe, we find a young and indus-
trious scholar, JusTI, of Marburg, publishing a “ Handhook
of the Zend Language” (Leipzig, 1864), containing a dic-
tionary (Avesta and German) of all words in the texts
published by Westergaard, a grammar, and selections for
reading, all printed in Roman type. This dictionary is a
very useful compilation in a handy form, and, so far as
arrangement is concerned, it leaves little to be desired;
but having been prepared with too little study of the
texts, it is often incorrect in its definitions, and is there-
fore likely to perplex the careful student, and mislead the
unwary, unless it be used rather as a handy index than a
complete dictionary. Many of these defects will probably
disappear in a second edition, which ought also to include
the Avesta words peculiar to the Zend-Pahlavi glossary
and Nirangistdn; but the Avesta dictionary long ago
promised by Westergaard would be more welcome, and
be used with more confidence.

In 1868 Justi also published a translation of the Bun-
dahish, with the Pahlavi text lithographed and trans-
literated into Persian characters, and a glossary, in which
the Pahlavi words are printed in Persian type. From
some misconception, he claims, on the title-page, to have
published the Bundahish for the first time, whereas the
lithographed text had been already published by Wester-
gaard in 1851, and translations had been published by
Anquetil in 1771, and by Windischmann in 1863. Justi
had the advantage of collating another recension of the
text, contained in a Pahlavi MS. at Oxford and a Pizand
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MS. in London, both of which have evidently been derived
from the very old MS. written in 1397, and preserted to
the author of these Essays at Surat, as mentioned above.
The translation is, therefore, more correct than its prede-
cessors, though blunders are not unfrequent. Justi argues
that the Bundahish is not older than the time of Fir-
dausi, and its statement about the accession of the Arabs
cannot, of course, be more than three centuries older; but
many of the other signs of late date which he relies on
are fallacious. It seems plausible enough to argue that
the more old forms of words a MS. contains, the older it
must be; but when one finds old forms substituted in a
modern MS. for later forms in a MS, five hundred years
old (as often happens in Pahlavi), this argument evidently
fails, and we have to suspend our judgment until the period
when the later forms first arose has been historically
ascertained. With regard to the Bundahish, it has pro-
bably been too hastily assumed that it is a single con-
tinuous work; it may be half-a-dozen fragments, either of
the same or various works, thrown together in different
orders by different writers, as the MSS. vary in arrange-
ment, and the fragments constituting Anquetil’s Chapters
xxViil., Xxxix., xxx,, and xxxii, have been hitherto found °
only in the MS. at Copenbagen, and its two modern
copies. This fragmentary condition of the book is more
consistent with the supposition of its antiquity than of its
later origin; it also explains how some fragments may be
much older than others. However this may be, the ar-
rangement of the fragments in the Copenhagen MS. is
probably that adopted in the latest edition, as it is most
consistent with the idea of a continuous text.

The author of these Essays, after his return to Germany
in 1866, revised and published, for the Government of
Bombay, some of the Pahlavi works prepared by Dastur
Hoshangji, as mentioned above. The first of these was
the “Old Zend-Pahlavi Glossary,” which is found in two
of the oldest Pahlavi MSS, extant. = The text was printed
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in the original character, with an interlinear transliteration
in italics, and accompanied with an introduction, English
translation, and alphabetical index to the Avesta words,
arranged as an Avesta glossary. The introduction treated,
first, of the age and origin of Pahlavi; and, secondly, of
the age and value of the glossary; and it contained the
first systematic attempt to connect the Pahlavi of the
Sasanian inscriptions with that of the Parsi books. This
glossary was published in 1867, and was followed in 1870
by the « Old Pahlavi-Pazand Glossary,” of which the text
and index had likewise been prepared by Dastur Hosh-
angji. The index, which was arranged as a Pahlavi-
English glossary, was considerably enlarged by the addi-
tion of all the Pahlavi words in the ¢ Zend-Pahlavi
Glossary.” And the work was preceded by a long and
important introductory essay on the Pahlavi language, in
which the nature of that language was, for the first time,
fully and critically examined, and a sound basis laid for
future investigations. This essay began with a history
of the researches in Pahlavi literature, inscriptions, and
numismatics which had been made in Europe. It then
proceeded to discuss the meaning of the terms Pahlavi
and Huzvarish, identifying Pahlavi with Parthian or
ancient Persian, and explaining Huzvarish as the mode
of writing Pahlavi with a large intermixture of foreign
or obsolete words. It mext deciphered several Sasanian
inscriptions, and compared their language with that of the
Parsi books, with the view of determining the character
of Pahlavi, which it defined as a Semitic language, with
an admixture of Iranian words, and a prevailing Iranian
construction, if we look only to the way it is written (all
the pronouns and particles, and most of the common
words, being usually Semitic); or as a purely Iranian lan-
guage if we consider only the way in which it is read;
and to this practice, of reading the Iranian equivalents of
the written Semitic words, it attributed the total disappear-
ance of these Semitic words in modern Persian as soon as
D
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the writers began to write as they spoke. The essay con-
cluded by discussing the origin and age of Pahlavi, and
showed that traces of that language can be discovered in
some short inscriptions of the fourth and seventh centu-
ries B.C. Although this glossary was originally published
by Anquetil in his Zend-Avesta in 1771, it was in such a
modified form that it remained for a century practically
useless.

Shortly after the publication of the first of these glos-
saries, the author of these Essays was appointed Professor
of Sanskrit and Comparative Philology at the University of
Munich, where he continued to publish, from time to time,
short essays on subjects connected with Parsi literature ;
among them an essay “On the Present State of Zend Phi-
lology ” (1868), in which he sought to correct the mis-
apprehensions of other scholars with regard to the mean-
ings of certain Avesta words. Also a translation of the
eighteenth Fargard of the Vendidad, with a commentary
(1869) ; and an essay on the Yathd-ahfi-vairyd, one of the
most sacred formulas of the Parsis, with a translation of
its commentary in Yasna xix. (1872).

The last of his works connected with the Parsi religion
was the revision and publication of Dastur Hoshangji’s
edition of “The Book of Arda-Virdf” (1872), and its glos-
sary (1874). In the preparation of these works, and also
in the Pahlavi-Pdzand glossary, he was assisted by an
LEnglish friend, K. W. West, whose attention had been first
directed to Pahlavi by the discovery of inscriptions in that
language at the old Buddhist caves of Kanheri, about
twenty miles north of Bombay. To the Pahlavi text and
transliteration of the book of Arda-Virdf were added the
texts and transliterations of the tale of Gosht-i Fryind
and the HAdokht Nask, with English translations of all
three texts, and introductory essays describing the manu-
scripts used, the system of transliteration adopted, and the
contents of the texts. The glossary, which was prepared’
by West from the original texts and from materials sup-
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plied by Dastur Hoshangji, was arranged in the alpha-
betical order of the Pahlavi characters,as compared with
their modern Persian equivalents. It forms a complete
index to the three texts, and to some Pahlavi fragments
which had been published, but not glossarised, in the
introductions and notes to the previous glossaries. It
would be a great assistance to scholars if other Pahlavi
texts were published in a similarly complete manner, but
the labour of doing so, with sufficient accuracy, is alarm-
ingly great. To the glossary was added an outline of
Pahlavi grammar.

Besides assisting in the publication of Dastur Hos-
hangji’s works, WEsT had also published “The Book of the
Mainyd-i-khard” (1871) which professes to give the utter-
ances of the Spirit of Wisdom on many of the doctrines
and details of the Parsi religion. In this work the Pazand
text and Neryosangh’s Sanskrit translation were printed in

Roman type, and accompanied by a glossary of all the
Pazand words, with an outline of Pizand grammar.

Passing over some short essays, such as Sachau’s “ Con-
tributions to the Knowledge of Parsi Literature,” and also
larger works of more pretension, such as Spiegel’s “ Iranian
Antiquities,” this account of European researches may be
concluded by a short notice of some French works.

A new French translation of the Avesta is in the course
of publication by C. DE HARLEZ, Professor at the University
of Louvain, in Belgium. The first volume (1875) contains a
translation of the Vendidad, with an introductory historical
account of Zoroaster and the Avesta, and some details re-
garding Zoroastrian doctrines and ceremonies. The second
volume (1876) contains translations of the Visparad, Yasna,
H4adokht Nask, and the first ten Yashts of Westergaard’s
edition of the texts. These translations are based not only
upon Spiegel’s translations, but also upon the works of all
other scholars hitherto published, which have been care-
fully compared with the original text by M. de Harlez, who
has selected the most satisfactory explanations, or modified



52 EUROPEAN RESEARCHES.

them in accordance with his own researches. He has
endeavoured to give the meaning of the text without being
slavishly literal in his translation, because the French
language, in his opinion, does mnot tolerate strictly literal
translation where the meaning is obscure. This is unfor-
tunate, as there are many obscure passages into which it
would be very hazardous to import more meaning than the
original text implies. Perhaps it would be more correct to
say that French writers, like Orientals, cannot tolerate that
strict accuracy of translation which seems so desirable to
Teutonic scholars.

With regard to the Vendidad, it may be noticed that all
translators have been misled into admitting Avesta quota-
tions, made by the Pahlavi commentator, as integral por-
tions of the Avesta text. This mistake has arisen from
the Avesta text being printed separate from the Pahlavi,
instead of alternating with it as in the original manu-
scripts. Neither the writers of the Vendidad Sadah, nor
the European editors of the texts, have been always able to
distinguish these quotations from the original text; nor is
it sometimes easy to do so; but Vend. i. 4 (i. 2, Westerg.)
consists of four such quotations which form part of the
Pahlavi commentary.

A young French scholar, JAMES DARMESTETER, has
recently engaged in the study of the Avesta texts in a
strictly scientific manner, and has published several essays
of considerable importance. Among these may be men-
tioned his “Zend Notes,” and “ Notes on the Avesta,” in
which he traces the philological relations of many Avesta
words, for the purpose of fixing their meanings. His essay
on “Haurvatdd and Ameretdd” (1875) traces the history
of these two ideas, health and immortality, as they first
became personified as archangels who oppose Tauru and
Zairicha, the demons of sickness and death ; secondly, as
these archangels acquired the attributes of protectors of
water and vegetation, and their opponents became the
demons of hunger and thirst; and finally, as their names
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became corrupted into Khurdid and Murdid, when there
appeared a tendency to treat them as titles of fire and the
angel of death. This account of these two Ameshaspentas
is ably supported, and to a great extent substantiated, by
quotations from the Avesta and Veda.

His latest work is an exhaustive essay “ On Ormazd and

Ahriman” (1877), in which he has applied the method of
comparative mythology to explain the myths, equally with
that of comparative philology to explain the texts. The
conclusion he arrives at is, that Mazdayasnianism was
originally a dualism which taught that the universe was
created by two beings, Ahuramazda, who is luminous and
good, and Angra-mainyu, who is gloomy and bad ; and the
history of the universe is a history of their struggles for
supremacy. Ahuramazda can be traced back to Asura, the
supreme god of Indo-Iranian times, and is the representa-
tive of Varuna, Zeus, or Jupiter. But Angra-mainyu is a
later idea of the Iranians only, although he takes the place

of the Indo-Iranian serpent-demon who fought with the
fire-god in storms. This dualism satisfied the popular
mind, but philosophers found it necessary, in the end, to
set up a First Cause, whom they called Boundless Time, or
Destiny, and from whom they imagined that both the crea-
tive beings proceeded. These conclusions, so far as the
primary dualism is concerned, will hardly be accepted by%
the Dasturs as a correct view of Zarathushtra’s teachings’\
The Parsis are now strict monotheists, and whatever may ,
have been the views of former philosophical writings, their
one supreme deity is Ahuramazda. Their views of Angra- }) |
mainyu seem to differ in no respect from what is supposed

to be the orthodox Christian view of the devil. Whether
Darmesteter’s conclusions regarding the dualism can Dbe
fully maintained is rather doubtful; the question depends
rather upon the exact meaning of a few difficult passages

in old writings, which are confessedly mere fragments, than
upon the wide generalisations of comparative mythology,
which may easily mislead.

-

oIy
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III.—ZOROASTRIAN STUDIES AMONG THE PARSIS.

Before concluding this Essay, we may briefly notice the
efforts of the Zoroastrians themselves to preserve and
elucidate their ancient religion and literature.

The Persian cuneiform inscriptions inform us that the
Achwemenian kings believed in Ahuramazda, and that their
language was closely allied to that of the Avesta; in fact,
the period of their rule appears to have been the Augustan
age of Zoroastrian literature, when it was completed and
arranged in twenty-one books, called Nasks, each indexed
by one of the twenty-one words composing the sacred
Yuatha-ahid-vairyd formula. This period is approximately
mentioned in the book of Ard4-Viiaf, when it states that
for “three hundred years the religion was in purity, and
men were without doubts.”

‘We know from classical writers that Alexander, in a
drunken frolic, burnt the citadel and palace of the Achae-
menian kings at Persepolis, in which one of the two
complete copies of the Zoroastrian literature had been
deposited ; thus one copy was burnt, and the other is said
to have been plundered by the Greeks. Any other copies,
more or less partial, must have suffered greatly during the
next 550 years, while the Zoroastrian religion received
little support from either Greeks or Parthians, although
the fourth book of the Dinkard mentions that Valkhash
{Vologeses) the Ashkanian ordered all extant writings to
be collected and preserved.

The earlier kings of the Sasanian dynasty collected and
rearranged the scattered writings, and the more peaceable
of the later kings encouraged literary pursuits; but the
Mohammedan conquest of Persia, and the troubled times
which followed, swept away nearly all these writings, not-
withstanding two or three attempts of leading Zoroastrians
to preserve what was still extant. Of these attempts it is
recorded, at the end of the third hook of the Dinkard, that
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Adarpad-i Adarfrobag-i Farukhzidan collected all the old
writings he could find; and this collection falling into
decay, was again copied by Adarpid-i Admitin, and
arranged in the form of the Dinkard, the fourth and fifth
books of which appear to contain the sayings of Adarfro-
bag-i Farukhzadan, and those he selected from the reli-
gious books. Of the subsequent fate of the Dinkard more
will be said in the next Essay.

The Zoroastrian fugitives who settled on the western
shores of India found it difficult to preserve all their reli-
gious ceremonies and literature, and frequently applied to
their persecuted brethren in Persia for information during
the first ten centuries after the Mohammedan conqguest.
Parsi writers may probably exaggerate the ignorance of
their forefathers in India, as it was during these dark ages
that one of their priests, the famous Neryosangh Dhaval,
was able to translate several of their religious books from
Pahlavi into Sanskrit. Among these books are the
Shikand-gumani, Mainy6-i-khard, and the greater part of
the Yasna, the translations of which exhibit a knowledge
of the original Pahlavi that is hardly yet surpassed by
modern Dasturs. Neryosangh appears to have aimed at
popularising the obscure Pahlavi texts by transliterating
them into Pazand ; but why he should have added a San-
skrit translation is not so apparent, unless it were for the
information of strangers, or as a somewhat unnecessary
~ stepping-stone to a Gujrati version. As manuscripts of

the early part of the sixteenth century are still extant,
which have descended from Neryosangh’s writings, it is
evident that he must have lived as early as the fifteenth
century; and judging from their genealogies, the present
Dasturs are inclined to think that he flourished about that
time.

The Parsis are also indebted, to some priests of these
dark ages, for the successive copies of their sacred books
which have preserved their religious writings from total
destruction. The oldest of these copyists whose manu-
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scripts still survive was Mihrdpan-i Kai-Khusro-i Mihra-
pan-1 Spendyad-i! Mihrdpdn-i Marjpan-i Bahrdm, who
appears to have been a voluminous though rather careless
copyist, as we find his name in many colophons dated
about 550 years ago. He seems to have completed the book
of Ardd-Virdf and Gosht-i FryAnd (copied in K, now at
Copenhagen) on the 18th of the tenth month A.v. 690; the
first part of the so-called Pahlavi Shdhnimah (now in the
library of Dastur Jamaspji at Bombay) on the 11th of the
sixth month A.Y. 691, and the latter part on the 19th day of
another month in the same year; the Yasna with Pahlavi
(now at Copenhagen) on the 27th of the tenth month
A.Y. 692 ; another copy of the same (now in the library of
Dastur Jamaspji at Bombay) on the 1gth day of the
eleventh month 4.y. 692; the Vendidad with Pahlavi (now
at Copenhagen) on the 24th day of the fourth month
AY. 693 ; the Shayast-la-shiyast (copied in K, now at
Copenhagen) on the gth day of the seventh month A.v. 700;
and the HAd0kht Nask (copied in the same) on the 18th
day of the ninth month A.¥. 720; also the Vendidad with
Pahlavi (now in the India Office Library at London)
seems to be in his handwriting, but the colophon is lost,
Of these eight manuscripts, four are still extant in Mihra-
pan’s handwriting ; three we know only from copies taken
about five hundred years ago, and now contained in the
manuscript K,, at Copenhagen ; and the handwriting of the
Pahlavi ShahnAmah is so like that of K, that it may be a
similar copy from Mihrdpan’s manuscript. Three of his
books were copied at Kambayat from manuscripts (yadman
nipik) written by Rustam-i Mihrdpan-i Marjpan-i Dahishn-
yAr, who may have been his great-grand-uncle.

Passing on to later times, we find the arrival of the
Iranian Dastur Jamasp (surnamed Wildyati, “foreign”)
giving a considerable impulse to the study of religious
literature among the Indian Parsis. He is reported to
have left Persia on the 27th November 1720, and to have

1 Once written Spendyéar.
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given the Dasturs at Nawsari, Surat, and Bhroch much
information regarding the customs and learning of the
Zoroastrians in Persia. The chief Dastur at Nawsari,
Jamasp Asa, became celebrated for his learning, and at his
death, about 125 years ago, left a large library of manu-
scripts, which has become much scattered among his pos-
terity, now in the fifth generation. The visit of Dastur
Jamasp Wildyati appears to have first called the attention
of the Indian Parsis to the fact that their calendar was
exactly one month behind that of their Persian brethren.
This was a matter of some importance, as it would, in their
opinion, destroy the efficacy of their prayers if the wrong
month were mentioned, and it altered the date of all their
festivals. It was not, however, till after further inquiries
in Persia, and the arrival of another priest therefrom, that
several Indian Parsis determined to adopt the Persian
calendar, which they did on the 17th June 1745, corre-
sponding to the 29th day of the ninth month A.Y. 1114 of
the Persian reckoning, which they styled gadim, “ancient,”
while the old Indian reckoning, which has been retained
by the majority of the Parsis, is styled rasmi, “ customary,”
or shdhanshdhs, “imperial;” the term gadim, however,
when found in older documents, is said to mean the old
reckoning of the Indian Parsis.

This alteration in the calendar, and several small altera-
tions in ritual in accordance with Persian usage, such as
pronouncing vohi for vohd, constituted a complete schism
requiring a distinet priesthood, and occasioned much
controversy. The old-calendar party accounted for the
difference in reckoning by supposing that the people in
Persia had forgotten to insert an intercalary month which
their fugitive brethren had remembered to do shortly after
their flight from the Mohammedans : if this were the case,
it is difficult to understand why the intercalary month
was not again inserted every 120 years, according to the
supposed practice. To support this theory it became
necessary to prove, from the religious books, that such an
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intercalary (kal?sah) month was therein enjoined, and this
led to the kabisah controversy, in which the chief advo-
cates for the intercalation were Dastur Aspendiarji KAm-
dinji of Bhroch, who published a book on the subject in
1826, and Dastur Edalji Darahji of Bombay, who published
the book of the Khorehe-Véhijak in 1828. Their chief
opponent was Mulld Firiz, who published the Avijeh-Din,
in 1830, to refute Dastur Edalji’s views. Much of the
controversy turns upon the meaning of one or more Pah-
lavi words, generally read «éhijakik, which Dastur Edalji
translates as “intercalary,” and Mulld Firliz explains as
referring to new-year’s day, or the beginning. In some
cases the word cited means evidently “additional,” but
none of the passages quoted seem to bear much on the
question of an intercalary month, either one way or the
other, although Dastur Edalji has mistranslated one obscure
passage so as to prove his case. That there must have
been some mode of keeping the calendar in accordance
with the sun in former times appears evident from the
Bundahish (p. 59, Westerg.), where two of the galhanbdr
festivals are made coincident with the longest and shortest
days respectively; but there seems to be no account in
the Parsi books of the mode adopted for the rectification
of the calendar.

The growing demand among Parsis for further informa-
tion regarding the contents of their sacred books was met,
to some extent, by the publication (in 1843) of the Yasna
text in Gujrati characters, with a Gujrati translation, by
ASPANDIARJT FrRAMJI; and a similar translation of the
Vendidad was made about the same time. These transla-
tions are noteworthy as being the latest Parsi works of
this nature which are free from European influence, and
can therefore be consulted by European scholars as the
last embodiment of pure traditional information.

The foremost of the Parsi writers who represent the
period of transition from confidence in old traditions to
reliance on European scholars, is Dastur PESHOTANJI
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BrurAMIT SANJANA, the present high-priest of the Bombay
Parsis of the predominant sect. In 1848 he published the
Pahlavi text of the Vajarkard-i-dini, from a modern copy
of an old manuscript at Surat: this is probably the first
book printed with Pahlavi type. In 1853 he published a
Gujrati translation of the Pahlavi Kérnimak-i Ardashir-i
Papakan, which is a fairly good specimen of correct trans-
lation. Before the publication of his “ Grammar of the
Pahlavi Language” (in Gujrati, 1871), Dastur Peshotanji
had ample opportunity to study the views of European
scholars ; and his grammar, which is very complete,
though rather too voluminous, is a great improvement
upon the one or two Pahlavi grammars previously pub-
lished by Parsiwriters. He thinks that the pronunciation
of the Semitic portion of the Pahlavi in Sasanian times
has been correctly handed down by tradition, and that its
variations from Chaldee are due to corrupt pronunciation
when the words were first adopted, and not to mere mis-
reading of the characters after the correct pronunciation
was lost. This opinion, however, is not confirmed by

" reference to the inscriptions of Sasanian times; thus, the
word traditionally pronounced jdnin, “become,” is found
inscribed galwdn in unambiguous Sasanian characters,
exactly as had been anticipated by European scholars,
whose proposed readings of several other Huzvarish words
are fully confirmed by the Sasanian inscriptions. In some
cases the inscriptions have contradicted the views of
European scholars, so Parsi writers exercise a wise dis-
cretion in not departing from their traditional readings too
hastily.

The latest work of Dastur Peshotanji, of which the first
volume appeared in 1874, is the Dinkard, in which he gives
the Pahlavi text with a transliteration in Avesta letters,
a Gujrati and English translation, and a glossary of some
selected words. This first volume contains about one-
eighteenth part of the extant portion of the Dinkard, or
about one-eighth of the third book, which is the least



6o PARSIT WRITINGS.

interesting part of the work, and perhaps the most difficult
to translate. Many improvements in the translation
might be suggested, but it gives the meaning of the original
as mnearly as can be expected in a first translation of a
difficult text. The second volume, published in 1876,
completes the first tenth part of the extant text,and fully
maintains the character of this edition of the Dinkard
for accuracy.

The works of Dastur HoSHANGJI JAMASPJI have already
been mentioned (p. 48-51) as having been revised by the
author of these Essays, and published under his super-
vision. In their original state they displayed a very con-
siderable knowledge of Pahlavi on the part of Dastur
Hoshangji, who had disposed of many of the chief diffi-
culties which might otherwise have troubled the reviser;
most of the corrections required were due to additions, and
to the progress of knowledge in the interval between the
first preparation and the publication of the works. Dastur
Hoshangji has also prepared an edition of the Pahlavi and
Pazand texts of the Shikand-guméni, with a glossary of
the Pahlavi words ; and also an edition of the Avesta and
Pahlavi texts of the Vendidad, with a glossary of the
Pahlavi words; but neither of these works are yet pub-
lished.

In 1866 a prize was offered by Seth Khurshedji
Rustamji KAm4 for a new Gujrati translation of the
Vendidad, with a complete glossary of the words in the
Avesta text. This translation was supplied, three years
afterwards, by KAvasit Eparji KANGa, but was not pub-
lished till 1874. It is based upon Westergaard’s text and
the best European translations which had appeared, and
the writer has added, in many places, a good deal of ex-
planatory commentary. This is likely to remain the
standard translation for the use of the Parsi community,
and it is to be regretted that its author has not avoided
the mistake of translating Avesta quotations, made by the
Pahlavi commentator, as part of the Avesta text, which
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has been alrcady noticed (p. 52) as a general error of
translators. In addition to the quotations admitted into
the text by M. de Harlez, he has translated the five quota-
tions which constitute Vend. ii. 6 (Westerg.), and finds
considerable difficulty in adapting them to the text, as
might be expected. If he had consulted a manuscript of
the Vendidad with Pahlavi he would have seen at once
that these five sentences are merely quoted by the Pahlavi
commentator to prove the correctness of his assertions.
The fact that these Avesta quotations form no part of the
text is noticed by Dastur Hoshangji in his manuscript
edition of the texts of the Vendidad.

In concluding these remarks upon the progress of Zo-
roastrian studies among the Parsis, it may be mentioned
that Dastur JAMASPIT MINOCHIHARIT JAMASPASANA of
Bombay has been engaged for many years in collecting
materials for a Pahlavi dictionary, the first part of which
is now in the press. This dictionary is likely to be ex-
ceedingly useful, being by far the largest collection of
Pahlavi words hitherto made; and these are arranged in
the order of the Sanskrit alphabet, which is convenient for
a people speaking Gujrati. It will adhere strictly to
traditional readings and interpretations, of which it ought
to form a permanent record, valuable to all parties in
these times of progressive transition.

Thus much had to be noticed regarding the general
course of researches into the sacred writings of the Parsis.
Slowly the ideas of past ages, buried for thousands of
years in documents written in a language more or less
unintelligible, begin to be unfolded; but many years and
many laborers will be required to make this new field
for antiquarian and philological research yield much fruit.
The Dasturs, who are most concerned, and other younger,
talented, and well-to-do members of the Parsi community,
ought to consider it their duty to collect and multiply
correct and unimproved copies of all the oldest manu-
scripts extant, and to supply themselves with all the
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means (such as a knowledge of Sanskrit, Persian, Chaldee,
&c.) now required for a successful investigation of the
Avesta and Pahlavi languages, in order that they may
study the contents of their manuscripts, and learn the
foundations on which their religion rests. Let them not
be discouraged if the results be not so flattering to their
self-love as they anticipated. So far as their researches
disclose what is good and proper in their religion, they
must strengthen the belief in its divine origin; and so far
as they disclose what is bad and improper, they merely
indicate the corruptions introduced by human tradition.
Such corruptions can be neither concealed nor defended
with safety; but when discovered, they must be rejected
as mere human inventions and superstitious errors. All
religions have passed through human minds and human

~Hands, and_are therefore Likely to_abound with buman
of a book is but one step removed from the superstition

" of him who believes in the infallibility of a high-priest;
he merely removes the idea of verbal inspiration from the
broad daylight of the present, where its improbability
would be too obvious, into the dim obscurity of the past,
where difficulties become lost in the misty shadows of
antiquity. Whatever is true in religion will bear the
fullest investigation and most searching criticism; it is
only error that fears discussion.

:
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LANGUAGES OF THE PARSI SCRIPTURES.

THE languages of Persia, commonly called Iranian, form
a separate family of the great Aryan stock of languages
which comprises, besides the Iranian idioms, Sanskrit
(with its daughters), Greek, Latin, Teutonic (with Eng-
lish), Slavonian, Letto-Lithuanian, Celtic, and all allied
dialects. The Iranian idioms arrange themselves under
two heads :—

1. Iranian languages properly so called.

-2. Affiliated tongues. '

The first division comprises the ancient, medizval, and
modern languages of Iran, which includes Persia, Media,
and Bactria, those lands which are styled in the Zend-
Avesta airydo darhdvs, “ Aryan countries” We may
class them as follows :—

(a.) The East Iranian or Bactrian branch, extant only
in the two dialects in which the scanty fragments of the
Parsi scriptures are written. The more ancient of them
may be called the “ Gatha dialect,” because the most
extensive and important writings preserved in this pecu-
liar idiom are the so-called Githas or hymns; the later
idiom, in which most of the books of the Zend-Avesta are
“written, may be called “ ancient Bactrian,” or « the -classi-
cal Avesta language,” which was for many centuries the
spoken and written language of Bactria. The Bactrian
languages seem to have been dying out in the third cen-
tury B.C., and they have left no daughters.

(0.) The West Iranian languages, or those of Media and
: E
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Persia. These are known to us during the three periods
of antiquity, middle ages, and modern times, but only in
the one dialect, which has, at every period, served as the
written language throughout the Iranian provinces of the
Persian empire. Several dialects are mentioned by lexi-
cographers, but we know very little about them.! Of the
ancient Persian a few documents are still extant in the
cuneiform inscriptions of the kings of the Achemenian
dynasty, found in the ruins of Persepolis, on the rock of
Behistun, near Hamadan, and some other places in Persia.
This language stands nearest to the two Bactrian dialects
of the Zend-Avesta, but exhibits some peculiarities; for
instance, we find d used instead of z, as adam, “1,” in the
Avesta azem ; daste, “hand,” in the Avesta zasta. It is
undoubtedly the mother of modern Persian, but the differ-
ences between them are nevertheless great, and in reading
and interpreting the ancient Persian cuneiform inserip-
tions, Sanskrit and the Avesta, although they be only sister
languages, have proved more useful than its daughter,
the modern Persian. The chief cause of this difference
between ancient and modern Persian is the loss of nearly
all the grammatical inflexions of nouns and verbs, and the
total disregard of gender, in modern Persian ; while in the
ancient Persian, as written and spoken at the time of the

1 In Sayyid Husain Shah Hakikat's
Persian grammar, entitled ZTulfatu-
1 Ajam, there are seven Iranian lan-
guages enumerated, which are classed
under two heads, viz. (a) the obso-
lete or dead, and (0) such dialects
ag are still used. Of the obsolete he
knows four: Sughdi, the language
of ancient Sogdiana (Sughdha in the
Zend-Avesta) ; Zdult (for Zabulf),
the dialecet of Zabulistin; Sakzi,
spoken in Sajastin (called Sakastene
by the Greeks); and Hiriwt, spoken
in Herat (Herbyu in the Zend-
Avesta). As languages in use he
mentions Pdrst, which, he says, was
spoken in Istakhar (Persepolis), the
ancient capital of Persia; then Dar?,

or language of the court, according
to this writer, spoken at Balkh, Bok-
hara, Marv, and in Badakhshin ; and
Pahlart, or Pahlavdnt, the language
of the so-called Pahlav, comprising
the districts of Rai (Ragha in the
Zend-Avesta), Ispahan, and Dinfr.
Dart he calls the language of Fir-
dausi, but the trifling deviations he
mentions to prove the difference be-
tween Dart and Pdrst (for instance,
ashlam, *“belly,” used in Dart for
shikam, and abd, ‘with,” for b4),
refer only to slight changes in spell-
ing, and are utterly insufficient to
induce a philologist to consider Dari
an idiom different from Parsi,

[ N
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Achzmenians (B.c. 500-300), we still find a great many
inflexions agreeing with those of the Sanskrit, Avesta,
and other ancient Aryan tongues. At what time the
Persian language, like the English, became simplified, and
adapted for amalgamating with foreign words, by the loss
of its terminations, we cannot ascertain. But there is
every reason to suppose that this dissolution and absorp-
tion of terminations, on account of their having become
more or less unintelligible, began hefore the Christian era,
because in the later inscriptions of the Achemenians
(B.C. 400), we find already some of the grammatical forms
confounded, which confusion we discover also in many
parts of the Zend-Avesta. No inscription in the verna-
cular Persian of the Arsacidans, the successors of the
Achemenians, being extant, we cannot trace the gradual
dissolution of the terminations; and when we next meet
with the vernacular, in the inscriptions of the first two
Sasanian monarchs, it appears in the curiously mixed
form of Pahlavi, which gradually changes till about A.D.
300, when it differs but little from the Pahlavi of the
Parsi books, as we shall shortly see..

The second chief division of the Iranian tongues com-
prises the afiliated languages, that is to say, such as share
in the chief peculiarities of this family, but differ from it
in many essential particulars. To this division we must
refer Ossetic, spoken by some small tribes in the Caucasus,
but ‘differing completely from the other Caucasian lan-
guages; also Armenian and Afghanic (Pashtd).

After this brief notice of the Iranian languages in
general, we shall proceed to the more particular considera-
tion of the languages of the Zend-Avesta and other religious
literature of the Parsis.

I.—THE LANGUAGE OF THE AVESTA ERRONEOUSLY CALLED
ZEND. '

The original language of the Parsi scriptures has usually
been called Zend by European scholars, but this name has
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never been generally admitted by Parsi scholars, although
it may have been accepted by a few on European autho-
rity, which is apt to be treated with too much deference
by Oriental minds. We shall see, hereafter, that this
application of the term Zend is quite inconsistent with its
general use in the Parsi books, and ought, therefore, to be
discarded by scholars who wish to prevent the propagation
of error. At present we need only observe that no name
for the language of the Parsi scriptures has yet been found
in the Parsi books; but whenever the word Zend (2and) is
used alome, it is applied to some Pahlavi translation, com-
mentary, or gloss; and whenever the word Avesta (avistd’)
is used alone, it is applied to the Parsi scriptures in their
original language. The language of the Zend, therefore,
is Pahlavi, and this is a sufficient reason for not applying
that term to another language, with which its connection
is probably slight. Tor want of a better term, we may
follow the example of most Parsi scholars in using the
term Avesta for the language of the Avesta; and to avoid
confusion, we must discard the word Zend altogether when
speaking of languages; although, for reasons given here- .
after, we may still use Zend-Avesta as a general term for
the Parsi scriptures.

The general character of the Avesta language, in both
its dialects, is that of a highly developed idiom. It is rich
in inflexions, both of the verbs and nouns. .In the latter,
where three numbers and eight cases can be distinguished,
it agrees almost completely with Vedic Sanskrit, and in
the former it exhibits a greater variety of forms than the
classical Sanskrit. We find, besides, a multitude of com-
pound words of various kinds, and the sentences are joined
together in an easy way, which contributes largely to a
ready understanding of the general sense of passages. It
is a genuine sister of Sanskrit, Greek, Latin, and Gothic;
but we find her no longer in the prime of life, as she
appears rather in her declining age. The forms are not
always kept strictly distinct from each: other, as is the
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case in Sanskrit, Greek, and Latin; but are now and then
confounded, much less, however, in the verhs than in the
nouns, where the dissolution first began. The crude form,
or original uninflected state of the word, is often used
instead of the original inflected forms; thus, we find daéva,
“demon, evil spirit,” which is really the crude form of the
word, employed as the instrumental singular, which ought to
be daévéna, or at least duévd, and as the nominative plural,
which ought to be daévdonhd or daéed. The long vowels
¢ and 7 are out of use in the nominative feminine, so that
the gender is not so easily recognised from the termina-
tion alone as in Sanskrit; thus we have daéna, “creed,
belief,” instead of daénd; moreover, the forms of the dative
and instrumental are often confounded, especially in the
plural. These deviations from the regular forms, and the
confusion of terminations, are far more frequent in the
classical Avesta than in the Gétha dialect, where the gram-
matical forms are, in most cases, quite regular.
Notwithstanding these symptoms of decay, the relation-
ship of the Avesta language to the most ancient Sanskrit,
the so-called Vedic dialect,! is as close as that of the dif-
ferent dialects of the Greek language (Aolie, Ionic, Dorie,
or Attic) to each other. The languages of the sacred
hymns of the Brahmans, and of those of the Parsis, are
only the two dialeets of two separate tribes of one and the
same nation. As the Ionians, Dorians, Atolians, &c., were
different tribes of the Greek nation, whose general name
was Hellenes, so the ancient Brahmans and Parsis were
two tribes of the nation which is called Aryas both in the

1 This is distinct from the usual
Sanskrit, which alone is studied now-
adays by the Brahmans. The most
learned Pandits of the present Brah-

ing of ceremonies, their effects, &e.
They learn them parrot-like by heart,
but care nothing about understand-
ing their prayers. If they are asked

manic community, who are perfectly
acquainted with the classical Sanskrit
language, are utterly unable to ex-
plain the more ancient portions of
the Vedas, which consist chiefly of
bymns, and speculations on the mean-

to explain the meaning, they refer to
a commentary made several hundred
years ago by a highly celebrated Brah-
man (SAyapa), which often fails to
give & complete insight into Vedic
antiquity.



70 THE AVESTA LANGUAGE.

Veda and Zend-Avesta; the former may be compared with’
the Ionians, and the latter with the Dorians. The most
striking feature perceptible when comparing both Avesta
dialects with Sanskrit is, that they are related closely to
the Vedic form of Sanskrit, but not to the classical. In
verbal forms, especially moods and tenses, the classical
Sanskrit, though very rich in comparison with modern
languages, is much poorer than the more primitive dialect
preserved in the Vedas; thus it has lost various forms of
the subjunctive mood, most tenses of all moods except the
indicative (the imperative and potential moods preserving
only the present tense), the manifold forms expressing the
infinitive mood,! &c.; whereas all these forms are to be
found in the Vedas, Zend-Avesta, and Homeric Greek, in
the greatest completeness. The syntactical structure in
Vedic Sanskrit and the Avesta is simple enough, and
verbal forms are much more frequently used than in
classical Sanskrit. There can be no doubt that classical
Sanskrit was formed long after the separation of the Ira-
nians from the Hindus.

The differences between Vedic Sanskrit and the Avesta
language are very little in grammar, but are chiefly of
a phonetical and lexicographical nature, like the differ-
ences between German and Dutch. There are certain
regular changes of sounds, and other phonetic peculiarities
perceptible, a knowledge of which enables the philologist
to convert any Avesta word easily into a pure Sanskrit
one. The most remarkable changes are as follows :—

Initial s in Sanskrit is changed in the Avesta into %;
thus soma (the sacred juice used by the Brahmans) =
haoma ; sama, “together, the same,” = hama; sa, “that,
he,” = ha; sach, “to follow,” (Lat. sequi) = hach. In the
middle of a word the same change takes place, as in asw,
“life,” = anlu ; except now and then in the last syllable,
as in Av. yazaésha, “thou shalt worship,” where sh is pre-

1 In the Vedic dialect eleven such forms can be found, which are re-
duced to one in classical Sanskrit, '
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gerved. At the end of a word sk remains unless preceded
by @, in which case the termination ash is changed into g,
except when followed by the enclitic conjunction cha,
when the sibilant is preserved; thus asura-s, “living,”
becomes ahurd, instead of ahurash, hut we find ahurashcha,
“and the living.”

The Sanskrit %, when not original, but only a derived
sound, never remains in the Avesta. It is generally
changed into 2, as in %, “then, therefore,” = S. Ai; zima,
“winter,” = S. hima; #zbé (root), “to invoke,” = S. hve.
The Avesta z is also sometimes equivalent to a Sanskrit 7,
as in zan, “to produce,” (Pers. zddan) = S. jun (Lat.
gtgno) ; hizva, “ tongue,” = S. jilva.

In comparing Avesta with Sanskrit words, we often
observe a nasal in the former which is wanting in the
latter; this nasal is usually followed by %, as in arhy,
“life,” = S. asu.

Instead of Sanskrit shv we find sp in the Avesta, as in
aspa, “horse,” = 8. ashva (Lat. equus, Gr. hippos); vispa,
“all” = S. vishwe,; spd, « dog,” = S. shvd.

In place of Sanskrit r¢¢, besides the regular change into
aretl we find ash as an equivalent in the Avesta, as in
‘mashyo, “man,” = S. martyo (Lat. mortalis, Gr. brotos);
asha, “right, true,” = S. rita.

Instead of Sanskrit sv the Avesta has a peculiar guttural
aspirate represented by ¢, and corresponding in sound
probably to gu in Latin and khw in Persian, as in gafna,
“sleep,” = S. svapna (Lat. somnus, Gr. hypnos, Pers.
Lhwdb).

These are the most remarkable phonetic differences
between Sanskrit and Avesta words. By attending to them
it is very easy to find the Sanskrit word corresponding to
one in the Avesta, and we can thus discover a large number
of words and forms similar to those in the Vedas. There
are, of course, now and then (as is always the case in the

1 The Sanskrit vowel 7% is always represented by arc or ere; 1t itself is a
corruption of art.
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dialects of every language) peculiar words to be found in
the Avesta, but these are always traceable to Sanskrit
roots.

A comparison of the grammatical forms in the Avesta
and Sanskrit can be dispensed with. They are so very
similar, even when not quite identical, that they are
readily recognised by any one who has a slight knowledge
of Sanskrit. The strongest proof of the original identity
of Sanskrit and Avesta grammatical forms is their harmony
even in irregularities. Thus, for instance, the deviations
of the promominal declension from that of the nouns are
the same in both languages, as almdi, “to him,” = S.
asmdi ; kahmdi, “to whom,” = 8. kasmdi ; yaésham, “of
whom ” (pl), = 8. yeshdm. Also in the declension of
irregular nouns we find spanm, “dog,” = S. shvan,* sing.
nom. spd = S. shvd, acc. spdnem = S. shvdnam, dat. siné =
S. shune, gen. siiné = S. shunas, pl. nom. spdné = S. shvdnas,
gen. sgnam = S. shundm ; likewise pathan, “path,” = S.
pathin, sing. nom. pafita = S. panthds, inst. patha = S. pathd,
pl. nom. pomtdno = 8. panthdnas, ace. pathd = S. pathas
gen. pathim = S. pathdm.

The extremely close affinity of the Avesta language to
Vedic Sanskrit can be best seen from some forms of the
present tense, in which the classical Sanskrit differs from
the Vedic. Compare, for instance, Av. kerenaoms, “1 make,”
with Ved. krinoms and S. karomi ; Av. jamaiti, “ he goes,”
with Ved. gamati and S. gachchhati; Av. gerewndms, “ I
take,” with Ved. gridbindgme and S. grihndms.

With regard to the differences between the two dialects
of the Avesta, the language of the Gathas and the classical
or ordinary Avesta, we can here only discuss their relation-
ship to each other in a general way. The chief question
is, whether they represent the same language at two
different periods of time, or whether they are two con-
temporary dialects, spoken in two different provinces of

* Spelt as pronounced, sh representing the palatal sibilant, and sk the
cerebral sibilant.



THE AVESTA LANGUAGE, 73

the ancient Bactrian empire. Our knowledge of the
dialects of the Iranian languages and the periods of their
development previous to the Christian era, is so limited,
that it is extremely difficult to decide this question in a
satisfactory manner.

The differences between these two dialects are hoth of a
phonetical and grammatical nature. Were the deviations
merely of the former kind, we should be fully entitled to
ascribe them to two different ways of pronmouncing certain
vowels and consonants, as generally happens in different
districts with nations speaking the same language; hbut
should we discover in one dialect fuller and more ancient
forms, and in the other evidently later and more con-
tracted .ones, then the difference between the Gétha
. language and the ordinary Avesta must be ascribed to

their being written at different periods.

The phonetical differences of the Géitha language from
that of the other books are, at a first glance, so considerahle
as to induce one to trace them to different localities of the
same country, and not to different ages. But on closer
inquiry we find that several of these phonetical peculiarities,
such as the constant lengthening of final vowels, and the
severing of one syllable into two (as of the nom. pL n. of
the relative pronoun yd into éed), are attributable to the
original chanting of the Géthas and other shorter pieces,
constituting the older Yasna, and are not to be traced to
dialectical differences. These writings are the most im-
portant and holiest prayers used in the Zoroastrian divine
service, and the way of chanting them was, very likely,
analogous to that in which the Brahmans (originally near
relations of the Parsis) used to chant the verses of the
SAmaveda at the time of solemn sacrifices, and whick is
kept up to this day on such occasions. On hearing a
SAmaveda priest chant some verses of this Veda, one
notices that he lengthens the final vowels of the words,
even when they are short. In Sanskrit, where the
grammar was fixed by rules, the texts were not altered
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according to the mode of chanting them; while in the
Avesta, where nothing regarding the grammar and pro-
nunciation was settled, these peculiarities produced by
chanting the Géthas and some other pieces crept into the
manuscripts, which were generally written from memory
only, as is still often the case. Besides these phonetical
changes which can be explained as the result of chanting,
there are a few other changes of vowels, such as that of a
final ¢ or initial & into & as in %é = k6, “who?” and
emavat = amavat, “strong;” also some changes of con-
sonants, as that of ¢ into s in stavas = stavat, “ praising,”
and the softening of harsh comsonants, as in ddréng=
dthras (ace. pl. of dtar, “fire”). These deviations are sug-
gestive of dialectical differences, but they are of no.great
importance, and no great weight can be attached to them ;
they are merely such differences as might exist between
the idioms of neighbouring towns in the same district.
That these peculiarities, notwithstanding their insignifi-
cance, have been preserved so well, and not been dissolved
and changed into the current Bactrian language, which is
preserved in the largest portion of the Zend-Avesta, in-
dicates the great reverence in which these hymns were
held by the Zoroastrians. Considering that the Géthas
contain the undoubted teaching of Zarathushtra himself
(without adverting to other reasons), we do not hesitate to
believe that the peculiar language used in the Géthas was
the dialect of his own town or district.

As to grammatical forms, the Gatha dialect exhibits not
a few deviations from the ordinary Avesta language.
Most of these differences evidently represent a more pri-
mitive state of the Bactrian language, nearer to its Aryan
source ; but some might be considered as merely dialec-
tical peculiarities. The genitive singular of masculine
nouns in @ ends, nearly throughout the Géthas, in ahyd,
which: corresponds exactly with the Sanskrit genitive ter-
mination asya, while in the ordinary Avesta we always
find aké, apparently a contraction of akya, thus Géth.
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daévahya, “of a demon,” = Av. daévalié = S. devasyoa.
Again, the first pers. sing. imperative, expressing intention
or volition, requires only the termination @ or 47 in the
Géathas, whereas in the ordinary Avesta the derived
termination dni prevails, and this is also used in Sanskrit;
the usual infinitive formation in the GéAthas is that in dyd:
which is also extremely frequent in the Vedic dialect,
while it is nearly unknown in the ordinary Avesta,
and wholly so in classical Sanskrit. In the pronouns,.
especially, the language of the Géthas exhibits more
ancient forms than we find in any other part of the
Zend-Avesta, as for example maibyd, “to me,” which an-
cient form, agreeing so well with Sans. mahyam and Lat.
muhi, is nowhere to be found in the ordinary Avesta; oh-
serve also mahyd, m. maqydo, f. “of my,” &c. The fre-
quent use of the enclitic pronominal particles %, Zm, Lim,
&c. (whichis a peculiar feature of the Vedic dialect, distin-
guishing it from classical Sanskrit), and the great freedom
with which prepositions are separated from their verbs (a
chief characteristic of Vedic Sanskrit and Homeric Greek),
indicate a more ancient stage of language in the Gétha
dialect than we can discover in the ordinary Avesta, where
these traces of a more varied and not quite settled form of
expression are much fewer, and only met with, occasion-
ally, in poetical pieces.

Judging from these peculiarities, there seems no doubt
that the dialect of the GAthas shows some traces of a higher
antiquity than can be claimed for the ordinary Avesta.
But the differences are not so great as between the Vedic
and classical Sanskrit, or between the Greek of Homer and
that of the Attic dialect, the two dialects of the Zend-
Avesta being much closer to each other. They represent
one and the same language, with such changes as may
have been brought about within the space of one or two
centuries. The GAtha dialect is, therefore, only one or two
centuries older than the ordinary Avesta language, which
was the standard language of the ancient Iranian empire.
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Much of the difficulty of understanding the Zend-Avesta
arises, no doubt, from grammatical defects in the texts
extant, owing to the want of grammatical studies among
the ancient Persmns and Bactrians. Had the study of
grammar, as a separate science, flourished among the an-
cient Mobads and Dasturs, as was the case thh Sanskrit
grammar among the ancient Brahmans, and had Iran pro-
duced men hke Panini, Katylyana, and Patanjali, who
became lawgivers of the classical Sanskrit language, we
should have less ground to complain of the bad condition
of the texts, and have found fewer difficulties in explain-
ing them than we have now to encounter. There is every
reason to believe that the grammar of the Bactrian lan-
guage was never fixed in any way by rules; thus the
corruptions and abbreviations of forms, which gradually
crept from the popular and colloquial into the written
language, became unavoidable. In Sanskrit the gramma-
rians built, by means of numerous rules, under which every
regular or irregular form in that language was brought, a
strong bulwark against the importation of forms from the
popular and vulgar language, which was characterised by
them as Prakritl Grammar became a separate branch of
study ; manuscripts were then either copied or written in
strict accordance with the rules of grammar, but always
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1 One must not, however, lose sight
of the fact that alanguage is not made

mar i3 no exception to the general
rule that laws are hurtful unless sub-

by grammarians, but by the common
people whom they despise. The work
of grammarians is merely to take the
language as they find it, and try to
ascertain what rules they can manu-
facture to account for the various
forms and idioms used by the people
around them. So long as such rules
are laid down merely as explanations
of existing facts, they will be useful
to the scholar, and will not impede
progress ; butonce let them be enun-
ciated as inflexible laws, unalterable
as those of the Medes and Persians,
and then they hinder progress, ossify
thought, and stop discovery, Gram-

ject to constant revision; for a law

 that cannot be altered becomes a

dogma, an impediment to discussion,
progress, and improvement, whether
it be grammatical, medical, legal,
scientific, social, or religious, Whe-
ther the stoppage of Hindu progress
in knowledge beyond a certain point
be not due to the excessive systema-
tising adopted by their writers when
they approached that point, is a mat-
ter worth consideration. Arrived at
a certain amount of progress, they
ceased to look forward, but contented
themselves with surveying and ar-
ranging. what they already kaew.
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with attention to phonetical peculiarities, especially in
Vedic hooks, if they had any real foundation. To these
grammatical studies of the Brahmans, which helong to an
age long gone by, we chiefly owe the wonderfully correct.
and accurately grammatical state of the texts of the Vedas
and other revered hooks of antiquity. In Iran almost all
knowledge of the exact meaning of the terminations died
out at the time when the ancient Iranian languages under-
went the change from inflected to uninflected idioms.
Books were extant, and learnt by heart for religious pur-
poses, as is still done by the Parsi priests. But when the
language of the Zoroastrian books had become dead, there
were no means for the priests, who cared more for the mere
mechanical recital of the sacred texts than for a real know-
ledge of their meaning, to prevent corruptions of the texts,
- Ignorant of anything like grammar, they copied them me-
chanically, like the monks of Europe in the middle ages,
or wrote them from memory, and, of course, full of blun-
ders and mistakes. On this account we find the copies
now used by Mobads and Dasturs in a mest deplorable
condition as regards grammar; the terminations are often
written as separate words, and vowels inserted where they
ought to be omitted, in accordance with the wrong pronun-
ciation of the writer. The best text, comparatively speak-
ing, is to be found in the oldest copies; while in Vedic
manuscripts (if written for religious purposes) there is not
the slightest difference, whether they are many centuries
old or copied at the present day. Westergaard has taken
great trouble to give a correct text, according to the oldest
manuscripts accessible to him, and his edition is, in most
cases, far preferable to the manuscripts used by the priests
of modern times, If older manuscripts than those used
by Westergaard be known to the Dasturs, they should con-
sider it their bounden duty to procure them for the purpose
of collation with Westergaard’s valuable edition, so that .
they may ascertain all preferable readings for their own
information and that of other scholars. Why will they
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remain behind the Brahmans and the Jews, who have
preserved their sacred writings so well, and facilitated
modern researches to so great an extent? The era for a
sound philological explanation of the time-hallowed frag-
ments of the Zoroastrian writings has come, and the Das-
turs, as the spiritual guides of the Parsi community, should
take a chief part in it. The darkness in which much of
their creed is enshrouded should be dispelled ; but the only
way of obtaining so desirable a result is by the diffusion of
a sound and critical knowledge of the Avesta language.

II—THE PAMLAVI LANGUAGE AND PAZAND.

It has been already noticed (p. 67) that after the five
centuries of obscurity, and probable anarchy,! which fol-
lowed the death of Alexander, when we next meet with
the vernacular language of Western Iran, it has assumed
the form of Pahlavi, the name generally applied to the
language of the inscriptions of the Sasanian dynasty,
whether on rocks.or coins.

Various interpretations of the word Paklavi have been
proposed. Anquetil derives it from the Persian pahid,
“side,” in which case Pahlavi would mean “the frontier
language;” but although this opinion has been held by
some scholars, it can hardly be correct, as it is difficult to
imagine that a frontier language could have spread over a
vast empire. It has also been connected with paklav, “a
hero,” but “the hero language” is a very improbable
designation. Native lexicographers have traced Pahlavi
to the name Pahlav of a town and province; that it was
not the language of a town only, is evident from Firdausi’s
statements that the Pahlavi traditions were preserved by
the dehydn, < village chief ;” it may have been the language

1 ¢Tn the KArndmah of Artakhshir-i ¢ Fars and the borders adjacent to it
¢ PApakAn it was written that after ¢ were in the hands of a chieftain of
‘the death of Alexander of Rfim, ¢Ardavin. Papak was governor and

¢ there were 240 small rulers of the ¢ sovereign of Fars, and was appointed
¢ country of AirAn, The warriors of by Ardavan.’—Karnimak-i A. P.
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of a province, but the province of Pahlav is said to have
included Ispahin, Ral, Hamadan, Nih4vand, and Adar-
baijin, and must have comprised the ancient Media, but
that country is never called Pahlav by Persian and Arab
historians. Quatremere was of opinion that Pahlav was
identical with the province Parthia, mentioned hy the
Greeks ; he shows, by reference to Armenian authors, that
pahlay was a royal title of the Arsacidans. As the
Parthians regarded themselves as the most warlike people
of the Orient, it is not surprising that pahlov and paklovdin
in Persian, and palhav or pahlav, and pahlavig or palhoviy
in Armenian, became appellations for a warrior ; the name
thus lost its national meaning altogether, and became only
a title for bold champions of old. It spread beyond the
frontiers of Iran eastwards to India, for we find the
Pahlavis mentioned as a mighty foreign nation in the
Riméiyana, Mahabha,rata and the Laws of Manu, and we
can only understand them to have been the Persians. Re-
garding the origin of the word, we may compare it with
pdhldm, « excellent,” but cannot derive it therefrom.

As the name of a nation, we can discover it only in the
Parthva of the cuneiform inscriptions, which is the Parthia
of the Greeks and Romans. The change of parthra into
pahklav is not surprising, as / is not discoverable in the
ancient Iranian tongues, where r is used instead, and ¢ in
the middle of an ancient Iranian word generally becomes
I in Persian, as in Av. mithra = Pers. mikir. It may be
objected that the Parthians were not Persians but pro-
bably a Scythic race, and that Pahlavi could not have been
the language of the Parthians. This objection, however,
will not hold good when we consider that the Parthians
were the actual rulers of Persia for nearly five hundred
years, and made themselves respected and famous every-
where by their flerce and successful contests with the

mightiest nation of the ancient world, the Romans. It is
not surprising, therefore, that the name which once struck

 such terror into the hearts of Roman generals and emperors
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was remembered in Persia, and that everything connected
with antiquity, whether in history, religion, letters, writing,
or language, was called pahlavs, or belonging to the ancient
rulers of the country, the Parthians. Pahlavi thus means,
in fact, nothing but “ ancient Persian” in general, without
restriction to any particular period or dialect. This we
may see from the use made of the word by Mohammedan
writers ; thus, Ibn Hauqal, an Arab geographer of the
tenth century, when describing the province of Fars, the
ancient Persis, states that three languages were used there,
viz. (@) the Farsi (Persian), spoken by the natives when
conversing with one another, which was spread all over
Persia, and understood everywhere; (b) the Pahlavi, which
was the language of the ancient Persians, in which the
Magi wrote their historical records, but which in the
writer’s time could not be understood by the inhabitants
of the province without a translation ; (¢) the Arabic, which
was used for all official documents. Of other languages
spoken in Persia he notices the Khiizi, the language of
Khizistin, which he states to be quite different from
Hebrew, Syriac, or Farsi. In the Mujmilu-t-tawérikh there
is an account of “Pahlavi” inscriptions at Persepolis,
but the writer evidently means those in cuneiform char-
acters. _

From all this we may clearly see that the name Pahlavi
was not limited to any particular period or district. In
the time of Firdausi (A.D. 1000), the cuneiform writing as
well as the Sasanian inscriptions passed for Pahlavi char-
acters; and the ancient Persian and Avesta were regarded
as DPahlavi, equally with the official language of the
Sasanian period, to which the term has been now restricted,
since the others have become better known. The term
Pahlavi was thus, in fact, never used by the .Persians
themselves in any other sense than that of “ancient
Persian,” whether they referred to the Sasanian, Arsacidan,
Achemenian, Kayanian, or Peshdadian times. Any reader
of the Shahnimah will arrive at this conclusion. This
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misapplication of a more recent name to earlier historical
facts is analogous to the misuse of the appellation Ardmdk,
“ Roman,” which the Parsi writers apply to Alexander, the
Macedonian conqueror, hecause he entered the Persian
empire from the quarter where the Roman armies appeared
“in later times.

However loosely the term Pahlavi may have heen for-
merly applied, it has long heen practically restricted to the
written language of Persia during the Sasanian dynasty,
and to the literature of that period and a short time after,
of which some fragments have been preserved by the
Parsis, in a character resembling that of the Avesta, but
very deficient in distinet letters. These Pahlavi writings
are of a very peculiar character: instead of presenting us
with a pure Iranian dialect (as might he expected in the
language of a period commencing with the purely Iranian
ancient Persian, and ending with the nearly equally pure
Iranian language of Firdausi), it exhibits a large admixture
of Semitic words, which increases as we trace it further
back, so that the earliest inscriptions of the Sasanian
dynasty may be described as being written in a Semitic
language, with some admixture of Iranian words, and a
prevailing Iranian construction. Traces of the Semitic
portion of the Pahlavi can be found on coins of the third
and fourth century B.c., and possibly on some tablets found
at Nineveh, which must be as old as the seventh century
B.C.; so there is some reason to suppose that it may be
derived from one of the dialects of the Assyrian language,
although it differs considerably from the language of the
Assyrian cuneiform inscriptions. Practically, however, our
acquaintance with Pahlavi commences with the inscrip-
tions of the first Sasanian kings on rocks and coins.

Since the Mohammedan conquest of Persia, the language
has become greatly mixed with Semitic words from the
Arabic, but this Semitic admixture is of a totally different
character to that we find in Pahlavi. The Arabic element

in modern Persian consists chiefly of substantives and
F
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adjectives, referring to religion, literature, or science ; few
particles or verbs have been adopted, except when whole
phrases have been borrowed; in fact, the Arabic words,
although very numerous, are evidently borrowed from a
foreign language. The Semitic element in Pahlavi writ-
ings, on the contrary, comprises nearly all kinds of words
which are not Arabic in modern Persian ; almost all pro-
nouns, prepositions, conjunctions, and common verbs, many
adverbs and substantives in frequent use, the first ten
numerals, but very few adjectives, are Semitic; while
nearly every Arabic word in modern Persian would be re-
presented by an Iranian one in Pahlavi writings. It is
optional, however, to use Iranian equivalents for any of
these Semitic words when writing Pahlavi, but these
equivalents are rarely used for some of the pronouns, pre-
positions, and conjunctions; so rarely, indeed, that the
orthography of a few of them is uncertain. Notwithstand-
ing the Semitic appearance of the written Pahlavi, we find
that all traces of Semitic inflexions have disappeared, except
in a few of the earliest Sasanian inscriptions, written in a
peculiar character and dialect, called Chaldeeo-Pahlavi, in
which the Chaldee plural suffix #n is still often used, as in
malkin malkd , “king of kings,” instead of malkdn malkd
in the ordinary Sasanian Pahlavi inscriptions of the same
age, where the Iranian plural suffix dn is used. Besides
this Iranian suffix to nouns, we find the verbs appearing in
one unchangeable Semitic form, to which is added certain
Iranian suffixes, except in the earliest inscriptions in Sasa-
nian Pahlavi, where these suffixes are wanting. Inaddition
to these indications of Iranian grammar, we also find a
prevailing Iranian construction in the sentences, as much
in the older inscriptions as in the later writings.

The explanation of this extraordinary compound writ-
ing, fundamentally Semitic in its words and Iranian in its
construction, is that it never literally represented the
spoken language of any nation. The Iranians must have
inherited their writing from a Semitic people, and although
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they were acquainted with the separate sounds of cach of
the letters, they preferred transferring the Sernitic words
bodily, so as to represent the same ideas in their own Ira-
nian language, and cach Semitic word, so transferred, was
merely an ideogram, and would be read with the sound of
the corresponding Iranian word, without reference to the
sounds of the letters composing it ; thus the Persians wrote
the old Semitic word malkd, “ king,” hut they pronounced
it shdh. When the Semitic words had more than one
grammatical form, they would, for the sake of uniformity
be usually borrowed in one particular form, and probably
in the form which occurred most frequently in the Semitic
writings. As these ideograms were to represent an Iranian
language, they would be arranged, of course, according to
Iranian syntax. For certain words the writer could find
no exact Semitic equivalent, especially for Iranian names
and religious terms ; to express them he had recourse to
the alphabet, and wrote these words as they were pro-
nounced ; thus laying the foundation of the Iranian element
in the Pahlavi. As the Semitic ideograms remained un-
changed,l it was necessary to add Iranian suffixes to indicate
the few grammatical forms which survived in the spoken
language ; these additions appear to have been only gra-
dually made, for the sake of greater precision, as some of
them are not found in the older inscriptions. In later
writings we find a few other Iranian additions to Semitic
words, used generally to indicate some modification of the
original word; thus abi = pid, “father,” is altered into
abidar = pidar ; am = mdd, “mother,” into amidar = mddar;
&ec.  In these later writings, we also find the proportion of
the Semitic element considerably reduced, being confined
to the representation of some three to four hundred of the
commonest words in the language, while all other words
are Iranian, written as they are pronounced.

1The only exceptions extant seem tions before mentioned (p. 82); but
to be a few Semitic plurals in -in even these are used in phrases of Ira-
found in the Chaldeeo-Pahlavi inscrip- nian construction.
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As a proof that the Persians did not use the Semitic
words in speaking, we may quote the statement of Ammi-
anus Marcellinus (xix. 2, 11). When referring to the war
between the Roman Emperor Constantius and Shahpthar
I1., about A.D. 350, he says that the Persians used the
terms saansaan and pyrosen, meaning “ king of kings” and
“conqueror.” Both these terms are Iranian, the first being
shdldn-shdh, and the latter pirdz, « victorious,” and show
conclusively that the Persians of those times did not pro-
nounce malkdn malkd, although they wrote those words,
but they both wrote and pronounced p#riz, which has no
Semitic equivalent in Pahlavi. More than four centuries
later, Ibn Mugqaffa, a Mohammedan writer of the latter half
of the eighth century, states that the Persians ¢ possess a
¢ kind of spelling which they call zavdrish ; they write by
¢ it the characters connected as well as separated, and it
¢ consists of about a thousand words (which are put toge-
¢ ther), in order to distinguish those which have the same
“ meaning. For instance, if somebody intends to write
< gdsht, that is lakhm (meat) in Arabic, he writes bisrd, but
¢ reads gbsht; and if somebody intends to write ndn, that
¢is khubz (bread) in Arabic, he writes lahmd, but reads
“ndn. And in this manner they treat all words that they
¢intend to write. Only things which do not require such
“a change are written just as they are pronounced.” It
appears from this that the Persians of the eighth century
did exactly as a Parsi priest would do at the present
time ; when they came to a Semitic word while reading
Pahlavi, they pronounced its Persian equivalent, so that
their reading was entirely Persian, although the writing
was an odd mixture of Semitic, Persian, and hybrid words.
It was always optional to write the Persian word instead
of its Semitic equivalent, and it was only necessary to make
this the rule, instead of the exception, to convert the old
Pahlavi into pure Persian. This final step became com-
pulsory when the Persians adopted a new alphabet, with
which the old Semitic ideograms would not amalgamate,
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but which facilitated the adoption of Arabic terms intro-
duced by their Mohammedan conquerors. Hence the
sudden change from Pahlavi to modern Persian was rather
a change in writing than an alteration in speaking. The
spoken language changed but slowly, by the gradual adop-
tion of Arabic words and phrases, as may he seen from a
comparison of the language of Firdausi with that of recent
Dersian writers.

Ibn Mugaffa uses the term zawdrish for the Semitic ele-
ment in Pahlavi, and this is the term usually employed in
Persian, although written occasionally azvdrish or uzrdrsh ;
in Pahlavi it is written Zdzvdrish or adzedrishn, but it is
doubtful if the word occurs in any very old writings.
Several attempts have been made to explain its etymology,
but as its correct form is by no means certain, it affords
very little basis for trustworthy etymology. The term
Huzvirish is applied not only to the Semitic ideograms,
but also to a smaller number of Iranian words written in
an obsolete manner, so as to be liable to incorrect pronun-
ciation ; these obsolete Iranian written forms are used as
ideograms in the same manner as the old Semitic words.
The habit of not pronouncing the HuzvArish as it is written
must have tended to produce forgetfulness of the original
pronunciation of the words; this was to some extent ob-
viated by the compilation of a glossary of the Huzvarish
forms, with their pronunciation in Avesta characters, as
well as their Iranian equivalents. When this glossary was
compiled is uncertain, but as the pronunciation of some of
the Huzvérish words is evidently merely guessed from the
appearance of the letters, we may conclude that the true
sounds of some of the words were already forgotten.

It has been already noticed (p. 68) that Pahlavi trans-
lations of the Avesta are called Zand, and we may here
further observe that the Iranian equivalent of HuzvArish
is called Pizand, reserving further explanation of these
terms for the third Essay. This PAzand may be written in
Pahlavi characters, as happens when single Pizand words
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are substituted for their HuzvArish equivalents in a Pah-
lavi text; or it may be written in Avesta characters, which
happens when the whole text is so transliterated, and is
then called a PAzand text; or this Pizand text may be
further transliterated into the modern Persian character,
when it is still called PAzand, and differs from the Iranian
element of modern Persian only in its frequent use of ob-
solete words, forms, and construction. It would be conve-
nient to call this Persian form of Pizand by the name
Parsi, but it is not so called by the Paxrsis themselves, nor
in their books; with them, PArsi or Farsi means simply
modern Persian, more or less similar to Firdausi’s language.

It has been mentioned above that it would be easy to
forget the pronunciation of the Huzvarish words, and it is
now necessary to explain how this could be. The Pahlavi
alphabets, being of Semitic origin, have not only all the
usual deficiencies of other Semitic alphabets, but also some
defects peculiar to themselves, so that several sounds are
sometimes represented by the same letter ; this ambiguity
is greatly increased, in Pahlavi books, by the union of two
or more of these ambiguous letters into one compound
character, which is sometimes precisely similar to one of the
other single letters; the uncertainty of reading any word,
therefore, which is not readily identified is very great. No
short vowels are expressed, except initial e, but it is pre-
sumed they are to be understand where necessary, as in all
Semitic alphabets.

Two or three of the earliest rock inscriptions of the
Sasanian kings record the names and titles of Ardashir-i
Pépakin and his son Shahpthar I. (A.D. 226-270) in three
languages, Greek and two dialects of Pahlavi. The Pah-
lavi versions are engraved in two very different characters,
one called Chaldao-Pahlavi, from some resemblances to
Chaldec in letters and torms, the other called Sasanian
Pahlavi, as heing more generally used by the Sasanian
kings in their inscriptions, both on rocks and coins. This
latter character changes by degrees, on the coins of the
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later Sasanian kings, till it becomes nearly identical with
the Pahlavi character in the manuscripts still extant ; while
the Chaldeo-Pahlavi appears to have gone out of use he-
fore A.D. 300. Two more inscriptions, of greater length,
are engraved in both these Pahlavi dialects, but without
any Greek translation; of one of these inscriptions only a
few fragments are yet known, but the other is complete,
and we may take it as a specimen of the Pahlavi writings
of the early Sasanian times, as it refers to King Shahpihar
L. (A.D. 240-270).

This inscription is engraved on two separate tablets (one
for each dialect), cut on the rock-wall at the entrance of a
cave near the village of H4jidbad, not far from the ruins of
Persepolis. Copies of the two versions were published by
Westergaard at the end (pp. 83, 84) of his lithographed
edition of the text of the Bundahish. Plaster casts of the
whole of the Chaldeeo-Pahlavi, and of the first six lines of
the Sasanian Pahlavi version, are preserved in the British
Museum and elsewhere ; and a photograph from one set
of these casts was published by Thomas in the “ Journal
of the Royal Asiatic Society,” new series, vol. ili. From a
comparison of these copies with the photograph we obtain
the following texts, the words of one version being placed
immediately below those of the other for the sake of con-
venient comparison, and short vowels being introduced
where they seem necessary.

TEXTS OF THE PAHLAVI INSCRIPTIONS AT HAJIABAD.
[SASANIAN PAHLAVI.]—Tagaldht zenman 1§ masdayasn bagt Shahpdhar?,
[CEALD £0-PAHLAVI. ]— Karzivani zenman 1i mazdayazn alahi Shahiphari,

malkdn malkd dirdn va Anfrdn, miné-chitri min waztdn, barman maz-
malkin malkd Aryin va Aniryin, mind-shihar min yAztan, barl maz-

! The syllable man is represented man, lanman, and yadman, as well as
by a single letter in both characters, in the uncommon forms gadmatman,
which evidently corresponds with the atarman, and panman. In tamman
common Pahlavi termination man, as the syllable man corresponds to mdn
we find it here in the common Pah- in Chaldee, but in other words we
lavi words zenman (= denman), bar- must suppose it to represent an origi-
man, ragelman, valman, tamman, hé- nal vin, vain, or ¢n. Thomas reads
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dayasn bagt Artalhshatar, malkdn malkd Atrdn, mind-chitrt min yaztdn,
dayazn alah4 Artakhshatar, malkin malkd Aryin, miné-shihar min yAztan,

napt bagt Pdpakt malkd ; afan amat zenman khitayd shadt-
plhari phar bag Pipak malkd; va amat lan zenman Lkhireray4 sha-

tun, adinan levint shatradardn wva barbitdn wva vacharkdn va dzdtan
dit, qadmatman khshatradarin, barbitin, rabdn  va Azitan

shaditun, afan ragelman pavan zenman dikt hankhetdn, afan khitayd
shadit, nagarin patan zenman vém haqAimft, va khirerayi

lechadd zak chitdk bard ramitun, bard valman vaydk atk khitayd  rami-
lehad ! leh® shiti lebard ramit, bish tamman ant khirerays naflat

tun, tamman vaydk zak argdn 14 yehvdn, otk hat chitdk ckitt héman, adin

lehavind, atarman 13 yeh(t, ailk ak shiti banit havindé, kal
birdnt patydk velwdn héman ; akhar lanwman framdt: Mind
lebard shadedrd 4kast yeh(t havindd; adin lan  alpadisht : Mind

chitdkt adrundart  chits, mind yadman ketad héman, zak ragelman
shitl panman satar banit, avat mind yadd kedab havint, nagarin

pavan zenman dikt oyd hankhetdn, va  khitayd wval zuk chitdkt ayd
patan zenman vém hip haqiimfQid, va khirerayd kal ht shiti hip

shaditun, akhar mind khitayd val zak chitdk ramftun ; valman yadman
shadyf, mind khirerayd kalhQ shitl y&mzGd; lehtp yada
ketab. '
kedab havind.

A few words in this inscription are not quite intelligible,
but by comparing one version with the other, which corre-
sponds closely in all but two or three phrases, we can
arrive at the meaning of most of the obscure passages, and
translate as follows :—

‘This is an edict of me, the Mazda-worshipping divine
¢ being Shahpiihar, king of the kings of Iran and non-Iran,
¢ of spiritual origin from God; son of the Mazda-worshipping
¢ divine being Ardashir, king of the kings of Iran, of spiritual
¢ origin from God ; grandson of the divine being Papak, the
‘king. And when this arrow 2 was shot by us, then it was
“ shot by us in the presence of the satraps, grandees, mag-

the letter 7, because it resembles £ in
some old alphabets. For a similar
reason Andreas reads it 4. Thomas
points to the correspondence of bar-
man, in one dialect of our text, with
bar? in the other. Andreas points to
a similar correspondence of yadman
with yadd ; he also shows that the
reading ¢ overcomes many etymolo-
gical difficulties. We adhere to the

traditional man on the authority of
the Chaldee tammdn, and because wo
do not see why there should be a
second ¢ in the alphabet.

! Andreas reads this word lechad,
as the 2 is peculiarly formed, and may
perhaps represent the letter tsade, or
ch in Pablavi.

2 The form of the word is plural,
but used probably for the singular.
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¢ nates, and nobles; and our fect were set in this cave, and
‘the arrow was shot out by us towards that target; hut
¢ there where the arrow would have dropped was no place
¢ (for it), where if a target were constructed, then it (the
¢ arrow) would have been manifest outside; then we or-
¢ dered: A spirit target is constructed in front, thus a spirit
< hand has written: Set not the feet in this cave, and shoot
“not an arrow at that target, after the spirit arrow shot at
¢ that target; the hand has written that’

" Comparing the two versions of this inscription with the
Pahlavi of the manuscripts, it will be noticed that though
the Chaldeo-Pahlavi differs most, it still corresponds with
the manuscripts to the extent of about one-third of the
words, amongst which the preposition kal, “ to, at,” explains
the manuseript gial, which has been often read ghan or
ghit, and is used for either val or valman. The construc-
tion of the Chaldeeo-Pahlavi resembles generally that of
the manuscript Pahlavi, but it does not suffix the pronoun
to the initial conjunction or adverb in each phrase, which
is a peculiarity of Pahlavi as compared with modern Per-
sian. Furthermore, the Chaldzo-Pahlavi has begun to use
Iranian terminations to Semitic verbs, as ¢ in hagdimdt,
yehdt, havint ; & in lehavind, hagdimid, ydmzid ; and the
conditional dé in havindé. The Sasanian version has not
advanced to that stage in which it adopted Iranian termi-
nations to Semitic verbs, although they are freely used in
other inscriptions some twenty or thirty years later; but
in all other respects the Sasanian approaches much closer
than the Chaldeo-Pahlavi to the language of the manu-
scripts, about two-thirds of the words being identical, and
the construction of the sentences precisely the same. Thus
we find the pronoun suffixed to the initial conjunction or
adverb in some phrases, as in afan and adinan, only the
pronominal suffix is Semitic; but in later Sasanian inscrip-
tions we find Iranian suffixes, as in afam and afash. This
inscription leaves the question of the origin of the idhdfaz,
or relative particle, very uncertain. This particle is nearly
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always expressed in Pahlavi writings,! and not merely -
understood, as it is generally in modern Persian. In this
inscription several words, in both versions, end in 7, but as
this vowel termination cannot be the ¢dkdfat in some cases,
it may not be so in any. Thus in the Sasanian version the
final 7 may be an idhafat in bag?, Shahpihars, naps, Pdpaks,
levini, and possibly in chitrd, but it cannot be so in déks,
birdng, and chitdks, and an idhAfat is wanting after malkd,
barman, Artakhshatar, and lechady. In the Chaldeeo-Pah-
lavi version the final 7 may be an idhAfat in Shahipidhars,
bari, and phhari, but it cannot be so in shéiZ and dkasi,
and an idhifat is wanting after alahd, malkd, Artakhsha-
tar, plihar, bag, Pdpak, and lehad, and perhaps after shihar
and gadmatman. The omission of an idh&fat after malkd
is most significant, as it is a position in which it would be
expressed even in modern Persian; it is, therefore, very
doubtful whether any final 7 is intended as an 1dhdfat. In
inscriptions a few years later we find the idhéfat in the
form of the Semitic relative #7.

To compare with the early Sasanian Pahlavi of the in-
scriptions, we may take, as a specimen of the manuscript
Pahlavi, a passage from the Kérndmak-i Ardashir Papakin,
in which the Semitic ideograms are given in italics, and a
complete Pazand version, in Neryosangh’s orthography,? is
interlined ; so that the upper line gives the text as it is
written, and the lower as it is pronounced :—

[PAnLAVI].—PApak amatash nAmak did and@hkln yehevind, afash pavan
[PAzaND]. — Papak kash nima did anddhgin  bdd, vash pa
pasukhd val Ardakhshir kard nipisht afgh: Lak ld danfkyish kard, amat
pasukh & Ardashir kard navasht ku: Tho né donadih4 kard, ka
pavan mindavam-1 mdn ziybn I4 ajash shiyast bhdano, levatman vajlrgin
pa this-& ke zid né azhash shiyast blidan, awi guzurgin
stéjak yedrdntano milayd drlisht-advijyish atibash ghft. Kevan bhijishn
stézha burdan sakhun durusht-4wézhihd havash guft. Nufl bdzheshn

1 A few exceptions to this general 2 Derived from other works, as no
rule, besides unintentional omissions, version of the Kirnimak by Neryo-
may be discovered, especially in ma- sangh is known.
nuscripts from Persia.
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yemalelun, pavan pédik-mindak® anglr ; mamon dinikin gOft yekavtmAntd
g0, pa pashémin?  afigdr; chi din4gd guft  ested

afyh : Dtishman pavan dshman zak U4 ttban vakhddntano mdn? asho mard

ku: Dushman pa dushman % né tul griftan ke  ashé mard

min kinishn-t nafshman atbash raséd. Denmanich gbft yekovlmbnéd olyh :
ezh kuneshn-i ¢&h  havash rased. Ifi-cha guft ested ku:

Min zak atsh mstdvarmand ol yehevdnih mdn javid min volmon 14 vijaréd.
Ezh % kas mustdvarmid ma bésh ke jad ezh 61  né guzdréd.

Va lak benafshman dandd?® afgh Ardavan madam Ui va lok va kabedin
U thd qad dana¢ ku Ardavin awar menu thd u vasén

anshdtds dén géhdn pavan tant va khayl va chabdn va khvistak kimkartay
mardum-i afidar géhd pa tan u jin u khir u qgésta kimkartar

phdakhshal affo. Va kevanich andarji @ wal lak denman sakhttar, alyh
pidishah hast. U nufi-cha andarzh-imen 8 tho ifi  sakhttar, ku

khaddkinakih ve farman-bardar4 vdddnd nafshman-tanQ varz val alibén-
Guginai u farmi-burdar kun gésh-tan varz 6 avin-

bdih al avaspir.
bidi ma awaspir.

This passage may be translated as follows:—‘ Papak,
¢ when he saw the letter, became anxious, and he wrote in
‘reply to Ardashir thus: Thou didst unwisely, when, to
“ carry on a quarrel with the great, in a matter from which
¢ there need be no harm, thou spakest words fierce and
¢ loudly about it. Now call for release, and recount with
¢ sorrow ; for the wise have said that an enemy is not able
‘to take that, as an enemy, to which a righteous man
¢ attains by his own actions. This also is said: Be not an
¢ antagonist of that person, away from whom you depart
‘not. And thou thyself knowest that Ardavén is a very
¢ despotic sovereign over me and thee and many men in
¢ the world, as to body and life, property and wealth. And
‘now also my advice to thee is most strongly this, that
¢ thou practise conciliation thyself, and act obediently, and
¢ yield not to want of foresight.’

It will be noticed that many of the words in this Pahlavi

1 A doubtful word, and pashémdnt no difference between these words in
is merely a guess. Pahlavi writing.

2 A1l MSS. have kardano min, and 3 Plural used for the singular.
no doubt some old copyist has read 4 So in all MSS., but the text is
vdddntano (= kardan) instead of either corrupt, or the construction
vakhddntano (= griftan), there being peculiar.
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text, such as did, kard, nipisht, &c., are Phzand, although
they have Semitic or HuzvArish equivalents, such as
khaditing, vdddnd, yektibind, &e., which might have been
used. This is generally the case in Pahlavi manusecripts,
as it is quite optional for the writer to use either the
Huzvarish word or its Pizand equivalent, except perhaps
in the case of some of the particles and detached pro-
nouns, which are hardly ever used in their PAzand form
in Pahlavi writings. It is necessary to observe that the
proportion of Huzvérish words in a manuseript is no
criterion of its age, but merely an indication of the style
of its writer, for it is not unusual for a manuscript of
yesterday to contain more HuzvArish than one of the
same text written five hundred years ago; though
sometimes the case is reversed. The reason for this un-
certain use of Huzvirish is obvious; the copyist either
knows the text by heart, or reads it from a manuscript,
but in either case he repeats it to himself in PAzand, so
that he has nothing but frequent reference to the original
to guide him in the choice between HuzvArish and PAzand
modes of writing, and for want of frequent reference he
will often substitute one for the other, or even use a wrong
equivalent (if he does not quite understand his text) when
there are two HuzvArish forms with nearly the same PAzand,
or when he has misread a HuzvArish form which has two
meanings. Thus we often find the Huzvarish amat, “ when,”
confounded with m#n, “which,” because the PAzand of
both is ka or %e; and sometimes the Huz. afgh, “that”
is similarly confounded, owing to its having been read ki
instead of Zu; on the other hand, as the Huz. vakhddnd,
“taken,” cannot be distinguished from wvddind, «done,”
they are both liable to be read and written either Zard
or grift, according to the knowledge or ignorance of the
copyist.
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1II,—THE PAHLAVI LITERATURE EXTANT.

Pahlavi writings may be divided into two classes : first,
translations from the Avesta; and, secondly, writings of
which no Avesta original is known. The translations are
always written in sentences of moderate length, alternating
with those of the Avesta text; they are extremely literal,
but are interspersed with short explanatory sentences, and
sometimes with long digressions, serving as a commentary
on the text. The Pahlavi writings without an Avesta
original are nearly entirely of a religious character, though
a few are devoted to historical legends. Péazand versions
of some of these writings, as well as of the translations, exist
both in the Avesta and modern Persian characters. Some-
times the PAzand, when written in the Avesta character,
alternates with a Sanskrit or Gujrati translation; and
when written in the modern Persian character, in which
case we may call it a Parsi version, it is usually accom-
panied by a Persian translation, either alternating with
the PArsi sentences or interlined ; in the latter case, it is a
literal translation, and in the former it is more of a para-
phrase. Some writings are found only in Persian, and
this is more especially the case with the Riviyats or
collections of memoranda and decisions regarding cere-
monial observances and miscellaneous religious matters;
these are generally very free from Arabic words, but some
of them contain nearly as much Arabic as is used in
Mohammedan Persian writings. These Rivdyats also
contain metrical Persian versions of some of the more
popular Pahlavi and Pazand books; these distant imita-
tions of the Shihnimah are generally from two hundred
to three hundred and fifty years old.

Having thus taken a brief survey of the Pahlavi writings
and their connection with Parsi literature generally, we
may now proceed to give further details of such works as
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are known to be still extant, beginning with the translations
from the Avesta.

The Pahlave Vendiddd is probably the most important
of these translations, and extends to about 48,000 words.1
Each sentence of the Avesta text is continuously followed
by aliteral translation, or attempted translation, in Pahlavi,
interspersed with short explanations of unusual words, and
often concluding with an alternative translation, introduced
by the phrase, “ There is (some one) who says.” In many
places the translation of a sentence winds up with a longer
commentary, containing Avesta quotations, and citing the
opinions of various old commentators who are named, but
regarding whom very little is known. As the next sentence
in the Avesta text follows without break of line, it is often
difficult to distinguish it from one of the Avesta quotations
before mentioned. In the translation there are probably
fragments of various ages, as some of the commentaries
bear traces of translation from Avesta originals, while
many of the shorter explanations appear more modern,
but they must have been brought together in their present
form before the Mohammedan conquest. All the known
extant copies of the Vendidad with Pahlavi appear to have
descended from a manuscript of herbad Homést, from
which a copy was made in Sistn in A.¥. 554 (A.D. 1185)
by Ardashir Bahman, and taken to India by herbad
MahyAr Mah-mihir, who had been passing six years with
the herbads of Sistin, whither he had come from the town
of Khfijak on the Indus. After the arrival of this MS. in
India it was re-copied by Riistam Mihirdpin, who has for-
gotten to mention the year,2 and from his copy the oldest
manuscript now extant was copied by herbad Mihirdpan
Kai-Khiisrd (who was probably his great-grand-nephew) in

11n estimating (more or less accu- Jeounted compounds as either one or
rately)the number of words in each two words according to the usual
of the works he has examined, as the mode of writing them,
best standard of their length, the 2 He copied the Arda-Virdf ndmak

editor has not included the conjunc- in A.Y. 618 (A.D. 1249), and had visited
tion we and idhafat 7; and he has Persia.
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AY. 603 (A.D. 1324) in the town of Kambay. This manu-
script is now in the University Library at Copenhagen, but
is very defective; the first portion of the manuscript
(Vend. i. 1-v. 78, Sp.) having fallen into other hands,
probably on some division of property among brothers ;
and nearly half the remainder is so much damaged, by
the ink corroding the paper, that it is almost useless.
Another manuscript, which appears to be in the same
handwriting, but the colophon of which is missing, is in
the India Office Library in London; this is also defective,
as the folios containing Vend. i. 1-iii. 48 and iv. 82—viii. 310
have fallen into other hands, and have been replaced by
modern writing ; the folios containing Vend. iii. 49-1v. 81,
and a few others, are also damaged by the corrosive action
of the ink used by Mihirfpin Kai-Khiisté. From a com-
parison of these two manuscripts, we can ascertain the
state of the text 553 years ago, except with regard to
Vend. i. 1-iii. 48 and a few other short defective passages,
for which we must refer to other old manuscripts. One of
these was formerly in the library of Dastur Jamasp Asa at
Nawsari, and is said to have been transferred from Bombay
to Teheran in Persia some twenty years ago. It was copied,
probably from the Copenhagen MS., in A.Y. 963 (A.D. 1594),
by herbad Ardashir Zivé, in the town of Bhroch ; it is rather
carelessly written,and many of the later copies are descended
from it.l1  Another old manuscript, now in the University
Library at Bombay, was obtained at Bhroch ; it corresponds
very closely to the one last mentioned, and is probably about
the same age, but its colophon islost. The PahlaviVendidad
was printed at Vienna separate from the Avesta text, and
was published by Spiegel in 1853, but his text can be much
improved by careful collation with the old manuscripts
above mentioned. None of these MSS. contain the twelfth
fargard of the Vendidad, so that the Pahlavi translation of

1The descent of manuscripts can shaped letters; but it is hazardous to
generally be traced by their copying argue on'the authority of only one

errors, which have been insufficiently such blunder.
-erased; or by their misreading ill-
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this fargard, which occurs in a few modern MSS, is pro-
bably the work of some Dastur in India. It is difficult to
account for the omission of the twelfth fargard in the old
MSS,, as the fargards are all numbered, so that any acci-
dental leap from the eleventh to the thirteenth ought to
have been soon discovered; and it is unlikely that the
twelfth fargard would have occupied exactly the whole of
any number of folios which may have been lost from some
original manuscript before it was copied.

The Pohlavt Yasna contains about 39,000 words, ex-
clusive Miubroductory prayers. It is written
alternating with its Avesta,in the same manner as the Vendi-
dad, but the long interpolated commentaries are much less
common, and fewer commentators are quoted; so it may
be suspected of containing less old matter than the Pahlavi
Vendidad. For the oldest manuscripts of this text we are
again indebted to herbad Mihirdpin Kai-Khiisrd, who
copied at Kambay a manuscript of the Yasna with Pahlavi
(now in the University Library at Copenhagen) in A.Y. 692
(A.D. 1323) from a manuscript written by Rustam Mihir-
dpin; in the same year he also wrote a second manuscript
of the same, which is now in the library of Dastur Jamaspji
Minochiharji in Bombay, and is dated only twenty-two
days later than the first, but it does not mention whence
it was copied. Both these manuscripts begin with a series
of introductory prayers in Avesta and Pahlavi, of which
the commencement is lost; some of the folios are also
damaged in both by the corrosive action of the ink used
by the writer ; and one folio in the middle of the Bombay
copy is lost, and many others are worm-eaten. Several
more modern manuscripts of the Yasna with Pahlavi exist,
but they are less common than those of the Vendidad.
The Avesta and Pahlavi texts were printed separately at
Vienna, and published by Spiegel in 1858, but his text’
would be improved by collation with the old manuscript
in Bombay. '

The Pahlavi Visparad contains about 3300 words, and
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resembles in character the Pahlavi translation of the
Yasna. Probably the oldest copy of this text extant is
contained in a manuscript of miscellaneous texts brought
from India by the author of these Essays; this copy was
written by Péshydtan Ram Kimdin at Bhroch in A.Y. 766
(aD. 1397). The Avesta and Pahlavi texts were printed
separately at Vienna, and published by Spiegel, along with
the Yasna texts, in 1858.

The Hddokht nask in Pahlavi is a mere fragment, con-
taining about 1530 words, and consisting of three fargards
which were probably not consecutive in the original Nask.
The first fargard details the value of reciting the Ashem-
vohw formula under different circumstances, and is probably
an extract from the first division of the Nask. The second
and third fargards describe the fate of the souls of the
righteous and wicked respectively during the first three
days after death; but their contents do not agree very
well with the description of the Nask in the Dinkard,
where it is stated to have consisted of three divisions con-
taining 13, 102, and 19 sections respectively.l The oldest
copies of the text known to be extant are contained in the
manuscript of miscellaneous texts written in A.D. 1397,
which includes the Visparad, as mentioned above; also
in a very similar manuscript in the University Library
at Copenhagen, which must be about the same age. The
Avesta and Pahlavi texts, alternating as in the manuscripts,
were printed at Stuttgart, and published with the Arda-
Viraf Namak in 1872, and a translation of the Avesta text
will be found in the third Essay.

The Vishtdsp yasht is found with a Pahlavi translation
of about 5200 words, but only one manuscript has been
examined ; this is in the library of Dastur Jamaspji in
Bombay, and is said to have been written some thirty-five
years ago. The Avesta text is probably descended from
the Kirman manuscript used by Westergaard, and now at

1 The total number of sections is error of one in some one of these four

given as 133; so there must be an numbers.
G
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Copenhagen, and the Pahlavi text has the appearance of a
modern translation.

Pahlavi translations of other Yashts also exist; such as
those of the Adharmazd yasht, about 2000 words ; the
Kldrshéd yasht and Mdah yasht, each about 400 words ; the
Srésh yasht hdddkht, about 700 words; the Haptdn yasht,
Behrdm yasht, and probably others which have not been
examined. In these, as in all the other translations, the
Pablavi alternates with the Avesta; and there seems little
doubt that most of these Yasht translations are old.

Among the remaining translations are the Pahlavi texts
of the Atash nydyish, about 1000 words; the Khdrshéd
nydyish, about 500 words; the Abdn nydyish, about 450
words; the Afringdn gdtha, the Afringdn gahanbdr, the
Afringdn dahmdn (Yasna, lix.2-15 Sp.), the last containing
about 450 words; the 4frin myazd, also called Afrin Zara-
tusht; the S#rdzah in both its forms, containing about 530
and 650 words respectively ; and many short extracts from
the Yasna which are much used in the Khurdah Avesta,
such as the Ashem-vohw, Yathd-ahd-vairyd, and Yenhé-
Ldtam formulas; Yasna, v. 1, 2; Xxxv. 4-6, 13-15; i. 65-67,
Sp. 5 &e.

The Chidalk avistdk-i gdsdn, or selection from the Gathas,
is an old miscellaneous collection of short passages, some-
times merely single lines, from various parts of the Gathas,
alternating with the usual Pahlavi translation. Altogether
76 lines are quoted from the Avesta, and the Pahlavi
translation of about 1100 words does not differ materially
from that given in manuscripts of the Yasna. Several
copies of this selection exist, but the oldest seems to be
that in the manuscript of miscellaneous texts written in
A.D. 1397, as mentioned above.

Intermediate between the translations and the purely
Pahlavi works, there are those which contain many Avesta,
quotations, which are often translated, but do not in them-
selves form any connected text, as the bulk of the work is
Pahlavi. The following three are of this class:—
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The Nirangistdn containg about 30,000 words, including
the Avesta quotations, many of which are no longer extant
in the Zend-Avesta. It consists of three fargards, and
treats of a great number of minute details regarding rites
and ceremonies, and precautions to be adopted while per-
forming them. Its contents correspond very closely with
the description of the second section of the Hisparam
Nask, as given in the Dinkard; and the name of that
section was Nirangistdn. The opinions of many of the
old commentators mentioned in the Pahlavi Vendidad
are also often quoted in this work. A manuscript of the
Nirangistdn was brought from Persia to India by Dastur
Jamasp Wildyati, A.D. 1720; this was copied from a manu-
seript dated A.Y. 840 (A.D. 1471), but whether it still exists
is uncertain; it was re-copied by Dastur Jamasp Asa of
Nawséri in A.Y. 1097 (AD. 1727), and this copy is now in
the library of the Khén Bah&dar Dastur Noshirvénji
Jamaspji at Poona. Several later copies exist, but owing
to the text being difficult and little known to copyists,
their variations from the original are unusually numerous.

The Farhang-i okm Ehadédk, or vocabulary of Avesta and
Pahlavi, so called from its first words being ofm Lhaddk,
consists of about 3300 words, including the Avesta, and
contains several words and phrases which are no longer
extant in the Avesta texts. Very old copies of this voca-
bulary exist in two manuscripts of miscellaneous Pahlavi
texts, one brought from India by the author of these
Essays, and written in A.D. 1397, and the other at Copen-
hagen, written about the same time. Dastur Hoshangji’s
edition of this vocabulary, printed at Stuttgart, and pub-
lished in 1867 with the title of “ An Old Zand-Pahlavi
Glossary,” could probably be improved by collation with
these old copies of the text.

The Afrin-i dahmdn, including the aogemadaécha Avesta
quotations, contains about 2000 words. The first of the
quotations is Yasna, vii. 60 Sp., but most of the others are
no longer extant in the Avesta. They are also found with

i e
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alternating Pizand and Sanskrit translations, and without
the introductory sentences of the Afrin,

‘We may now proceed to notice the purely Pahlavi works,
which contain but few quotations from the Avesta, and
those are generally references to the proper texts to be
recited on particular occasions. There is much diversity
in the style of these compositions, some being merely
descriptive, in which the language is easy and the con-

- struction simple; while others are more philosophical, and

their language difficult and obscure.

The Vajarkard-i ding, containing about 19,000 words,
might almost be classed with the preceding, as the latter
part of it contains several quotations from the Avesta. It
is a very miscellaneous collection of injunctions and de-
tails regarding religious matters, resembling a Riviyat, and
divided into three chapters, professing to have been written
by Médyoméh, one of the old commentators quoted in the
Pahlavi translations and other works. An old manuscript
of the work, written in Kirmén, .. 609 (A.D. 1240), is said
to have been brought to India and deposited in the library
of the Mody family in Surat, where it was copied A.Y. 1123
(A.D. 1754) by an uncle of the late high-priest of the Parsis
in Bombay ; from this copy the text was edited by Dastur
Peshotanji, and printed in Bombay in 1848, as already
mentioned (p. 59). This work includes three or four of
the minor texts hereafter mentioned, as will be noticed
when we come to them.

The Dinkard is the longest Pahlavi work extant, although'
the first portion of it, containing the first and second books,
is missing; the latter part of the work, consisting of books
iii.-ix., contains about 170,000 words. The third book con-
sists of a series of explanations of religious matters and
duties, for general information and removal of doubt, con-
cluding with a description of the solar and lunar years,
and a legendary history of the Dinkard which is evidently
identified with that of the Nasks generally; this book

contains 73,000 words. The fourth book contains various
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statements selected from the religious hooks by Adarfro-
bag-i FarukhzAdan, the original editor of the Dinkard (see
p. 55), extending to about 4000 words; these statements
commerice with the characteristics of the Ameshispends,
-and in discussing those of Shatrovair, the third Ameshi-
spend, an account is given of the endeavours of various
sovereigns, from Vishtlsp to Khiisro-i Kavadin (Noshir-
vAn), to collect and preserve the national literature. The
fifth book contains the sayings of the same Adarfrobag
from a book called Simr4,! and his replies to many ques-
tions on obscure and difficult matters in history, astrology,
and religious customs, extending to about 6coo words.
The sixth book contains the opinions of the pdryddléshdn
(professors of the primeval religion of Zarathushtra) on all
matters of tradition, customs, and duties, with many say-
ings of Adarpid-i Méraspendin; the whole extending to
about 23,000 words. The seventh book contains an ac-
count' of the wonders, or miracles, of the Mazdayasnian
religion from the time of Géy6mard, the first man, to that
of Soshins, the last of the future prophets; including many
details of the life of Zarat{isht, and extending to about
16,000 words. The eighth book contains an account of
the twenty-one Nasks,giving a short description of each,but
going into more details of the four Nasks xv.—xviii. which
constitute the majority of the seven “legal” Nasks; this
book consists of about 20,000 words. The ninth book
contains a much more detailed account of the contents of
each fargard of the first three Nasks, concluding with some
remarks upon selections {from the whole Yasna, and ex-
tending to about 27,000 words. The work concludes with
colophons to the extent of nearly 1000 words, which relate
that this latter part of the Dinkard was copied at the place
where it was found, Khishkand in Asfiristin, from an
original which had been written by elders of the family of
Adarpid-i Miraspendin, by Mahvandid Narimahin BehrAm
Mihirfpin, and finished on the 24th day of the 4th month

1 There are, of course, many other ways of reading this name.
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AY. 369 (7th July A.p. 1000). From this copy others dated
A.Y. 865, 1009,! and 10381 have descended, and the last
appears to have been brought from Persia to Surat in A.Y.
1152 (AD. 1783) by Mulld Bahman, and about four years
afterwards some copies of the manuseript of A.v. 1038 (A.D.
1669) were spread among the Parsis; but before any of
these copies were made, the manuscript from Persia had
been lent to various parties, and more than one-sixth of
the whole had been abstracted, so that all the manuscripts
are now deficient to that extent; but out of 69 folios
missing, 64 have been discovered, though they still remain
in various hands. The manuscript itself is in the library
of Dastur Sohrabji Rustamji, the high-priest of the Kadmi
sect of Parsis in Bombay. Dastur Peshotanji is publish-
ing an edition of the text, with Gujrati and English trans-
lations, as has been already mentioned (p. 59), but it
will be many years before he can complete his task.

The name Dddustdn-i-dint is usually confined to a work
of about 30,000 words, written by Dastur Minochihar
Yadan-damén, who was high-priest of the Mazdayasnians
in Fars and Kirmén about a.v. 3502 (A.D. 981). It con-
sists of 92 questions and answers about religious duties,
customs, and legends ; the last of these answers seems to be
incomplete, so that a portion of the original work may
have been lost. The oldest manuscript of this text that
has been examined was written in Kirmén by Marjpin
TFrédin in A.Y. 941 (A.D. 1572); his writing was to supply
the deficiencies in a still older manuseript, of which only
28 folios now remain ; and his manusecript has, in its turn,
had its deficiencies supplied from later copies. In this
manuseript the text of the DidistAn-i-dini is preceded and
followed by other somewhat similar writings by the same
Dastur, and by ZAd-sparam-i Y{idin-damén, who appears

1 These dates no longer exist in the 2 Altered to 250 in the 61(1 manu-
manuscript brought from Persia, but script written by Marjpin Frédan,
are taken from the copies and from but whether the alteration was made

the account given by Mulld FirGz in by the original writer or not is un-
his Avijeh-Din, ) certain,
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to have been his brother. The first part of these extra
writings contains about 23,000 words, and the lasv part
about 30,000 words, of which 5000 are lost; if these writ-
- ings be taken as part of the Didistin-i-dini, the whole
work contains about 78,000 words extant. The author of
these Essays recommended the Parsis, twelve years ago, to
have this work translated, and it is said that a translation
was prepared, but has not been published. If the non-
appearance of this translation be due to any of the opinions
of the old Dastur of Kirméin differing from those of Parsis
of the present day, it is to be regretted, as the proper
course in such a case would be to publish a correct trans-
lation, and point out the probable cause of the original
writer’s errors in notes; this is all the more necessary as
none of the Pahlavi books are free from statements which
would be considered heterodox nowadays. Thus, whenever
they give details regarding Zhvétdk-dus, or next-of-kin mar-
riage, they describe it as applying to closer relationships
than present customs tolerate; but whatever may have
been the reasons for the establishment of this custom
when the Zoroastrian faith was in power! it is evident
that when the faith was held merely by a persecuted
remnant of the Persian people, their priests advocated the
custom as a specially meritorious act, with the view of
discouraging intermarriages with their Mohammedan
neighbours, which would have led to the final extinction
of Zoroastrianism. That the present customs of the Parsis
are not quite the same as those of eight or ten centuries
ago is not surprising, when we consider that it was the
usual practice of all Christian sects who had sufficient
power, two or three centuries ago, to put heretics and
witches to death by burning or otherwise; such practices
were then nct only legal, but were considered highly meri-
torious ; now they would be called judicial murders.

! They had probably something to the Jews to adopt stringent excep-
do with the dislike of Eastern nations tional marriage laws, in case of a
to any absolute alienation of family failure in direct heirs.
property ; a feeling which led even
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The Shikand-gumdni vijdr is a controversial work of
about 18,000 words, written by Mardén-farukh-i Afhar-
mazd-diqd, who acknowledges the instruction he has re-
ceived from the Dinkard of Adarfrobag-i Farulkhzidan,
which contained a thousand chapters (dar), as well as
from the Dinkhard 1 of AdarpiAdy&vand, a work no longer
known, unless it be the book of the Mainyd-i-khard, men-
tioned hereafter. The writer begins by answering some
questions of Mihiryar-i MahmAadan of Ispdb4dn regarding
the existence and work of the evil spirit being permitted
by Aftharmazd ; he then proceeds to prove the existence
of God, and to disprove the arguments of atheists, and of
those who disbelieve in the evil spirit, and attribute both
good and evil to God; and he concludes by criticising the
doctrines of the Jews, Christians, and Manicheans. Most
of the manuscripts of this work are incomplete, and only
the first 3600 words are found in the Pahlavi character;
the more complete manuseripts are in Pazand with Neryo-
sangh’s Sanskrit translation, but there are evident indica-
tions of the PAzand text having been originally transliter-
ated from Pahlavi. An edition of the Pahlavi and Pazand
texts has been prepared by Dastur Hoshangji, but is not
yet printed. :

The Bundahish calls itself ‘ the Zand-dkds?2 (zand-know-
‘ing, or tradition-informed), which is-first about Afihar-
‘mazd’s original creation and the antagonism of the evil
¢ spirit, and afterwards about the nature of the creatures
“from the original creation till the end, which is the future
¢ existence, just as it is revealed by the rcligion of the

1 The Mulla Firfiz library in Boms
bay contains two modern’ Persian
manuscripts, named respectively Din-
kard and Dinkhird ; these were writ-
ten by Mulla Firtiz to describe his
voyage toPersia and the answers he ob-
tained to seventy-eight questions pro-
posed by the Indian Dasturs. These
Persian works must not be confound-
ed with their namesakes in Pahlavi

2 The word min, ‘‘from,” with
which many of the manuscripts com-
mence, appears to be a later addition,
as it is not found in the Copenhagen
manuscript, and has evidently been
added by a later hand in the only
other manuscript of equal age men-
tioned in the text.
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‘Mazdayasnians. The contents of this hook are too well
known to require further description; it contains ahout
13,000 words, hut the manuscripts do not agree either in
extent or arrangement. The most complete and hest-ar-
ranged text, but not the most accurately copied, is that in
the manuscript of miscellaneous Pahlavi texts at Copen-
hagen, which is about five hundred years old, and has lost
one or more folios in the middle of the text of the Bunda-
hish, but contains more sections (chaps. xxviii,, xxix., xxx.,
and xxxii. of Anquetil) than are found in other independent
copies. The text is found differently arranged, without
those sections, but more accurately copied, in the similar
manuscript of miscellaneous texts brought from India by
the author of these Essays, and written in 1397. Most of
the manuscripts in India seem to have been copied from
the latter of these two old manuscripts, but they some-
times vary further in their arrangement. The Copenhagen
text was lithographed in facsimile and published by
Westergaard in 1851 ; a French translation was published
by Anquetil in 1771, and German translations by Win-
dischmann in 1863, and by Justi in 1868.

The Mindk-i1 khard, called in Pazand Mainyd-i khard, or
Spirit of Wisdom, consists of sixty-two answers given by the
said Spirit to the inquiries of a wise man regarding the
tenets, legends, and morals of the Mazdayasnian religion.
It contains about 12,000 words, but the text ends abruptly,
as if incomplete; and its introduction bears some resem-
blance to that of the Shikand-gumAni, so as to lead to the
suspicion that it may be the first portion of the Dinkhard
consulted by the author of that work. An old manuscript
of the Pahlavi text was brought by Westergaard from

1 This word, which is traditionally
read madénad, has been pronounced

not by d. On the other hand, the
Persian miné must have been mindk

minavad, or matnivad, and traced to
a supposed ancient Persian form, mai-
nivat. Whether such a form actually
existed is not known, and if it did,we
should expect to find its final letter
represeuted by ¢ = ¢ in Pahlavi, and

in Pahlavi ; this would be liable to be
written mindg, and the addition of
circumflexes (all the uses of which,
in Pahlavi, are not thoroughly under-
stood) changes this word into the tra-
ditional madénad.
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Persia, but the Pahlavi versions in India are probably
merely translations from the better-known Phzand text
which generally alternates with Neryosangh’s Sanskrit
translation ; a manuseript of this Pizand-Sanskrit text,
written in A.D. 1520, is preserved in the India Office Library
in London. A few fragments of the Pizand text were
published, with a German translation, by Spiegel in his
“ Grammar of the Parsi Language ” (1851) and his “Tradi-
tional Literature of the Parsis” (1860); and the whole
text, both PAzand and Sanskrit, was published by West,
with an English translation, in 1871. '

The Shdyast 1d-shdyast, or Pahlavi Riviyat, contains
about 10,000 words, and treats of sins and good works,
the proper treatment of corpses and other kinds of impu-
rity, with the proper modes of purification, the proper use
of the sacred thread and shirt, other customs and rites,
with the reasons for reciting each of the Géthas, and details
of the extent of those hymns ; all subjects which are gene-
rally explained in the Persian Riviiyats; but here the
statements are enforced by quotations of the opinions of
several of the old commentators, and by references to some
of the Nasks no longer extant. The oldest extant copies
of this work are contained in the two manuscripts of mis-
cellaneous Pahlavi texts, written about five hundred years
ago, which have been already mentioned. In these manu-
scripts the text appears in two detached portions of about
7200 and 2500 words respectively.

The Arddl Virdf ndmak, or book of Ardd Virdf, con-
tains about 8800 words, and describes what was seen by a
chosen high-priest in a vision of the other world, where
he was shown the rewards of the righteous, the punish-
ments of the wicked, and the neutral state of stationary
expectation of those who belong to neither extreme. It is
stated in this work that Ard4 VirAf was called Nikhshiptir

1 Sometimes written Arddf, which doubt merely a title meaning ¢ right-
should perhaps be read A»ddk, having eous ;” the Pavsis say, however, that
been altered into arddg, which is not it is also a name.
distinguishable from arddi. It isno



THE PAHLAVI LITERATURE EXTANT. 107

by some; this is not only the name of a town, but is also
that of one of the old commentators, sometimes quoted in
the Pahlavi Vendidad, and very often in the Nirangistin;
it is possible, therefore, that this cominentator may have
written the book of Arda Virdf. Copies of this text are
found in the two old manuscripts of miscellaneous texts
written about five hundred years ago, which have heen
already mentioned. A manuscript of a Pizand and San-
skrit version, written A.D. 1410, was also brought from
India by the author of these Essays; and Persian versions,
both in prose and verse, are likewise extant. The Pahlavi
text was printed at Stuttgart, and published, with an Eng-
~ lish translation, in 1872.

The Mddigdn-i Gésht-i Frydnd, of about 3000 words, is
a tale of the evil Akhtya of the Abin Yasht (81-83), pro-
pounding thirty-three enigmas to Y6isht6-y0-Fryanandm,
to be solved on pain of death ; after this is done he has to
solve three enigmas in his turn, but fails and is destroyed.
The enigmas are generally of a very trivial character,
.and nine of them seem to be omitted. This text accom-
panies that of the book of Ard4 Viraf in the two old manu-
seripts before mentioned, and was published with it in
1872.

The Bakhman yasht, of about 4200 words, professes to Le
a revelation from Afiharmazd to Zaratfisht of the sufferings
and triumphs of the Mazdayasnian religion, from his time
to the end of the world, apparently in imitation of part of
the Stidkar Nask. As it mentions the Miisalméins, and
gives many details of the sufferings occasioned by them, it
must have been written a considerable time after the Mo-
hammedan conquest. It details how the power of the
Mazdayasnian religion is to be restored by the victories of
VahirAm-i Varjivand, a prince (ka?) of the Kayin race,
who at the age of thirty is to put himself at the head of
Indian and Chinese armies, whose power will be felt as far
as the banks of the Indus, which is called the country of
Bambo. Foreigners should be careful not to confound this
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name with Bombay, which is merely a European corrup-
tion, through the Portuguese, of Mumbai; a corruption
which native writers still avoid when writing in the ver-
nacular languages. The Pahlavi text of this work is found
in the old manuseript of miscellaneous texts at Copenhagen,
and its two copies, one of which is at Paris, but no other
copies have been met with ; a Pizand version is, however,
common in India. Spiegel has given a German transla-
tion of extracts from the Bahman Yasht in his « Traditional
Literature of the Parsis.”

In the same old manuscript at Copenhagen is the
Andarj-i Hiddvar-i1 ddndk, containing about 1800 words,
of which one-third have been lost, as two folios are missing. ,
This admonition (andarj) is given in reply to questions
asked by his disciple (ashdkard). No other copy of this
work has been met with, but it will be found, of course, in .
the two copies of the Copenhagen manuscript.

In the same manuscript is also a copy of the Mddiydn-i
qujastalk Abdlish, containing about 1200 words. The ac-
cursed Abalish appears to have been a zandik or heretic,
who relied upon later corrupt traditions in preference to
the true faith. In the presence of Mamfin, the commander
of the faithful (amir-i mdminin) at Baghdad, he proposes
seven questions to a Mobad, who replies to the satisfaction
of Mimfin and the confusion of Abalish himself. The
writer concludes by blessing Adarfrobag-i Farukhzidan
(the author of an old edition of the Dinkard) for having
destroyed Abalish; and he could not have written this work
before A.D. 830, as Mamfin was living at that time. Many
copies of it exist in Pahlavi, Pdzand, and Persian. '

The Jdmdsp ndmalk consists of Jamasp’s replies to King
Gushtdsp’s questions regarding creation, history, customs
of various nations, and the {uture fate of the religion. The
most complete manuscript examined contains about 5000
words, but seems unfinished. The Pahlavi text is rare. A
very old manuscript in Dastur Peshotanji’s library in

1 This name may also be read Khdshvar-i, or otherwise.
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Bombay contains about one-fourth of the text, but no other
copy has been met with. The Pézand and Persian ver-
sions are found in many manuscripts.

A very old manuscript in the library of Dastur Jamaspji
in Bombay has been called the Pahlavi Shihndmak, as it
contains several short tales connected with the kings of
Persia. Its colophon states that it was finished in India,
in the town of Tinak,! on the 19th day of some month
AY. 691 (A.D. 1322), by Mihirapan Kai-Khiisro, the copyist
who wrote the oldest manuscripts of the Yasna and Ven-
didad that are still extant. The handwriting, however,
more nearly resembles that of the old manuscript of mis-
cellaneous texts at Copenhagen, which contains several
copies of MihiripAn’s writings, with his colophons attached ;
so that the Pahlavi Shihnimak may also be a copy of his
manuscript, but, like that at Copenhagen, it is certainly
about five hundred years old. This manuscript is much
wormeaten, but a copy of it exists at Teheran, made one
hundred and ten years ago, before the original was muck
damaged, which will probably supply most of the defi-
ciencies in those texts of which no other copies are known
to exist.

Of the texts contained in this old manuscript and its
single complete copy, the following are not known to exist
elsewhere in Pahlavi:—(1.) Yddkdr-t Zarirdn, of about
3000 words, containing an account of the war between
King Vishtisp and Arjasp. (2.) Cities of the Land of Iran,
about 880 words, giving their names-and a very brief
account of each. (3.) Wonders and Prodigics of the Land
of Sistdn, in about 290 words. (4.) Khisré-i Kavdddn
(NoshirvAn) and the Slave-boy, who replies to the king’s
thirteen inquiries as to what things are the most pleasant,
about 1770 words. (5.) Admonitions to Mazdayasnians in
six separate paragraphs, about 940 words. (6.) Andarj-t

1 In another colophon, in the mid- zilah, the date being the 6th day of
dle of the manuscript, this place is the sixth month A.Y. 691,
called TamQk in Jazirak (or Gujirak)



110 THE PAHLAVI LITERATURE EXTANT.

Khisré-i Kavdddn (Noshirvin), about 380 words, said to
contain the dying injunctions of that monarch. (7)
Sayings of Adarfrobag-i FarukhzAdan and Bakht-afiid,
about 320 words.

The following texts, contained in this old manuscript,
are also found in Dastur Peshotanji’s old manuscript,
which has been already mentioned as containing part
of the Jimisp-nimak; but they are not known to exist
elsewhere in Pahlavi:—(1.) Mddigdn-i st 76z about 460
words, is a statement of what ought to be done on each of
the thirty days of the month; at the end it is called an
admonition (andarj) of Adarpad-i Maraspendén to his son,
which leads one to suspect that it may be a detached por
tion of his Pandnimak. (2.) Dirakht-i Asirék, about Soo
words, is a debate between a tree and a goat as to which
of them is the more worthy. (3.) Chatrang ndmalk, about
820 words, relates how a chessboard and chessmen were
sent by Dévasirm, a great king of India, to Khfisro-i
Andshak-raban (Noshirvin), with a request for an ex-
planation of the game, which was given by Vajfirg-mihir-i
Bilkhtakin, who afterwards takes the game of Niv-Ardashir
to India, as an effectual puzzle for the Indian sages. (4.)
Ingunctions given to men of the good religion, about 800
words.  (5.) The Five Dispositions of priests, and Zen
Admonitions, about 250 words, which also occur in the
Vajarkard-i-dint (pp. 13-16 of Dastur Peshotanji’s edition).
(6.) Ddrik-i klirsandi, about 120 words. (7.) Anecdote
of King Vahirm-i Varjivand, about 190 words. (8.) 4dvice
of a certain man (fuldn gabrd), about 740 words. Of the
following texts contained in the two old manuscripts of
Dastur Peshotanji and Dastur Jamaspji, a third copy
exists in the library of the latter Dastur:—(1.) Forms of
Letters to kings and great men, about ggo words, found
also in the Vajarkard-i-dini (pp. 102-113 of Dastur
Peshotanji’s edition). (2.) Form of Marriage Contract,
dated A.y. 627 (a.D. 1258), about 400 words. (3.) Vdchak
aéchand (some sayings) of Adarpid-i MAaraspendan, about
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1270 words. (4.) Stdyishn-i drén va siplsddri-i myozdpdn,
about 560 words.

Of the following texts contained in Dastur Jamaspji’s
old manuscript many copies exist:—(1.) Pandndmak-i
Zaraldisht, about 1430 words, contains admonitions as to
man’s duties. A copy of three-fourths of this text exists
in the University Library at Copenhagen. (2.) Andarj-i
Adarpdd-i Mdraspenddn, about 1700 words, is sometimes
called his Pandnimak, and containg his advice to his son
Zaratfisht; but the last quarter of the text is missing in
the old manuscript, and the end is very abrupt in other
manuscripts, which makes it probable that the next text
in the old manuscript, the Mddiydn-i s rdz may have
been originally the conclusion of this, as has been already
noticed. This Pahlavi text was printed in Bombay, and
published, with a Gujrati translation, by Shahryarji
Dadabhai in 1869; and an English version of this Guj-
rati translation, by the Rev. Shapurji Edalji, was published
in 1870, but being a translation of a translation, it differs
considerably from the meaning of the original. (3.) Kdr-
ndmak-i Artakhshir-i Pdpakdn, about 5600 words, records
many of the actions of King Ardashir and his son Shahpihar,
beginning with the discovery of Sasin, the father of the
former, among the shepherds of Papak, and ending with
Afiharmazd, the son of the latter, ascending the throne;
but this is not the original work, as it begins with the
phrase, ‘ In the Kérndmak of Artakhshir-i Papakan it was
¢ thus written” A Gujrati translation of this text was
published by Dastur Peshotanji in 1853. (4.) Pand-
ndmak-i Vajirg-milir-i Bikhtakdn, the prime minister of
King Khfisrd Noshirvin, contains about 1690 words, but
seems to be merely a fragment of the work, as it ends very
abruptly. This text is also called the Ganj-i shdzydn, be-
cause it states that it was placed in the royal treasury
(gang-¢ shahakdn in the old manuscript).

The other old manuscript in Dastur Peshotanji’s library,
which includes some of the above-mentioned texts, likewis
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contains the following :—(1.) Mddigdn- st yazaddn, about
80 words, stating the one special quality of each of the
thirty Yazads who give their names to the days of the
month. Another similar statement, .in the old manuscript
of miscellaneous texts brought from India by the author of
these Issays, specifies different qualities in most cases. (2)
Madigdn-i mah PFravardin réj-i Horvadad, about 760
words, which details all the remarkable occurrences said
to have taken place, at different periods, on the sixth day
of the first month of the Parsi year. A Persian version of
this text is found in the RivAyats. (3.) Another Mddigdn-i
st 70z, about 1150 words, detailing the proper business and
duties for each of the thirty days in the Parsi month and
the five Githa days at the end of the Parsi year. This
text is also contained in the Vajarkard-i Dinf (pp. 113-125
of Dastur Peshotanji’s edition).

Copies of the remaining texts are numerous both in
Pablavi and Pazand. The Mddigdn-i haft ameshdspend,
about ggo words, contains a detail of the various duties of
the seven Ameshéspends, as revealed by Afitharmazd to
Zaratlisht. The Andarj-i ddndk mard, about 520 words,”
details the advice of a wise man to his son.

The Pahlavi-Pdzand farhang, about 1300 words, is the
glossary of Huzvarish and Pizand edited by Dastur
Hoshangji and published in 1870. It is called the
Martkndmak-c Asdrik, or Assyrian vocabulary, by Dastur
Peshotanji in the list of Pahlavi works given in the intro-
duction to his Pahlavi Grammar; but the origin of this
name requires explanation, as it appears to be unknown
to the Dasturs generally.

The Puatit-i Adarpdd-i Mdraspend, about 1490 words, is
a form of renunciation of every possible heinous sin, to be
recited by the sinner. The Patft-i khdd, about 1000
words, is a similar form of renunciation, but somewhat
abbreviated. Adwar chim-i drdn, about 380 words, regard-
ing the symbolism of the ceremonial wafer-cakes, and the
use of them in the mydsd, or sacred feast. The Paklavi
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Gshirvdd, or marriage blessing, about 460 words. The
Ndm-stdyishnt, or praise of Afiharmazd, about 260 words.
The Afrin-i « td péshydh-i khidd,” so called from its first
words, about 190 words. And other benedictions and
prayers which have not been examined.

A Pahlavi version of the Saddar Bundahish is also said
to exist, but must be a modern translation, for the Sad-dar
itself, although often written in Avesta characters, seems
to be rather Persian than Phzand, as it contains many
Arabic words. Dastur Peshotanji mentions a few more
Pahlavi texts, some of which may be included among
those described above, but under different names. There
are also several Persian texts, such as the book of Dadar
bin D4d-dukht, &c., which may have originated in Pahlavi.

From the above details we may form some idea of the
probable extent of the scanty remnants of Pahlavi litera-
ture. Without making any allowance for works which
remain unexamined or have escaped observation, it appears
that the extant Pahlavi translations from the Avesta ex-
~ceed 104,000 words, and the other Pahlavi works excecd

413,000 words, making a total of upwards of 517,000
words in all the extant Pahlavi writings which have been
examined. This total is nearly eleven times the extent of
the Pahlavi Vendidad, or forty times that of the Bundahish.

The Parsi community has been doing a good deal, of late
years, for the preservation of the last remnants of their
national literature, but it would be better if their efforts
were of a more systematic character. Before much more
is done for encouraging the publication of isolated texts, a
systematic inquiry for manuscripts should be set on foot,
for the purpose of ascertaining which are the oldest and
best manuscripts, so as to avoid the error of editing texts
without reference to the best materials. Influential mem-
bers of the Parsi community, assisted by the Dasturs,
ought to have but little difficulty in inducing all possessors
of manuscripts to supply a properly organised committee

with complete catalogues of their collections, Such cata-
it
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logues need only be lists of the names of the works, with
the names and dates of the copyists when these are re-
corded ; but all undated manusecripts supposed to be more
than a century old should be specially noted. From such
lists the committee could easily prepare a statement of all
extant. texts and of the owners of several of the more valu-
able manuscripts of each text. Possessed of this informa-
tion, the next step would be to obtain a copy of the oldest
manuseript of each text, beginning with the rarest works,
and have it collated with one or two of the next oldest
manuscripts (not being copies of the first). These collated
copies, if correctly made without any attempt at emendation,

would form standard editions of the texts, and should be
* carefully preserved in some public institution accessible to
all members of the Parsi community, such as the Mulld
Tirtz Library.

It can hardly be expected that Westergaard’s edition of
the Avesta texts can be much improved from any manu-
scripts to be found in India; although copies from Yazd
or Kirmén, in Persia, might afford valuable emendations
coming from an independent source, but it is generally
understood in India that there are very few such manu-
scripts still existing in Persia. Justi’s Old-Bactrian Dic-
tionary is a tolerably complete collection of the Avesta
words, but requires to be supplemented by the addition of
many words contained in the Nirangistdn, Farhang-i oim
khadik, and Aogemadaécha; and the meanings attached
to the words want careful revision.

‘With regard to Pahlavi texts, it would be important to
discover any Pahlavi Vendidad or Yasna descended from
any other source than the manuscripts of Mihirdpan Kai-
Khiisro, also to find the first three fargards, missing from
his manuscripts in Europe, in his own handwriting. The
first two books of the Dinkard, the Pahlavi text of the
latter part of the Shikand-gumini, chaps. xxviii—xxx. of
the Bundahish, and a complete Pahlavi version of the
Jamasp-nimak, are all desiderata regarding which some
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information might be obtained by a systematic inquiry for
manuscripts. Hitherto the Parsis have had to rely upon
Europeans for all explanations of their literature, beyond
the merely traditional learning of their priesthood; they
may always rely upon some European heing ready to carry
on such investigations, provided the materials be forth-
coming ; and Europeans, in their turn, ought to be able to
rely on the Parsis for the discovery of all existing materials,
and for rendering them accessible.
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THE ZEND-AVESTA; OR, THE SCRIPTURE
OF THE PARSIS.

Ix this Essay it is intended to give a brief statement of the
contents of the whole Zend-Avesta, together with transla-
tions of some important or interesting passages contained
therein, which will enable the reader to form some judg-
ment of the true character of the sacred books of the
Parsis. After some preliminary remarks about the name,
extent, and preservation of the sacred books, the separate
parts of the present Parsi scriptures will be described in
detail, and finally, an attempt will be made to give a
short, critical, and historical sketch of this religious
literature. '

I—THE NAME OF THE PARSI SCRIPTURES.

The sacred writings of the Parsis have usually been
called Zend-Avesta by Europeans, but this is, without
doubt, an inversion of the proper order of the words, as
the Pahlavi books always style them?! avistdk va zand
(Avesta and Zend), and this order is confirmed by the
traditional, as well as the critical and historical, explana-
tion of both terms. In the opinion of the present Parsi
priests, Avesta means the original text of the sacred books,
and Zend denotes the Pahlavi translation. This view is
correct to a great extent, as many passages may be quoted

1 Only one exception has been noticed in many hundred occurrences of the
phrase.
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from the Pahlavi books in which Zend means simply
“translation,” or “commentary;” thus the old Farkang-i
otm khaddk commences (in the old manuscripts) with the
words: Madam bard-shindkhtano- vdj va mdrtldno-i
Awistik, aighash Zand maman va chigin, ¢ on fully under-
¢ standing the words and phrases of the Avesta, that is,
¢ the nature and quality (lit. the what and the how) of its
‘Zend” But it is probable that the term Zend was ori-
ginally applied to commentaries written in the same lan-
guage as the Avesta, for in the Pahlavi translation of the
Yasna, when the scriptures are mentioned, both terms,
Awvistak va Zand, are used,! as if of equal authority, which
would have been an instance of gross sclf-conceit on the
part of the translator, if he meant his own translation by
the term Zend. From this use of the denomination
Avesta and Zend by the Pahlavi translators, we are fully
entitled to conclude that the Zend they mentioned was a
commentary on the Avesta already existing before they
undertook their translation; and as they considered it
sacred, this Zend was probably in the same language as
the original Avesta. There are many traces, in the Avesta
quotations and other phrases of the Pahlavi franslations,
of much of this old Zend having been replaced by the new
Zend of the Pahlavi translators; but there are also traces
of a good deal of it remaining incorporated in the present
Avesta text, as will be pointed out from time to time in
the translations which follow. The term Avesta and
Zend, or Zend-Avesta, cannot be considered, therefore, as
wholly inappropriate when applied to the Parsi scriptures
in their original language, although the word Zend is im-
properly used when applied to that language itself, as it
is much more commonly employed as a name for Pahlavi
commentaries.

From the above remarks, it will be seen that the term

1 See Yasna, xxx. I, xxxi. I, where generally renders the word Zend by
the Avesta and Zend of both sayings, artha, ‘‘meaning,” in his Sanskrit
or both hlessings, are specified in translation of the Yasna.
the Pahlavi translation. Neryosangh
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Avesta was originally confined to the sacred texts ascribed
to Zarathushtra and his immediate disciples; but in the
course of time this term has been gradually extended to
all later explanations of those texts written in the same
language, till at the present time it includes all writings
in that language, whatever their age. All these writings,
having become unintelligible to the majority of the Zoro-
astrian me to be regarded as eqﬁally sacred.

TheAvord Avesta does not occur in the sacred texts
themselves with the meaning now attached to it, and it
must not be confounded with the Sasanian apistdn, en-
graved on gems in the phrase apistdn val yazldn, as this
phrase is also found in the Pahlavi texts, with the mean-
ing of “prayers to God,” whereas the Pahlavi apistdk, or
avistdk (Avesta), is a distinet word, never used in that
sense, which, indeed, would be inapplicable to nine-tenths
of the Avesta. So far as the form of the Pahlavi avistdk
is concerned, it might be best traced to ave + std, in the
sense of “what is established,” or “ text,” as was proposed
by M. J. Miiller in 1839; but such a meaning, though it
might be fairly applicable to most of the Avesta now
extant, would hardly describe the very miscellaneous con-
tents of the Nasks which have been lost, and which are
all said to have had both Avesta and Zend. A more
satisfactory meaning can be obtained by tracing awvistdk to
d + wvista (p. p. of vid, “to know”), with the meaning
“ what is known,” or “ knowledge,”1 corresponding nearly
with veda, the name of the sacred scriptures of the Brah-
mans. It may be objected to this etymology that the first
syllable of awvistdk is written like ap, and an Avesta v does
not usually change into a Pahlavi p; this is only true,
however, when the p would be initial ; in other cases, such
as vo = Pahl ap?, the change is common.

With regard to the term Zend, we see that its applica-
tion varied at different times. Originally it meant the

”»

! More literally, *what is announced,” or ““declaratior;” approaching

the meaning of *revelation,”

]

-
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commentaries made by the successors of Zarathushtra
upon the sacred writings of the prophet and his imme-
diate disciples. These commentaries must have been
written in nearly the same language as the original text,
and as that- language gradually became unintelligible to
all but the priests, the commentaries were regarded as a
part of the text, and a new explanation, or Zend, was
required. This new Zend was furnished by the most
learned priests of the Sasanian period, in the shape of a
translation into Pahlavi, the vernacular language of Persia
in those days; and in later times the term Zend has been
confined to this translation.

The word Zend may be traced in dezaimtish (Yas. lvi.
3, 3 Sp.) and is to be referred to the root zan, “to know,”
Sans. jnd, Gr. yvw, Lat. gno (in agnosco and cognosco), so
that it has the meaning of “knowledge, science.” What
passages in the present Avesta may be supposed to be
remnants of the old Zend will be pointed out when-
ever they occur in the translations we propose to give
further on.

The term Pizand, which is met with frequently in con-
nection with Avesta and Zend, denotes a further explana-
tion of the Zend, and is probably a corruption of pasti-
zafiti, which must have meant “re-explanation;” this
word does actually occur (Yas. lix. 2 Sp.), but with a
more general meaning. Some passages in the present
Avesta will be pointed out, in the translations further on,
which may be supposed to represent an old P4zand in the
Avesta language ; but at present the term Pazand (as has
been already shown in the second Essay) is applied only
to purely Iranian versions of Pahlavi texts, whether
written in the Avesta or Persian characters, and to such
parts of Pahlavi texts as are not Huzvérish.



16

ORIGINAL EXTENT OF THE ZEND-AVESTA. 123

II.—THE ORIGINAL EXTENT OF THE ZEND-AVESTA.
THE NASKS.

From the ancient classical writers, as well as from the
tradition of the Parsis, we learn that the religious litera-
ture of the ancient Persians was of considerable extent,
though the Zend-Avesta, in its present state, is a compara-
tively small book. This circumstance necessarily leads us
to the conclusion, that the sacred literature of the Zoroas-
trians has suffered very heavy losses. Thus Pliny reports,
on the authority of Hermippos, the Greek philosopher
(see page 8), that Zoroaster composed two millions of
verses ; and an Arab historian, Abu Jafir Attavari!
assures us that Zoroaster’s writings covered twelve hun-

dred cowhides (parchments). These reports might appear, - -

at the first glance, to be exaggerations, but for the enor-
mous extent of the sacred books of other Oriental nations,2
which affords us sufficient reason for believing that the
number and extent of the books ascribed to Zoroaster by
his followers may have been very considerable.

The loss of most of these writings, known to the ancient
Greeks, is ascribed by the Parsis mainly to the ravages
attendant upon the conquest of the Persi mpire by
Alexander the Great. Thus it appears from the third
book of the Dinkard, that at the time of Alexander’s
inroad there were only two complete copies of the sacred
books (a term which the Dinkard seems to identify with
itself); one of these was deposited in the royal archives at

1 Hyde, De Religione Veternm Per-
sarum, p. 318.

2 Thus, for instance, the text of the
sacred books of the southern Bud-
dhists of Ceylon, Birma, &ec., accord-
ing to Turnour’s computation, com-
prises 4500 leaves, each page being
about two feet long and containing
nine lines. The text being written
without any spaces between the

words, we may conclude that each
line must contain as much as ten lines
of any ordinary poetical measure.
Thus, 4500 X 2 X g X 10 = 810,000 lines
of ordinary measure. Again, the
commentary extends to a greater
length than the text, so that there
must be nearly 2,000,000 lines in the
whole of these sacred books.
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Persepolis, which were burned by Alexander, and the
other, which was deposited in another treasury, fell into
the hands of the Greeks, and was translated into their
language. The Ard4-Virif-nAmak mentions only the one
copy of the Avesta and Zend of the religion, which was
deposited in the archives at Persepolis, and burned by
Alexander; but it also mentions that he killed many of
the priests and nobles. Both these accounts were written
ages after the events they describe, so they merely repre-
sent the tradition that had been handed down, probably
in writing, or otherwise it would have been more exag-
gerated ; but as these accounts appear to have been written
before the Mohammedan conquest, they cannot have con-
founded Alexander’s ravages with those of the Mohamme-
dans, for details of which we may refer to the Bahman
Yasht. But although these accounts must be founded
upon tradition, they are singularly confirmed by the ac—"(
counts given by classical writers. Thus we find from
Diodorus (xvil. 72) and Curtius (v. 7), that Alexander
really did burn the citadel and royal palace at Persepolis,
in a drunken frolic, at the instigation of the Athenian
courtesan Thais, and in revenge for the destruction of
Greek temples by Xerxes. Arrian (Exped. Alex, iii. 18)
also speaks of his burning the royal palace of the Persians.
This act of barbarous folly was evidently the result of
hasty impulse, and was probably committed at night,
when the palace was full of attendants, courtiers, and
priests ; the last, who had special charge of the archives,
would naturally attempt to save their treasures, and would
certainly be opposed by the intoxicated Greeks, at the
cost of many lives. The sacred books would be burned
with the archives, in which they were deposited, and many
Persians, priests and others, would lose their lives in the
confusion. Such would be the natural consequences of
the facts mentioned by the Western writers, and such are
the traditional statements of the Parsis.

But besides the official copies of the sacred books, there
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must have been other copies of many portions of them,
which would be indispensably necessary in all cities where
priests and judges had to perform their duties; and the
copies of the sacred books, which the first Sasanian
monarchs collected, were no doubt derived from these
scattered copies. Notwithstanding the long interval of
550 years of foreign domination and domestic anarchy,
which had intervened between Alexander and Ardashir
Péapakén, the Sasanian kings were able to collect a large
proportion of the old writings, if we may believe the
details given of the contents of the books in their days;
and it is, therefore, to the later ravages and persecutions,
occasioned by the Mohammedans, that we must attribute
the final loss of most of the writings. No doubt the
books, as restored by the Sasanians, were chiefly collec-
tions of fragments; but some portion of nearly every
book seems to have been recovered by them, and the
total disappearance of most of the books must be traced
to recent times.

The names of all the books are, however, extant, to-
gether with short summaries of their contents. Accord-
ing to these reports, the whole scripture. consisted of
twenty-one books, called Nasks! each containing Avesta
and Zend, 4., an original text with a commentary on it.
The number 21 was evidently an artificial arrangement,
in order to have one Nask to each of the 21 words of
the most sacred formula of the Zoroastrians, which are
as follows :—

Yathd akd vairyd, athd ratush, ashdd chid hachd,
Vanhéush dazdd mananhd, shkyaothnangm anhéush mazddi,
Khshathremchd ahur@i G, yim dregubyd dadhad vdstdrem.

Each of the Nasks was, as it were, indexed under one

particular word of this formula; and in the same manner

1 This word occurs in the Zend- seems to be of foreign origin, and is
Avesta itself (Yas. ix. 73 Sp.) in the probably identical with the Assyrian
compound naskd-frasdogh, *“study- nusku, and the Arabic nuskhah, pl.
ing the Nasks,” that is to say, the nusakh.
different parts of the scripture. It
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as this formula consists of three lines or verses (yds),
so also the Nasks were divided into three classes, ac-
cording to their subjects to some extent, but not very
strietly so.

Several descriptions of the contents of these Nasks are
extant. The longest of these accounts forms the eighth and
ninth books of the Dinkard, as has been already noticed (p.
101), and goes into many details with regard to about one-
third of the Nasks, though noticing the others much more
superficially. Another Pahlavi description of the Nasks
is found in the Dini-vajarkard, and this does not differ
much from those given in the Riviyats. Persian descrip-
tions of the same are found in the RivAyats! of Kdmah
Bahrah, Barzfi Qiydmu-d-din, and Narimin Hoshang;
these differ but little, except in small details. The fol-
lowing statement of the contents of the Nasks is taken
from the Dini-vajarkard,2 except where otherwise noted,
but their names and the order in which they stand are
corrected from the Dinkard.

1. Sddkar, “ conferring benefits,” corresponding to the
Avesta word yathd in the Yathd ahdl vairyé formula,
and called Stldgar, or Istfidgar, in the Rivayats and
Dini-vajarkard, consisted of 22 sections. It contained
advice to mankind as to prayer and virtue, the perform-
ance of good actions and meditation, producing harmony
among relations, and such-like matters. In the Riviyats
and Dini-vajarkard this Nask is the second, as their lists
begin with the twenty-first Nask, which removes all the
others one step lower down; this error appears to have
been occasioned by the Dinkard giving two lists, one
dividing the Nasks into three classes,'xg(dsdnﬁc, hddak-

1 The RivAyats are miscellaneous
collections of information and deci-
sions regarding the religion, made by
various old Dasturs, chiefly in Per-
sian, but also containing translations
of passages from religious hooks, both
in Persian verse and Pdzand.

2 This must be a different work

from the Vajark:xrd-i-dini described
in p. 100, but it has not been exa-
mined. The passage referring to
the Nasks was extracted from a
manuscript in the library of the
Khén Bahddar Dastur Noshirvinji
Jamaspji, at Poona,
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mdnsarile (or yashtalk-mdnsartk), and dddik;1 the other
recapitulating the names in their proper order, which is
preserved in the after descriptions of their contents. The
first or classified list begins with the twenty-first Nask
on the general list, and this may have led the writers
of the Riviyats to consider it the first Nask. That
the second list in the Dinkard is correct, appears from
its placing the Vendidad nineteenth on the list, which
is confirmed by Ristam-i Mihirapin’s colophon in the
0ld Vendidad with Pahlavi at Copenhagen; whereas the
ivAyats and Dini-yvajarkard make it the twenticth.
2. Varshtamdnsgr, corresponding to Av. ek in Y. a.

and called Vahish -m‘xnsrah (or méntar) in the Riv. and

D.v., consisted of 22 sections. It contained reasons for}

belnrr trustful and heedful of the ML&%@B religion
for amttendm(r to religion, and using the henedictions and
praises of the bl ssed " Zaratfsht ; also all events before
Zaratisht which |were manifestly good, and all events
which are to bé|after Zaratfisht untll the future exist-
ence ; the benefitgof this world, and such-like matters.

3. Bakd, corr ing to Av. vairyé in Y. a. v, and
called Bagh in the Riv. and D.v., consisted of 21 sections,
It contained an explanation of the Mazdayasnian religio
and the ideas which Attharmazd taught to men; the exer-
cise of reverence, heedTalness, law, and judgment ; the
performance of the proper duty and good actions of a
magistrate ; stopping the admission of the evil spirit into
one’s self, attaining spiritual existence for one’s self, and
such-lilke.

4. Ddmddd, corresponding to Av. athd in Y. a. v, and
called Dvézdah-himést (or homist) in the Riv. and D.v.,
consisted of 32 sections. It contained an explanation ot
the spiritual existence and heaven, good and evil, the
material existence of this world, the sky and the earth,

and everything which Aftharmazd produced in water,
Te—————————
1 The seven gdsdnik are Nasks 21, mdnsartk are Nasks 4-10; and the
1, 2, 3, 11, 20, 13; the seven hddak- seven dddik are Nasks 15-19, 12, 14.
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fire, and vegetation, men and quadrupeds, reptiles and
birds, and everything which is produced from the waters,
and the characteristics of all things. Secondly, the pro-
duction of the resurrection and future existence ; the con-
course and separation at the Chinvad bridge; on the re-
ward of the meritorious and the punishment of sinners
in the future existence,! and such-like explanations.

5. Nddar, corresponding to Av. rafush in Y. a. v., and
called NAadir in D.v., consisted of 35 sections. It con-
tained explanations of the stars, both fixed and planetary,
the good and evil (influence) of each star, the course of
all the planets in the signs of the zodiac and lunar
mansions. It is translated into Arabic and Persian, and
they named the book Bfitdl; in Persian it is named
Kapimajin.2

6. Pdjak, or Pdji, corresponding to Av. ashdd in
Y. @ v, and called Pijam in the Riv. and D.v., con-
sisted of 22 sections. It contained explanations of the
slaughter of quadrupeds and sheep, and how they are
to be slaughtered; which quadrupeds it is lawful to eat,
and which kinds are not lawful; how he who slaughters
should strike at the time the sheep is expiring3 The
more that is spent upon a Gahanbir,* so much the more

1 The text appears to be va madam
vindskdrdn pddafrds-i yehevdnéd pa-
van tantd-i pasin in the Dini-vajar-
kard. If the meaning be that the
punishment is to endure during the
future existence, which is not quite
certain, the D.v. differs from the
orthodox view; it is mnot, however,
a book of any authority, as the text
is evidently a mere translation of
modern Persian.

2 The Riviyats are quite uncertain
how to read these names, but they
prefer Bawaftdl and Fawamsubhhén,
but Fawimjasin, Fawimikhsin, and
cven Khawisahhin, occur in different
copies, The Dinkard knows nothing
ahout the contents of the Nadar
Nask, so that the Riviyats must have
Liad other sources of information.

3 The slaughtering is performed by
cutting (peskdntano), but the animal
must be finally killed by a blow, as
explained by Dastur Hoshangji.

4 One of the six season festivals
which are held on the 4sth, 1osth,
18oth, 210th, 290th, and 36s5th days
of the Parsi year, which commences
now on the zoth of September ac-
cording to Indian Parsi reckoning,
or on the 218t of August according
to Persian reckoning, but retrogrades
one day every leap-year. These
periods, which seem originally to
have been the six seasons of the
year, came to represent, in later
times, the six periods of creation.
See section xi. of this Essay.
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is the reward; how much it is needful to bestow upon
Dasturs, Mobads, and Herbads, and upon the unwavering
doers of good works in the good religion; to every one
who celebrates a Gahanbir, and consecrates a dress1 for
a (departed) soul, what happens in the last times and
in heaven, and what merit accrues to him; the giving
of a dress in charity for righteous relatives, using media-
tion on the part of the righteous, the five greater and
lesser Fravardign? days; and the performance of good
works on these ten days is enjoined in this Nask; all
men should read this book, with good and wise under-
standing, who would become fully aware of its explana-
tions.

7. Ratdshtdits, corresponding to Av. ciid in Y. a. v,
and called Ratushtii in the Riv. and D.v., consisted of
50 sections until the accursed Alexander burnt the Nasks,
but after that only a fragment containing 13 sections
came to hand, as the rest no longer existed. It con-
tained explanations of performing service, giving orders,
and remaining at the commanrd of kings, high-priests, and
judges; the means of preserving cities is declared; the
commands of religion, and means of taking reptiles, birds,
cattle, and fish; everything which is a creation of Afthar-
mazd and Ahriman; accounts of all seas, mountains, and

“Tands; and matters similar to those mentioned.

8. Barish, corresponding to Av. hachd in Y. a. ., con-
sisted of 60 sections at first, but after the accursed Alex-
ander’s (time only) 12 remained. It contained informa-
tion as to how kings should rule, and what should be
the orders and decrees of the judges of the religion; the
preservation and protection of the world; making every
new city flourish; accounts of false-speaking men, sinners,
and such-like are given in this Nask.

1 Or “a cup,” the text being va (fravashi, fravarti), or spiritual re-
Jam-i pavan rdbdn yezbekhdnéd. presentatives, of the deceased are

2 The last five days of the old year believed to come to the houses; and
and the first five of the new one. the days are, therefore, called Fra-
During these ten days the fréhars vardigin.

I
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9. Kashkisrébl, corresponding to Av. wanheush in Y.
a. v, and called Kashkasirah or Kashsrdb in the Riv.
and D.v,, consisted of 6o sections formerly, but after the
accursed Alexander’s (time only) 15 remained. It con-
tained accounts of wisdom and knowledge, the cause of
childbirth,! teaching guides to wisdom, performance of
purification, speaking truth, bringing mankind from evil
to good, bringing them from impurity and filth to purity;
greatness and promotion are for men near kings; and in
what manner men become tellers of falsehood to relatives
and kings, and such-like.

10. Vishtdsp-sdstd, corresponding to Av. dazdd in Y.
a. v, and called Vishtisp-shah or Vishtdsp in the Riviyats,
and Vishtispid in D.v., consisted of 6o sections, but after
the accursed Alexander’s (time only) 10 remained.2 It
contained an account of the reign of Gushtdsp; that
Zaratlsht-1 SpitAmin brought the religion from Afhar-
mazd, and King Vishtisp accepted it and made it current
in the world; and such-like.

11. Vashtt or Dddak3 corresponding to Av. mananhd
in Y. a. v., and called Khasht in the RivAyats, and Khdstd
in D.v, consisted of 22 sections originally, but after the
accursed Alexander’s (time only) 6 remained (called juzwa,
« portion, bundle of folios,” in the Rivayats). The first
portion was about understanding the attributes of Afihar-
mazd, being without doubts about the religion of Zara-
thisht, all the duties and good works which are enjoined
in the religion, and such-like. The second portion was
about accepting service, the truth of religion, and all
commands, from kings; and withholding one’s hand from
evil doings, so that it may be far from vice. The third
portion was about debt to virtuous disputants, the ad-
vantage and merit of the last deliverance from hell, and
such-like. The fourth was about the creation of the

1 Chim-i péddk-yehcvdntano min 3 It is doubtful whether the first
amidar in the original text. letter in one of the lists be part of

2 The Rivayab of Barzlh QiyAmu-d- the name, or merely the conjunction
din says ¢‘ eight.” .
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world, the practice of agrictilture, the cultivation of trees,
the date-tree and all fruit-trees; whence is the chief
strength of men and cattle; on the ohedience of the
doers of good works and the virtuous, on ohedience to
Dasturs, and such-like. The fifth portion was on the
ranks of men; all are mentioned whose knowledge is
great, as kings, judges, and the learned in religion; in
the second rank are all who take care of the country
and attack the enemy; in the third rank are those who
are called vdstrydshdn, “ agriculturists;” the fourth rank
is said to be those of great skill, market dealers of dili-
gence and volubility to avoid loss, giving one-tenth to
the Dastur and king, offering praise on their hardened
knees, and whose last reward is that they obtain in
heaven. The contents of the sixth portion are mnot
stated.

12. Chidrashtd, corresponding to Av. shkyaothnandm in
Y. a. v, and called Jirasht in the Riv. and D.v., consisted
of 22 sections. This Nask was sent by Aftharmazd to
manifest to men what are the details of that science
through which mankind is born;1 how many individuals
are still-born, and how many will live; then, how many
men become kings, and how many perform the mission
of prophesy and high-priesthood, how many men are
very great, and how many are very small men, and
how this happens; from first to last the time men are
born, and all those details are in this Nask. The
numbers of all the preceding Nasks, as given in the
Riviyats and Dini-vajarkard, have been one in excess
of those given in the Dinkard, their order being in both
cases the same; but this Nask and the next one have
changed places (and so have the 16th and 17th Nasks)
in the Riv. and D.v., which make this the 14th Nask.

13. Spend, corresponding to Av. anphéush in Y. a. v,
and called Sfend in the RivAyats, consisted of 60 sections,

1 Maman chim zak ddnishn-i mdn zerkhdnéd in the original text, mean-
marddm min ashkombo-i mdido lard ing ** midwifery.”
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which are valuable to great men, productive of virtuous
actions, and cause attention to the great and religious. It
contained accounts of Zaratlisht from his being brought
forth by Dughda till his tenth year. Every Dastur and
Mobad, who shall reverentially recite this Nask for several
days in purity and by heart, shall obtain every wish for
himself, or any favour he may request for others. This is
the 13th Nask according to all authorities.

14. Bakdn-yastd, “ worship of divinities,” corresponding
to Av. mazddi in Y. 0. v, and called Baghin-yasht in the

~Riv. and D.v., consisted of 17 sections.! It contained
accounts of Aftharmazd the lord, the knowledge of his
attributes, the service and sublimity of Afiharmazd, when
is the time of every Géh (time of prayer) till the future
existence, what duty is to be performed, the offering praise
~or every benefit from Aftharmazd, obtaining benefits from
him ; the appearance (chitar) of the Ameshispends, and
nowing in the future existence what is such-and-such an
appearance of such-and-such an Ameshispend. This Nask,
made in homage of Afiharmazd and the Ameshispends, is
ery fine.

15. Nikdddm, corresponding to Av. khshathremchd in
Y. a. v, and called NiyArum 2 in the Riv. and D.v,, con-
sisted of 54 sections. It contained details about preserv-
ing wealth and placing it out, bargaining and measuring
by the cubit and handful; everything the creator Afihar-
mazd has ordained as innocent; deliverance from hell,
and how to walk in the path of reverence and worship;
what is in the mind of man, and everything which is in
the body of man, and similar matters to those mentioned.

16. Dibdsridjd3 or Dubdsridd, corresponding to Av.
alurdi in Y. a. v, and called Dvésrfijad, Dvasrfinjad,

1 D.v. says 18, but this is probably this form of the name, but this is
a copyist’s error. probably a copyist’s blunder; the
2 Lvidently a modern Persian blun- second form is evidently reproduced
der, as 7 and d are very similar in in thelast RivAyat form, which would
that alphabet. be dvdsrdt if it were not wrongly
8 The Dinkard prefixes dabdrég to pointed.
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Dvhsriib in different Riviyats, and Dvésrlizd in D.v., con-
sisted of 65 sections. It contained accounts of Zhvétdlkdas
(next-of-kin marriage), forming connections among rela-
tives, and such-like. In the Riv. and D.v. this is the
18th Nask, having changed places with the next one,
as has been already noticed in the remarks on the 12th
Nask.

17. Hispdram, corresponding to Av. ¢ in Y. a. v, and
called Aspiram in the Riviyats, and Asphrlim in D.v,
consisted of 64 sections according to the Rivéiyats (one of
them says 60), or 65 according to D.v. It contained
religious matters which all people know well, the punish-
ment suffered by sinners which they receive in their last
career; everything which is innocent is allowable, and
what is not innocent is mnot allowable; the stars which
preside over the destiny of men, and such-like. This is
the 17th Nask according to all authorities.

18. Sakdddm, corresponding to Av. yim in Y. a. v.,, and
called Askiram in the Riviyats, and Askértm in D.v,,
consisted of 52 sections. About giving orders and exer-
cising authority, practising wisdom in everything; causing
the resurrection, by which every man who has passed
away is made living again, and the malformations of
Ahriman and the demons are destroyed ; and the like.

19. Vik-dév-dad, Vik-shédd-ddd, or Javid-shédd-ddd,
corresponding to Av. drequbyd in Y. a. v., and called Van-
didad, or J ud-dév-dad, in the Riviyats and D.v,, consists
of 22 sections. About what preserves men from evil and
impurity, and will restrain them from all kinds of pollu-
tion. Of all the 21 Nasks, the Javid-dév-dad has re-
mained complete; while several remained scattered by
the wretched accursed Alexander, this Vendidad remained
in hand, and from its elucidation the Mazdayasnian reli-
gion exists now.

\mé, corresponding to Av. dadad in Y. a. v,
and called Hidukht in the RivAyats, consisted of 30 sec-
tions. It contained much goodness and much gratifica-
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tion. Every one who recites this HAddkht, drives the evil
) Ahriman far from him, and approaches and comes near
to Aftharmazd. This is the 21st Nask according to the
Riviayats and D.v., which remove all the Nasks, except
“the 12th, 13th, 16th, 17th, and 21st, one step lower on
the list.

21. Stid-yastd, corresponding to Av. vdstdremin V. a. v.,
and called Stid-yasht in the Riv. and D.v., consisted of
33 sections. It contained the praise and reverence of
Afiharmazd and the Ameshispends, and thanksgivings.
Aftharmazd sent this Nask into the world that every one
should recite it from memory; and to every Dastur who
recites both the Avesta and Zend of this Nask three
times accurately the Ameshispends will come near; he
knows this without doubt. This is the 1st Nask in the
Riviyats and D.v., as has been previously mentioned.

III.—THE BOOKS NOW EXTANT, AND THE SUPPOSED
ZOROASTRIAN AUTHORSHIP.

Of these twenty-one Nasks, which have been enume-|
rated, only the nineteenth, the Vendidad, is preserveﬁ)
complete ; of a few of the others, such as the Vishidsp
sdstdé and Hdddkhtd, and perhaps the Bakd!l some frag-
ments only are extant; but by far the larger number o
these ancient sacred books have been lost for ever. Ther
are, however, in the Zend-Avesta, as used by the Pargl
priests nowadays, other books extant besides the Vendi-
dad, which are either not mentioned in the foregoing list,

(NVydyish, Afringdn, Gdhs, Strézah), were very probably
contained in the 14th and 21st Nasks.

11n the library of the Kh&n Bah4- the treatment of a dead body and
dar Dastur Noshirvanji, at Poona, the fate of the soul immediately
there is a small fragment said to be- after death ; but Dastur Hoshangji is
long to this Nask, and referring to doubtful about its authenticity.

L
as the Yasna and Visparad, or not clearly indicated, as
the Yashts. These last, as well as the shorter prayers |
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As to the Yusna and Visparad, they are not to he
found in any of the twenty-one Nasks, if we examine
the statements of their contents. They were probably
separate from them altogether, occupying in regard to the
Nasks the same rank as the Vedas, in the Brahmanical
literature, do in reference to the Shéstras and Purfnas.
That the Yasna is the most sacred hook of the whole
Zend-Avesta may be easily ascertained by perusing and
comparing it with the other books contained in the scripture
of the Parsis nowadays, where (as in the Vendidad) many
verses from it are quoted as most sacred and scriptural.

The difference between the Yasno and the Avesta-Zend
said to have been contained in the twenty-one Nasks is
about the same as that between the five Mosaic books
(Pentateuch), which were always believed by the Jews
to be the most sacred part of the Old Testament! and
the other books of the Old Testament together with
the different parts of the extensive Zalmud.2 . There is
no doubt,(and the present state of the only Nask now
completely extant, viz,, the Vendidad, seems to prove it,)
- that by far the larger bulk of the various contents of
these books contained Zend, or the explanation of an
ancient sacred text called Avesta. A good deal of the
contents of these Zend books is in all probability extant
in the Pahlavi literature, as yet very imperfectly known
in Europe. :

From the contents of the Nasks, as given above, we
clearly see that they must represent the whole religious
and scientific literature current throughout the ancient
Persian Empire; for they treated not only of religious
topics, but of medicine, astronomy, agriculture, botany,
philosophy, &c. That the contents of those Zoroastrian
books which were known to the Greeks and Romans,

1 The Samaritan Jews acknow- to surpass the original extent of the
ledge, to this day, only the five books twenty-one Nasks, especially those
of Moses as scripture. called Halakah, * rule,” are as

2 Some portions of this enormously authoritative for the Jews as the
large work, which may be said even Thorah (Pentateuch) itself.
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were of such a various character, undoubtedly follows
from the reports which have reached our time. Indexes
of them, like the catalogues of the ancient literature
known to Parsi priests nowadays, were extant at the
time of Alexander the Great; because Hermippos (see
p. 8) is said to have read and perused such a catalogue.
This extensive ancient literature, which in all probability
was already complete in B.C. 400 (see the last section of
this Tssay), shows the great activity and scientific in-
terest exhibited by the priests of the Zoroastrian religion
in olden times. So comprehensive a literature was of
course the work of centuries, especially if one takes
into consideration the scarcity and expense of fit writ-
ing materials,! the clumsiness of the ancient characters
used (in all probability a kind of cuneiform), and the
long time which Orientals require for original composi-
tion. The composition of the sacred literature of the
Jews, from the time of Moses (B.C.'1300, to\1500) down
to the close of the Talmudic literature (A.D. g60), occu-
pied a period of about 2400 years. Were we to apply
the same calculation to the Zoroastrian literature, its be-
ginning would have to be placed as early as B.c. 2800,
which would not in the least contradict the statements
made by the Greeks,2 about the age in which the founder
of the Parsi religion was believed by them to have lived.
At all events, this much seems to be certain, that at least
a thousand years must have elapsed before a sacred litera-
ture so various and extensive could /have grown up out of
the seeds sown by the great founder of the Parsi creed,
Spitama Zarathushtra,

1 They used cowskins, which were
prepared for the purpose. In the
fragments of the ancient literature,
extant in the Zend-Avesta, no word
meaning ‘‘to write’’ is anywhere to
be found. This is merely fortuitous,
because systematic books on scientific
matters can never be composed with-
out the aid of writing. That the art

of alphabetical writing, as practised
now by Kuropean nations, was per-
fectly understood by the Persians in
the sixth century before the Christian
era, we know now from the inscrip-
tions of the kings of the Achzmenian
dynasty, such as Cyrus and Darius.
2 See the fourth Essay.
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As to the authorship of these hooks, they were ascribed
by the ancient Grecks and Romans, and are so by the
present Darsis, to Zoroaster himself. This opinion heing
so old as to have heen known to the Grecks several
centuries previous to the commencement of the Christian
era, we may presume that it is not without foundation;
though, on the other hand, it is impossible for a modern
critic to believe that so extensive a literature as this,
treating of such various topics, was the work of a single
man. The Parsi tradition, it is true, gets over this diffi-
culty by asserting that all the twenty-one Nasks were
written by God Himself, and given to Zoroaster, as his
prophet, to forward them to mankind. But such asser-
tions being inadmissible in’ modern criticism, which tries
to solve problems by appeal to reason, not to miracles of
the most extraordinary character, we must dispense with
them entirely, the more so as such claims to God’s im-
mediate authorship of the whole Zend-Avesta are never
made in any of the books which are now extant. They
lay claim to divine revelation (only the Yasna, not the
Vendidad), but not in such a form as to exclude all
activity on the part of the receiving prophet. As to
the nature of this revelat}on the reader may best learn
it from the second GAtha, of which a translation will
be given in the yth section of this Essay. He will see
that the prophet was believed to have held conversa-
tions with God Himself, questioning the Supreme Being
about all matters of importance, and receiving always the
right answers to his questions. The prophet accordingly,
after having been instructed, communicated these accounts
of his conversations with God to his disciples and the
public at large. 'Who wrote them down is quite uncer-
tain; for in the old books no mention of this circum-
stance is made. The scanty texts which can be traced
to the founder himself were very likely not written
down by him, but learned by heart by his disciples, ag
was the case with the numerous Vedic hymns which
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for centuries were handed down orally only. To the
European reader it may be somewhat astonishing to
hear that such large works as the Vedas could be faith-
fully and accurately retained in the memory for cen-
turies; but considering that at the present day thousands
of Brahmans exist who are able to recite parrot-like with
the greatest accuracy, even as to accents, the whole of
one of the Vedas, we are driven to admit that the same
might have been the case in those early times to which
we must trace the origin of the Zoroastrian religion. As
long as the language of the hymns or prayers repeated
was a living one and perfectly intelligible, there was no
need of committing them to writing; but as soon as it
had become dead, the aid of writing was required in
order to guard the sacred prayers against corruption and
mutilation. That was, in all probability, the case already
a thousand years before the beginning of our era.

To revert to the supposed Zoroastrian authorship of the
whole Zend-Avesta, believed by the ancient Greeks as well
as by the modern Parsis, the solution of the difficulty is
simple, if we take the name “Zarathushtra” (Zoroaster),
not as the proper name of only one individual, but as
the general title of the spiritual heads of the religious
commuuity of the ancient Persians. That this was really
the case the reader will sce from the fourth Essay. The
founder is distinguished by the name “Spitama.” The
high-priest of the whole Parsi community was believed
to be the successor of the great founder, Spitama Zara-
thushtra, and to have inherited his spirit. His sayings
and decisions, therefore, were listened to with the greatest
reverence, and in the course of time believed to be as
sacred and divine as those which are with reason to be
ascribed to the founder alone. The meaning of the sup-
posed Zoroastrian authorship of the whole Zend-Avesta
is that the scripture is the joint work of the high-priests
in the ancient Persian Empire and other priests nearest
to them in rank, compiled in the course of centuries.
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This circumstance throws light upon the fact, that only
the Dasturs, or present high-priests, are required to
understand the meaning of the Zend-Avesta, and no one
who has not thoroughly studied it can be acknowledged
as a real Dastur.

The texts extant now, and collected for the first time
in Westergaard’s valuable edition, comprise the following
books :—YASNA, VISPARAD, VENDIDAD, and twenty-four sec-
tions called YasHTS, including fragments of the Hadokht
Nask (No. 22 in Westergaard’s edition) and Vishtisp Nask
(No. 24); to these are added some short prayers of dif-
ferent kinds, called AFRINGAN (3), NyavisH (6), GAH (35),
with some miscellaneous fragments (9), and the Sirozan
(thirty days) or calendar. We shall treat of each of them
successively in detail.

IV.—YASNA.

The word yasnal corresponds exactly to the S. yajna,
“sacrifice,” and does not signify only mere prayers, like
the Nyéyish, but prayers referring to sacrificial rites, and
includes the performance of the latter. The solemn recital
of the Yasna before the fire is always connected with cere-
monies, to which several of the prayers contained in the
Yasna allude. Thus they require consecrated water
(zaothra), a kind of bread (garetem, «food ), butter (gdush
hudhdo), fresh milk (gdush jivya), meat (myazda)?2 the
branches of the Homa plant together with one of the
pomegranate (hadhdnaépdta), the juice of the Homa plant
(para-haoma), hair of an ox (varasaz), and a bundle of
twigs (baresma, nowadays barsom) which are tied together

1 Yojishn (sometimes aijishno) in
Fahlavi, transliterated into Ijashne
in Gujrati; the root is yaz, yas, “‘to
worship by means of sacrifices and
prayers ;” na forms abstract nouns
in the Avesta, and in Pahlavi ishn
answers the same purpose.

? The Dasturs nowadays under-

stand it to mean ‘‘fruit,” which they
use when performing the Ijashne
ceremony. But originally it meant
““flesh,” as may be clearly seen from
the cognate Armenian mis, ‘ meat,”
(comp. Sans. mdfise) being identical
with “ meat.”
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by means of a reed. Without these implements, which
are evidently the remnants of sacrifices agreeing to a
certain extent with those of the Brahmans, as we shall
see in the fourth Essay, no Ijashne can be performed by
the priest. All these things must be in readiness, except
the prepared Homa. juice, and placed on a table of marble
opposite to the fire of the Dddydh, or the common hearth
of the temple (not before the sacred fires Adardn or Beh-
rdm), before the Ijashne ceremony can be commenced.

The Yasna at the present time comprises seventy-two
chapters, which number (6 times 12) is probably to repre-
sent the six gahanbdrs, or seasons, during which Ahura-
mazda is said to have created the world. At all events,
the extension of the several sections of the Yasna, called
Ha (from Av. hdta), to the number of seventy-two, is not
accidental, but was purposely made, as we may guess
easily from the fact that several chapters occur twice
within the compass of those seventy-two. For instance,
the 61st and 72d chapters are the same, and the 18th con-
tains nothing but verses fromi. the Géitha portion of the
Yasna. o

On closer inquiry, we find the Yasna really consists of
at least two different parts, distinguishable Ly consider-
able differences in language and contents. One part we
may call “the old,” the other “the later Yasna.” The old
Yasna is written in a peculiar dialect, styled the Géatha
dialect in the second Essay, where its chief peculiarities
have been pointed out.

All parts written in this peculiar dialect 1 formed origi-
nally a separate book, which was believed to be sacred
even at the time of the composition of the other books con-
tained in the present Zend-Avesta. The original name of
this collection was, in all probability, mdthra spefite, “ bene-

1 These are the five GAthas :—Yas. o9, 17, 18; xii. ; xiii. ; xiv.; xv. 2, 3;
xxviil.-xxxiv. ; xliil.-xlvi. ; xIvii.-1l. ; xxvii. 13, 14; lvi. ; lviii. All refer-
1i. ; liii. ; Yasna haptanhaiti (Yasnaof ences made to the Avesta, in this
seven chapters), xxxv.-xli., and some Essay, are to Westergaard’s edition
other smaller pieces, as Yas. iv. 26; xi.  of the texts, unless otherwise noted.
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ficent ritual” (called Mdnsurspend in Persian writings),
which is several times mentioned in the Vendidad (iv. 44)
with the meaning of “ Scripture.” Its different parts were
known by different names, as Gdthas or hymns, Yusno
haptanhaiti or the Yasna of seven chapters, which are
often quoted in the other books, as in Yas. lvii. 8 (where
the angel Srosh is said to have first recited the five Gathas
of Spitama Zarathushtra), Yas. Ixxi. 11, 12, 18 (where the
(G4thas, the sacrificial prayers, and Yasna haptanhaiti,
are distinguished, and a collection of all prayers is men-
tioned besides). In the Vendidad, especially in its tenth
chapter, many sacred prayers are quoted, which are all to
be found in the old Yasna, written in the peculiar Gatha
dialect.

In the first chapter of the Visparad we find a series of
sacred prayers (or rather their angels?l) invoked. This
passage being of the greatest importance for the history of
the Avesta literature, I shall point out here all that refers
therein to this matter. As sacred prayers and sacred
literature in general, the following writings are there
enumerated :—1. The three most sacred short formulas,
viz., Yathd ahd vairyé (Yas. xxvil. 13), ashem vohd (Yas.
xxvil. 14), and yénhé hdtam? (Yas, iv. 26); 2. the Gdtha

1 According to Zoroastrian ideas,
everything in the good creation,
whether animate or inanimate, is pre-
sided over by an angel, as the reader
will learn from the rith section of
this Essay.

2 These three formulas are very
short ; it is, therefore, somewhat
hazardous to venture upon a transla-
tion of them. The words themselves
do not offer much difficulty, but the
context does. The text of the first
has already been given (p. 123); it is
usually called Ahuna-vairya, and
hence the first Gatha is called Ahu-
navaiti, as it is written in the same
metre and follows this formula, which
may be translated as follows: ‘Asa
¢ heavenly lord is to be chosen, so is
¢ an earthly master (spiritual guide),

¢ for the sake of righteousness, (to be)
‘ the giver of the good thoughts, of
¢ the actions of life, towards Mazda ;
‘and the dominion is for the lord
¢ (Ahura) whom he (Mazda) has given
‘as a protector for the poor.” The
Ashem vohd formula, which is even
more frequently used than the Ahuna-
vairya, may be translated as follows :
—*¢ Righteousness is the best good, a
¢ blessing it is; a blessing be to that
¢ which isrighteousness towards Asha-
¢ vahishta (perfect righteousness).’
It is to be understood that ‘“righteous-
ness,” here and elsewhere where it
translates askem, means ¢ what is
right or meritorious” in a ritualis-
tic or materialistic sense, and does
not necessarily imply holiness, any
more than the Sans. punyam does.
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alunavaity (Yas. xxvill-xxxiv.); 3. Yasna haptanhaiti
(Yas. xxxv.—xli)); 4. Gdtha ushtavaiti (Yas. xliii—x1vi);
5. Gdtha spentd-mainyd (Yas. xlvii-l); 6. Gdtha vohu-
khshathra (Yas. 1i.); 7. Gdtha valishtéishti (Yas. liil.); 8.
Dalmi vanuhi and dfriti (the Dalmdn Afringdn, Yas. 1x.,
the principal prayer for deceased pious Zoroastrians, called
dalma) ; 9. Airyamae ishyd (Yas. liv., a short prayer now
used at the time of the solemnisation of a marriage); 10.
Fshidsho-mathra (Yas. lviii, a prayer for prosperity); 11.
. Berezd hadaokhdha (perhaps Yas. xv.); 12. the conversa-
tions with and teaching of Ahuramazda, as imparted to
the ruler and chief high-priest (Zarathushirétemd, «the
highest Zarathushtra”) of a whole country, by which a
book like the Vendidad is to be understood, as we shall
see afterwards.

In Vendidad xviii. 51, three classes of sacred writings
are enumerated in the following order :—Géthas, Yasna (by
which very likely the Yasna haptanhaiti is to be under-
stood), and a sacred tradition in a conversational form
(called paitiparshid-sravanhem), which appears to have
been a work like the present Vendidad.

From these passages we may gather with certainty that
the old Yasna, .., that part of the present Yasna which is
written in the peculiar Githa dialect, is the most ancient
of the whole Zend-Avesta, being known as scripture
already to the later Yasna, the Visparad, and Vendidad.
All other parts of the Yasna, written in the ordinary
Avesta language, are evidently of a later date; they may,
therefore, be called the later Yasna. We shall first exa-
mine the contents of the chief parts of the old Yasna,
the Géathas.

V.—GATHAS.

The Gathas, five in number, are comparatively small
collections of metrical compositions, containing short
prayers, songs, and hymns, which generally express philo-
sophical and abstract thoughts about metaphysical sub-
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jects. The name “ Gatha,” which is also well known in
Sanskrit and PAali literature, means “song” (especially a
stanza which contains allusions to historical facts, as pre-
served in the mouths of the ancient bards), from the root
gai, “to sing.” That they were sung is not to be douhted,
as we may learn from Greck reports (see p. 11), and from
their being metrical compositions, the recital of which is
always designated by a separate word: frasrdvoyéitil At
present, the priests do not make any distinction as to the
way of repeating the different parts of the Zend-Avesta;
they recite them equally in a singing tone. That is not
to be wondered at, the different constituents of the Yasna
being unknown to the present priests, which was not the
case in ancient times,

As to the metres used in the Githas, we find them of
the same nature as those which are to be found in the
Vedic hymns. No rhyme is observed, only the syllables
are counted, without much attention being paid to their
quantity. The five collections into which the GAthas
have been brought exhibit each a different metre. Verses
of the same metre were put together, irrespective of their
contents. So the first GAtha contains verses, each of
which consists of forty-eight syllables; in the second, the
metre is of fifty-five syllables; in the third, of forty-four,
&c. The number of syllables is not always strictly
observed; we find, now and then, one less or one more.
To give the reader an idea of this poetry, some specimens

1 There are three expressions used
for the recital of the sacred texts,
viz., mar, ‘‘to recite,” dreiij (or

general.  Dreflj means evidently a
peculiar kind of recital; it is chiefly
applied to spells, and may be com-

framru), ‘“to recite in a low tone,”
and srdvay, frasrdvay, ‘“to recite
with a loud voice and observing musi-
cal accents.” The first expression
conveys the most general meaning,
viz., ‘“ to repeat from memory ” (maw»
= 8. smar, “to recollect”), which
was very likely done in the same way
as the Brahmans repeat the verses of
the Rigveda, observing the accents in

pared to the recital of the verses ot
the Yajurveda, which is done with a
low voice, and monotonously. Fra-
srdvay is the solemn recital in the
form of a very simple tune, compar-
able to the way of singing the Sima-
veda by the Brahmans. This expres-
sion is pre-eminently applied to the
Gathas. Compare Yas. xix. 6, Vend.
iv. 45, Yt. xiii. 20
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are here quoted. In the first GAtha (called ahunavait,
from the Ahuna-vairya formula which precedes it), each
verse consists of three lines, each comprising sixteen
syllables, as may be seen from the following example
(Yas. xxxi. 8):—

Ad  thwd ménrt  paourvim mazdd yazdm stot mananhd
s0 thee I thought first Mazda great in creation in mind

Vanhéush ptarém mananhd hyad thwd hém  chashmaini hefigrabem
of the good father mind therefore thee together in the eye I seized

Haithim ashahyd damim  apheush ahurem shkyaothanaéshd.!
true of righteousness creator of life Ahura in actions.

In this verse the cesura is after the seventh syllable;
the second half of each line comprises, therefore, nine
syllables. Were the cesura after the eighth syllable, and
if the whole verse comprised only thirty-two syllables,
instead of forty-eight, this metre would correspond to the
Sanskrit shloka, consisting of four half-verses (pidas)
each comprising eight syllables, which metre is preserved
in some fragments of epic songs in the Zend-Avesta, as
we shall see hereafter. It stands nearest to the Géyatrt
metre, which consists of twenty-four syllables, divisible
into three padas, each comprising eight syllables.

In the second Gétha (called wushtavoiti, from its first
words, ushtd ahmdi, “ hail to him !”) there are five lines in
each stanza, each consisting of eleven syllables, for instance
(Yas. xliv. 3) i—

Tad thwd peresd eresh moi vaochd ahurd /

That thee I willask right me tell Ahura!
Kasnd 2dthd ptd ashahyd paouruyd ?
‘What man creator father  of righteousness first ?
Kasnd qéfig staremchd ddd advdnem ?
‘What man sun and stars made path?
Ké ya mdo ukhshyditt nerefsaitt thwad 22
‘Who that the moon increases wanes besides thee ?
Tdehid mazdd vasems anydchd viduyd.
such things Mazda ! I wish and other to know.

1 Seea freer translation furtheron. dent on k¢ (k8), who? The meaning
2 Thwag is the ablative case, depen- ““besides, else,” here absolutely re-
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This metre is very near to the Vedic #rishtubh, which is
sacred to the god Indra, and consists of four péidas, each
comprising eleven syllables, which make forty-four in all
The Ushtavaiti Githa only exceeds it by one pada of eleven
syllables. In the third Gétha, called spefitd-mainyt, how-
ever, the trishiubh is completely represented, as each verse
there comprises four pidas, each of eleven syllahles, in all
forty-four, just as many as the frishtubl is composed of.1
To obtain the number of syllables which is required for
each pAda or foot, in the specimen quoted ahove (fugd thwd
peresd), as well as in other verses of the Géthas, the sound
ere, corresponding to the Sanskrit vowel 74, makes only one
syllable; and the short ¢ (in wvasemz, S. vashmi, “ I want,
wish ”), being a mere auxiliary vowel, and % in viduyé (in-
stead of widyé) being of the same nature, are not to he
counted. The syllables va and ya, /¢, are often made liquid,
as is the case in the Vedic metres also, that is to say, they
are pronounced as two syllables like ua, ia, iyé. The verse
quoted above is, therefore, to be read as follows :—

Tad thwd persd ersh m6i vochd ahurd !
kasnd zathd ptd ashakyd pouruyé ?
kasnd gefig staremchd ddgd adudnem ?
ke yd mdo ukhshiyéitt nerfsaitt thwad ?
tdchtd mazdd vasmi anydchd vidyé.

In the fourth Gatha each stanza comprises three verses,

quired for a translation into modern 1 To illustrate this assertion, I sub-
languages, lies implied in the context; join a specimen of this metre taken
2iduyé is a peculiar infinitive form of from Rigveda, i. 189, 1.

the root vid, *‘ to know.”

Agne naya supathd rdye asmdn
O fire god! bring  on the good way to wealth us,
vishvdni deva vayundnt vidvdn
all O god! arts knowing !
yuyodhy asmaj Juhurdnam eno
remove from us wrath kindled sin,
blrdyishihdm te nama-uktim vidhema
utmost on thee worship-hymn let us bestow !

(Agui! provide us with riches through hast felt angry with us; let us pre-
good fortune, O thou god, who know- pare for thec a most excellent hymn
est all arts of obtaining wealth! Re- for thy worship.)
move from us all faults at which thou

K
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or six pidas or feet, each consisting of seven syllables,
which make in all forty-two. In the fifth Gétha, various
metres are used. '

The five Géthas are expressly designated as the “five
Gathas of Zarathushtra” (Yas. Ivii. 8), in order to distin-
guish them from other GAthas or hymns, as, for instance,
those devoted to the praise of Homa (Yas. x.) That they
really contain the sayings and teaching of the great founder
of the Parsi religion, Spitama Zarathushtra himself, cannot
be doubted, as the reader will perceive from a perusal of
the larger portion of them, which will be found in the fol-
lowing sections.

VI—GATHA AHUNAVAITL!

This Gétha is divided into seven chapters 2 (Yas. xxviil—
xxxiv., Westerg.), which comprise 101 verses, all of them
being composed in the same metre, described above (p.
144). As to its contents, it resembles more a collection of
scattered verses than one continuous whole. It is even
doubtful whether the author is always the same, the style
being now and then different. DBut in consequence of one
and the same spirit pervading the whole Gétha, we must
admit that it all belongs to the same age. We have in it,
in all probability, the sayings and songs ‘of Zarathushtra
himself, mixed with those of his disciples Jdmdspa, Vish-

tdspa, and Frashaoshtra. ~ Thus, for instance, the following /" ; //

verse (Yas. xxviil. 7) must be considered as the composi-
tion of one of the disciples of the prophet :—

“Come with the good mind, grant prosperity for life
¢ long, by means of thy mighty words, O thou Mazda! give
¢ both Zarathushtra and us thy powerful assistance to put
¢ down the assaults of our enemy.

Here Zarathushtra being spoken of in the third, and the

To the explanation of this GAtha 2 The chapters of the Yasna are
the wholeof thefirst volume of theau- called Hés, which is a corruption of

thor’s German work on the Gathas the Avesta word hdia.
(containing 246 pages) is devoted.
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author in the first person, we are fully entitled to ascribe
the verse to one of his followers, not to himself.

The heading of this Géatha,  The revealed thought, the
¢ revealed word, the revealed deed of the righteous Zara-
¢ thushtra ; the archangels first sang the Géthas)! is of
Ligh interest, because it does not refer to this Githa alone,
but to all five indiscriminately. These introductory re-
marks are written not in the peculiar Gatha dialect, but in
the common Avesta language, which circumstance shows
clearly that they proceed not from one of the authors, but
from a subsequent collector of these sacred verses. We
learn from them that the Géathas were bhelieved to contain
all that has been revealed 2 to Spitama Zarathushtra; that
le learnt them from the choir of the archangels, who sang
them to his mental ears when, in a state of ecstasy, his

mind was raised to heaven.

Translations of some parts of this Gétha will be pre-

sented to the reader.

In its second section (Yas. xxix.) it

is related that the Geush wred,® “the soul of the animated

1 A full explanation of this heading
is given in the author’s German work
on the Gathas, vol. i. pp. 41-46.

2 The term in the original is ydnlin,
which does not signify ¢ good, happy,”
as the Dasturs think, but anything
seen when in a state of ecstasy. This
meaning is even preserved in the mo-
dern Persian word ydn, ‘“a reverie of
afanatic, a trance.” The literal mean-
ing is “a walk,” as may be seen from
its use in the Vedic Sanskrit (root yd,
“t0 go”), but applied to the gesticu-
lations of a prophet or seer when in
ecstasy, it means what he perceives
with his mental eye in such an extra-
ordinary frame of mind. The word
““to see” is really used in reference to
revelation in the Gdathas (see Yas.
xliii, 5, xxxi. 8, xxviil. 6). This ap-
plication of the word is wholly in
accordance with its meaning in the
Vedas, where it is stated that the
sacred songs (mantra) have been seen
by the Rishis.

3 In the Parsi or Pizand language,

the name is corrupted into gdshdrdn,
which is very likely preserved in the
modern Persian gawhar, ¢‘nature.”
According to the tradition, it was the
first animated creature, in the shape
of an ox, from which, after having
been killed and cut into picces, the
whole living creation is said to have
sprung. The slaughterer of this pri-
mary ox, the supposed ancestor of the
whole animal kivgdom, is often al-
luded to by the name aéush tashd,
““cutter of the ox.” Who wus the
killer of this ox is not stated in the
Zend-Avesta, but tradition charges
this murder, of course, to Angrd-
mainyush, the devil. This legend
about the origin of the animated crea-
tion apparently refers to sacrificial
rites, the creation of the world being
considered by several ancient nations
as a sacrifice; by the Brahmans as
that of Brahma himself; by the an-
cient Scandinavians, the people of the
Edda, as that of the primary giant
Bor.
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creation,” was crying aloud in consequence of attacks made
upon its life, and imploring the assistance of the arch-
angels. The murderer, frightened by this cry, asked one
of the archangels, Asha (Ardibahisht), as to who had been
appointed to protect this soul of the earth. Asha referred
him to Mazda, who is “the most wise, and t 1Ver o
“oracles.” Mazda answered that Geush urvd was being cut
'info pieces for the benefit of the agriculturist. Mazda now
deliberated with Asha as to who might be fit to communi-
cate this declaration of the heavenly council to mankind.
Asha answered that there was only one man who had
heard the orders issued by the celestial councillors, viz.,
Zarathushtra Spitama; he, therefore, was to be endowed
with eloquence to bring their messages to the world.

Geush wrvd means the universal soul of earth, the cause
of all life and growth. The literal meaning of the word,
“soul of the cow,” implies a simile; for the earth is com-
pared to a cow.l By its cutting and dividing, ploughing
is to be understood. The meaning of that decree, issued
by Ahuramazda and the heavenly council, is that the soil
is to be tilled; it, therefore, enjoins agriculture as a reli-
gious duty. Zarathushtra, when encouraging men by the
order of Ahuramazda to cultivate the earth, acts as a pro-
phet of agriculture and civilisation. In this capacity we
shall also find him afterwards.

In the third section of this Gétha (Yas. xxx.) one of
the most important sections of the Gétha literature is
presented to us. It is a metrical speech, delivered by
Spitama Zarathushtra himself, when standing before the
sacred fire, to a numerously attended meeting of his coun-
trymen. The chief tendency of this speech is to induce
his countrymen to forsake the worship of the devas or

Teutonic mythology), who represent
the ereative powers in nature, are said

1 @4us has in Sanskrit the two
meanings ¢ cow” and “earth.” In

Greek gé, ¢ earth,” is to be traced to
this word. In the Vimadeva hymns
(fourth book of the Rigveda), the
Ribhus (comparable to the elves of the

to “‘ have cut the cow and made fertile
the carth.,” The term evidently re-
fers to the cultivation of the soil.
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former is the fountain of all prosperity hoth in this and
the other life, the latter is utterly ruinous to mankind.,
He attempts further to explain the origin of hoth these
religions, so diametrically opposed to cach other, and finds
it in the existence of two primeval causes, called “exist-
ence” and “non-existence.” DBut this merely philosophi-
cal doctrine is not to be confounded with his theology,
according to which he acknowledged only one God, as will P>
be clearly seen from the second Gétha. The following is
a translation of the whole of this inaugural speech of
Zarathushtra.

Yas. xxx. 1. I will now tell you who are assembled
here the wise sayings of Mazda, the praises of Ahura, and
the hymns of the good spirit, the sublime truth which I
see arising out of these sacred flames.

2. You shall, therefore, hearken to the soul of naturel
(i.e., to plough and cultivate the earth); contemplate the
beams of fire with a most pious mind! ZEvery one, both
men and women, ought to-day to choose his creed (be-
tween the Deva and the Ahura religion). Ye offspring -
of renowned ancestors, awake to agree with us (ic, to
approve of my lore, to be delivered to you at this
moment) !

(The prophet begins to deliver the words revealed to
him through the sacred flames.)

3. In the beginning there was a—pair-of twins, two
spirits, each of a peculiar activity; these are the good

~and the base, in thought, word, and deed. Choose one of
~these two spirits! Be good, not base!

4. And these two spirits united created the first (the

1 Qéush urvd, see p. 147-8. It is here evidently an allusion made to the
legend mentioned above.
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material things); one, the reality, the other, the non-
reality. To the liars (the worshippers of the devas, ..,
gods) existence will become bad, whilst the believer in the
true God enjoys prosperity.

5. Of these two spirits you must choose one, either the
evil, the originator of the worst actions, or the true, holy
spirit. Some may wish to have the hardest lot (¢.., those
who will not leave the polytheistic deva-religion), others
adore Ahuramazda by means of sincere actions. '

6. You cannot belong to both of them (i.., you cannot
be worshippers of the one true God, and of many gods at
the same time). One of the devas, against whom we are
fighting, might overtake you, when in deliberation (what
faith you are to embrace), whispering you to choose the
worst mind.l Then the devas flock together to assault the
two lives (the life of the body and that of the soul), praised
by the prophets. )

7. And to succour this life (to increase it), Armaiti?2
came with wealth, the good and true mind; she, the
everlasting one, created the material world; but the soul,
as to time, the first cause among created beings, was with
Thee.

8. Dut when he (the evil spirit) comes with one of
these evils (to sow mistrust among the believers), then
thou hast the power through the good mind of punishing
them who break their promises, O righteous spirit!3

9. Thus let us be such as help the life of the future.4
The wise living spirits 5 are the greatest supporters of it.

1 Akem mané (superlat., achishtem
mand) means literally ““evil mind.”
It is a philosophical term applied by
Zarathushtra to designate his prin-
ciple of non-existence, non-reality,
which is the cause of all evils.

2 She is the angel of earth, and the
personification of prayers.

3 That is to say, those who give
to-day the solemn promise to leave
the polytheistic religion and to fol-

Iow that preached by Zarathushtra,
will be punished by God should they
break their promise.

4 In this passage we have the germs
of the doctrine of the resurrection of
the dead; see the author’s German
work on the Gathas, vol. i. pp. 109~
112,

5 These are the archangels (Am-
shaspends),
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The prudent man wishes only to be there where wisdom
is at home.

10. Wisdom is the shelter from lies, the annihilation of
the destroyer (the evil spirit). All perfect things are
garnered up in the splendid residence of the Good Mind
(Vohu-mand), the Wise (Mazda), and the Righteous
(Asha),! who are known as the hest beings.

11. Therefore, perform ye the commandments which,
pronounced by Mazda himself, have been given to man-
kind; for they are a nuisance and perdition to liars, but
prosperity to the believer in the truth; they are the foun-
tain of happiness.

In the fourth section of the first Gatha (Yas. xxxi.) we
have a collection of wrvdtas, “sayings,” of Ahuramazda,
revealed to his prophet Zarathushtra, for the purpose of
protecting the good creation from the attacks of wicked
men and evil spirits. The chief means of checking evil
influences is the cultivation of the soil. Some of these
verses are here translated.

Yas. xxxi. 7. He (Ahuramazda) first created, through
his inborn lustre,2 the multitude of celestial bodies, and
through his intellect the good creatures, governed by the
inborn good mind. Thou Ahuramazda, the spirit who art
everlasting, makest them (the good creatures) grow.

8. When my eyes beheld Thee, the essence of truth,
the Creator of life, who manifests his life in his works,
then I knew Thee to be the primeval spirit, Thou Mazda,
so high in mind as to create the world, and the father of
the good mind.3 '

9. In Thee was Armaiti (spirit of earth), in Thee the

very wise fertiliser of the

1 Three names of archangels.

2 Qdthrd, ““by means of his own
fire.” Ahuramazda, as the source of
light, which most resembles him, and
where he appears to his prophet, is
called gdthrd, ‘“having his own light ”
(not borrowed).

3 Vohu-mand., He represents the

soilé4 O Ahuramazda, Thou -

life in men and animals, the principle
of vitality. If Ahuramazda is called
the father of Vohu-mand, it means
that all vital powers in the animated
beings have sprung out of him, as the
supreme being.

4 Literally, “ the cutter of the cow”
(geush-tashd), see p. 147.
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spirit! when Thou hast made her paths that she might
go from the tiller of the soil to him who does not culti-
vate it.1

10. Of these two (the agriculturist and the herdsman),
she chose the pious cultivator, the propagator of life,
whom she blessed with the riches produced by the good
mind. All that do not till her, but worship the devas
(false gods), have no share in her good tidings (the fruits
produced by her, and the blessings of civilisation).

11. When Thou madest the world with its bodies, and
(gavest them) motions and speeches, then Thou Mazda !
hast created at first through Thy mind the gaéthas (enclo-
sures), and the sacred visions (daéndo), and intellects.?

18. Do not listen to the sayings and precepts of the
wicked (the evil spirit), because he has given to destruc-
tion house, village, district, and province. Therefore,
kill them (the wicked) with the sword.

The fifth section (H&) of this Gatha (Yas. xxxii.) is one
of the most difficult pieces of the whole Yasna. It depicts,
in glowing colours, idolatry and its evil eonsequences. The
prophet directs his speech against the devas, or gods, in the
following manner :—

Yas. xxxii. 3. Ye devas have sprung out of the evil

1 The meaning is, that Armaiti, the phets through visions. The root of

spirit of earth, is wandering from
spot to spot to convert deserts and
wildernesses into fruitful fields. She
goes from the agriculturist to the
shepherd, who still adheres to the
ancestral nomadic life, to call upon
him to cultivate the soil also.

2 By gallhas, frequently mentioned
in the Zend-Avesta, the ancient set-
tlements of the Iranian agriculturists
are to be understood. Ahuramazda
is constantly called their creator,
which means, that these settlements
belong to a very remote antiquity,
and that they form the basis of the
Ahura religion, or the religion of the
agriculturists. The daénas are the
revelations communicated to the pro-

the word is df, “to see” (preserved
in the modern Persian didan, ““to
see ;” it is related to the Sanskrit root
dhyai, ““to think,” thinking being
considered to be a seeing by means
of the mental eyes). Afterwards it
passed into the more general meaning
of “religion, creed,” and is retained
in the form dén down to this day in
Persian, whence it was incorporated
into Arabic, like many other Iranian
words, at a time anterior to Moham-
med. This word is also to be found
in the Lithuanian language (a link of
the Aryan stock) in the form daind,
meaning ‘“asong” (the mental fiction
of the poet).
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spirit who takes possession of you hy intoxication (Shoma),
teaching you manifold arts to deceive and destroy man-
kind, for which arts you are notorious everywhere.

4. Inspired by this evil spirit, you have invented spells,
which are applied by the most wicked, pleasing the devas
only, but rejected by the good spirit; but the wicked
perish through the wisdom and righteousness of Ahura-
mazda.

5. Ye devas and thou evil spirit! ye by means of your
base mind, your base words, your base actions, rob man-
kind of its earthly and immortal welfare by raising the
wicked to power.

Of the sixth and seventh Hés (Yas. xxxiii. xxxiv.) a few
verses are here translated.

Yas. xxxiii. 2. Whoever are opposed, in their thoughts,
words, and actions, to the wicked, and think of the welfare
of the creation,! their efforts will be crowned with success
through the mercy of Ahuramazda.

3. Whoever of two lords, of two yeomen, of two bonds-
men,2 behaves himself well towards a righteous man (an
adherent of the Zoroastrian religion), and furthers the
works of life by tilling the soil, that one will be in the
fields of the righteous and good (i.c, in paradise).

4. But by means of prayer I will remove from Thee
(from thy community), O Mazda! irreligiousness and
wickedness, the disobedience of the lord, and the false-
hood of the servant belonging to him and his yeoman,
and frustrate the most wicked designs plotted for destroy-
ing the fields. ‘

'14. Among the priests Zarathushtra maintains the
opinion that the peculiar nature of each body (living
creature) subsists through the wisdom of the good mind,

1 The term in the Avesta is asti, thas, but notin the other books of the
“existence.” It is the consequence Zend-Avesta. The word for lord is
of adherence to the good principle. qaétu, ‘‘owner;” that for yeoman,

2 These three names of the mem- airyama, *‘ associate, friend;” that
bers of the ancient Iraniancommunity for bondsman, verezéna, ¢ workman,
are very frequently used in the G4- labourer.”
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through righteousness of action, and the hearing of, and
keeping to, the revealed word.

Yas. xxxiv. 1. Immortality, righteousness, wealth, health,
all these gifts to be granted in consequence of (pious)
actions, words, and worshipping, to these (men who pray
here), are plentiful in Thy possession, O Ahuramazda!

VIL—GATHA USHTAVAITI (Yas. xliii—xlvi.)l

Whilst the first GAtha appears to be a mere collection
of fragments of hymns and scattered verses, made without
any other plan than to transmit to posterity what was
believed to be the true and genuine sayings of the prophet,
in this second GAtha we may observe a certain scheme
carried out. Although its contents, with the exception of
a few verses only (xlvi. 13-17), are all sayings of Zara-
thushtra himself, yet they have not been put together, as
is the case in many other instances, irrespective of their
contents, but in a certain order, with the view of present-
ing the followers of the prophet with a true image of the
mission, activity, and teaching of their great master. In
the first section of this GéAtha (Yas. xliii.), his mission, by
order of Ahuramazda, is announced; in the second (Yas.
xliv.), he receives instructions from the Supreme Being
about the highest matters of human speculation; in the third
(Yas. xIv.), he appears as a prophet before a large assem-
bly of his countrymen, to propound to them his new doc-
trines ; and in the fourth or last section (Yas. xIvi) we
find different verses referring to the fate of the prophet,
the congregation which he established, and his most emi-
nent friends and supporters.

As this Githa is the most important portion of the
whole Zend-Avesta for giving an accurate knowledge of
Zarathushtra’s teaching and activity, a translation of the

1 See the text, with a literal Latin and the comméntary. on it, ibid., pp.
translation, in the author’s German 59-154. .
work on the Githas, vol. ii. pp. 2-18,
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whole of it is submitted to the reader in the following
. pages.

1. (Yas. xliii)

1. Blessed is he, blessed is every one, to whom Ahura-
mazda, ruling by his own will, shall grant the two ever-
lasting powers (health and immortality). For this very
good I beseech Thee (Ahuramazda). Mayest Thou through
Thy angel of piety, Armaiti, give me happiness, the good
true things, and the possession of the good mind.

2. I believe Thee to be the best being of all, the source
of light for the world. Every one shall choose Thee (be-
lieve in Thee) as the source of light, Thee, O Mazda, most
beneficent spirit! Thou createdst all good true things by
means of the power of Thy good mind at any time, and
promisedst us (who believe in Thee) a long life.

3. This very man (Sraosha) may go (and lead us) to
Paradise, he who used to show us the right paths of hap-
piness both in the earthly life and in that of the soul, in
the present creations, where Thy spirit dwells, the living,
the faithful, the generous, the beneficent, O Mazda!

4. I will believe Thee to be the powerful benefactor, O
Mazda! For Thou givest with Thy hand, filled with helps,
good to the righteous man, as well as to the wicked, by
means of the warmth of the fire! strengthening the good
things. For this reason the vigour of the good mind has
fallen to my lot.

5. Thus I believed in Thee, O Ahuramazda! as the fur-
therer (of what is good) ; because I beheld Thee to be the
primeval cause of life in the creation, for Thou, who hast
rewards for deeds and words, hast given evil to the bad and
good to the good. I will believe in Thee, O Ahura! in th
last (future) period of creation. :

6. In whatever period of my life I believed in Thee,
O Mazda, munificent spirit! in that Thou camest with

1 The fire'is supposed in the Zend-Avesta and the Vedas to be spread
everywhere as the cause of all life.
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wealth, and with the good mind through whose actions our
settlements thrive. To these (men who are present) Ar-
maitil tells the everlasting laws, given by Thy intellect,
which nobody may abolish. '

7. Thus T believed in Thee, O Ahuramazda! as the fur-
therer (of what is good); therefore he (Sragsha) came to
me and asked: Who art thou? whose son art thou? How
dost thou at present think to increase and improve thy
settlements and their beings (to increase the power of the
good mind in all thy territories where thou appearest) ?

8. I replied to him: Firstly, I am Zarathushtra. I will
show myself as a destroyer to the wicked, as well as be a
comforter for the righteous man. As long as I can praise
and glorify Thee, O Mazda! I shall enlighten and awaken
all that aspire to property (who wish to separate them-
selves from the nomadic tribes and become settlers in a
certain country).

9. Thus I believed in Thee, O Ahuramazda! as the fur-
therer (of what is good) ; therefore he came to me with the
good mind (and I asked him): To whom dost thou wish
the increase of this life should be communicated ? Stand-
ing at Thy fire amongst Thy worshippers who pray to Thee,
I will be mindful of righteousness (to improve all good
things) as long as I shall be able.

10. Thus mayest Thou grant me righteousness. Then I
shall call myself, if accompanied by the angel of piety, a
pious obedient man. - And I will ask in behalf of both of
us 2 whatever Thou mayest be asked. For the king will,
as it is only allowed to mighty men, make Thee for Thy
answers a mighty fire (to cause Thy glory and adoration to
be spread over many countries like the splendour of a large
blazing flame).

11. Thus I believed in Thee, O Ahuramazda! as the fur-
therer (of what is good); therefore he (Sraosha) came to

1 The spirit of earth. and renown the prophet is here pray-
2 This refers to Zarathushtra and ing.
Kava VishtAspa, for whose welfare
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me with the good mind. For since I, who am your most
obedient servant amongst men, am ready to destroy the
enemies first by the recital of your words, so tell me the
best to be done.

12. And when Thou camest to instruct me, and taughtest
me righteousness ; then Thou gavest me Thy command not
to appear (before large assemblies as a prophet), without
having received a (special) revelation, before the angel
Sraosha, endowed with the sublime righteousness which
may impart your righteous things to the two friction woods
(by means of which the holiest fire, the source of all good
in the creation, is produced) for the benefit (of all beings),
shall have come to me.

13. Then I believed in Thee, O Ahuramazda! as the
furtherer (of what is good) ; therefore he came to me with
the good mind. Let me obtain the things which I wished
for; grant me the gift of a long life: none of you may
detain it from me for the benefit of the good creation sub-
ject to Thy dominion.

14. Therefore (Sraosha), the powerful proprietor (of
all good), communicated to me, his friend, knowledge of
Thy helps (Thy powers); for endowed with all the gifts
granted by Thee, as to the varipus kinds of speech, like
all other men who recite Thy prayers, I was resolved upon
making my appearance (in public as a prophet).

15. Thus I believed in Thee, O Ahuramazda! as the
furtherer (of what is good) ; therefore he came to me with
the good mind. May the greatest happiness brightly blaze
out of these flames! May the number of the worshippers
of the liar (evil spirit) diminish! may all those (that are
here present) address themselves to the priests of the holy
fire!

16. Thus prays, O Ahuramazda! Zarathushtra and every
holy (pure) man for all that choose (as their guide) the
most beneficent spirit. May vitality and righteousness

1 This refers to Ahuramazda and the archangels forming the cclestial
council.
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(the foundations of the good creation) become predomi-
nant in the world! In every being which beholds the
sun’s light may Armaiti (the spirit of piety) reside! She
who causes all growth by her actions through the good
mind.

2. (Yas. xliv.)

1. That I shall ask Thee, tell it me right, O Ahura!
whether your friend (Sraosha) be willing to recite his own
hymn as prayer to my friend (Frashaoshtra or Vishtispa),
O Mazda ! and whether he would come to us with the good
mind, to perform for us true actions of friendship.1

2. That I shall ask Thee, tell it me right, O Ahura!
How arose the best (present) life (this world)? By what
means are the present things (the world) to be supported ?
That spirit, the beneficent (Vohu-man0) O righteous Mazda!
is the guardian of the beings to ward off from them every
evil; He is the promoter of all life.

3. That I shall ask Thee, tell it me right, O Ahura!
Who was in the beginning the father and creator of right- -
eousness? Who created the path of the sun and stars?
Who causes the moon to increase and wane but Thou?
This I wish (to know), O Mazda ! besides what I know
(already).

4. That T shall ask Thee, tell it me right, O Ahura!
Who is holding the earth and the skies above it? Who
made the waters and the trees of the field? Who is in
the winds and storms that they so quickly run? Who is
the creator of the good-minded beings, O Mazda ?

5. That I shall ask Thee, tell it me right, O Ahura!
Who created the lichts of good effect and the darkness ?
Who created the sleep of good effect and the activity ?
Who (created) morning, noom, and night, reminding the
priest always of his duties ?

1 The meaning is, the prophet would make communications to his

wants to ascertain from Ahuramazda, (the prophet’s) friend.
whether or not the angel Sraosha
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" 6. That I shall ask Thee, tell it me right, O Ahura!
‘Whether these (verses) which I shall recite, are really
thus?l  («) Armaiti doubles righteousness hy her actions.
(0) He collects wealth with the good mind. (¢) For whom
hast thou made the imperishable cow Rinyd-skereti ?2

7. That I shall ask Thee, tell it me right, O Ahura!
Who has prepared the Bactrian (berekhdlo) home with its
properties? Who fashioned, by a weaving motion, the
excellent son out of the father?2 To hecome acquainted
with these things, I approach Thee, O Mazda, heneficent
spirit! creator of all beings!

8. That I shall ask Thee, tell it me right, O Ahura!
‘What soul (what guardian angel) may tell me good things,
to perform five times (a day)4 the duties which are en-
joined by Thyself, O Mazda! and to recite those prayers
which are communicated for the welfare (of all heings) by
the good mind. Whatever good, intended for the increase
of life, is to be had, that may come to me. ,

-9. That I shall ask Thee, tell it me right, O Ahura! How
shall I Dbless that creed which Thy friend (Sraosha), who
protects it with a true and good mind in the assembly (of the
heavenly spirits), ought to promulgate to the mighty king 2

10. That I shall ask Thee, tell it me right, O Ahura! The
faith which, being the best of all, may protect my posses-
sion, and may really produce the good things, by means of
the words and actions of Armaiti (the spirit of earth). My
heart wishes (it is my lively desire) that I may know
Thee, O Mazda !

1 Here are quoted the first phrases
of three ancient prayers which are no
longer known.

2 This is a mythological name of
the earth, to be found in the Gathas
only. It means ‘‘producing the two
friction woods (two wooden sticks,
by means of rubbing which fire was
produced).” See the author’s work
on the Gathas, vol. ii. pp. 91, 92.

3 This refers to the production of
fire by the friction of two wooden

sticks, which was in ancient times
the most sacred way of bringing into
existence the fire, commonly called
¢ Ahuramazda’s son.” See the author’s
work on the Gathas, vol. ii. pp. 81, 82,

4 The so-called five giths : Havani,
from6 to 10 A.M. ; Rapithwina, 10 A.M.
to 3 .M. ; Uzayéirina, from 3 t06 P. 2.
(sunset) ; Aiwisrlithrema, from 6to12
P.M.; Ushahina, from 12 r.M. to 6
A M.
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11. That I shall ask Thee, tell it me right, O Ahura!
How Armaitil may visit those men to whom the belief in
Thee, O Mazda ! is preached? By those I am there
acknowledged (as a prophet); but all dissenters are regarded
as my enemies.

12. That I shall ask Thee, tell it me right, O Ahura!
‘Who is the righteous man and who the impious, after
whom I wish to inquire? With which of the two is the
evil (spirit), and with which the good one? Is it not right
to consider the impious man who attacks me or Thee to
be an evil one ?

13. That I shall ask Thee, tell it me right, O Ahura!
How shall we drive away the destruction (destroyer) from
this place to those who, full of disobedience, do not respect
righteousness in keeping it, nor care about the thriving
of the good mind (that it may be diffused all over the
earth) ? ,

14. That I shall ask Thee; tell it me right, O Ahura!
How shall I deliver the destroyer into the hands of truth,
to be annihilated by means of the hymns for Thy praise ?
If Thou, O Mazda! communicatest to me an efficacious
spell to be applied against the impious man, then I will
destroy every difficulty and every misfortune.

15. That I shall ask Thee, tell it me right, O Ahura!
When or to whom of the lords givest Thou as proprietor
this fat flock (of sheep), two armies being gathered for a
combat in silence, by means of those sayings which Thou,
0 Mazda! art desirous of pronouncing ?

16. That I shall ask Thee, tell it me right, O Ahura!
‘Who killed the hostile demons of different shapes, to enable
me to become acquainted with the rules established for the
course of the two lives (physical and spiritual)? So may
the angel Sraosha, assisted by the good mind, shine for
every one towards whom Thou art propitious.

1 This refers to the wanderings of agriculture and the arts of a more

Armaiti, the spirit of earth, by which ecivilised life.
is to be understood the progress of
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17. That I shall ask Thee, tell it me right, O Ahura!
How may I come, O Mazda! to your dwelling-place (that
of God and the angels) to hear you sing? Aloud I ex-
press my wish to obtain the help of (the angel of) health,
and that of immortality, by means of that hymn which is
a treasure of truth.

18. That I shall ask Thee, tell it me right, O Ahura!
How shall I, O Righteous! spend this gift, ten pregnant
mares and a camel,! to obtain in future the two powers of
health and immortality, in the same way as Thou hast
granted them to these men (to others known to the pro-
phets) ?

19. That I shall ask Thee, tell it me right, O Ahura!
How is the first intellect2 of that man, who does not return
(what he has received) to the offerer of this gift,3 of him who
does not grant anything to the speaker of truth? For the
last intellect of this man (his doing) is already known to
me.
20. What, O good ruler Mazda! are the Devas (evil
spirits) ? Thus I might ask Thee for those who attack
the good existence (the good beings), by whose means the
priest and prophet of the idols expose the earth (the
cultivated countries) to destruction; and (I wish to know
beaides) what the false prophet has gained by doing so.
Do not, O Righteous! grant him a field to fence it in (to
_ make it his own property).

3. (Yas. xlv.)

1. All ye, who have come from near and far, should
now listen and hearken to what I shall proclaim. Now
the wise have manifested this universe as a duality. Let

1 This refers to a sacrifice. Sacri- first intellect is that which is innate
fices of animals were customary in in the soul, which came from heaven;

Zorathushtra’s time. the last is that one which man him-
The first and last intellects are self acquires by experience.
notions of the Zoroastrian philo- 3 That is to say, ‘ who is ungrateful

sophy; see the fourth Essay. The towards God.’
L



162 GATHA USHTAVAITI.

not the mischief-maker destroy the second life, since
he, the wicked, chose with his tongue the pernicious
doctrines. :

2. I will proclaim the two primeval spirits of the world,
of whom the increaser thus spoke to the destroyer: Do
not thoughts, do not words, do not wisdoms, nor doctrines,
do not speeches, nor actions, do not meditations, do not . -
souls follow us?

3. I will proclaim the primeval (thought) of this life
which Ahuramazda, who knows it, spoke unto me; for
those of you who do not carry my word into practice so as
I think and speak it, the end of the life will come.

4. I will proclaim the Best in this life. Mazda knows
it in truth, who created it as the father of the Good Mind
who is working (in the minds); its daughter is Devotion
(Armaiti) with good works. The Lord (Ahura) who is
giving all (good things) cannot be deceived.

5. I will proclaim the word which the Most Beneficent
(the source of all prosperity) spoke to me, which is the
best for men to hear. All those who give a hearing to
this my word, will be free from all defects and reach im-
mortality. Mazda is Lord through the instrumentality of
the Good Mind.

6. I will proclaim, as the greatest of all things, that one
should be good, praising only righteousness. Ahura-
mazda will hear those who are bent on furtheringl (all
that is good). May He whose goodness is communicated
by the Good Mind, instruct me in his best wisdom.

7. All that have been living, and will be living, subsist
by means of His bounty only. The soul of the righteous
attains to immortality, but that of the wicked man has
everlasting punishment. Such is the rule of Ahuramazda,
whose the creatures are.

8. Him whom I wish to extol with my praises I now
behold with (my) eye, knowing him to be Ahuramazda,
the reality of the good mind, deed, and word. Let us thus

1 Literally, ¢ who are good with the increasing (beneficent) spirit.”
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set down our gifts of praise in the dwelling-place of the
heavenly singers (angels).!

9. Him I wish to adore with my good mind, Him who
gives us fortune and misfortune according to His will.
May Ahuramazda make our progeny (and) cattle thrive,
that of the master as well as that of the servant, by pro-
ducing in them the good qualities of the Good MMind.

10. Him I wish to extol with the prayers of my devo-
tion, who calls himself Ahuramazda, that is,? He knows
with his true and good mind, and gives to this world the
freedom from defects and immortality, which are in His
possession, as two permanently active powers.

11. Whoever thinks the idols and all those men bhesides,
who think of mischief only, to be base, and distinguishes
such people from those who think of the right; his friend,
brother, or father is Ahuramazda. This is the beneficent
revelation of the supreme fire-priest.

4. (Yas, xlvi.)

1. To what land shall I turn? whither shall I go in
turning ? owing to the desertion of the master (Zara-
thushtra) and his companion? None of the servants pay
reverence to me, nor do the wicked rulers of the country.
How shall I worship Thee further, O Ahuramazda ?

2. I know that I am helpless. TLook at me being
amongst few men, for I have few men (I have lost my
followers or they have left me); I implore Thee weeping,
O Ahura! who grantest happiness as a friend gives (a pre-
sent) to his friend. The good of the good mind is in thy
own possession, O Righteous!3

4. The wicked man enjoys the fields of the angel of
truth who is protecting the earth in the district as well as

1 The meaning is that our prayers, dently to Zarathushtra’s persecution.
offered here, may go up to heaven, to The third verse, consisting of several
be heard before the throne of God. sentences which seem not to be con-

2 What follows is an explanation of nected with cach other, is omitted.
the meaning of the name Ahuramazda. See the author’s work on the Githas,

3 These two verses (1, 2) refer evi- vol. ii. pp. 130, 131.
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in the province; but by choosing evil, instead of good, he
cannot succeed in his deeds. Whoever drives him out of
his dominion, or out of his property, O Mazda! he is going
further on the paths of good intellect.

5. If in future a ruler takes hold of one who trespasses
the law, or if a nobleman takes hold of one who violates
the bonds of friendship, or if a righteous man, living
righteously, takes hold of a wicked man: he shall then,
having learned it, inform the master; into distress and
utter want he shall be thrown to be unhappy.2

6. But whoever, although he may be able, does not go
to him (the chief of the community), he may, however,
follow the customs of the untruth now prevailing.3 TFor
he is a wicked man whom another wicked one considers
to be the best, and he is a righteous man whose friend is
a righteous one. Such sayings of old hast Thou revealed,
O Ahura!

7. Who ¢ is appointed protector of my property, O
Mazda! when the wicked endeavour to hurt me? who
else, if not Thy fire, and Thy mind, through whose opera-
tion Thou hast created rightful existence (good beings),
O Ahura! Tell me the power necessary for upholding
the religion.

8. Whoever spoils my estates, and does not choose me
by bowing before my fire (the symbol of the deity), retri-
bution may be made to him for his person in the same
way. He shall be excluded from every good possession,
but not from a bad one filled up with evils, O Mazda !

9. Who is that man, who

17t is considered to be a good work
to destroy the enemics of agriculture,
because by laying waste the culti-
vated soil they cause great damage to
the good ereation.

2 This and the following verses re-
fer to the breaking of solemn pro-
mises (called mithra, see Vend. iv.)
and apostasy.

3 The meaning is that a man, who

whilst supporting me, made

does not assist In punishing such
crimes as apostasy and promise-break-
ing, is himself an infidel and no more
to be recognised as a member of the
Zoroastrian community.

4 This verse is one of the most cele-
brated prayers used by the Parsis
now-a-days. It is the so-called Srosh

bdy.
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me first acquamted with thee as the most venerable being,
as the beneficent righteous Lord?! The true sayings
revealed by the maker of the earth 2 come to my hands by
means of thy good mind.

10. Whatever man, or woman, O Ahuramazda! per-
forms the best actions, known to thee, for the henefit of this
(earthly) life, promoting thus thetruth for the angel of truth,
and spreading thy rule through the good mind, as well as
gratifying all those men, who are gathered round me, to
adore (the heavenly spirits) : all these I will lead over the
bridge of the gatherer (heavenly bridge 2 to Paradise).

11. The sway is given into the hands of the priests and
prophets of idols, who by their (atrocious) actions, endea-
vour to destroy human life. Actuated by their own
spirit and mind, they ought to avoid the bridge of the
gatherer, to remain for ever in the dwelling-place of de-
struction (hell).

12. When after the defeat of the enemy Fryéina the
true rites (fire-worship and agriculture) arose amongst the
(Iranian) tribes, and their allies, thou fencedst with stakes
the earth’s settlements. Thus Ahuramazda, having fenced
them all, assigned them to those men (his worshippers) as
property.4

13. Whoever amongst men pays reverence zealously
to Spitama Zarathushtra, such a one is fit to deliver in
public his lore. To him (Zarathushtra) Ahuramazda
entrusted life (the existence of all good beings to protect
them); for him he established through the good mind the
settlements ; him we think to be your good friend (that is,
of thyself and thy angels), O Righteous!

1 This refers very likely to the
géush urvd, ** the soul of earth,” to
whose oracles the prophet was con-
stantly listening.

2Lit. ‘“the cutter of the cow,”
see P. 147.

3 None can enter Paradise without
having first passed the ¢ bridge of the
gatherer” (Chinwet), the passing of

which can be facilitated to the de-
ceased by prayers recited for him.

4 Here the origin of the gaéthas,
“ possessions, estates,” so frequently
alluded to in the Zendavesta, is de-
seribed.  We must understand by
them the original settlements of the
Iranians exposed to constant attacks
on the part of nomadic tribes.
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14.- Zarathushtra! Who is thy sincere friend (to assist
in performing) the great work ? Or, who will deliver it in
public? The very man to do it, is Kavd Vishtspa. I
will worship through the words of the good mind all those
whom thou hast elected at the (heavenly) meeting.

15. Ye sons of Héchad-aspa Spitama! to you I will
speak ; because you distinguish right from wrong. By
means of your actions, the truth, (contained) in the ancient
commandments of Ahura, has been founded.

16. Venerable Frashoshtra! Gothou with those helpers
whom we both have elected for the benefit of the world
(the good beings), to that field where Devotion resides,
attended by Righteousness, where the stores of the Good
Mind may be acquired, where is the dwelling-place of
. Ahuramazda (z.e., Paradise).

17. Where from you only blessings, not curses,! vener-
able wise JAmispas! are to be heard always (protecting)
the goods of the leader and performer of the sacred rites,
namely of Ahuramazda himself, endowed with great intel-
lectual power.

18. For him, who bestowed most favours on me, I
collect all the best of my goods (acquired) through the
Good Mind. But to their last shifts I will put all those,
Mazda, O righteous! who have put us to them. I will
beseech you to assist me. Such is my decision conceived
according to my intellect and understanding.

19. Whoever makes this very life increase by means of
righteousness, to the utmost for me, who am Zarathushtra
myself to him the first (earthly) and the other (spiritual)
life will be granted as a reward, together with all goods to
be had on the imperishable earth. Thou art the very
owner of all these things to the greatest extent, thou who
art my friend, O Mazda !

1 When on earth, they used to pro- words can be heard from them. They

nounce curses as well as blessings. were celebrated Magi (magavas).
But in Paradise only good, no bad,
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VIIL—THE LAST THREE GATHAS (SPENTA-MAINYU, Yas.
xlvii—l, ; VOHU-KHSHATHREM, Yas. li; VAHISITOISHTI,
Yas. liii) 1

These three collections of ancient hymns are much
smaller than the first two; the fourth and fifth consist
only of one H4 (chapter) each. Merely a short account
of them will be given, with a translation of a few verses.
The several chapters, except the last of the third Gétha
(Yas. L), form nowhere a whole as regards composition,
but are generally mere collections of detached verses,
which were pronounced on different occasions, either by
Zarathushtra himself, or by his disciples. While in the
first two GéAthas the majority of the verses can be traced
to Zarathushtra himself, in these last three GAthas most
of the verses appear to be the work of the master’s dis-
ciples, such as JamAispa, Frash6shtra, and Vishtéspa, and
some verses are perhaps the work of their pupils, as they
themselves are therein spoken of (especially in Yas. 1i.)
with great reverence.

Yas. xlvil. 1. Ahuramazda gives through the beneficent
Spirit, appearing in the best thought, and in recti-
tude of action and speech, to this world (universe),
perfection (Haurvatit) and immortality (Ameretit),
wealth (Khshathra) and devotion (Armaiti).2

2. From his (Ahuramazda’s) most beneficent spirit
all good has sprung in the words which are pro-
nounced by the tongue of the Good Mind (7 ok
mand), and the works wrought by the hands of
Armaiti (spirit of eath) By means of such Lnow—
ledge Mazda himself is the*father of all rectitude’
(in Lhou@ht word, and deed).

Yas. xlviil. 4. He who created, by means of his wisdom,

1See the author’s German work, only God and Spirit, in whom good
vol. ii, pp. 20-38 and 155-217. and evil both originate. All the

2 Ahuramazda is in this, and the Ameshaspentas (archangels) of the
following two verses, described as the later Parsiism are only his gifts.

%iu
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the good and evil mind in thinking, words, and
deeds, rewards his obedient followers with pro-
sperity. Art Thou (Mazda!) not he, in whom the
final cause of both intellects (good and evil) exists?

10. When will appear, O Mazda! the men of vigour

and courage to pollute that intoxicating liquor (the
Soma) ? This diabolical art makes the idol-priests
so overbearing, and the evil spirit, reigning in the
countries, increases (this pride).

Yas. xlix. 4. Those poor (wretches) who, instigated by

their base minds, cause mischief and ruin to the
wealthy (settlers) through the spells uttered by
their tongues, who are devoid of all good works and
find delight in evil doings only; such men produce
the demons (devas) by means of their pernicious
thoughts.

5. Mazda himself, and the prayers (offered by men),

and every one who is a truly noble son of Armaiti,
(the earth), as well as all that are in Thy dominions,
O Ahura! will protect this faith (Zoroastrian reli-
gion) by means of the good (inborn) mind.

11. The spirits (of the deceased) 2 are fighting against

the wicked, evil-minded, evil-speaking, evil-doing,
evil-thinking, disbelievers (in the true god, Ahura-
mazda). Such men will go to hell!

Yas. 1. 6. Zarathushtra is the prophet who, through his

1 This verse refers to the Brahmanic
Soma worship, which, as the cause of

wisdom 3 and truth, utters in words  the sacred
thoughts (mantras). Through his tongue he makes
known to the world, the laws given by my 4 intel-
lect, the mysteries hidden in my mind.

pire upon the kingdom of light and
goodness, is fravashi, ‘‘guardian

go much evil, wag cursed by Zara-
thushtra. See the second section of
the fourth Essay.

2 In the original urvand, *“souls.”
In the other books the common name
of the spirits of the deceased pious
Zoroastrians, who are fighting against
the attacks made by the hellish em-

spirit,” which name is, however,
never to be met with in the Géthas.

3 Lit. ¢ through mazda » which
word is, now and then, used in tho
appellative sense * wisdom.”

4 The speaker in this verse, as well
as in the whole soth chapter, is the
géush urvd.
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10. All the luminaries with their bright appearances,
all that is endowed with a radiant eye hy the good

mind, stars and the sun, the day’s foreteller, wander .

* (in their spheres) to Thy praise, O righteous Ahura-
mazda !

Yas. li. 6. Ahuramazda bestows, through His power, the
best of all upon him who brings offerings to please
Him ; but the worst of all will fall to the lot of him
who does not worship God in the last time of the
world (when the good is engaged in a hard strugzle
against the bad).

7. Thou who hast created earth, water, and trees,
give me immortality (Ameretdt) and prosperity
(Haurvatét), O Mazda, most beneficent spirit ! Those
everlasting powers I will praise with a good mind.

15. Zarathushtra assigned in times of yore, as a re-
ward to the Magavas ! the Paradise where first of
all Mazda Himself had gone! You (O Amesha-
spentas!) have in your hands through your good and
true mind those two powers? (to obtain everlasting
life).

16. Kavi Vishtdspa obtained, through the possession
of the spiritual power (maga), and through the
verses which the good mind had rev ealed, that
knowledge which Ahuramazda Himself, as the cause
of truth, has invented.

17. Frash6shtra, the noble, wished to see my High-
lands (berefhdha kehrpa, i.e., Bactria), to propagate
there the good religion. May Ahuramazda bless
this undertaking! cry aloud that they may aspire
after truth!

18. The wise JimAspas, the noble, the illustrious, who
have the good mind with truth, prefer the settled

1 This word is the original form of it seems to have denoted the earliest
“Magi,” which name was given in followers of Zarathushtra.
later times to all the Persian priests, 2 These are Amerctdt,and Haurra-
Its form in the cuneiform inscriptions ¢d¢, the last two of the seven arch-
is magush. According to this verse angels in the Parslism of later times.
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life,! saying : Let me have it, because I cling to Thee,
O Ahuramazda!

Yas. lili. 1. Tt is reported that Zarathushtra Spitama pos-
sessed the best good ; for Ahuramazda granted him
all that may be obtained by means of a sincere
worship, for ever, all that promotes the good life,
and he is giving the same to all those who keep
the words, and perform the actions, enjoined by the
good religion.

IX.—YASNA HAPTANHAITI, AND THE MINOR TEXTS OF THE
OLD YASNA.

The Yasna haptanhaiti, or as its name indicates, the
Yasna of seven Has (comprising the sections from Yas.
xxxv. to xli.), though written in the GAtha dialect, is to be
distinguished from the Gathas. It is undoubtedly very
old, but there is no sufficient evidence to trace it to Zara-
thushtra himself. TIts contents are simple prayers, in
prose, which are to be offered to Ahuramazda, the Amesha-
spentas, and the Fravashis; to the fire, as the symbol of
Ahuramazda who appears in its blazing flame (Yas. xxxvi.
1); to the earth and other female spirits (called gend,
“wife,” Greek, gyné, see Yas. xxxviil. 1), such as the angel
presiding over food (7zhd, corresponding to 4ld, a name
of the earth in the Veda), devotion, speech, &c.; to the
waters, to the animating spirit of creation, and to all beings
of the good creation. Compared with the Gathas, they
represent the Zoroastrian religion not in its original un-
altered, but in a somewhat developed and altered state.
The high philosophical ideas which are laid down in Zara-
thushtra’s own hymns, are partially abandoned, and par-
tially personified; and the philosophical, theological, and

1 This can be understood only, if
one bears in mind, that the Zoro-
astrian religion arose at the time of
transition from pastoral life to agri-
culture.  The kindred Brahmanical

tribes, who were inimical to this new
mode of life, continued to lead the
pastoral life of their ancestors. Agri-
culture was considered as a religious
duty by the ancient Zoroastrians.
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moral doctrines have given way to the custom, which has

lasted to the present time, of addressing prayers to all

beings of a good nature, irrespective of their being mere
abstract nouns (such as Asha, “rightfulness, truth,” or

Vohimand, “good thought”), or real objects (such as

waters, trees, or fire). The formula, with which here and in

the later Yasna (for which the Yusno haptanhaiti has un-
doubtedly furnished the model) the prayers begin, viz.,
yazamaidé, “ we worship,” is entirely strange to the Géthas,

as well as the invocation of waters, female spirits, &e.;

even the name Ameshaspenta (except in the heading of Yas.

xxviil, 1, see p. 147) as the general term for the highest

angels, and the term Fravashi, which is so extremely fre-

quent in the later Avesta literature, are never to be met
with in those metrical compositions,

Although the Yasna haptanhaiti is more recent than the
Géthas, still it has just claims to be considered as more
ancient and original than the sections of the later Yasna.
A very striking proof, besides the difference of dialect, is
that the objects of worship are much fewer than in the
later prayers; thus, for instance, the six seasons, the five
divisions of the day, the five Géthas, Zoroaster, the sacred
twigs (Barsom), the sacred drink (Homa), &c., are never
mentioned in the Yasna of seven chapters. It formed
originally a separate book, and was very likely composed
by one of the earliest successors of Zoroaster, as it stands
intermediate between the GéAthas and the later Yasna, in
point of style.

The following are some extracts from it:—

Yas. xxxv. 1. We worship Ahuramazda the righteous
master of righteousness. We worship the Amesha-
spentas (the archangels), the possessors of good, the
givers of good. We worship the whole creation of
the righteous spirit, both the spiritual and earthly,
all that supports (raises) the welfare of the good
creation, and the spread of the good Mazdayasnian
religion.



172 YASNA HAPTANHAITL.

2. We praise all good thoughts, all good words, all
good deeds, which are and will be (which are being
done and which have been done),! and we likewise
keep clean and pure all that is good.

3. O Ahuramazda, thou righteous happy being! we
strive to think, to speak, and to do, only what of
all actions may be best fitted to promote the two
lives (that of the body and that of the soul).

4. We beseech the spirit of earth by means of these
best works (agriculture) to grant us beautiful and
fertile fields, to the believer as well as to the un-
believer, to him who has riches as well as to him
who has no possession.

Yas. xxxvil. 1. Thus we worship Ahuramazda, who
created the spirit of earth and righteousness, and
who created the good waters and trees, and the
luminaries, and the earth, and all good things.

2. Him we worship by the first prayers which were
made by the spirit of earth, because of his power
and greatness and good works.

3. We worship him in calling him by the Ahura
names which were chosen by Mazda himself, and
which are the most beneficent. We worship him

{ with our bodies and souls. We worship him as
(being united with) the spirits (Fravashis) of righte-
ous men and women. '

| 4. We worship righteousness, the all-good (Ashem
vahishtem), all that is very excellent, beneficent,
immortal, illustrious, every thing that is good.

Yasna xii. is written in the Gatha dialect, and contains

a formula, by which the ancient Iranians, who were weary

of worshipping the Devas (Brahmanical gods) and of the

nomadic life, were received into the new religious com-
munity established by Zarathushtra Spitama.

»

1 The words werezyamnandmchd words, yadachd (yet) mow,” and
vdverczyamnandmchd are evidently anyadachd, “‘not now,” i.e., eitherin
only an explanatory note on the rare the future, or in the past.
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1. T cease to he a Deva (worshipper). I profess to he a
Zoroastrian Mazdayasnian (worshipper of Ahurarmazda), an
enemy of the Devas, and a devotce of Ahura, a praiser of
the immortal henefactors (Ameshaspentas), a worshipper
of the immortal henefactors. I ascribe all good things to
Ahuramazda, who is good, and has good, who is righteous,
brilliant, glorious, who is the originator of all the hest
things, of the spirit of nature (ydush), of righteousness, of
the luminaries, and the self-shining brightness which is in
the luminaries.

2. T choose (follow, profess) the beneficent Armaiti, the
good ; may she be mine! I abominate all fraud and in-
jury committed on the spirit of earth, and all damage and
destruction of the quarters of the Mazdayasnians.

3. I allow the good spirits, who reside on this earth in
the good animals (as cows, sheep, &c.), to go and roam
about free according to their pleasure. I praise, hesides,
all that is offered with prayer to promote the growth of
life. I will cause neither damage nor destruction to the
quarters of the Mazdayasnians, neither with my body nor
my soul.

4. I forsake the Devas, the wicked, bad, wrongful origi-
nators of mischief, the most baneful, destructive, and hasest
of beings. I forsake the Devas ahd those like Devas, the
sorcerers and those like sorcerers, and any beings whatever
of such kinds. I forsake them with thoughts, words, and
deeds; I forsake them hereby publicly, and declare that
all lie and falsehood is to be done away with.

5. 6. In the same way as Zarathushtra, at the time
when Ahuramazda was holding conversations and meet-
ings with him, and both were conversing with each other,
forsook the Devas, so do I forsake the Devas, as the righteous
Zarathushtra did.

7. Of what party the waters are, of what party the trees,
and the animating spirit of nature; of what party Ahura-
mazda is, who has created this spirit and the righteous
man; of what party Zarathushtra, and Kavd Vishtispa,
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and Frashoshtra, and Jimaspa were; of what party all the
ancient fire-priests (Sdshyafitd), the righteous spreaders of
truth, were—of the same party* and creed (am I).

8. I am a Mazdayasuian, a Zoroastrian Mazdayasnian.
I profess this religion by praising and preferring it to
others (the Deva religion). I praise the thought which
is good, I praise the word which is good, I praise the work
which is good.

9. I praise the Mazdayasnian religion, and the righteous
brotherhood which it establishes and defends against ene-
mies, the Zoroastrian Ahuryan religion, which is the
greatest, best, and most prosperous of all that are, and
that will be. I ascribe all good to Ahuramazda. This
shall be the praise (profession) of the Mazdayasnian
religion.

X.—THE LATER YASNA.

This part of the Yasna, which is written in the common
Avesta language, is of much less importance, as regards
the history of the Zoroastrian religion, than the older
Yasna. Its contents are, however, of various natures, and
consist evidently either of fragments of other books, or of
short independent writings. Thus, for instance, the chap-
ters i—viil. contain the preliminary prayers to the Ijashne
ceremony (see p. 139); chapters ix.—xi. vefer to the pre-
paration and drinking of the Homa juice; chapter lvii. is
a Yasht, or sacrificial prayer, addressed to the angel Srosh;
chapters xix.—xxi. are commentaries (Zend) on the most
sacred prayers, Yathd ahd vairyd, Ashem vohw, and Yénhé
hdtdm.

lefraining from giving a full account of it, we shall
notice here only some remarkable passages, and translate
a few extracts.

In Yas. viii. 5-8 there is a short prayer, concluding

with a benediction by the high-priest, the two last verses

1 The word used is varana, varena, lit. *¢ choice” (var, ““to choose”); it
is, then, applied to religion.
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of which are of particular interest. The high-priest, who
calls himself Zarathushtra (see p. 188), addresses all the
heads of the various divisions of the Iranian empire as
follows :—

7. I, who am Zarathushtra, exhort the heads? of Louses,
villages, towns, and countries to think and speak and act
according to the good Zoroastrian Ahuryan religion.

8. Ibless the splendour and vigour of the whole rightful
creation, and I curse2 the distress and wretchedness of the
whole wrongful creation.

1.—Ho6MA YASHT.

Chapters ix. and x., which compose the so-called Héma
Yasht, are, strictly speaking, no part of the Yasna, but
belong to that extensive class of Avesta literature which
is known by the name of Yashts, or sacrificial invocations
of a special spiritual being, and which we shall describe
hereafter. As to style, these two chapters contain no
prose, but on close inquiry we find they consist of verses,
and at the end (Yas. x. 19) they are even called ydthdo,
“hymns.” The metre itself is near the Sanskrit Anush-
tubh (four times eight syllables, with the cesura in the
middle of every half verse), which has given origin to the
common Shlokas, but it is apparently often irregular.
Each half verse consists of seven to nine syllables, the
normal measure being limited to eight.

To give the reader an idea of this ancient metre, the
commencement of this Yasht is here subjoined :3—

1 The word used is fratema (S. pra-
thama) “ first.” It is one of the Per-
sian words which are to be found in
the Old Testament. Its form there
is partemim (fm is the Hebrew plural
suffix), by which the grandees of the
Persian empire are meant. In the
sense of *‘ head, chief,” the word ratu
is more usual in the Avesta.

2 For blessing and cursing one and
the same word is wused, d@&/7indmdi.
The same peculiarity is to be observed
in the old Hebrew word bérck, to give
a blessing, and to curse.

3 ercis to be read as a single sylla-
ble, and the short ¢ does not generally
constitute a separate syllable,
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175 HOMA YASHT.
H%lvanim 4  ratdm 4 , Haom6 wpdid  Zarathushirem
morning prayer at  time at Homa came  to Zarathushtra
Atarem pairi yaozhdathesitem gdthdoscha srdvayaditem.
(who was) fire everywhere cleaning and hymns singing.
ddim  peresud  Zarathushire : K6 nare ahi yim  azem
Him asked  Zarathushtra : Who, man, art thou? whom I
vispahé  anhéush astvatd I sradshtem dddaresa qald
of the whole life having bodies the best I have seen  of his own
gayehé  qunvatd  ameshahé ? l dad  mé aém  paiti-aokhta
body, brilliant, immortal? Then tome that one answered
Haomé  ashava ddraoshé : Azem  ahmi  Zurathushtra !
Haoma righteous death-removing : I am O Zarathushtra!
Haomé  ashava dtraoshé ; I amam  ydsanuha Spitama /
Homa  righteous death-removing ; tome bring worship, O Spitama !
frd mém  hunvanuha qaretéé ; l avi  mdm  staomaini  stdidhi,
me squeeze out to taste (me) ; on me in praising  praise,
yatha md aparachid saoshyafité stavan.
as me- the other all fire-priests praised.
The word Homa, which is identical with the Vedic word
Soma, is used in two senses in the Zend-Avesta. First it
,  means the twigs of a particular tree,! the juice of which is

extracted and drunk before the fire; secondly, they un-
derstand by it a spirit ‘'who has pomed his life and vigour
into that particular plant. There were many stories cur-
rent in ancient times about the miraculous effects of the
drinking of the Homa juice (a panacea for all diseases),
which led to the belief, that the performance of this cere-
mony (which is only the Soma worship of the Brahmans,
/" very much reformed and refined) proves highly beneficial
to body and soul. These stories were embodied in a hymn
(preserved in Yas. ix.), which contains an enumeration of
the miracles effected by Homa, composed in his honour.

The following is a translation of the first part of this
Yasht .—

Yas. ix. 1. In the forenoon (HAvan GAh) Homa came
to Zarathushtra, while he was cleaning around the fire2

2 Meaning, probably, that he was
averting evil from the fire by feeding
it around with fuel.

I The Dasturs obtain them from
Persia in a dried state. For their
preparation, see scction I. 3, of the
fourth Essay.
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and chanting the Géthas. Zarathushtra asked him: Who
art thou, O man ?1 who appearest to me the finest in the
whole material creation, having such a brilliant, immortal
form of your own.2

2. Thereupon answered me Homa the righteous, who
expels death: I am, O Zarathushtra! Homa the righteous,
who expels death. Address prayers to me, O Spitama !
“and prepare me (the Hom juice) for tasting. Repeat
about me the two praise hymns3 as all the other Sosh-
yants repeated them.

3. Then spake Zarathushtra: Reverence to Homa !
‘Who was the first who prepared thee, O Homa! for the
material world? What blessing was bestowed upon himn ?
‘What reward did he obtain ?

4. Thereupon answered me Homa the righteous, who
expels death: Vivanhfo was the first man who prepared
me for the material world; this blessing was bestowed
upon him, this reward he obtained, that a son was born
to him, Yima-khshaéta (Jamshéd) who had abundance of
flocks, the most glorious of those born, the most sun-like
of men; that he made, during his reign over her (the
earth), men and cattle free from death, water and trees
free from drought, and they were eating inexhaustible food

5. During the happy reign of Yima there was neither
cold nor heat, neither decay nor death, nor malice pro-
duced by the demons; father and son walked forth, each
fifteen years old in appearance.

1 Some MSS. of the Yasna with-
out Pahlavi insert here the phrase:
Mithrd zaydd Zarathushirem, ‘‘ may
Mithra favour Zarathushtra.” This
is evidently an Avesta phrase for-
merly existing in the Pahlavi com-
mentary, but now translated into
Mitrole khdpo atto Zaratdshiar, and
the commentary implies that this was
a friendly salutation proffered by
Homa on his arrival. Here we have
a distinet trace of a commentary, or
Zend, in the Avesta language, which

has been translated into Pahlavi,
the usual language of the present
Zend.

2 The phrase amercza gayéhé stdna,
‘O imperishable pillar of life,” con-
cludes the commentary on this sen-
tence, and is another fragment of the
original Zend.

3 Reading staomaini, instead of
staomainé. The two hymns may be
the two chapters of this Yasht (Yas.
ix. and x.), or the two Homa rituals
(Yas. i.to xi. and xii. to xxvil.),

M
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6. Who was the second man who prepared thee, O
Homa! for the material world ? What blessing was be-
stowed upon him ? What reward did he obtain ?

7. Thereupon answered me Homa the righteous, who
expels death: Athwya was the second man who prepared
me for the material world; this blessing was bestowed
upon him, this reward he obtained, that a son was born
to him, Thraétona (Frédiin) of the hero tribe! (8.) who
smote the Serpent (4247) Dahiika which had three mouths,
three heads, six eyes, a thousand spies which was of
enormous strength, a flendish destroyer, an evil, a devas-
tator of the Gadthas3 (settlements), a nuisance which was
a destroyer of most enormous strength, and (which) Angré-
mainyush produced in the material world for the destruc-
tion of the settlements of righteousness.4

9. Who was the third man who prepared thee, O Homa!
for the material world ? ‘What blessing was bestowed upon
him ? What reward did he obtain ?

10. Thereupon answered me Homa the righteous, who
expels death: Thrita the most useful (of the family) of
the Sfmas was the third man who prepared me for the
material world; this blessing was bestowed upon him,
this reward he obtained, that two sons were born to him,
Urvikhshaya and Keresispa; the one was a judge ad-
ministering justice, the other a youthful hero who wore
a sidelock 5 and carried a club, (11.) who slew the serpent
Srvara® which devoured horses and men, which was

1 This is the literal translation of
2136 sdraydo which may, however, be
the name of a locality. The Pahlavi
translation is afzdr-ls, *“ of a village
of resources;” and it explains afzdi-
visth Ly ““his house became numer-
ous from the continued residence of
his forefathers, and was retained by
the oppression of Dahik; and his
authority was that he preserved the
relatives who had disappeared.”

2 In Pablavi hazdr vajostdr addd-
ako pavan gbharako, ¢“a thousand
inquirers unjust in disposition,”

3 Reading gaéthd-vayl, in accord-
ance with several old MSS.

4 The Pahlavi commentary contains
the imperfect Avesta phrase: ké
thwam yim Ahurem mazddm, ¢ who
(worshipped) thee who art Ahura-
mazda?” probably.

5 The Pablavi translates gadsush
by gésvar = Pers. gés-bar, ‘ringlet-
wearing.”  Compare the epithet
kapardin, *‘ wearing braided hair,”
applied to the Vasishthas, Rigveda,
vii. 83, 8.

6 Pronounced Srdara.
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poisonous and yellow, over which yellow poison flowed
a hand’s-breadth high.l On which Keresispa cooked
a beverage in a caldron at the mid-day hour, and the
serpent scorched, hissed, sprang forth, away from the
caldron, and upset the hoiling water; Keresispa Narema-
no fled aside frightened.

12. Who was the fourth man who prepared thee, O
Homa! for the material world? What blessing was be-
stowed upon him ? What reward did he obtain ?

13. Thereupon answered me Homa the righteous, who
expels death: Pourushaspa was the fourth man who pre-
pared me for the material world; this blessing was be-
stowed upon him, this reward he obtained, that thou wast
born to him, thou O righteous Zarathushtra! of the house
of Pourushaspa, (who art) opposed to the demons, and of
the Ahura religion. (14.) Famous in Airyana-vaé;0 thou,
O Zarathushtra! first recitedst the Ahuna-vairya four
times, with pauses between the verses? each successive
time with a louder recitation3 (15.) Thou madest all the
demons hide themselves beneath the earth, who formerly
flew about the earth in human shape, O Zarathushtra!
who wert the strongest, firmest, most active, swiftest, and
most triumphant of the creatures of the two spirits (Spent6-
mainyush and Angrd-mainyush).

16. Then spake Zarathushtra: Reverence to Homa!
good is Homa, well-created is Homa, rightly created, of a
good nature, healing, well-shaped, well-performing, suc-
cessful, golden-coloured, with hanging tendrils;! as the

1 The Pahlavi says, ‘“as high as a
horse ;” it also quotes the following
Avesta phrase : khshvaépaya vainaits
barenush, ‘‘ the angry one (?) strikes
by darting.”

2 The epithet of-berethwaiitem is
from the root bar = Sans. bhyi = hyi,
“to take.” In the Brahmanical
ritual vikarati (originally vibharati)
is a technical term for pausing after
each wada, while reciting verses,

literally taking asunder the verses.
The Ahuna-vairya formula consists
of three such padas, lines, or verses.

3 This practice of gradually raising
the voice with each successive recita-
tion, is also observed in the Hotri
ritual of the Brahmans.

4 The Pahlavi translation has narm-
tdk, ‘“ with soft tendrils;” but ndm-
ydsush must be traced to the root
nam, *“to bend downwards,”
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best for eating and the most lasting provision for the
soul.l

17. O yellow (Homa)! T keep in thee by my word?2
(thy power of giving) knowledge, strength, victory, health,
healing, advancement, growth, vigour to the whole body,
understanding of subjects of every kind. I keep in (thee
by my word) that (power) that I might wander freely in
the world, putting an end to troubles (and) annihilating
the destructive powers (of the enemies of the good
creation). (18.) I keep in (thee by my word) that (power)
that T might put down the troubles caused by those whose
very nature is to give troubles, such as the demons and
(bad) men, the sorcerers and witches, the oppressors, -
wizards, and idol-priests, the criminals with two legs, the
apostates with two legs, the wolves with four legs, of the
army with a wide front, shouting and flying (in the air).3

19. On this first walk4 I ask from thee, O Homa! who
expellest death, the best life (paradise) of the righteous,
the splendid, the all-radiant with its own brilliancy. On
this second walk I ask from thee, O Homa! who expellest
death, the health of this body. On this third walk T ask
from thee, O Homa! who expellest death, the long life of
the soul.

1 The term pdthmainya means ‘“‘re- the Veda, sweeping through the air,

maining on the way,” hence provi-
sions for a journey.

2 The words nf mruyéd, “I call
down,” are here used technically in
the sense of binding by calling to-
gether, so that none of the powers
may be dissipated. In the Brahmani-
cal Soma ritual this is done by reecit-
ing eight mantras before the juice is
extracted from the Soma twigs,

3 The term davdilhydo must be
traced to the root du, ‘“‘to talk (as
an evil Deing),” and is very appro-
priate to this flying host of evils
which is analogous to the band of
Odhin among the Scandinavians, the
Wodan’s heer of the ancient Ger-
mans, and the host of Marutas of

who are all represented as shouting
and making a noise. :

4 That the word ydnem has here
its primitive meaning of ‘‘walk”
(from yd, ‘“ to go”)is clear from the
practice of the Parsi priests who,
during the Homa ceremony, walk
about six times round the sacred fire
with the Hom, and each time a dis-
tinet blessing seems to be asked for.
Nearly the same ceremony is per-
formed by the Brahmans, when they
put the Soma twigs on a cart, and
carry them round the sacrificial area
in the six directions: east, west,
south, north, up, and down (accord-
ing to an ancient Aryan division).
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20. On this fourth walk I ask from thee, O Homa! who
expellest death, that I may stand forth at will, powerful
(and) succesgful upon the earth, putting down troubles
(and) annihilating the destructive powers. On this fifth
walk I ask from thee, O Homa! who expellest death, that
I may stand forth as victor (and) conqueror in battle upon
the earth, putting down troubles (and) annihilating the
destructive powers.

21. On this sixth walk I ask from thee, O Homa! who
expellest death, that we may first become aware of a
thief, murderer, (or) wolf; may no one else hecome aware
(of him) sooner! may we become aware of everything
first !

22. Homa grants strength and vigour to those who,
mounted on white horses, wish to run over a race-course.l
Homa gives splendid sons and righteous progeny to those
who have not borne children.2 Homa grants fame and
learning to all those who are engaged in the study of
books.3

23. Homa grants a good and rich husband to those who
have long been maidens, as soon as he (Homa), the wise,
is entreated.

1 The verb takhshefiti is a desidera- ing. It has been probably borrowed

tive form of the root tach, *to run;” by Arabic, in the forms nuskhat, *a
erendum is explained as “a horse” copy” (pl. nusakk), and naskli, the

by the Pahlavi translator, but this name of Arabic writing ; for these
words can have no real counection
with the Arabic root nasakha, ‘he
obliterated, abrogated.” The appli-
cation of a general term for ‘‘book”
to sacred writings in particular, is
common to many religions ; thus the
Brahmans use the word grantha,
which denotes any literary composi-
tion, for the Vedic writings, and in
Maharashtra the compound dasha-
grantht, ‘‘one who knows the ten
Granthas by heart,” refers solely to
the Vedic writings, for the ten Gran-
thas are the Saiihit4, Pada, Brah-
manam, Arana (always used there
for Aranyaka by the ‘Brahmans), aud
the six Vedéngas.

can be merely a guess; it must be
traced to the root ar = Sans. 7, ““ to
move, go, instigate,” and is here
taken as *a race-course.”

2 So the Pahlavi translator under-
stands the word dztzanditibish, but
in that case the prefix ¢ must be mis-
written for the privative a.

3 This is the only occurrence, in
the extant Avesta, of the word naské
which is applied, in later writings,
to the twenty-one books, or divisions,
of the Zoroastrian writings; here,
however, it is probably used in the
general sense of ‘“book,” and even
nowadays Parsi writers sometimes
apply the term to any Avesta writ-
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24. Homa deposed Keresnil from his sovereignty, whose
lust of power had so increased that he said : No Athrava’s
(fire-priest’s) repetition of the apin aiwishtish 2 (“approach
of the waters”) shall be tolerated in my empire, to make
it prosper; (and) he would annihilate all that are prosperous,
(and) put down all that are prosperous by destroying them.

25. Hail to thee who art of absolute authority through
thy own strength, O Homa! hail to thee! thou knowest
many sayings rightly spoken. Hail to thee! thou askest
for no saying but one rightly spoken.

26. Mazda brought to thee the star-studded, spirit-
fashioned girdle (the belt of Orion) leading the Paurvas3
[(Pizand) the good Mazdayasnian religion]; then thou
art begirt with it, (when growing) on the summit of the
mountains, to make lasting the words and long accents4 of

the sacred text (mdthra).

1 Tt is evident, from the context,
that Keresani is the name of some
enemy of the Athrava religion, and
there can be little doubt that he is
the Krishinu of the Vedic books,
who appears as the guardian of the
Soma in heaven (Aitareya Brahm. iii.
26) ; he is represented as an archer
(Rigveda ix. 77, 2 ; x. 64, 8 ; iv. 27, 3),
and identified with fire (V4jasaneyi
safihita v. 32, ShinkhAyana shrauta-
sutras vi. 12, Raghuvaiisha ii. 49).
As a personage Krishidnu appears to
represent ‘‘lightning,” and perhaps a
particular kind of it.

2 These words are evidently a
technical name for the Atharva-veda
Safihita which commences, in some
manuscripts, with the mantra: shafi
no devirbhishiaya dpo bhavantu vitaye,
in which both words occur; this
mantra is omitted at the commence-
ment of the printed edition, but is
given in i. 6, 7, where it also occurs
again in the manuscripts alluded to.
That the Atharva-veda actually com-
menced with these words about 2000
years ago, is clearly shown by Patan-
jali’s quotation of the initial words of

the four Vedas, in his introduction
to the Mahabhishya, where the
words : shai no devirbhishiaye re-
present the Atharva-veda.

3 In the word Paurva we readily
recognise the Persian name of the
Pleiades, which is variously written
pard, parvah, parvin, and parviz;
this parvfz is given as the name of
the third and fourth lunar mansions
in the Bundahish (p. 6, Westerg.),
corresponding to the Indian Naksha-
tras krittikd (Pleiades) and rohint
(Aldebaran and Hyades); the fifth
Nakshatra is myigashiras (in the
head of Orion), over which Soma
(= Homa) is presiding deity (Tait-
tirlya Brahmanam iii. 1, 2, 3); hence
the constellation Orion is in advance
of the Paurvas on the moon’s path,
and the epithet ‘‘leading the Paur-
vas” is appropriate for Orion’s helt.
The idea of Homa being begirt with
Orion’s belt, implies that the Homa
plant was supposed to be specially
under the sideral influence of the con-
stellation Orion.

4 The term aiwidhditi toust be
equivalent to Sans. abiidhdng,
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27. O Homa! (thou) lord of the house, lord of the clan,
lord of the tribe, lord of the country, (thou) successful
physician 11 I further invoke thee for strength and pro-
sperity for my body, and for the attainment of much
pleasure.2 (28.) Keep far from us the vexations of (our)
enemies! divert the mind of (our) abusers! Whatsoever
man in this house, in this clan, in this tribe, in this
country, may injure (us), take strength from his feet!
darken his intellect! disorder his mind !

29. May he be paralysed in the feet! may he be
palsied in the hands!3 may he not see the earth with
(his) eyes! may he not see nature with (his) eyes! who
injures our mind, or injures our body.

30. Strike a deadly blow, O yellow Homa! at the
yellow blackish 4 serpent, emitting poison for destroying
the body of the righteous man.5 Strike a deadly blow,
O yellow Homa! at the murderer who has wrought mis-
chief, who angrily inflicts wounds for destroying the body
of the righteous man.

31. Strike a deadly blow, O yellow Homa! at the im-
pious tyrant in human form, who has a darting at the
head$ for destroying the body of the righteous man. Strike

133

“name, appellation, word;” and
the reading gardshcha (preferable
to gradshcha) gives garu, which re-
presents Sans. gury, ““a long vowel,”
a very noticeable feature of the
Géthas.

1 Literally, ‘‘ master of physicians
(or doctor of medicine) through
beneficence;”  vaédhyd here must
be equivalent to Sans. vaidya, ‘‘a
physician,” or vaidyd, ‘‘a drug.”

2 Thrime must be traced to the
root tar = Sans. t7f, ‘‘to pass over,
attain ;” and baokhshnahé is to be
taken in the same sense as baosh-
ndoscka in Yt. iv. 1, i.c., ‘“ pleasure,
enjoyment,” compare Sans. bhuj, ¢ to
enjoy.”

3 More literally, ‘‘May he not be
able to progress with the feet! may

be not be able to work with the
hands!”

4 Sima is here taken as equivalent
to Sans. shydma,  dark-coloured,”
from the root shyai, some derivatives
of which change shyd into shi.

5 The construction kekrpem ndshem-
ndi ashaoné is literally ‘‘for the
rigl:teous being made to lose (his)
body ;” compare drishe vishvdya sir-
yam, *“that all should see the sun”
(Rigveda, i. 50, 1); kehrpem is not
governed by paiti, but by ndshemndi,
and is to be regarded as the acensa-
tive of the object which retains its
original case when the active con-
struction is changed to a passive one.

6 This appears to be aun allusion to
Zohak and his troublesome serpents.
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a deadly blow, O yellow Homa! at the body of the dis-
turber of righteousness, the impious, who destroys the life
of this (Zoroastrian) religion, by proposing thoughts and
words, but not carrying them into action, for destroying
the body of the righteous man.

32. Strike a deadly blow, O yellow Homa! at the body
of the bewitching courtezan who causes madness, who
acts as procuress, whose mind is unstable as a cloud
driven by the wind, for destroying the body of the right-
eous man. Strike a deadly blow, O yellow Homa! at
whatever serves for destroying the body of the righteous
man.

Yas. x. 1. Let the water-drops fall here for the destruc-
tion of the Devas and Devis. May the good Sraosha slay
(them)! May Ashi-vanuhi (the spirit of fortune) take up
her abode here! May Ashi-vanuhi grant happiness here,
in this sacred abode of Homa, the transmitter of right-
eousness,

2. I accompany thy preparation, at the beginning each
time, with words of praise, O intelligent! when he (the
managing priest) takes thy twigs. I accompany thy pre-
paration, in each successive act by which thou art killed
through the strength of a man, with words of praise, O
intelligent!

3. I praise the cloud and the rain which make thy
body grow on the summit of the mountains. I praise the
high mountains where thou hast grown, O Homa!

4. T praise the earth, the wide-stretched, the passable,
the large, the unbounded, thy mother, O righteous Homa !
I praise the earth that thou mayest grow, spreading fast
(thy) fragrance, as thou growest on the mountain, O
Homa! with the good Mazdian growth; and that thou
mayest thrive on the path of the birds (i.e., on high), and
be, in fact, the source of righteousness.

5. Grow! through my word, in all stems, in all branches,
and in all twigs.

6. Homa grows when being praised. So the man who
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praises him becomes more triumphant. The least extrac-
tion of Hom-juice, the least praise, the least tasting (of
it), O Homa! is (sufficient) for destroying a thousand of
the Devas.

7. The defects produced (by the evil spirit) vanish from
that house, as soon as one brings, as soon as one praises,
the healing Homa’s evident Wholesomcncss healing power,

~and re31dcnce in that village.

8. For all other liquors are followed by ev. vil effects,1 but
this which is the liquor of Homa is followed by elevating
righteousness,? (when) the liquor of Homa (is in him who)
is grieved.3 Whatever man shall flatter Homa, as a young
son, Homa comes to the aid of him and his children, to be
(their) medicine.

9. Homa ! give me (some) of the healing powers where-
by thou art a physician. Homa! give me (some) of the
victorious powers whereby thou art a victor. &e.

From the contents of this Homa Yasht one may clearly
see, that the Homa worship was not instituted by Zara-
thushtra, but was known at a much earlier period. Zara-
thushtra is only said to have adopted it. But in the
second division of the fourth Essay, we shall see that he
was fighting against the Brahmanical Soma worship and
trying to overthow it,

2.—YASNA xix,

This chapter, written in prose, is a kind of theological
commentary on the most sacred formula, Ahuna-vairya
(Honovar). The following is a translation of this
chapter :—

1, 2. Zarathushtra asked Ahuramazda: O Ahuramazda!
most munificent spirit, creator of the settlements supplied
with creatures, righteous one! Which was the word, O
Ahuramazda ! that thou spakest unto me, (which was) before

1 Literally, “by the cruel Aésh- 3 Or perhaps, *the liquor of Homa
ma” (Wrath, one of the demons). exhilarates.”

2 Literally, “by Asha who is carry-
ing up.”
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the heavens, before the water, before the earth, before the
animals, before the trees, before the fire, son of Ahura-
mazda, before the righteous man, before the demons and
savage men (cannibals), before the whole material world,
before all good things created by Mazda, that are of right-
ful origin ?

3, 4. Then said Ahuramazda: This was the parts of the
Ahuna-vairya, O Spitama Zarathushtra! which I spake
unto thee, (which was) before the heavens, before the
water, &c. (as before).

5. These my parts of the Ahuna-vairya, when recited
without mistake (and) without mispronunciation, are
equal, O Spitama Zarathushtra! to a hundred of the other
principal stanzas (Gathas), recited without mistake (and)
without mispronunciation. Even recited with mistakes
(and) mispronunciation (they are) equal to ten other
principals.

6. And whoever, in this my world supplied with crea-
tures, O Spitama Zarathushtra! shall recall (mentally)
one part of the Ahuna-vairya, or in the course of recalling
shall mutter it, or in the course of muttering shall chant
it, or in the course of chanting prays to it,1 his soul will
I, who am Ahuramazda, carry all three times over the
bridge to paradise (Vahishtem ahdm, “the best life,” Bahisht
in Pers.), [(Pazand), to the best life, to the best righteous-
ness, to the best luminaries.]

7. And whoever in this my world supplied with crea-
tures, O Spitama Zarathushtra! takes off in muttering a
part of the Ahuna-vairya, either a half, or a third, or a
fourth, or a fifth of it, his soul will I, who am Ahura-
mazda, separate from paradise, to such a distance in width
and breadth as the earth is, [(PAzand) and the earth has
the same width as breadth].

8. And I spake for myself this saying, about the heavenly

1 Here the different ways of recital hymn, being considered a being) with
are mentioned ; see p. 143. After the formula: Yazamaidé (we wor-

chanting, or reciting, sacred verses ship, pray to) dhunem wvairim (the
one prays to them (the verse, or Abuns-vairya formula).
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lord (ahw), and earthly master (rafu), hefore the creation
of the heavens, before the water, hefore the earth, hefore
the trees, before the creation of the four-footed animals,
before the birth of the righteous biped man, before the
sun-composed matter for the creation of the archangels
(Ameshaspentas).

9. The more heneficent of my two Spirits has produced,
by speaking it, the whole rightful creation, which is, and
was, and will be, through the operation of the actions of
life towards Mazda.2

10. And this is the highest saying of those sayings
which I have spoken, and do speak, and (which) are to be
spoken; for the nature of this saying is such that if the
whole material world had learned it, being preserved by
reciting it, it would escape liability to destruction.

11. And this oursaying I proclaimed, and repeated, and
counted (the repetitions), as it is for every being for the
sake of the righteousness which is best.

12, As he (who recites it) has here said that he has
appointed it as heavenly lord (ahu) and earthly master
(ratw), so he recognises him who is Ahuramazda as prior
to the creatures, the first being the Mind. As he acknow-
ledges it as the greatest of all things, so he acknowledges
the creatures are (due) to it.

13. That the good beings are (works) of Mazda he
shows by reciting the third phrase (beginning with) van-
héush (“ of the good”). (With the words) dazdd mananhd
(“the giver of mind”) he acknowledges it (the Ahuna-
vairya) from the first as the Mind. As (the word) man-
anhé thus makes it the producer for the Mind, he then
makes it the heavenly lord of actions (shkyaothnandm
ahdm).

14. As he acknowledges it for the creatures through

1The two spirits united in Ahura- 3 These words (shkyaothnand@m an-
mazda, as the one God, are spefitd hkéush Mazddi) are quoted from the
mainyush, ‘the beneficent spirit,” second line of the Ahuna-vairya for-

and anrd mainyush, ‘‘the hurtful mula, and are again referred to in
spirit.” verses 13, 14.
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Mazda, so (he does) this, that the creatures are his. (The
phrase) khshathrem Ahurds (“ the dominion is for Ahura )
acknowledges it as thy dominion, O Mazda! (The phrase)
dregubyé wvdstdrem (“protector for the poor”) acknow-
ledges, as a friend to Spitama, the five phrases, the
whole recital of the saying, the complete saying of
Ahuramazda.

15. The most excellent Ahuramazda proclaimed the
Ahuna-vairya ; the Most-excellent, the Eternal, caused it to
be repeated (after him). Owing to a pause Evil originated,
but he restrained the Wicked One with this interdict:
Neither our thoughts, nor sayings, nor intellects, nor creeds,
nor words, nor deeds, nor creative ideas, nor souls, agree.

16. And this saying, uttered by Mazda, has three verses
(lines), the four classes, the five chiefs, (and) a conclusion
with liberality.l How (arose) its verses? (Through the
words) well-thought, well-spoken, well-done.2

17. Through what classes? The priest, warrior, agri-
culturist, (and) artizan, through the whole duty pertaining
to the righteous man, to think rightly, to speak rightly, to
act rightly, to appoint a spiritual guide, (and) to fulfil
religious duties, through which works the earthly settle-
ments advance in righteousness.

18. Which are the chiefs ? (Those) of the house, of the
village, of the tribe, of the province, (and) Zarathushtra as
the fifth in those countries which are distinct from the

Zarathushtrian Ragha.3

1 This is an allusion to the words
dregubyl vdstdrem, ¢ protector for the
poor,” in the last phrase of the
Ahuna-vairya, which evidently imply
liberality.

2 These words, humatem hdkhtem
Jwarshtem, contain the fundamental
principles of Zoroastrian morality,
and are repeated habitually on many
occasions.

3 The word Rajbid is the ablative
of a crude form Raji, a softer form
of Raghi, which variant of Ragha

The Zarathushtrian Ragha has

seems to have been used, as we find
traces of more than one form of the
name in Greek writings. That one
form should be used here, and the
other in the next phrase, is owing, no
doubt, to the next phrase being a
later addition to the text. It is also
possible that the regular ablative of
Ragha, which would be Raghaydd or
Raghayad, might become Rajbid by «
the change of ayainto aé, é, 6i, which
change would probably occasion the
softening of gh into j.
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four chiefs. Which are its chiefs? (Those) of the house,
of the village, of the tribe, (and) Zarathushtra as the
fourth. ’

19. What is “well-thought”? The righteous original
Mind. What is « well-spoken”? The munificent Word.
What is “ well-done” ?  (That done) by the praising crea-
tures, first in righteousness.

20. Mazda proclaimed. What did he proclaim? The
righteous (Ahuna-vairya) both spiritual and earthly. What
was he who proclaimed the recital (of the Ahuna-vairya)?
The best ruler. As what (did he proclaim it)? As true
perfection, but not despotic authority (i.e., subject to the
ruler).

3.—YAsSNA lvil

This chapter is devoted to the praise of the angel
Sraosha (Srosh), and is, therefore, called the Srosh Yasht.
He is the personification of the whole divine worship of
the Parsis. This Yasht is to be recited at the commence-
ment of the night-time.

2. We worship (the angel) Srosh, the righteous, the beau-
tiful, the victorious, who protects our territories, the true,
the master of truth, who of Ahuramazda’s creatures first
worshipped Ahuramazda by means of arranging the
sacred twigs (Barsom), who worshipped the Ameshaspen-
tas (the archangels), who worshipped the two masters, the
two creators 1 (¢hwdreshtdra) who create all things.

3. For his splendour and glory, for his power and
victory, for his praying to the angels (in our behalf), I will
worship him with an audible prayer and with the offering
of consecrated water (zaothra). May he come to help us,
he, the victorious, righteous Srosh !

6. He who first arranged the bundle of sacred twigs
(Barsom), that with three, that with five, that with seven,
and that with nine stalks, those which were as long as to

1These are the two spirits spenté-mainyush and angré-mainyush, men-
tioned in the note to Yas. xix. 9.
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go up to the knees, and those which went as far as the
middle. of the breast, (he arranged them) to worship, to
praise, to satisfy, and to extol the archangels.

8. He who first sang the five Géthas of the righteous
Spitama Zarathushtra according to their stanzas and
their sentences, distinguishing their high and low tones.

10. He who wounds after sunset with his drawn sword
the cruel demon Aéshemb (v.e., attack, rapine).

15-18. He who slays the demon of destruction (devt-
drukhsl), who prevents the growth of nature, and murders
itslife. e who is the guardian and protector of the whole
world here below.! He who, never slumbering, preserves
by vigilance the creatures of Mazda. He who, never slum-
bering, protects by vigilance the creatures of Mazda. He'
who guards, with his sword drawn, the whole world sup-
plied with creatures after sunset. He who never enjoyed
sleep since the two spirits, the beneficent and the
hurtful, created (the world); he is watching the territories
of the good creation and fighting, day and night, against
the Devas (demons) of Mazenderan2 He is never
frichtened nor runs away when struggling with the
demons but all the demons must flee from hlm and hide
themselves in darkness.

21. He who has a palace with a thousand pillars erected
on the highest summit of the mountain Alborz3 It has
its own light from inside, and from outside it is decorated
with stars. He whose victorious sword is the Ahuna-
vairya formula, the Yasna of seven chapters (see p. 170),
the victorious Fshfisha-prayer (Yas. lviii), and all the
sections of the Yasna.

24. He who walks, teaching the religion, round about

11n the original frazdish (see the Mazanian Devas, several timesalluded
same in Yt. x. 103), which has the to in the Zend-Avesta, are evidently
same origin as the modern Persian the Divs of Mazenderan, so -well
fard, jardd, “down, downwards.” known to the readers of the Shéh-
The Pahlavi translators (who have nimah.
frdj, “forth, forwards”) misunder- 3 In the Avesta hard bereeaits *“the

stood this rare word. bigh mountain,”
2 In the original mdzanya. These
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the world. Ahuramazda, Vohu-mand, Ashem-vahishtem,
Khshathra-vairya, Spenta-Armaiti, Haurvatit, Ameretat}
the Ahuryan question, and the Ahuryan creed (i.., their
respective angels) believed in this religion.

25. Protect our two lives, that of the body and that
of the soul, O Srosh! against death, against the attacks
of evil spirits. &e.

XI.—VISPARAD.

The name Visparad (Av. «fspé ratavd) means “all
chiefs, or heads.” By this name a collection of prayers,
composed of twenty-three chapters, is understood. They
are written in the usual Avesta language, and bear a great
resemblance, as regards their contents, to the first part of
the later Yasna (chap. i—xxvil). They refer to the same
ceremony, as does that part of the Yasna, viz., to the pre-
paration of the sacred water, and the consecration of cer-
‘tain offerings, such as the sacred bread, the twigs of Homa,
with a twig of the pomegranate-tree, and the juice
obtained from them (called Parahome), fruits, butter,
hair, fresh milk, and flesh, which are carried round about
the sacred fire, and after having been shown to it, are
eaten by the priest, or by the man, in whose favour the
ceremony is performed. These offerings, which are
nothing but a remnant of the ancient Aryan sacrifices,
so carefully preserved to this day by the Brahmans (see
the fourth Essay), represent a meal, given to all the heads
or chiefs (called ratus) of both the visible and invisible
world, who are all severally invoked. In the first chapter
of the Yasna, there are a good many more enumerated
than in the first chapter of the Visparad. In the Yasna
the enumeration of “the heads” begins with Ahuramazda
and the archangels, while in the Visparad the invitation ®

1 The six names after that of Ahu- (I prepare a meal and invite to it).
ramazda are those of the archangels. With nivaédhayémi compare the ni-
2 The formula is ntvaédhayémi hai- vedya of the Brahmans, i.c., the food
kirayémi, ¢“Iinvite and preparefor” given to the gods. The Brahmans
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commences with the heads of the spiritual (mainyava)
and terrestrial (gaéthya) world, the chiefs of all that is in
the water, in the sky, born out of eggs, of what is walking
on its face (quadrupeds), and of water crabs! In this
rough division of created living beings (of the good crea-
tion only) the whole animal kingdom is comprised. The
primary type of each class is its respective ratw or chief.
After the chiefs of the animals, the six chiefs of the year,
or the six seasons,2 are enumerated, which are now called
Gahanbérs. These are believed to have been instituted
by Ahuramazda in commemoration of the six periods,
during which, according to the Zoroastrian doctrine, the
world was created, and they are strictly observed by the
Parsis to this day. The names of these six seasons are :—
1, Maidhyd-zaremya (now 3d November); 2, Maidhyd-
shema (now 2d January); 3, Paitish-hakye (now 18th
March); 4, Aydthrema (now 17th April); 5, Maidhydirya
(now 6th July); 6, Hamaspathmaédaya (now 19th Sep-
tember), the season at which great explatory sacrifices
were offered for the growth of the whole creation3 in the
two last months of the year.4

After the six seasons, the chiefs of all the sacred prayers

begin all their ceremonies with the
words, aham karishye, ‘I shall per-
form a ceremony.”

1 Chapranhdch, “who follow (the
species) chanra,” Pers. changra, ‘“a
crab.” That crabs are creatures of
Ahuramazda, is reported by Plu-
tarch ; see p. 10. '

2 The ancient name for ‘“season”
was the word ratu itself, which is
prescrved in the corresponding San-
skrit ritu (the six seasons, as repre-
sentatives of the Creator Prajipati or
Brahma, are often mentioned in the
Vedic writings). But after the em-

ployment of this word in a more.

general sense, ydre was used for
‘““geason,” being evidently identical
with ““year.”

8This the name implies, and also its

epithet aretd-kerethana, “killer of ene-
mies,” by which animals of the bad
creation, as frogs, lizards, serpents,
are to be understood. In the Bun-
dahish this season is said to be about
the vernal equinox, while Maidhy-
4irya is made to correspond with mid-
winter, and Maidhyd-shema with
widsummer ; but since the disuse of
intercalary months, the season-festi-
vals have receded to the dates given
in the text according to the Indian
Parsi reckoning, or thirty days further
back according to the Persian Parsis.

4In the first period heaven was
created, in the second the waters, in
the third the earth, in the fourth the
trees, in the fifth the animals, and in
the sixth man.
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(which are helieved to he angels), including more especially
the Gathas, are invited, together with the female spirits
(ghena), “ who give abundance of all things, and especially
posterity ;” also Ardvi Sfira Aunfhita (the heavenly water,
see the Abin Yasht), the mountains, the angels Dehrarm,
Mithra, Rima-qistar (presiding over food), the ruler of the
country, the Zarathushtrotema (supreme highpriest or
Dastlir-i-Dastlirdn), &e. '

After this general invitation of the spirits of all orders
to come to the meal prepared for therm, the water and Bar-
som (sacred twigs) are presented to them as a welcome
(chap.ii). Several other invocations follow (chap. iii.). The
chief priest, who superintends the whole ceremony, the
Zaota (called Hote in the Vedas), orders his subordinate
priest Rathwi (now Raspi, Adhvaryw in the Vedas) to sum-
mon the different orders of priests, the representatives of
the three castes (priests, warriors, cultivators), the heads of
houses, villages, towns, and districts, the ladies of houses,
other respectable women, &e. Very likely all chiefs of the
Iranian society of a whole district were, if possible, obliged
to be present at the time of the celebration of the Gahan-
bars, for which the Visparad seems to be particularly in-
tended, and on which occasions it must be used even now.

This whole assembly then praises all good things (chap.
iv.), after which the chief priest (Zaota) says, that he
is the praiser and worshipper of Ahuramazda and the
archangels, and that he is worshipping them with words
and ceremonies (chap. v, vi.). Then the members of the
congregation invoke several spirits, as Sraosha, Mithra, &c.
(chap. vii.).

After these introductory prayers, the principal parts of
the meal, Homa with a branch of a pomegranate tree, but-
ter, fresh milk, bread, fruits, and flesh, are consecrated and
presented to the chiefs of the whole creation (chaps. ix.—xii.).
After the whole meal has been offered in a solemn way,
the ritual concludes with a series of prayers and invoca-
tions, in which, however, nothing remarkable occurs.

N
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XII.—YASHTS.

The name Yasht (yéshtz, “worship by prayers and sacri-
fices”) is applied to certain collections of prayer and
praise, of which there are twenty extant, which have been
collected and published for the first time in Westergaard’s
edition of the Zend-Avesta (pp. 143-293). Their chief
difference from the prayers of the Yasna and Visparad is,
that each of them is devoted to the praise and worship of
one divine being only, or of a certain limited class of divine
beings, as Ahuramazda, the archangels (Amshaspends), the
heavenly water Ardvi Sfira Andhita, the sun (Mithra), the
star Tishtrya, the Fravashis, &c., whereas in the Yasna
and Visparad all these beings are invoked promiscuously.
The majority of these beings are called Yazatas! (now
Izads) or angels.

The devotee endeavours, by an enumeration of all the
glorious feats achieved by the particular angel, and the
miracles wrought by him, to induce him to come and enjoy
the meal which is prepared for him, and then to bestow
such a blessing upon the present worshipper, as had been
bestowed by the angel upon his devotees in ancient times.

These praises are often highly poetical, and on close in-
quiry we find they really contain, in several cases, metrical
verses. They are to be traced to the songs of the Median
bards, who are mentioned by Greek historians, and were
the primary sources of the legends contained in the Shah-
nimah. For the legendary history of the ancient Iranians,
and especially for a critical inquiry into the celebrated
Shahnimah, the Yashts are the most important part of
the Zend-Avesta.

In the following pages a brief summary of them is given,
and occasionally some extracts are translated from the
more interesting parts.

1 Corresponding to the Vedic ¥Ya- “God,” is the plural of this word
jata, ““a being which deserves wor- Yazala.
ship.,”” The modern Persian Yazddn,
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1. HorMAZD YASHT.

Zarathushtra asked Ahuramazda for the most effectual
spell (méthra) to guard against the influence of evil spirits.
He was answered by the Supreme Spirit, that the utter-
ance of the different names of Ahuramazda protects hest
from evil. Thereupon Zarathushtra begged Ahuramazda
to communicate to him these names. Ahuramazda then
enumerates twenty names. The first, for instance, is ahms,
“Iam;” the fourth, asha-valishta, “the best righteous-
ness” (the name of the archangel Ardibahisht); the sixth,
“I am the wisdom;” the eighth, “ I am the knowledge;”
the twelfth, ahura, “living ;” the twentieth, “I am who I
am,! Mazda” (ahmi yad ahmi mazddo). Ahuramazda says
then further: “ If you call me by day or at night by these
names, I will come to assist and help you, the angel Srosh
will then come to assist and help you, the spirits of the
waters and the trees, and the spirits of deceased righteous
men will come to assist you” For the utter defeat of the
evil spirits, bad men, sorcerers, Paris? (pairika), &c., a
series of other names of Ahuramazda are suggested to Zara-
thushtra, such as protector, guardian, spirit, the holiest, the
best fire-priest, &e.

2. HaPrA¥, ARDIBAHISHT, AND KHORDAD YaSHTS.

In the Haptdn Yasht (ie., the praise of the seven su-
preme spirits) Ahuramazda and the six archangels, who
constitute the celestial council, are invoked. The greater
part of it is of no particular interest. At the end (Yt.ii. 11)
there is a short spell, such as we find now and then in the
Zend-Avesta. It is composed of short verses, each consist-
ing of six or seven syllables, in the following manner :—

1 Compare the explanation of the known to the readers of modern Per-
name Jehovah, as given in Exod. iii. sian poetry, are evil spirits in the
14; chyeh asher ehyeh, “1 am who I Zend-Avesta, because they seduce

am.” nien by their beauty,
2 The Paris, i.e., fairies, so well

Vi Nl e et

/

k4
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Yditu 2t Zarathushtra, | vanad daévb mashyb
may he come then  Zarathushtra, | may he destroy the devils and bad men
Koi nmdnahé, bddha Spitama  Zarathushira/

who (are) in the house, soon Spitama Zarathushtra !
Vispa drukhsh Jandité, vispa drulhsh ndshdité,
every evil spirit is slain, every evil spirit goes away,
Yalha haonaoits aéshdm vach@m.
when he hears these words.

In the Ardibahisht Yasht, Ahuramazda requests Zara-
thushtra to protect and promote the asha wvahishta (now
Ardibahisht), “the best righteousness,” by praising, in-
voking, inviting (to sacrificial meals), worshipping, sing-
ing, &c., in order to keep up the splendour and light of the
luminaries, which is indispensable for the growth of the
good creation.

" Zarathushtra is ready to obey the divine command, but
he first wants to know the appropriate words which would
have the effect proposed by Ahuramazda. The chief
mdthre for this purpose is the Avryemd ishyd prayer (Yas.
liv.))1 Some spells follow, which are intended to remove
diseases and evils of every kind, like the spells found in
the Atharvaveda, and those used down to the present time
by wizards in Europe, as, for instance, “ Go away, diseases !
Go away, death! Go away, ye devils!” &c. _

Then the killing of the “serpent seed” (azhi-chithra),
1., all noxious creatures, such as wolves, frogs, mice, ants,
snakes, &c., which are believed to be the mere disguises of
evil spirits, is enjoined as meritorious, and contributing
largely towards the growth of nature and preservation of
light, which are both represented by the archangel Ardi-
bahisht. The last sentences of this Yasht occur also in
Vend. viil. 21.

The Khorddd Yasht is devoted to the archangel Khorddd
(Hauwrvatdd in the Avesta), which name signifies “com-
pleteness, wholesomeness, health.” ~Ahuramazda says to
Zarathushtra: “ I created the Haurvatads for the righteous
men, and aids so that the archangels come to help them.”

1 Addressed to Airyama, an angel men, and in possession of numerous
who is a friend and assistaut of pious resources.
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As a chief means of preserving the Haurvatid, or the same
good condition in which every being of the good creation
has been created by Ahuramazda, the recital of mdthras is
recommended, together with the Barashnom cererony (de-
seribed in Vend. ix.; see section xiv. 5). The mdthra,
which is intended to drive away the evil spirits, is hardly
intelligible in a grammatical point of view ; the grammar
of this and the two preceding Yashts being extremely bad.
At the end Zarathushtra is strictly ordered by Ahuramazda
not to communicate this effective spell to any other man
than to a son, or brother, or relative, or to a priest of one
of the three orders (thrdyava, i.c, Herbads, Mobads, and
Dasturs). Such interdictions of divulging mathras, or
spells, are not unfrequent in the Yashts.

3. ABAN YasHT.

This Yasht, which is of considerable length (thirty sec-
tions containing 132 verses in all), is devoted to Ardvi
Stra Andhita (now called Arduisur), the mighty goddess
Anaitis of the ancient Persians, corresponding to the My-
litta of the Babylonians, and the Aphrodite (Venus) of the
Greeks. Her name Andhid is even still preserved in
modern Persian, and well known to the readers of Hafiz.
In this Yasht she is always called by the three names just
mentioned, which are only epithets. A4rdvi means “ high,
sublime,” sdra “strong, excellent,” and andhita “spot-
less, pure, clean,” which terms refer to the celestial waters
represented by her. The contents are as follows:—

i. Ahuramazda calls upon Zarathushtra to worship Ani-
hita, who rolls under bridges, who gives salubrity, who
defeats the devils, who professes the Ahura religion, who
is to be worshipped and praised in this living world. She,
as the giver of fertility, purifies the seed of all males, and
the wombs of all females, and provides the latter at the
right time with milk. Coming from one of the summits
of the mountain Alborz, she is as large as all other waters
talken together, which spring out of this heavenly source.
‘When she discharges herself into the sea Vouru-kasha,
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then all its shores are widened. This heavenly fountain
has a thousand springs and a thousand canals, each of them
forty days’ journey long. Thence a channel goes through
all the seven késhvars, or regions of the earth, conveying
everywhere pure celestial water. She was created by
Ahuramazda himself for the benefit of the house, village,
town, and country.

iii. Her chariot is drawn by four white horses, which
defeat all the devils.

From the fifth section, nearly to the end, all the praises
which Anédhita has received, and the rewards which she
has granted to her devotees, are enumerated.

v. Ahuramazda himself is said to have worshipped her,
in order to secure her assistance in inducing Zarathushtra
to become his prophet. She readily granted his request.

vi. Haoshyanha (Hdshang in the Shéhnimah) sacrificed
to her a hundred horses, a thousand cows, and ten thou-
sand young animals. She gave him strength to conquer
all the demons and men, and to establish an empire.

vil. Yima Khshaéta (Jamshéd) asked the same blessing
from her which she readily granted, while she refused
(viil.) to grant Azhi dalhdka’s (Zohak, an incarnation of the
devil) prayer for-strength to kill all the men on the sur-
face of the earth. (ix.) But she assisted ZThraéiaona
(Frédfin), who had worshipped her also, to destroy this
tyrant. DBesides these heroes, a good many others are
mentioned as worshippers of Anéhita, such as Kava Us (Kai
Kavus in the Shahnimah), Kava Husrave (Kai Khusrd),
&c. The example set by Ahuramazda himself and the
great heroes and sages of Iranian antiquity, of worshipping
Anihita in order to obtain blessings from her, was followed,
of course, by Zarathushtra and his royal disciple Kava
Vishtdspa (Kai Gushtdsp in Sh.), who are always repre-
sented as having respected the ancient forms of worship.

In sections xxi. and xxx. two short hymns are pre-
served, on the recital of which Andhita was expected to
appear. The first is ascribed to Ahuramazda himself. It
commences as follows :—
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didhi Pty G0j 030,
come before (me) come down,
Ardei-stra Andhitd]
Arduisur Anshita!
hacha avadhyé starebyd
from yonder stars
avi zdm Ahuradhdtim.
on to the earth created by Ahuramazda,
Thwdm yozdofité aurebonhd
Thee shall worship the handy
ahurdonhdl darhupatayd,
lords the rulers of countries,
puthrdonhd durhupaitindm.
sons of the rulers of countries.

4. KaursEEDp aND MAH YasHTs.

The first of these Yashts is devoted to the sun, which is
called in the Avesta hvare khshaéte, « sun the king” (pre-
served in the modern Persian khurshéd, « sun”); the second
is devoted to the moon, called mdonk (in modern Persian
mah).

The prayer addressed to the sun commences as follows:—

“We worship the king sun, the immortal, brilliant.
‘When he burns with his rays, then all the heavenly spirits
rise by hundreds and by thousands to spread his splendour,
to send it down to the earth, created by Ahuramazda, for
protecting the cultivated fields (gaéthdo) and their bodies.2
‘When the sun rises, then he purifies the earth, created by
Ahuramazda, he purifies the flowing water, as well as that
of springs and lakes, he purifies all the creatures of the
beneficent spirit. Aslong as the sun has not risen, all the

demons are endeavouring to

11t is nom. pl. From this passage
one may clearly see that ahure is not
a title confined to the Supreme Being,
but can be applied to men also. The
same is the case with the Hebrew
word elohim, “God,” which is now and
then used in the sense of ““judges,”
Exod. xxi. 6 (according to the ancient
Chaldaic translator Onkelos), and in
that of ““ kings” (see Ps. Ixxxii. x, 6).

spread havoc throughout the

2 In this passage, as well as in many
others in the Yashts and the Veudi-
dad, some interpolations have been
made in later times to illustrate
phrases which were considered hardly
intelligible.  Thus, for instance,
ham-bdrayéiiiti (anbdshtan, < to fill
in Pers.), ¢ they carry everywhere,”
is explained by nipdrayéiiiti,  they
make pass down (everywhere).”
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seven regions of the earth, and nonel of the heavenly
spirits withstands and slays them, whilst all the living
creation is drowned in sleep.”

At the end the conjunction of sun and moon 1s par-
ticularly mentioned as the luckiest of all conjunctions.
The word for “ conjunction,” hakhedhrem, is of particular
interest, because it is preserved in the modern Persian
akhtar, “star” whose original meaning “conjunction”
may still be found in some phrases, such as akhitar-i-
ddmnish, « Jupiter and Mercury” (literally, the conjunction
foreboding wisdom). :

In the Méah Yasht the moon is invoked by the epithet
gaochithra, which means “ cow-faced.” All “the immortal
benefactors (archangels) rise and spread the moonlight
over the surface of the earth created by Ahuramazda, then
the light of the moon shines through the tops of the golden-
coloured trees; and gold-like it rises from the earth (4.,
it is reflected by her).”2 The new moon and the full moon
are especially alluded to.

5. Tir aND GOsH YasHTS,

The Tir Yasht is devoted to the praise of the star ZT%sh-
trya, «“ Mercury ” (tashtar in Parsi, #4r in modern Pers.).
He is called the giver of wealth (bakhta shdithrahé); his
lustre is red, and of great beauty. His most significant
epithet is afsh-chithra, “ waterfaced” (of one and the same
nature with the water), because he brings the waters from
the celestial ocean, Vouru-kasha, down on the earth to
fertilise the soil. He discharges this duty, which is assigned
to bim, with the utmost quickness, being “as swift as the
river Tighrish, which has the swiftness of an arrow, and is
the swiftest of all Aryan (rivers) when it falls from the

1 This seems to be in contradiction
to the Srosh Yasht, where Srosh is
said to fight at night-time against the
evil gpirits. But one has to bear in
mind that Srosh is not one of the
Yazatas, or angels, but of a higher

order ; he is the representative of the
religion itself ; if it were not for him
the world would fall a prey to the
demons during the night-time.

2 The reflection of moonlight is
called paitiditi, “ what looks against.”
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Khshaotha mountain down to the Qunvat mountain.” (Yt
viil. 6.)

He defeats and expels the fairies (pairika = pari in
Pers.), who “ fall as star-worms (i.., glow-worms) between
earth and heaven into the sea Vouru-kasha (to prevent the
waters from coming out).” But Tishtrya enters this sea
in the shape of a horse, and by swelling it, makes it over-
flow its shores, and so carries its waters, as showers, over
the “seven regions of the earth.”

His worship was compulsory at the time of a drought;
for unless the prayers of men were addressed to him, he
was powerless to defeat the evil spirits, who kept hack the
waters in the sea. If men invoke him, says he, as they
invoke other angels, then he proceeds from his magnificent
palace to the Vouru-kasha. He steps into the sea in the
shape of a red horse with yellow ears. There the Deva
Apaoshd, in the shape of a black horse with black ears and
tail, encounters him. DBoth fight for three days and nights;
at length he is defeated by the Deva. Tishtrya then leaves
the sea, crying aloud: “I am lost, the waters are lost, the
trees are lost, the Mazdayasnian religion is destroyed. Men
do not worship me as they worship other angels. If they
would worship me, I would gain the strength of ten horses,
ten camels, ten oxen, ten mountains, ten navigable rivers.”
‘When men then come to aid him by their prayers, and
consequently his strength increases, he descends for a
second time into the sea, attacks the Deva again, and defeats
him. After having conquered him, he proclaims the vic-
tory, gained by him, to the whole good creation. He malkes
the waters of the sea then flow over its borders, and fertilises
the soil. In the midst of the sea there is a mountain
called Hendva (very likely the Hindu-kush range of moun-
tains is to be understood), over which the clouds gather
together. The winds carry them rapidly off, and they then
discharge their watery load upon the thirsty and parched
soil. '

The Gosh Yasht is devoted to a female spirit who is
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called here Druvdspa, i.c., one who keeps horses in health.
The name Gosh, “ cow,” whmh was given her in after times,
refers to geush wrvd, the universal soul by which all living
beings of the good creation are animated. From the terms
in whlch Dlvaspa is spoken of in this Yasht, she was
believed to preserve the life of the good animals. In
heaven she represents the Milky-way, and in this respeet
is described as having many spies (eyes), having light of
her own, having a far way, and a long constellation
((la9*egh6—ha7chedhmg/ana).

She was worshipped by the heroes of antiquity, such as
Haoshyanhe Paradhdte (Hoshang the Peshdadian in the
Shihnimah), Yima (Jamshéd), Thraétaona (Frédin), Kava
Vishtdspa, Zarathushtra himself, &e., and different favours
were asked of her, such as, to give strength for defeating
enermies, to rid the creation from the ev11s of heat and cold
to propagate the good religion, &c.

6. MiHIR YASHT.

In this long Yasht, which comprises thirty-five sections
(146 verses in Wester.), the angel presiding over, and
directing the course of the sun, who was called Mithra,
“friend” (mihir in Persian), is invoked and praised. His
worship was widely spread, not only in ancient Persia
itself, but far beyond its frontiers in Asia Minor, and even
in Greece and Rome.

In the first section of this Yasht, Ahuramazda says to
Spitama Zarathushtra: « I created Mithra, who rules over
large fields (vouru-gaoyaoitish), to be of the same rank and
dignity (as far as worship is concerned) as I myself am.
The wretch who belies Mithra,! spoils the whole country.
Therefore, never break a promise, neither that contracted
with a fellow-religionist, nor that with an infidel. Mithra
gives those who do not belie him, swift horses; the fire,

1 Mithra has several meanings, viz., ing, or lying, or not paying debts

““angel of the sun, sun, friend,” and which have been contracted, is called
“‘ promise, contract.” Promise-break- Aithr-drulhsh,  belying Mithra,”
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Ahuramazda’s son, leads such men on the straightest way,
the Frohars (Fravashis) give them children of superior
qualities.”

Near the end of the first section there is a short hymn
by which Ahuramazda is said to call kim. It consists of
verses, each of about eight syllables, and commences as
follows :—

dcha né Jamydd  avanhd, | deha  nd jumydd  ravanhé,
Hither tous may come to help, l hither to us may come  to face

(before us),
dcha né Jamydd rafnanhé, &e.
hither © tous may come to joy, &e.
ughr6  aiwithdrd yasnyb, vahmyb, _ onaiwidrukitd,
the strong conqueror deserving | deserving praise,  mnot to be belied,
worship,
vispem 4 anuhé astraité,
all in the life supplied with bodies (i.e., in the creation},
Mithré Y0 vouru-gaoyaoitish.
Mithra who rules over large fields.

« Mithra, who always speaks the truth, has a thousand
ears, ten thousand eyes, and is always watching, without
falling asleep, over the welfare of the creation” (ver. 7).

“ He, first of the celestial spirits, crosses the mountain
Hard-berezaiti (Alborz, the supposed centre of the world)
on its eastern side, where the immortal sun with his swift
horses is stationed; he first, covered with gold, reaches
the summits of that mountain, and thence overlooks the
whole of Iran. Through him the rulers build their high
fortresses, through him the high mountains, with their
many pasturages, produce food for the animals, through
him the deep wells have abundance of waters, through
him the large navigable rivers run swiftly through A4ish-
kata,l Pouruta (Parthia, Parthave in the cuneiform in-
scriptions), Mourw (Marv), Hardyd, (Herat), Gav Sughdha
(Sogdiana, Samarkand), and @dirizem (Khowaresmia). He
brings light to all the seven regions (the whole earth);
victory resounds in the ears of those who, by their know-

1 A locality not yet identified.
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ledge of the appropriate prayers and rites, continuously
worship him with sacrifices.” (Yt. x. 13-16).

He protects those who do not break their promises
when in distress and misery; but inflicts severe punish-
ments upon those who sin against him by lying and pro-
mise-breaking; he makes their arms and feet lame, their
eyes blind, their ears deaf (ver. 23). The same idea is
embodied in the short hymn which forms the 11th section
(vers. 47—49). The verses consist of eight syllables, as in
the following specimen :— .

dad yad Mithr6  fravazaiti | avi hatnaydo khrvishyéitish,

Then when Mithra drives in the two armies ready for battle,
avt hdm-yanta rasmaoyd I afitare  dahhu-pdperetdné,
against they encounterin two battle lines | in order  for the country
(each other) to fight,
athra nardm mithré-drujam | apdsh gavd darezayéiti,
then of the men who break | away the hand he binds,
promise
pairg dadma vdrayéiti, &c.
round the face he covers, &e.

1., at the time of a battle taking place between two hos-
tile armies, and both being arrayed in battle lines against
each other, in order to fight for a country, Mithra drives
in his chariot to the battlefield, and punishes all those
who were formerly sinning against him by breaking pro-
mises ; he causes some to be made prisoners, and dooms
others to lose their eyes, or their feet, or their ears,

The residence of this mighty angel, the punisher of
rascals and scoundrels, is on the mountain Hard-berezaity
(Alborz), where Ahuramazda himself has built a palace for
him, where is “no night, no darkness, no cold wind, nor
hot, no smoke, no putrifaction, no fogs,” which is the
model of an Iranian paradise (ver. 50).

All the demons (devas) flee from him when he, as the
ruler of the whole earth, drives in his chariot on her right
side. On his right side he is followed by Sraosha, the
angel ruling over the whole of the divine service, and by
Rashnu razishta (Rashnu rist), the angel of justice, and
the spirits of the waters, trees, &c. (vers. 100, 101).
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In verse 104 mention is made of the eastern and
western Hindus (Mifided = sindhanas, i.e., the (seven) rivers
in the Vedas, the ancient name of India).

Ahuramazda paid his respects to him. He drives out
from paradise (garddemdna) in a splendid chariot, drawn
by four white horses. He carries with him weapons of
all kinds for the destruction of the Devas; among them
is the wazra,l the most powerful.

7. SrosE HApOkmT AND RASENU YASHTS,

The former Yasht, which is now particularly used at
the time of initiating priests (chiefly of the lower grade,
the Herbads) into their office, is dedicated to the angel
Sraosha, of whom we have already given an account (see
p.- 189). An analysis of this Yasht would, therefore,
afford no particular interest.

In the Rashnu Yasht the angel Rashnw razishia, “ the
rightest righteousness,” who is believed to preside over
the eternal laws of nature, as well as morality (corres-
ponding to the idea of Z%emis among the ancient Greeks),
is invoked and worshipped. He is everywhere, and re-
presents, to a certain extent, the omnipresence of the
divine being. He is particularly distinguished by firm-
ness and the greatest hatred of disorder and immorality
of every kind. His devotee, in paying reverence to him,
by placing various sweet fruits and oil before the sacred
fire, invokes and praises him wherever he may be, whether
in one of the seven regions (karshvare), or in different
parts of the sea Vouru-kasha (the ocean surrounding the
earth), either on the large tree, bearing all kinds of fruits
at the same time, which is planted in its middle, or on its
shores, or in its depths. He is further praised whether he
be on the ends of the earth, or on the celestial mountain
Hard-berezaiti (Alborz), or in one of the stars, such as

1 Qurz, ““a club, battleaxe,” in *“thunderbolt,” in the Vedas, where
Persian is identical with wajre, itis Indra’s weapon.
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Churl’s Wain (Ursa major) called Haptdiriiigl or in the
water stars, or vegetation stars, er in the moon, or sun,
or in the luminaries which were from the beginning
(anaghra raochdo), or in paradise.

8. FRAVARDIN YasHT. ‘

This Yasht, comprising thirty-one chapters, which are
divided into 158 verses, is the longest of all. It is dedi-
cated to the praise of the Frohars, Frovashi in the Avesta
(preserved in the name Phraortes, which is Fravartish-
in the ancient Persian of the cuneiform inscriptions),
which means “protector.” These Frohars or protectors,
who are numberless, are believed to be angels, stationed
everywhere by Ahuramazda for keeping the good creation
in order, preserving it, and guarding it against the con-
stant attacks of fiendish powers. Every being of the good
creation, whether living, or deceased, or still unborn, has
its own Fravashi or guardian angel who has existed from
the beginning. Hence they are a kind of prototypes, and
may be best compared to the “ideas” of Plato who sup-
posed everything to have a double existence, first in idea,
sccondly in reality.? OQriginally the Fravashis represented

1 In modern Persian haftwarang. commenced to deify those great
This word is highly interesting from founders of Brahmanism, nothing

its identity with the ancient Vedic
and Greek names of the same con-
stellation. The original form in the
Vedas is riksha, ““a bear” (which is
found only once in the hymns of the
igveda, 1. 24, 10) = Greck arktos.
According to an account in the Sha-
tapatha Brihmana, ii. 1, 2, 4 (second
part of the white Yajurveda) this
name was changed afterwards into
that of Sapta pishayah, “the seven
Rishis,” by which name the stars of
Ursa major are called in the later
Vedic hymns (see Rigveda x. 82, 2,
Atharvaveda vi. 40, 1) and in the
clagsical Sanskrit writings.  The
sounds of 7iksha, ‘“bear,” and rishi,
““secr, prophet,” were so near to one
another, that at the time when they

was more natural than to assign to
them a place in the sky, and make
them one of the brightest and most
beautiful constellations. In the Iran-
ian langunages, however, the old name
“the seven bears” was faithfully
preserved.

2 The ideas are the models (para-
deigmata) of everything existing;
the realities (or, according to Plato,
non-realities, because only the ideas
have a real existence according to his
doctrine) being only imitations therc-
of. The ideas are unborn, eternal,
invisible, imperishable, but their imi-
tations, the substances, are subject to
all changes. See Parmenides, p. 132,
d. Steph. Timceus., 48, c. 52 a. Ac-
cording to Aristotle (Metaphysics, i.
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only the departed souls of ancestors, comparalle to the
pitaras, “ fathers,” of the Brahmans, and the Munes of the
Romans. The following extracts are translated from the
Fravardin Yasht:—

1-7. Ahuramazda spoke to Spitama Zarathushtra: To
thee alone I shall tell the power and strength, glory, use-
fulness, and happiness of the holy guardisn-angels, the
strong and victorious, O righteous Spitama Zarathushtra !
how they come to help me, [(Zend) how they give me
assistance]. By means of their splendour and glory I up-
hold the sky which is shining so beautifully, and which
touches and surrounds this earth;I it resembles a bird
which is ordered by God to stand still there; it is high as
a tree, wide-stretched, iron-bodied, having its own light in
the three worlds (tArishve); on which (the sky) Ahura-
mazda, together with Mithra, Rashnu, and Spenta Armaiti,
puts a garment decked with stars, and made by God in
such a way that nobody can see the ends of its parts.

By means of their splendour and glory, I uphold the
high, strong Anfhita (the celestial water) with bridges, the
salutary, who drives away the demons, who has the true
faith, and is to be worshipped in the world, and to be
praised in the world; the righteous who furthers life, the
righteous who increases wealth, the righteous who increases
property, the righteous who makes the fields thrive, the
righteous who makes the countries thrive; who purifies
the seed of all males, who purifies the wombs of all females
to make them fit for conception, who makes all pregnant
females bear fine offspring, who provides females at the
right time with milk ; the praised, the far-renowned, who
is ag large as all the waters which flow over the earth, who
runs with might from the celestial heights into the sca

9, 2}, Plato imagined as many “ideas” ! Bavdva would be atécording to
as there are things really existing. Sanskrit the first person dual, but this
Such celestial, or invisible, prototypes meaning does not agree with thestruc-
of terrestrial things are mentioned ture of the sentence; it is evidently
also in the Bible; see Heh. ix. 23; put for bavaiti va, “it is for both.”
Exod. xxv. 9, 40,
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Vouru-kasha. Allits shores are then overflowing from its
very centre, when those waters fall into it, when the high,
strong Anfhita pours them forth into their channels. She
has a thousand springs, a thousand chamnels; each of
these springs and each of these channels is of the circuit
of a forty days’ journey for a well-mounted messenger.

11. By means of their splendour and glory, I keep, O
Zarathushtra! the embryos alive in the pregnant females,
to be formed out of a formless inanimate mass, to obtain
a living soul, bones, form, cousistency, growth of the

. faculty of walking, and speaking.

12. If the strong guardian-angels of the righteous would
not give me assistance, then cattle and men, the two best
of the hundred classes of beings, would no longer exist for
me; then would commence the devil’s power, the devil's
reign, the whole living creation would belong to the devil.

13. Between earth and heaven may the devilish spirit
take up his residence! [(Zend) between earth and heaven
may the devil reside!]; but he (the devil) will not be
able to destroy entirely (the influence) of the beneficent
spirit (Ahuramazda).

14. By means of their splendour and glory, the waters
flow straight forward in inexhaustible sources; by means
of their splendour and glory, trees grow out of the earth;
by means of their splendour and glory, the winds blow,
carrying with them vapours from inexhaustible sources.

15. By means of their splendour and glory, the females
are getting with children ; by means of their splendour and
glory, they produce good offspring; by means of their
splendour and glory, there will be descendants.

16. By means of their splendour and glory, that ingen-
wous man (Zarathushtra), who spoke such good words,
who was the source of wisdom, who was born before
Gotama ! had such intercourse (with God, obtained revela-

1 Gaotema (in the original) is the Gautama. ThatBuddhism existed ab
proper name of Buddha, the founder Dalkh is well known.
of Buddhism. Its Sanskrit form is
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tion). DBy means of their splendour and glory, the sun
goes on his path; by means of their splendour and glory,
the moon goes on her path; by means of their splendour
and glory, the stars go on their path.

17. These guardian-angels of the righteous give great
assistance in great battles (to be fought against the devil-
ish empire). The guardian-angels of the righteous among
the believers in the old religion, or those of the prophets
(Swoshyaitd) to come, for making perpetuation of life, are
the strongest of all; then the guardian-angels of the living
righteous men are stronger than those of the dead.

18. When a man living, who is the ruler over all the
estates of a country, supports well the guardian-angels of
the righteous, then each of his dominions will be well
populated [(Zend) who supports well your good friend (the
sun, methra) with his far-extended dominions, and the pro-
bity which is protecting and sheltering estates].

19. Thus I tell thee, holy Spitama ! the power, strength,
glory, support, and delight of the strong, victorious guardian-
angels of the righteous, as they come to assist me, [(Zend)
as the strong guardian-angels of the righteous bring me
assistance]. _

20. Ahuramazda said to Spitama Zarathushtra: When
in this world, O Spitama Zarathushtra! thou hast to pass
mischief-bringing, bad, baneful ways, and thy life is threat-
ened, then shalt thou recite these words, [(Zend) then shalt
thou speak these victorious words, O Zarathushtra !]:

21. I praise, invoke, and extol the good, stfong, bene-
ficent, guardian-angels of thie righteous. We praise those
who are in the houses, those who are in the villages, those
who are in the towns, those who are in the countries, those
who are in the Zoroastrian communities, those of the pre-
sent, those of the past, those of the future righteous, all
those invoked in countries where invocation is practised.

22. Who uphold heaven, who uphold water, who uphold
earth, who uphold nature, &c.

49, 50. We worship the good, strong, beneficent, gnardian-

0
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angels of the righteous, who come to the village in the
season called Hamaspathmaéda. Then they roam about
there during ten nights, wishing to learn what assistance
they might obtain, saying: Who will praise us? who will
worship (us) ? who will adore (us) ? who will pray (to us) ?
who will satisfy (us) with milk and clothes in his hand,
with a prayer for righteousness ? whom of us will he call
here ? whose soul is to worship you? To whom of us will
he give that offering in order to enjoy imperishable food
for ever and ever?

51, 52. Then the man who worships them with milk in
his hand, and with clothes, and the prayer for righteous-
ness, upon him the pleased (with this sacrifice), favourable,
not-hurting, strong guardian-angels of the righteous bestow
blessings. In this house (where they are worshipped in
such a way) there will be abundance of cows and of men
(posterity) ; there will be a swift horse and a well-fastened
carriage ; there will be found a prudent man who will
worship us (in future) with milk and clothes in his hand -
and with the prayer for righteousness.

82-84. We worship the good, strong, beneficent guardian-
angels of the righteous, those of the immortal benefactors
(Ameshaspentas), the rulers with their watchful eyes, the
high, powerful, swift, living ones of everlasting truth. All
seven are of the same mind, speak the same words, per-
form the same actions; [(Zend) they have the same mind,
the same words, the same action, and the same master and
ruler, the Creator Ahuramazda]. Qne looks into the soul
of the other, considering about good thoughts, considering
about good words, considering about good deeds, consider-
ing about the best life, that the prayer may go up to their
brightly shining paths.

85. We worship the good, strong, beneficent guardian-
angels, that of the blazing, beneficent, penetrating fire, and
that of Sraesha, the righteous, swift, self-speaking, swiftly-
running, the living, and that of Nairydsanha (the angel).

86. That of the rightest righteousness (Rashnu razishia),
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that of Mithra with his far-extended dominions, that of
the holy word (Mathra speite), that of the day, that of
water, that of earth, that of the trees, that of nature, that
of existence, that of the two righteous worlds (visible and
invisible, earthly and spiritual).

87. We worship the guardian-angel of Gayb-marathan
(Gayomard, Kayomars, the Adam or Manu of the Iranians),
the righteous, who first listened to Ahuramazda’s thoughts
and sayings; out of whose body he (Ahuramazda) formed
the central mass (ndfd, “navel”) 1 of the Aryan countries,
the surface of the Aryan countries.

88-94. We worship the rule and the guardian-angel of
Zarathushtra Spitama, who first thought good thoughts,
who first spoke good words, who first performed good
actions, who was the first priest, the first warrior, the first
cultivator of the soil, the first prophet, the first who was
inspired, the first who has given (to mankind) nature and
truth and words, and hearing of words, and wealth and all
good, created by Mazda, of rightful appearance. Who first
made turning the wheel among gods and men,2 who first
was praising the rightfulness of the living creation, and
destroying idolatry, who confessed the Zarathushtrian
worship of Mazda, the religion of Ahura opposed to the
demons. Who first spoke the word opposed to the demons,3
being the religion of Ahura in the animated creation, who
first promulgated the word opposed to the demons, being
the religion of Ahura in the animated creation. Who first
spoke the whole of what is given by the demons in the
animated creation, and what is neither to be worshipped
nor invoked (it is profane), that is the strong, blessed, old
religion of the countries (the ante-Zoroastrian, Deva reli-
gion).4 Through whom the whole true and revealed word

1 Compare the Greek appellation of 3 That is to say, the Vendidad.
Delphi: Omphale gés, ‘‘navel of the 4 This means that Zarathushtra is
earth,” i.c., its centre. the originatorof all religious thoughts,

2 This is a Buddhistic expression, both those current after, and those
meaning ‘‘ established and propagated current before his time,
the good religion.”
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was heard, which is the life and guidance of the world, the

_ praises of the righteousness! which is the greatest, best,

and most excellent, and the promulgation of the best reli-
gion of those existing. Whom all Ameshaspentas, together
with the Sun, worship with believing inquiry in the mind,
for the duration of life, as the patron spirit and religious
preceptor of the world, as praiser of the righteousness
which is the greatest, best, and most excellent, and the
promulgator of the best religion of those existing. Through
his knowledge and speech the waters and trees become de-
sirous of growing; through his knowledge and speech all
beings, created by the beneficent Spirit, are uttering words
of happiness. For our welfare the fire-priest (dthrava),
Spitama Zarathushtra, was born, he offered sacrifice for us,
and arranged the holy twigs. Thus comes forth from the
waters (i.e., from its source) the good religion of the Maz-
dayasnians, spreading over all the seven regions of the
earth.

95. There the friend of the waters (the sun), ruling over
far-extended dominions, produced all virtues of the coun-
tries by their means, and makes them play when overflow-
ing; there the son of waters, the strong fire, produced all
virtues of countries, and appeases them when overflowing,

We worship the virtue and the guardian angel of
Maidhy6-méonha, the disposer (of the good faith), who first
heard Zarathushtra’s speech and sayings.

99. We worship the guardian-angel of Kavi Vishtispa,
the bold, who speaks his own verses, the attacker of the
demons, the believer in Ahura, who defiled,2 for the benefit
of the good creation, the face of the devil and the witches,
[(Zend) who cleft the face of the devil and the witches,
that is to say, who was the arm and support of the Zoro-
astrian belief in Ahura]; (100.) who carried away from the

1 The “praise of righteousness” is ftrakécha, contain fragments of an old
the Pahlavi technical name of the epic poem in honour of Kavi Vish-
Ashem-vohu formula. thspa, with some interpolations. The

2 The words from y6 druja, to vds- metre is the Shloka.
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Hunus? the standard [(Zend) which was tied], and depo-
sited it in the impregnable fortress Maidhydishfdha, shield-
ing cattle and fields, [(Zend) favourable to cattle and fields].

104. We worship the guardian-angel of Hushkyaothna,
son of Trashaoshtra, that of QAdaéna, son of Frashaoshtra,
that of Hanhaurvat, son of Jaméspa, that of Vareshan, son
of Hanhaurvat, that of Vohu-nemanh, son of Aviraoslitra,
to ward off the mischief done by nightmares, by ghosts
disguised as black-coloured animals, by demons, and by
witches.

105. We worship the guardian-angel of Simaézhi, the
reciter of spells, the Herbad, who slew most of the Usa-
ghanas, who polluted the bodies and disturbed righteous-
ness, who were irreligious, acknowledging neither patron
spirit nor religious preceptor, who were charmers, frustrat-
ing the help of the guardian-angels to resist the hostilities
which were crushing the righteous.

129. We worship the guardian-angel of Astvad-ereta
who is called the victorious Saoshyidns. He is called
Saoshyéns, as he will conduce (sdvaydd) to the iwelfare of
the whole animated creation. He is called Astvad-ereta,
as he is keeping up the animated creation, guarding it
against destruction, especially against the destruction
caused by the two-legged Drukhsh (the personification of
destruction), caused by the hatred of (the demons) who
annihilate rightful things.

9. BeERAM AND RAm YasETS.

The Behrim Yasht is devoted to the angel Beirdm.
The original form of this name is Verethraghna, which
means “killer of enemies,” 7.c., conqueror, and is to be iden-
tified with Indra’s name V7itrahd to be found in the Vedas.
He is the giver of victory, and appears personally before his

1 This nation is mentioned by the to have often been engaged in war
name of H#nds in lndian writings with them. They were the white
also. See Vishnu Purdna,translated Huns who were once the terror of
by H. H. Wilson, pp. 177, 194. They Eurcpe.
were hostile to the Iranians, who seem
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devotee in such different forms as he may choose to assume.
He appears in the form of a wind, in that of a cow, in
that of a horse, in that of a camel, in that of a boar (vardza,
Sans. vardha), in that of a boy aged fifteen, in that of a
warrior, &e.  Zarathushtra worshipped him, and was re-
warded by the angel with strength in his arms and vigour
in his whole body.

Zarathushtra once asking Ahuramazda in what way the
angel Behrim should be worshipped, is answered in the
following manner: The Aryan countries (z.e., their inha-
bitants, the Iranians, ancestors of the Parsis) shall conse-
crate water (called zaothra), arrange the sacred twigs called
Barsom, and kill an animal of a reddish or yellowish colour,
the flesh of which is to be cooked. Of this meal of Beh-
rAm, which is prepared occasionally to this day, neither a
criminal, nor a courtezan, nor an infidel who is an enemy
of the Zoroastrian religion, is allowed to eat. Should that
happen then the Aryan countries will be visited by plagues,
and devastated by incursions of hostile armies.

The RAm Yasht is devoted to the angel Ram, who is,
however, never mentioned in it by this name, but is called
vayush 1 upard-kairyd, i.e., the wind whose business is above
(in the sky), the celestial breath; or he is simply invoked
by the names of Apd, “who is far, remote,” and Bagha,?
“destiny.” He is described as being everywhere (on all
sides), and as the primary cause (dkhshit) of the whole
universe. From these remarks we may gather that he re-
presents that very fine and subtle substance which is called
ether, and known to the Indian philosophers as dkdsha.

He was worshipped by Ahuramazda and the great heroes
and sages of antiquity, such as Haoshyanha, Takhma-urupa
(Takmiiras), Yima, &. Old maids beg him to grant them
husbands.

In the last (eleventh) section his manifold names are

1This name seems to be connected 2 See the first section of the fourth
with the Vedic god Vdyu, ¢ the Essay.
wind,” the original long ¢ having
been shortened to a.
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explained.  Vuyush is there traced to the root v, “to go,
- penetrate,” and to wa, “ hoth,” and explained by “I go to
both creatures, those of the heneficent, and those of the
malevolent spirit.” By this and other names he is to Le
invoked at the time of worship. He has then the power
of defeating hostile armies.

10. Dixy a¥D AsHI YASnTS.

In the Din Yasht the duéna mdzdayasnish, or the Zoroas-
trian religion, is invoked as an angel. She was, of course,
pre-eminently worshipped by Zarathushtra. The way in
which he invoked her is described in a short hymn com-
mencing as follows :—

Yt. xvi. 2. Rise from thy place! go out from thy
house ! thou wisdom, created by Mazda! which is the
rightest ; if thou art in the front (of the house), put up
with me ; if thou art behind it, return to me.

Ashzi is a female angel whom the Dasturs at present
compare with Zakshmi, the Hindu goddess of wealth. But
the Yasht devoted to her does not countenance this opi-
nion. Her full name is Ashish vanuhi (now corrupted to
Ashishang), which means “ the good truth.” She is called
a daughter of Ahuramazda, and a sister of the Amesha-
spentas or archangels. She makes the wisdom of all pro-
* phets continue, and inspires them in their turn with the
heavenly (lit. original) wisdom. She comes to help all
that invoke her from far and near. The ancient heroes and
sages, Yima, Thraétaona, Zarathushtra, Kavd Vishtispa,
&c., worshipped her, and to all she granted what they were
praying for, such as wealth, victory, or children.

11. AsuTAD, ZaAMYAD, AND VaNANT YasSHTS.

The name Ashtdd, which is to be traced to the Avesta
word Arshtdd, « height,” does not occur in the Yasht bear-
ing this name. The glory of the Aryan countries (e,
their riches and wealth in trees, cows, sheep, and all other
things of the good creation, which are the most effective
means for destroying the works of the demons, and for pre-
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serving everything in its original rectitude), and the Ashi
vanuhi berezaiti (the good, high truth) are invoked in this
Yasht. The glory (qarend) being chiefly the subject of the
Zamyfd Yasht, and the Ashi Vanuhi that of the preceding
Ashi Yasht, we cannot ascribe any independent value to
this Ashtid Yasht, which is only an appendage to those
two others. The name Ashtid, by which the Dasturs un-
derstand the height of mountains, was given to this short
chapter only to distinguish it by a separate name from the
two other Yashts.

The name Zamydd refers to the earth. She is not
directly invoked in this Yasht, which is chiefly devoted to
the praise of the “glory” (garend) above mentioned. Tts
first section, which describes the origin of all mountains
out of the heart of the central and primeval mountain
Alborz (Hard berezaiti),! stands separate. Several names
of mountains are particularly mentioned,? such as Ushidhdo
(creator of light), Ushi-darenem (district of light), &e.
The number of all the mountains is said to be 2244.

In the following sections of this Yasht we find always
invoked “the mighty glory which was peculiar to the
Kavis” (the chiefs of the Iranian community in ancient
times, mostly before Zoroaster). Ahuramazda produced it
at the time of creating all that is good, bright, shining, and
propagating life. It attached itself generally to one of the
great heroes of antiquity, such as Thraétaona, Yima, &e.,
and enabled him to achieve great feats. This heavenly
glory is essential for causing the dead to rise at the end of
the world. About this resurrection of the dead, which isa
genuine Zoroastrian doctrine, we find in this Yasht two very
interesting passages, which are almost identical (Yt. xix,
11, 12 and 89, 90). The following is a translation of the
second passage :—

1Here we find the peculiar form
haraiti baresh, in which karaiti is an
abstract noun, meaning “ mountain
range,” and baresh, barez (in the Vedas
brikas) ‘‘ elevated, high.” TIts heart
(zaredh6) is here regarded as a sepa-

rate mountain, surrounded by its vast
mountain ranges. i
2 To express the word ‘ mountain ”
we find here two words used: gairiand
paurvate, which are both to be found
also in Sanskrit (giri and parvata).
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“This splendour attaches itself to the hero (who is to rise
¢ out of the number) of prophets (called Suoshyants) and to
“his companions, in order to make life everlasting, unde-
¢ caying, imperishable, imputrescible, incorruptible, for ever
¢ existing, for ever vigorous, full of power (at the time)
< when the dead shall rise again, and imperishableness of
¢ life shall commence, making life lasting by itself (without
¢ further support). All the world will remain for eternity
“in a state of righteousness; the devil will disappear from
¢ all those places whence he used to attack the righteous
“man in order to kill (him); and all his brood and crea-
¢ tures will be doomed to destruction.’

The Vanant Yasht is a very short prayer addressed to
the star Vanant (by which the Dasturs understand the
Milky-way, or Kdh-i-kashdn in Persian), to kill all dis-
turbers of the good creation. This constellation is said to
stand directly over hell in order to frighten the demons.1

12. Two FraaMENTS OF THE HADOKHT NASK; THE AFRIN-I
PAIGHAMBAR ZARATUSHT AND VISHTASP YASHT.

These four texts conclude the collection of all the Yashts
extant, in Westergaard’s edition.

In the first fragment of the Hdddkht Nask, the praise of
Ashem or righteousness is recommended by Ahuramazda
to Zarathushtra as one of the most meritorious works. By
this praise we can understand only the recital of the sacred
formula, A shem volhu, which is called, in Pahlavi, “the praise
of righteousness.” The larger or smaller amount of merit,
resulting from repeating this prayer, depends on the time
and occasion when it is done. Thus, for instance, the
merit is far greater if the praise is uttered at night than if
uttered in the day-time.

The second fragment treats of the fate of the soul imme-
diately after death, till it reaches either heaven or hell on

1 The Dasturs are of opinion, that MMithra at the head of the Devas, as
this constellation is the weapon stated in the Khurshéd Yasht.
(vazra) which is constantly aimed by :
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the fourth morning (inclusive of the day of death), accord-
ing as its good words, or its sins, have preponderated during
life. The following is a translation of these fragments .—

Yt xxi.o1. Zalathushtra, asked Ahuramazda: O Ahura-
mazda | most munificent spirit, creator of the settlements
supplied with creatures, righteous one ! in whom ! alone is-
thy word, the enunciation of all good, of all that is of
rightful origin !

2. Ahuramazda answered him : In the Ashem-reciter,?
O Zarathushtra!

3. Whoever recites the Ashem, with believing inquiry
(remembrance) in his mind for the continuance of life, he
praises me who am Ahuramazda, he praises the water, he
praises the earth, he praises the cattle, he praises the trees,
he praises all good, created by Mazda, that is of rightful
origin.

4. For this saying, O Zarathushtra! being recited cor-
rectly (m addition) to the saying Ahuna-valrya if out-
spoken, is for strength and victory in the soul and religion
50 benefited.

. For one recital of the Ashem, or one eulogy of a
righteous man, is worth, O Spitama Zarathushtra! & hun-
dred sleep-(prayers), a thousand (prayers) when eating
meat, a myriad (of prayers) for the conception of bodies
occurring in the primary existence.

6. What is the one recital of the Ashem which is worth
ten of the other recitals of the Ashem in greatness and
goodness and excellence ? :

7. Ahuramazda answered him: That, indeed, O right-
eous Zarathushtra! which a man recites as the Ashem for
Haurvatdd and Ameretdd when eating, praising good
thoughts and good words and good deeds, renouncing evil

thoughts and ev11 words and evﬂ deeds.

8. What is the one reecital of the Ashem which is worth

1 Reading kahmya, which in the 2 4 shem-stitd, taken here as a loca-
Avesta character is very like kuhmdé tive, seems to be a genitive.
the form given in all the manuscripts.
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a hundred of the other recitals of the Ashem in greatness
and goodness and excellence ?

9. Ahuramazda answered him: That, indeed, O right-
eous Zarathushtra! which a man recites as the Ashem
after swallowing of the out-squeezed Homa, praising good
thoughts, &ec. [as in ver. 7].

10. What is the one recital of the Ashem which is worth
a thousand of the other recitals of the Ashem in greatness
and goodness and excellence ?

11. Ahuramazda answered him: That, indeed, O right-
eous Zarathushtra! which a man recites as the Ashem,
starting up from sleep and going to sleep again, praising
good thoughts, &c. [as in ver. 7].

12. What is the one recital of the Ashem which is worth
a myriad of the other recitals of the Ashem in greatness
and goodness and excellence ?

13. Ahuramazda answered him: That, indeed, O right-
eous Zarathushtra! which a man recites as the Ashem,
awaking and rising from sleep, praising good thoughts, &c.
[as in ver. 7].

14. What is the one recital of the Ashem which is worth
the whole region of Qaniratha, with cattle and with wealth
in humankind,! in greatness and goodness and excellence ?

15. Ahuramazda answered him: That, indeed, O right-
eous Zarathushtra! which a man recites as the Ashem at
the extreme end of life, praising good thoughts and good
words and good deeds, renouncing all evil thoughts and
evil words and evil deeds.

16. What is the one recital of the Ashem which is worth
all this which is in the earth and inthe sky, and this earth,
and those luminaries, and all good things created by Mazda
(and) of rightful origin ?

17. Ahuramazda answered him: That, indeed, O right-
eous Zarathushtra! when one forsakes evil thoughts and
evil words and evil deeds.

-

<~ Yt. xxil. 1. Zarathushtra asked Ahuramazda: O Ahura-

[13

1 Or perhaps ““ with chiefs among men.”
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mazda! most munificent spirit, creator of the settlements
supplied with creatures, righteous one! when a righteous
man passes away, where dwells his soul that night ?

2. Then said Ahuramazda: It sits down in the vicinity
of the head, chanting the GAtha Ushtavaiti, imploring
blessedness (thus): Blessed is he, blessed is every one to
whom Ahuramazda, ruling by his own will, shall grant1
(the two everlasting powers). That night the soul experi-
ences as much of pleasure as all that which (it had) as a
living existence (i.¢., when living in this world).

3. Where dwells his soul the second night ?

4. Then said Ahuramazda: &c. [as in ver. 2]. That
night, too, (the soul perceives) as much of pleasure, &c. [as
in ver. 2].

5. Where dwells his soul also the third night ?

6. Then said Ahuramazda: &c. [asin ver.2]. And that
night, too, (the soul perceives) as much of pleasure, &c. [as
in ver. 2].

7. On the passing away of the third night, as the dawn
appears, the soul of the righteous man appears, passing
through plants and perfumes. To him there seems a wind
blowing forth from the more southern side, from the more
southern quarters, a sweet scent more sweet-scented than
other winds.

8. Then, inhaling that wind with the nose, the soul of
the righteous man considers: Whence blows the wind, the
most sweet-scented wind which I have ever inhaled with
the nostrils ?

9. Advancing with this wind there appears to him what
is his own religion (z.c., religious merit), in the shape of a
beautiful maiden, brilliant, white-armed, strong, well-
grown, erect, tall, high-bosomed, graceful, noble, with a
dazzling face?2 of fifteen years, with a body as beautiful in
(its) limbs (lit. growths) as the most beautiful of creatures.

1 These phrases constitute the first two lines of the Githa Ushtavaiti.
See p. 155. .
2 Or *“ of brilliant origin,”



THE HADOKHT NASK. 221

10. Then the soul of the righteous man spoke to her,
asking: What maiden art thou whom I have thus seen as
yet the most beautiful of maidens in form ?

11. Then answered him his own religion: I am, O
youth ! thy good thoughts, good words, good deeds, (and)
good religion, who (am) thy own religion in thy own self.
Every one has loved thee for such greatness and goodness
and beauty and perfume and triumph and resistance to
foes, as thou appearest to me.

12. Thou hast loved me, O youth! the good thoughts,
good words, good deeds, (and) good religion, with such
greatness, &c. [as in ver. 11] as I appear to thee.

13. When thou chancedst to see another performing
burning (of the dead) and idol-worship, and causing op-
pression, and cutting down trees, then thou wouldst sit
down, chanting the Géthas, and consecrating the good
waters and the fire of Ahuramazda, and extolling the
righteous man coming from near and far.

14. Then (thou madest) me being beloved, more beloved,
(me) being beautiful, more beautiful, (me) being desirable,
more desirable, (me) sitting in a high place thou wouldst
seat in a still higher place, through this good thought,
through this good word, through this good deed. Then
men afterwards worship me, Ahuramazda, the long-wor-
shipped and conversed-with.

15. The soul of the richteous man first advanced with a
step he placed upon Humata (good thought); the soul of
the righteous man secondly advanced with a step he placed
upon Hitkhta (good word); the soul of the righteous man
thirdly advanced with a step he placed upon Huvarshta
(good action); the soul of the righteous man fourthly ad-
vanced with a step he placed on the eternal luminaries.!

16. To him spake a righteous one, previously deceased,
asking : How, O righteous one! didst thou pass away ?
how, O righteous one! didst thou come away from the
dwellings supplied with cattle, and from the procreative

1 These four stages are the four grades in heaven.
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birds ? from the material life to the spiritual life ? from the
perishable life to the imperishable life? how long was it
for thee in the blessing 21

17. Then said Ahuramazda: Ask not him whom thou
askest, who has come along the frightful, deadly; destruc-
tive path which is the separation of the body and soul.

18. Of the nourishments brought to him (is some) of the
Zaremaya oil;2 that is the food, after decease, of a youth
of good thoughts, of good words, of good deeds, of good
religion ; that is the food, after decease, for a woman of
very good thoughts, of very good words, of very good deeds,
well-instructed, ruled by a master, (and) righteous.

19. Zarathushtra asked Ahuramazda: &c. [as in ver. 1]
when a wicked man dies where dwells his soul that night ?

20. Then said Ahuramazda: There, indeed, O righteous
Zarathushtra ! in the vicinity of the head it runs about,
chanting the Gatha Ké&m-nemdi-zdm, the saying: To
what land shall T turn? whither shall I go in turning ?3
That night the soul experiences as much of discomfort as
all that which (it had) as a living existence (i.c., when
living in the world).

21, 22. Where dwells his soul the second night ? &c. [as
in ver. 20]. ,

23, 24. Where dwells his soul the third night ? &c. [as
in ver. 20].

25. On the passing away of the third night, O righteous
Zarathushtra! as the dawn appears, the soul of the wicked
man appears, passing through terrors and stenches. To him
there seems a wind blowing forth from the more northern
side, from the more northern quarters, a stench more foul-
smelling than other winds. '

26. Then, inhaling that wind with the nose, the soul of

1 That is, ““how long wast thou re-
citing the Gatha.Ushtavaiti?” See
ver. 2.

2 A cupful of this beverage is said
to be given, by the archangel Vohu-
man, to the soul of a righteous person
before it enters paradise. By drink-

ing it the soul is supposed to become
oblivious of all worldly cares and con-
cerns, and is thus prepared for eternal
happiness.

3 These phrases constitute the first
line of the fourth section (Yas: xlvi.)
of the Gatha Ushtavaiti. See p. 163.
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the wicked man considers: Whence blows the wind, the
most foul-smelling wind which I have ever inhaled with
the nostrils ?

27-33. [This passage, which must have heen the con-
verse of ver. 9—15, is omitted in all known manuscripts as
far as] the soul of the wicked man fourthly advanced with
a step he placed on the etérnal glooms.?

34. To him spake a wicked one, previously dead, asking:
How, O wicked one! didst thou die ? how, O wicked one !
didst thou come away from the dwellings supplied with
cattle, and from the procreative birds? from the material
life to the spiritual life ? from the perishable life to the
imperishable life ? how long was thy distress ?

35. Angro6-mainyush shouted : Ask not him whom thou
askest, who has come along the frightful, deadly, destruc-
tive path which is the separation of the body and soul.

36. Of the nourishments brought to him (are some) from
poison and poisonous stench ; that is the food, after death,
of a youth of evil thoughts, of evil words, of evil deeds, of
evil religion; that is the food, after death, for a harlot of
very evil thoughts, of very evil words, of very evil deeds,
ill-instructed, not ruled by a master, (and) wicked.2

The Afrin-i Paighambar-Zaratusht contains the blessing,
by which the high priest (Zarathushtra) of the Iranians
used to bless a governor or king. It is said to have been
bestowed by Spitama Zarathushtra on his royal friend
Kavi Vishtdspa. The high priest wishes the king to have
children, to be as victorious as the hero Frédun, as brilliant
as Kai Kaus, as radiant as the sun, as shining as the moon,
as just as the angel of justice himself, as free from disease
and death as Kai Khusro; and that, hereafter, he (the
blessed) may enjoy the happy life of the blessed in the

1 This is the fourth and lowest 2 The remaining sentences, append-
grade in hell; the first three grades ed in Westergnard’s edition, do not
being dushmata, “ evil thought,” duz- belong to the Hidokht Nask.
hdkhta, ‘‘evil word,” and duzh-
varshia,  evil deed.”
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land of light and splendour. The blessing concludes by
the words “so it shall happen?! as I bless you.”

The Vishtdsp Yasht, the fivst chapter of which is partly
identical with the preceding text, is so corrupt in its
grammatical forms that we may refrain from examining
its contents, which, besides, do not appear to be particu-
larly interesting. ~ It is divided into eight chapters, of
which the last is nearly identical with part of the second
fragment of the HAdokht Nask (Yt. xxii. 1—-18); but the
whole compogition seems to be of comparatively late date.

XIII.—SHORTER TEXTS (NYAYISH, AFRINGANS,
GAHS, SIROZAH).

These writings, which are comparatively very short,
contain the prayers most commonly used by the Parsis
nowadays ; but their contents, which are all taken from
other parts of the Zend-Avesta (chiefly from the Yasna
and Yashts), are of no particular interest either for the
history of Avesta literature, or for that of the Parsi
religion.

The five Nydyishes or praises are devoted to the Sun
(khurshéd), the Angel of the sun (Mithra, Mihir), the
Moon (mah), Waters (4bén), and Fire (atash). The prayers
addressed to the Sun and Mithra, are to be repeated thrice
every day by every pious Parsi. Habitual neglect of this
prevents the soul from passing the bridge Chinvag after
death. Thrice every month the praise addressed to the
moon is absolutely necessary. The repetition of the praise
of the waters and fire is meritorious, but not so indis-
pensable as that of the three other Nydyishes.

Afringdns are blessings which are to be recited over a
meal consisting of wine, milk, bread, and fruits, to which
an angel or the spirit of a deceased person is invited,
and in whose honour the meal is prepared. After the

1 Atha jamydd in the Avesta; this phrase corresponds to our amcen at the
end of prayers and blessings.
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consecration (which only a priest can perform) is over, the
meal is eaten by those who are present.

The performance of these Afringins is required of every
pious Parsi at certain fixed times during the year. These
are the six .Gahanbérs, each lasting for five days (at the
six original seasons of the year), for which the Afringdn-
Gahanbdr is intended ; the five Géitha days (the five last
days of the year), during which the 4fringdn Gdtha must
be used ; and lastly, the third day (Ardibahisht) of the
first month (Fravardin) in the year, at which the perform-
ance of 4 fringdn Rapithwin, devoted to the spirit presiding
over the southern quarter (who is the guardian of the path
to paradise), is enjoined to every Parsi whose soul wants
to pass the great bridge Chinvad after death.

The five Gdhs are the prayers which are devoted to the
several angels who preside over the five watches, into
which the day and night are divided (as detailed above in
the note on p. 159). These prayers must be recited every
day at their respective times.

The Strozah, referring to the thirty days, is extant in
two forms. It is nothing but a calendar enumerating the
names and attributes of the thirty spiritual beings, each of
whom is supposed to preside over one of the thirty days
of the month, and by whose names the days are called.
It is chiefly recited on the thirtieth day after a man’s
death. '

XIV.—VENDIDAD.

The Vendiddd,! which is the code of the religious, civil,
and criminal laws of the ancient Iranians, consists, in its
present state, of twenty-two chapters, commonly called
Jargards (exactly corresponding to the word pericope), i.c.,
sections. The style of its constituent parts is too varied
to admit of ascribing it to a single author. Some parts are

1 This name is a corruption of vf- their influence. In Pahlavi it is
dadvb-ddtem, ““ what is given against usually translated literally by javid-
the demons,” i.c., to guard against shédd-ddd.

P
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evidently very old, and might be traced to the first cen-
turies subsequent to the prophet; but the greater bulk of
the work contains (like the Talmud) too minute a descrip-
tion of certain ceremonies and observances to allow a
modern critic to trace it to the prophet, or even to one of
his disciples. The Vendiddd as a whole (some of its parts
seem to be lost, especially those containing the original

. texts, or the Avesta, of the old laws) is apparently the

Joint work of the Zarathushtras, or high-priests, of the
ancient Iranians during the period of several centuries.
They started with old sayings and laws (Avesta), which
must partially have descended from the prophet himself,!
and interpreted them in various ways, often contradicting
each other. These interpretations, the so-called Zend,
became in the course of time as authoritative as the Avesta,
or the original text, of the scripture itself, and in many
cases, seem to have superseded it. This Zend was then
capable of further explanation, which was less authori-
tative and went by the name “Pizand.” That we can
actually discover these three different stages in the present
Vendidad, the attentive reader will learn from a perusal of
the following pages, where they will be separated from
each other as much as possible.

The Vendiddd may, as to its contents, be divided into
three parts. The first (fargard i-iii.) is only introductory,
and formed very likely part of a very ancient historical or
legendary work of a similar kind to the Shihnimah. It
contains an enumeration of sixteen Aryan countries, over
which the Zoroastrian religion was spread (farg. i), the
legends of King Yima (farg. ii.), and strong recommenda-
tions of agriculture as the most useful and meritorious
work (farg. iil.). The second part (farg. iv.—xvii), forming
the groundwork of the Vendidad, treats of laws, ceremonies,
and observances, without keeping to any strict order. The
third part (farg. xviii—xxii) is apparently an appendix
treating of various subjects. Several extracts from this

1 Compare for instance Vend. iv. with Yas. xlvi. 5 (see p. 164).
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text are here translated, and a summary is given of the
contents of the remainder.

1. THE First FARCARD OF THE VENDIDAD,
The First Stzteen Settlements of the Iramione.

Avesta.

1. Ahuramazda said to Spitama Zarathushtra : I created,
O Spitama Zarathushtra! a delightful spot (which had
been previously) nowhere habitable; for if I had not
created, O Spitama Zarathushtra ! a delightful spot (which
had been previously) nowhere hahitable, all earthly life
would have poured forth towards Airyana-vaéjo (the
earthly paradise).l

3. As the first best of regions and countries, I, who am
Ahuramazda, produced Airyana-vaéjo of good capability.
Thereupon, as an opposition to it, Angrd-mainyush, the
deadly, formed a mighty serpent and frost caused by the
Devas.

Zend.,

4. Ten months of winter are there, two of summer ;2
and these (the latter) are cold as to water, cold as to earth,
cold as to plants;3 then, as the snow falls around, then
is the direst disaster.

Avesta.

5. As the second best of regions4 and countries, I, who

am Ahuramazda, produced

1 The disconnected phrases which
constitute ver. 2 are evidently frag-
ments of an old Avesta commentary,
either quoted by the Pahlavi trans-
lator, or left untranslated by him,
and must be read as portions of the
commentary, not as part of the text.
The Pahlavi commentary, which con-
tains these Avesta phrases, is rather
obscure, but evidently refers to the
general arrangement of the after part
of the fargard, as well as to the
details of the first sentence.

2 The Pahlavi translator adds:

Géau, in which Sughdha is

“and afterwards also hapta hediti
hamind mdonhd, paficha zayana (seven
are the summer months, five the win-
ter) is declared.”

3 The phrase adha zimahé maidhim,
adha zimahé zaredhaém (then is mid-
winter, then is the heart of winter),
not being translated by the Pahlavi
commentator, appears to be merely
quoted by him from some older
Avesta commentary.

4 That is, ““second of the best
regions.”
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situated.  Thereupon, as an opposition to it, Angro-
mainyush, the deadly, formed a pestilence ! which is fatal
10 cattle great and small.

6. As the third best of regions and countries, I, who
am Ahuramazda, produced Moéuru (Marv), the strong, the
righteous.  Thereupon, as an opposition to it, Angré-
mainyush, the deadly, formed war and pillage.

7. As the fourth best of regions and countries, I, who
am Ahuramazda, produced fortunate Bakhdhi (Bactria),
with the lofty banner. Thereupon, as an opposition to it,
Angré-mainyush, the deadly, formed buzzing insects and
poisonous plants.

8. As the fifth best of regions and countries, I, who am
Ahuramazda, produced Nisai (Niseea), [(Zend) which is
between Mouru and Bikhdhi]. Thereupon, as an opposi-
tion to it, Angrb6-mainyush, the deadly, formed the curse
of unbelief.

9. As the sixth best of regions and countries, I, who
am Ahuramazda, produced Harbyu (Herat), the water-
diffusing.2  Thereupon, as an opposition to it, Angro-
mainyush, the deadly, formed hail and poverty.

10. As the seventh best of regions and countries, I, who
am Ahuramazda, produced Vaékereta,3 in which Duzhaka
is situated. Thereupon, as an opposition to it, Angro-
mainyush, the deadly, formed the witch (pairike, “malevo-
lent fairy ”) Khnéthaiti, who attached herself to Keresaspa.

11. As the eighth best of regions and countries, I, who
am Ahuramazda, produced Urva,# abounding in pasture.
Thereupon, as an opposition to it, Angr6-mainyush, the
deadly, formed the curse of devastation.5

believe in their becoming purified
after a certain lapse of time. Herat

1 The Pahlavi translation has
kdrako méy, ¢ a swarm of locusts.”

2 The Pahlavi translator calls it
““the village-deserting ; and its village-
desertion is this, where we keep the
periods of nine nights and a month,
they desert the house as evil, and go
away :” that is, they deserted pol-
luted houses altogether, and did not

is called Hariva in the cuneiform
inscriptions.

3 Probably Sajastdn; though the
Pahlavi translator identifies it with
Kabul.

4 Perhaps Kabul.

5 Perhaps ‘‘evil invasions.”
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12. As the ninth best of regions and countries, I, who
am Ahuramazda, produced Khnefita} in which Vehrkéna
is situated. Thereupon, as an opposition to it, Angro-
mainyush, the deadly, formed the evil, inexpiable deeds of
peederastism.

13. As the tenth best of regions and countries, I, who
am Ahuramazda, produced the fortunate Haraqaiti.2 There-
upon, as an opposition to it, Angré-mainyush, the deadly,
formed the evil, inexpiable deeds of burying the dead.

14. As the eleventh best of regions and countries, I,
who am Ahuramazda, produced Haétumat,? the brilliant,
the glorious. Thereupon, as an opposition to it, Angrd-
mainyush, the deadly, formed evil sorceries.

Zend,.

15. And this was its essential token, this (its) essential
appearance; as wherever they attained the sorcery of
incantation, then are the worst sorceries, then those even
arise which are for murder and wounding the heart; they
are capable of any blights and potions.4

Awesta.

16. As the twelfth best of regions and countries, I, who
am Ahuramazda, produced Ragha with the three races.
Thereupon, as an opposition to it, Angro-mainyush, the
deadly, formed the curse of over-scepticism.

17. As the thirteenth best of regions and countries, T,

1 Possibly Kandahar.

2 The Harauvati of the cuneiform
inscriptions, and Arachosia of the
classics.

3 The modern Hilmand, and Ety-
mander of the classics.

4 These phrases are evidently the
remains of an old Zend in the Avesta
language, the first portion of which
is given by the Pahlavi translator
only in Pahlavi, while he gives these
phrases in both languages. This old
Zend, or commentary, as translated

into Pahlavi, states that ‘sorcery is
¢ this, that although they desire it
‘not, yet it happens, and then it is
¢said that it is in a way not allow-
“able;” &e. [as in ver. 15 in the
text].

5 The Pahlavi explains the three
races asthe three original classes of the
community : the priests, warriors,
and busbandmen. The extra phrase
vaédhanhé néid uzéish is to be taken
probably in connection with the end
of the Pahlavi commentary.
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who am Ahuramazda, produced Chalkhra, the strong, the
righteous.  Thereupon, as an opposition to it, Angrd-
mainyush, the deadly, formed the evil, inexpiable deeds of
burning the dead.

18. As the fourteenth best of regions and countries, I,
who am Ahuramazda, produced Varena, which is four-
cornered; 1 at which was born Thraétaona (Frédin), the
slayer of the destructive serpent (Azhi-Dahik). There-
upon, as an opposition to it, Angré-mainyush, the deadly,
formed untimely menstruations, and non-Aryan plagues of
the country.2

19. As the fifteenth best of regions and countries, I,
who am Ahuramazda, produced (the land) of the seven
rivers (India).3 Thereupon, as an opposition to it, Angro-
mainyush, the deadly, formed untimely menstruations, and
irregular fever.

20. As the sixteenth best of regions and countries,
I, who am Ahuramazda, produced those who dwell
without ramparts on the sea-coast. Thereupon, as an
opposition to it, Angr6-mainyush, the deadly, formed frost
caused by the Devas, and hoar-frost as a covering of the
land.

Zend.

21. There are also other fortunate regions and countries;

valleys and hills, and extensive plains.

2. TEE SECOND FARGARD.
(Yima, or Jumshéd, the King of the Golden Age.)

Awesta.

1. Zarathushtra asked Ahuramazda: O Ahuramazda!

The ad-

1 Varena is probably Ghilan ; but
the Pahlavi translator states that some
say it is Kirmiun, and that it was
called four-cornered because it had
either four roads, or four gates.

2 Perhaps ‘‘non-Aryaninvasions of
the country.”

3 Hapta Hindu is the sapta-sind-
tgvas of the Vedas, a name of the

Indus country, or India.
ditional phrase : hacha wushastara
Hifidva ovi daoshatarem Hifdum,
‘“from the eastern (lit. more morn-
ing) Hindu to the western (lit. more
evening) Hindu,” is merely an Avesta
phrase quoted by the Pahlavi trans-
lator.
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most munificent Spirit, creator of the settlements supplied
with creatures, righteous one! with what man didst thou,
who art Ahuramazda, first converse, besides me, who am
Zarathushtra (.c., before me)? [(Pézand) to whom didst
thou teach the Ahuryan, Zoroastrian faith ?]

2. Then said Ahuramazda: With Yima, the fortunate,
the rich in flocks, O righteous Zarathushtra! with him I,
who am Ahuramazda, conversed first among men, besides
thee (7., before thee), who art Zarathushtra. [(P4zand)
to him I taught the Ahuryan, Zoroastrian faith.]

3. Then I said to him, O Zarathushtra! I, who am
Ahuramazda : Become, O fortunate Yima Vivanghana!
my promulgator and bearer of the faith (the Zoroastrian
religion). Then he, the fortunate Yima, answered me, O
Zarathushtra ! Neither am I fit, nor known, as promul-
gator and bearer of the faith.

4. Then I said to him, O Zarathushtra! I, who am
Ahuramazda : If thou, O Yima! wilt not become my pro-
mulgator and bearer of the faith, then enclose my settle-
ments ; then thou shalt become the conservator and the
herdsman and the protector of my settlements.

5. Then he, the fortunate Yima, answered me, O Zara-
thushtra ! I will enclosel thy settlements ; I will become
the conservator and the herdsman and the protector of
thy settlements; in my empire there shall be no cold
wind nor hot, no fog, no death.2

7. Then I, who am Ahuramazda, brought forth his im-
plements, a golden sword3 and a goad decorated with
gold. Yima is to bear the royal dignity.

8. Then the sway was given to Yima for three hundred
winters (i.c, years). Then his earth was to be filled with

1 Or “enlarge, extend.” 3 In Pahlavi sa@ldk-hémand, ¢ hav-

2 The phrases which constitute ver. ing holes, a sieve,” which supports
6 are merely Avesta passages quoted the view that sufra=Sans. shdrpa,
by the Pahlavi commentator in sup- ‘“winnowing tray.” A ploughshare
port of his statements, and form no would be s@lak (not s2ldk) in Pahlavi.
part of the text.
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cattle, oxen, men, dogs, birds, and red blazing fires. They
found no room therein, the cattle, oxen, and men.

9. Then I made known to Yima: O fortunate Yima
Vivanghana! the earth is to be filled with the assemblage
of cattle, oxen, men, dogs, birds, and red blazing fires.
They find no room therein, the cattle, oxen, and men.

10. Then Yima went forth towards the stars on the
sun’s noonday path;l he touched this earth with the
golden sword, he pierced into it with the goad, speaking
thus : Extend, O bounteous Armaiti! enlarge and spread,
O bearer of cattle and oxen and men !

11. Then Yima made the earth expand herself by one-
third larger than she was before; there the cattle and
oxen and men walk according to their own will and
pleasure, [(Pazand) just as it is their pleasure].

Zend.

12-15. Then the sway was given to Yima for six
hundred winters, &c. [as in ver. 8-11, but substituting
“ two-thirds” for “ one-third ”].

16-19. Then the sway was given to Yima for nine
hundred winters, &c. [as in ver. 8-11, but substituting “ to
three-thirds” for “by one-third ”].2

Awvesta.

21. An assembly was held with the heavenly angels by
Ahuramazda, the creator, the renowned in Airyana-vagjd
of good qualities.

Zend,

An assembly was held, with the best men, by Yima, the
king, rich in flocks, the renowned in Airyana-vaéjo of good
qualities. To this assembly, with the heavenly angels,
came Ahuramazda, the creator, the renowned in Airyana-
vagj6 of good qualities.

1 That is, towards the south; 2 The phrases constituting ver. 20
rapithwe means the time called gdh  are merely Avesta passages quoted by

rapithwan, lasting from 10 A.M. to the Pahlavi commentator, and form
3 P.M. no part of the text.
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Avesta.

To this assembly, with the best men, came Yima, the
king, rich in flocks, the renowned in Airyana-va¢jo of good
qualities.

22. Then spake Ahuramazda to Yima: O fortunate
Yima Vivanghana! unto the material world the evil of
winter will come, and consequently a strong, deadly frost.

Zend.

Unto the material world the evil of winter will come ;
consequently much driving snow will fall on the highest
mountains, on the summits of the heights.

23. From three places, O Yima! the cows should go
away, when they are in the most baneful of places (deserts),
and when they are on the tops of the mountains, and when
in the gorges of the valleys, into the well-fastened cottages.

Avesta.

24. Before the winter the produce of this country was
pasturage ; the water used before to overflow it, and after-
wards the melting of the snow, and pools would occur
there, O Yima ! in the material world, where the footprints
of cattle and their young would appear.

25. Then make that enclosure the length of a riding-
ground on each of the four sides; bring thither the seeds
of cattle, oxen, men, dogs, birds, and red blazing fires.

Zend.

Then make that enclosure the length of a riding-ground
on each of the four sides, for a dwelling-place of men; the
length of a riding-ground on each of the four sides, as a
field for cows (a cattle-run).

Avesta.

26. There collect the water into a channel the size of a
Hathra;! there fix land-marks on a gold-coloured spot

1 A measure equivalent to a Farsang of .one thousand footsteps of two
feet ; see Bund. p. 63.
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(provided) with imperishable food; there erect houses
(composed of) mats and poles and roofs and walls.

Zend,

27. Thither bring the seeds of all men and women who
are the greatest and best and finest on this earth. Thither
bring the seeds of all kinds of cattle which are the greatest
and best and finest on this earth.

28. Thither bring the seeds of all plants which are the
tallest and most odoriferous on this earth. Thither bring
the seeds of all foods which are the most eatable and most
odoriferous on this earth. Make pairs of them unceasingly,
in order that these men may exist in the enclosures,

Avesta,

29. There shall be no overbearing, no low-spiritedness,
no stupidity, no violence, no poverty, no deceit, no dwarf-
ishness, no deformity, no monstrous teeth, no leprosy
overspreading the body, nor any of the other signs which
are the badge of Angr6-mainyush, and are laid upon men.

30. In the uppermost part of the country make nine
bridges, in the middle six, in the lowermost three. To the
bridges in the uppermost part bring the seeds of a thousand
men and women, to those of the middle part six hundred,
to those of the lowermost part three hundred; and com-
pass them in the enclosures with the golden sword,! and
furnish a door to the enclosure, (and) a self-lighting window
from the inside.

31. Then Yima considered: How shall I make the
enclosure as Ahuramazda told me? Then Ahuramazda
spoke to Yima: O fortunate Yima Vivanghana! distend
this earth with the heels, rend it with the hands, like as
men now separate the earth in cultivating.

32. Then Yima did so as Ahuramazda desired; he dis-

1 If this implement be a plough it enclosure. If the implement be a
would surround them with a furrow, winnowing-tray, they are to ble
but this would not be a very effectual covered over with it.
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tended this earth with the heels, he rent it with the hands,
like as men now separate the earth in cultivating!

33-38. Then Yima made the enclosure, &c. [correspond-
ing to ver. 25-30].

Zend.

39. Creator of the settlements supplied with creatures,
righteous one ! Which then are those lights, O righteous
Ahuramazda! which shine there in those enclosures which
Yima made ?

40. Then spake Ahuramazda: Self-created lights and
created ones. [(PAzand) All the eternal lights shine up
above, all created lights shine below from inside.] Once
(a year) one sees there the stars and moon and sun rising
and setting.

41. And they think that a day which is a year. Every
forty years two human beings are born from two human
beings, [(P4zand) a pair, female and male]. So also with
those which are of the cattle species. Those men enjoy
the greatest happiness in these enclosures which Yima
made.

42. Creator of the settlements supplied with creatures,
righteous one! Who propagated there the Mazdayasnian
religion in these enclosures which Yima made? Then
spake Ahuramazda: The bird Karshipta, O Spitama
Zarathushtra !

43. Creator of the settlements supplied with creatures,
righteous one! Who is their heavenly lord and earthly
master? Then said Ahuramazda: Urvatad-naro, O Zara-
thushtra! and thou who art Zarathushtra.

3. THEE THIRD FARGARD.
(The Holiness of Agriculture, Vend. iii. 24-33.)

Awesta.
24. For this earth is not a place which is to lie long un-

1 This verse is found only in the Vendid4d S&dab, and is probably an
addition made by the Zendist.



236 VENDIDAD, FARGARD III.~

cultivated. She is to be ploughed by the ploughman, that
she may be for them (men) a habitation of a good (kind).
Then the beautiful woman (the earth), who long goes
childless, so (produces) for them male progeny (bulls) of a
good (kind).

Zend.

25. Whoever cultivates this earth, O Spitama Zara-
thushtra! with the left arm and the right, with the right
arm and the left, unto him she bears fruit ; in like manner
as a loving man does to (his) beloved, she stretched on the
connubial couch [(PAzand) lying on a place’] brings forth
to him a son [(Pazand) or fruit].

26. Whoeveér cultivates this earth, O Spitama Zara-
thushtra! with the left arm and the right, with the right
arm and the left, then speaks the earth to him: O man!
who cultivatest me with the left arm and the right, with
the right arm and the left, (27) I will, indeed, prosper the
countries here, I will, indeed, come to bear all nourish-
ments here; [(Pizand) may they (the fields) yield a full
crop besides barley].

28. Whoever does not cultivate this earth, O Spitama
Zarathustra! with the left arm and the right, with the
right arm and the left, then speaks the earth to him: O
man ! who dost not cultivate me with the left arm and
the right, with the right arm and the left, (29) here thou
standest, indeed, at another’s door obtaining victuals
[(Pizand) among the beggars], and victuals are brought to
thee, sitting outside, indeed, in driblets. [(Pdzand) They
are brought to thee by those who have abundance of goods.]

30. Creator, &c., [as in ii. 39]: What causes the growth
of the Mazdayasnian religion ? Then said Ahuramazda:
Whatever is efficacious in the cultivation of barley, O
Spitama Zarathushtra !

1 The words gdtush sayamné are amnl. Vafitu evidently appertains
an explanation of the older phrase to vafita, which is defined as ‘‘a virtu-
vaditavd stareta ; gdtush, “‘place,” ous woman” in the Farhang-i Olm-

explaining  waiitard, and stareia, khadtik,
“stretched,” corresponding to say-
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31. Whoever cultivates barley, he cultivates righteous-
ness, [(PAzand) he promotes the Mazdayasnian religion], he
extends this Mazdayasnian religion as by a hundred resist-
ances (against the demons), a thousand offerings, ten thou-
sand prayer-readings.!

Avesta.

32. When barley occurs, then the demons hiss;
‘When thrashing occurs, then the demons whine;
‘When grinding occurs, then the demons roar;
‘When flour occurs, then the demons flee.

Zend.

So the demons are driven out from the place [(P4zand]
in the house for this flour]; they shall burn their jaws,
whereby it happens that the greater number are fellow-
fugitives when barley becomes plentiful.

33. Then may he (the cultivator), therefore, recite the
text:

Awvesta.
There is no strength in those who do not eat,
Neither for vigorous righteousness,
Nor for vigorous husbandry,
Nor for vigorous begetting of sons.

[(Pazand) For by eating all living beings exist; with-

out eating they must die.]

4. TEE FoURTH FARGARD.

(Civil and Criminal Laws.)

Auvesta.

1. Whoever does not return property to the owner of
the property, becomes a thief of the property, taking it by

1 Cultivation of barley, or wheat,is 1000, and 10,000 other meritorious
equivalent, so far as the destruction works.
of the bad creation (the duty of every 3The original is in metrical verses,
Zoroastrian) is concerned, to 100, which contain even rhymes.
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force,! if he seize for his own out of anything of theirs
agreed upon, whether by day or by night,

Zend.

2. Creator of the settlements supplied with creatures,
righteous one! how many such agreements (mithra) are
thine, who art Ahuramazda? Then said Ahuramazda :
Six, O righteous Zarathushtra! The first by words, the
second by offering the hand, the third by (depositing) the
value of a sheep, the fourth by (depositing) the value of
an ox, the fifth by (depositing) the value of a man (slave),
the sixth by (depositing) the value of a district [(Pazand)
of a well-thriving, fenced-in, walled-in, well-arranged,
prosperous district].

3, 4 The word makes the first agreement (promise).
After that, the offering of the hand is marked, [(Pdzand) the
offering of the hand takes place after that among friends];
after that, that of a sheep’s value is marked, [(P4zand) that
of a sheep’s value takes place among friends]; after that,
that of an ox’s value is marked, [(PAzand) that of an ox’s
value takes place among friends]; after that, that of a
man’s value is marked, [(P4zand) that of a man’s value
takes place among friends]; after that, that of a district’s
value is marked, [(P4zand) that of a district’s value takes
place among friends].

5. Creator of the settlements supplied with creatures,
righteous one! What punishment has the breaker of an
agreement, made by words, to undergo? Then said Ahu-
ramazda: He has to pay a fine of 300 pieces to the next
kinsmen (of the defrauded one).

(The fine varies from 300 to 1000 pieces; the breaking
of the second class of agreement is fined by 600, that of
the third by 7o0o, that of the fourth by 8co, that of the
fifth by 9oo, and that of the sixth by 1000 pieces of atone-
ment money.)

1 The phrase yad nd kasvik@mchana translator, and forms no part of the
is merely quoted by the Pahlavi text. .
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Pdzand.

11. Creator of the settlements supplied with creatures,
righteous one! Whoever violates an agreement made by
words, what is his punishment ? Then said Ahuramazda:
One may give him three hundred blows with a horse-goad
[(later PAzand) three hundred with a whip].

(According to this Pazand the number of blows varies
from three hundred to one thousand, exactly in the same
order as in the Zend above.)

Avesta.

17. When a man’s weapon rises, that is his attempt (dge-
reptem) ; when it assails, that is his assault (avaoirishtem);
when it penetrates any one with evil intention, that is his
perpetration (of manslaughter, aredush); at the fifth per-
petration the man forfeits himself (his life).

‘What follows (ver. 18—42) is Pazand, which, as to its
character, is completely in accordance with the P4zand in
ver. 11-16. The Zend or old explanation of this criminal
law is lost, but from this Pdzand it may be seen that the
distinctions regarding the degree of guilt in attempted or
accomplished murder, have become in course of time much
more numerous. In the old text or Avesta, as quoted
above (ver. 17), there are only three degrees distinguished,
namely, dgereptem, or attempt; avaoirishiem, or assault;
and aredush, or perpetration. In its Zend or commentary
there were probably more distinctions made, and different
degrees of punishment mentioned, as we may infer from
the Zend following ver. 1. In this Avesta capital punish-
ment is ordered only when aredush has been committed
five times. In the Pizand or sub-commentary there is a
detailed list of punishments, consisting of blows with a
horse-goad or whip, varying from five to two hundred in
number.

Towards the end of the fourth Fargard (ver. 44-54), we
have only Avesta without Zend or commentary. This
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Avesta, which is certainly very old, and refers apparently
to various subjects, is so very obscure in style as to be the
most difficult passage of the whole Vendidad, In its be-
ginning there is an ancient law, enjoining the greatest
friendship and equality among the members of the Zoro-
astrian community. It runs as follows: ¢ And when men
‘of the same (Mazdayasnian) religion should come here,
¢ either brothers or friends, seeking a field, or seeking a
‘ wife, or seeking wisdom, if they should come seeking a
‘ field, they may acquire their field here, if they should come
“ seeking a wife, you may make some of the women marry ;
¢if they should come secking wisdom, you may recite the
¢ beneficent texts.’

5. TEE FarGarDs V.-XVIL

From the fifth to the eighth Fargard, we find very minute
and detailed precepts for the treatment of a dead body, the
construction of Dakhmas or “towers of silence,” and the
purification of men or things brought into contact with a
corpse. The idea pervading the whole is the utter impu-
rity of a dead body, and the extreme purity and sacred-
ness of earth, fire, and water. No impure thing can,
therefore, be thrown upon any one of these elements, be-
cause it would spoil the good creation by increasing the
power and influence of the daévas or demons, who take
possession of the body as soon as a manis dead. The
corpse is, therefore, to be carried on to the barren top of a
mountain or hill, and to be placed on stones (or iron plates),
and exposed to dogs and vultures, so as to benefit in this
way the animals of the good creation. A man who touches
a dead body, the contagious impurity of which has not
been previously checked by holding towards the corpse a
peculiar kind of dog,' is said to be at once visited by a

1 Which is called ‘“‘the four-eyed colour of the rest of his body varies
dog,” a yellow spot on each of its eye- from yellow to white. To his eyes
lids being considered an additional a kind of magnetic influence is as-
eye. He has yellow ears, and the cribed.
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spectre, representing death itself. This is called drukhsh
nasush, “the destructive corruption.” To get rid of this
annoyance he is to he sprinkled with water on the different
parts of his body, as described with the greatest minute-
ness in the eighth Fargard.

In the same Fargard (vers. 73—96) the preparation of the
sacred fire is described. Fires from sixteen different places
are required, which, after having been purified by praying
over them, must be brought to one and the same hearth
(called ddityd-gdtush, now Dddgdh). The fire in which a
dead body is being burnt is indispensable; although it he
the most impure of all,! it is believed to have absorbed the
fire (heat or electricity) which was in the animal hody. It
is called nasupdke, and its obtainment and purification by
putting it into a certain number of holes called Aafidarezo
(Persian anddzah, “a measure”), which requires much
trouble, are more minutely described than the acquisition
of the other fires (those of dyers, potters, glassworkers,
blacksmiths, bricklayers, &c.). The collective fire obtained
in this way represents the essence of nature, the fluid per-
vading the whole earth, the cause of all growth, vigour,
and splendour, and it is, therefore, regarded with great
reverence by the Parsis.

In the ninth Fargard there is a very detailed description
of the great purification ceremony, called the “ Barashnom
of nine nights,” which lasts for nine days (or rather nights).
It is intended for the removal of any impurity whatever,
and is practised chiefly by priests. The person who has to
undergo the ceremony must drink the urine of a cow, sit
on stones within the compass of certain magic circles, and
while moving from one heap of stones to another he must
rub his body with cow’s urine, then with sand, and lastly
wash it with water. This custom has descended from the
most ancient times, when a purifying and healing influence

1 To burn a dead body is, according to the spirit of the Zoroastrian law,
one of the greatest crimes.
Q
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was ascribed to the urine proceeding from so sacred an
animal as the cow was to the ancient Aryans.!

In the tenth and eleventh Fargards prayers are enume-
rated, which were believed to have the power of removing
the impurity caused by contact with a dead body. All
these prayers are to be found in the older part of the
Yasna.

The twelfth Fargard treats of the duration of mourning
for the death of the head of a family, and of relations in
different degrees. For those who die as righteous men by
the law of nature (who are called dalmas) only half as
much time of mourning is required as for those who die
by their own hands, or are executed (who are called tanu-
perethas).

The thirteenth and fourteenth Fargards treat of dogs and
water-dogs (udra, “otter”), which are not to be badly
treated, wounded, mutilated, starved, or killed. Should
a man be found guilty of such charges, he is to be severely
punished. The killing of an otter is especially regarded as
a horrible crime, since this animal is believed to contain
the souls of a thousand male and a thousand female dogs.
A man who commits this crime has to receive ten thou-
sand lashes with a horsewhip, according to the later inter-
pretation; or he must kill ten thousand animals of the bad
creation, such as snakes, mice, lizards, frogs, &c., and carry
ten thousand loads of wood to the fire, &ec.

In the fifteenth Fargard various topics are treated, such
as the sins called peshd-tanw (i.c., such actions as are not
of themselves considered specially hurtful or injurious,
but which may under certain circumstances cause damage
or injury), the crime of procuring abortion in the case of
an illegitimate child,? and the treatment of pregnant dogs.

The whole sixteenth Fargard is devoted to the treatment
of women at the time of their menstruation.

1 Cow’s urine was probably a meta- 2 This is strictly prohibited, and if
phorical name for “rain-water” ori- itbe committed, the seducer, the girl,
ginally—the clouds being cows meta- and the nurse, are equally guilty of
phorically. the murder.
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In the seventeenth Fargard precepts are given how to
treat hair and nails which have been cut. The demons
must be prevented from using the cuttings for doing injury
to the good creation.

6.—THE EIGHTEENTH FARGARD.

The commencement of this Fargard is probably lost, as
it appears to begin now in the middle of a subject; and
its contents are of a very miscellaneous character, as may
be seen from the following translation :—

1. For many a man—so said Ahuramazda: O righteous
Zarathushtra! wears another mouth-veil1 (pendm, though)
unclothed with religion ; falsely he is termed a fire-priest ;
thou shouldst not call him a fire-priest,—so said Ahura-
mazda: O righteous Zarathushtra !2

2. He carries another vermin-killer 8 (Lhrafstraghna,
though) unclothed with religion; falsely he is termed a
fire-priest; thou shouldst not call him a fire-priest,—so
said Ahuramazda: O righteous Zarathushtra!+

3. He carries another plant® (as barsom, though) un-
clothed with religion; falsely he is termed a fire-priest;
thou shouldst not call him a fire-priest,—so said Ahura-
mazda: O righteous Zarathushtra !

4. He wields the deadly poniard (for sacrificing, though)
unclothed with religion; falsely he is termed a fire-priest ;

1 That is, not the kind of mouth- 2 The extra words baé-erezu-frath-

veil used by priests. The paitidina,
““a putting-on, a mouth-veil” (Pahl.
paddm, Phz. pendm), consists of two
pieces of white cotton cloth, hanging
loosely from the bridge of the nose to
at least two inches below the mouth,
and tied with two strings at the back
of the head. It must be worn by a
priest whenever he approaches the
sacred fire, so as to prevent his breath
from contaminating the fire. On cer-
tain occasions a layman has to use a
substitute for the pendin by screening
his mouth and nose with a portion of
his muslin shirt.

anhem, ‘‘two fingers’ breadth,” are
merely an Avesta quotation, made by
the Pahlavi translator, with reference
to the extent of the Penom.

3 That is, not the kind used by
priests. The Zrafstraghna was some
implement that has now gone out of
use.

4 The two additional phrases are
quoted by the Pahlavi translator.

% This seems to refer to the use of
twigs of any improper plant for the
sacred barsom,
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thou shouldst not call him a fire-priest,—so said Ahura-
mazda: O righteous Zarathushtra !

5. Whoever lies the whole night through without pray-
ing, without reciting (the Géthas), without repeating (the
short prayers), without performing (any ceremony), with-
out studying, without teaching,! in order to acquire a soul
fit for the Chinvad (bridge),? falsely he is termed a fire-
priest; thou shouldst not call him a fire-priest,—so said
Ahuramazda: O righteous Zarathushtra !

6. Thou shouldst call him the fire-priest—so said Ahura-
mazda: O righteous Zarathushtra —who, the whole night
through, would interrogate a righteous understanding, free
from anxiety (or defect), fit for the widening (and) gratify-
ing 3 Chinvad bridge, (and) obtaining the life, righteous-
ness, and perfection of the best life (paradise). .

7. Inquire, O just one! of me who am the Creator, the
most munificent, the wisest, and the readiest replier to
questions ; so will it be better for thee, so wilt thou be
more beneficent, if thou wilt inquire of me.

8. Zarathushtra asked Ahuramazda: O Ahuramazda!
most munificent spirit, creator of the settlements supplied
with creatures, righteous one! through what is one a
criminal worthy of death? ‘

9, 10. Then said Ahuramazda: By teaching an evil reli-
gion, O Spitama Zarathushtra! Whoever, during three
spring seasons, does not put on the sacred thread-girdle
(Feust?),* does not recite the Géthas, does not reverence the
good waters, and whoever sets this man} delivered into
my custody, again at large, thereby performs no better

3 Or, perhaps, “assisting,” “ser-
viceable.”

1 Or, perhaps, ‘“without studying
the accents, and without intoning

them :” comp. Sans. shikshd.

2 That is, a soul so good that it
will find the Chinvad bridge wide
enough to allow it to pass over it to
heaven. If the soul be wicked it is
said to find the bridge too narrow for
it to pass over.

4 The Parsis wear the lustf as an
indispensable symbol of their religion ;
it is formed of seventy-two fine woollen
threads twisted together.

5 ‘Who neglects his duties as before
stated, and so incurs punishment or
tribulation.
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work than if he should cut the extent of the skin off his
head.!

11. For the prayer of one heretical, evil, unrighteous
(man) lengthens the chin; (that) of two lengthens the
tongue; of three there is no (such prayer) whatever; four
invoke themselves.?

12. Whoever gives of the out-squeezed Hom-juice, or of
the consecrated meats, to one heretical, evil, unrighteous
(man), thereby performs no better work than if he should
lead a troop of a thousand horse into the Mazdayasnian
villages, should slay the men, and should drive away the
cattle as booty.

13. Inquire, O just one! &c. [as in ver. 7].

14. Zarathushtra asked, &c. [as in ver. 8, to] righteous
one! who is the dutiful attendant (sraoshdvareze) of Srosh
the righteous, the mighty, the embodiment of the sacred
word, the impetuous runner ?

15—17. Then said Ahuramazda: The bird named Paré-
darsh, O Spitama Zarathushtra! which evil-speaking men
_call by the name Kalrkatds?® Moreover, this bird raises
(its) voice at the approach of dawn* (thus): Arise ye men !
praise the righteousness which is most perfect; repulsed
are the demons; this one oppresses you, Biishyésta ® the
long-handed, she lulls to sleep the whole living creation
after it is awakened by the light (saying): Sleep long,
O man! it befits thee not (to rise) ; trouble not about the
three best things, the well-considered thought, the well-
spoken word, and the well-done action; (but) trouble
about the three worst things, the ill-considered thought,
the ill-spoken word, and the ill-done action.

18, 19. Moreover, for the first third of the night, my fire

1 That is, should scalp him. 4 The term ushdm sdrdm is given
2 The meaning of this verse is very as a name for the third quarter of the
obscure, and the text may be defec- night in the Farhang-i Oim-khadtk.
tive. 5 The demoness personifying un-
3 A nickname of -the domestic seasonable sleep and lethargy.
cock,
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of Ahuramazdal entreats the master of the house (saying):
Arise to help, O master of the house! put on thy clothes,
wash thy hands, fetch firewood, bring it to me, with washed
hands make me blaze again by means of purified firewood ;
the demon-formed Azi (covetousness) may get at me, he
seems clinging around (my) life.

20, 21. Then for the second third of the night, my fire
of Ahuramazda entreats the husbandman (saying): Arise
to help, O husbandman ! put on thy clothes, &c. [as in ver.
19].

22. Then for the third third of the night, my fire of
Ahuramazda entreats Srosh the righteous (saying): Arise
to help, O righteous, handsome Srosh! does one bring to
me any of the purified firewoods of the material world with
washed hands ? the demon-formed Azi may get at me, he
seems clinging around (my) life.

23-25. Then he, Srosh the righteous, wakes the bird
named Pard-darsh, &e. [as in vers. 15—17].

26. Then speaks each of two companions lying on a bed :
Do thou arise! he (the cock) drives me away ; whichever
of the two rises first will attain to the best life (paradise) ;
whichever of the two brings to the fire of Ahuramazda
(some) of the purified firewoods with washed hands, him
will the fire, pleased (and) unharmed, bless in the follow-
ing manner:

27. May a herd of cattle accompany thee! (and so) may
a multitude of men (sons)! may an active mind and an
active life attend thee! mayst thou subsist with an exist-
ence of the nature of (this) blessing, so many nights as thou
shalt live! This is the blessing of the fire for him who
brings dry firewood, selected for burning, (and) purified by
the utterance of the Ashem (-vohu formula).

28. And whoever had given away, with perfect recti-
tude, these my birds, O Spitama Zarathushtra! in a pair,
male and female, to a righteous man, may consider his

1 That is, my sacred fire, often called the son, or offspring, of Ahura-
mazda.



VENDIDAD, FARGARD XVIII 247

gift a mansion with a hundred columns, a thousand girders,
ten thousand rooms,! (and) ten thousand windows.

29. And whoever had given a morsel2 of flesh to this
my bird Pard-darsh, I who am Ahuramazda shall never be
asking him a second word, forth I will depart to the best
life (paradise).

30. The righteous Srosh, with lowered club, asked the
Drukhsh: O Drukhsh, inglorious (and) inactive! dost thou
then alone of all the living creation engender without
cohabitation ?

31, 32. Thereupon, she who is the fiendish Drukhsh
answered him: O righteous, handsome Srosh! I do not
alone of all the living creation engender without cohabita-
tion: indeed I have even four paramours; they cohabit
with me just as any other males cohabit with females for
progeny.

33. The righteous Srosh, with lowered club, asked the
Drukhsh : O Drukhsh, inglorious (and) inactive! who is
the first of these thy paramours ?

34, 35. Thereupon, she who is the fiendish Drukhsh
answered him : O righteous, handsome Srosh ! that, indeed,
is the first of these my paramours, when a man gives not
the merest trifle of unused clothes to a righteous man
(when they are) begged for with perfect rectitude, he
cohabits w1th me just as, &c. [as in ver. 32].

36. ThE righteous Srosh, with lowered club, asked the
Drukhsh: O Drukhsh inglorious (and) inactive! what is
the extermination of (the result of) this?

37, 38. Thereupon, she who is the fiendish Drukhsh
answered him: O righteous, handsome Srosh! this is the
extermination of it, when the man gives even a trifle of
unused clothes to a righteous man (when they) are not
begged for with perfect rectitude, he destroys my concep-

1 The exact meaning of the words otherwise translated, but hardly so
translated ““rooms” and “ windows” as to make sense out of all parts of
is very uncertain. the sentence. The flesh would pol-

2 The words fanu maz6 may be lute the cock if he ate it.
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tlons just as a four-legged wolf would utterly tear a child
out of the womb.

39. The righteous Srosh, with lowered club, asked the
Drukhsh : O Drukhsh, inglorious (and) inactive! who is
the second of these thy paramours ?

40, 41. Thereupon, she who is the fiendish Drukhsh .
answered him : O righteous, handsome Srosh ! that, indeed,
is the second of these my paramours, when a man makes
water an instep’s length beyond the toes;l he cohabits
with me just as, &c. [as in ver. 32].

42. The righteous Srosh, &e. [as in ver. 36].

43, 44. Thereupon, she who is the fiendish Drukhsh
answered him: O righteous, handsome Srosh! this is the
extermination of it, when the man, after he shall stand
up,? shall repeat, three steps off, the Ashem (-vohu formula)
thrice, the Humatandm (Yas. xxxv. 2) twice, the Hukh-
shathrOtemai (Yas. xxxv. 5) thrice, shall then recite the
Ahuna-vairya (Yas. xxvii. 13) four times, (and) shall pray
Yénhé-hatam (Yas. vii. 27) ; he destroys my conceptions,
&e. [as in ver. 38].

45. The righteous Srosh, with lowered club, asked the
Drukhsh: O Drukhsh, inglorious (and) inactive! who is
the third of these thy paramours?

46, 47. Thereupon, she who is the fiendish Drukhsh
answered him: O righteous, handsome Srosh! that,
indeed, is the third of these my paramours, wl¥n a man
asleep emits semen ; he cohabits with me just as, &c. [as
in ver. 32].

48. The righteous Srosh, &e. [as in ver. 36].

49-52. Thereupon, she who is the fiendish Drukhsh
answered him: O righteous, handsome Srosh! this is the
extermination of it, when the man, after waking from
sleep, shall repeat the Ashem (-vohu formula) thrice, &e.

1 Literally : “the length of the measure equivalent to a hand's-

¢ fore-part of the foot beyond the
*fore-part of the foot;’ frabda
(Sans., grapade), ¢ the fore-part
of the foot,” is understood to be a

breadth.

2 From the squatting position (rest-
ing merely on the soles of the feet)
which is customary in such cases,
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[as in vers. 43, 44]. Then he speaks to the bountiful
Armaiti (spirit of the earth): O bountiful Armaitii I
commit to thee this progeny (lit. man), mayst thou restore
this progeny to me at the triumphant renovation (of
creation, at the resurrection)! as one knowing the Gathas,
knowing the Yasna, attending to the dlscourse>,1 intellec-
tual, experienced, embodying the sacred word. Then thou
shouldst announce his name as Fire-produced (dfare-ddis),
or Fire-offspring (dtare-chithra), or Fire-race (dtare-zafitu),
or Fire-land (dtare-dagyw), or any other name of (those)
formed with (the word) Fire.?

53. The righteous Srosh, with lowered club, asked the
Drukhsh: O Drukhsh, inglorious (and) inactive! who is
the fourth of these thy paramours ?

54, 55. Thereupon, she who is the fiendish Drukhsh
answered him: O righteous, handsome Srosh ! that, indeed,
 is the fourth of these my paramours, when a man, after
(his) fifteenth year, frequents a courtezan, ungirdled or
uncovered,3 then at the fourth departing step, immediately
afterwards, we who are demons, at once we occupy (his)
tongue and marrow ; afterwards the possessed ones destroy
the settlements of righteousness (which are) supplied with
creatures, as the spells of sorcerers destroy the settlements
of righteousness.

56. The righteous Srosh, &c. [as in ver. 36].

57—59. Thereupon, she who is the fiendish Drukhsh
answered him: O righteous, handsome Srosh! there is
no extermination whatever of it; when a man, after (his)
fifteenth year, &c. [as in vers. 54, 55].

60. Inquire, O just one! &e. [as in ver. 7]

61 Zarathushtra asked, &c. [as in ver. 8, to] righteous
one! who offends thee, who art Ahuramazda, with the

1 Or ‘“‘conversations,” referring wused for still-born children, who

probably to such conversations be-
tween Ahuramazdaand Zarathushtra
as are common in the Vendidad.

2 The same kind of names, accord-
ing to Dastur Hoshangii, ought to be

must all be named.

3 That is, without sacred thread-
girdle (Lustf) or sacred shirt (sadarah);
anabddté is a contraction of anaiwi-
ddtd,

k 117
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greatest offence? [(Zend) who annoys (thee) with the
greatest annoyance ?]

62. Then said Ahuramazda: Truly the courtezan, O
righteous Zarathushtra! who commingles the seed of the
pious and impious, of idolaters and non-idolaters, of self-
destroying sinners and non-self-destroying sinners (i.e.,
those whose sins are heinous and mortal and the reverse).

63. With a look, O Zarathushtra! she stagnates one-
third of the mighty waters flowing in streams. With a
look, O Zarathushtra! she destroys one-third the growth
of the up-shooting, flourishing, golden-coloured ! trees.

64. With a look, O Zarathushtra! she destroys one-
third the coverings (crops) of the bountiful Armaiti (spirit
of the earth). With a leer, O Zarathushtra! she destroys
one-third of the strength, and success, and righteousness
of a righteous man of very good thoughts, of very good
words, of very good deeds.

65. I tell thee, O Spitama Zarathushtra! these females
are also more destructive than darting serpents, or than
howling wolves, or than a she-wolf suckling her young?
(who) rushes into a (sheep-) fold, or than a frog spawning
thousands (who) dives into the water.

66. Inquire, O just one! &c. [as in ver. 7].

67, 68. Zarathushtra asked, &c. [as in ver. 8, to] righte-
ous one! whoever, knowingly (and) intentionally cohabits
with a menstruous woman (who is) conscious, knowing,
and informed (of it), what is his punishment ? what is his
atonement ? what works performed in compensation for
this may the culprit execute ?

69, 70. Then said Ahuramazda: Whoever, knowingly,
&c. [as in ver. 67, to] informed (of it), he shall furnish a
thousand young cattle, and he should offer, with perfect
rectitude, the fat of the kidneys 3 of all these cattle to the

1 Perhaps ‘‘green-coloured, ver- suggested, but the meaning is very

dant.”

2 This translation of the epithet
azrd-daidhim is only a guess; per-
haps “seeing a goat ” might also be

uncertain.

3 All the old MSS. read asmaniwdo
(not afsmanivdo), and the Pahlavi
translation quotes, as an explanation,
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priest for the fire; he should offer (it) to the good waters
with (his) arm.

71. He should offer with perfect rectitude a thousand
loads?! of hard firewoods, well-hewn, (and) selected (as
dry), for the fire ; he should offer, with perfect rectitude, a
thousand loads of soft firewoods of the sandal-wood
(urvdsna), or benzoin (vohd-gaona), or aloe-wood (vohd-
Fereti), or. pomegranate (hadhdnuépote)? or any other of
the most odoriferous trees, for the fire.

72. He should lop off a thousand loppings? for the
sacred twigs (Barsom). He should offer, with perfect recti-
tude, to the good waters, fallen twigs of the shrub which
is called pomegranate, for a thousand consecrated waters
(2a0thra) with Homa and milk, (which are) purified,
examined (as to purity), purified by a pious man (a priest,
and) examined by a pious man.

73. He should kill a thousand serpents gliding on their
bellies, (and) two thousand others. He should kill a thou-
sand land-frogs, (and) two thousand water-(frogs). He
should kill a thousand ants carrying away corn, (and) two
thousand others.

74. He should erect thirty bridges across navigable
waterst One should strike (him) a thousand blows with
a horse-goad, two thousand with a scourge (sraoshd-
charan).

75, 76. That is his punishment, that is his atonement,
such are the works, performed in compensation for this, the
culprit may execute. If he shall execute (them) he shall
attain that life which is for the righteous, (but) if he shall

the Avesta phrase : yad afitare veredh-
ka asma reja, from which it appears
that asman is connected with veredh-
ka, *‘a kidney.”

1 That is, loads for a man’s back.

2 Such are the traditional explana-
tions of these terms for odoriferous
woods.

3 That is, he should supply the
material for the Barsom. The verb

frastairydd cannot refer to the pre-
paration or final arrangement of the
Barsom, which can be performed only
by a priest. The same remark ap-
plies to all the other offerings here
mentioned, which must be brought
to a priest for him to offer.

4 That is, he should form foot-
bridges across streams which are not
fordable with safety.
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not execute (them) he shall attain that life which is for the
wicked (and is) gloomy, originating in darkness, (and) dark.!

7.—THE NINETEENTH FARGARD.
FRAGMENT OF AN OLD EPIC SONG, vers. 4, 6-9,

The devil's attempts to frustrate Zarathusthra’s doings.
p 9

The verses 1—3 are introductory to the ancient song, and
evidently intended as some explanation of the contents of
this ancient text. In this introduction is described how
Drukhsh, one of the evil spirits in Ahriman’s service, came
forth from the northern regions at her master’s command,
to destroy Zarathushtra. The prophet frustrated all such
attempts to ruin him by simply repeating the sacred
formula Yathd-ald-vairyd. Drukhsh, having been thus
defeated, told the chief of the evil spirits, Angré-mainyush,
that it was impossible to do any mischief to the prophet.

Zarathushtra perceived the snares laid for him, and
thought about escaping them. This is described in the
verses of the old song, which were undoubtedly current in
the mouths of the Iranian people. The song is composed
in the heroic metre of the ancient Aryans, the Anushtubh,
which has given rise to the common Shloka.?

1 Tt is probable that this sentence in this world, as well as in the futuro
refers to rewards and punishments existence.

2 The original ballad is here subjoined in its metrical form, its translation
being given in the text.

(4)

Uschishtad Zarathushtré asaretd aka mananha
khruzhdya dbaéshd parshtandm, asdné zasta  drazhimné.
DEFECTIVE.
(6)
Puity ahmdi adagvate | duzhddmé Anré mainyush
Ma mé dama  merefichanuha, | ashdum Zarathushtra !
Tam ahi Pourushaspahé | puthré barcthrydd hacha
Zdvishi ; apa-stavanuha | wanuhim  daénim mdzdayasnim,
Vifiddi ydnem yatha  vindad | Vadhqghand danhupaitish.
(7)
Paiti  akmdi  avashata y6 Spitdmé Zarathushirs :
Nébid hé apastavdné vapuhim  daéndm mdzdayasnim,

Noid  asta néid ushtdnem ndid  baodhascha wrvisydd.
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1. From the northern quarter [(P4z.) from the northern
quarters], Angrd-mainyush, the deadly, the demon of
demons, rushed forth. Thus spoke the evil-doing Angro-
mainyush, the deadly: Drukhsh (demon of destruction)!
rush forth and kill the righteous Zarathushtra. Then the
Drukhsh rushed about him, the demon Biti, the destroyer
intending to kill.

2. Zarathushtra recited the Ahuna-vairya (formula); he
invoked the good waters of good qualities, he confessed
the Masdayasnian religion. Drukhsh was overthrown by
it; the demon B{iti, the destroyer intending to kill, ran
" away.

3. Drukhsh then replied: Impostor Angré-mainyush!
I do not think ahout doing any harm to Spitama Zara-
thushtra [(PAz.) the all-glorious, righteous Zarathushtra].
Zarathushtra perceived in his mind that the wicked, evil-
doing demons were laying snares for him.

Song.

4. Zarathushtra arose [(Piz.) Zarathushtra went forward]
uninjured by the hostile intentions of the evil spirits, hold-
ing a stone (?) in his hand, [(Zend) as large as a cottage].
The righteous Zarathushtra was praying to Ahuramazda
the creator: Wherever thou touchest this wide, round, far-
extended earth, incline to support Pourushaspa’s house.

5. Zarathushtra informed Angré-mainyush: Evil-doing
Angro-mainyush! I will destroy the creatures produced

®

Paiti akmdi adavata duzhddmé Anré mainyush :
Kahé vacha vandhi ? kahé vacha apayasihi ?
Kana zaya hukeretdonhd i mana  dama Anré mainyush?
O]
Paiti akmdi avashata | y6 Spitdmé Zarathushtr6 :
Hdvanacha  tashtacha haomacha vacha mazd-fraokhta
Mana z2aya asti  vahishtem ; ana vacha  vandni,
Ana vacha apa  yaséni, l ana  zaya  hukerctdonhé,
di duzhda  Anra mainy6 ! | dathad  spefit6  mainyush,
Dathad zZrunt akarané, fradathen — ameshdo speiita

Hukhshathrd hudhdoph.
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by the demons, I will destroy death produced by the
demons, I will destroy the witch Khn#thaiti? for whose
(destruction) the triumphant Soshyins will.be born out of
the water Kasoya from the eastern quarter [(Paz) from
the eastern quarters].

6. To him spoke Angré-mainyush the creator of evils:
Do not destroy my creations, O righteous Zarathushtra !
Thou art Pourushaspa’s son, from birth thou invokest.
Curse the good Mazdayasnian religion, (then) thou shalt
obtain fortune such as King Vadhaghana obtained. ,

7. To him replied Spitama Zarathushtra: I will not
curse the good Mazdayasnian religion, not (if my) body,
not (if my) soul, not (if my) life should part asunder.

8. To him spoke Angrd-mainyush the creator of evils:
With whose words wilt thou smite? with whose words
wilt thou suppress my creatures (who am) Angrd-
mainyush ? (and) with what well-made weapons ?

9. To him replied Spitama Zarathushtra: The mortar
and dish and Homa, and the words pronounced by Mazda
are my best weapons; with these words will I smite, with
these words will T suppress, with these well-made weapons,
O evil-doing Angro-mainyush! The beneficent spirit
made (them), he made (them) in boundless time, the
immortal benefactors (Ameshaspentas), the good rulers
and good arrangers, co-operated.

(The fate of the soul after death, vers. 27-32.)

27. Creator of the settlements supplied with creatures,
righteous one! What are the events [(Paz.) what events
happen ? what events take place? what events are met
with 7] (when) a man shall give up his soul in this world
of existence ?

28. Then said Ahuramazda: After a man is dead [(Paz.)
after a man has departed, when the running evil-doing
demons make destruction (of his life)], at daybreak after
the third night, [(Paz.) when aurora is shining], he reaches

1 Probably an idol-worshipper in Kandahar, or thereabouts.
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Mithra, rising above the mountains resplendent with their
own rightful lustre [(P4z.) when the sun rises].

29. The demon Vizaresh® by name, O Spitama Zara-
thushtra ! carries the soul hound towards the country of
the wicked Deva-worshipping men! It goes on the time-
worn paths, which are for the wicked and which are for the
righteous, to the Chinvad bridge, created by Mazda, and
right, where they ask the consciousness and soul their
conduct in the settlements (4.e, world) [(P4az) what was

~achieved in the world of existence].

30. She, the beautiful, well-formed, strong, (and) well-
grown, comes with the dog, with the register, with chil-
dren, with resources, with skilfulness? She dismisses
the sinful soul of the wicked into the glooms (hell). She
meets the souls of the righteous when crossing the (celestial
mountain) Har6-berezaiti (Alborz), and guides them over the
Chinvad bridge [(P4z.) the bridge of the heavenly spirits].

31. Vohu-mand (the archangel Bahman) rises from a
golden throne ; Vohu-mand exclaims : How hast thou come
hither to us, O righteous one! from the perishable life to
the imperishable life 2

32. The souls of the righteous proceed joyfully to
Ahuramazda, to the Ameshaspentas, to the golden throne,
to paradise (Gard-neména) [(P4z.) the residence of Ahura-
mazda, the residence of the Ameshaspentas, and the resi-
dence of the other righteous ones.]

(Fragment not connected with the preceding.)

33. The righteous man being purified, the demons, the
wicked evil-doers, are so frightened at (his) scent, after
death, as a sheep encompassed by wolves is frightened by
a wolf.

1 The country of the deva-wor- dently refers to the maiden who is a

shippers is India.

2 The dog is requisite to be looked
at by a man at the last gasp, but the
meaning of the two following epithets
is very uncertain, This passage evi-

personification of one’s actions during
life, and is said to meet the soul after
its third night’s separation from the
body. Compare the Hidokht Nask
(Yt. xxii. 9, p. 220),
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34. The righteous men assemble, Nairy6-sanha assem-
bles. Say: Ahuramazda’s friend is Nairyd-sanha; thy-
self invoke, O Zarathushtra! this creation of Ahuramazda.

35. Zarathushtra said unto me the words: I praise the
rightful creation, formed by Ahuramazda; I praise the
earth created by Ahura, the water created by Mazda, the
rightful vegetation; I praise the sea Vouru-kasha (ie.,
having distant shores); I praise the brightly-shining sky ;
I praise the eternal luminaries (the fixed stars), the self-
created.!

36. I praise the best life (paradise) of the righteous,
(which 1is) resplendent (and) all-glorious; I praise the
house of song (gard-nemdna, equivalent to “ paradise ), the
residence of Ahuramazda, the residence of the Ameshas-
pentas, the residence of the other righteous ones; I praise
the bridge Chinvad (bridge of the gatherer), created by -
Mazda, in the self-created intermediate region (between
heaven and hell).

37. I praise good fortune, the wide-eyed; I praise the
strong guardian-angels (Fravashis) of the righteous, bene-
fiting all creatures; I praise Behram created by Ahura,
the bearer of splendour created by Mazda; I praise the
shining, glorious star Tishtar (Tir, Mercury), with the body
of a golden-horned ox.

38. I praise the beneficent hymns (the five Géthas),
ruling over the (five) periods (of the day), the righteous
ones. I praise the Ahunavaiti Githa; I praise the Ushta-
vaiti Gatha; I praise the Spenti-mainyft Géitha; I praise
the Vohu-khshathra GAtha; I praise the Vahishtoishti
Gétha. .

39. I praise the region (Karshvare, or Keshvar) Arezahi
(and) Savahi; I praise the region Fradadhafshu (and)
Vidadhafshu; I praise the region Vouru-bareshti (and)
Vouru-jareshti; I praise the region Qaniratha; I praise
the splendid Hétumat (Hilmand), the shining, the glorious.
I praise the good wealth (Ashi); T praise the good science,

1 Throughout these verses ‘I invoke’ would be more correct than ‘I praise.’
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I praise the rightest science. I praise the glory of the
Aryan countries; I praise the glory of Yima the king, rich
in flocks.

8. THE FARGARDS XX.—XXII.

These last three Fargards of the Vendidad seem to have
belonged originally to some medical hook. They contain
spells for curing diseases, which reserable very much the
mantras which are intended for the same purpose in the
Atharvaveda. Thrita is said to have heen the first phy-
sician who relieved mankind from the distress and misery
caused by diseases. The angel, presiding over the medical
art, is called Adryaman, to whom even Ahuramazda des-
patches his messenger Nairyd-sanha (Neryosangh).

XV.—BRIEF SURVEY OF AVESTA LITERATURE.

Having described, and illustrated by selected specimens,
the various branches of the sacred literature of the Parsis,
we may conclude this Essay with a brief summary and
survey of the whole. ‘

At the head of this literature undoubtedly stand the
FIVE GATHAS, which we must regard as the work of Spitama
Zarathushtra himself and his disciples, as any one can
easily convince himself by a careful perusal of the nume-
rous passages, translated above from these hymns, and by
comparing them with those extracted from other parts of
the Zend-Avesta. Besides the internal evidence, which is
strong and convincing enough, some external reasons may
be alleged to corroborate the opinion that these Géthas
contain the undoubted teachings and sayings of the cele-
brated Zoroaster himself. While the other parts are no-
where said to be the work of Spitama Zarathushtra himself,
be is distinctly and expressly mentioned, in the Srosh
Yasht, as the author of these ancient and sacred songs (see
p- 141). Whereas in the other parts of the Zend-Avesta
Zarathushtra is spoken of in the third person, and even
occasionally invoked as a divine being—in the Géthas he

R
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speaks of himself in the first person, and acts throughout
as a man who is commissioned by God to perform a great
task. We find him placed among men, surrounded by his
friends, Kava Vishtispa, JamAspa,and Frashaoshtra, preach-
ing to his countrymen a new and purer religion, exhorting
them to forsake idolatry and to worship only the living
God.

The GAtha literature was, in ancient times, certainly
not confined to the scanty fragments which are now extant.
There existed, no doubt, a much larger collection of the
hymns and sayings of Spitama Zarathushtra and his dis-
ciples, including those of the ancient prophets called
Scaoshyafitd, which are now and then alluded to in the
Yasna. Out of this larger collection those verses were
selected, which were believed to be most efficacious for
putting down the evil influences of the hostile Devas and
their priests (the Brahmans), and for increasing the welfare
of the Zoroastrians; and these only have been preserved.
The collection of the Githas, extant now-a-days, may be
well compared to the Simaveda, which contains detached
verses, selected from the . Rigveda, intended only for
being sung at the celebration of the great Soma sacrifices.
While the Brahmans preserved their complete Rigveda,
or entire collection of hymns, irrespective of their litur-
gical application, the ancestors of the Parsis, who were
apparently more careless of their sacred literature than
their Brahmanical brethren, lost it almost entirely.

__—  Next to the GAthas in rank stands the YASNA OF SEVEN

CuArTERs (see p. 170). For reasons pointed out above,
we cannot regard it as a genuine work of Spitama Zara-
thushtra hlmself It appears to be the work of one of the
earliest successors of the prophet, called in ancient times
Zarathushira or Zarathushirétema (see sect. il 3, of the
fourth Essay), who, deviating somewhat from the high and
pure monotheistic principle of Spitama, made some con-
cessions to the adherents of the ante-Zoroastrian religion
by addressing prayers to other beings than Ahuramazda.
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The first part of the Yasna, styled ahove the LATER
YasNaA, is certainly of a far later date than even the
“Yasna of Seven Chapters.” The high-priests seem to
have tried to conciliate the men of the old party (called
paoiryb-thaéshd, “of the old creed”), who were unwilling
to forsake the ancient polytheistic religion, and its time-
hallowed rites and ceremonies. The old sacrifices were
reformed, and adapted to the more civilised mode of life
of the Iranians. The intoxicating Soma heverage was
replaced by a more wholesome and invigorating drink,
prapared from another plant than the original Soma plant,
together with twigs of the pomegranate tree, and without
any process of fermentation (water being merely poured
over them); but its name in the Iranian form, Huome,
remained, and some of the ceremonies also, as we shall see
in the fourth Essay; the solemn sacrificial cakes of the
Brahmans (puroddshe) were superseded by the sacred
bread called draond (Darfin). New invocations, addressed
to those divine beings who occupied the places of the
ancient Devas or gods (branded by Spitama Zarathushtra
as the originators of all evil and sin), were composed and
adapted for the reformed Soma sacrifice (Homa ceremony).
These new prayers form the substance of the later Yasna
which was to represent the formulas of the Brahmanical
Yajurveda.

If we compare this later Yasna with the Géthas, we find
(irrespective of the difference of dialect) such a vast differ-
ence in their contents, that it is quite impossible for a
conscientious critic to assign them to one author. While
in the Gathas we never find mentioned either Homa,
Barsom, or gods like Mithra and Anfhita, or even Amesha-
spenta, the general name for the heavenly councillors, we
meet with their names in nearly every page of the later
Yasna. Here naturally arises the question why the author
of the Géthas, in propounding his new religious doctrines,
entirely overlooked the things which were considered in
after times as the most indispensable implements of divine

})ql.
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service, and why he disregarded those gods and divine
beings whom it was afterwards held very sinful to neglect?
The only answer is, that he neither believed in them, nor -
thought them to be an essential part of religion.

In the same rank as the later Yasna may be classed the
VISPARAD (see p. 191). It was composed by one of the
later high-priests for the celebration of the Gahanbirs.

While the Yasna and Visparad represent the Vedas
among the Parsis, their VENDIDAD corresponds exactly to -
the Smyitis, or collections of customs, observances, laws,
penalties, and fines, which form the groundwork of the
so-called Dharma-Shistra. Its different constituent parts
have been noticed above (p. 225), and every thinking man
can convince himself of the impossibility of ascribing the
whole to Spitama Zarathushtra himself. The book only
professes to give the conversations, which Zarathushtra is
unanimously said (even in the Gathas) to have held with
God himself; and that there was, in very ancient times, a
work in existence purporting to contain such conversations,
follows undoubtedly from the notice of such a work
to be found in the Visparad and Vendidad itself (see p.
142).

If we compare Zarathushtra’s conversations with Ahura-
mazda, as contained in the Géthas, with those which are
reported in the Vendidad, we find a considerable difference
between the two. In the Githas there is never any allu-
sion made to the numerous ceremonies and observances
which were deemed absolutely necessary for a pious
Hormazd-worshipper. Thus, for instance, among the ques-
tions put by Spitama Zarathushtra to Ahuramazda in
Yasna xliv. (sce p. 158), about the true religion and its
observance, there is not a single one which refers to the
treatment of the dead body, one of the most important
things in the time of the Vendidad, or to the great purifi-
cation ceremony (see p. 241), deemed so essential for the
welfare of the Iranian community. Very likely Spitama
Zarathushtra himself never gave any direct precepts about
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the customs and usages which already existed in his time.
Had he done so we should expect him to allude to them,
especially in thoge verses where he mentions the rcans
of checking the evil influences exercised by the Devas
(demons) ; but all he mentions are the splendour of fire, the
~ mighty words revealed to him by Ahuramazda, the cultiva-
tion of the soil, and purity in thought, word, and deed.
From his never mentioning the ceremonies enjoined in
the Vendidad, it undoubtedly follows that, though he
might know them, he did not attach much weight to their
observance.

Only on one point we find the laws given in the Ven-
didad corroborated by the GéAthas. These are those which
refer to the sacredness of a promise or contract, called
Mithra, as one may learn from comparing Vend. iv. (see p.
- 238) with Yas. xIvi. 5 (see p. 164). These seem to have
originated from Spitama Zarathushtra himself, when he
called into existence a new religious community, to Le
founded on the principle of inviolable faith and truth.

From a careful consideration of these and other circumn-
stances which are pointed out above (p. 226), we cannot
regard the Vendidad as a work of Spitama Zarathushtra
himself, but as the joint work of his successors, the supreme
high-priests of the Iranian community. That the chief
high-priests, together with the kings, were believed to
stand in direct communication with Ahuramazda himself,
‘and to receive from him answers to their questions, we
may see distinctly from Visp. i. 9 (quoted above, p. 193).
The chief high-priest is there called Zarathushtrdtemd,
which word literally means “the greatest Zarathushtra, or
high-priest ” (fema being the superlative suffix). His com-
munications are held sacred in this passage, and placed on
a level with the Gathas. TFrom this circumstance we may
distinctly gather that the works of the Zarathushtrdtemas
were held in ancient times to be about equally sacred
with those of Spitama Zarathushtra himself. If we then
consider the Vendidad as their joint work, compiled during
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several successive centuries, it is not to be wondered that
we find it so highly revered by the Zoroastrians even to
the present day.

Of the three stages which we can discover in the present
Vendidad, the AVESTA, no doubt, is very old, and perhaps
partially traceable to oral sayings descended from the .
prophet himself. Even the ZEND, which makes up by far
the larger portion of the present Vendidad, belongs to a
very early age, and seems to be at least as old as the later
Yasna. The PAZAND is comparatively recent, and seems
to be more of a literary and learned character than of
practical consequence.

——Inthe YASHTS (sce p. 194), which correspond partially to
the Purdnic literature of the Brahmans, one may distinguish
generally two classes of works, firstly, hymns, and ‘secondly,
conversations with Ahuramazda.

The metrical pieces or hymns represent the fragments of
the ancient epic poetry of the Iranians, as living in the
mouths of their bards, and-are not only to be found in the
properly so-called Yashts, but are scattered throughout the
whole Zend-Avesta (see Yas. ix, x.; Vend. xix.). In their
present form the Yashts, together with the shorter prayers,
such as Afringlins, Gihs, &c. (see p. 224), are evidently
the most modern pieces of the Zend-Avesta, and have not
the slightest claim to have been composed by Zarathushtra,
or even by his earlier successors. This kind of literature
grew up at a time when the Zoroastrian religion had

* already very much degenerated, and its original monotheism
had partially given way to the old gods, who had been
stigmatised and banished by Spitama Zarathushtra, but
were afterwards transformed into angels. The songs of
the bards, which we find introduced into the Yashts, may
be old and genuine, but, strictly speaking, they have very
little concern with the Zoroastrian religion. The Zoroas-
trian conversations with Ahuramazda, which we often find
in the Yashts, may be the work of the later high-priests,
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but they seem to be entirely foreign to all that we know
of Spitama.

The tendency of the authors of these Yashts was to
raise the dignity of the angels, such as Mithra, Tishtrya
Anbhita, &c., to that of Ahuramazda, with whom they are
said even to have equal rank (see p. 202). Therefore
Ahuramazda himself is called, now and then, their wor-
shipper. Zarathushtra is also reported to have paid them
great reverence, but not the slightest trace of this can be
discovered in his own Géthas.

This kind of literature has, no doubt, largely contributed
towards the deterioration of the religion founded by Spitama
Zarathushtra, and has partially re-established what the
prophet endeavoured to déstroy. As to its age, there is
happily a certain historical hint to be found in the Fra-
vardin Yasht, where mention is made of Gaofema (Gautama
Buddha), the founder of Buddhism (see p. 208). That
Buddhism was spread over Bactria, at a very early time,
we know from other sources. Buddha entered Nirvéna
(died) in B.C. 543; and before his lore could spread in
Bactria, at least one or two centuries must have elapsed
after the master's death. Thus we arrive at a date,
between B.C. 430 and B.C. 350, for the Fravardin Yasht;
and there is no difference, in language and ideas, between
it and the others. A later date than this cannot be reason-
ably assigned to the majority of the Yashts, because their
language had already begun to die out before the com-
mencement of the Christian era, and most of the Yashts
are written in comparatively correct language, without
more grammatical errors than abound in some parts of the
Vendidad. There is, besides, another reason for attribut-
ing the principal Yashts to the fifth century before the
Christian era. At that time, as we learn from two inscrip-
tions of King Artaxerxes Mnemon,! the worship of Mithra
and Anfhita was spreading through all the dominions of

1 See Benfey, ‘“Persische Keilin- on the Scythic version of the Behis-
schriften,” p. 67; Norxis, “‘Memoir tun Inscription,” p. 159.

BC 472
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the Persian Empire, which was not the case at the time of
Darius Hystaspes, who never mentions these deities in his
numerous inscriptions. This new form of worship called
into existence a new appropriate sacred literature, which
is partially preserved in the Yashts,

The question as to the age of the other and older parts of
the Zend-Avesta is closely connected with the determina- -
tion of the period at which Spitama Zarathushtra himself
lived. Aswe shall see in the fourth Essay, we cannot
place his era at a much later date than B.c. 1200; and if
we assign this date to the Gathas, as the work of Spitama
Zarathushtra and his disciples, then we must fix the age
of the larger portion of the Vendidad at about B.c. 1000~
900, and that of the later Yasna at about B.c. 800-700.
The Pazand portion of the Vendidad is very likely not
older than B.c. 500, and at the same time the collection of
its different parts may have taken place. :

If we date the commencement of the sacred literature of
the Parsis from B.c. 1200, and place its close ab B.C. 400,
we allow a period of about 800 years, which is, in compari-
son with other sacred literatures, such as those of the Jews
and Brahmans, rather too short than too long,
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IV.

THE ZOROASTRIAN RELIGION AS TO ITS
ORIGIN AND DEVELOPMENT.

In this Essay it is intended to give a summary view of the
origin of the Zoroastrian religion! its general character and
development, so far as they can be ascertained from the
original Avesta texts. The reader being furnished, in the
preceding Essay, with translations of a good many passages
referring particularly to this subject, the conclusions to be
drawn from them can be here condensed into compara-
tively :

I—THE RELATIONSHIP BETWEEN THE BRAHMANICAL
AND ZOROASTRIAN RELIGIONS.

Before we can properly discuss the question of the
origin of the Zoroastrian religion, and the time when its
founder flourished, certain traces of an originally close
connection (which the attentive reader of both the Vedas
and Zend-Avesta will readily perceive to exist) must be
pointed out between the Brahmanical and Zoroastrian
religions, customs, and observances.

1—NaMES oF DIVINE BEINGS.

The most striking feature, in this respect, is the use
which we find made, in both the Vedas and Zend-Avesta,
of the names, deva and asura (ahura in the Avesta). Deva

1 This subject has been already 1861, at Poona; and more fully in
briefly treated in the author’s “Lec- the Essay appended to his German

ture on the origin of the Parsi reli- work on the Géthas, vol. ii. pp.
gion,” delivered on the 1st of March 231-259.
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isin all the Vedas, and in the whole Brahmanical litera-
ture, the name of the divine_ beings, the gods who are the
objects of worship on the part of the Hindus to the pre-
sent day. In the Zend-Avesta, from its earliest to its
latest texts, and even in modern Persian literature, deve
(Pers. div) is the general name of an evil_spirit, a fiend,
demon, or devil, who is inimical to all that comes from
God and is good. In the confession of faith, as recited by
Parsis to this day, the Zoroastrian religion is distinctly
sald to be vi-daévd, “against the Devas,” or opposed to
them (see Yasna xil. 1, p. 173), and one of their most sacred
books is called vi-daévd-ddta (now corrupted into Ven-
diddd), i.e., what is given against, or for the removal of,
the Devas. The Devas are the originators of all that is
bad, of every impurity, of death; and are constantly
thinking of causing the destruction of the fields and trees,
and of the houses of religious men. The spots most liked
by them, according to Zoroastrian mnotions, are those most
filled with dirt and filth, especially cemeteries, which places
are, therefore, objects of the greatest abomination to a true
Hormazd-worshipper.

Asura is, in the form dhura, the first part of AHURA-
MazDA (Hormazd), the name of God among the Parsis;
and the Zoroastrian religion is distinctly called the Ahura
religion (see Yasna xii. 9, p. 174), in strict opposition to the
Deva religion. But among the Hindus 4sura has assumed
a bad meaning, and is applied to the bitterest enemies of
their Devas (gods), with whom the Asuras are constantly
waging war, and not always without success, as even Hindu
legends acknowledge. This is the case throughout the
whole Puréinic literature, and as far back as the later parts
of the Vedas; but in the older parts of the Rigveda Safi-
hitd we find the word Asure used in as good and elevated
a sense as in the Zend-Avesta. The chief gods, such as
Indra (Rigveda i 54, 3)1 Varuna (Bv. i 24, 14), Agni

1 In the quotations from the Rig- ten), the second to the hymn, and the
veda, the first number refers to the third to the verse.
Mandala (“‘ book,” of which there are-

LM tra_

—



AND ZOROASTRIAN RELIGIONS. 269

(Rv. iv. 2, 5; vil. 2, 3), Savitri (Rv. i. 35, 7), Rudra or
Shiva (Rv. v. 42, 11), &c., are honoured with the epithet
“Asura,” which means “living, spiritual,” signifying the
divine, in its opposition to human nature. In the plural,
it is even used, now and then, as a name for all the gods,
as for instance in Rv. i. 108, 6: “This Soma is to be dis-
tributed as an offering among the Asuras,” by which word
the Rishi means his own gods whom he was worshipping,
We often find one Asura particularly mentioned, who is
called “ Asura of heaven” (Rv. v. 41, 3; heaven itself is
called by this name, Rv. i. 131, 1), “our father, who pours
down the waters” (Rv. v. 83, 6); Agni, the fire god, is
born out of his womb (Rv.iil. 29, 14); his sons support
heaven.

In a bad sense we find Asura only twice in the older
parts of the Rigveda (ii. 32, 4; vii. 99, 5), in which pas-
sages the defeat of the “sons or men of the Asura” is
ordered, or spoken of; but we find the word more fre-
quently in this sense in the last book of the Rigveda,
(which is only an appendix to the whole, made in later
times), and in the Atharvaveda, where the Rishis are said
to have frustrated the tricks of the Asuras (iv. 23, 5), and
to have the power of putting them down (vi. 7, 2).

In the Brihmanas, or sacrificial books, belonging to each
of the Vedas, we find the Devas always fighting with the
Asuras! THe latter are the coustant enemies of the
Hindu gods, and always make attacks upon the sacrifices
offered by devotees. To defeat them all the craft and
cunning of the Devas were required; and the means of
checking them was generally found in a new sacrificial
rite. Thus the Asuras are said to have given rise to a
good many sacrificial customs, and in this way they largely

1 In the Purdnas the Asuras are into existence. The bad sense at-

fighting not with the Devas, but with
the Suras. The latter word is a mere
fiction of later times, and not to be
found in the Vedas. A false etymo-
logy has called this new class of gods

tached to Asura was thought to lie
in the negative prefix @, and there-
fore their opponents should appear
without it, in the form Sura.
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contributed towards making the Brahmanical sacrifices so
.complicated and full of particular rites and ceremonies.
To give the reader an idea of the way in which the battles
between the Devas and Asuras are said to have been
fought, a translation of a passage, taken from the ditarcya
Brdahmane (i. 23)1 of the Rigveda, is here given :—

‘The Devas and Asuras waged war in these worlds.
¢ The Asuras made these worlds fortified places (pur, ie.,
¢ polis, town), and made them as strong and impregnable
¢ as possible ; they made the earth of iron, the air of silver,
¢ and the sky of gold. Thus they transformed these worlds
“into fortified places (castles). The Devas said: These
¢ Asuras have made these worlds fortified places; let us
¢ thus build other worlds in opposition to these (now occu-
¢ pied solely by them). They then made out of her (the
¢ earth) a seat, out of the air a fire-hearth, and out of the
¢ sky two repositories for sacrificial food (these are called
¢ Hawirdhdne). The Devas said: Let us bring the Upa-
“sads;? by means of a siege (upasade) one may conquer
¢ a large town. When they performed the first Upasad,
¢ then they drove them (the Asuras) out from this world
¢ (the earth); when they performed the second, then they
¢ drove them out from the air; and when they performed
¢ the third, then they drove them out from the sky. Thus

1 An edition and translation of the after the great Pravargya ceremony,

whole work (in two volumes) was
published by the author in 1863,
giving full information regarding the
Brahmanical sacrifices, which were
previously little known to European
Sanskrit scholars, as it is scarcely
possible to obtain aknowledge of them
without oral information from pro-
fessional sacrificial priests. But they
aro too essential a part of the Vedic
religion (now chiefly preserved by the
so-called Agnihotris) to be overlooked
by those who are inquiring into the
Brahmanical religion and its history.

2'This is a particular ceremony
which is to take place immediately

during which the priests produce for
the sacrificer (yajamdna) a golden
celestial body, with which alone he
is permitted by the gods to enter
heaven. When in this way the sacri-
ficer is born anew, he is to receive
the nourishment appropriate for an
infant’s body, and this is milk. The
chief part of the Upasad ceremony is,
that one of the priests (the Adhvaryu)
presents milk to him in a large
wooden spoon, which he must drink.
Formerly it had to be drunk from -
the cow which was to be milked by
the Adhvaryu. But this custom has
now fallen into disuse.
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¢they drove them out from these worlds. The Asuras,
¢ thug driven out of these worlds, repaired to the Ritus
¢ (seasons). The Devas said: Let us perform Upasad.
‘The Upasads being three, they performed each twice
¢ (that makes six in all, corresponding with the six scasons).
¢ Then they drove them (the Asuras) out from the Ritus.
‘The Asuras repaired now to the months. The Devas
‘made twelve Upasads, and drove them out from the
¢ months. After having heen defeated here also, they re-
¢ paired to the half-months. The Devas performed twenty-
¢ four Upasads and drove the Asuras out of the half-
“months. After having been defeated again, the Asuras
‘ repaired to the day and night; the Devas performed the
¢ Upasads and drove them out. Therefore, the first Upasad
¢ ceremony is to be performed in the first part of the day
<and the other in the second part of the day. He (the
¢ sacrificer) leaves thus only so much space to the enemy
¢ as exists between the conjunction of day and night (that
¢ is, the time of twilight in the morning and evening).’

That the Asuras of the Brahmanical literature are the
supreme beings of the Parsis (Ahuramazda with his arch-
angels) is, according to these statements, hardly to be
doubted. But-there exists, perhaps, a still more convincing '
proof. Among the metres, used in the Yajurveda, we find
seven which are marked by the epithet dsur?, such as
GQédyatrt dswrs, Ushnih dsurt, Pankti dsurt! These Asura
metres, which are foreign to the whole Rigveda, are actu-
ally to be found in the Gétha literature of the Zend-
Avesta, which professedly exhibits the doctrines of the
Ahura {(Asura) religion. The Gdyatr? dsuri consists of
fifteen syllables, which metre we discover in the Gétha
Ahunavaiti (see p. 144),if we bear in mind that the number
of sixteen syllables, of wiich it generally consists, is often -
reduced to fifteen (compare, for instance, Yas. xxxi. 6, and
the first two lines of xxxi. 4). The Ushnih dsurt, consist-
ing of fourteen syllables, is completely extant in the Gatha

1 See the “White Yajurveda,” edited by A. Weber, vol. i. p. 1x,
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Vohu-khshathra (Yas. 1), each verse of which comprises
fourteen syllables. . The Pankti dsuri consists of eleven
syllables, just as many as we found (p. 144) in the Githas
Ushtavaiti and Spentd-mainyd. This coincidence can
certainly not be merely accidental, but shows clearly, that
the old Gdtha literature of the Zend-Avesta was well
known to the Rishis who compiled the Yajurveda.

Of great importance, for showing the original close re-
lationship between the Brahmanical and Parsi religions, is
the fact that several of the Indian gods are actually men-
tioned by name in the Zend-Avesta, some as demons, others
as angels.

Indra, the chief god of the Brahmans in the Vedic times,
the thunderer, the god of light and god of war, for whom
pre-eminently the Rishis, the ancient founders of Brah-
manism, squeezed and drank the intoxicating Soma bever-
age, is expressly mentioned in the list of the Devas or

.demons which we find in Vend. xix 431 He is there

second only to Angré-mainyush (Ahriman), the arch-fiend
who is sometimes designated daévandm daévd, «demon of
demons” in the Avesta, but “god of the gods” in Sanskrit,

Next to Indra stands Sdurvae daéve, whom we discover
in one of Shiva’s names Sharve (see the White Yajurveda,
xvi. 28). In Ndonhatthya daéva we readily recognise
the Ndsatyas of the Vedic hymns, which name is there
given to the two Ashvins, the Dioskuri of the Indian
mythology. ‘

Some names of the Vedic Devas are, however, used in a
good sensc, and are transformed into Yazatas or angels in
the Zend-Avesta. The most noticeable is Mithra, the
Sanskrit form being Mitra. In the Vedic hymns he is -

- generally invoked together with Varuna (identical with

the god Uranos of the Greeks), the ruler of heaven and
master of the universe;2 but in the Zend-Avesta he was

1 This passage is omitted in two of the Vedic hymns he occupied a much
the oldest manuseripts. higher position. The whole universe
2 In later times he was believed to is subject to his laws.
preside over the waters only ; but in
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everywhere separated from his ancient companion. How-
ever, there is one hymn in the Rigveda (iii. 59, mitré jandn
ydtagat?) in which Mitra alone (as the sun) is addressed
in the following way :—

‘Mitra calls men to their work; Mitra is preserving
¢ earth and heaven ; Mitra looks upon the nations always
¢ without shutting his eyes. To Mitra hring the offering
¢ with ghi! )

¢Q Mitra! that man who troubles himself to keep thy
¢ order (rule), O son of eternity (dditys)! shall have abun-
‘“ dance; he, protected by thee, shall neither be slain nor
¢ defeated ; no distress befalls him, neither from near, nor
¢ from far’

In comparing these verses with the extracts given above
from the Mihir Yasht, one may easily be convinced of the

complete identity of the Vedic Mitra and the Persian Mithra.
" Another Vedic deity, Aryaman, who is generally asso-
ciated with Mitra and Varuna (Rv. i. 136, 2), is at once
recognised in the angel Airyaman of the Zend-Avesta.
Aryaman has in both scriptures a double meaning, («) “a
friend, associate” (in the Géthas it chiefly means “a
client”); (b) the name of a deity or spirit who seems
particularly to preside over marriages, on which occasions
he is invoked both by Brahmans and Parsis (see p. 142).
He seems to be either another name of the sun, like Mitra,
Savitri, Plishan, &c., or his constant associate and repre-
sentative. In the Bhagavad Gita (x. 29) he is mentioned
as the head of the pitaras, “ manes, or ancestral spirits.” -

Bhaga, another deity of the Vedas, belonging to the
same class as Mitra and Aryaman (to the so-called
Adityas), is to be recognised in the word bagha of the
Zend-Avesta, which word is, however, not employed
there as a name of any particular divine being, but con-
veys the general sense of “ god, destiny ”1 (lit. “ portion ™).

1 This word is to be found in the onic mythology knew a biel bog or
Slavonic languages (Russian, Polish, white god, and a czerny bog or black

&c.) in the form bog as the common god.
name for *“ God.” The ancient Slav-
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That the Vedic god Bhaga (compare the adjective baghé-
bakhta, « ordained by fate,” which is to be found in both
the Veda and the Zend-Avesta) was believed to be a deity,
presiding over the destiny and fortune of men, may be
clearly seen from some passages in the Rigveda, of which
Rv. vil. 41, 2, is here quoted: ‘Let us invoke the victor
‘in the morning (v.c., the sunlight which has defeated the
“ darkness of night), the strong Bhaga, the son of Aditi
¢ (imperishableness, eternity), who disposes all things (for
“during the night all seemed to be lost). The poor and
‘ the sick, as well as the king, pray to him, full of trust,
‘ saying: Give us our portion.

Aramati, a female spirit in the Vedas, meaning: ()
“devotion, obedience ” (Rv. vil. 1, 6; 34, 21), (b) “earth”
(x. 92, 4, 5), is apparently identical with the archangel
Armaitr, which name has, as the reader will have learned
from the third Essay, exactly the same two meanings in
the Zend-Avesta. TIn the Vedas, however, her name is of
rare occurrence, being found in some hymns of the Rigveda
only.! She is called a virgin who comes with butter offer-
ings in the morning and evening to Agni (Rv. vil 1, 6), a
celestial woman (gnd, see p. 170) who is brought by Agni
(Rv. v. 43, 6).

Nardshansa (see Yéska's Nirukta, viil. 6), an epithet of
several Vedic gods, such as Agni, Plishan, and Brahman-
aspati (but especially of Agni), is identical with Nasryd-
sanha (Neryosangh), the name of an angel in the Zend-
Avesta, who serves Ahuramazda as a messenger (see
Vend. xxii.), in which capacity we find dgne and Pishan
in the Vedic hymns also. The word means “one praised
by men,” ¢.c., renowned.

The Vedic god Vdyw (wind, especially the morning
wind), “ who first drinks the Soma at the morning sacri-
fice,” is to be recognised in the spirit Vayw of the Zend-
Avesta, who is supposed to be roaming everywhere ‘(see

1 See, about Aramatiand Armaiti, the German Oriental Society, vol.
the author’s article in the journal of viii, (1854) p. 769-771.
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the Ram Yasht ahove, p. 214). He is the only Vedic deity
who is mentioned by name (vay) in the Gathas (Yas. liii.
6), but, of course, not called a deve, which word has always
a bad meaning in the Zend-Avesta.

Vritrahd, « killer of Vritra (a demon),” one of the most
frequent epithets of Jadra in the Vedic books, is to be
recognised in the angel Verethraghna (Behrim, see the
Behrdm Yasht above, p. 213). It looks rather strange at
the first glance, that we should find one and the same
Vedic god, Indra, with his proper name “ Indra” entered
in the list of demons, and with his epithet “ Vritrah4 ”
worshipped as a very high angel. But the problem is very
easily solved if one bearsin mind that Vritrahd is applied
in the hymns of the Rigveda not exclusively to Indra, but
also to another deity, 7%7ife, who occupied in the most
ancient times the place of Indra as thunderer and killer of
the demons of the air (Rv. i 18, 71). That this Trita is
identical with Thraétaona (Frédin) in the Iranian legends,
we shall soon see.
= A very remarkable coincidence, as to the number of
divine beings worshipped, is to be found between the
statements of the Vedas and the Zend-Avesta. In the
Vedas, especially in the Atharvaveda and the Brihmanas,
the gods number thirty-three (trayas-trifishad devdr) in
all. Although the passages do not vary as to the number,
they do not throughout agree as to the names of the indi-
vidual gods by which the number is made up. In the
Aitareya Brihmanam (iii. 22, p. 67, of the author’s edition)
they are enumerated in the following order : eight Vusavas,
eleven Rudras, twelve Adityas, one Prajdpati, and one
Vashatkdral Instead of the last two we find Dydevd-
Prithivt (heaven and earth) enumerated in the Shatapatha
Brahmanam (forming part of the white Yajurveda), iv. g,
7,2. In another passage (xi. 6, 3, 5) of the same work,

! This is a personification of the by the sacrificial priest, when throw-
formula Vaushat, ‘‘may he (Agni) ing the offering into the fire. When
carry it up !” which is pronounced personified, the efficacy of the sacri-
with a very much lengthened sound fice is to be understood.

~
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we find Indra and Prajipati mentioned as the last two.
In the RémAyana (iil. 2, 15) the two Ashvins are men-
tioned instead of them.l In the Atharvaveda (x.7, I3,
22, 27), all the thirty-three gods are said to be included in
Prajépati (Brahma) as his limbs.2

With these thirty-three Devas of the Vedas we may
compare the thirty-three ratus, or chiefs, for maintaining
the best truths, as they are instituted by Mazda, and pro--
mulgated by Zarathushtra (Yas. i. 10). From their not
being expressly enumerated according to their several
classes, as the thirty-three Devas are in the Vedas, we may
gather, with some certainty, that the “thirty-three rafus”
was only a time-hallowed formula for enumerating the
divine existences, the bearing and import of which was no
longer understood by the Iranians after their separation
from the Brahmans.

2.—NAMES AND LEGENDS OF HEROES.

There is not only a great similarity between, and even
identity of, names of divine beings in both the Veda and
Zend-Avesta, but a similar close resemblance extends also
to the legends of heroic feats related in both scriptures.
But, at the very outset, we can discover, notwithstanding
this similarity, a striking difference between the Iranian
and Brahmanical notions regarding these legends. The
Brahmans attribute them generally to gods, the Iranians
partly to great heroes and partly to angels. The following
are some of the most striking resemblances :— A

Yima khshaéta (Jomshéd) and Yamae rdjd. The names

1eThe later tradition, as laid down
in the Purfnas, has increased the
Vedic number of thirty-three deities
to thirty-three kotis, or 330 millions.
This fact is a striking instance how
unscrupulously and ridiculously the
statements of the Vedas have been
expanded and exaggerated in later
times, which has contributed to-
wards bringing Hinduism into the

deplorable state in which we find it
now.

2 This tendency towards establish-
ing a kind of monotheism is, now
and then, to be discovered in the
ancient Vedic hymns. Compare, for
instance, the celebrated passage, Rig-
veda i. 164, 46, where it is said thag
““the wise men understand by the
different gods only one being.”



AND ZOROASTRIAN RELIGIONS. 277

and epithets are the same; Yima is identical with Yame,
and khshaéla means “ king,” the same as rdjd. The family
name of both is the same : VZvanhdo or son of Vivanghvat
in the Zend-Avesta (see the second fargard of the Vendidad
above, p. 231), and Veivasvata or son of Vivasvat in the
Veda. In the Zend-Avesta Yima gathers round him men
and animals in flocks, and fills the earth with them; and
after the evils of winter had come over his territories, he
leads a select number of the beings of the good creation to
a secluded spot, where they enjoy uninterrupted happiness.
According to the hymns of the Rigveda, ¢ Yama, the king,
¢ the gatherer of the people, has descried a path for many,
¢ which leads from the depths to the heights; he first
¢ found out a resting-place from which nobody can turn
¢ out the occupants; on the way the forefathers have gone,
¢ the sons will follow them’ (Rigveda x. 14, 1, 2). Yama
is here described as the progenitor of mankind; as the
first mortal man he first experienced death, and first went
up from the low valley of this earth to the heights of
heaven, where he gathers round him all his descendants,
who must follow in his track by the law of nature, and
rules over all who have entered his dominions, which are
full of bliss and happiness. This happy ruler of the
blessed in paradise has been transformed, in the modern
Hindu mythology, into the fearful god of death, the
inexorable judge of men’s doings, and the punisher of the
wicked. In the legends of the Iranians, as extant in the
Zend-Avesta and Shihnimah, he was the king of the
golden age and the happy ruler of the Iranian tribes.
Thrita, Throétaona (Fréddn) and Trita, Traitana.
Thrita, one of the SAma family (from which the great hero
Rustam sprang), is in the Zend-Avesta (see p. 257) the
first physician, the curer of the diseases created by Ahri-
man ; an idea which we find also attached to Z%itx in the
Vedas. He is said, in the Atharvaveda (vi. 113, 1), to
extinguish illness in men, as the gods have extinguished it
in him; he must sleep for the gods (xix. 56, 4). He
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grants a long life (Taittirlya Safihitd, Black Yajurveda,
i 8, 10, 2). Any evil thing is to be sent to him to be
appeased (Rigveda viil. 47, 13). This circumstance is
hinted at in the Zend-Avesta by the surname Sdma, which
means “appeaser.” He is further said to have been once
thrown into a well, whence Brihaspati rescued him (Rv. i.
105, 17). The Indian tradition makes him a Rishi, and
ascribes several hymns of the Rigveda to him (as for
instance Rv. i 105). There are some traits discoverable
in the ancient hymns which make him appear rather like
a god than a mortal man. He drinks Soma, like Indra,
for obtaining strength to kill the demon Vritra (i. 187, 1),
and, like him, he cleaves with his iron club the rocky cave
where the cows (the celestial waters) are concealed
(i 52, 5).

Thraétaona (Fréddn) is easily recognised in the Vedic
Traitana, who is said to have severed the head of a giant
from his shoulders (Rv. i 158, 3). His father is called
Athwy6, which corresponds exactly with the frequent sur-
name of 7Trita in the Vedas, viz., 4ptya. Trita and
Traitana seem to have been confounded together in the
Veda, whereas originally they were quite distinct from
one another. Trita was the name of a celebrated physician,
and Traitana that of the conqueror of a giant or tyrant;
the first belonged to the family of the Sdmas, the latter to
the Aptyas. In the Zend-Avesta the original form of the
legend is better preserved (see about Thraéfaona, p. 178).

Kava Us (Katkdds in the Shihnimah) and Kdvya
Ushanas. He is one of the great heroes of the Iranians,
and believed to have been a ruler over Iran. In the later
Indian literature, he is identified with Shwkra, the planet
Venus, and said to have been during his lifetime the Guru
(prophet or teacher) of the Daityas or Asuras, the enemies
of the gods. But he is not viewed in this light in the
ancient Vedic hymns. There he is associated with the god
Indra, who calls himself Kdvya Ushand (Rv. iv. 26, 1),
and is invoked by the name Kawvi Ushand (Rv. 1. 130, 9).
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This K4vya Ushani (meaning “ Ushand, son of Kowi”)
installed Agni as a high-priest for mankind (Rv. viii. 23,
17); he led the heavenly cows (the clouds) to pasturage
(Rv.i. 83, 5), and made Indra’s iron club, by which the god
killed his enemy Vritra. In the Bhagavad Gita (x. 27) he
is considered as the first of the poets, wherefore Krishna,
who calls himself the first in every particular branch,
identifies himself with Ushanas. According to the Maha-
bhérata (i. 2544) he has four sons, who offer sacrifice to the
Asuras. In the Iranian legend he does mot appear as
blameless; he is said to have been so proud and self-
conceited as to endeavour to fly up to heaven, for which
arrogance he was then severely punished.

The name Ddnave is given, both in the Vedas and
Zend-Avesta, to enemies with whom wars are to he waged.
Compare Yt. v. 73, and Atharvaveda iv. 24, 2. In the
Rigveda it is often a name of the archdemon Vritra, with
whom Indra is fighting.

In the legend of Tishtrya (see p. 200) some of the par-
ticulars relating to Indra and Brihaspetiin the Vedas may
be recognised. Tishtrya cannot bring the rain from the
sea Vouru-kasha over the earth, if not assisted by the
prayers of men. In the same way Indra cannot release
the celestial cows (the clouds) from the rocky cave, whither
they have been carried by demons, without the assistance
of Brihaspati, who is the representative of the prayers sent
up by men to the gods, and the personification of their
devotion and meditation.

3.—SACRIFICIAL RITES.

Although sacrifices are reduced to a few rites in the
Parsi religion now-a-days, we may discover, on comparing
them with the sacrificial customs of the Brahmans,! a great

1 Most of the Vedic sacrifices are Their number was very large at the
still in use. Those Brahmans, who time of the Peshwas, andis even now
perform all the sacrifices required for considerable in some of the native
going to heaven, according to the states, as for instance, in the do-
Vedic system, are called Agnikotpis. minions of the Gaikwarat Baroda.
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imilarity in the rites of the two religions. Some of the
most striking of these resemblances will be here pointed
out.

At the very outset the attentive reader of the Vedas
and the Zend-Avesta will observe the identity of a good
many terms referring to priestly functions. The very
name for “priest” in the Zend-Avesta, dthrava, is to be
recognised in the atharvan of the Vedas, by which term a
priest of Fire and Soma is meant. The Vedic words 7shts
(a series of invocations of several deities, accompanied by
the offering of the sacrificial cakes, the so-called Purodésha)
and dhutt (the invocation of one deity with the offering,
within the limits of the 4shtt) are to be recognised in the
ishti and deditt of the Zend-Avesta, where the original
peculiar significations are lost, and only the general mean-
ings “gift” and “invocation or praise” have survived.
The particular names of several officiating priests, at the
time of performing a solemn ceremony, are the same in
both religions. The Hotd, or reciter of the mantras of the
Rigveda, is identical with the Zaofa priest, while the-
Adhvaryw or managing priest, who has to prepare every-
thing for the Hotd, is the same with the Rathwr (now
called Raspi), who is only the servant of the Zaota or
chief priest. In the Sraoshdvarezs, who represents the
angel Srosh, the Pratiprasthdtd of the Brahmanical sacri-
fices may be recognised, because this priest holds in his
hand a wooden sword, during the time of sacrifice, to drive
away the evil spirits, which weapon is constantly ascribed
to Srosh for the same purpose (see p. 190). In the
Atarevakhshd, who has charge of the vessel in which the

‘'The performance of the manifold
- sacrifices enjoined to the Agnihotris,
or the strict followers of the Vedic
religion, entails too much expense
upon an individual to be performed
by many without public support.
The Peshwas used to support them.
Among all’ the Agnihotris (about
twelve or fifteen) who presented them-

selves at the Daksbina meeting at
Poona, between the 15th November
and 15th December 1861, only one
could be found (and he was from
Satdra) who had performed all the
numerous sacrifices, some of which
require from six to twelve days for
their performance and an outlay cf
many thousands of rupis.
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fire is, we find the Agnidhra (who holds the fire) of the
Brahmans.

The Yajishn or Tjashne ceremony, as performed by the
Parsi priests now-a-days (see p. 139), contains all the ele-
ments which constitute the different parts (four or seven) of
the Jyotishtoma cycle of sacrifices, the prototype of all the
Soma sacrifices. The Agnishtoma (i.e., praise of Agni, the
fire), which is the opening sacrifice of this cycle and indis-
pensable for every Agnihotri to gain the object wished for,
viz., heaven, bears a particular resemblance to the perform-
ance of Ijashne. Of course, the whole ceremony is much
shortened, and the rites changed in accordance with the
more enlightened and humane spirit of the Zoroastrian
religion. In the Agnishtoma four goats must be killed
and their flesh is partly offered to the gods by throwing it
into Agni, the fire, who is the mediator between gods and
men, and partly eaten by the sacrificer and the priests.
During the Ijashne ceremony no animal is killed; only
some hair of an ox is placed in a small vessel and shown,
together with the other things, to the fire. This is now-a-
days the only remnant of animal sacrifice on this occasion,
but formerly they used a piece of meat besides. The
Puroddsha of the Brahmans, or the sacrificial cakes, which
must be offered to different deities in a certain order,
during the recital of two mantras for each deity, is changed
into a flat kind of bread (similar to a very small pancake),
called Dardn. The fresh milk, required at the time of
performing the Upasad ceremony (see p. 270), is to be
recognised in the gdush jivya (see p. 139). Ghi, butter,
&e., required for less important ceremonies at the time of
the Agnishtoma (when making the so-called Praydjas for
the six seasons) are represented by the gdush hudhdo (see
p- 139). The Zaothra or consecrated water is required at
the commencement of the Brahmanical sacrifices also,
where it is called udaka shdnta.

The most important part of the offerings in both the
Jyotishtoma sacrifices and the Ijashne ceremony, is the
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juice of the Soma plant. In both the twigs of the plant
itself (the Brahmans use the stalks of the Phtika, which is
a substitute for the original Soma, and the Parsis use the
branches of a particular shrub which grows in Persia) in
their natural state are brought to the sacred spot, where
the ceremony is to take place, and the juice is there ex-
tracted during the recital of prayers. The contrivances
used for obtaining the juice, as well as the vessels em-
ployed, are somewhat different, but, on closer inquiry, an
original identity may be recognised. The Brahmans beat
the stalks of the plant, which are placed on a large flat
stone, with another smaller stone till they form a single
mass ; this is then put into a vessel and water is poured
over it. After some time this water, which has extracted
the greenish juice, is poured through a cloth, which serves
as a strainer, into another vessel. The Parsi priests use,
instead of stones, a metal mortar with a pestle whereby
the twigs of the Homa plant, together with one of the
pomegranate tree, are bruised, and they then pour water
over them to obtain the juice, which is strained through a
metal saucer with nine holes. This juice (Parahaoma) has
a yellow colour, and only very little of it is drunk by one
of the two priests (the Zaota) who must be present, whereas
all the Brahmanical priests (sixteen in number), whose
services are required at the Jyotishtoma, must drink the
Soma juice, and some of the chief priests (such as the
Adhvaryu and Hotd) must even take a very large quantity.
The Parsi priests never throw any of the juice into the
fire, but the Brahmans must first offer a certain quantity
of the intoxicating juice to different deities, by throwing
it from variously-shaped wooden vessels into the fire, before
they are allowed to taste “the sweet liquor” The Parsi
priests only show it to the fire, and then drink it. After-
wards the juice is prepared a second time by the chief
priest (Zaota) and then thrown into a well. These two
preparations of the Homa juice correspond to the morning
libation (prdtah savane) and mid-day libation (madhyandina
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sawana) of the Brahmans; for the third, or evening liba-
tion, there was no opportunity in the Parsi ritual, because
no sacrificial rites are allowed to be performed in the
evening or night time.

The Barsom (Buresma), or the bundle of twigs which is
indispensable at the time of reciting Ijashne, is to he traced
to one of the sacrificial rites at the great Soma sacrifices.
It has hitherto been erroneously identified with the Barhis
or sacred grass (Kusha grass is used) of the Brahmans,
which they spread at their sacrifices as a seat for the gods
who are expected to come. But the close connection of
the Barsom with the Ijashne ceremony, and the circumn-
stances that wood (branches of a particular tree) and not
grass is taken, and that these branches are laid on a stand,
not spread on the floor, lead to the conclusion that it does
not represent the seat for the divine beings, as the Kusha
grass does. It refers, in all likelihood, to a peculiar rite
at the great Soma sacrifices, which is as yet little known,
but about which the author had an opportunity of obtain-
ing oral information. At the time of the Soma libation
(called Savanca), which is to be perfermed three times on
the same day, from 8-12 AM. (morning libation), 1-5 P.M.
(mid-day libation), 6-11 P.M. (evening libation), the three
Samaveda priests, the Udgata, the Prastotd, and the Prati-
hart, require a certain number of wooden sticks to be placed
in a certain order when chanting the sacred Sdmans (verses
of the Sdmaveda). They use for this purpose the wood of
the Udumbara tree, and call them ZAusha, which name is
generally given to the sacred grass. In the Agnishtoma
fifteen such sticks are required at the morning libation,
seventeen at mnoon, and twenty-one in the evening; in
other sacrifices, such as the Aptoryima, even a much
larger number of such sticks is required. The three
singers must then chant successively, one by one, in a
very solemn manner, the five parts! into which every

1 Such SAmans are called pancha- viz.: Prast@va (prelude), Udgitha
bhaktika, i.e., divided into five parts, (the principal part, to be chanted by
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Saman or verse adapted for singing is divided at certain
sacrifices, while putting some of the sticks into a certain
proper order. This ceremony is considered to be most
essential, and unless observed and properly performed, all
the effect of the Smans (which are believed to carry the
sacrificer up to heaven, the most important of all being
called Rathantaram, “ carriage”) is lost.

At the same time there is another peculiar custom to be
ohserved, which may be traced in the Yasna also. As soon
as the singers have chanted their verse, one of the Hotis
must repeat a series of mantras from the Rigveda (not in
the usual way of repetition, but in one approaching the
recital of the Yajurveda), in order to praise and extol the
Saman, which ceremony is called Shastram. At the end
of the different Héis of the Yasna, especially its Gétha
portion, verses of these hymns are often invoked as divine
beings, and in Yas. xix. 6 (p. 186) we have seen that it is
considered very meritorious to worship the Ahuna-vairya
formula after having repeated it.

With regard to the division of the Sdmans into five
parts, it may be remarked that the Ahuna-vairya formula,
which is as important for the Parsis as the Rathantaram
Shman was for the Vedic Brahmans, was also divided into
five parts (see p. 188).

In the Afringhn ceremony of the Parsis (see p. 224)
there may be discovered a trace of the Brahmanical Apri
ceremony (see Aitareya Bréhmana, ii. 4, p. 28, of the
author’s edition), which is preparatory to the killing and
offering of the sacrificial goats. The name is the same:
d-prt in Sanskrit, d-fré in the Avesta (the formula used
being dfrindms), which literally means to “invite;” with
which invitation the name of the being or beings, in whose
honour the ceremony is being performed, must always be
mentioned. The Parsis mention the name of a deceased
person, or of an angel; the Brahmans insert the names of

the Udgitd), Pratihdra (response), (great finale), to be chanted by all
Upadrava (little finale), and Nidhana three.
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different deities! (there are eleven invocations), who are
expected to come and enjoy the meal prepared for them.
These solemn invitations heing accompanied with a bless-
ing, the Parsis understand by this ceremony a henediction,
which form it seems to have assumed at a very early
time.

The Darsha pdrname ishit (new and full moon sacrifice)
seems to correspond with the Duriln ceremony of the Parsis.
Both are very simple; the Brahmauns use chiefly the Puro-
désha, or sacrificial cakes, the Parsis the sacred bread
(Darfin), which corresponds to the Purodésha.

The Chdturmdsya ishti, or the sacrifice offered every four
months or two seasons, corresponds to the Gahanbir cere-
mony of the Parsis, which is celebrated six times a year.
Sacrificing animals was essential for the proper performance
of these ceremonies among the Parsis until recent times; so it
is with the Brahmans also. But as to animal sacrifice, there
is always a great difference hetween the Brahmanical
and Zoroastrian rites. The Brahmans must throw some
parts of the slaughtered animal, such as the wapd (peri-
toneum), into the fire; while the Parsis simply consecrate
the flesh and eat it as a solemn meal, without throwing
anything into the fire. On such occasions even the Brah-
mans now-a-days also eat some of the flesh.

4.—REL1610U8 OBSERVANCES, DoMESTIC RITES, AND
CoSMOGRAPHICAL OPINIONS,

Although there are a good many similarities to be dis-
covered in respect to observances, domestic rites, &c., we
must confine our remarks to a few of the most striking
points of coincidence.

The great purification ceremony (see p. 241), by means
of cow’s urine (called gdméz), as practised by the Parsis to
this day, may be compared with a similar observance ot
the Brahmans. The latter use, in order to remove all

1 See Yéskn's Nirukta, viil. 4-21, and Max Miiller's ¢ History of Ancient
Sanskrit Literature,” pp. 463-467.
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inward impurity from the body, the so-called Pancha-
gavyam, or five products of the most sacred animal, the cow,
one of which is her urine. This custom comes from the
most ancient times, when this liquid was regarded as a
very effective remedy against any disorder of the bodily
organs. Such remedies as cow-dung and cow’s urine have
been used even on the continent of Europe by peasant
physicians down to our times.

To the Parsis, as well as to the Brahmans, the investi-
ture with the sacred thread (called kusti by the Parsis,
aiwydonhanem in the Zend-Avesta) is enjoined as a reli-
gious duty. As long as this ceremony has not been per-
formed, one is no real member of either the Brahmanical
or Zoroastrian community. The time for performing it
lasts among the Brahmans from the eighth to the sixteenth
year (see Yajnavalkya, 1. 14, 37); the Parsis are invested
with the Kusti in their seventh year.

With regard to the funeral rites of both religions some
similarities may be pointed out. After the death of a
man, Brahmans as well as Parsis must pray to raise the
soul of the deceased up to heaven, which is the so-called
third-day’s ceremony of the Parsis. On the tenth day
after the death, the Parsis perform a certain ceremony
(Ijashne is read), and the Brahmans use the important
ceremony of Kdkasparsha, that is, they expose a ball of
rice to be taken by a crow.

As to cosmographical opinions the Brahmans divide the
whole world into seven dvipas, the Parsis into seven késh-
vars (karshvare in the Avesta), v.c., zones or regions. Both
acknowledge a central mountain, which is called by the
former Meru, by the latter Alborz (Haré berezaiti in the
Avesta).

II.—ORIGIN OF TIIEE ZOROASTRIAN RELIGION.—SPITAMA
ZARATHUSHTRA AND HIS PROBABLE AGE.

After having established, in the preceding section, the
fact that a close and intimate connection once existed
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between the religion of the Parsis and that of the Brah-
mans, we may now proceed to trace the origin of the
Zoroastrian religion, and characterise the period at which
it must have arisen.

1.—TRACES OF THE ORIGIN TO BE FOUND BOTH IN THE VEDAS
AND ZEND-AVESTA.

In the Vedas, as well as in the older portions of the
Zend-Avesta (see the Githas), there are sufficient traces to
be discovered that the Zoroastrian religion arose out of a
vital struggle against the form which the Brahmanical
religion had assumed at a certain early period. Both
creeds are known as diametrically opposed to one another
in both their scriptures. One is called the helief of the
Asuras (Ahure in the Avesta), the other that of the Devas.
This circumstance cannot be merely accidental, the less so,
as we find the word 4sure used in the older Vedic hymns
(see p. 268) in a perfectly good sense, and as a name of
several Devas themselves, which fact clearly shows that
there must have been once a vital struggle between the
professors of the Deva and those of the Ahura religion, in
consequence of which the originally good meaning of Asura
was changed to a bad one.

Although it is, therefore, impossible to deny the exist-
ence of the original close connection between the Deva
and Asura religions, some might still be inclined to doubt
whether the adherents of the Deva religion were actually
the direct ancestors of the present Brahmans. It is true
the word deva ! and the cognate word dyaus are found in
most of the Aryan languages with the meaning of “ heaven,”
or “divine being,” and the Deva-worshippers, combated
by the Zoroastrians, might be another kindred tribe of the
Aryan stock, different from the Brahmans. But the fact
that several of the Brahmanical Devas are mentioned by

1 Best preserved in the Lithuanian and the name of an ancient Teutonic
diewas, “god,” and in Latin deus. god ZTius, preserved in the word

The cognate dyaus, ‘‘heaven,” is ex- ‘“‘Tuesday” (in Anglo-Saxon: Tives
tant in the Greek Zeus, gen. Dios, dey).
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name in the Zend-Avesta, leaves no doubt whatever that
the opponents of the Ahura religion actually were the
ancient Brahmans ; for the names of the Devas, mentioned
in the Zend-Avesta, such as Indra, Sharva, Nasatya, are
purely Brahmanical, and unknown to any other nation of
the Aryan stock.

We have seen above that the names of the Indian Devas
or gods were not all entered in the list of the Zoroastrian
Devas or demons, but some of them retained their old
dignity by being transformed, in accordance with the
new spirit of the Zoroastrian religion, from gods into
angels (Yazatas). The names of these are also identical
with those of some Vedic deities, such as Aryaman, Mitra,
Aramati, &c.

‘Some of the ancient gods occur with one name in the
list of angels, and with another in that of the demons.
Thus, for instance, the Zoroastrian demon, Indra, has
become, under his other name, Verethraghna (Vritrahd),
one of the mightiest angels, as has been shown above
@ 275).

These facts throw some light upon the age in which that
great religious struggle took _Place, the consequence of
Wthh was the entu*e separatlon of the ancient Iranians
, from the Brahmans, and the foundation of the Zoroastrian
N religion. It must have occurred at the time when Indra

T { was the chief god of the Brahirans. This was the case at

E that early period to which we must assign the composition

. of the majority of the Vedic hymns, before the Brahmans

had immigrated into Hindustan Proper. In the post-Vedic

period, whose events called into existence the great epic

poems Mahdbhérata and Rémfyana, we find Indra’s place

at the head of the gods occupied by the Trim{rti of Brahma,

Vishnu, and Shiva, which idea is utterly foreign to the

Vedic hymns. The Trimfirti never being alluded to in the

{ Zend-Avesta, we must assign to the religious struggle a
much carlier date.

Before proceeding to fix the probable age of the origin
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of the Zoroastrian religion, some facts derived from pas-
sages in the Vedas and Géathas may be adduced, which
throw much light upon this difficult subject.

The priests and prophets of the Devas are mentioned by
the names kavi, karapan, and usilhsh in the Githas (see
Yas. xxxii. 14; xliv. 20; xIvi. 11; xIviil. 10; 1i. 14). The
first is of very frequent occurrence in the Vedic hynms,
the third is also occasionally met with there, and the verb
(kalpayati) 1 and noun (kulps) connected with the second
name are very frequently employed. Kuori, which means
“poet” in the classical Sanskrit, is the name of seers and
priests in the Vedic hymns (Rv.1 128,8; 142,8; 188, 1);
by drinking the “ delicious,” but intoxicating, Soma juice,
the power of Kavi is attainable (Rv. i. 91, 14); the term is,
therefore, applied to the Soma priest (Rv.ix. 37,6; 72,6);
these Kavis or seers, being believed to be in possession of
divine revelation and secret wisdom, were consulted as
prophets (Rv. i. 164, 6; vii. 86, 3).  The gods themselves,
especially Agni; are called by this name (Rv. ii. 23, 1; iii.
14, 1), which circumstance clearly shows that it was a high
title, which could be given only to the heads and spiritual
guides of the ancient Brahmanical community.

Synonymous with this name is ushij, which exactly cor-
responds to wsikhish (nom.) in the Githas (Yas. xliv. 20).
It means “a wise, intelligent man,” as one may see from
such passages as Rv.il. 21, 5; x. 46, 2, and Shinkhiyana’s
Grihya Sltra vi. 12, 19, where it changes places with Lavi,
as is the case in Yas. xliv. 20, also.

By the karapand, who are mentioned together with the
kdvayas in the Gathas, we must understand specially the
sacrificial priests, the performers of the sacrifices, those
men who are known nowadays to the Brahmans by the
name of Shrotriyas. As to its grammatical formation, this
word is derived from a root Aarap, which corresponds
exactly with the Sanskrit root kalp, “to perform a cere-

1 The sound /, being completely unknown in the Avesta language, is thero

always represented by .
T
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mony,” whence the word kalpa, “ the ritual, or the doctrine
of the ceremonies,” is derived. Karapand, therefore, means
really “performers of sacrificial rites.”

These two names, kavi and karapan, designate in the
fullest sense all the spiritual guides of the professors of
the Deva religion, who tried to put down the adherents of
the Ahuramazda religion, and we necessarily find, there-
fore, a bad meaning attached to them in the GAthas. This
appears the more strange, as the word kavs itself forms
part of the names of highly celebrated personages of
Tranian antiquity, such as Kavi Husrava (Kai Khusro),
Kavi Kavita (Kai Kabid), Kavi Vishtispa (Kai Gushtésp),
&c., and has become, in its derived adjectival form “ Kaya-
nian,” the designation of a whole dynasty of the ancient
Bactrian rulers.

Here the question naturally arises, how could a desig-
nation, which distinguished the bitterest enemies of the
Zoroastrian religion, be applied to kings who were, like
Kavi Vishtispa, believed to be its staunchest friends and
protectors? The only reasonable answer is, that before
the outbreak of the schism, when the Iranians and Brah-
mans lived peacefully together, the Kavis were at the
head of both communities; and that, on account of their
violent opposition to the religious and social reforms which
were adopted by some of the Aryan tribes, such as the
Iranians, their very name was branded, and became a
word of abomination with the Zoroastrians. But the
designation having been already closely connected with
their ancient history, and having become the constant
epithet of some of their greatest heroes and kings, it was
difficult, nay, impossible, to expunge it entirely in its good
and high sense from the language. The adversaries of the
Kavis, therefore, had to rest satisfied with a slight change
of the hateful word when they wished to use it with a
good meaning. Thus we actually find this word in the old
texts, when forming part of the names of the great Iranian
heroes and kings, changed from its only true and original
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form Kavi into Kawvd, as, for instance, Kouvd Vishtdspo,
instead of Kavi Vishidspa.!

Now this word Kowvd became a party name, denoting the
opponents of the Deva religion. And in this sense we find
it unmistakeably employed in the ancient Vedic hymns.
Kavdsalkha or Kavdri or Kavatnu, which all mean “fol-
lowers of Kavé or adherents of Kava,” are names, given to
the enemies of Indra and the despisers of his sacred drink
(Soma). In one passage (Rv. v. 34, 3) Kuvdsakhs is even
called a maghavd, by which name the disciples and earliest
followers of Zarathushtra are denoted in the Géthas (see
p. 169). Indra is there said to turn out the Maghava, who
follows the Kava party, from his possession, which refers
to the settlements (guéthas) of the Iranians.

That Zarathushtra’s attacks were really directed against
the Soma sacrifices of the Brahmans, undeniably follows
from several passages of the Géthas (see Yas. xxxii 3;
xlviii. 10). This is not to be wondered at, if we bear in
mind that the Indian tribes, as described in the ancient
hymns of the Vedas, never engaged themselves in their
frequent predatory excursions for stealing cows, horses,
sheep, &c., without having previously secured the assist-
ance of Indra by preparing for him a solemn Soma feast.
The Karapans dressed it in due manner, and the Kavis
composed or applied those verses which were best calcu-
lated to induce Indra to accept the invitation. The Kavis
were believed to recognise by certain signs the arrival of
the god. After he had enjoyed the sweet beverage, the
delicious honey, and was supposed to be totally inebriated,
then the Kavis promised victory. The inroads were under-
taken, headed by those Kavis who had previously intoxi-
cated themselves, and they appear to have been in most
cases successful. The Iranian settlers, who had to suffer
so much from these attacks (see p. 173), ascribed the
success to those Soma sacrifices, which, therefore, must

1 See further particulars in the author’s work on the Géthas, i. p. 179, 180,
and ii. p. 238-41.
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have been objects of abomination and horror to them.
But the belief in the great efficacy of such a ceremony, as
the solemn squeezing and preparing of the Soma juice,
being too deeply rooted in the minds of the Iranians, as
well as in those of the ancient Indians, the Iranians for-
sook only the old Aryan fashion of preparing the sacred
drink, and invented one of their own, which was more in

" accordance with the spirit of their new religion (see p. 282).

As we have seen, Spitama Zarathushtra himself never
mentions this reformed Homa (Soma) ceremony in the
Géthas; it is doubtful, therefore, whether it existed in
his time, or, if so, whether he approved of it. It is true,
legends were afterwards circulated, to the effect that he
himself had given his sanction to this ceremony, as the
reader will have learned from the Homa Yasht (see p. 176).

Having established now, beyond any reasonable doubt,
the fact that the Zoroastrian religion arose in consequence
of a serious conflict of the Iranians with those other Aryan
tribes which emigrated into Hindustan Proper, and whose
leaders became in later times the founders of Brahmanism,
the questions as to the cause of this religious schism, the
leader of the seceding party, and the time at which this
great event happened, have to be decided.

2.—CAUSES OF THE SCHISM.

274 The causes, which led to the schism, may be readily

learned from the more ancient parts of the Zend-Avesta,
especially from the Géthas. They were of a social and
political as well as of a religious nature. The Aryan
tribes, after they had left their original home, which was
in all likelihood a cold country (see the allusions to it in
the first and second Fargards of the Vendidad), led mainly
a pastoral life, and cultivated only occasionally some
patches of land for their own support. In this state we
find the ancient Aryan community throughout the earlier
Vedic period, and the Brahmanical tribes were given to
this nomadic life as long as they occupied the upper part
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of the Panjab, whence they afterwards emigzrated into
Hindustan Proper. Some of these tribes, whom we may
style the Iranians proper, hecame soon weary of these
constant wanderings, and after having reached such places
between the Oxus and Yaxartes rivers and the highland of
Bactria as were deemed fit for permanent settlements, they
forsook the pastoral life of their ancestors and their brother
tribes, and became agriculturists. In consequence of this
change the Iranians estranged themselves from the other
Aryan tribes, which still clung to the ancestoral occupa-
tion, and allured by the hope of obtaining hooty, regarded
those settlements as the most suitable objects for their in-
cursions and skirmishes. How frequent these attacks of
the Deva-worshippers upon the property of the Mazda-
yasnians must have been, the reader can learn from the
formula, by which the Deva-worshippers abjured their

religion, and entered the community of the Iranians (see

p- 173), and from some verses of the Githas (especially
Yas. xxxii. and xIvi.).

The success of the attacking Deva-worshippers was, as
we have seen, mainly ascribed to spells (mantras) and
sacrificial skill. Their religion, therefore, must have be-
come an object of hatred in the eyes of the Iranians,
although the latter were well aware that it was closely
related to their own, or even to a certain extent identical
with it. Their own religion, therefore, had to be totally
changed, in order to break up all communication whatever
with the devastators of their settlements. The Deva reli-
gion was branded as the source of all mischief and wicked-
ness, and instead of it, the Ahura religion of agriculture
was instituted, which separated them thenceforth for ever
from their Brahmanical brethren,

If we ask who instituted this Ahura religion, we can
hardly believe that it was the work of a single man only,
though it is not to be denied that the peculiar form which
it assumed was mainly due to one great personage, Spitama
Zarathushtra.
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3.—SPITAMA ZARATHUSHTRA.

In the Githas we find Zarathushtra. alluding to old
revelations (Yas. xIvi. 6), and praising the wisdom of the
Saoshyafitd, « fire-priests ” (Yas. xlvi. 3; xlviii. 12). He
exhorts his party to respect and revere the A7igra (Yas.
xliil. 15), 4.e., the Angiras of the Vedic hymns, who formed -
one of the most ancient and celebrated priestly families of
the ancient Aryans, and who seem to have been more
closely connected with the ante-Zoroastrian form of the
Parsi religion than any other of the later Brahmanical
families. These Angiras are often mentioned together
with the Atharvans or fire-priests (which word, in the
form dthrava, is the general name given to the priest caste
in the Zend-Avesta), and both are regarded in the Vedic
literature as the authors of the Atharvaveda which is
called the Veda of the Atharvingiras, or the Atharvina,
or Angirasa veda, 7.c., the Veda of the Atharvans or Angiras.!
This w01k was for a loncr time not acknowledged as a proper
Veda by the Brahmans because its contents, which consist
chiefly of spells, charms, curses, mantras for killing ene-
puies, &c., were mostly foreign to the three other Vedas,
which alone were originally required for sacrifices. On
comparing its contents with some passages in the Yashts
and Vendidad, we discover a great similarity.

Although a close connection between- the ante-Zoroas-
trian and the Atharvana and Angirasa religion can hardly
be doubted, yet this relationship refers only to the magical
part, which was believed by the ancient Greeks to be the
very substance and nature of the Zoroastrian religion.

In all likelihood, as the names Atharvana and Angirasa,
or fire-priests, indicate, the worship of fire was a chara(,-
teristic feature of this ancient religion.

The Saoshyantd, or fire-priests, Who seem to be identical
with the Atharvans, are to be regarded as the real prede-
cessors of Spitama Zarathushtra, who paved the way for

1 Gee Max DMiller’s History of Ancient Sanskrit Literature, p. 448.
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the great religious reform carried out by the latter. It is
distinctly said (Yas. liii. 2) that the good Ahura religion
was revealed to them, and that they professed it in opposi-
tion to the Deva religion, like Zarathushtra himself and
his disciples (Yas.xil. 7 ; see p. 173). We must, therefore,
regard these ancient sages as the founders of the Ahura
religion, who first introduced agriculture and made it a
religious duty, and commenced war against the Deva reli-
gion.

The struggle may have lasted for several centuries hefore
Spitama Zarathushtra appeared in Iran, professedly by
divine command, to strike a death-blow at idolatry, and
to banish it for ever from his native soil. But however
this may have been, the decisive step of completely sepa-
rating the contending parties from one another, and estab-
lishing a new community governed by new laws, was taken
by Spitama Zarathushtra. He has, therefore, many claims
to be regarded as the founder of the true Mazdayasnian or
Parsi religion, which absorbed the old Ahura religion of
the ancient fire-priests. He himself was one of the
Saoshyantd or fire-priests, because we find him, when
standing before the sacred fire, delivering his speeches and
receiving answers from Ahuramazda out of the sacred
flames.

The events of his life are almost all enshrouded in dark-
ness, to dispel which will be for ever impossible, should no
authentic historical records be discovered in Bactria, his
home. The reports regarding him, given by the Grecks
and Romans (see the first Essay), are as unhistorical and
legendary as those found in the majority of the Avesta
books themselves. In the Vendidad and the Yashts (see
p- 212) he is represented to us not as a historical, but as
a dogmatical personalty, stripped of nearly everything that
is peculiar to human nature, and vested with a super-
natural and wholly divine power, standing next to God
himself and being even elevated above the archangels.
The temptations of the devil, whose whole empire was

-
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threatened by the great prophet, form a favourite subject
of the traditional reports and legends. He was the con-
centration of all wisdom and truth, and the master and
head of the whole living creation (see p. 211).

The only source whence we may derive some very scanty
historical facts is the older Yaspa. In this part of the
scriptures only, he appears before our eyes as a real man,
acting a great and prominent part in the history of his
country, and even in the history of the whole human race
in general. He was a member of the Spitama family,
which name is given to the Haéchadaspas also (Yas. xlvi.
15), who seem, therefore, to have been his nearest relations.
His father’s name was Pdurushaspa, according to the later
Yasna and Vendidad. Of his children only his daughter
Paouruchista (Yas. liii. 3) is mentioned by the two names
Haéchadaspdnd Spitdmi, which can be interpreted only as
“belonging to the Spitama family of the Haéchadaspa
lineage.” He was distinguished by the surname Zara-
thushtra, which the Greeks corrupted to Zarastrades or
Zoroastres, and the Romans to Zoroaster, by which name
alone he is known to Europeans, while the Persians and
Parsis changed it to Zardosht. Although the original
meaning of this name is uncertain,® yet it can hardly be
doubted that it was not merely the proper name of the
founder of the Parsi religion, but denoted a certain high
dignity, that of the high-priest of the country. This fol-
lows clearly from Yas. xix. (see p. 188), where the Zara-
thushtra is mentioned as the fifth chief, in those countries
where there are four others of an inferior order, and as the
fourth, where there are only three others below him; and
it is also evident from the title Zarathushtrdtemd. This

1 See the author’s work on the author sugzested formerly, bub

GAthas, ii. p. 24546, note 1, where
the different explanations of the
namo hitherto given are mentioned
and refuted. The most probable
meaning of ¢ Zarathushtra” is not
““the most excellent poet,” as the

‘“senior, chief” (in a spiritual sense),
and the word may be traced to the
Sanskrit jarat, which means in com-
pounds ‘‘old;” ushtra is then equi-
valent to wuilara, ‘‘superior, excel-
lent.”



THE ZOROASTRIAN RELIGION. 297

title must mean, according to grammar (feme heing the
superlative suffix), “the greatest or highest Zarathushtra,”
which denomination can be understood only if we assume
the existence of several contemporaneous Zarathushtras,
at whose head he was placed. The name  Zarathushtra 7

- must, therefore, have conveyed in ancient times nearly the
same meaning as the word “Dastur” does nowadays: it
must have meant the spiritual guide and head of a whole
district, or even province. The Zaratlushtrétemd is, there-
fore, to be compared with the Dastur-i-Dasturin or chief
high-priest. Even according to the notions of the modern
Parsis, a Dastur occupies a very high rank among them;
he is a ratw or chief in the living creation, and in his praise
and honour even ceremonies may be performed.

A clear proof that the word “ Zarathushtra” itself was
not alone deemed sufficient to distinguish the prophet
from other men, is that his family name “Spitama” is
generally prefixed? when he is spoken of. This circum-
stance implies distinctly that there were other Zarathush-
tras besides the one who was distinguished by the name
“Spitama,” and who alone was regarded as the real founder
of the Mazdayasnian religion. )

~~  His home seems to have been in Bactria, svhich is called
Berckhdha drmaiti in the Gathas, and Bakhdli (a corrup-
tion of the former) in the Vendidad. In his own works he

“calls himself a mdthran, “reciter of mantras,” a ddfa,
“messenger,” sent by Ahuramazda, a speaker (marctan);
he listens to the oracles given by the spirit of nature
(geush wrvd), and sacred words ave revealed to him by
Ahuramazda through the flames.

— His doings are best learned from the Gdithas, extracts
from which have been given above (see pp. 149~170),50 We

1 In a similar manner each of the instance, Peshotan Dastur Behramji
present Dasturs introduces the title, Sanjana (see the title-page of that
Dastur, between his own name and learned Dastur’s edition of the Din-
that of his father, so that his own kard).
name is prefixed to the title, as, for
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may here confine ourselves to a few remarks as to the
probable age in which he lived.

4—THE AGE WHEN SPITAMA ZARATHUSHTRA LIVED.

The accounts given of the time when he is said to have
flourished, differ so widely from one another, that it is impos-
sible to fix exactly the era when he was living. The Grecks
and Romans make him very ancient. Xanthos of Lydia
(B.C. 470), the earliest Greek writer who mentions Zoroaster,
says that he lived about 600 years before the Trojan war
(about B.C. 1800). Aristotle and Eudoxus place his era
as much as 6000 years before Plato, others say 5ooo years
before the Trojan war (see Pliny, Historia Naturalis, xxx.
1-3). DBerosos, the Babylonian historian, makes him a
King of the Babylonians, and the founder of a dynasty,
which reigned over Babylon between B.c. 2200 and B.C.
2000.

The Parsis believe that their prophet lived at the time
of Darius’s father, Hystaspes, whom they identify with the
Kava Vishtdspa of the Zend-Avesta, or Kal Gushtisp of
the Shahnimah, and place his era accordingly about B.C.
550. But the groundlessness of this supposition may be
seen on comparing the names of the predecessors of Hys-
taspes with those of the ancestors of Vishtispa. The
lineage of Vishtdspa or Hystaspes, according to the Bisutlin
cuneiform inscription of Darius, and the statements of
Herodotus, is as follows :—Hakhdmanish (Achemenes),
Chaishypish (Teispes), Ariydrdmna (Ariaramnes), Arshdma
(Arsames), Vushidspa (Hystaspes), Ddrayavush (Dareios).
But the lineage of Vishtdspa or Gushtisp, according to
the Avesta and Shahnimah, is as follows :—Kavt Kavdita
(Kai-Kabid), Kave Usa (Kai-Kibs), Kave Husrave (Kai
Khusrd), Aurvadaspa (Lahurdsp), Kava Vishtdspa (Kai
Gushtisp). From these genealogies it will be seen that
the names of the ancestors of the Vishtdspa mentioned in
the cuneiform inscriptions (called Hystaspes by the Greeks),
are totally different from those of the ancestors of the
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VishtAspa celebrated in Zoroastrian tradition (the Gushtasp
of the ShahnAmah). We must, therefore, conclude that
the Vishtdspa of Iranian tradition was a totally distinct
person from the Hystaspes of the Greeks, the father of
Darius. That the Persians themselves, in the time of the
Sasanians, were quite uncertain as to when the former
Visht4spa lived, appears clearly from the testimony of the
historian Agathias, quoted in p. 11.

On comparing the accounts of the Greeks apout the
early era of Zoroaster, with the researches into the original
texts of the Parsi scriptures, we must believe their con-
current testimony to be much more trustworthy and reli-
able than the opinions held by the modern Parsis. There
can be no doubt whatever that Spitama Zarathushtra,
the founder of the Parsi religion, lived at a very early
period, because the great religious movement, of which he
was, the chief leader, is even alluded to in the earlier
portions of the Vedas. Of his high antiquity at least two
significant traces may be discovered in the present Zend-
Avesta. Firstly, as we have seen in the fifteenth section
of the third Essay, his writings stand at the head of the
extensive Avesta literature, which required centuries for
its growth, and which was already complete about B.C.
400. Secoudly, he is expressly called “the famous in
Airyana vaéjé” (Yas. ix. 14), which means, “the famous
in the Aryan home,” whence the Iranians and Indians
emigrated in times immemorial. This title would cer-
tainly not have been given to him had his followers not
believed him to have been living at that early time.
Under no circumstances can we assign him a later date
than B.c. 1000, and one may even find reasons for placing
his era much earlier and making him a contemporary of
Moses. Pliny, who compares both Moses and Zoroaster,
whom he calls inventors of two different kinds of magic
rites, goes much further in stating that Zoroaster lived
several thousand years before Moses (Historia Naturalis,
xxx. 2). The confusion of opinions regarding his age was,
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no doubt, mainly caused by his appellation « Zarathushtra”
or high-priest, which was afterwards taken as the proper
name of the prophet. The assertion that he was born at
Lagha (Rat near Teheran) is owing to the circumstance
that, according to Yasna xix. (see p. 188), this large town
seems to have been governed by the Zarathushtras them-
selves; it was, therefore, pre-eminently the Zoroastrian
country.

1IL.—SPITAMA ZARATHUSHTRA'S THEOLOGY AND PHILOSOPHY,
AND THEIR INFLUENCE ON THE DEVELOPMENT OF THE
PARSI RELIGION.

Having shown in the preceding section the historical
origin of the Zoroastrian religion, we may proceed next
to consider the new ideas, theological and philosophical,
which Spitama Zarathushtra introduced into the world,
and in consequence of which he may be said to have
become the founder of a new religion, and to have exer-
cised a lasting influence on the history of the human
mind.

His real doctrines, untouched by the speculations of
later ages, can be learned only from the older Yasna, chiefly
from the Géthas. The leading idea of his theology was
Monotheism, 1.c., that there are not many gods, but only
one; and the principle of his speculative philosophy
was Dualism, .., the supposition of two primeval causes
of the real world and of the intellectual; while his moral
philosophy was moving in the 77¢ad of thought, word, and
deed. Having regard to the early period at which he
must have lived, long before the Greeks were acquainted
with anything like philosophical speculation, we cannot
expect him to have established a complete and developed
system of philosophical thoughts, which cannot even be
said of Plato; but the few philosophical ideas which may
be discovered in his sayings, show that he was a great and
deep thinker, who stood far above his contemporaries, and
even above the most enlightened men of many subsequent
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centuries.
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The great fame he enjoyed, even with the

ancient Greeks and Romans who were so proud of their
own learning and wisdom, is a sufficient proof of the high
and pre-eminent position he must once have occupied in
the history of the progress of the human mind.

1.—ZARATHUSHTRA’S MONOTHEISM.

That his theology was mainly based on monotheism,
one may easily ascertain from the Géthas, especially from ,
the second (seepp-155—166)—Hispredecessors, the Saosh-
yantd, seem to have worshipped a plurality of good spirits,
whom they called 4huras, “the living ones,” who were

opposed to the Devas.

Spitama, not satisfied with this

indistinet expression of the Divine Being, reduced this
plurality to unity. The new name, by which he called
the Supreme Being, was Ahurd mazddo, which means, “ the

Ahura who is called Mazdio.”

Muazddo, which has been

compared with the Vedic medhds, “ wise” (or when applied
to priests, “skilful, able to make everything”), means

either “joint creator,” or “creator of all.”!

Those Ahuras

who were regarded as creative powers might have heen
already called by the name mazddo (we find the plural,
mazddonhd, in Yas. x1v. 1) by the Saoshyantd; but these
old fire-priests had no clear conception of the nature and

working of this creative power.

Although Spitama com-

bined the two names (which were formerly used sepa-
rately, and not intimately connected with one another)
into one appellation, 4dhuré-mazddo, yet they were still
not considered as a compound, because we find both con-

1 That mazddo is phounetically iden-
tical with Sans. medhds, is not to be
denied, but its original meaning is
not ““wise.” Were this the case, we
ought to suppose it to be a contrac-
tion of maiti-dhdo, ¢ producing wis-
dom ;” but maiti, ‘* thought, wisdom,”
(Sans. mati) is generally affixed, not
prefixed, to another word, as in tard-
maiti, ‘“perverse thought, disobedi-
ence.” But the word mag, ¢ with,”

is very frequently prefixed to other
words; and if prefixed to dhdo,
‘“creating,” the compound must be
changed, according to phonetical laws,
into mazddo. The general meaning
of mag being ‘‘together with, all”
(see Visp. xiv. 1), the word mazddo
must mean either *“joint creator,” or
““creator of all,” as may be clearly
seen from Yas. xlv. 1.

1eie
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stituent parts subject to inflection (e.g., ahurds mazdds in
the dative, not 4hura-mazddr); one part, Mazddo, was the
chief name; the other, ahura, was an adjectival epithet.
But in consequence of their being jointly employed to
express the name of the Supreme Being, they were after-
wards considered a compound, as we may distinctly see
from the cuneiform inscriptions of the Achsemenian kings,
where the Supreme Being is generally called Adramazdd,
and only the latter part of the word is subject to inflection,
except in a few instances where both words are inflected.
In the Sasanian times the name was changed to ddhar-
‘mazdi, and in modern Persian to Hdrmazd or Ormazd,
which forms are used by the Parsis nowadays. In the
Géthas we find the two words frequently separated, and
indiscriminately employed to express the name “ God,” as
no difference of meaning is attached to either. In trans-
lating them, Ahura may best be rendered by ¢living”
or “lord,” and Mazddo by “wise” or “creator of the
universe.”

Spitama Zarathushtra’s conception of Ahuramazda as
the Supreme Being is perfectly identical with the notion
of Elohim (God) or Jehovah, which we find in the books
of the Old Testament. . Ahuramazda is called by him
« the Creator of the earthly and spiritual life, the Lord of
the whole universe, in whose hands are all the creatures.”
He is the light and source of light ; he is the wisdom and
intellect. He is in possession of all good things, spiritual
and worldly, such as the good mind (vohu-mand), immor-
tality (ameretdd), health (haurvatdd), the best truth (asha
vahishta), devotion and piety (drmattr), and abundance of
every earthly gooé{lj (khshathra vairya). All these gifts
he grants to the righteous man, who is uprightin thoughts,
words, and deeds. As the ruler of the whole universe, he
not only rewards the good, but he is a punisher of the
wicked at the same time (see Yas. xliii. 5). All that is
- ereated, good or evil, fortune or misfortune, is his work
: 1 See especially Yas. x1vil, 1 (p.-x67h-

»
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fas Vit 2 p-167,-and _1i. 6, p..169)~" A separate evil

spirit of equal power with Ahuramazda, and always
opposed to him, is entirely foreign to Zarathushtra’s
theology ; though the existence of such an opinion among
the ancient Zoroastrians can be gathered from some of the
later writings, such as the Vendidad.

2.—ZARATHUSHTRA’S TWO PRIMEVAL PRINCIPLES.

The opinion,so generally entertained now, that Zarathush-
tra was preaching a Dualism, that is to say, the idea of
two original independent spirits, one good and the other
bad, utterly distinet from each other, and one counter-
acting the creation of the other, is owing to a confusion of
his philosophy with his theology. Having arrived at the
grand idea of the unity and indivisibility of the Supreme
Being, he undertook to solve the great problem which has
engaged the attention of so many wise men of antiquity,
and even of modern times, viz., how are the imperfections
discoverable in the world, the various kinds of evils,
wickedness, and baseness, compatible with the goodness,
holiness, and justice of God ? This great thinker of remote
antiquity solved this difficult question philosophically by
the supposition of two primeval causes, which, though
different, were united, and produced the world of material
things, as well as that of the spirit; which doctrine may
best be learned fro XXX, (see pp. 149—151).

The one, who produced the “reality” (gaja), is called
vohu-mand, “ the good mind,” the other, through whom the
“mnon-reality ” (ajyditr) originated, bears the name akem
mand, “the evil mind.” All good, true, and perfect things,
which fall under the category of “reality,” are the produc-
tions 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” (yemd, Sans. yamaw). They are
present everywhere ; in Ahuramazda as well as in men.
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These two primeval principles, if supposed to be united
in Ahuramazda himself, are not called wohu-mand and
akem mand, but spefité mainyush, ¢ the beneficent spirit,”
and angré mainyush, “the hurtful spirit.” That Angro-
mainyush is no separate being, opposed to Ahuramazda, is
where Ahuramazda is mentioning his “two spirits” who
are inherent in his own nature, and are in other passages
(Yas. Ivil. 2, see p.-189) distinctly called the “two creators”
and “the two masters” (pdy#). And, indeed, we never
find Angré-mainyush mentioned as a constant opponent of
Ahuramazda in the GAthas, as is the case in later writings.
The evil against which Ahuramazda and all good men are
fichting is called drukhsh, “destruction, or lie,” which is
nothing but a personification of the Devas. The same
expression for the “evil” spread in the world, we find in
the Persian cuneiform inscriptions, where, moreover, no
opponent of Ahuramazda, like Angré-mainyush is ever
mentioned. God (Adramazdd), in the rock records of
King Darius, is only one, as Jehovah is in the Old Testa-
ment, having no adversary whatsoever. '

Spentd-mainyush was regarded as the author of all that
is bright and shining, of all that is good and useful in
nature; while Angrd-mainyush called into existence all
that is dark and apparently noxious. Both are as insepar-
able as day and night, and though opposed to each other,
are indispensable for the preservation of creation. The
beneficent spirit appears in the blazing flame, the presence
of the bhurtful one is marked by the wood converted
into charcoal. Spentd-mainyush has created the light of
day, and Angrd-mainyush the darkness of night; the
former awakens men to their duties, the latter lulls them
to sleep. Life is produced by Spentd-mainyush, but ex-
tinguished by Angro-mainyush, whose hands, by releasing
the soul from the fetters of the body, enables her to rise
into immortality and everlasting life.
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3.—DEVELOPMENT OF ZARATHUSHTRA’S DOCTRINES OF THE STPREME
Bring. Tue Two SupreME CoUNCILS ; SROSH AND BoUxD-
LEsS TIME.

Such is the original Zoroastrian notion of the two crea-
tive splnts who form only two parts of the Divine Being.
But in the course of time, this doctrine of the great
founder was changed and corrupted, in consequence of
misunderstandings and false interpretations. Spentd-
mainyush was taken as a name of Ahuramazda himself,
and then, of course, Angrd-mainyush, by becoming entirely
separated from Ahuramazda wag regarded as the constant
adversary of Ahuramazda; thus the Dualism of God and
Devil arose. Each of the two spirits was considered an
independent ruler endeavouring to destroy the creation of
the other, and thus both waged constant war. This
Dualism is best perceived in the first fargard of the
Vendidad. After the sovereignty and independence of
these two spiritual rulers was once acknowledged by some
of the most influential leaders of the congregation founded
by Spitama Zarathushtra, each of them was then supposed
to have, like terrestrial rulers, his own council and court.
The number of councillors was fixed at six, who were
regarded as the actual governors of the whole universe,
each ruling over a separate province assigned to him by
his spiritual ruler. To Ahuramazda, or Spento-mainyush,
no other power was left but to preside over the celestial
council. We often find him even included in the number
of the celestial councillors, who are then called “the seven
Ameshaspentas” (now corrupted to Amshaspends), i..,
immortal benefactors.

" The several names, by which we find the Ameshaspentas
called, viz., Vohu-mand, Asha-vahishta, Khshathra-vairya,
Spenta—Armaiti, Haurvatid, and Ameretid, are frequently
mentioned in the Géthas, but they are, as the reader may
clearly see from the passages (see Yas. xlvil. 1) as well as
from etymology, nothing but abstract nouns and ideas,

U
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representing all the gifts which Ahuramazda, as the only
Lord, grants to those who worship him with a sincere
heart, by always speaking truth, and performing good
actions. In the eyes of the prophet they were no person-
ages ; that idea being imported into the sayings of the
great master by some of his successors.

Vouu-mand (Bahman) is regarded as the vital faculty
in all living beings of the good creation. Originally, his
name was nothing but a term for the good principle, as
emanating from Ahuramazda, who is, therefore, called the
father of Vohu-mand. He pervades the whole living good
creation, and all the good thoughts, words, and deeds of
men are wrought by him. '

AsuA-vAnISHTA (Ardibahisht) represents the blazing
flame of fire, the light in luminaries, and brightness and
splendour of any kind whatever, wherever it may exist.
The first part of the name, asha (plural of ashem), has
various meanings, such as “rectitude, righteousness, truth,”
and its epithet vahishia means originally “most splendid,
beautiful,” but was afterwards used in the more general
sense of “best.” Light being of the nature of Ahuramazda,
and being believed to pervade the whole good creation,
Asha-vahishta represents the omnipresence of the Divine
Being. Light maintaining the vitality of the whole crea-
tion; animate and inanimate, and being the cause of all
growth, Asha-vahishta is the preserver of all life and all
that is good. He represents, in this respect, God’s Pro-
vidence.

KSHATHRA-VAIRYA (Shahrivar) presides over metals and
is the giver of wealth. His name means simply “ posses-
sion, wealth,” afterwards it was applied to metal and
money. Wealth is considered as a gift from Ahuramazda.

SPENTA-ARMAITI (Spendarmad or Isfendarmad), “the
bountiful Armaiti,” represents the earth. The original
meaning of Armaiti, as we have seen above (see p. 274),
however, is “devotion, obedience.” She represents the
pious and obedient heart of the true worshipper of Ahura~
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mazda, who serves God alone with body and soul.  When
the name is applied to the earth, it means that she is the
servant of men, who, if well treated (z.e., cultivated), will
yield abundance of food.

HavrvaTap and AMERETAD (Khordid and Amardid)
preside over vegetation, and produce all kinds of fruits;
but this is very likely not their original meaning. As the
names indicate (Haourvotdd means “ completeness, health,”
and Ameretdd, “ immortality ”), they represent the preser-
vation of the original uncorrupted state of the good crea-
tion, and its remaining in the same condition as that in
which it was created by God. They are generally both
mentioned together, and express, therefore, a single com-
pound idea.

~ Quite separate from the celestial council stands Sra0osHA
(Srosh), who is, however, regarded as an archangel vested
with very high powers. While the Ameshaspentas in
Zarathushtra’s eyes represented nothing but the qualities
and gifts of Ahuramazda, Sraosha seems to have been con-
sidered by him as a personality. He is the angel who
stands between God and man, the great teacher of the
good religion who instructed the prophet in it. He shows
the way to heaven and pronounces judgment on human
actions after death (for further information see the Srosh
Yasht, p. 189). Originally his name meant “ hearing” (from
the root sru to hear), which, taken in a religious sense,
means the sacred tradition. In this respect we may best
compare the word with the Sanskrit S7ruti, by which
name the Brahmans understand the sacred tradition, as
laid down in the various parts of the Vedas, especially in
that which treats of sacrificial rites. All that is said of
Srosh, in the Srosh Yasht, fully agrees with this meaning
of his name. We must, therefore, regard him only as the
personification of the whole divine service, including the
prayers as well as the sacrificial rites. When he is said
to be the guardian of the whole creation, and that without
his protection the world would fall a prey to the demons,
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1t is meant that men must offer up prayers to God and
worship him ; and should they fail to do so, the good mind
(Volu-mand) within them becomes powerless, and the bad
mind (Akem-mand) takes entire possession of them, insti-
gating them to commit sins and erimes, in consequence of
which they will become utterly cast away, both in this
life and in that to come. Srosh fights chiefly against the
Devas.  This means, that the Zoroastrian divine service is
destined to counterbalance the mischief which the Indian
Devas were supposed to be doing to the good creation.

Like Ahuramazda, his adversary Angrd-mainyush was,
in later times, supposed to be also surrounded by a council.
This idea is completely foreign to the older texts, and is
evidently only an imitation of the celestial council. The
number of councillors of the infernal kingdom was like-
wise fixed ab six (not in the Avesta texts, but only in the
Bundahish), who were called pre-eminently Devas and
headed by Angr6-mainyush, who, for this reason, was
called Dadvandm Daévd, or archdemon. The first in rank
after Angré-mainyush was AKEM-MANO, which means the
“evil mind,” and is nothing but Zarathushtra’s philoso-
phical term of the second principle, the “non-reality.”
He produces all bad thoughts in men, and makes them
utter bad words and commit sins. His influence is
checked by Vohu-mand, the good mind. The second seat
in the infernal council is occupied by the King of the
Vedic gods, INDRA ; the third place is assigned to SAURVA,
the Shiva of the Hindus. TFourth in rank is NAONIAITIIYA,
the collective name of the Indian Ashvins (Dioskuri); the
fifth and sixth places are occupied by two personifications,
Darkness and PoisoN (see the Bundahish, edited by
Westergaard, p. 5).

There are a good many other names of Devas to be
found in the Zend-Avesta; but almost all are nothing but
personifications of vices and evils. Thus, for instance,
Aéshema means “rapine, attack,” Driwish is “poverty,”
Daiwish, “deceit,” &e.  While the celestial council is



ZARATHUSHTRA'S THEOLOGY. 309

always taking measures for promoting life and spreading
truth, the infernal councillors are constantly plotting de-
signs for the destruction of life, and endeavouring to spread
lies and falschood everywhere. The Zoroastrian idea of
the Devil and the infernal kingdom coincides entirely with
the Christian doctrine. The Devil i a murderer and father
of lies according to both the Bible and the Zend-Avesta.
== In consequence of this entire separation of the two parts
of Ahuramazda, and the substitution of two independent
rulers governing the universe, the unity of the Supreme
Being was lost, and Monotheism was superseded by Dual-
ism. DBut this deviation from, and entire change of, the
prophet’s doctrine could not satisfy the minds of all the
divines and philosophers in ancient Persia. It was very
likely only the innovation of an influential party or sect,
probably that which was called Zendik, i.e., following the
interpretation (Zend), and which was opposed to that of
the Magi (see p. 14). That Dualism was actually the doc-
trine of the Zendiks, we best learn from the commence-
ment of the Bundahish, 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 akorana, “ boundless time,” which we meet with
occasionally in the Zend-Avesta. The chief passage, no
doubt, was Vend. xix. 9 (see pp. 24 and 254); but the in-
terpretation for proving that Zwrvan akarane means the
Supreme Being, out of whom Ahuramazda and Angré-
mainyush 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 pre-
sent Dasturs believe in it as an incontrovertible fact.
That this doctrine of Zarvan akarana was commonly
believed in Persia, during the times of the Sasanians, may
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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 (Ahuramazda) is from eternity, self-existing, neither
born nor created. Only an eternal being can be indepen-
dent of the bounds of time to which all mortals are subject.

4—TaE Two INTELLECTS ; Two Lives ; HEaveEN AND HELL;
RESURRECTION ; AND PALINGENESIS.

In the Gathas we frequently find “two intellects”
(khratu) and “two lives” (ahw) spoken of. These notions,
therefore, formed undoubtedly part of Spitama Zarathush-
tra’s speculation. The two intellects are distinguished as
the “first” and “last.” From the passages where they are
mentioned (Yas. xliv. 19, xlviii. 4), their meaning cannot
be ascertained with certainty. But happily we find them
mentioned in later Avesta writings (see Yt. ii. 1) by more
expressive names; one of the intellects is called dsnd
khraty, “the original intellect or wisdom,” which we can
best identify with the “first ” in the Géathas; the other is
styled gaoshd-sritd khratw, « the wisdom heard by the ear,”
which corresponds to the “last” Another name of the
“first” is mainyw Ehratu (mind khird), « spiritual or hea-
venly wisdom.” Now we cannot he mistaken as to the
meaning of these two intellects. The “first intellect” is
not from earth, but from heaven; not human, but divine.
The “last intellect” represents what man has heard and
learned by experience. The wisdom gained in this way is,
of course, inferior to the heavenly wisdom. Only the latter
can instruct man in the higher matters of life, as we see
from a later book called “ Min6khird,” which is written in
Pézand (see p. 105).

The “two lives” are distinguished as astvat, “bodily,”
or pardhw, “prior life,” and as manahyae, “mental” or
daibitya, “ the second” (see Yas. xxviil. 3; xliil. 3; xlv. 1
xlvi. 19). Their meaning is clear enough, and requires no
further comment; they express our idea “body and soul.”
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To be distinguished from these “ two lives,” are the “ first”
and the “last lives,” which mean this life and that here-
after.

The idea of a future life, and the immortality of the
soul, is expressed very distinctly already in the Gdéthas,
and pervades the whole of the later Avesta literature.
The belief in a life to come is one of the chief dogmas of
the Zend-Avesta. See the passages about the fate of the

soul after death, translated in the third Essay (pp. 220,2354).

Closely connected with this idea is the belief in HEAVEN
and HrLr, which Spitama Zarathushtra himself clearly
pronounced in his GAthas. The name for Heaven is Gard-
demdna (Garotmdn in Persian), “house of hymns,” be-
cause the angels are believed to sing hymns there (see
Yas. xxviil. 10; xxxiv. 2), which descrlptl agrees en-
tirely with the,Chnstla.n 1dea as founded ¢ Tsaiah vi. and
the Eevelatlon of St. J ohm> Gard- demana\lsﬁ—hﬁ*resﬂence
of Ahuramazda and the most blessed men (Yas. li 15).
Another more general name for Heaven is ahw vahishia,
“the best life,” afterwards shortened to wahishia only,
which is still extant in the modern Persian bahisht, “ para-
dise.” )

Hell is called Drijé demdna, “house of destruction,” in
the Géathas. It is chiefly the residence of the poets and
priests of the Deva religion, the Rishis of the Brahmans
(Yas. xIvi. 11). The later name is Duzhanha (Yasht xix.
44), which is preserved in the modern Persian Ddzalkh,
“hell.”

Between Heaven and Hell is CHIN’VAT PERETU (Chin-
vad pdl), “ the bridge of the gatherer,” “the bridge of
the judge” (Chinvat can have both meamncs) Whlch the
soul of the pious alone can pass, while the wicked fall
from it down into Hell. It is mentioned,as we have seen,
already in the Géthas (Yas. xIvi. 10, I1). L

The belief in the RESURRECTION of the body at the time
of the last judgment also forms one of the Zoroastrian
dogmas, as the reader will have learned from the passage

!
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quoted above @Pila In consequence of Burnouf’s in-
quiries into the\phrase yavadcha yavatdtaéeha (which had
been translated by Anquetil “till the resurrection,” but
which means nothing but “for ever and ever”), the exist-
ence of such a doctrine in the Zend-Avesta was lately
doubted. But there is not the slightest reason for doubt-
Ing it, as any one may convince himself from the passage
quoted in p. 217, where it is clearly stated that the dead
shall rise again. That the resurrection of the dead was a
common belief of the Magi, long before the commencement
of our era, may be learned from the statement of Theopom-
pos (see pp. 8, 9). Now the question arises, had Spitama,
Zarathushtra already pronounced this doctrine, which is
one of the chief dogmas of Christianity, and of the Jewish
and Mohammedan religions, or is it of later, perhaps
foreign, origin ?

Though in the Géthas there is no particular statement
made of the resurrection of the dead, yet we find a phrase
used which was afterwards always applied to signify the
time of resurrection, and the restoration of all life that has
been lost during the duration of creation. This is the
expression frashem kerenaon ahiim (W\as XXX. 9,! see p.
150), “they make the life lasting,” <., they perpetuate
the life. Out of this phrase the substantive frashd-kerets,
“perpetuation” of life, was formed, by which, in all the
later Avesta books, the whole period of resurrection and
palingenesis at the end of time is to be understood. The
resurrection forms only a part of it. That this event was
really included in the term of frashd-kereti one may dis-
tinctly infer from Vend. xviil. 51, where Spenta-Armaiti
(the earth) is invoked to restore “at the triumphant reno-
vation” of creation, the lost progeny, in the form of one
“ Eﬁowing the Gathas, kndwing the Yasna, and attending
to the discourses” (see p. 249).

According to these statements, there can be no doubt

1 A full explanation of it is to be found in the author’s work on the
CGiathas, vol, i, pp. 109-112.
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that this important doctrine is a genuine Zoroastrian
dogma, which developed itself naturally from Spitama
Zarathushtra’s sayings. There is not the slightest trace of
. its being borrowed from a foreign source. Besides these
direct proofs of its forming a genuine and original part of
Zoroastrian theology, it agrees completely with the spirit
and tendency of the Parsi religion. All life of the good
creation, especially that of man, hodily as well as spiritual,
is a sacred pawn intrusted by God to man who must keep
his body free from impurity, and his soul from sin. If
death destroy the body (in the natural course),! it is not
the fault of man who falls to an inexorable fate; but it is
considered as the duty of God, who is the preserver of all
life, to restore all life that has fallen a prey to death, to
destroy this arch-enemy of human life, and so make life
everlasting. This is to be done at the time of the resur-
rection.

A detailed description of the resurrection and the last
judgment is contained in the 31st chapter of the Bun-
dahish (see pp. 7o—77 Westerg.), which is, no doubt,
founded on original Avesta sources which are now lost. In
it an old song is embodied, the purport of which is to show
that, though it appears to short-sighted mortals impossible
for the body (when once dissolved into its elements, and
those elements scattered in every direction) to be restored
again, yet nothing is impossible for the hand of the
Almighty, who created heaven and earth, endows the trees
with sap, gives life to embryos in the womb, &.

For awakening the dead bodies, restoring all life de-
stroyed by death, and holding the last judgment, the great
prophet Sosyosh (Swoshyds in the Avesta) will appear by
order of Ahuramazda. This idea is already to be found in
the Avesta texts, only with the difference, that sometimes
several (see p. 217), sometimes only one Soshyfns is men-

1 Suicide is, according to the Zoro- same class belongs adultery. The
astrian religion, one of the most hor- committal of such sins leads straight
rible crimes, belonging to the class of down to hell, whence no Ijashne can

- marg-arzdn, or *“deadly ’sins, Tothe release the soul.
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tioned (see p. 254). The later Parsi legends distinguish
three great prophets who will appear before the end of the
world. These are the men who will perpetuate life (who
will produce frashd-keret), men of the same stamp as the
ancient prophets and fire-priests, and bearing the same
name, viz., Saoshyantd. They will be commissioned to
check the influence of the devil, which increases at the
time when this world is verging towards its end, by restor-
ing truth and faith and the good Zoroastrian religion.
Their names are poetical and imply a simile; the dark
period of wretchedness and sin, in which they appear,
being compared to night, and the era of eternal bliss, they
are endeavouring to bring about, being likened to the bril-
liant day. The first of these prophets is called Hukhsha-
thra Mdo (Hushédar-méih), “ the moon of happy rule;”
the second is Hukhshathra Bdmye (Hushédar-bami), « the
aurora of happy rule;” and the third and greatest is called
Saoshyds (Sosyosh). He is believed to be a son of Spi-
tama Zarathushtra, begotten in a supernatural way. This
means, that just as Spitama Zarathushtra was the greatest
prophet and priest in ancient times, so will Sosyosh be the
greatest of those to come. Therefore, he alone brings with
him a new Nask of the Zend-Avesta, which was hitherto
unknown, and reveals it to mankind.
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APPENDIX.
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SoME further translations from the Zend-Avesta, prepared at
various times by the author, but not hitherto published, together
with his notes descriptive of the mode of performing some of the
Parsi ceremonies, are here added in the form of an Appendix to
the foregoing Essays.

L—TRANSLATIONS FROM THE AVESTA.

These translations, which were written by the author in Ger
man, supply the following additions to the passages already given
in the third Essay :-—

1.— Vendidad, Fargard III. 1-23, and 34, 35.

1. Creator of the settlements supplied with creatures, righte-
ous one ! Where is the first most pleasing (spot) of this earth ?1
Then said Ahuramazda : Wherein, indeed, a righteous man shall
pray,2 O Spitama Zarathushtra ! holding the firewood, holding
the Barsom, holding the milk-offering (gdush jivya), holding the
Homa-mortar. [(Pazand) Recite the words containing dkkshti3

1 Or ““Where is the first (spot) most
pleasing to this earth,” according to
the Pahlavi translator.

2 So understood by the Pahlavi
translator, who uses the word frand-
méd ; compare also Yas. Ixii. 1. This
Pahlavi word can, however, also be
read fravdméd, ¢ goes forth.”

3 This appears to refer to the word
dGkhshti in the Afringdn Dahmén (see
Yas. 1x. 5). The passage containing
this word is the most sacred part of
the Afringdn, during the recital of
which some sandal-wood is thrown
into the fire, and it must occur in all
Afringéns,
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with religion ; they may invoke both Mithra, ruling over wide
fields, and Rama-qgastra].!

2, 3. Creator, &c. [as in ver. 1]. Where is the second most
pleasing (spot) of this earth? Then said Ahuramazda: Wherein,
indeed, a righteous man has built a house provided with fire,
with cattle, with a wife, with a son, with plenty. Thencefor-
ward the cattle of this house are in abundance, the righteousness
in abundance, the pasture 2 in abundance, the dog in abundance,
the wife in abundance, the child in abundance, the fire in abund-
ance, the whole good creation in abundance.

4. Creator, &c. [as in ver. 1].  Where is the third most pleas-
ing (spot) of this earth? Then said Ahuramazda: Wherein,
indeed, one cultivates, O Spitama Zarathushtra ! the most corn,
and pasture, and fruit-bearing trees ; either where one provides
water for unwatered (land), or where one provides drainage for
watery (land).

5. Creator, &c. [as in ver. 1]. Where is the fourth most
pleasing (spot) of this earth? Then said Ahuramazda: Wherein,
indeed, cattle and draught beasts are born most.

6. Creator, &c. [as in ver. 1]. Where is the fifth most pleasing
(spot) of this earth? Then said Ahuramazda : Wherein, indeed,
cattle and draught beasts void most urine.?

7. Creator, &c. [as in ver. 1]. Where is the first most un-
pleasing (spot) of this earth? Then said Ahuramazda : What is
on the ridge of Arezlra,* O Spitama Zarathushtra ! on which the
demons congregate out of the pit of destruction (hell).

8. Creator, &c. [as in ver. 1]. Where is the second most un-
pleasing (spot) of this earth ¢ Then said Ahuramazda: Wherein,
indeed, both dead dogs and dead men are most lying buried:

9. Creator, &c. [as in ver. 1].  Where is the third most un-

i This passage is here taken either
as a Phzand interpolation, or as an
Avesta quotation in the Pahlavi tran-
slation. It has reference to the Dir-
‘Mihir or Agiari, where Mithra and
Rama-gAstra (the angel Ram, sce p.
214) are supposed to dwell, and where
they must be invoked. Some MSS.
have ““ I will invoke,” in which case
the passage may perhaps be talken as
an exclamation of the righteous man.

2 Some MSS. and the Pahlavi tran-
slation have ‘“clothing.”

3 The five most pleasing spots on
the earth (or most pleasing to the
spirit of the earth, if we accept the
Pahlavi interpretation) are, therefore,
the fire-temple, the house of a pious
Zoroastrian, cultivated lands, stables,
and pastures.

4 A mountain said to be situated at
the gate of hell.
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pleasing (spot) of this earth? Then said Ahuramazda: Wherein,
indeed, vaulted tombs?! are most constructed, in which dead men
are deposited.

10. Creator, &c. [as in ver. 1].  Where is the fourth most un-
pleasing (spot) of this earth? Then said Ahuramazda: Wherein,
indeed, there are the most holes (of the creatures) of Angro-
mainyush.

11. Creator, &c. [as in ver. 1]. Where is the fifth most un-
pleasing (spot) of this earth? Then said Ahuramazda : Wherein,
indeed, O Spitama Zarathushtra! the wife or child of a righte-
ous man shall travel the devious? path, (and) he brings forth
wailing words coupled with dust and with sand.

12. Creator, &c. [as in ver. 1]. Who first rejoices this earth
with the greatest joy? Then said Ahuramazda: When, indeed,
Le most digs up where both dead dogs and desd men are lying
buried.

13. Creator, &e. [as in ver. 1]. Who secondly rejoices this
earth with the greatest-joy? Then said Ahuramazda: When,
indeed, he most demolishes the vaulted tombs in which dead
men are deposited.

14. No one is carrying alone what is dead.> For if he should
carry alone that which is dead, the Nasush would indeed defile
(him) from the nose, from the eye, from the tongue, from the
chin, from the sexual part, from the anus.# This Drukhsh
Nasush falls upon them (on such carriers), on their speech,’
(and) afterwards they are impure for ever and ever.

1 Covered tombs are forbidden to
the Zoroastrians, as the corpse must
remain exposed to the light of the
sun, aud not be laid in any closed
sepulchre.

2 The Dasturs understand by zara-
ithtm pafitam the forbidden or peril-
ous path of death, and consider this
passage as a direct prohibition of all
lamentations and outward signs of
mourning for the dead. The Pahlavi
commentary is obscure, but appears
to describe the path as grievous, but
to return upon it as still more gloomy
or impracticable.

3 No corpse can be carried by less

than two men, according to the reli-
gious laws of the Zoroastrians.

4 The drukhsh yd nasush, or demon
of corruption, issues from the corpse
and settles upon the man who is
carrying it impraperly. It seems
likely that the text means to state
that the Nasush issues from all the
nine openings of the body, but in that
case the doubtful word paitish-garena
must be ‘““ear” (not ““chin” or “jaw”);
it is equivalent to a Sanskrit form
pratisvaraga, which would not be an
impossible term for an ‘“ear.”

5 This is the traditional explana-
tion, which seems probable enough.
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15. Creator, &ec. [as in ver. 1].  Where should be the place of
this man who is an iristd-kashal (single carrier of the dead)?
Then said Ahuramazda : Where there may be the most waterless
and treeless (spot) of this earth, with the most ground fit for the
purification ceremony and the most dry land; and the cattle
and draught beasts shall go least forth on the paths, and (there
are least) fire of Ahuramazda, and Barsom rightly arranged, and
men who are righteous,

16. Creator, &c. [as in ver. 1]. How far from fire, how far
from water, how far from the Barsom to be arranged, how far from
righteous men ?

17. Then said Ahuramazda: Thirty steps from fire, thirty
steps from water, thirty steps from the Barsom to be arranged,
three steps from righteous men,

18, 19. There the Mazdayasnians should enclose for him an
enclosure of this earth. Then for victuals they who are Mazda-
yasnians shall provide—then for clothes they who are Mazdayas-
nians shall provide—(some) among the very hardest and foulest.
These victuals let him eat, these clothes let him wear, always
‘till when he shall become an aged man, elderly or impotent.?

20, 21. Then when he shall become an aged man, elderly or
impotent, the Mazdayasnians should afterwards, in the most
effectual, most rapid, and most skilful manner, strip the extent
of the skin, the support of the hair,® off his head. To the most
voracious of the beneficent spirit’s carnivorous creatures, the birds
(and) vultures, one should deliver over the body, speaking thus:
These depart with him, all (his) evil thoughts, and evil words,
and evil deeds. And if other wicked deeds were perpetrated by
him, his atonement is through patita (renunciation of sin);
moreover, if other wicked deeds were not perpetrated by him,
the patita of that man is (completed) for ever and ever.

22. Creator, &c. [as in ver. 1]. Who thirdly rejoices this

1 The 4ristb-kashe is one who car-
ries the dead in an improper manner,
and must be carefully distinguished
from the nasu-kasha (Vend. viii. 11,
13), who is the lawful carrier.

2 According to the Pahlavi transla-
tion, and the Farhang-i Oim-khadik
(p. 5, ed. Hoshangji), the kand, ““aged
man,” is one seventy years old ; the

zaururd, ‘“elderly man,” is one of
fifty ; and the pairishid-khshudré,
““impotent or decrepit man,” is one
of ninety years.

3 The Pahlavi ranslator says: ‘“ He
is detained on a summit, on the top
of a hill,” till they scalp or behead
him,
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earth with the greatest joy? Then said Ahuramazda: When,
indeed, he most destroys the holes of (the creatures) of Angrd-
mainyush.

23. Creator, &c. [as in ver. 1]. Who fourthly rejoices this
earth with the greatest joy? Then said Ahuramazda: When,
indeed, he cultivates, O Spitama Zarathushtra! the most corn,
and pasture, and fruit-bearing trees ; either where he provides
water for unwatered (land), or where he provides drainage for
watery (land).

24-33. [See the translation in pp. 235-237.]

34, 35. Creator, &c. [as in ver. 1]. Who fifthly rejoices this
earth with the greatest joy? Then said Ahuramazda: When,
indeed, O Spitama Zarathushtra! he shall labour on this earth,
(and) gives with righteousness and goodness to a righteous man.
When, indeed, O Spitama Zarathushtra ! he shall labour on this
earth, (and) gives not with righteousness and goodness to a
righteous man, one should thrust him out of the bountiful earth
(Armaiti) into darkness, and distress, and the worst existence,
and he must submit to all thorns.

36—42. [Not translated.]

2.—Vendidad, Fargard IV. 44-55.

44—46. And?! when men of the same (Mazdayasnian) religion
should come here, either brothers or friends, seeking property,
or seeking a wife, or seeking wisdom ; if they should come seek-
ing property, they may acquire their property here; if they
should come seeking a wife, you may let a woman marry ; if
they should come seeking wisdom, you may recite the beneficent
text 2 both early in the daytime and late, both early in the night-
time and late, for the increase in wisdom of the learner® for the

1 Ver. 44 has been already tran-
slated in p. 240, but it is so closely
connected with the following verses
that it is necessary to repeat it here.

2 The Pahlavi translation adds:
“That is, its words are to be
taught.”

3 The Pahlavi version is: ¢ When
it may have increased his wisdom
(that is, when it may be made quite
casy to him) and he may have re-

peated (?) it through righteousness
(that is, he may have quite uunder-
stood what is declared by it).” The
Avesta word vidrvdnahé (‘‘of the
learner”) occurs nowhere else, and is
here explained by bard dardd in Pah-
lavi, which is equally obscure, hut
the general sense indicated by the
Pahlavi is that of ‘““learner or pupil.”
It may, however, be remarked that if
vidrvdnahé be traced to vi-dru we ob-
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sake of righteousness; and with righteousness and reverence he
sits at home for increase in wisdom.! In the middle of both day
and night he may sleep, by day and by night, always till when
they should recite those sayings which the Herbads had previ-
ously recited.? They (the sayings) are adapted for men (who
are) like boiling water (through zeal). Not for meat, not for
clothes, (but) unrewarded, must he (the teacher) utter the chap-
ters (Hés).?

47. And, moreover, I tell thee thus, O Spitama Zarathush-
tra! verily the priest (magava)* must recite from it sooner for
the married man than for thee, for him with a house than
for him without a louse, for him with a son than for him
without a son, for him with property than for him without
property.

48. And of these two men he shall be more possessed of the
good mind (Vohu-man6) who shall promote the growth of meat
(or cattle) than he who does not. So he being dead, he is as
much as an asperena,® he is as much as a young animal, he is
as much as a draught beast, he is as much as a man (in

weight).6

tain a meaning (‘‘of the fugitive or
refugee ”’) which would also suit the
passage, as the men seem to have
come as exiles from their own homes.
The anomalous Pahlavi word dardd
can also be read girikht, which sug-
gests girtkht, “fled” (although this
is generally written virtkht) ; and the
Pahlavi phrase would then mean:
‘“and he may have fled on account of
righteousness.”  The explanatory
phrases of the Pahlavi translation,
given above in parentheses, are pro-
bably later interpolations.,  The
phrase “to make easy” is a Pahlavi
and Persian idiom for ‘‘to learn by
heart.”

1 The Pahlavi version is: “‘In awe
of God and thankfulness towards God
that wisdom increases which is made
easy to him, (and) he is constant in
exertion that he may retain it by
labour and the grace of God.” That
yaonem (which is here rendered by
Pahl. aydjishn, ‘‘exertion”) means

‘“home, place,” is plain from the pas-
sage, Vend. xxi. 4: hdm yadtdonhé
yaonemche avi zdmcha, zimcha avi
yaonemcha, “ (the waters) striving to-
wards home and the earth, towards
the earth and home (in the sea Vouru-
kasha).”

2 The Pahlavi version adds the
name of Adarp4dd Maraspendén.

3 The Pahlavi version is: ‘‘Thou
shouldst not speak of the non-giving
of meat nor of clothes which should
be thine ; alwayssay: No! and after-
wards even, at the time, say: A
little!”

4 The Pahlavi version renders yatha
magavl fravikhshdid by : “as (one)
who has progressed in the Maght (the

Barashnom ceremony), that is, has no
wife;” alluding to the fact that a
man undergoing that ceremony must
live separate from his wife.

5 A weight equivalent to a dirkam.

6 Probably referring to the weight
of his good works.
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49. For this man, on mecting, fights with Ast6-vidhotu.l
Whoever fights an arrow shot by himself, whoever fights Zemaka
(the Winter demon, and) wears scanty clothing, whoever fights
a wicked man, a tyrant, and (strikes him) on the head,? whoever
fights an unrighteous apostate (and) starvation;? (any) of these
deeds being performed a first time, is not (to be done) a second
time.

5o. That such as are in this material world may here under-
stand (the agony) of this exploit there,* one should cut away to
the bones with iron knives; verily, it is greater than any such
(agony) of his mortal body.5

51. That such as are in this material world may bere under-
stand (the agony) of this exploit there, one should tear away to
the bones with iron pincers; verily, it is greater than any such
(agony) of his mortal body.

52. That such as are in this material world may here under-
stand (the agony) of this exploit there, one should fall involun-
tarily into a pit (deep as) a hundred men ; verily, it is greater

than any such (agony) of his mortal body.

53. That such as are in this material world may here under-
stand (the agony) of this exploit there, one should stand involun-
tarily on an extreme verge (of a precipice).®

1 The demon of death, who is said,
in later writings, to cast a halter
around the necks of the dead to drag
them to hell, but if their good works
have exceeded their sins they throw
off the noose and go to heaven. Per-
haps the grammatical difficulties of
this sentence may be best overcome
by the following translation :— *“ For
this one, Astd-vidhdtu, on meeting
men, fights.”

2 The Pahlavi version says: “A
beheader like Zarhtindad.”

3 If asha be taken in its primitive
. sense of ‘‘right,” this phrase may
merely mean : ‘‘whoever fights mis-
chievous and unusual hunger.” The
Pahlavi version, instead of ‘‘starva-
tion,” has: “a tyrant like Mazdak(-i
Bamdadin who ate his own liver, and
it was given to him in anguish and
death) ;¥ but the passage in paren-

thesis is not found in the oldest MSS.
In the Pahlavi each clause of the sen-
tence isalso wound up by stating that
““his fight is with Asto-vidhotu,” that
is, at the risk of death.

4 That is, of the conflict of the soul
with Asto-vidhotu in the other world.
Possibly aétadha (here translated
‘“here ”’) may be taken as the missing
noun ‘‘ agonies ; ” compare aéithdhu,
‘““through terrors,” Yt. xxii. 23, see
p. 222.

5 The translation of this difficult
passage has been much revised, so as
to correspond more closely with the
text without introducing additional
words, which are always hazardous
suggestions.

6 The Pahlavi translator misunder-
stands this verse as referring to sexual
enjoyment,

X
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54. That such as are in this material world may here under-
stand (the agony) of this exploit there, one knowing a lie should
drink up the beneficial, golden, intelligent water with denial of
the truth (ZRasknu) and breach of promise (Mithra).t

55. Creator, &c. [as in iii. 1]. Whoever knowing a lie should
drink up, &c. [as in ver. 54]; what is his punishment? Then
said Ahuramazda: One may strike seven hundred blows with a
horse-goad, seven hundred with a scourge.2

3.—Vendidad, Fargard V.

I. A man dies there in the depths of the valleys; thereupon
a bird flies aloft from the summits of the hills into the depths
of the valleys; it feeds upon the body of the dead man. Then
the bird flies aloft from the depths of the valleys to the summits
of the hills; it flies on to a tree, either of the hard or of the soft
(kinds). It (the nasush, “dead matter ) is vomited on it, is
voided on it, is dropped on it.

2. A man goes forth there from the depths of the valleys to
the summits of the hills; he goes up to the tree where that bird
was ; he wants faggots for the fire; he fells it, he hews it, he
splits it,® he kindles it in the fire, the offspring of Ahuramazda.
What is the punishment for this ?

3. Then said Ahuramazda: No dead matter (nasush) brought
by a dog, none brought by a bird, none brought by a wolf, none
brought by the wind, none brought by a fly, pollutes a man.

1 This refers to an ordeal in which
acup of water is drunk after solemnly
invoking curses upon one’s head if
one has not told the truth. The
water is prepared with great solem-
nity, and contains various sacred sub-
stances, among them some Homa
juice, which is referred to in the
Pahlavi version by the epithet gékard-
homand for saokefibavaitim, * bene-
ficial ;7 and a little gold is added,
which accounts for the second epithet
in the text. See the Saugand-
namah.

2 The Pahlaviversion adds: ““Who-
ever performs: an ordeal -(var) his
punishment—says a voice—is this.”

'3 The additional words, ddyata
ddityd-pairishta, “it was kept law-
fully inspected,” appear to he merely
an Avesta quotation in the Pahlavi
translation. This inspection is after-
wards more fully noticed in the long
Pahlavi commentary to ver. 4, where
it is stated that firewood must be re-
jected if contaminated with dead
matter, or if decayed, or from a gal-
lows, or mixed with grease, or pol-
luted by a menstruous woman, except
in case of death or distress; the burn-
ing of such firewood is a tandpdiar
sin, but burning greasy wood is a
mortal sin,
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4. If, indeed, the dead matters which are brought by a dog,
and brought by a bird, and brought by a wolf, and brought by
the wind, and brought by a fly, are the dead matter (which)
would be polluting a man, speedily my whole material world
would overthrow (its) essential righteousness (or regularity, and
be) distressing the soul (and) ruining the body, through the mul-
titude of these dead matters which have perished upon this
earth.

5. Creator, &c. [as in iii. 1]. A man pours water on to a
corn-field ; he shall go into the water-channel (vaid/im) ! through
it, into (it) a second time, into (it) a third time, and after the
fourth time they drag dead matter in, (be they) dog, or fox, or
wolf. What is the punishment for this

6. Then said Ahuramazda, &ec. [as in ver. 3].

5. If, indeed, the dead matters, &c. [as in ver. 4].2

8. Creator, &ec. [as in iii. 1]. Does the water destroy a man?
Then said Ahuramazda: The water does not destroy a man.
Astd-vidhdtu binds him ; the flying demon (Vayd)® conveys him
bound ; the water carries (him) up, the water carries (him)
down, the water casts (him) away ; the birds (vayd) then de-

vour him.
departs.

9. Creator, &c. [as in iii. 1].
Then said Ahuramazda : The fire does not destroy a man.

1 In Pahlavi j6%, ¢“a rivulet.”

2 The Pahlavi commentary on this
passage states: ‘‘It is declared by
the Avesta, the dry channel of a
rivulet (j6¢ khdshk vurd, Pers. burd)
is to be inspected for dead matter.
Yézi vasen Mazdayasna zam raodh-
ayen (‘If the Mazdayasnians wish
they may irrigate the land’).” It
then proceeds to say that a man be-
fore admitting the water must de-
scend three times into’the channel
and inspect it carefully, to see that
it is free from impurity, and after a
fourth inspection he may allow the
water to enter. Further provisions
are made in case of the inspection
" being impracticable, and as to the
merit acquired by diverting the water

There4 he then proceeds, through fate he then

Does the fire destroy a man?
Asto-

from any impurity in its way. Most
of this commentary is omitted in
Spiegel’s edition of the Pahlavi text,
but will be found in the old MS. at
the India Office Library in London,
mentioned in p. 93.

3 Vyé-i sarttar, “the evil Vyé,” in
the Pahlavi version ; this is the Vag¢
i-vatar of the Mainyé-i-khard (ii. 1135),
where he is one of the demons who
oppose the soul's progress towards
heaven.

4 That is, to the other world. The
Pahlavi version has: ““\When he sets
out back from thence (that is, shall
come) fate will convey him back (that
is, she is in the leading path when he
shall come).”
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vidh6tu binds him; the flying demon (Vayd)! conveys him
bound ; the fire consumes the bones and vitality. There he
then procceds, through fate he then departs.?

to. Creator, &e. [as in iil. 1]. They pass out of summer, then
in winter how should they act, they who are Mazdayasnians %
Then said Ahuramazda: In every dwelling, in- every neighbour-
hood,? they shall erect three Katas for any one when dead.

11. Creator, &c. [as in iil. 1]. How large are these Katas for
any one when dead? Then said Ahuramazda: So that he may
not strike his head against the upper part, nor the further end
with the feet, nor across with the hands; verily, this is a lawful

Kata for any one when dead.

1 The Pahlavi version adds : ““That
is when, as some say, the good VAaya
will ever receive him.” This refers
to the Vag-i-veh of the Mainyé-i-
khard (ii. 115), whereé he is one of the
angels who assist the soul’s progress
to heaven. He is identical with the
angel Rim, the Vayw of the Réim
Yasht, see p. 214.

2 The Pahlavi commentary on this
passage is: ““Worldly (benefits are
acquired) through fate, spiritual
through action ; some say that wife,
child, wealth, authority, and life are
through fate, the rest through action.
The happiness which is not destined
for a man he never attains to; (this)
is evident from the passage (begin-
ning) : gairi-masé anhd aétahé (*‘thou
mightest he mountain-sized of this”);
that which is destined-for him, and
which will come before him through
exertion, is anyd arcdvl zefigb qarend
(“the other persistent glory”), and
it was through his sinfulness when
trouble happens to him. dad ga-
rend jrapairyéite (“‘then glory de-
livers ”) and the misfortune destined
for him he is ablé to avert by proper
exertion ; pouru-qgarenanpié ashava
Zarathushira (‘‘full of glory (he is)
O righteous Zarathushtra !”); and his
sinfulness ever anew destines it (mis-
fortune) for him. Adshamcha nardm
(““ and of these men ”) one man, when
through the destiny of another man it

was necessary for him, had died when
through the destiny of that dead one
it was still improper, but he (the first
one) was able to do it so that, through
the slaying of that innocent one, jus-
tice (radih) should well deal with
this quarrel.” This commentary is a
fair specimen of the mode in which
Avesta quotations are used in the *
Pahlavi version of the Vendidad. In
the above quotations the word qurena,
“glory, brilliance,” is probably used
for bakhtw, ‘‘fate, destiny,” which
would obviously be more appropriate
in meaning. Both these words would
be equivalent to the same Huzvarish
logogram, gadman, and this fact
might lead to the one word being
substituted for the other, provided
we assume that the Avesta quotations
had been, at one time, written in
Pahlavi.

3 The oldest Pahlavi MSS. have
merely, Mdn vis khdnak khaddk dast
kuago, explaining mdn by khdnak, *“ a
house,” and vts by dast-% kado, *‘ group
of huts.”

4 The Pahlavi MS. version has:
““So much as, when standing (that
is, living) the head strikes not against
the limits (4hdn), nor when the foot
is forth (that is, when the foot is ex-
tended), nor when the hand is un-
moved (that is, his hand is held
back).”
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12. There shall they deposit his lifeless body for two nights,
or three nights, or a month long, until the (time) when the birds
shall fly forth, the plants shall shoot out, the descending (floods) !
shall run off, (and) the wind shall dry up the ground.

13. Then when thus the birds shall fly forth, the plants shall
shoot out, the descending (foods) shall run off, (and) the wind
shall dry up the ground, the Mazdayasnians should now set his

_body viewing the sun.

14. If the Mazdayasnians should not set this body viewing
the sun for the length of a year, thou shalt order as much punish-
ment as for murdering a righteous man (a Zoroastrian), in order
that the corpses (be) attended to, the Dakhmas attended to, the
impurities 2 attended to, and the birds gorged.

15. Creator, &c. [as in iii. 1]. Wilt thou, who art Ahura-
mazda, release the water from the sea Vouru-kasha, together with
the wind and clouds ?

16. Wilt thou convey (it) to a corpse, thou who art Ahura-
mazda? Wilt thou convey (it) on to a Dakhma, thou who art
Ahuramazda? Wilt thou convey (it) on to impurity, thou who
art Ahuramazda? Wilt thou pour (it) forth on a bone, thou who
art Ahuramazda? Wilt thou conduct (it) forth unnoticed, thou
who art Ahuramazda? With those (impurities) wilt thou con-
duct (it) forth to the sea Pditika?

17. Then said Ahuramazda: Verily it is so, O Zarathushtra !
as thou sayest, O upright one! I whoam Ahuramazda will re-
lease the water from the sea Vouru-kasha, together with the wind
and clouds.

18. I will convey (it) to a corpse, I who am Ahuramazda ; I
will convey (it) on to a Dakhma, I who am Ahuramazda ; I will
convey (it) on to impurity, I who am Ahuramazda ; I will pour

1 What are “‘lying low” or ‘‘di-
rected downwards,” as implied by the
word nydofich6, must be guessed from
the context, and floods, streams,
icicles, and snow might be suggested.
The Pahlavi equivalent of nydosiché
is ambiguous, even in the old MSS.,
and may be read either vashdyingunih,
““a clearing off, an open sky,” or nish-
dyingunth, ‘¢ solidification, congela-
tion ;” the latter might be preferred,

as the Pahlavi translator adds, *“the
adversity of winter shall depart ;” but
these readings are too irregular in
form to be relied on.

2 The term hikhra, *‘impurity,” is
applied to any bodily refuse or ex-
cretion from mankind or dogs, in-
cluding saliva, skin, hair, nail-parings,
&c. In this passage it appears to
refer to exudations from a corpse.
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(it) forth on a bone, I who am Ahuramazda ; T will conduct (it)
forth unnoticed, I who am Ahuramazda ; with those (impurities)
I will conduct (it) forth to the sea Piitika.

19. There exist streaming currents! in the inner part of the
sea for purifying, (and) the waters flow from the sea Piitika to
the sea Vouru-kasha,? to the tree Hvépa ;3 here grow all my

trees of every kind.4

20. I rain these down together, I who am Ahuramazda, both
as food for the righteous man and fodder for the well-yielding

OX.
ing ox.

Man shall eat my corn, and fodder is for the well-yield-

21. This is better, this is more excellent, than thou, upright

one ! sayest.

By this speech the righteous Ahuramazda rejoiced

him, the righteous Zarathushtra : Mayst thou purify for man the

best (things) for procreation.6

This which is the Mazdayasnian
religion is pure, O Zarathushtra !

He who purifies himself by

good thoughts and good words and good deeds,”

22. Creator, &c. [as in iil 1].

How much greater, better, and

more excellent is this Zarathushtrian Provision against the

1 Or perhaps ‘“splashing waves;”
the Pahlavi translation is obscure,
but seems to say : ‘“they remain ina
water-skin (dv Lhdtk, Pers. khtk) and
bucket (dald) kept full.”

2 The Pahlavi version adds: ¢ To-
wards the southernmost side, and it
(the water) stays behind in mist
(pavan Lir, or khir), and the blue
(kavud) body of (the sea) Satavaésa
stays behind around it. Phitika
stands away from the shove of Sata-
vatsa, this is a fact, but from which
shore it stands away is not clear to
me. The water comes to Satavaésa
through the bottom ( pékh); some say
that it traverses a fissure (kdfak).”

3 ThePahlavi versionadds: “Afarg
says the root of a tree; Médok-mah
(says) a forest.”

4 Some DMSS. add the Avesta: “by
hundreds, by thousands, by myriads
of myriads;” and the Pahlavi version
adds: ““among species, chaiti hefiti
wrvarandm saredha (*how many are
the kinds of trees?”) that is the prin-

cipal species.” Either a list of spe-
cies is omitted, or chaiti here merely
means ‘‘many,” as the Pahlavi chand
often does.

5 That is, both waters and plants.
The Pahlavi commentary ascribes this
to Tishtar, according to the later tra-
dition, thus: ‘ he who is Tishtar
takes the water (that) they may take
it in the wells of waters it comes
to.”

6 This is a quotation from the
Speiita-mainyt Géatha (Yas. xlviii. 5)
which continues as follows :—*“ for the
ox mayst thou nourish that of those
labouring for our food.” It forms
part of an address to Armaiti, the
spirit of the earth. The disconnected
phrases which follow are probably
also texts quoted from the Serip-
tures.

7 The Pahlavi version adds the note
that, ““anhvam (life, self) and daéndm
(intuition, religion, self) are both the
same.
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Devas! above the other traditions in greatness and goodness
and excellence.

23. Then said Ahuramazda: Verily, one may consider, O
Spitama Zarathushtra ! this Zarathushtrian Provision against
the Devas above the other traditions in greatness and goodness
and excellence, as the sea Vouru-kasha is above the other
waters.

24. Verily, one may consider, &c. [as in ver. 23], as the greater
water overpowers the lesser waters.? Verily, one may consider,
&c. [as in ver. 23], as the greater tree overshadows the lesser

trees.?

25. Verily, one may consider, &c. [as in ver. 23], as it has been

" both on and around this earth.*

Let the judge (ratu) be nominated, let the executor of the
sentence (sraoshdvareza) be nominated, on a Draona (consecrated
cake) being uplifted or not uplifted, on a Draona being offered
or not offered, on a Draona being delivered or not delivered.®

26. Afterwards this judge is able to remit for him a third of

this punishment.

And if other wicked deeds were perpetrated

by him, his atonement is through patita (renunciation of sin);
moreover, if other wicked deeds were not perpetrated by him,
the patita of that man is (completed) for ever and ever.S

1 The Vendidad, which is a corrup-
tion of vidaévé-ddtem, see p. 225.

2 The Pahlavi version has : ““as the
great water when it advancesupon the
little water, bears (it) away when it
falls into the ckitha” (perhaps equiva-
lent to chdh, “a pit”).

3 The Pahlavi adds an obscure
phrase which may perhaps, in the
old MSS., be: sarvdn malkd Gb-akhé-
2ak-ad, *“ the king of cypresses is one
(growing) in a marsh.”

4 The Pahlavi version in old DBISS.
has: ““asit will travel (bard bdminéd)
to this earth and over the sky, that
is, ever in all (places).” Then follows
a commentary which seems to refer
to the succeeding sentence, thus:
‘““some say this about Nasush, and
that in the eighth (fargard) about de-
cision and judgment, is that in the
Hspartm (Nask) about the formula

(nfrang) of worship.” There is evi-
dently a change of subject here.

5 The Pahlavi commentaries on this
passage are: ‘‘The Dastur considers.
(the Sraoshivareza) accuses of sin.”
And with reference probably to the
offender, the Dastur considers: ‘*what
was in his thoughts but not com-
mitted, and not in his thoughts but
committed ; what was promised him
was not brought, and not promised
was brought ; what was his intention
but not performed, and unintended
but performed.” This, Lowerver,
throws little light into the obscurity
of the Avesta text.

6 This passage has occurred also in
iii. 21, and perhaps ‘‘ his punishment
is abandoned ” might be substituted
for “‘his atonement is through pa-
tita,” and “ acquittal” be read in-
stead of the second ‘‘patita.” The
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27. Creator, &c. [as in iii. 1]. When men happen to be in
the same place, on a rug together, or on a mat together, and
others are on it ; there may be two men, or five, or fifty, or a hun-
dred ; (and) the same of women ;1 (and) then one of these men
shall die ; how many among the men does this Drukhsh Nasush
(the destroyer, Corruption) reach with impurity and rottenness
and filth ?

28. Then said Ahuramazda : If he be a priest (who dies),
verily, O Spitama Zarathushtra ! this Drukhsh Nasush rushes
forth ; if she reaches the eleventh she pollutes indirectly to the
tenth. If, however, he be a warrior, verily, O Spitama Zara-
thushtra ! this Drukhsh Nasush rushes forth ; if she reaches the
tenth she pollutes indirectly to the ninth. If, however, he be a -
husbandman, verily, O Spitama Zarathushtra! this Drukhsh
Nasush rushes forth ; if she reaches the ninth she pollutes in-
directly to the eighth. :

29. Moreover, if it be a shepherd’s dog (pasush-haurva), verily,
&c. [as in ver. 28]; if she reaches the eighth she pollutes in-
directly to the seventh. If, however, it be a house-dog (vish-
haurva), verily, &c. [as in ver. 28] ; if she reaches the seventh
she pollutes indirectly to the sixth.

30. If, however, it be a bloodhound (vohunazga), verily, dc.
[as in ver. 28]; if she reaches the sixth she pollutes indirectly
to the fifth. If, however, it be a young (fauruna) dog, verily,
&e. [as in ver. 28] ; if she reaches the fifth she pollutes indirectly
to the fourth.

31. If, however, it be a sukuruna? dog, verily, &c. [as in
ver. 28] ; if she reaches the fourth she pollutes indirectly to

drift of the sentence being that no
offender can be tried or punished for
an older offence than the one for
which he has been already condemned.
The Pahlavi version adds: ‘‘that is,
when the Dastur considers and de-
plores the sin, and they shall perform
good works nncomplainingly, it will
be allowable for the judge (ratu, i.c.,
Dastur) to remit one-third of the
soul’s sin ; this is declared where the
decision is among the judges [as in
cases of appeal or joint decisions], not

the judges’ own ; when it shall be the
judges’ own it will be allowable to re-
mit the whole of it.”

1 The Pahlavi version misinterprets
ham ndirindm by ““in fellowship
(and) in contact.”

2 What description of dog or animal
is meant by this epithet, or any of the
three succeeding, is quite uncertain.
The Pahlavi version merely tran-
scribes the Avesta words, and owns
that the last three are not intelli-
gible.
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the third. If, however, it be a juzhu dog, verily, &c. [as in
ver. 28]; if she reaches the third she pollutes mdlrcctly to the
second.

32. If, however, 1t be an aiwizu dog, verily, &c. [as in
ver. 28]; if she reaches the second she pollutes indirectly
the first. If, however, it be a #fzu dog, verily, &e. [as in
ver. 28]; if she reaches the first she pollutes indirectly the
first.

33. Creator, &ec. [as in iii. 1]. If, however, the dog be a fox
(urupr), how many of the creatures of the beneficent spirit does
the dog which is a fox pollute directly ? how many does it pol-
lute indirectly 71

34. Then said Ahuramazda: This dog, which is a fox,
does not pollute directly (any) of the creatures of the bene-
ficent spirit, nor does it pollute indirectly, any other than
he that smites and. kills (it). To him it adheres for ever and
ever.

35. Creator, &c. [as in iii. 1]. Moreover, if he (who dies) be
a miscreant, a two-legged unbeliever (drvdo),? as an unrighteous
apostate is, how many of the creatures of the beneficent spirit
does he pollute directly ¢ how many does he pollute in-
directly ?

36. Then said Ahuramazda: Like any toad® dried up (and)
over a year dead; for living, O Spitama Zarathushtra! a mis-
creant, a two-legged unbeliever, as an unrighteous apostate is,
- pollutes directly (any) of the creatures of the beneficent spirit ;
living he pollutes (them) indirectly.

37. Living it (the toad) spoils the water, living it quenches
the fire, living it drives the cattle mad, living it strikes the righte-
ous man.a blow depriving of consciousness (and) cutting off life ;
not so (when) dead.

38. So, living, O Spitama Zarathushtra ! a miscreant, a two-
legged unbeliever, as an unrighteous apostate is,- plunders the

1 Ham raéthwayéiti means that it 2 Or “a two-legged, unbelieving
contaminates or communicates con- serpent.”
tagion by direct contact, and paiti- S Strictly speaking, vazagha is a
raéthwayéitt means that it infects or' poisonous lizard.
spreads infection through an inter-
mediate person or thing.
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righteous man of a profusion! of food and clothing and wood and
carpet 2 and iron ; not so (when) dead.

39. Creator, &c. [as in iil. 1. When we bring together, O
righteous Ahuramazda ! in the dwellings in this material world,
the fire and Barsom and cups and Homa and mortar, (and) after-
wards either a dog or a man of this dwelling shall die, how should
they act, they who are Mazdayasnians ?

4o. Then said Ahuramazda: Off from these dwellings, O
Spitama Zarathushtra ! they should carry the fire and Barsom
and cups and Homa and mortar, off from (them) the dead one.
They may think of it as the lawful man (that) is both brought
to the lawful (place) and devoured.?

41. Creator, &c. [as in iii. 1]. How should these Mazdayas-
nians bring the fire back again to this dwelling where the man
had died?

42. Then said Ahuramazda : Nine nights should they who are
Mazdayasnians hesitate in winter, but in summer a month long;
afterwards these Mazdayasnians may bring the fire back again to
this dwelling where the man had died.

43. Creator, &c. [as in iii. 1]. And if these Mazdayasnians
should bring the fire back again to this dwelling where the mawn
had died within the space of the nine nights, (or) within the
space of the month long, what is the punishment for this?

44. Then said Ahuramazda : One may inflict on the vitiated
body of such a one two hundred blows with a horse-goad, two
hundred with a scourge.

45. Creator, &c. [as in iii. 1]. When in this Mazdayasnian
dwelling a woman shall go with child for one month, or two
months, or three months, or four months, or five months, or six
months, or seven months, or eight months, or nine months, or

1 Theword anhéush, ¢ of the world,”
although it would suit the sense well
enough, appears to be a corruption
since the time of the Pahlavi tran-
slation. Some MSS. have hanhush,
others hanhéush, and the Pahlavi
version translates the word by asarth,
““endlessness ” (sar, “‘ head,” isalways
applied to the ‘“end” in Pahlavi, bdn,
‘“root, origin,” being the ‘‘begin-
ning”). In Yas. liil. 4, kanhush is

translated in Pahlavi by sérth, *re-
pletion,” which is an approximation
to the meaning of asarth, while
neither word can be used for ““ world.”

2 In Pahlavi namad, Pers. namad.

3 Alluding both to the dead body
being taken to the Dakhma to be de-
voured by birds, and also to the
Homa juice, considered as a creature
to be consumed by a righteous man
in the consecrated place.
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ten months, and then this woman shall be delivered in child-
birth of something lifeless, how should they act, they who are
Mazdayasnians %

46-48. Then said Ahuramazda : Where there is in this Maz-
dayasnian dwelling especially the most ground fit for the puri-
fication ceremony, and the most dry land, &c. [as in il
15-17].

49. There the Mazdayasnians should enclose for her an en-
closure of this earth. Then for victuals they who are Mazdayas-
nians shall provide, then for clothes they who are Mazdayasnians
shall provide.

so. Creator, &c. [as in iii. 1]. What food should this woman
first eat?

s1. Then said Ahuramazda: Ashes with bull’s urine, three
draughts, or else six, or else nine; these she should pour (by
drinking) ! on the receptacle of the dead within the effusing
womb.

2. Then, afterwards, (she may swallow some) of the warm
milk of mares and cows and sheep and goats, of (the fruits) with
rind (and) without rind, and cooked meat undiluted, and true
corn undiluted, and honey undiluted.

53. Creator, &ec. [as in iii. 1]. How long should they hesi-
tate ? how long does she remain in seclusion, eating meat and
corn and honey ?

54. Then said Ahuramazda: Three nights they should hesi-
tate; three nights does she remain in seclusion, eating meat and
corn and honey. Then, moreover, after the three nights she
should wash over (her) body, freed from clothing, with bull’s
urine and water, on the nine stones (magha); so they should
purify (her).

55. Creator, &c. [as in iil. 1]. How long should they hesi-
tate? how long does she remain in seclusion after the three
nights, in a separate place, with separate food, with separate
clothing, apart from the other Mazdayasnians ?

56. Then said Ahuramazda: Nine nights they should hesi-
tate ; nine nights does she remain in seclusion after the three

1 8o understood by the Pahlavi rather to outward purification, pre-
translator and modern Parsis, but paratory to drinking the milk, than
the Avesta may perhaps refer here to drinking itself.
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nights, in a separate place, with separate food, with separate
clothing, apart from the other Mazdayasnians. Then, moreover,
after the nine nights she should wash, &c. [as in ver. 54].

57. Creator, &c. [as in iil. 1], Are those clothes, set apart
after purifying (and) washing, for the Zaota, or for the Hivanin,
or for the Atarevakhsha, or for the Frabaretar, or for the Aber-
" cta, or for the Asnitar, or for the Raéthwishkara, or for the
Sraoshivareza,! or for the priest (who is) a man, or for the war-
rior, or for the husbandman ? ‘

58. Then said Ahuramazda: Those clothes, set apart after
purifying (and) washing, are not for the Zuaota, &c. [as in ver.
57, but substituting everywhere “ not” for “or”].2 '

59. When in this Mazdayasnian dwelling there shall be a men-
struous woman, or when there is a place marked by defloration
(and) stained by intercourse, here she remains in it, and a rug
and mat should cover (her) up, always so that she may frequently

put out (her) hands together.

60. For I, (who am) Ahuramazda, allow no defiling of unused
clothes, not the size of an asperena, not even so much as the in-
finitesimal quantity 2 this damsel would defile.

1 These appear to be names of eight
officiating priests in the ceremonies of
ancient times, of whom only two are

now employed, the Zaota, who is the,

chief officiating priest, and his assis-
tant, the Rathwi, who takes the place
of the remaining seven. These seven
are now considered as spirits who are
summoned by the Zaota when begin-
ning to recite Visp. iii. (after finish-
ing Yas. xi.), and the Rathwi answers
in the name of each as he stands suc-
cessively.in their proper places. Ac-
cording to a diagram, given in some
MSS., the Zaota’s station being near
the northern end of the Arvis-gdh, or
ceremonial space, as he looks south-
wards towards the fire he has one of
the spiritual priests facing him from
beyond the fire, and a line of three of
them stationed along each side of the
Arvis-gdh. The stations of the eight
priests, real and ideal, are as follows:
1, Zaota, on the north side ; 2, Hiva-

n4n, at the north-west corner; 3,
Atarevakhsha, at the south-west
corner ; 4, Frabaretar, at the north-
east corner; 5, Abereta, at the southe
east corner; 6, Asnitar, on the west
side ; 7, Raéthwishkara, on the ecast
side ; 8, Sraoshdvareza, on the south
side. From the word mashydsi, ¢ mor-
tal, man,” being put in apposition
with athauruné, the general term for
““priest ” which follows the enumera-
tion of the officiating individuals in
the text, it may be suspected that
these latter were not considered as
mortals even ab the time this text was
written,

2 The meaning is that such clothes
cannot be used by any respectable
persom, but only by the very lowest
classes.

3 What is immeasurably small, an
indivisible atom ; the word isa-vimdn,
not avi-mdm. An asperena is a dir-
ham.
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61. And if these Mazdayasnians should cast over the dead one
an infinitesimal quantity, such as the infinitesimal quantity this
damsel would defile, none (of them) living shall be righteous,
none (of them) dead has a share of the best existence (paradise).

62. He shall have that life of the wicked which is gloomy,
originating in darkness, and dark. Verily, the wicked, through
their own deeds, through their own tradition, shall depart that
life for the worst existence (hell).

4.—Vendidad, Fargord XI1X. 10-26, and 40-47.

10.} Zarathushtra recited the Ahuna-vairya (formula, thus):
As a (heavenly) lord is to be chosen, &c.2 The righteous Zara-
thushtra uttered (the hymn): That I shall ask Thee, tell it me
right, O Ahura I3 ' .

11, 12. Zarathushtra asked Ahuramazda: O Ahuramazda!
most munificent spirit, creator of the settlements supplied with
creatures, righteous one! (I am) waiting for (what are) to be
fizxed on the roof ¢ (as protection) for > Ahuramazda, for the good
well-thought (Vohumand), for perfect rectitude (Asha-vahishta),
for suitable wealth (Khshathra-vairya), for bountiful devotion
(Spenta-4rmaiti). How shall I defend them from that Drukhsh,
from the evil-doing Angro-mainyush ¢ How shall I exorcise the
direct pollution, how the indirect pollution, how the corruption
(nasush), from that Mazdayasnian home? How shall I purify
the righteous man? How shall I bring the righteous woman
purification ? )

1 For verses 1-9, see pp. 253, 254.

2 See p. 141, note 2.

3 Yas. xliv., see pp. 158-161.

4 This refers to what is mentioned
in Zarathushtra’s address to Ahura-
mazda in ver. 4 (see p. 253), which
would be better translated as fol-
lows:—‘“ Where dost thou keep (any)
of this (asdnd ?) on this wide, round,
. far-compassed earth, to be fixed on
the roof. of the dwelling of Pouru-
shaspa?” The word paiti-zbarahi
can only be the locative of paiti-
2baranh, equivalent to Sans. prati-
hvaras, which would mean *“a curving
towards, a lean-to,” a significant term
for a roof which is actually used, in
the latter form, in English technical

language ; and in Sanskrit prati-hrara
(Rv. vii. 66, 14) is a term for the
vault of the sky. Darcjue has been
mistaken for the river Ddraja men-
tioned in the Bundahish (pp. 53, 58,
‘W.) as having the house of Pouru-
shaspa on its bank ; but itisevidently
only a gerund of the verb darg=
darez, ‘“‘to fix.” Some Dasturs
understand by asdné (in ver. 4) the
naugirah, or *‘ nine-jointed” staff
used by Zarathushtra as a defence
against the demons; they also under-
stand zbarahi as the same *‘ weapon ”
(comp. Pers. zibar, a *shield ”).

5 Or ‘Resting-places (are) to be
fixed on the roof for,” &ec.
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13. Then said Ahuramazda: Do thou invoke, O Zarathushtra !
the good Mazdayasnian religion, Do thou invoke, O Zara-
thushtra ! that the Ameshaspentas may keep guard over the
seven-regioned earth. Do thou invoke, O Zarathushtra! (the
spirits) of the self-sustained universe, of boundless time, of the
upper-working air (vayu). Do thou invoke, O Zarathushtra !
the mighty wind created by Mazda, (and) the bountiful one
(Armaiti), the lovely daughter of Ahuramazda.

14. Do thou invoke, O Zarathushtra! the Spirit (fravashz)
of me who am Ahuramazda, that which is the greatest and best
and most excellent, and strongest and wisest and most beautiful,
and most pervaded by righteousness, whose soul is the beneficent
text. Do thou thyself invoke this creation of Ahuramazda.

15. Zarathushtra proclaimed my word (thus): I invoke the
rightful creation, created by Ahuramazda. I invoke Mithra of
the wide cattle-pastures, the well-armed, with most glorious mis-
siles (rays), with most victorious missiles. I invoke Srosh the
righteous, the handsome, holding a sword in both hands against
the head of the demons.

16. I invoke the beneficent text (mdthré speiits) which is very
glorious. I invoke (the spiritg) of the self-sustained universe,
of boundless time, of the upper-working air. I invoke the
mighty wind created by Mazda, (and) the bountiful one (Armaiti),
the lovely daughter of Ahuramazda. I invoke the good Mazda-
yasnian religion, the Zarathushtrian Provision against the Devas
(Vendidad).

17. Zarathushtra asked Ahuramazda: O giver of good,?
Ahuramazda | with what ceremony shall I reverence, with what
ceremony shall I propitiate, this creation of Ahuramazda

18. Then said Ahuramazda : Thou shalt go, O Spitama Zara-
thushtra! to (one) of the growing trees, a handsome, full-grown,
strong (one, and) recite this saying : Reverence (to thee) O good
tree, created by Mazda(and) right! righteousness is the best

- good, de. [as in p. 141, note 2],

19. One may carry off the Barsom (twigs) from it, a span

long, a barley-corn thick. Thou mayst not clip its clipped Bar-

1 The reading da@td-vqnhen is doubt- the Pahlavi version by ddddr avdd
ful; it has been altered to ddté anhen hdmande, ¢ Creator, mayst thou be
in the old MSS., and is rendered in (or may they be) prosperous!”
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som, they should be righteous men (priests who do that). (One
should be) holding (it) in the left hand, reverencing Ahuramazda,
reverencing the Ameshaspentas, and the golden-hued I{oma, the
exalted,! and the handsome (spirits), and the gifts of Vohumand
(saying to the Barsom): O good one, created by Mazda (and)
right ! (thou art) the best.

20. Zarathushtra asked Ahuramazda: Omniscient Ahura-
mazda! thou art sleepless, unstupefied, thou who art Ahura-
mazda! a good-minded man pollutes himself directly, a good-
minded man pollutes himself indirectly, from a person who is
stricken by a demon, he pollutes himself directly with a demon ;
may the good-minded man become purified ¢

21. Then said Ahuramazda : Thou shouldst procure, O Zara-
thushtra ! bull’s urine lawfully formed by a young entire bull.
Thou shouldst bring out the purified things? on the ground
created by Ahura. The man who is a purifier (priest) should
score around (it) a surrounding furrow.

22. He should mutter a hundred praises of righteousness
(thus) : Righteousness is the best good, &c. [asin p. 141, note 2]
Twice (as often) he should recite aloud the Ahuna-vairya (thus).
As a (heavenly) lord is to be chosen, &c. [as in p. 141, note 2].
With four washings he should wash with bull’s urine of (that)
supplied by the bull, twice with water of (that) created by
Mazda.

23. Purified shall they be, the good-minded man ; purified
shall they be, the man (who polluted him). The good-minded
man shall draw on (his clothes) with the left arm and the right,
with the right arm and the left. Then thou shouldst expose the
good-minded man to the power-formed luminaries, that (some)
of the stars appointed by destiny may shine upon him, always
till when his nine nights shall elapse.

24. Then after the nine nights thou shouldst bring consecrated
waters (za0thra) to the fire, thou shouldst bring (some) of the
hard firewoods to the fire, thou shouldst bring (some) of the
benzoin incense to the fire, (and) the good-minded man should
have himself fumigated.

1 Perhaps the grammatical irregu- 2 Or, perhaps, ‘“the purifier,” if we
Jarities would be diminished by taking suppose the nominative to have been
this as a verb, and assuming that the substituted for the accusative, which
priest’s speech is addressed to the is not an unusual irregularity in this
Homa, and not to the Barsom. fargard.
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25. Purified shall they be, &c. [as in ver. 23, to] and the left.
The good-minded man shall exclaim : Reverence to Ahuramazda !
reverence to the Ameshaspentas | reverence to the other righteous
ones !

26. Zarathushtra asked Ahuramazda: O omniscient Ahura-
mazda! shall T arouse the righteous man? shall I arouse the -
righteous woman ? shall I arouse the frontier of the turbulent
Deva-worshipping men? (that) they may consume the land
created by Ahura, (that) they may consume the flowing water,
the crops of corn, (and) other of its superfluities? Then said
Ahuramazda : Thou mayst arouse them, O righteous Zara-
thushtra, !

27-39. [See the translation in pp. 254-257.]

40. Srosh the righteous, prayed to (and) invoked, is pleased
(and) attentive, the handsome, triumphant Srosh, the righteous !
Thou shouldst bring consecrated waters (zaothra) to the fire, thou
shouldst bring (some) of the hard firewoods to the fire, thou
shouldst bring (some) of the benzoin incense to the fire. Thou
sliouldst propitiate the fire Vazishta, the smiter of the demon
Spenjaghra. Thou shouldst bring cooked victuals (and) plenty
of sweetmeats.!

41. Thou shouldst propitiate Srosh the righteous, (that) Srosh
the righteous may destroy the demons Kunda (stupidity %), Banga
(drunkenness, and) Vibanga? (dead-drunkenness). He attacks
the frontier of the wizards, the turbulent Deva-worshipping men,
from the nearest3 country having the purification ceremony.
One should persevere in the practice, (and) should cultivate
sheep’s food (and) food for cattle in the pastures.

42. I invoke the Kara* fish (which is) in the water at the

seem to have been amended from thoe
Vendidad Sddah. The word dadvd,

1 Very pfobably “ gravy;” the
idea of sweetness is based upon the

Pahlavi version, which is not, how-
ever, altogether unambiguous.

? The Pahlavi version explains
vibange as ‘‘drunk without wine,”
or inherently dsunk ; v must be used
here as an intensive prefix.

3 From this point to the name
Angro-mainyush in ver. 44, both text
and Pahlavi translation are omitted
in all MSS. of the Vendidad with
Palilavi, except one or two which

which occurs in the MSS. before
nazdishtdd, belongs to the Pahlavi
version of the preceding clause.

4 The chief of the water creatures,
Ten of these fish, according to the
Bundahish, are constantly employed
in guarding the Hom tree, in the
midst of the sea Vouru-kasha, fromn
the assaults of a poisonous lizard
sent by Angré-mainyush to injure
it.
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bottom of deep lakes. I invoke the primeval self-sustained
boundary, most resisting the creatures of the two spirits. I
invoke the seven illustrious in fame, they are aged men, sons,
(and) descendants.

43. He shouted (and) countershouted, he considered (and) re-
considered, (did) the deadly Angro-mainyush,! the demon of
demons, (with) Indra? the demon, Saurva? the demon, Nion-
baithya ? the demon, Tauru, Zairicha,?> Aéshma* the impetuous
rusher, Akatasha the demon [(Pazand) he causes frost produced
by the demons, deadly decay, (and) old age ill-treating the
fathers], Btiti® the demon, Driwi® the demon, Daiwi® the
demon, Kasvi® the demon, Paitisha the demon, the most de-
moniacal demon of the demons.”

44. Thus shouted he who is the evil-causing Angro-
mainyush,® the deadly: Why do the demons, the turbulent
evil-originators, assemble in an assembly on the summit of
Arezlira 1

45. The demons rushed, they shouted, the turbulent evil-
originators ; the demons howled, they shouted, the turbulent
evil-originators ; the demons displayed an evil eye, the turbuleut
evil-originators: We must assemble in our assembly on the sum-
mit of Areztira.

46. Born, indeed, is he who is the righteous Zarathushtra, at
the dwelling of Pourushaspa. How shall we procure his death ?
he is the smiter of the demons, he is the opponent of the demons,
he is the destroyer of destruction (or falsehood) ; downcast is

1 This appears to be a fragment of (Zhashm in Persian). This Adshmg

an old hymn in octosyllabic metre,
which, with some irregularities, can
be traced through the greater part
of verses 43-45; it begins as fol-
lows :—

Fradavate vidavata
Framanyate vimanyata
Ayr6 mainyush pouru-mahrké.

2 See pp. 272 and 308.

3 The demons of disease and decay,
compare Sans. tura = dtura, ‘“dis-
eased,” and jaras, ‘“decay.” (See
Darmesteter's Haurvatit et Amere-
tit, pp.33, 34.)

4 The demon of Anger or Wrath

daévé appears to be the Asmodeus
of the Apocryphal book of Tobit
iii. 8.

5 Compare Sans. bhdla and the ver-
nacular bhd¢, the general name for
goblins or evil spirits in India.

6 These three demouns are respec-
tively Poverty, Deceit, and Dwarfish-
ness; see Vend. ii. 29, p. 234.

7 The word daévl is taken as the
last of this verse, and not as the first
of the next one.

8 Here ends the omitted passage
mentioned in p. 336, note 3.

9 The mountain said to be situated
at the gate of hell,

Y
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the Deva-worshipper, (with) the impurity (rasush) produced by
the demons, lying, (and) falsehood.

47. The demons shouted, they rushed, the turbulent evil-
originators, to the bottom of the world of darkness which is the
raging hell.

II.—TRANSLATIONS FROM THE PAHLAVI VERSIONS.

Excepting the first fargard of the Vendidad, these translations
were written by the author in English. In revising them use
has been made of collations of Spiegel’s edition of the texts
with Dastur Jamaspji's old MS. of the Pahlavi Yasna (see p. 96),
with the London and Teheran MSS. of the Pahlavi Vendidad
(se€ p. 95), and with Dastur Hoshangji’s unpublished edition of
the same.

The Pahlavi versions of the Avesta throw but little light upon
the obscure passages in the original text, which are generally
rendered by a slavishly literal translation, or even transliteration,
with some faint attempt at explanation, more or less unfortunate
in its result. The chief value of these versions consists in the
longer commentaries which are often interpolated, especially in
the Vendidad. They also indicate how the original Avesta was
understood in the later Sasanian times,! and how it is under-
stood by the present Dasturs, who rely almost entirely upon the
Pahlavi version.

1.—Pahlavi Yasna XX VIII.

Happy was the thought, happy the word, and happy the deed,
of the righteous Zarathushtra. [On account of proper thought
and word and deed he was estimable in virtue.]? The Amesh-
aspends held forth the Géthas, [that is, they were kept forth in
the world by them]. Devotion to you, O righteous Gathas !

1. (a) I beg the reward of him who is Afiharmazd himself,
through devotion, when I make intercession (with) God (for) the

1 To which the last thorough 7e- Pahlavi translators are enclosed in
vision of the Pahlavi texts may pro- brackets, to distinguish them from
bably be referred, whatever date we the words inserted by the present
may assume for their original compo- translator, which are given in paren-
sition. theses.

2 Explanations interpolated by the
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good, uplifting the hand (and) the mind also with its own joy.
(0) In spirituality Attharmazd is first, in the Géatha-lore! is the
increase of righteousness which (should) be in every action, [that
is, actions are all to be performed through the Gétha-lore]. (c)
In that which is His wisdom, in the original wisdom, is the
satisfaction of Géshtrin,? [that is, the care of cattle is to be
undertaken with judgment].

2. («) When I shall attain unto you,? O Atharmazd ! through
good thought (Vohuman), [that is, perfect in rectitude I shall
have come unto your own possession] ; (4) give ye to me in both
lives, (that) which is material and (that) which is spiritual, the
happiness which is here (in this world) and that also which is
there (in the other world). (c) Prosperity is owing to the assist-
ance of righteousness, [that is, you give me through rectitude
the abundance* which you give to that gladdener], and it is
necessary to cause glory through joy.

3. (¢) When I shall be your own, O Ashavahisht (and)
Vohuman, who is first ! [that is, I shall remain in your posses-
sion]; (8) and I shall be also Afiharmazd’s own, through whose
unweakened acquisition is their dominion, [that is, his sovereignty
over the Ameshaspends is strict]; (c) and of her also who is the
giver of increase, Spendarmad, I shall be her own, she comes to
me with joy through calling; when I shall call unto you, come
on towards me with joy.

4. (@) Whoever gives (his) soul into paradise (garédmdnd, it
is) through the assistance of good thought (Vohuman), [that is,
every one who gives has given it through the assistance of Vohu-
man]. (b) And his respect for the doers of deeds who do for
him what is proper, is evidenced by that of Atiharmazd and the
religion of Aftharmazd. (c) As long as I am a supplicant and
wealthy, so long I have learned 5 the requirements of righteous-
ness, duty and good works.

5. (¢) O Ashavahisht! When do I see thee through the in-

1 Or “psalmody ” or ¢ hymnology,”
but gdsdntkih can hardly mean Gétha-
chanting here.

2 The Pazand term for géush urvd,
““the soul of the ox or earth.”

3 Observe that “you” and *“ thou”
are not used indiscriminately in the

Gathas; “ye” or “/you” always refers
to the whole celestial council of the
Ameshaspends, including Adhar-
mazd.

4 Reading padikhrth=TPaz. padiq?,
see Mainyd-i-khard ii. 2, xlix. 6.

5 Or ‘““‘taught,” or *‘am taught.”
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struction of good thought (Vohuman)? this I (would) know,
[that is, I see thee at the time when every one is intelligent
through rectitude, when will it be?] (4) When do I see also
the place of Aftharmazd, who is a seeker of worth? that place
is known through Srosh, [that is, when they have a Dastur he
ought to know what happiness is from that place]. (c) That is
the greatest text; he whose understanding is confounded by its
belief and maintenance, he also whose understanding is con-
founded by the tongue, for him this one thing is excellent, when
they shall form a priestly assembly (aérpatistdn).

6. («) Grant the coming of good thought (Vohuman) to the
body of others (and) the giving of long life to me, O Ashava-
hisht! [that is, may he not grant that thing which, in the future
existence, they would require again to destroy]! (0) Through
the true word he has shown thee, O Attharmazd ! to Zaratlsht ;
it is owing to him who is Thy powerful Vishtasp that I am Thy
delight, [that is, I am carrying Thee forth in goodness to the
rulers]. (c) And my people (mantkdn) also, O Afharmazd ! my
disciples, are also carrying Thee forth in goodness. The distress
of the distressers is when they shall thus take injury, [that is, the
distress owing to them becomes inoperative].

7. (a) Grant me, O Ashavahisht ! the reverence which is in
plenteousness of good thought (Vohuman), [that is, may he so
grant me reverence which, in the future existence, they shall not
require again to destroy]! (6) And do thou grant me, O Spend-
armad ! that which is to be requested from Vishtasp, the mobad-
ship of the mobads (the high-priesthood) ; and my people also,
my disciples, grant them the mobadship of the mobads. (c) And
grant me a sovereign praiser, O Afiharmazd ! Vishtasp who when
they chant this your text, [that s, they shall speak your tradi-
tion (din)], furnishes the arrangements so that they may make
(it) continuous (they may propagate it).

8. (a) When thy excellence and thy religion, which is the -
best of other things, are in the best righteousness (Ashavahisht),
let me enjoy it! through rectitude. (b) Let me obtain by
prayer, O Adharmazd ! the man who is Frashdshtar, [that is,
give up Frashoshtar into my discipleship] ; give Frashéshtar my
people also in his discipleship. (¢) To them also then be liberal

1 Reading ghal ham-dbshdné.
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as long as all are in good thought (Vohuman), [that is, ever
cause thereby the happiness of Frashéshtar and the disciples of
TFrashoshtar till the future existence].

9. () Because of not coming to you, O Atharmazd! I may
not do this, [that is, I shall not come to you]; and Ashavahisht
too I trouble not about happiness, I ask not even a single happi-
ness which Ashavahisht deems undesirable. (%) Vohuman also,
the excellent, I trouble not him, who is he who gives you this
your infinitude, the praisers, [that is, he will bring Hiskédar,
Hoshédar-mah, and Soshans to your conference]. (¢) You are
propitious through the prayer of a beneficial sovereignty, [that
is, you will be pleased with a beneficial sovereignty, and will
give].

10. () When thus I shall be acquainted with ! righteousness,
and that also which is the gift of good thought (Vohuman), [that
is, I shall have become fully acquainted with truth and recti-
tude], (b) which is proper, O Afharmazi! may ye fulfil my
desire with them ! [that is, cause my happiness thereby]. (c)
When thus, by what is useless to you, food and clothing are
obtainable,? by that chanting, when it is not useful in your
worship, let him obtain food and clothing.

11. («) When I shall guard righteousness by observance, and
good thought (Vohuman) also unto everlasting, [that is, I shall
cause the protection of truth and rectitude], () teach Thou forth
to me what is Aftharmazd, that is Thyself, in words. (c) Spirit-
uality is the Gatha-lore which is declared from this by Thy
mouth, and till it is declared by that Thou wilt speak by Thy
mouth, which was the first in the world, [that is, He who was
first, His law became the Gétha-lore].

2.—Pahlavi Yasna XXI1X.

1. (@) To you, O Ameshaspends! Goshlrfin complained,
[some say 3 the lord Bull spoke towards the direction of Adhar-
mazd]# thus : To whom am I allotted as to feeding (and) keep-

1 Reading dkds hémandné. the Pahlavi version is literally:
2 Reading vindinidak, *‘ caused to “ there is (one) who thus says.”
obtain.” 4 The oldest reading is khdddi-gdsh

3 This frequent phrase for intro- gaft val Adharmazd rdno.
ducing alternative interpretations in
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ing? TFor whom am I formed? [that is, for whom am I created %]
() This is he T (have) : Wrath who smites me with anger and is
oppressive, [that is, he harasses me utterly], who is torturing,
[that is, my immoderate beating disfigures me perpetually], and
also a tearer away, [that is, he accomplishes the destruction of
my life],! and a plunderer too, [that is, he utterly robs me].
(¢) There is no well-wisher (vdsntddr) for me besides you, [that
is, I know not any one from whom my welfare so (proceeds)'as
from you], so let one prepare for me what is good pasture,

2. (a) So he who is the former of cattle, Atibarmazd, asked
thus: O Ashavahisht! who is the master of thy cattle$ [that is,
how is thy opinion of this as to who is the master of cattle?]
(8) Who is given this authority to feed (and) to keep? who is it
gives them pasture, and is also diligently promoting the cattle
creation? [that is, gives it pasture, and thereby indicates its
one cattle-guardian who will increase cattle] () What is that
lordship with goodness which, when they provide no nourish-
ment, feeds it with authority? Who gives this reply to the non-
Iranian 2 devastation of wicked Wrath, that they may make him
stupefied ¥

3. (¢) To him who (has) the guardianship of the bodies of
cattle Ashavahisht spoke the reply : (He is) not without distress,
for (he is) in distress, [that is, they shall effect his punishment].
(6) They are not aware of the peace of Rashn the just, and may
they not know what (and) how much punishment they shall in-
flict upon the soul of a wicked one! (¢) Of beings he is the
more powerful, [that is, the strength of him is that which is
more effectual], who comes into action on calling to him, [that
is, when they call him thus: Perform duties and good works ! he
does (them)].

4. (@) Afiharmazd is a computer of words, that he may form
an account as to the sin and good works () which were done by
them, demons and men, both formerly and also what they prac-
tise hereafter. (c) He is the deciding Lord, [that is, he deter-
mines action and law], so we are as is His will, [that is, even
(what) is wanted by us is what He (wants)]

1 This is the sin of b6d6k-28(], which also the sin of spoiling good clothes or
is defined in modern times as that of food.
selling men or cattle, whether stolen 2 Or ““unmanly.”
or one’s own property, into misery ;
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5. (a) So (rather) than you, O Ameshaspends! I diligently
reverence, with uplifted soul (and) mental uplifting of hLands,
Him (who is) Afiharmazd, [that is, I reverence one thing more
than the Ameshaspends, I reverence the things of Alharmazd
more, and I do (them)];? (&) that my soul may be with the bull
Az, [that is, may I give my soul a reward 2], (and) may I con-
sult him who is Attharmazd (about) that which is in doubt ! [that
is, (about) that of which I may be doubtful may it be possible
for me to inquire of Aftharmazd]! (c) For the upright liver is
no utter ruin, [that is, whoever lives with uprightness, in his
soul is no ruin], nor for the increaser,? [that is, for the increaser
who possesses anything through rectitude it is not so as (afore-
said], except him who is wicked, for to the wicked one it hap-
pens.

6. (a) Thus with his mouth said Aftharmazd intelligently :
Destruction is to be avoided, [that is, wisely was it said by him
that there is a remedy for the mischief from the evil spirit].
(b) No such lordship is to be admitted, [that is, in that place it
is not possible to effect a remedy because they do not even con-
sider the Lord as lord], no mastership whatsoever, for the sake
of righteousness, is to be given, [that is, a Dastur even, such as
it is necessary to introduce, they do not possess]. (c) So for
him who is an increaser, who is a tiller, thou art destined and
art formed, [that is, for him who is diligent (and) moderate thou
art given].

7. (a) That which is copiousness in the text Afharmazd
(gives) to that worker who is in friendliness with righteousness,
[that is, they give the reward revealed by the text to him who
shall perform duties and good works]. (b) Atharmazd makes
the cattle grow, [that is, he will increase them], for the eaters,
that one may eat in moderation ; that which is plentiful Afhar-
mazd taught (one to eat) by the lapful and armfult (¢) Who
is this good thought (Vohuman) of thine? [that is, this one who
leads to thee], who gives the reciters (and) priests a mouth with
all the Avesta and Zand?

1 This explanatory clause appears which resembles a Pahlavi word for
to be in great confusion in all MSS. ‘“goat.”

2 As the Persian muzd is both “a 3 Or *‘cultivator.”
reward” and ‘“a he-goat,” this may 4 Literally : ““Ly tbe bosom size
possibly be an attempt to explain 4z, and arm size.”
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8. (a) This my?! gift he obtained, [that is, that (which is) so,
this one obtained], to that teaching of ours this one is he who was
listening : () ZaratGsht the Spitaman, for him is our will of
Afiharmazd and righteousness also, [that is, a desire for complete
duty and good works]. (c) He chanted also a counterspell,?
[that is, he uttered a remedy for the destroyer (drdj) in the
world], through which saying one gives unto him a good place,

" [that is, on account of the excellence of the saying he utters
they give him there, in heaven, a good place which is excel-
lent]. '

9. (@) So too Goshirin complained thus: It is owing to the
non-applicant I am powerless, O Zaratfisht ! unseemly thinking
(comes) through what is illiberal giving, when they will not
bestow on it copiously, (6) owing to the insufficiency of the
words even of those men, when the religion is not fully current,

- whose desire is a demand for our? sovereignty, [that is, owing
to them a mobadship of the mobads is necessary for me]. (c)
How does that gift ever exist? [that is, does that time ever
come %] when it is given to him through the aid of powerful sup-
plication, to him who is Zaratisht.

10. (@) And ye give assistance to them, O Atharmazd, and
Ashavahisht, and Khshatvér ! that Zaratlsht and the disciples
of Zaratlisht may thereby practise virtue. (b) So also Vohuman,
the good mind which gives him a place of pleasant dwelling
there (in the other world) and likewise joy. (c) I too am he,
O Atharmazd ! that Zaratisht, by him something is first to be
obtained from Thee, [that is, his virtue is first from Thee].

11. («) Where is the gift, O Ashavahisht, and Vohuman, and
Khshatvér! which thus ye send to me, the speech of Zarattisht ?
[that is, (in) what place remains that reward?] (b) Ye reward
me much, O Aftharmazd ! by this arch-Magianship, [that is, they
would effect my reward by this pure goodness].¢ (c) O Athar-
mazd ! now our desire is (that) what is liberality towards us
(shall be) from you ; now when I know more of your wondrous-
ness, benefits from you are more desired by me ; [some said that

1 The word ““my” is accidentally 4 The mas-magth or arch-Magian-
omitted in the old MSS. ship is here explained as ¢ pure good-

? Titerally: ‘““a remedy-making.”  ness,” and in the Farhang-i Oim-kha~

3 So apparently in Dastur Jam- dbk (p. 25) magha is also explained
aspji’s MS. ’ by avéjak, ‘‘ pure.”
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now when the religion (has) become quite current, T and the dis-
ciples (have) a desire for benefits and reward from Thee].

3.—Daklovi Yasna X XX.

1. (a) So both those sayings are to be desired, which are the
Avesta and Zand given by Attharmazd, (by) whomsoever is in-
telligent, [that is, the priestly studies are to be performed! by
him (who is) wise]. (b) Which (sayings) are the praise of
Atharmazd and the reverence of good thought (Vohuman) re-
vealed by those which are the Avesta and Zand. (c) Whoever
is a virtuous thinker through righteousness, even he who thinks
of virtuous things, his good work is as great as a religious cere-
monial (yazishn), (he it is) whose happiness (consists) in looking
into their light,? [that is, when they see their spiritual worship
it becomes their joy].

2. () The listening to what is heard by the ears, [that is, the
ear listened to it (and) became glad], they will call the extension
of the best, [that is, his performance of priestly study], and
whatever is not affording him vision (becomes) what is light
through the mind, [that is, the light of the priests is dark to
him].  (b) Desires are to be discriminated by us who are men
(and) women, for our own selves, [that is, proper things are to
be discriminated from those which are improper, and those which
are improper are not® to be accomplished by us]. (¢) As, be-
sides, in that great performance through the consummation in
the future existence they announce a reward for what is our
teaching, [that is, on account of our teaching proper things they
will provide a reward].

3. (a) So both those spirits, AQharmazd and the Evil one,
first proclaimed themselves (as) those who are a pair, [that i,
they declared themselves (as) sin and good works]. (0) Of
what is good, and also of what is bad* of the thought, speech,
and deed of both, one thinks, speaks, and does that which is
good, and one that which is bad.t (c) From them choose ye

1 Or perhaps ““a priestly assembly plication of the pronouns in many
is to be formed.” places.

2 Or possibly ““into the light of the 3 This negative is omitted by mis-
Yazads (angels).” There is consider- take in most MSS.
able doubt about the proper ap-' ¢ Literally *“ worse”or ‘‘verybad.”
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out rightly him who is wise in good, Afiharmazd, not him who
is wise in evil, the Evil spirit.

4. (a) So also both those spirits have approached together to
that which was the first creation, [that is, both spirits have come
to Gayomard]. (b) Whatever is in life is through this purpose
of Aftharmazd, that is: So that I may keep it alive; and what-
ever is in lifelessness is through this purpose of the Evil spirit,
that is: So that I may utterly destroy it ; whatever is thus, is
so until the last in the world, so that it may occur even to men
of another (race). (c) The utter depravity of the wicked?! and
the devastation owing to Ahriman and the wicked are fully seen,
and so is the righteous perfect thoughtfulness which accompanies
Atharmazd everlastingly. »

5. (a) Of the two spirits that (one) is liked, by him who is
wicked, who is the evil-doing Ahriman, he who was desirous of
evil-doing. (6) Righteousness likes the spirit of righteousness,
the fostering Aftharmazd ; by whom ? also the hard-pot-covered 3
sky likewise is completed around the earth through this purpose,
that is, so that righteousness may become current. (c¢) Whoever
also satisfies AQlharmazd, and his desire is that of Afiharmazd,
is for Aftharmazd through public action, [that is, he should come
to Aftharmazd with that desire and action].

6. («) They who are demons do not allow (one) to discrimi-
nate rightly in any way, [that is, the demons would not do any-
thing proper], even (one) whom they deceived ; they whom the
demons have deceived can form no right desire. (b) For inquiry
they have come on, [that is, there is a consultation of them with
the demons], (they) by whom the worse in thought is liked.
(¢) So they (the demons) have run in together with Wrath, and
the lives of men are weakened by them, [that is, with Wrath
they disfigure men].

1 Of course ‘‘the wicked” include This epithet is evidently based upon

all unbelievers in Zoroastrianism as
well ag the mere transgressors.

2 As the Avesta word is yé it is
probable that amat, ‘‘ when,” ought
to be mdn, ““ whom,” the substitution
of one of these words for the other
being a common blunder of tran-
geribers.

3 Or perhaps ““hard-shell-covered.”

a rather eccentric etymology of the
Avesta word khraozhdishtesig, which
the Pahlavi translator divides into
three parts, namely, khraozh, which
he represents by sakht, ‘“‘hard;”
dish by dig, “a pot” and tefig by
nihdft, “ covered ;” reminding one of
some European attempts at etymole-
gising the name of Zarathushtra.
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7. («) To him?® comes Khshatvér, and Vohuman and Asha-
vahisht also come up to him to work. (4) And so Spendarmad
gives him a powerful body without lethargy, [that is, whilst it
is his he is not stupefied]. (¢) They are thine, [that is, they
come thus to that person], whose coming is such as the first
creation, [that is, his desire and action are those of Gayomard).

8. («) So also hatred comes into the creation, in the future
existence, to those haters and sinners, [that is, they shall execute
their punishment]. () So, O Afharmazd ! whoever is for thy
sovereignty Vohuman will give him the reward. () Through
their teaching of Aftharmazd, in the religion of AGharmazd, when
(given) to him who (has) righteousness, {that is, he is instructed
in proper things), the destroyer is given into his haud, and the
mischief (drdj) of infidelity.

9. (@) So also we who are thine, [that is, we are thine own],
by us this perpetuation (frashakard) is to be made in the world.
(6) Also the whole congregation of Attharmazd and likewise the
bringing of Asbavahisht, [that is, an assembly about the future
existence is always to be formed by them]. (¢) Whosever
thought is endless, [that is, thought in priestly authority (dasté-
barth) is the life (or guardian angel) which he possesses], his
knowledge is there (in the other world), [that is, he will kuow
the end of things through rectitude], in (his) place.

to. (a) Soin the creation in the future existence he who is a
destroyer, the evil spirit, is in discomfiture, when his things shall
stand still for weakness, and (his) armny is shattered. () So
they swiftly spring to seize the reward, that which is in the
good dwelling of Vohuman, when they have continued in recti-
tude. (¢) To Aftharmazd and Ashavahisht too they spring who
establish what is good renown, [that is, that person goes to seize
the reward who is well-famed].

11. (a) Both those Dbenedictions are to be taught which
Atharmazd gave to men, (b) and whose heedless  teaching is

1 The other, who prefers righteous-
ness.
2 This is merely a guess. The text

which runs as follows: mdnich gin
dmakhtishno zak mindarvam, &e., with
ahinh written over gin either as a

in the Copenbagen MS. (as published
by Spiegel) is here unintelligible, and
the obscurity is only partially re-
moved by Dastur Jamaspji's MS,,

gloss or as an addition to that doubt-
ful word. Tt is possible that instead
of Phzand gin we should read the
similarly written Pahlavi avéa, *‘ uu-
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the thing that should not be during mjr'celé‘ial'ation of worship ;
whose lasting injury also (arises) from such celebration by the
wicked. (¢) And (they are) also an advantage of the righteous,
[that is, as it is necessary to perform (them) so afterwards they
are beneficial], when that advantage (has) become complete.

4.—Pahlave Yasnae XXXI.

1. (@) Both those benedictions which I recite unto you, the
Avesta and Zand,! we teach him who is no hearer of the infidel,?
by speaking ; in a doubtful matter (varkémandih) he is to be
told three times, and one time when (one) knows without doubt
(atvar) that he learns. (b) They who, by benediction® of the
destroyer of righteousness, utterly devastate the world, when
they maintain the destroyer by benediction, (c) then even they
may be excellent when they shall be causing progress in what is
Aftharmazd’s, [that is, of even those infidels this one thing may
be excellent, when they shall make current the religion of
Atharmazd].

2. («) Whoever does not believe through observation is in
what is to him no doubtfulness when he is not even doubtful or
God in anything, [that is, assertion* about existence is good
when they exhibit it by an estimate of the world]. (b) So all
come to you, [that is, every one will come into your possession],
when thus they become aware of the mastership of Afharmazd,
[that is, they shall know the miraculousness of Afiharmazd].
(c) From Aftharmazd, from them (the Ameshaspends) it is to
come when I live with the aid of righteousness; from the
Ameshaspends is this benefit for me, from Atharmazd, when 1
live on with the duties and good works which are mine.

seeing, heedless,” which suits the
sense very well; the Pizand gloss
ahinh must then be read awina,
which would be very similar in form,
aud would confirm the meaning
““ heedless ” here adopted.

1 Ttis not certain from his language
that the I’ahlavi translator did not
mean the Avesta and Zand of both
benedictions.

2 Asthe sentence stands in the old

MSS. it ought to be translated : ““ wo
teach him who is no Rearer, the in-
fidel,” &ec.

8 Referring probably to the incan-
tations of sorcerers.

4 Dastur Jamaspji’'s MS. has Id-
yazishnth, ‘irreverence, non - wor-
ship,” instead of nekizishnth. It
cannot be said that this explanatory
clause throws much light on the
subject.
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3. (@) What? the fire and Ashavahisht gave by spirituality,
and was explained by Thee to the disputants, (was) understand-
ing, [that is, the purified and the dcfiled were made known by
Thee]. (6) And by Thee, who gave a desire of henediction to
the interpreters of numbers (arithmancists), was given the rite
of ordeal (ntrang-t var) ; tell it to us intelligibly, O AtGLarmazd!
wisely, that rite of ordeal. (c) Through Thy tongue, in (my)
mouth all kinds of living creatures believe, and afterwards it is
said of it that I speak.

4. (a) When in the creation in the future existence I shall be
an invoker of Ashavahisht and Attharmazd also, [that is, let me
have such a virtue that it may be possible for me to invoke
Atharmazd and Ashavahisht]; () and I shall be an invoker of
her also who is the submissive Spendarmad, I pray for excellence,
the gift of good thought (Vohuman). (c¢) (May) the authority of
my people also, my disciples, be from him who is powerful,
[that is, give them sovereignty from Soshins], through whose
bravery, [that is, through his own resources he is able to do it],
the destroyer (drij) is beaten; [that is, I know this, that at that
time it is possible to make the destroyer confounded].

5. (a) Speak decided to me, speak clear, where is that reward ?
how ought one to make (it) one’s own ? which (comes) to me
through righteousness when duty and good works are performed
by me, the good gift, [that is, the giving of that good reward to
me]. () Grant me the gift of understanding through good
thought (Vohuman), [that is, talk wisdom through excellence],
which is mine through the good judgment (h-vdrék) which is
his, [that is, through the excellence of that wisdom it is possible
for me to give a reply of good judgment]. (c¢) Aftharmazd
speaks that also which does not exist by means of that which
exists, [that is, by means of the Géatha-lore which exists he says
where it does not exist].

6. (a) He is the best who would speak intelligently to me
(what is) manifest and clear, [that is, the priest is better than
the disciple], (b) the text which is all-progressive, [that is, all
creatures by way of the text come back into the possession of
Aftiharmazd], which when they preserve it with righteousness is
working well, (and) one’s immortal progress arises therefrom in

1 Assuming that amat has been substituted for m#n, see p. 346, note 2.
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the fifty-seven years.! (c) The dominion of AQharmazd is so long
as good thought (Vohuman) grows in one, [that is, his sove-
reignty in the body of a man is so long as good thought (Vohu-
man) is a guest in his body].

7. (@) His promise came first who mingled His glory with the
light, who is the Aftharmazd who did this, [that is, the goodness
which is His here (in this world) is with Him there (in the other
world) ; this thing has happened to Him so that his Gatha-lore
may return to Him]. (b) His are the creatures, [that is, the
proper creatures are His own], who possesses righteousness
through wisdom and perfect thinking, [that is, be considers with
uprightness and propriety]. (c) Both those (creations) Adhar-
mazd causes to grow through spirituality, [that is, he will
increase spiritual and worldly things], (He) who is also now the
Lord for ever.2

8. (@) Thus I thought, O Aftharmazd! regarding Thee, that
Vohuman might be the first among Thy offspring, and when I
saw Vohuman I thought thus, that (he) was Thy child. (3) Art
Thou Vohuman’s father? Thou art the father of Vohuman
when thou art taken in altogether by my whole eyesight, [that
is, Thou art seen by both my eyes], so I thought that Thou art
the father of Vohuman. (c¢) Manifest are the creatures of right-
eousness, (and) clear, [that is, Thy proper creatures are created] ;
through deeds in the world Thou art Lord, [that is, they shall
form an account with sin and good works].

9. (@) Thine is Spendarmad, [that is, Thine own], with Thee
is that which is the fashioner of cattle, wisdom. () Through
spirituality, O Aftharmazd ! a path is given to her by Thee, [that
is, the path of that place (the other world) is given to her by
Thee]. (¢) Whoever is in activity comes, [that is, his duty and
good works are performed], whoever is no worker is not allowed
by Thee.

10. (@) So both the origin and produce are assigned by Thee
to that (one) of those men who is a worker (and) acquirer of
wealth,3 [that is, the source and produce of cattle are given by

1 In the Bundahish (p. 72) it isalso 2 Reading mdn kevanich hamds
stated : ¢ Infifty-seven yearsSoshlns khdddl.
(and his companions) prepare all the 3 The terms used seem to imply
dead ; all men arise, both (those) who ‘‘anagriculturist and cattle-breeder.”
are righteous and (those) who are
wicked.”
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Thee to him who is diligent (and) moderate]. () The lord is
righteous whose wealth ! (comes) through good thought (Vohu-
man), [that is, they should exercise the ownership of cattle with
propriety]. (¢) Alharmazd does mot allot to him who is an
idler, the infidel who is any hypocrite in the sacred recitations.
In the good religion it is asserted that even as much re-
ward as they give to the hypocrite they do not give to the
infidel.?

11. (¢) When for us, O Afharmazd! the world was first
formed by Thee, and religion, (they were) given by Thee through
this wisdom of Thy mind. (5) When life was given by Thee
to the possessors of bodies, [that is, life was given by Thee to
the body of Gayomard], it, too, was given thsough this wisdom
of Thy mind. (¢) When work (and) instruction were given by
Thee, [that is, work (and) proper instruction were given by
Thee], (they), too, were given through this wisdom of Thy mind.
And when (there is one) whose desire is for that place (the other
world), by Thee his desire was granted, [that is, that which be
requires when he shall come to that place, this which is so
required by him is given by Thee, in that way he will come to
that place], it, too, was granted through this wisdom of Thy
mind.

12. (@) There the voices are high, that of the teller of lies,
the Evil spirit, and that of the teller of truth, Afiharmazd,
(%) that of the intellectual Afiharmazd and that of the unintel-
lectual Evil spirit, in the solicitation for the heart and mind of
Zaratsht, [that is, while we shall solicit them ®], (c) who,
through complete mindfulness as to what the spirit communi-
cated by the religion of the spirit, (has) his abode there (in the

1 That is, wealth in cattle.

2 This appears to refer to a passage
in the Spend Nask, which the Sha-
yast-la-shiyast quotes thus: ‘‘ Asin
the Spend Nask it was shown to Zara-
tsht, concerning a man, that the
whole body was in torment and one
foot was outside. ZaratQsht asked
Afharmazd about the matter. Afd-
harmazd said that he was a man
Davéns by name ; he was ruler over
thirty-three provinces, and he never
practised any good work, except one

time when he conveyed fodder to
cattle with that one foot.” In the
Arda-Viraf-nAmak (ch. xxxii.) a simi-
lar tale is told of ‘‘a lazy man whom
they called Davinds,” whose right
foot is treated with the same excep-
tional mercy, which is not granted to
the infidel or apostate in ch. xIvii.
There seems little doubt that this
Davéns is a representation of the
davds translated *“hypocrite” in the
text.
3 Literally ““it” or ““him.”
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other world), [whoever shall quite mindfully perform priestly
studies,! his place is there (in the other world)].

13. (¢) Whoever converses with what is public must perform
public good works, O Aftharmazd ! whoever converses with what
is secret sin may commit much secret sin. () Whoever in
what is a small quarrel tries (adzmdyéd) that which is great, for
the sake of deliverance, [that is, they would commit a small sin
and, afterwards, they would commit a large one, so that it may
not be apparent], (¢) it is he who would be in both (Thy) eyes,
[that is, Thou seest], in that combination Thou art Lord, [in
sin which is mingled with good works], over righteousness Thou
art also Lord,2 and Thou seest over everything.

14. (a) Both those I ask of Thee, O Aftharmazd ! what has
come? (and) what yet comes? (b) Whoever gives a loan of
what is from lenders to him who is righteous, (gives) of that
which is such as is necessary to give, O Aftharmazd! (¢) And
whoever (gives) to the wicked is as they are, so the settlement is
this, that is ; What is the decree ¢ tell me what is the decree?

15. (a) Thus it should be asked him : Would his punishment
in that perdition be well inflicted who would provide a dominion
for him who is wicked, (0) who is evil-doing,? O Atharmazd !
who does not announce life even through a reward? [that is,
when they give Lim a bribe he would not release a man who is
yet alive]. (c) He also persecutes the agriculturist who is avert-
ing destruction among cattle and wen, [that is, even a good man
who well preserves mankind and cattle, him he regards with
malice].

16. (@) Thus it should be asked him:4 Would his reward be

1 Or perhaps ‘form a priestly
assembly.”

2 This part of the verse is omitted
in Spiegel’s edition.

3 Evidently referring to Ahriman,
who is hero represented as incorrup-
tible in his adherence to evil. The
idea of a being wicked enough to be
bribed to betray an evil cause to
which he still remains devoted, ap-
pears to be a refinement in evil of
later date than either Ahriman or the
devil.

4 The forms of some of the verbs in

this and the preceding verse are rarely
used, such as pdrst-ydd, pdrst hdd,
‘‘there should be an asking, or it
should be asked;” yehabdni-tdd,
“there would be a giving, or it would
be given;” and the form which can
be only doubtfully read vdddnyén-it,
it would be done or inflicted.” This
Jast form lookslike the phrase ‘“there
is a vdd@nyén, or there is a they-
would-do,” a clumsy way of saying
“it would be done,” if that be the
origin of the form.
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well given in whose dwelling (demdn) He who is wise in good-
ness is Lord  [that is, Alharmazd through spirituality is made
lord within his body]. () And in the town which is in His
country he who is (engaged) in the propagation of righteousness
is no chastiser, [that is, in His world that one is lord who, when
they would perform duty and good works, does not chastise].
(c) Such are Thine, O Afiharmazd! in whose actions it is
even so.

17. (@) Which convinces more, the righteous or the wicked ?
[that is, does he who is righteous (among) people convince more
thoroughly, or he who is wicked ¥]. (&) Speak information for
him who is intelligent, and become not him who is ignorant
thereafter while I shall speak to thee. (c) Apprize us, O Athar-
mazd ! [that is, fully inform us], and mark us out by good
thought (Vohuman), [that is, furnish us with a badge through
rectitude].

18. (@) So no one of you should hear the teaching of the text
from that wicked onme, [that is, hear not the Avesta and Zand
from the infidels]; (b) for in the dwelling, village, town, and
country he produces evil proceedings and death, he who is an
infidel ; (c) so prepare ye the sword for those infidels.

19. («) The listening in which is discretion (and) righteous-
ness is thus acquainted with both worlds, O Afiharmazd! [that
is, he in whom is discretion (and) righteousness understands the
working of spiritual and worldly affairs]. (b) Rightly spoken
speech is that which is authorised, which is fearless in tongue
persuasion, [that is, for his speech which is true and proper
(one’s) wishes are to be renounced]. (c) This Thy red fire, O
Atharmazd ! will give a decision to disputants, that they
may fully make manifest the certain and the undecided (agi-
rdid).t

zo. (a) Whoever comes to the righteous with deceit his lamen-
tation is behind him, [that is, it becomes lamentation in his soul],
() and long is his coming into darkness, [that is, he must be
there a long time], and bad feeding, [that is, they give him even
poison], and he says (it is) an unjust proceeding, [that is, it has
happened to him unjustly]. (c¢) To the world of darkness, ye

1 This evidently refers to the ordeal by fire, one form of the nirany-s

var,

7
19
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who are wicked ! the deeds which are your own religion? lead
you, (and) must do (so).

21. () Atharmazd gave Horvadad and Amer6dad the perfect
to him who is righteous, [him by whom duty and good works
are performed]. (b) And His own authority (pa(th) is in the
domination (sarddrth) of him who is lord, [that is, the sove-
reignty which is His He maintains in the Dastur], (¢) whose
munificence is of the good thought (Vohuman), [that is, the re-
ward which Vohuman gives he also gives], which is for him who
is a friend of his own spirit through deeds.

22. () Manifestly he is well-informed when he gives (and)
thinks according to his knowledge, [that is, in thought he minds
him who is spiritual lord (ah«) of his Dastur].2 (b) Good is the
lord who would practise righteousness in word and in deed;
(¢) he whose body is a conveyer of Thee, O Aftharmazd! [that
is, Thy lodging in the world is in his body].

5.—Pahlavi Yasna X XXII.

1. (a) He who is in possession of his life begged what is its
productiveness together with submissiveness, [that which is a
reward the demons (begged of) Aftharmazd himself in these
(words) : That we may be productive and submissive to Thee !
By them it was begged]. (b) They who are his 3 demons are of
my (way of) thinking, [that is, our thinking is as excellent as
ZaratQisht], he who is Aftharmazd’s delight. [By them it was
begged]: (c) That we may be testifying! [that is: May we
become Thy promoters !] we hold those who harass you, [that
is, we hold them back from you].

2-16. [Not translated.]

1 Probably referring to the tradi-
tional hag who is said to meet the
souls of the wicked on the fourth
morning after death, and is a per-
sonification of their evil religion and
deeds (see Arda-Viraf-ndmak, xvii.
12). The original description of this
being in the Héadokht Nask (Yasht
xxii. 27-33) is lost (see p. 223).

2 8o in Dastur Jamaspji's MS.,
otherwise ‘“he minds those who are
his guardian angel and Dastur ” would
be a preferable reading.

3 Probably meaning those who are
called demons by Zaratfisht ; but this
verse is by no means free from ob-
seurity.
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6.—Pallavi Vendidad I1

1. (1)? Atharmazd said to Spitdman Zaratsht : (2) I created,
O Spitdmén Zaratsht ! the creation of delight ® of a place where
no comfort was* created; («) this is where man is, the place
where he is born (and) they bring him up seems good to him,
[that is, very excellent and comfortable]; this I created. --{3)
For if I should not have created, O Spitdmin Zaratlisht ! the
creation of delight of a place where no comfort was created, (4)
there would have been an emigration of the whole material world
to Alrin-véj, («) that is, it would have remained in the aet, while
their going would have been impossible, for it is not possible to
go so far as from region (késhvar) to region, except with the per-
mission of the angels (yazaddn) ;5 some say that it is possible to
go also with that of the demons.

2. (4) (b) Asd rdmé-dditim (“a pleasure-creative place”),
néid (“not”) aojd-rdmishtdm (“most pleasing in strength”) ;6

1 For th~ Pahlavi text of the first
part of the Vendidad we have to rely
upon MSS. which are only second-
rate in point of age, as has been al-
ready noticed in p. 95. This is all the
more to be regretted as the first far.
gard contains many rare words and
obscure phrases which one would wish
to have, as nearly as possible, in their
original form. Fortunately these se-
cond-rate MSS. are still 283 years old,
and were therefore written before the
mania for ‘‘improving ” old texts set
in (some time last century), which has
induced some copyists to adapt the
text to their own limited knowledge,
in preference to raising their know-
l~dge to some comprehension of the
text as they found it.

2 The paragraphs are numbered to
correspond with Westergaard s edi-
tion of the Avesta text and its trans-
lation in pp. 227-230 of these Essays;
but the subdivisions of Spiegel’s edi-
tion, which correspond with those of
the Pahlavi MSS., are also numbered
in parentheses. For the further indi-
cation of the Pahlavi commentaries
and their subdivision by the letters

(2), (8), (c), &c., the present editor is
responsible.

3 The meaning appears to be, that
whatever creates delight in a place
was created by Aftharmazd, as more
fully detailed in the sequel.

4 The writer seems to use the usual
present form of this verb for the past.
See “remained ” in (4 a).

5 It is doubtful whether yazaddn is
to be taken in its original sense of
‘“angels,” or in its later meaning
“God.” Inthe Bundahish (p. 21 W.)
we are told, ‘“It is not possible for
one to go from region to region ;” and
the Mainyo-i-khard (ix. 6) says, ““It
is not possible to go from region to
region otherwise than with the per-
mission of the yazads or the permis-
sion of the demons,” which corre-
sponds closely with the statement in
the text.

6 This seems to be a critical remark
on the foregoing Avesta text, and im-
plies that there had been some doubt
whether asé rdmd-dditim (the read-
ing adopted) should not have heen
aqjé-rdmishtam. It may be noted that
the two phrases are more alike when
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the effect would be one (the same), the effect would be “the
delight of a place;”! some say it is also (sakofch) *the delight
which (arises) from industry.” (c) Paoirim (“the first”) is
bitim (* the second ”) ; this enumeration is that first the work of
the law was produced at a place, and the second at that place,
till the spirit of the earth arranged the whole in connection,? is
the work of opposition. The place where he mentions two—
one, that in the original creation, and one, that which is after—
is dad ahé paitydrem (*thereupon, as an opposition to it”).3
(d) Every one of the following places and districts is the joint
production of both ; some say that a ¢ place” (jindk) is that
place whereon mankind do not dwell, and a * district” (rdstak)
is that place whereon mankind dwell. (e) Mashamdrava shathim
haitim (“ he has proclaimed the existing destruction”) ;¢ this is
revealed in this fargard, (and) every place is mentioned. Some
say Ait-homand (“ material ?) is also a river.’

3. (5) The first of places and districts produced perfect by
me, me who am Afiharmazd, was (6) Airfn-vgj, where the good
Daitih (“ organisation”) is; (@) and its good Daitih is this, that
the place sends out even our DAft while they perform work
(agriculture %) with the avaépaém (*‘ stream™) ; some say that it
comes out in a stream unless they perform the work of the

4 Mashamdrava is heve supposed to
be for mashmrdva, which is taken as

written in Pahlavi characters than
they are in sound. The remarks

which follow, if their meaning has
been correctly caught, imply that
either phrase would be suitable.

1 Two other readings of this ob-’

scure phrase may be suggested : first,
““one thing is ‘an army’ (hénak), one
thing is ‘the delight of a place;’”
secondly, ‘‘the work is of two kinds
(d6 atnak), one work is ‘the delight
of a place.”” The reading kold dé for
Ldr de is a modern guess.

2 Or ““gave up the whole into one
hierarchy,” according as we read
khadd-kardakik, or khaddk radakth.
Most of this latter part of thecommen-
tary refers to what followsinthe text.

3 These are the words which intro-
duce each Avesta account of the evils
produced by the evil spirit, as detailed
in the following verses.

the perf. third sing. of a root shmrw
=mru, ‘“to speak ;”’ compare mar =
Sans. smri. The reading ash mdrave,
‘“very deadly,” has also been pro-
posed, which would be synonymous
with pburu-mahrkd, the usual epithet
of the evil spirit.

5 This is evidently a later supple-
mentary comment, and refers to the
word ast-hémand, ¢ material,” in (4) ;
this would be aft-hdmand in Huzvi-
rish, and has reminded some commen-
tator of the river thus described in the
Bundahish (p. 52 W.): “The Aitd-
mand (Hétumend) river is in Sistan,
and its sources are from Mount Apar-
sin; this is distinet from that which
restrained Frisiyav.” See also p.
229, note 3.
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place.l  (7) And in opposition to that were formed by the evil
spirit, who is deadly, (8) both the Rdik (“river”?) serpent
(which) becomes numerous, and the winter, produced by the
demons, (which) becomes more severe.

4. (9) Ten months are winter there, and two months summer ;
(a) and afterwards also hapta heiiti himind mdonha, poiichs
zayana (“seven are the summer months, five the winter ”) is
declared.2 (10) Those, too, have cold water, cold earth, (and)
cold vegetation, those ten months ; some say the two months ;
(11) adha zimaké maidlim, adha zmalé zuredhaém (“ then is
midwinter, then is the heart of winter ”), («) in that manner the
month Vobliman is the month Shatvér6, which is the heart of
winter, [that is, it would be more severe (compared)even with
this that is ever severe; and afterwards also, at that time, it

1 This is the traditional interpreta-
tion which describes Daitih as a river;
thus the Bundahish (p. 51 W.) says,
““ The Daltik (DAiti) river is the river
which comes out from Airin-v¢j, and
goes on by the mountain of Panjasta ;
of all rivers the noxious creatures in
it are most, as it is said, the DAiti
river is full of noxious creatures.” It
may be guessed from the text that
the river came from snowy mountains,
and therefore flowed most freely in
the spring and summer; hence the
idea that its flowing was dependent
upon the tillage of Afrn-véj, which
produced either more than the natural
drainage orless, according to the view
taken by the commentator. Tradi-
tionally, avaépaém is a ‘‘subterranean
channel or drain,” and it can be easily
explained as ¢“astream.” Its identi-
fication with the Pazand avéiim,
‘‘fearless,” is merely a guess of later
times, ingenious but hazardous. If it
were adopted, and the material river
were idealised into ‘‘organisation or
law,” we should have to translate
somewhat as follows: “ And its good
organisation is this, that the place
sends out even our organisation (or
splendour) while they perform work
(or duty), as it were, fearlessly (stead-
fastly) ; some say that it comes out,

as it were, fearlessly, unless they per-
form the duty of the place.” It is,
however, fur safer to assume that the
Pahlavi commentator takes the most
material view of every passage. Many
BISS. have rdd, ““the river,” instead
of lanman, ‘‘our;” and it may be
noticed that the latter Pahlavi word,
when badly written, can be easily
read as the former, but the converse
mistake is not so easy.

2 The word ashkare is merely the
Pahlavi dshkdrak, ¢ declared, mani-
fest,” written with the Pizand termi-
nation -¢ instead of the Pallavi -ak.
This commentary on the alteration in
the relative lengths of summer and
winter agrees with the Bundahish (p.
6o W.), which states tliat the months
from Fravardin to Mitré (the first
seven months of the year) are summer,
and from Avéin to Spendarmad (the
last five months of the year) are win-
ter. It must be observed that the
Persian Parsi calendar has not corre-
sponded with that described in the
Bundahish since the eleventh century
(say A.Y. 400); but as that book de-
scribes the year as always correspond-
ing with the sun, it implies that some
mode of intercalation was employed,
so that it may have been written at
any earlier date.
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becomes more severe].! (12) Then when the winter falls off, [that
is, goes], then is the frdéstd voghné (* chief disaster ”),2 [that is,
the opposition winter ever goes off with it ; some say that anni-
hilation enters thereby].

5. (13) The second of places and districts produced perfect
by me, me who am Aftharmazd, was (14) Gavd, which is the
Sarile dwelling, [that is, the plain of the Stuik dwelling-place ;
the characteristic thereof is no disturbance]. (15) And in oppo-
sition to that was formed by the evil spirit, who is deadly, (16)
a swarm of locusts (kdruko méy) which even destroys (yakéd-ich)
the cattle, and is deadly ; («) this locust comes forth, (and) corn
that is without blade comes up; to tie up the ox is not neces-
sary, (and) it becomes the death even of the sheep.

6. (17) The third of places and districts produced perfect by
me, me who am Aftharmazd, was (18) Martlv, of resources com-
bined with the work of the law, and active, [that is, they do
much in it]. (19) And in opposition to that were formed by
the evil spirit, who is deadly, (20) inquisition (and) privacy
(goshak) ;® [inquisition, that is, they would make an inquisition
of friends there ; and privacy, that is, solitary incontinence is

there].

! The meaning is, that the summer

was as cold as winter, and the winter

still colder. As the months stand in
the text, they would answer very well
for the present time, when the gadim
month Bahman occurs in June-July,
and Shahrivar in January-February ;
but we find the same months given in
DMSS. written 283 yearsago, when the
Parsi months were seventy days later
in the year, and we have every reason
to believe that they were also given
in MSS. written 553 years ago, when
the months were 138 days later in our
year than they are at present. It
seems hazardous to assume that the
Parsi months were allowed to retro-
grade continuously during Sasanian
times, otherwise we might suppose
that this commentary was written
about 1460 years ago, when the months
would bave bheen in their present posi-
tion. DBut it is more probable that
gome copyist hasreversed the position

of the two months in the text, as
Vohliman is a winter month, and
Shatvérd a summer one, in the Bun-
dahish (p. 62 W.).

2 There seems here to be some per-
ception of the disastrous consequences
of a sudden thaw in snowy regions.
But one of the commentators seems to
understand frdést6 vbghné as *‘gone
forth to destroy,” misled perhaps by
the Persian firistdd, *‘ sent.”

3 Modern tradition suggests ddshak,
“uvil ;” but as ddsh, ‘““evil,” is al-
ready anadjective, the form ddshak is
doubtful. If it were adopted the sen-
tence might be thus translated:
‘“ Commerce (lit. reckoning) and evil
commerce, [that is, the commerce
which friends would practise there is
evil, that is, unnatural intercourse is
there).” This, however, would be
taking advantage of an ambiguity in
the English word ‘‘ commerce,” which
the Pahlavi dmdr does not possess.
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7. (21) The fourth of places and districts produced perfect
by me, me who am Af@tharmazd, was (22) Bukbar! the handsome
in appearance, with uplifted bauner, [that is, they keep? a ban-
ner elevated ; some say that they domineer over a multitude,
that is, they overwhelm it?]. (23) And in opposition to that
was formed by the evil spirit, who is deadly, (24) an ant-hill
(which) becomes numerous ; [some say that a place furrowed by
a plough till it springs up will become an ant-hill].4

8. (25) The fifth of places and districts produced perfect by
me, me who am Afharmazd, was (26) Nisai, which would be
between Marfty and Bukhar ; [I mention that since there is also
the other®]. (27) And in opposition to that was formed by the
evil spirit, who is deadly, (28) scepticism ; [in the concerns of
the angels (or God) they are doubtful whether they exist ;¢ some

1 Or it may be Bakhar or B4hL

2 Some MSS. have ““come with,”
others ¢ bring.”

3 Some modern MSS. have ¢‘ they
slaughter the enemy.”

4 This clause presents several diffi-
culties to the translator, and the text
is probably corrupted. In all proba-
bility the word nurtu or nurutw (Das-
tur Hoshangji mentions nub), which
ends the Avesta version in the printed
editions, is really a Pazand word be-
ginning the Pahlavi version, and the
missing equivalent of the Avesta bra-
varem. It might be taken for the Per-
sian navard, *‘combat,” but this is
naparto in Pahlavi, Possibly the ¢ is
a corruption of m# (see p. 357, note
1), and the whole word a blunder for
a Pahlavi form, vurmén or barmdr,
““a bee;” but this is a mere guess.
The word gilchakdd (oue old DIS.
gives didrchakdt as a gloss) is tradi-
tionally understood as *“an ant which
carries off corn,” the mér-i ddn-kash
of Vend. xiv. 14 and xviii. 146 Sp.;
but how tradition arrived at this con-
clusion is not obvious. Here chakdgd
is taken in its usual sense of *‘ summit,
hill,” and gl is assumed to be a cor-
ruption of mér, ‘“ant” (m inverted
being %, an error which sometimes
oceurs, and kdr being practically equi-

valent to g4l in writing). The Tehe-
ran MS. has géluk-chakdd in one in-
stance, which would lead up to the
translation ‘“porcupine mound ” were
it not that the porcupine or hedgehog
is specially an animal of the good
creation (because it destroys ants),
and could not have been produced by
the evil spirit. Darmesteter's sug-
gestion (Revue Critique, No. 33 of
1877, p. 9o) of jdrdh-kid for jarddk-
kad, < greedy of corn,” is hardly ad-
missible, as no old Péizand writer
would be likely to use dh for a final
d. 1f we were to throw aside the
tradition altogether, and assume that
the Pahlavi translator was better ac-
quainted with the meaning of the ori-
ginal Avesta word usadhas than the
traditionalists were, we might take
gal-chakdg as the name of some noxi-
ous weed which sprang up all over
the country ; gdl or gdlak, ‘ flower,”
being frequently used as the first
member of the name of a plant. The
reading adopted for the phrase, ‘“‘a
place furrowed by a plough till it
springs up,” is jindk sdlak-ddg (or
sal-kisht) vad bard kh@mbéd.

5 Or ‘‘since it still exists.”

6 More literally, ¢ that is, if they
should not be.”
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say that they are (so) also in those of the demons whether they
exist].

9. (29) The sixth of places and districts produced perfect by
me, me who am Aftharmazd, was (30) Harlb (or Hariv) the
village-deserting ; (@) and its village desertion is this, where we
keep the periods of nine nights and a month,! they desert the
house as evil (khdnak pavan vadak) and go away. (31) And in
opposition to that was formed by the evil spirit, who is deadly,
(32) the mosquito 2 whose ery of long-continued annoyance (dér-
séjukil) would be this: I am hungry !3 [some say that they may
perform with a drum].

10. (33) The seventh of places and districts produced perfect
by me, me who am Afiharmazd, was (34) Kévil the evil-shadow-
ing,* (a) and its (evil) shadowing is this, that the shadow of the
trees on the body is bad; some say that of the mountains.
(35) And in opposition to that was formed by the evil spirit,
who is deadly, (36) a longing for witches, the adoration of idols,
with whom Kereshaspd associated, [that is, he practised it, and
they also would practise not according to the law].

11. (37) The eighth of places and districts produced perfect
by me, me who am Afharmazd, was (38) Uré full of pasture
(and) grandees,® («) and its full pasturage is this, that there is

1 Dastur Hoshangji observes that
these periods refer to the time which
places once defiled remain unclean,
which varies according to the season
of the year.

2 The word sarchd or sarchakh is
here assumed teo mean ‘‘a gnat or
mosquito,” in accordance with the
traditional meaning of the phrase.
1t may, however, be only the Pizand
form sardha, ‘“sort, kind,” in which
case we should have to read a “ kind
of long-continued annoyance whose
cry would be this,” &c., referring per-
haps to beggars. It is singular that
the Pahlavi translator should have
missed using the Persian word s¢rashk,
““a gnat,” for the Avesta sraskem ;
and Dastur Hoshangji observes, very
justly, that sarchd-1 may be merely a
miswriting of sarchask, which might
well be a copyist’s transposition of
surask-ich,

3 Or “a dagger,” according as we
read gushnak or dashnalk.

4 It seems singular that a place
when made perfect should still have
an evil shadow, and no doubt we can
read Kdvdl-t véh-sdyako instead of
Kdaval-i ddsh-sdyako, and can tran-
slate as follows: ‘“Kavil the well-
shadowing, and its shadowing is this,
that the shadow of the trees ison a
bad body which is called that of the
mountains.” But as the Pahlavi
translator found duzhaké in the
Avesta text, he could hardly avoid
translating it by ddsh, ‘“‘evil.” As
the Pahlavi version differs here, inits
translation of Av. shayanem, from
(14) and (42) Dastur Hoshangji sug-
gests saeyanem as the correct reading.

5 Or we may read mépdn, ¢ fogs,”
(Pers. méyh); or perhaps vdstar-musdn.
¢ forage-gatherers” (compare Pers.
mastdan, * to gather ),
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plenty of corn and pasturage in it. (39) And in opposition to
that was formed by the evil spirit, who is deadly, (40) the worst
of residences when its grandees dwell on it.

12. (41) The ninth of places and districts produced perfect
by me, me who am Afitharmazd, was (42) Khnan, the abode of
wolves, [that is, the Khnin river is the habitation of wolves;
the characteristic ! thereof is disturbance]. (43) And in opposi-
tion to that was formed by the evil spirit, who is deadly, (44)
the vile sin of those who cannot pass the bridge,? which is inter-
course with men, [that is, sodomy]; («) this they should not
perpetrate according to the law of the angels (or God).

13. (45) The tenth of places and districts produced perfect
by me, me who am Aftharmazd, was (46) Harakhménd the
handsome in appearance. (47) And in opposition to that was
formed by the evil spirit, who is deadly, (48) the vile sin which
canrot pass the bridge, which is burying the dead; (a) this is
heathenish (ak-dén-hémand), and according to their law.

14. (49) The eleventh of places and districts produced perfect
by me, me who am Afiharmazd, was (50) Hét-homand the illus-
trious (and) glorious; (a) busy and diligent is the spirit which
it subdued,® some say that of the Véh river.t (51) And in op-
position to that was formed by the evil spirit, who is deadly,
(52) that which is vile, [that is, sorcery], which is ever evil ; (a)
some say that of the Frasiyavan;5 they were able to perform
that, and were not able to abandon it. (b) Some say that sor-

1 The old MSS. have dashak, but
compare the end of (14).

For whom the bridge Chinvad,
which leads to paradise, is impas-
sable ; this is neatly expressed by the
single Pahlavi word andpdhalakdin,
¢“those not for the bridge,” or those
whose sins are inexpiable.

3 Reading £ sikast (for £ shikast) ; or
it may be ¢ kasist, ‘“the smallest.”
Some modern MSS. alter the word
into Sistin because the Hétumand
river is in Sistén, see p. 356, note 5.
The whole clause seems doubtful.

4 The Véh (or good) river is one of
the two chief rivers-of the world ac-
cording to the Bundahish, which
states (p. 49 W.) that *these two

rivers flow forth from the north part
of the eastern Alborz, one towards
the west, that is the Arang. (and) one
towards the east, that is the Véh
river.” The spirits of the two rivers
are also mentioned (Bund. p. 50), and
further particulars are given, thus
(Bund. p. 51): ““The Véh river
passes by on the east, goes through
the land of Sind, (and) flows to the
sea in Hind@stdn, and they call it
there the Mehra river;” aund in p. 53
it is stated that the V¢h river is also
called the Kasak in Sind.

5 The descendants of FrasiyAv the
Turanian, the Afrisiyib of the
Shahnimak.
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cery is this which although they desire (it) not, yet it happens
easily (narm), then it is said that (it is) in a way not allow-
able.! .

15. (53) This also is the token of its manifestation, which I
call the practice of the thing; (54) and this also, its manifes-
tation, is through examination; when they observe it becomes
manifest. (55) As wherever they come (there) is evidently an
outburst (jasto) of sorcery, (56) so also they are most addicted
to extreme sorcery; (57) so also they bring up snow and bail,
[that is, they would occasion even them]; (@) some say that the
snow and hail will so arise from them where sinfulness, through
them, becomes excessive. (58) Whosoever is sick (mudak) and
whosoever is again impotent (are so through the deeds of such
sorcerers).2

16. (59) The twelfth of places and districts produced perfect
by me, me who am Aftharmazd, was (60) Rak of the three races
of Atarbpitakin ; («) some say R&l; and its triple race is this,
that its priest, warrior, and husbandman are virtuous and belong
to it. (b) Some say ZaratQsht belonged to that place, and it
was his government (patik) of all these three which was called
RA1 ;3 its triple race is this, that his union of these three arose
and issued from that place : vaédhanhé néid wzbish (¢ of know-
ledge, not of conjecture”%). (61) And in opposition to that was
formed by the evil spirit, who is deadly, (62) the vilest over-
scepticism,® [that is, they are doubtful themselves, and will also
make others doubtful].

17. (63) The thirteenth of places and districts produced per-
fect by me, me who am Afharmazd, was (64) Chakhar of re-
sources, the grand doer.® (65) And in opposition to that was

i The author’s translation of this
fargard ends here.

2 Agalready noticed (p. 229, note 4),
the whole of this paragraph seems to
be translated from an old commen-
tary in the Avesta language. The
last sentence is translated here as it
stands in the printed text, but it will
probably be discovered hereafter that
the word tdn in the Avesta text is
part of the Pahlavi translation ; and
that the final words luklvdr attl are
altogether corrupt.

3 This seems to be a pun on the
name RAi, which can be divided, in
Pahlavi, into the two words % 3, ““‘my
three.”

4 Perhaps “‘active scepticism” or
““yampant unbelief” would express
the meaning better, though not the
words.

5 Perhaps mazdn, taken here as
“grand,” may be for mazdnd, ‘‘a
balance,” or mazdidn, *‘selling,” or
mazddr, ¢ a labourer.”

¢
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formed by the evil spirit, who is deadly, (66) the vile sin of those
who cannot pass the bridge, by whom dead matter was cooked ;

" (a) this is not according to the law of the angels (or God), yet
they cook many (things), such as the fox and weasel.!

18. (67) The fourteenth of places and districts produced
perfect by me, me who am Aftharmazd, was (68) Varen the four-
cornered, subduing? Mount Padashkhvar,® some say Kirman;
(«) and its quadrangularity is this, that it stands upon four
roads ; some say that its city has four gates. (69) At which
(place) Frédtin was born for the destruction of Azhi Dahék.
(70) And in opposition to that were formed by the evil spirit,
who is deadly, (71) both the unnatural menstruation (which) be-
comes more violent, and dwelling on non-Aryan territories,
(during) the winter of (him) who says Mount Padashkhvar (and)
the autumn of (him) who says Kirman.4

19. (72) The fifteenth of places and districts produced perfect
by me, me who am Afiharmazd, was (73) (that of those) who are
the seven Hindus (Hinddkdn); () and its seven-Hinduism is
this, that the chief rulers are seven ; yet I do not say this, that
there are not seven, since (it is) from the Avesta hacka ushastara
Hendva avi daoshastarem Henidum (““from the eastern Hindu to
the western Hindu”).5 Some say that there is one to each
region (késhvar).® (74) And in opposition to that were formed
by the evil spirit, who is deadly, (75) the unnatural menstruation
which becomes more violent, (and) the unnatural heat which is
beyond measure.

20. (76) The sixteenth of places and districts produced per-
fect by me, me who am Afharmazd, was (77) on the waters of

1 Probably the ichneumon or Indian
mangds.

2 The old MSS. have kir = gir,
““seizing ;7 otherwise we might read
sar, ¢ the chief,” meaning the metro-
polis or seat of government of Mount
Padashkhvir.

3 According to the Bundahish (p.
23 W.), ¢ the Padashkhvargar moun-
tain (or range of Mount Padashkhvér)
is that in Tapristin and that side of
Gilan.”

4 Such appears to be the meaning
of the commentator, as Padashkhvar-
gar being chiefly a cold country, and

Kirman chiefly a hot one, it would be
natural for the inhabitants to quit
the former in the winter and the
latter in the autumu or hottest
season. Perhaps we should read
amat, “‘when,” for min, ‘“who,” and
translate “when it is the winter of
the said Padashkhvéirgar, when it is
the autumn of the said Kirméan.”

5 The commentator probably means
to say that the doubt about there
being seven Hindus is not his own,
but is occasioned by an Avesta text
which mentions only two.

6 Of which there are seven,
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Arangistan,! which is ArGim,? (78) whose residences are unwalled
(ad?vdr), so that they soon retreat; («) some say they have no
ruler in authority. (79) And in opposition to that was formed
by the evil spirit, who is deadly, (80) even the winter, produced
by the demons, (which) becomes very severe.?

21. (81) There are also those famous places and districts
which remain unmentioned, which are handsome in appearance,
profound in the work of the law, desirable, [that is, suitable],

. .*[that is, they would appoint many as chiefs], splendid,
[that is, having fame,® some say flourishing  as Férs the pure is
splendid].

y.—Pahlavi Vendidad X VIII.

1. (1) Many are the men—this way spoke Afiharmazd—O
righteous ZaratQsht ! [that is, the men in the world are many ;
some say that they who are like these are many] (2) (who) wear
the other mouth-veil” (though) unversed in religion, [that
is, he has not performed its ceremonial ; some say that he does
not mentally abide by the religion]. (3) Owing to the deceit
which he utters to others, the priesthood is his own, [that is, he

says: O man! I am a good man].

1 That is, the country of the Arang
river, one of the two chief rivers of
the Iranian world, see p. 361, note 4.
It is likewise said in the Bundahish
(p. 5T W.): “The Arag (or Arang)
river is that of which it is said that it
comes out from Alborz in the land of
Shrak, which they also call (or in
which they also call it) Ami, (and)
it passes on through the land of
Spétds which they also call Mesr, and
they call it there the Niv.”

2 The eastern empire of the Ro-
mans. }

3 The second clause of the Avesta
sentence is not translated by the
Pahlavi commentator, but that it
forms a part of the Avesta text is
shown by the enclitic conjunction
cha occurring in both clauses,

4 The equivalent of the Avesta
word frashdoscha seems to be omitted
in all old MSS., which give only its

(4) Don’t say of that that

explanation. Some modern MSS.
have, therefore, altered the text to
the following : ‘‘inquisitive, [that is,
they make much inquiry],” which is
simply absurd as an epithet of a
place.

5 Reading shem-hémand. The Te-
heran MS. has ddm-h6mand, probably
for bdm-hémand ; and modern MSS.
improve this into gadman-hémand,
‘“glorious.”

6 This word is doubtfully read
vakhsak, for wakhshdk, ‘ growing.”
In the Farhang-i Oim-khadtk (p. 6,
ed. Hosh.) we probably have the same
word in the phrase bdmik chigdn
vdsdk, where it may perhaps be com-
pared with Pers. véshidah, ‘‘ exalted.”

7 See p. 243, note 1. A layman has
to veil his mouth and nose when per-
forming the Abén and Atash Nyé-
yishes, Patit, or any Nam4z.
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(it) is priesthood—this way spoke Afiharmazd—O righteous
Zarattisht ! (@) The mouth-veil (paddm) may be of any stuff,
(and) while it keeps back on the mouth it must be two fingers
beyond, (as) is clear from the passage, baé erezu frathanhem
(“two fingers’ breadth”). (4) The two ties (do-vand) of a
mouth-veil project as ringlets (pavan gurs) ; it should be double
(d6-b4zg) and it should be perfect ; some say that one fastening
(ddshiar) is behind, [it is said that all there are should be (so)],
(and) it should be stronger® than that which even the kdstZ re-
quires. (c) With a mouth-veil once (tied) which is single ? (and)
strong,! while it is not allowable to pray for the Darlin yet un-
presented for tasting,® it is allowable to perform the ceremony
(yazishn).

2. (5) He carries the other vermin-killer [snake-killer] (though)
unversed in religion. (6) Owing to the deceit which he utters
to others is (his) priesthood.# Don’t say of him that (he) is a
priest—this way spoke Atharmazd — O righteous Zarattisht !
() A mouth-veil may be of any stuff, (and) while it comes back
on the mouth it must be two fingers beyond, (as) is declared by
the passage, baé erezu di ashdum Zarathushtra (“‘ two fingers, O
righteous Zarathushtra !”).5 (b) The snake-killer 6 may be of
anything ; a leathern (one) is good, (as) is declared by the pas-
sage” (beginning with) Vokdd mananha janaiti apemchid Anré

1 Reading tushkdk ; compare Pers.
tdsh, ¢ strength.”

2 Reading paddm 1-vin-t khadd-vdk.
The whole clause is difficult to tran-
slate.

3 The word atafddd (compare Pers.
tavt, ¢“ feast”)is probably the same as
occurs in the following sentence from
the Farhang-i Oim-khadtik (p. 38, ed.
Hosh.): ‘“Ataft-ddd is that when
one keeps food and drink away (from
him) in whom is hunger and thirst.”

4 This sentence is omitted in the
Pahlavi version of the old MS. in Lon.
don, which abbreviates many repeti-
tions in the text.

5 This is evidently clause (4a) re-
peated by mistake, owing to the pre-
ceding sentence being the same in
both places. It contains, however,
some variations from that clause.

6 The priests used to recite the fol-
lowing formula as often as they per-
formed the meritorious work of kill-
ing any creature of the bad creation :
Shkanom, vdnom, nizdr kunom kdl-
bud-i shumd, dévdn va drdjin va
J4dddn va farydn, pa kém va baresom
va din-t rdst va durust ke man chdshid
(‘I break, smite, and make withered
the bodies of you demons and demon-
esses and sorcerers and witches,
through the hém and barsom and
the true and correct religion which
is taught me”); compare Mainyo-i
Khard Ivii. 28.

7 This Avesta quotation is evidently
incomplete, and probably only the
first few words are given, which is
the usual Eastern mode of quoting
passages.
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mainyusk (‘ whatever water Angro-mainyush shall smite, by
Vohumand,” &e.).

3. (7) He carries the other plant [Barsom, some say kitino 1]
(though) unversed in religion. (8) Owing to the deceit, &e. (as
in (3) and (4), which are not repeated here in Pahlavi by the old
MS. in London).

4. (9) He uses the goad and the miscreant 2 so that he groans
{and some say that he passes away], (though) unversed in reli-
gion. (10) Owing to the deceit, d&ec. (as in (3) and (4), which are
not repeated here in Pahlavi by the old MS. in London).

5. (11) Whoever lies 3 ever throughout the night a non-prayer
and a non-chanter, [that is, he does not utter the Avesta residing
in the chanting of the service], (12) a non-reciter, a non-per-
former, speechless, and wishing for his mourning in life ;4 (13)
owing to the deceit, dc. (as in (3) and (4), which are not repeated
here in Pahlavi by the old MS. in London).

6. (14) Say of him that (he is of) the priesthood—this way
spoke Afttharmazd—O righteous Zaratfisht ! (15) who all through
the night consults the wisdom of the righteous, [that is, forms a
priestly assembly ® so that he may learn (or teach) rightful
things], (16) which is preservation from difficulty,® the expander
of the intcllect, the giver of good existence on the Chinvad
bridge [stout-heartedness on the Chinvad bridge], (17) deserving
spiritual lords (aluldn), deserving the place of righteousness, and

1 Probably the name of some plant
improperly used for the Barsom. It
may be an adjectival form meaning
“made of kit or kard.”

2 The reading of the old MS. in
London is ashtar ve mar kdned. The
ashtar, ““goad,” is the usual imple-
ment mentioned in the Vendidad for
the punishment of criminals (see
P 239), and seems to have been spe-
cially used by the priests and their
assistants,

3 This is the correct meaning of the
Huzvarish verb shekhidnastan, which
is variously given by different autho-
rities. In Dastur Hoshangii’s edition
of the Pablavi-Pazand Glossary (p.
15, iine 11), the Ddzand wvindddan
should be omitted, and then both
shekvhidnastan and khelminian would

be correctly explained by khdftan,
““to lie down, to sleep.”

4 According to the old MS. in Lon-
dow, which has asdkhdn afash val
shtvan kdmak paver Ehayd.  The
writer of a modern MS., not under-
standing that the Panlavi translator
meant to express the Av. chinvad by
kdmak, has added the words makhi-
tinéd naddkil-i Chinvad pdhal, ¢ de-
stroys the benefit of the Chinvad
bridge.”

5 Or perhaps “ performs priestly
studies.”

6 Reading £ min tangth. The ol
MS. in London has amddagti, “froe-
dom from ailment,” which would suit
the sense well enough, but is not a
good equivalent of the Av. Gz6, which
is usually translated by tangth.
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deserving the paradise of duty and good works, the reward (and)
recompense in the better world.

" 7. (18) Ask! again of me, O pure one ! [that is, the question
was the last, and He lLereupon considered whether something
might not yet remain] (19) of me who am the Creator, [that is, I
created the creatures], the most developing, [that is, from one
thing I know 2 many things], the most intelligent, [that is, by
calculation I know much], the best replier to questions, [that is,
of those from whom they would make inquiry I give the best
reply].  (20) For so it is good (for) thee, so mayst thou become
prosperous, if thou askest again of me.

8. (21) Zaratisht inquired of Aftharmazd thus: O Adhar-
mazd, favouring spirit ! creator of the material world, righteous
(one) !® in whom is the secretly-progressing destruction? [that
is, in whom is its lodging % and owing to whom is its progress
most 1]

9, 10. (22) And Aftharmazd said to him thus: In him (who
is) the guide of a vile religion, O Spitdman Zaratfisht! the in-
fidel who is a deceiver. (23) Whoever does not put on the sacred
string-girdle (for) three spring seasons, [that is, dees not have a
sadarah (and) kdsti ¢ (for) three years], (¢) some say that who-

1 Here begin a series of disloca-
tions in the text of the old MSS.,
which is fully described and accounted
for in the introduction (p. 4) to Wes-
tergaard’s edition of the Avesta texts.
Some MS. from which the oldest now
existing (and through them all later
ones) have descended, must have con-
sisted of bundles of ten folios each;
but the bundle containing most of the
remainder of this fargard had its folios
displaced, so that they stood in the
following order: 3-8, 2, 9, 1, and folio
10 was lost. In Spiegel'sedition this
displacement has only so far been
rectified as to put the complete sen-
tences right, while any fragment of a
sentence with which one folio ended
is left (as in the old MSS.) in connec-
tion with the fragment of .another
sentence with which the next mis-
placed folio began. Thus, in this
sentence (18) the old MSS. give the

first two words (which Spiegel omits)
here, namely, lakkvdr min, but for
the next words we have to turn over
several pages (equivalent to the eight
folios (3-8, 2, 9) to p. 206, line 6, of
Spiegel’s text, where we find the rest
of the sentence, namely, (i avézak
pirs, &e. We must then turn back
again to find sentence (19) in its right
place.

2 So all MSS., but a slight altera-
tion in the form of one letter would
give us hankhctdnam, “I place or
dispose.”

3 This opening sentence is not given
in Pahlavi by the old MSS. here, asit
has so often occurred in previous far-
gards.

4 The muslin shirt and string girdle
worn by Parsis of both sexes, except
young children, as enjoined by their
religion.
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ever does not put on the sacred string-girdle (for) those thrce
spring seasons is the third ! year an outcast, forsaken below and
forsaken above ;2 (it is) according to the law of such that it is
not necessary to have a sadarak (and) kdst?. (24) (And whoever)
does not chant the Géathas (and) does not consecrate the good
water.® (25) Whoever also has taken him, who is my man, into
confinement, [that is, has taken him (as above) described (nip-
ishtak) into it],# (and) delivers him up to liberty, [that is, makes
him an exile], (26) does no better by that act than though he
had forced  the extent of the skin (off) his head, [that is, had
cut the head and had made it alive again].

11. (27) For the blessing of one unrighteous, vile infidel is a
curse the length of his jaw; (28) of a second, the length of a
tongue ; of a third,® nothing ; a fourth progresses himself, [that
1s, becomes himself].

12. (29) Whoever gives an unrighteous, vile infidel the out-
squeezed Hom-juice, and the priesthood (26££%), (30) (and) then
the consecrated feast (myded) [this is said because with him are
the good and worthy of the feast],” (31) does no better by that
act than though the enemy’s army, having a thousand horse [five
hundred men with two horses (each) from the professed warriors],
should be conveyed by him on to a village of the Mazdayasnians,
(and) he ® should slay the people (and) they ® should drive away

1 Dastur Hoshangji suggests that
the first two letters of this word have
changed places, and that we should
read tasdm, ¢ fourth,” instead of the
upusual sitdm, ¢ third.”

2 Reading arajdstd frébujo avar-
bdjo, and taking arajdstd as a variant
of arajistd, ‘‘most wrong, most err-
ing.” The literal meaning is probably
““ most wrongful, escaping from what
is below, and escaping from what is
above,” that is, from both the world
and heaven.

3 The old MSS. add the Avesta
quotation ydish yazaits (* with which
he performs ceremonies ).

.4 That is, has taken such a one as
just described into custody. Most
modern MSS, attempt to alter nipish-
tak, as their writers have failed to see

that the word can be taken in its
literal meaning.

5 The old MS. in London has karg
hémande atgh rééshman, &e.

6 Here we have the second disloca-
tion of the text, as described in p. 367,
note 1 ; and for the remainder of sen-
teace (28) we have to turn to the end
of (98) on p. 205, line 10, of Spiegel’s
edition. The additional words in the
old MS. in London are Id mindavam,
tasdm nafshman satdnéd, aigh nafsh-
man yehevidnéd. The incoherence in
this sentence is due to the Avesta
original. See p. 243.

7 Or “he would say the good and
worthy are in his feast.”

8 So in the old MS. in London, but
the persons are reversed in Spiegel’s
edition.
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the cattle as plunder.! («) That is, when? one gives him the
priesthood (z6¢i%) (it is) a tandpdhar® (sin), and when? they
shall do it frequently (it is) a mortal sin (margarjdn).

13- (32) Ask again of me, &c. (as in ver. 7 (18-20) above).

14. (33) Zarathsht inquired, &c. (23 in ver. 8 (21) to) right-
eous (one)! who is he (belonging to) Srosh the righteous, the
mighty, the self-subduing, [that is, he keeps (his) body in God’s
control], the admirably-armed,* the lord (£kidd) of the briithri-
taézhem® (“ sharp battle-axe”) frashusaiti Srooshé ashyé (* the
righteous Srosh goes forth”), (who is he) the Sréshavarezs ?
[that is, who is his stimulator of the world]?

15-17. (34) And Atdharmazd said to him thus: The bird
whose name is Parbdarsh, O Spitdméan Zaratsht! (2) This
Parbdarsh would be ¢ prior indication” (pésh-dakhshalil), and its
prior indication is this, that first it flaps (its) pinions, [that is,
wings], (and) then utters a cry.® (35) On whom men, in dis-
paragement, bestow the name of fow], some would say the cock ;
(@) though (if) they did not say (so) it would be possible for him
to do better. (36) That bird raises an outcry during the pre-
paration of dawn,” which arises at midnight,® (37) thus: Rise
up! be men! praise the righteousness which is perfect! and
overthrown are the demons, [that is, when righteousness is
praised by them the demons are overthrown by them]; (38) for
this (one) who has run to you is Bfishasp the long-talking,” [some
say thus: This (one) has run to you, Blshésp the long-pawed],?
(39) who by prosy chatting (frdj-gop-ldyishnil) with the whole

1 Or perhaps ““in a drove.” Parékdarshth aé, atshash fratdm

2 Perhaps min, ¢ whoever,” should
be read for amat, ‘‘ when.”

3 A sin which prevents the soul
from passing over the Chinvad bridge
to paradise.

4 The author adds here ‘ the ruler
in the Arezahi and Savahi (késhvars),”
a gloss taken from =2 modern MS.
Such modern glosses are, however,
mere guesses, of no authority.

5 Mentioned in the Srosh Yasht
(Yas. lvii. 31).

6 The same explanation of pard-
darsh is given in the Pahlavi transla-
tion of the fragment in Westergaard’s
Yasht xxii. 41, as follows: afash

pardn shikdvéd, va akhar vdng vd-
ddnéd.

7 This adsh afzdr is defined in the
Farhang-i Oim-khaddk (p. 42) as the
third quarter of the night, in which
the Ushahina Géh begins.

8 The third dislocation of the text,
as described in p. 367, note 1, occurs
after the first Avesta word in clause
(37) ; but being in the Avesta text, it
has been properly corrected in Spie-
gel’s edition.

9 It is doubtful whether these two
epithets, dérang-gdbo and dérang-ydk,
are not both intended to mean “‘long-
handed” or ‘“long-pawed.”

2 A
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material world, when every one ought to be free from sloth
(bilshdsp), lulls it off to sleep. (40) This she says: Sleep a
long time (dareginil)! be men ! for there is nothing which re-
quires you,! [that is, your work of the law * will not stop]. (41)
And let not the three perfections be over yourselves, good
thought in the mind, good words in speech, (and) good deeds in
action ; [(#) some say that the religion asserts that Bishdsp
speaks for this reason, lest the three perfections should be over
yourselves, good thought in the mind, good words in speech,
(and) good deeds in action]. (42) But let the three turpitudes
(vadtdinih) be over yourselves, bad thought in the mind, and
bad words in speech, and bad deeds in action.

18, 19. (43) Then the first third of the night my fire, (who
am) AfQbarmazd, begs the householder of the house 3 for assist-
ance, thus : O householder of the house,® rise up! (44) put on
(your) clothes ! wash (your) hands thoroughly! request that they
may bring me firewood ! illumine my molester (pattydrak) ¢ with
firewood purified (by) thoroughly-washed hands. (45) For it
seemed to me (it was) Az, produced by the demons, with forward-
gliding coils, who tore out (my) life.5

20, 21. (46) Then in the second third of the night my fire,
who am Aftharmazd, begs the husbandman for assistance, always
(with) the same phrase (hamishak kdr-1), thus: O husbandman,
rise up ! (47) (as in (44) and (45), which are not repeated here,
in Pahlavi, by the old MS. in London).

22. (48) Then the third third of the night the fire of Afihar-
mazd begs Srosh the righteous for assistance, thus : O Srosh the
righteous, the handsome! (49) then let any firewood of the
material world be brought® unto me, purified (by) thoroughly-

1 Literally ““for (there is) not that 5 The old MS. in London has here

which suits you.”

2 The old MS. in London has kdr
wa dind, ** work and religious duty,”
that is, secular and religious duties.
This phrase is generally written kdr
dind, and it may be doubted whether
the conjunction v or the relative ¢ is
to be understood as connecting the
two words.

3 The old MS. in London has mdné
mdnpat in both places.

4 Qo in the old MSS., and padirak
secms no improvement.

maman bard Uit dz-t shédddn-ddd-t
khamih pésh-tajishno-t ahd bard sed-
kdnd medammdnast, but in (so) it has
the following variations: i dz-% shé-
dddn-ddd mayd ; old-t; and medam-
mdndd.

6 The old MS. in London has ded-
rlnyén-ydd, but modern MSS. of
course alter the termination toaform
better understood by their writers,
without much attention to the mean
ing.



PAHLAVI VENDIDAD XVIII 371

washed bands.  (50) For there seems the water of Az, produced
by the demons, flowing forward on me, which is a tearing away
of life.?

23-25. (51) Then Srosh the righteous upbraided (frdj-gép-
ldyd) the bird whose name is Partdarsh, O Spitdméan Zarattisht!
(52) (as in (35) to (42), which are not repeated here, in Pahlavi,
by the old MS. in London).

26, 27. (53) Then speaks a friend to his friend, they who
shall lie on a bed, (54) thus: Do thou rise up! for I am driven
away. (55) Either one who shall rise up beforehand, his pro-
gress is towards the best existence (paradise), («) so that they
proclaim that even with a good work of three sréshi-charandm ?
it is possible to attain to the best existence. (56) Either one who
(shall have) brought beforehand, up to the fire of Afiharmazd,
firewood purified (by) thoroughly-washed hands, (57) him the
fire blesses, when pleased, uninjured, (and) satisfied, (58) thus:
May the herd of cattle attain (4%Atdd) unto thee ! [that is, may
it be thine!] (59) besides the full continuance of men [much
progeny]! (60) May a desire in the mind for the will of thy
(heavenly) lord (akd) attain unto thee ! [that is, may that some-
thing be in thy mind which should be thy (heaveniy) lord and
high priest!] (61) and may the well-pleased lord («A#) live in
(thy) life 13 so that the nights when thou shalt live thou mayst
live in joy. (62) Thisis the blessing which the fire always offers
him, [that is, (it is) ever (for) him], who (has) brought to it fire-
wood which is dry (and) inspected according to rule (réshanil),
(63) on account of a wish for rectitude [on account of a desire
for duty and good works], (and) which is purified, [that is, pure].

28. (64) Whoever gives that bird of mine, which is Paridarsh,
O SpitAman Zarattisht! female and male together, to a right-
eous man with perfect rectitude, (65) thinks of it thus: It will
produce me a dwelling ; (¢) when they give him the reward (and)
recompense, he considers about it thus : When a dwelling like a

1 Translated here differently from
(45), in accordance with the variations
in the old MS. in London, but the
reading mayd, * water,” for khamih,
““coiling,” is very improbable.

2 This is not the scourge or com-
peller of attention, but some very

small weight of the same name, by
which the value of the most trivial
actions is estimated.

3 The old MS. in London has va
adrvakhsht (or hd-ravakh-ddg) ahvd
pavan khayd ztedd,
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palace ! shall be given to me it may even be large ; (66) (with)
a hundred columns, a thousand corridors,? a myriad large (and)
a myriad small (rooms).

29. (67) (Of him) who gives that bird of mine, which is Pard-
darsh, small morsels of meat 3 along with pildv,* some say cumin
seed,? [(a) some say that he gives out meat in that quantity to
a righteous man], (68) of him, the ever-bringing,® I who am
Aftharmazd would not be an inquirer for his second statement,
[(«) once I shall ask 7 everybody], (69) for he proceeds onwards
to the best existence (paradise). »

30. (70) Srosh the righteous asked of the Drf)j, of Disgrace,?
[(«) some say that (it is) of Wrath ; some, of the evil spirit],
(71) without the accompaniment of a club, [that is, he put down
his club, (@) so that he might intimate that confession (hddstdkih)
through fear is not to be considered as confession], (72) thus:
O Drtj, who art inglorious, [that is, thou hast no benefit what-
ever from it 9], (and) inactive ! [that is, thou doest nothing which
is proper]! (73) art thou thus conceiving without cohabitation of
the whole living creation? [that is, when they do not cohabit
with thee dost thou become pregnant ?].

31, 32. (74) And she who is the demon Dr@)j exclaimed (in)
reply to him, thus : O Srosh the righteous, the handsome ! (75)
1 do not conceive without cohabitation of the whole living crea-

1 Tt is assumed here that gdn bard
is a corruption of gdnbagd, ‘‘a dome,”
which is wusually written gdmbad.
The reading gdr, ‘“a tomb,” is hardly
probable.

2 This is a guess at the meaning of
fras, compare frasp, frasip, ¢‘a beam
or lintel.”

3 This is translated in accordance
with the view taken of the Avesta
text in p. 247, but a more literal
translation of the Pahlavi would be:
¢¢(Of him) who gives (away) meat the
size of the body of that bird of mine,”
&c. The Pahlavi translator evidently
considered the whole passage as re-
ferring to the meritorious work of
charity.

4 The old MS. in London has pilds,
a way of writing pildv, an Eastern

dish in which boiled mutton or fowl
is smothered in rice, and garnished
with hard-boiled eggs, onions boiled
and fried, raisins, almonds, and spices,

5 Assuming that zdrak means zéral.

6 Perhaps akaraz-var should be cor-
rected into akaraz.

7 Or ““they have inquiry made of.”

8 Reading khdduk for Pers. khuddk;
a similar Pahlavi form oceurs in Vend.
v. 153, where it must be read khddak
=DPers. khddah, ‘“ truth,” as it is the
equivalent of Av. ashem.

9 Meaning probably from the divine
glory. But the word ajash ought
perhaps to be omitted, as it is an addi-
tion to the text in the old MS. in
London, and we should then read
““thou hast no goodness whatever.”
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tion. (76) There are even (for) me too ! four males. (77) They
impregnate me just as any other male, when the semen is in the
females it impregnates, [that is, I become pregnant].

33. (78) Srosh the righteous, &c. (as in (70) to (7z), which
are not repeated here in Pahlavi by the old MSS.) : Which is
the first of those thy males ?

34, 35. (79) And she who is the demon Drfij exclaimed (in)
reply to him, thus: O Srosh the righteous, the handsome ! (80)
even that (sak-ich) is the first of those my males, (81) when a
man gives not even a trifle of his hoard of wealth, when he
lived (zist), [that is, exists], to a righteous man with perfect rec-
titude. (82) He impregnates me, &c. (as in (77) above).

36. (83) Srosh the righteous, &c. (as in (70) to (72), which
are not repeated, in Pahlavi, by the old MSS.) : What is a coun-
teraction of the effect of that?

37, 38. (84) And she who is the demon Drfij exclaimed (in)
reply to him, thus: O Srosh the righteous, the handsome! (83)
it is a counteraction of the effect of that, (86) when the man
gives even a trifle of his hoard of wealth, when not alive? ({4
zist), to a righteous man with perfect rectitude. (87) He will
so destroy my pregnancy as a four-legged wolf when it tears out
a son from the womb by tearing. («) This is evident from the
Avesta : it happens so when the former (valman) is (one) who is
impure (mfn palisht), and the latter (va le-denman) is in want
through dissemination of good ; when he gives up such wealth
to such a man he will destroy the Drfij; even when he gives up
the wealth to that man the Drijj is destroyed, although that man
also should give up the same wealth lest (al hat) it should like-
wise be contaminated ; some say that she is destroyed after-
wards.3

39. (88) Srosh the righteous, &c. (as in (70) to (72), which
are not repeated, in Pahlavi, by the old MSS.): Which is the
second of those thy males ?

PAHLAVI VENDIDAD XVIII.

1 The most probable reading is
krémand-ich li-ch 4 gdshan.

2 Meaning probably that he ar-
ranges by will for a charitable distri-
bution of his property after death,
which appears to be a misunderstand-
ing of the language of the Avesta.

3 This commentary would be hardly
intelligible without the coirections
supplied by the old MS. in London.
The form le-denman is occasionally
used for denman, of which it was pro--
bably an almost obsolete form at the
time when the commentator wrote.
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40, 41. (89) (She) who is the demon Drfij exclaimed (in)
reply to him, thus: O Srosh the righteous, the handsome! (9o)
even that is the second of those my males, (91) when a man,
through sinfulness, makes water an instep’s length beyond the
front of the instep. (92) He impregnates me, &c. (as in (77),
which is not repeated here, in Pahlavi, by the old MSS.).

42-44. (93-95) (As in (83-85), which are not repeated, in
Pablavi, by the old MSS.), (96) when the man, after standing
up three steps (off), [some say beyond! the three steps], (97)
having repeated three (praises of) righteousness,? and two Hu-
matandms (Yas. xxxv. z), and three Hukhshathroteméis (Yas.
xxxv. 5), recites aloud four Ahunavars (Yas. xxvii. 13, and)
prays aloud the Yénhé&-hatdm (Yas. vii. 27), (98) he will so de-
stroy, &e. (as in (87) above). (a) This is evident from the
Avesta : it happens so when a man, through sinfulness, makes
water an instep’s length beyond the front of the instep ; for him
(it) is the beginning of a taniplhar (sin), and he atones for it
by the Avesta.? When he makes water standing up it is the
beginning of a taniplhar (sin) for him, and he does not atone
for it by the Avesta. It isin front,? it is not backwards. It is
as to that which proceeds from the body® (that) chvad yad hé
kasishtahé erezvd fratemem dbaéshish (‘¢ as much as the extremity
of his smallest finger is an offence ”) ; that amount of distance,
(when) bent together, is suitable for every foul action.® Gogo-
shasp 7 said that for the sake of preserving the clothes it is allow-
able to make water far off. (0) When (one) accomplishes the
action lawfully (and) well, when he squats down, one Yatha-ahti.

vairyd is to be uttered by him.

1 Tt appears in the sequel that bard
min must mean ‘“‘beyond,” that is,
‘““more than” the three steps off;
but according to its usual meaning
it would be *“without” taking three
steps backwards.

2 That is, three Ashem-vohti for-
mulas. See . 141, note 2.

3 By reciting the Avesta passages
above prescribed.

4 Probably ““in front of the toes”
jsmeant. The whole of this commen-
tary is difficult to divide correctly
into separate sentences.

5 The word tan? is given by the old

Soshéns 8 said that, in case of

MS. in London, but is omitted by
Spiegel and most later MSS.

6 Reading zak-t ddrak dmdr ham-
kRAL visp khdrak ghal kdnisha vurdz.
There are many difficulties in the
sentence, and the traditional expla-
nation is different, but decidedly
erToneous.

7 The name of one of the old com-
mentators who is often quoted in the
Pahlavi version of the Vendidad and
other works.

8 The name of another old com-
mentator.
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haste (adshtdp), when he utters (it) on a road it is also allowable.
(¢) And when he stands up the Avesta is all to be uttered by him
within the three steps ; some gay heyond the three steps, and on
his walking! apart, the Avesta is ever to be uttered, [this walk-
ing is that when he goes on from the three steps], or the Avesta
is taken inwardly by him.2 (J) When he accomplishes the
action lawfully (and) well, (but) through sinfulness dces not
utter the Avesta, it is not clear to me (whether it is) one (or)
two? srdsho-charandms of a tundpdhar (sin). Gogoshasp said
that when he accomplishes the action lawfully (and) well, he also
(utters) three Ashem-vohids.

45. (99) Srosh the righteous, &c. (as in (70) to (72), which
are not repeated, in Pallavi, by the old MSS.): Which is the
third of those thy males?

46, 47. (100) And she, &c. (as in (89) above) ! even that is
the third of those my males, (101) when a man asleep has an
emission of semen, [that is, his semen comes out]. (102z) He
impregnates me, &c. (as in (77), which is not repeated, in Pah-
lavi, by the old MSS.).

48-50. (103-105) (As in (83-85), which are not repeated, in
Pahlavi, by the old MSS.), (106) when the man, after arising
from sleep, extols righteousness, [that is, recites three Ashem-
vohtis], (107) two Humatan@ms, (and) three Hukhshathrotemais,
and prays aloud four Yathi-ah-vairyds (and) Yénhé-hitam,® he
will so destroy, &c. (as in (87) above).

51. (108) Then this (man) speaks to Spendarmad thus: O
Spendarmad ! (109) I deliver up to thee this man, and do thou
deliver this man back to me, (110) on the production, by skill,

1 Traditionally, chamishn is ¢ mak-
ing water” (compare Pers. chamin,
‘‘urine””), but here it is otherwise
explained by the commentary itself.

2 That is, it is muttered in a low
tone of voice.

3 8o in the old MS. in London.
This mode of translation is in accord-
ance with the idea of ‘‘ the beginning
of a taniplQhar” mentioned in (a), as
a tandpdhar is equivalent to a great
number of srdshd-charandms.

4 The fourth dislocation of the text,

as described in p. 367, note 1, occurs
after the words ashem vohd (the last
having been the catchword at the
end of a folio in the original MS.);
the remaining words, vohd valish-
tem 3, are found attached to the first
word (uschiskta) of the Avesta of (37)
in MSS., and have been omitted Ly
Spiegel. The last eight Pahlavi words
added to (98) really belong to (28), as
noticed in p. 368, note 6.

5 The same prayers as those en-
joined in (97).
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of the reorganisation in the future existence, (111) knowing the
Géthas and knowing! * ¥ %

55. (115) * * taking (the fourth step), quickly afterwards,
we who are demons, at once we injure him by disease of the
tongue. (116)? Khshayamna paschaéta mereghenté gaéthdo
astvaitish ashalé yatha zanda ydtumenta merenchanté gaéthdo
ashahé (““afterwards the possessed ones destroy the settlements
of righteousness, supplied with creatures, as the spells of sor-
cerers destroy the settlements of righteousness”). (a) So that up
to the fourth step it is not more (than)3 three sréshé-charandms,
and at his fourth step it amounts to the beginning of a tandpd-
har, [some say that (he is) within what is permitted him in going
the three (steps)]. When he walks on very many (steps) it is
also not more than a tanipQhar, all that¢ remains over from the
beginning.

56-59. (117, 118) (As in (83-85), which are not repeated, in
Pahlavi, by the old MSS.), (119) (not given, in Pahlavi, by the
old MSS.). (rzo,121).(Asin (115, 116), which are not repeated,
in Pahlavi, by the old MSS.).

60, 61. (122) (As in (18-21), which are not repeated, in Pah-
lavi, by the old MSS. to) righteous one! (123) Who persecutes
thee, thee who art Afharmazd, with the greatest persecution,
and annoys with the greatest annoyance ? [that is, (does) all this
another time].5

62. (124) And Aftharmazd said to him thus: The courtezan,

has been accepted as part of the
Avesta text both here and in (r21),

1 The fifth dislocation of the text,
as described in p. 367, note 1, occurs

after the words va Gkds, where there
is a break in the text owing to the
loss of a folio in the original MS.
This is all the more to be regretted
as it is evident, from the small quan-
tity of missing text, that the lost
folio must have contained a long com-
mentary. The remaining eighteen
Pahlavi words attached to (111) really
helong to (18), as noticed in p. 367,
note 1 ; the word min being repeated
because it was the catchword at the
end of a folio.

2 There seems little doubt of this
being merely an Avesta quotation be-
longing to the commentary, which

see p. 249. It is not translated into
Pahlavi, and the commentary which
follows it belongs to the preceding
sentence in the Avesta text.

3 It is doubtful whether we should
not read ‘‘ not more than («f) a srdshi-
charandm.”

4 Assuming that we may read mdn
instead of wmat, see p. 346, note 2.
This phrase seems to mean that he
only completes the tandpdhar, already
begun, by walking beyond the fourth
step ; but the phrase is obscure.

5 Or perhaps ““does all this at one
time.”
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O righteous Zaratsht ! who mingles together the seed of the
pious and impious, the idolaters and non-idolaters, the tunapd-
har-sinners and algo the non-tundpthar-sinners, («) and it is not
her business ; for when cohabitation is three times conceded by
her (she is) worthy of death (marg-arjdn). Gdgbshasp said that
this is a courtezan who is within bounds (vimand).!

63. (125) Of one-third the waters flowing from the mountains
the power is exhausted by her gazing on (them), O Zaratfsht!
(126) Of one-third the trees which are growing, graceful, and
golden-hued, the growth is exhausted by her gazing on (them),
O Zarattsht !

64. (127) Of one-third of Spendarmad (the earth) the freedom
from scarcity (atangih) is carried off by her walking on (it), O
Zarattisht! (128) Of one-third the excellent thoughts, the ex-
cellent words, the excellent deeds of a righteous man she
abstracts the strength and dignity (shukdhik), the success,
fame (%hanidih), and even righteousness, through agitation
(levatman nafdmishn), O Zarattsht !

65. (129) Coucerning such (females) also I say unto thee, O
Spitdman Zaratlisht ! that they are more destructive than a dart-
ing serpent (az), [some say a darting snake (mdr)], (130) than a
raving (shiz)2 wolf, (131) than a jungle-bred ® wolf when it rushes
into enclosures upon the sheep, (132) than a frog spawning
thousands when it plunges into the water,* [that is, it drops at
once into the water ; some say from the male to the female].

66-68. (133) (As in 18-21) which are not repeated, in Pah-
lavi, by the old MSS. to) righteous one! (134) whoever obser-
vantly, [that is, he sees that (she) is menstruous], knowingly,
[that is, he knows that (it) is a sin], (and) risking penalty, [that
is, he would say thus : I will incur the penalty], cohabits with a
woman suffering from any kind of menstruation,® with that ob-
servation and knowledge and risk of penalty, (135) what is (his)

1 Meaning perhaps ‘‘in bondage,” 3 This epithet is very doubtful;

but the sense is rather uncertain. and ‘‘jungle” is to be understood in

The word d¢hid, which follows in its wide Indian meaning of ‘‘wilder-

the old MSS., is probably only the ness,” not in its limited European

Pahlavi aft, *‘is,” or hdd, ‘would sense of ‘“forest.”

be,” in a PAzand form, and ought to 4 Thereby polluting it.

end this sentence. 5 This is merely a free transla-
2 Or perhaps yahéd, * who de- tion.

stroys.”
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penalty in cash (khvdstak)? and what is it (at) the bridge! with
the goad (and) scourge (sréshé-charandm)? How does he remove
the penalty for the perpetration of that action? [that is, how
should he atone ?].

69, 70. (136) And Afiharmazd said to him thus: Whoever
observantly, &c. (as in (134) above), (137) he should 2 search
out a thousand young (cattle), (138) and of all those cattle, of
those which are suitably decorated,® and (consecrated) with holy-
water, yad afitare veredhka asma reja, (“what is in the kidneys,
the kidney fat”),4 he should carry forth for the fire with perfect
rectitude ; (139) (his) arm should carry (it) forth for the good
water.

71. (140) A thousand back-loads of hard firewood, dry and
inspected,’ he should carry forth for the fire with perfect recti-
tude. (141) A thousand back-loads of soft firewood emitting
fragrance, or benzoin, or aloe-wood, or pomegranate,S or any
other of the most sweet-scented of trees, he should carry forth
for the fire with perfect rectitude.

72. (142) He should (have) a thousand Barsoms arranged in
(their) arrangement. (143) A thousand consecrated waters,
with Hom (and) with flesh, which are purified, [that is, pure],
watched, [that is, they are kept by a chief (priest)],” purified by
a holy man,® [that is, prepared by a holy man], and watched
by a holy man, [that is, a holy man kept (it) as chief (priest)],

in connection? with which are

1 At the Chinvad bridge where the
soul has to account for its actions in
this life.

2 Grammarians should notice that
the conditional in these sentences
(137-149) is formed by prefixing (in-
stead of affixing) the auxiliaries ¢, ¢,
or hana, to the indicative present.

3 Reading vurdzvardz =Pers. burdz
bardz; this is, however, doubtful, as
the oldest reading is gwd rdz nrdz, all
in Pazand, and may perhaps be some
part of an animal.

4 The words asma r¢ja look more
like “stone and gravel,” but the
phrase is traditionally understood as
referring to fat smeared on splinters
of wood which are thrown into the

those plants which are called

fire along with pieces of sandal-wood
and pomegranate twigs.

5 To ascertain that it is free from
impurity.

6 The hadhdnaépata, being classed
here among odoriferous substances,
can hardly have been the pomegranate
shrub, as assumed by tradition.

7 The zaotw, or chief officiating
priest at all important ceremonies,
must be intended by s«rddr here.

8 That is, by a priest, which must
be the meaning of ddhmdn here.

9 Assuming that ham-gdmih stands
for ham-gdméjth. The oldest reading
is ham-gdnamih, which might be a
miswriting of Lam-gdnakth, “‘the
same manner ”’ (an inverted & being m
in Pahlavi),



PAHLAVI VENDIDAD XIX. 379

pomegranate, he should carry (all these) forth for the good water
with perfect rectitude.

73. (144) A thousand serpents who are created erect (l4ld-
daliishno) * he should destroy, two thousand of those other female
snakes (mdr-bdndk). (145) A thousand land-frogs he should
destroy, and two thousand of those of the water. (146) A thou-
sand ants carrying off corn (ddn-kash) he should destroy, two
thousand of those other venomous ones (duliralk).?

74. (1477) He should throw thirty over-bridges across navigable
water (and) streams containing water, with arches (dalan).?
(148) He is to be beaten with a thousand blows of a horse-
goad, (or) two thousand sréshé-charandms.

75. (149) That is his penalty at the bridge;* that is his
penalty in cash (khvdstak), that is his (penalty at) the bridge,
with the goad (and) scourge (sréshé-charandm) ; and so he should
remove the penalty for the perpetration of that action, [that is, be
should atone].

76. (150) If be removes (it) he gathers® for the better world
of the righteous, [that is, his gathering is made for that place].
(151) If he does not remove (it) he gathers® for the world of
the wicked, [that is, his gathering is made for that place], (152)
of those deserving gloom, [that is, their desert is for that place],
of gloomy origin, [that is, the Drj who makes a man wicked
originates from that place], (and) gloomy, [that is, a dark place].

8.—Pallavi Vendidad XI1X,

1. (1) From the northern direction of the directions, from the
northern direction of the place, from the direction of the demons,
the evil spirit rushed forth, the deadly demon of the demons;
(2) and thus exclaimed he, the evil spirit, the deadly : (3) Rush
on, O Dr{j! and destroy him, the righteous ZaratGsht. (4) On
to him they rushed, the Drtj, the demon Bit, and secret-moving
Destruction, the deceiver.

1 That is, who stand partly erect
when prepared to strike their prey or
enemy, like the cobra and many other
snakes.

2 Assuming that dahirak (the oldest
reading) stands for zdhirak, *‘ poison-
ous.”

3 This is merely a guess.

"4 See p. 378, note 1. This first

clause appears to be superfluous, but
occurs in the oldest MSS.

5 That is, he accumulates a store of
good works, or sin, as the case may
be. The meaning can hardly be * he
is gathered to,” although the phrase
might perhaps be so translated with-
out doing much viclence to grammar.
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2. (5) ZaratQsht chanted aloud the Ahuna-vairya (formula),
[those two Yathd-ahl-vairyds which stand before hushizi (Yas.
Ixviil. 14)], and he consecrated the good water which is of good
creation,! and the Mazdayasnian religion was professed by him,
[that is, he uttered the fravardné, (Yas. i 23)]. (6) The Drtj
was confounded by that; away they rushed, the demon Bdt and
secret-moving Destruction, the deceiver. '

3- (7) The Drtjj exclaimed (in) reply to him thus: Thou art
a misleader, O evil spirit! this thou art, [that is, anything un-
looked for, which it is not possible for thee to do thyself, thou
orderest us (to do)]. (8) The ruin of him, who is Spitdméin
Zaratlsht, is not contemplated by us, (9) owing to the full glory
[owing to the great diligence] of the righteous Zaratisht ; (a) so
that they announce that whoever remains in activity, on him less
affliction comes. (10) Zaratdsht perceived in (his) mind thus :
The wicked demons, astute in evil, consult together about my
ruin.

4. (11) Up rose Zaratiisht, forth went Zaratlsht, (12) from
the extinction of evil thought (4%kémand) [when the evil thought
in his body is extinguished] by severely distressing questions,
[by those questions, so severe, which are proposed to it]; ()
some say that evil thought is extinguished by him when it asks
what is severely distressing.? (13) And he held a stone (sag) in
his hand, which was the size of a hut, the righteous ZaratQisht !
[the rocky stone,? some say, is the spirit of the Yatha-ahti-vairyd],
(14) who thus besought the creator Atharmazd: (15) Where is
that kept on this wide, round, far-traversed (earth, which) is to
be fixed on the roof# in the dwelling of Porfishasp? («) Some
say it is kept on this earth, so wide, round, (and) far-traversed,
and the place which is kept for it is fixed on the roof in the
dwelling of Pértishasp.

1 The ‘“good DAaiti” would pro-

word for ‘“stone” in the Pahlavi

bably be identified, by the Pahlavi
translator, with the river of that
name, see p. 357, note 1.

2 It is not clear whether the Pah-
lavi translator means to personify
Akoémand as a demon existing inde-
pendent of the mind or not.

3 Or ““the stone of three kinds,” if
we read sag-i 3-gdn instead of sag-i
saginb., As sag (not sang) is the usual

Vendidad, there seems little doubt
that a stone is meant, though tradi-
tion prefers to understand the phrase
as ““the thrice three,” applicable to
the nawgirah, or *nine-jointed ”” staff
of Zaratlisht, see p. 333, note 4.

4 The words darjik zbdr, being
merely a transcription of the Avesta,
are translated in accordance with the
meaning adopted in p. 333, note 4.



PAHLAVI VENDIDAD XIX. 381

5. (16) Zaratlsht proclaimed aloud, [that is, he openly (patdid)
conveyed], to the evil spirit, thus : O evil spirit, astute in evil !
(17) I destroy the creatures produced by the demons, I destroy
the corruption (rasush) produced by the demons, (18) I destroy
the desire for witches, [the worship of idols], until the triumphant
Sad-homand (“ beneficial one”) is brought forth by the water of
Kashosal, [(@) both I destroy and my disciples destroy thee ; and
after he arrives he will annihilate thee by his own deeds], (19)
from the eastern direction of the directions. (#) (From) the place
where the sun comes up on the longest day to the place where it
comes up on the shortest day is the east ; from the place where
it comes up on the shortest day to the place where it goes down
on the shortest day is the south ; from the place where it goes
down on the shortest day to the place where it goes down on the
longest day is the west; and the remainder is the north. Some
say that the north is an abyss.

6. (20) (In) reply to him exclaimed the evil spirit, astute in
evil, (21) thus: Destroy not these my creatures, O righteous
ZaratGsht ! (22) Thou art the son of Pértishasp, and thou art
from the conception of thy mother’s womb, I know thee, [(«) some
say that I had the worship of thy ancestors, and do thou also
worship me]. (23) Curse the good religion of the Mazdayas-
nians, (and) obtain happiness as Voghno, the king, obtained it.

7. (24) (In) reply to him spoke he who is Spitiman Zara-
tsht, (25) thus: I curse not that which is Aftharmazd’s own,
the good religion of the Mazdayasnians; (26) not for love of
body nor life, not for much result and not for good result, not
on account of the parting of body and soul, [that is, although
they cut off my head yet I curse not].

8. (27) (In) reply to him exclaimed the evil spirit, astute in
evil: (28) With what words dost thou smite me? [that is,
wouldst thou make me confounded 7] and with what words wilt
thou molest me? [that is, wouldst thou force me apart from the
creatures ?] with (what) well-formed implement, (from) these
creatures of me who am the evil spirit ?

9. (29) (In) reply to him spoke he who is SpitdmAn Zara-

1 Reading tik-1, “a Dbottom,” as the mountain Arezdra at the gate of
hell is supposed to be in the north. hell, see p. 316, note 4, and p. 337,
But the word may be also read ¢¢-1, note 9.

““a summit,” which might refer to
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thisbt, (30) thus : With the Homa-mortar and dish and Homa, even
the words Aftharmazd pronounced, the Avesta, (31) are my best
implements. (32) With those words I smite thee, [that is, I
would male thee confounded], with those words I molest thee,
[that is, T would force thee apart from the creatures], with those
well-formed implements, O evil spirit, astute in evil ! (33) which
were given to me by him, the beneficent spirit, and were given
to him in boundless time, [some say thus: which were given to
me by him, the beneficent spirit, and were given to me by him
in boundless time], (34) and were given over to me by them, the
Ameshaspends, the good rulers and good arrangers, [that is, they
have been assisting in the giving by them].!

10. (35) Zaratlsht chanted aloud the Ahuna-vairya, [that is,
the Yathd-ah{-vairyd]; (36) the righteous ZaratQsht spoke out
thus: That which I ask of thee Thou tellest to me right, O
Afharmazd !2 T am firmly of opinion, [some say thus : Right is
what Thou tellest to me].

11. (37)% Through what is to be fixed on the roof¢ where
Adiharmazd (and) the good one [Vohuman] of good estimation
are stationed (4Adst), [this “estimation” (stands) for Vohuman
again], (38) (with) Ashavahisht, Shatvér, (and) Spendarmad.

12. (39) How should T act with them (to defend) from that
Drtj who is from the evil spirit, astute in evil? [that is, how
should I make her quite confounded f]. (40) How when it has
become polluted directly, how when it has become polluted in-
directly, how shall I dispossess the corruption (nasusk) from the
residence (v%s) of Mazdayasnians? (41) How do I purify a
righteous man? How do I bring purification on a righteous
woman ?

13. (42) And Aftharmazd said to him thus : Thou mayst call,
O Zaratisht! upon the good religion of the Mazdayasnians,

1 These words, by them,” lead
one to suspect that the Pahlavi trans-
lator considered ¢ boundless time”
ag much an individual as ‘the bene-
ficent spirit,” and that we ought to
read ‘‘by boundless time” (the Pah-
lavi pawvan being both ““by” and
“in”). The rare forms mdnamash,
afamash, and afamshidn (for afam-
shdn), in these sentences, are of in-

terest to grammarians, as they show
that two pronominal suffixes can be
added to one particle.

2 Yas. xliv., see pp. 158-161.

3 The Pahlavi translator omits the
usual opening invocation of the
Creator, see the translation of the
Avesta text, p. 333.

4 See p. 380, note 4.
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[that is, celebrate a Vendidad]. (43) Thou mayst call, O Zara-
tlisht ! upon the Ameshaspends in invisible concealment on the
seven regions of the earth, [that is, although thou seest them
not they are to be propitiated]. (44) Thou mayst call, O Zara-
tlsht ! upon the self-sustained universe, [its self-sustainment is
this, that through the energy which is within it nothing from
without is wanted within it], and boundless time, (and) the
upper-working air (vd%). (45) Thou mayst call, O Zaratlsht !
upon the swift wind created by AtGharmazd, and also call Spen-
darmad, the graceful daughter of Afiharmazd.

14. (46) Thou mayst call, O ZaratGsht! upon the spirit
(fravashi) of me who am Afiharmazd, (47) which is (of the
creations) of Aftharmazd the greatest in body, the best in worth,
the most excellent in appearance, the most formidable [strongest],
the most sagacious [wisest], the best-shaped, [that is, the limbs
most adapted one for the other], the highest in righteousness,
(48) the soul of which is the beneficent text. (49) Thou
shouldst thyself, O Zaratisht ! call these creatures of Afihar-
mazd, [that is, do not surrender (it) from (thy) hand].

15. (50) Zaratfisht considered ! my words, [that is, he heark-
ened to them]; (¢) some say that Zaratfisht considered my
words, [that is, he believed about them that it would be neces-
sary to keep (and) hear (them)]; (51) (and said): I call upon
the righteous Aftharmazd, the creator of creatures. (52) I call
upon Mitrd of the wide cattle-pastures, the well-armed, glorious
With‘missiles,‘ﬁ’ the most victorious of missiles, [that is, these are
good (and) more (than) those of the angel Vahram]. (53) I call
upon Srosh the righteous, the handsome, when he holds a sword
in (his) hand over the head of the demons, at that time I call
him most.

16. (54) I call upon the beneficent text which is very glori-
ous. (55) I call upon the self-sustained universe, boundless
time, and the upper-working air. (56) I call upon the swift
wind created by Aftharmazd ; Spendarmad, the graceful daughter
of Attharmazd, I also call. (57) I call upon the good religion

1 Thissentence is corrected by com- siles,” but the word is ambiguous,
paring it with (r14) further on. and might be read zakishno, *‘ emana-
2 Reading 2dydno, ‘arms, mis- tion, radiation.”
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of the Mazdayasnians ; the law against the demons,! the law of
Zaratlsht, I also call.

17. (58) Zaratfisht inquired of Aftharmazd thus: Thou art a
generous creator,? O Afiharmazd ! [that is, the benefit from him
is much]; (59) with what words do I reverence, with what words
do I worship Thee ? (and do) my disciples and these creatures of
Atharmazd ¢

18. (60) And Afharmazd said to him thus: When thou
comest up to a growing tree, O Spitdmin Zarattsht! (61) which
is fine, well-grown, (and) strong, recite these words : (62) Salu-
tation to the good tree created by Afiharmazd (and) righteous !3
(«) Righteousness is the best prosperity, [a store of these is
good, duty and good works]; (4) virtuous is righteousness, vir-
tuous is he who is a right-doer through perfect righteousness,
[that is, he performs duty and good works].4

19. (63) Thou mayst carry off Barsom for that ceremony a
span long, a barley-corn thick. (64) Thou shouldst not cut up
the Barsom with over-attention,® [that is, thou shouldst leave
(it) t0] © men become righteous,” and it is held by them in the
left hand; (65) and Aftharmazd is prayed to by them, and the
Ameshaspends are prayed to by them. (66) Homa, too, the
golden-hued, the exalted, and they also who are excellent,
Vohuman and good liberality created by Afharmazd, the right-
eous (and) best, are prayed to likewise by them.

20. (6%) Zarattsht inquired of Afharmazd thus: Thou art
omniscient, O AQharmazd! (68) Thou art sleepless, O Atfhar-
mazd ! and unintoxicated, thou who art AfQharmazd! (69) A

1 The Vendidad.

2 Or it may be translated as in p.
334, note 1.

3 Dastur Hoshangji observes that
when a Parsi priest goes nowadays
up to a pomegranate tree to cut the
wrpardm he does not use these words,
but washes his hands and the knife
with consecrated water, thrice recit-
ing khshnaothra Ahurahd Mazddo,
ashem vohd, and cuts a twig from the
pomegranate tree for the wurvardm,
and a leaflet from the date tree for
the aiwydonhana, or girdle of the
Barsom. The instructions in the

text, however, refer to the cutting of
the Barsom itself, which is now hardly
ever done, as they generally use metal
wires instead of twigs.

4 This Pahlavi translation of the
Ashem-vohi formula is omitted by
Spiegel, but is given by the old MSS.

5 The word avar-nikirishnil is not
a correct equivalent of the Avesta
pairi-keretem, but it is hazardous to
alter it into avar-kartnishnih.

6 Or ““ thou shouldst break (it) off
for,” if shikan-de be read instead of
shedlkdn-de. ’

7 That is, priests.
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good-minded man iy mingled in direct pollution with him (val),
a good-minded man is mingled in indirect pollution with him
(val) whose body is stricken by the demons and defiled, and the
demons mingle him with it, [that is, they would make (him)
completely defiled]; did the good-minded (one) become purified ?

21. (70) And Atiharmazd said to him thus: Seek for bull’s
urine, O Zarat@isht | of a young, entire bull, lawfully inaugur-
ated.! (71) Thou mayst carry on the purification on the land
created by Atitharmazd, [that is, they may perform (it) in a wild
spot of nava vibdzva drdjs (““ nine fathoms length”)]. (72) With
a surrounding furrow he should score (it) around, the man who
is purifying.

22. (73) One hundred praises of righteousness are to be
recited (thus): Ashem voht, (&c., and) (74) two hundred
(Yatha-ahfl-vairyds).2  (75) With four times thorough washing
be is washed over, (by) the man who is purifying, with bull’s
urine produced by bulls, twice with water which should be
created by Atharmazd,? which should be well-formed.

23. (76) Purified becomes the good-minded man, purified
becomes the man who shall come with him.# (77) The cloth-
ing of the good-minded (one) is to be taken up by the left arm
with the right, and by the right arm with the left, with the
assistance of one another. (78) Then the good-minded (one) is
to be called out® in the light produced by skill, that we may
brighten lis star given by destiny, (79) always till those nine
nights shall elapse over the man.

24. (80) After the nine nights thou mayst carry forth conse-
crated water to the fire, thou mayst carry forth the hard
firewood to the fire, thou mayst carry forth sweet-scented
incense to the fire, (81) (and Le) who is good-minded should
fumigate his clothes.

1 The bull whose urine is employed
for such purposes has to be once pro-
perly consecrated by a certain cere-
mony, when he becomes déitys-keretd,
and can then supply lawful urine for
the rest of his life.

? The words yathd ahil vairyé vad
wdstdrem, which have been taken into
the Avesta text (see p. 333), belong,
no doubt, to the Pahlavi translation.

3 Probably meaning pure water.
In the old DMSS. the conditional @¢
oceurs twice, as here translated.

4 Or ““who shall come in contact
with him.”

5 So all unaltered MSS., but Das-
tur Hoshangji suggests that shari-
tdn *hn, “‘is to be opened or exposed,”
should be read instead of karitdnishu.

2B
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25. (82) Purified becomes the clothing of the good-minded
(ome), purified becomes the man who holds the clothing.
(83) The clothing, &ec. (as in (77) above). (84) The good-
minded (one) exclaims thus: Salutation to Aftharmazd ! saluta-
tion to the Ameshaspends! salutation to those other righteous
ones! (a) Afarg! showed from this passage that he whose
hands are not washed should not reverence the sun, and should
not engage in silent prayer (vdy).

26. (85) Zaratlsht inquired of Afitharmazd thus: Thou art
omniscient, O Aftharmazd ! (86) Shall I raise the righteous
man? shall I raise the righteous woman % shall T raise the
wicked and the idolaters, the men who are polluters?? (87)
The giving up % removes away the earth created by Aftharmazd ;
the giving up removes away the flowing water, the grown corn,
and the other wealth. (88) And Attharmazd said to him thus:
Thou mayst raise (them), O righteous Zaratlisht !

27. (89) Creator of the material world, righteous one!*
‘Where are those events® in lodgment? where do those events
proceed ! [that is, where is the place of their coming and
going ] wherewith are those events in connection? where do
those events come back to the same place for a man whom they
give up to his own soul in the material life of mankind %©

28. (9o) And Afiharmazd said to him thus: After the pass-
ing away of men, after the proceeding forth of men, [that is,
when their proceedings in the world are completed], after the
tearing away of the life from the former body by the demons,
the wicked ones astute in evil, [that is, of everyone they most
tear away that from which unseparated (¢ abard) he does not
die]; (91) on the complete up-lifting of the third night, when
the dawn glows, the beaming, (92) on the mountain of the

1 The name of one of the old com-
mentators.

2 The reading of the old MSS. is
certainly gushno-zahishndn, a misin-
terpretation of the Av. merezujitim.

3 Taking bard yehabdntano (which
the old MSS. append to both clauses
of the sentence) as the nominative.
It might be translated “result,” but
the pussage seems to refer to the

resurrection, or to the soul’sentrance
into its separate spiritual life, as de-
tailed in the following verses.

4 This opening sentence is abbrevi-
ated in the old MSS.

5 The traditional meaning of ddsar
is ““destiny.”

6 As the meaning is not very clear
it is safest to give the literal trans-
lation.,
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glory of righteousness where it? arouses Mitrd the well-armed,
(93) and the sun rises up there in (its) ascent.

29. (94) The demon Vizarsh by name, O Spitiméin Zara-
tlisht ! carries off the soul bound, the wicked (and) the idolaters,
the men who are polluters. (z) That is, with a halter (band)
which falls upon the neck of every one when he dies; when
righteous it falls off from his neck (ash min chavarman), when
wicked they will drag him with that same halter to hell.
(95) He comes to the time-worn path, whoever is wicked (and)
whoever is righteous. [(«) Every one will come to that place
to behold Aftiharmazd (and) Ahriman; he who is righteous to
offer prayer, (but) he who is wicked is unable to offer prayer
and becomes repentant, and by his repentance they restore the
dead again]. (96) (To) the Chinvad bridge created by Adbar-
mazd, where they clear away (bard zadénd) the worldly portion
of the consciousness (and) soul, (97) which was given to them
in the material world.

30. (98) She who is graceful in appearance, well-formed,
[that is, it is not necessary to do anything to her],? strong, [that
is, powerful],® well-developed, [that is, she has grown in excel-
lence], comes (99) with a dog, [that is, protection is with her],
with discrimination, [that is, it is evident who is who and which
is which], with replies,* [that is, with goodness and crime],?
willing, [that is, as a man requires], (and) provided with skill.
(100)°¢ She supports the soul of the righteous across
Alborz. (101) They pass across by the Chinvad bridge whose
two extremities (2-sarih) are their own heavenly angels ; («) one

stands at Chakad-i Daltih,” and

1 Probably the dawn.

2 Literally : ‘“it is not necessary to
perform an operation upon her.”

3 Assuming that ik algh tuban,
the reading of the old MSS. in Lon-
don, stands for takik aigh tdbdn.

4 The oldest reading is pasukho-
lémand, but Dastur Hoshangji sug-
gests reading pusdn-hdmand, ‘having
sons.”

5 Probably meaning that she has
the replies both of the good and the
bad. The oldest reading is vasth va
bajak, and vasth is very like wéhih ;

one at Alborz.

Dastur Hoshangji suggests reading
vésh bachak, ¢ many children.”

6 The old MSS. omit the Pahlavi
translation of the first clause of this
sentence in the Avesta: ‘“She dis-
misses the sinful soul of the wicked
into the glooms” (see p. 255). This
is, no doubt, a blunder, as there is no
reason to suppose that this clause is
an Avesta quotation introduced by
the Pablavi translator.

7 The Bundahish (p. W.) states
that the mountain ¢ Chakiad-i Daitih
is that of the middle of the world,

22

22,
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31. (102) Vohuman shall rise up from a throne made of
gold, (@) where he transacts the affairs of the dominion of the
eternal ones.!  (103) Vohuman exclaims thus: How hast thou
come up here? O righteous one! tasting immortality (andsh-
vashtamdn), (104) from that perishable world which is afflicted,
unto this imperishable world which is unafflicted ?

32. (105) Contented the soul of the righteous goes on from
Vohuman (106) up to Aftharmazd and up to the Ameshaspends
and up to the throne made of gold, (ro7) up to Garddmén, the
abode of Aftharmazd, the abode of the Ameshaspends, the abode
of those others who are also alike (Zamick) righteous ones.

33. (108) Owing to the purified state of that righteous
(one), [owing to the protection 2 of purity in the soul], after
passing away, the wicked demons, astute in evil, are frightened
away by its scent, (109) as a sheep molested by wolves when it
is frightened off by the scent of a wolf.

34. (110) The righteous men come together * every one;
(a) some say Hushédar, Hushédar-mah, and Soshyéns; (111)
and Nérybsang brings them together. (112) The messenger*
of Aftiharmazd call Nérydsang; (1r3) thou shouldst thyself,
O Zarattisht ! call upon these creatures of AfQharmazd, [that is,
do not surrender (it) from (thy) hand].®

35. (114) Zaratsht considered my words, &c. (as in (50)
above) ; (r15) (and said) : T call upon Aftharmazd the righteous,
the wise.0 (116) I call upon the earth created by Aftharmazd,
the water created by Afharmazd, and the rightful vegetation.
(117) I call upon the sea which is made wide.” (118) I call
upon the sky, the handsome-formed, [that is, it is formed well-
vaulted).8 (119) I call upon the endless light, the self-sustained,

the height of a hundred men, on
which the Chinvad bridge stands, and
they take account of the soul at that
place.” ‘

1 Reading avidamdnkardno,‘‘ those
acting without time,” but this is
liable to the objection that av? ought
to be otherwise written.

2 The word pdnakih seems to have
heen written by mistake in the old
MS. in London, and to have been
corrected by a marginal gloss into
pakih ; later copyists give both words
in the text, as here translated.

3 The old MSS. are here, for once,
more corrupt than the modern ones.

4 Traditionally, ¢ the friend.”

5 This is a repetition of (49), and
the subject now returns to the point
it left when interrupted by the in-
quiries in (38).

6 This is a misinterpretation of the
Avesta, see p. 236.

7 A free translation of Vouru-
kasha, which is always Farikh-kard
in Pahlavi.

8 So in the old MSS., but ¢ vaulted
togetheor” in later ones.
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[that is, its self-sustainment is this, that they ! make every one
its own for itself].

36. (120) I call upon the hetter world of the righteous, of
all-glorious light. (121) I call upon Garédmin, the abode of
Aftiharmazd, and the abode of the Ameshaspends, and the abode
of those other righteous ones. (122) I call upon the constantly
advantageous place,? the self-sustained, [its constant advantage-
ousness is this, that when it once became (50) all of it became
thereby ever-advantageous]; the Chinvad bridge, created by
Afibarmazd, T also call.

37. (123) I call upon good-fortune the wishful-eyed, the
favouring, the spirit of favour (hd-chashmil). (124) I call upon
the valiant guardian-angels of the righteous, who benefit all
creatures.  (125) I call upon the victorious angel Verehran
(Behram), created by Atitharmazd, who bears the standard of tlie
glory created by Adharmazd. (126) I call upon the star
Tishtar, the brilliant, the glorious; at the time when (it is) in
the form of a bull with golden horns I call it most.

38. (127) I call upon the propitious Gathas, ruling the chiefs
(of the creation, and) righteous ; [their rulership of the chiefs
is this, that it is proper to pray to any of the others through
them]. (128) T call upon the Ahunavaiti Githa ; I call upon
the Ushtavaiti Gatha ; I call upon the Spenti-mainyt Gétha;
I call upon the Vohu-khshathra Gatha ; I call upon the Vahish-
tbishti Gatha.

39. (129) I call upon the region (éshvar) of Arezali and of
Savahi j I call upon the region of Fradadafshu (and of) Vida-
dafshu ; T call upon the region of Vouru-bareshti and of Vouru-
jareshti; I call upon the region of Qaniratha the splendid ;
(a) this they assert as they are stationed (@kist) in this (one).
(130) I call upon Hét-homand 3 the illustrious, the ¢lorious.
(131) I call upon the good Ashishangt I call upon the most
rightful (rajistak), the learned, the good. (132) I call upon the

! The fixed stars, which produce works exactly counterbalance their
their own light. sins, aud where they remain in a
2 This Hamishak-sddak gdsappears stationary state till the final resur-
to be the place of the Hamistakdn of .rection.
the later books, the intermediate 3 See Vend. i. (50), p. 361.
place, between heaven and hell, re- 4 See p. 213,
served for those souls whose good
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glory of the Iranian countries.
shéd the rich in flocks. _

40. (133) When Srosh is satisfied with the three nights'!
worship, and (has) recognised, [that is, completed (its) con-
sideration], and accepted (it), Srosh the righteous! the handsome,
triumphant Srosh, the righteous ! (134) consecrated water is to
be carried forth to the fire; thou shouldst carry forth hard
firewood to the fire, (and) thou shouldst carry forth sweet-
scented incense to the fire. (135) The fire VAzisht is to be
propitiated, which smites the demon Spenjagar. (136) Cooked
food is to be carried forth, full of dried sugar-plums.?

41, (137) Thou shouldst propitiate Srosh the righteous ; (138)
Srosh the righteous who destroys the demons, who are stupid,
drunk, and causelessly druuk, [that is, drunk without wine].
(139) He hurls them down to the Drfjj of Askéan,3 the wicked
(and) the idolaters, the men who are polluters, back to Vizarsh
the demon.4

I call upon the glory of Jam-

44. (140) (The evil spirit exclaimed) thus: Why do we
assemble in an assembly, O wicked demons astute in evil! on
the summit of Arezfir?5 [that is, when we go back what report
(srobak) do we carry back 9

45. (141) They rushed and they shouted the cries of demons,
they became worse about the matter, the demons, the wicked
ones astute in evil.® . . . (r42) (For) this we assemble in an
assembly on the summit of Arezfir.

1 Mecaning the three nights after a
death, during which ceremonies in
honour of Srosh are to be performed.
After the third day and night cere-
nonies commence in honour of the
Ardai Fravard or righteous guardian
angels. The word meaning *‘the
three nights” is traditionally pro-
nounced seddsh or sadis (see Mainyo-
i-khard xxi. 10; Ixiii. 7), and is
sometimes confounded with Srosh ;
but it seems to be nothing but satdih,
““a triplet,” (compare Pers. satd).

2 The oldest reading looks like bard
khashdd shakarpdlk, but should pro-
bably be read bard khushkiy shakor-
réjdk.

3 The oldest reading is drdj-i as-
kdno, but the meaning is uncertain.
It seems to be merely a transcript of
the Avesta drujaskandm.

4 The word duévé (which although
in Avesta letters seems to belong to
the Pahlavi text) is omitted by Spie-
gel. A long passage (see pp. 336, 337)
is here omitted.in the old MSS. with
the Pahlavi translation. This omis-
sion has evidently been caused by the
loss of a folio in some original MS.,
whence they have all descended.

5 See p. 337, note 9.

6 Two clauses of this sentence (see
p. 337) are omitted in the old Pahlavi
translation.
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46. (143) Because the righteous Zaratsht is born in the
dwelling of Porlshasp. (144) Where (can) we procare his
death ? for he is the smiter of the demons, and he is the adver-
sary of the demons. (145) He restrains the destroyer from de-
stroying, [that is, he takes away his oppressiveness], he puts
down idolatry, [that is, be makes (it) powerless]. (146) He
proclaims avoidance of the corruption (rasish) produced by the
demons ; the falsehoods of Mitokht (the liar) he also makes
powerless.

47. (147) The demons shouted, the demons fled, the wicked
ones astute in evil, to the bottom of the world of darkness which
is the grievous? hell, and back to constant smoke.

9.—Pallavi Vendidad XX.

1. (1) Zarattsht inquired of Atharmazd, &c. (as in Vend.
xviil. (21), p. 367, to) righteous one! Who was the first of the
men who are careful ones,? [who know well how to take care of
the body, such as Spendyad ;2 some say that a sword ¢ made no
effect upon (him)], (2) (who are) accomplished ones, [sages, such
as K4i-Us], (3) (who are) willing ones, [such as Jamshéd], (4)
(who are) fortunate ones, [and powerful ones, such as Pétsrob],?
(5) (who are) brilliant ones, [and skilful ones, such as Zarattsht],
(6) (who are) valiant ones, [such as Keresaspa), (7) (who are)
those of the early law (péshddddn), [such as Hoshang ; this early
law was this, that he first set going the law of sovereignty], (8)
(and) by whom disease was kept ° to disease, and death was kept
to death by him, [that is, they could not escape from his con-
trol (band)]; (9) he kept (back) the drawn dagger,” [that is, it
was stopped by him on the way], (10) and the scorching of fire
was kept by him away from the bodies of men?

1 Reading alrang,; compare Pers. 5 Traditionally identified with Kai-

drang. The Dasturs prefer reading
airéy, which they translate ‘¢ stink-
ing.”

? Said to mean those rendered se-
cure or invulnerable by means of
spells.

3 The Pahlavi form of Isfendyar, a
son of Vishtdsp, who conquered Ar-
jasp.

4 Or a battle-axe, according as we
compare ¢ish with Pers. tish, or tishah.

Khiisrd, but this seems only a guess.
It is more probable that Pat-khiisro
is meant, who is said to have been a
brother of Vishtisp in the Pahlavi
Shahuimah.

6 Reading ddsht in all the phrases
(as suggested by Dastur Hoshangji)
instead of the ash ddd of the MSS. ;
the Pahlavi letters being the same in
both cases.

7 This is merely a guess.
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2. (11) And Atharmazd said to him thus: Srit? was the first,
O Spitdméan Zaratsht ! of the men who are careful ones, &c. (as
in (1-10) above). (a) That is, Srit of the S&mAns, not Siit of
the Sérjans,? (at) the place where he had come he was able to
act. (b) Some say that he was Yim, and his Sritship was this,
that he was the third ruler.3

3. (12) He begged (and) obtained a weapon (vishchthar) from
Shahrivar, [(«) some say that it was obtained through Shahrivar,
so that its top (and) bottom might be bound with gold],  (13)
for withstanding disease, for withstanding death, for withstand-
ing pain, for withstanding fever, (14)5 . . . for withstanding
aghish ® the putrid, the disfigurer, the malignant eye which the
evil spirit formed in the bodies of men; [every one is good as to
his own (and) evil as to others].

4. (15) Then I who am Afharmazd brought forth healing
plants; (16) many and many hundreds, and many and many
thousands, and many and many myriads ; (17) and therewith
one Gokerend, the Homa which is white.”

5. (18) The inviter to work of every kind, the commander
(and) Dastur of every kind, the possessor of every kind of bless-
ing, [that is, it provides healthiness of life], for the bodies of

men.8

v

7. (19) Disease ! I say unto thee: Flee away! Pain! I say

“ 1 The Avesta Thrita, see pp. 178,
277.

2 So spelt in the old MS. in Lon-
. don; later MSS. alter it into Sér-
z4n, The nearest Avesta equiva-
lent appears to -be the sarejd of Yas.
xxix. 3; but perhaps the allusion is
to Thrité alvé-saredhd in Yasht xiii.
125, a8 Sérjén can also be read ésarjin,
and the Pahlavi ch=7j is a letter of
practically the same form as the Av.
dh.

3 This is an attempt to connect the
name Thrita withAv. thritya, ¢ third,”
As Hoshang has already been men-
tioned as the first sovereign (see (7)
above) Yima would be, of course, the
third.

4 Because Shahrivar is the arch-

angel who has special charge of all
metals,

5 The names of eight diseases are
here left untranslated by the Pahlavi -
version.

6 The name of thisdisease or evilis
written, in Avesta characters, aghdish
here and in (24), and dghish in (20), in
the old MS. in London.

7 This is the tree of life which is
said to grow in the sea Vouru-kasha,
where it is carefully preserved from
the evil spirit, in order that it may
furnish immortality at the end of the
world. See Bundahish (p. 42, W.).

8 Verse 6, which is a repetition of
(13) and (14), is not translated in the
Pahlavi version.
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unto thee : Tlee away | and Fever ! I say unto thee: Flee away !
(z0)! . . . Aghish/ I say unto thee: Flee away !

8. (21) What is vanquished by the vigour of that Homa is the
Drtj, and the vigour of that Drj is vanquished (by) its re-
sources, (22) What is the strength of its dominion is I who am
Adharmazd.?

9. (23)* . . . I counteract discase, I counteract death, I coun-
teract pain, I counteract fever, (24)* . . . I counteract aghish
the putrid, the disfigurer, the malignant eye, which the evil
spirit formed in the bodies of men, [every one is good as to his
own (and) evil as to others].

ro. (25) I counteract every disease and death, every sorcerer
and witch, and every wicked courtezan.

11. (26) The longing for Alrmén?® is for me the arrival of
joy, [that is, it is necessary for thee to come with joy], (and)
they compel (him) to act for the men and women of Zaratfisht.
(27) Vohuman is joyful, [that is, it is necessary for thee also to
come, that they may compel thee to act with joy]. He who is
desirous of religion becomes worthy, with the reward here (in
this world) and that also there (in the other world). (28) The
reverent supplication for righteousness is Ashavahisht, [that is,
my reverence is through him]; may he become the dignity of
Afiharmazd, [the mobadship of the mobads].

12. (29) The longing for Alrman destroys every disease and
death, every sorcerer and witch, and every wicked courtezan.

IIT.—Notes DuscrIPTIVE OF SOME PARSI CEREMONIES.

These notes were written by the author in German, merely as
memoranda of what he noticed during the performance of the
ceremonies, and of such information as the priests communi-
cated. It is to be regretted that the author confined his notes
almost entirely to the ceremonies connected with the celebration

1 The exorcism of the eight other
diseages is here left untranslated by
the Pahlavi version, as in (14).

2 The Avesta of the latter part of
this verse is a paraphrase of Yas.
xxxi. 4e.

3 The names of four other diseases
or evils are here left untranslated by
the Pahlavi version. The concluding

verses (9-12, W.) of this farzard occur
again as the conclusion of each of the
fargards sxi. and xxii.

4 The names of the eight diseases,
omitted in (14) and (20) are here again
left untranslated by the Pahlavi ver-
sion.

5 The angel Airyaman, see p. 273.
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of the Yasna or Ijashne; but he probably relied upon Anquetil’s
description of the commoner ceremonies being a sufficient me-
morandum, as he had found his statements quite correct on such
matters (see p. 25).

The editor’s revision of these notes has been confined to such
further explanation as seemed necessary for making the rough
snemoranda intelligible to the reader. If any Parsi priest should
notice errors in these notes, he will confer a favour by pointing
them out in a letter to the editor through the publishers.

1.—The Ceremony preparatory to Ijashne.

This preparatory ceremony is called pargannak or paragnah,
and commences with the arrangement of the various ceremonial
vessels and materials in the arvis-gdh or ceremonial area. This
arrangement is shown upon p. 395.

The ceremonial vessels and apparatus are made of metal,
generally brass or copper, but more valuable metals can be used.
They consist of several round-bottomed cups (about the size of
tea-cups) and saucer-like dishes, besides other vessels of a more
special character.

The fire burns on a bed of ashes in a vase-like vessel placed
on a stone near the southern end of the Arvis-ghh where the
Rathwi (Raspi) or assistant priest is stationed, facing the Zota
or chief officiating priest, who sits cross-legged on a low stone
platform near the northern end of the Arvis-gah, but facing
the fire. Both priests wear close-fitting trousers instead of the
usual loose pyjamas, so as to avoid touching any of the appara-
tus with their clothes ; they also wear the pendm or mouth-veil
(see p. 243, note 1).

Some spare aésma or firewood (in the form of chips of sandal-
wood) and 06% or incense (benzoin) are laid alongside the fire to
the Raspl’s left ; and small fire tongs and an incense ladle are
similarly laid to his right.

The Zota has a supply of water in a large metal water-vessel
to his right, which also contains the pestle and strainer for the
Homa ; and before him the remaining apparatus is arranged on
a low stone platform called the faklt-c 4ldt. DBesides the cups
and saucers mentioned above, the following apparatus (p. 390)
stands on this platform.
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ARRANGEMENT OF THE ARVIS-GAH.

SOUTH.
Raspt's station.
Tongs. Incense Fire in a vase Spare firewood
ladle. on a stone. and incense.
EAST. WEST.
Spare Darfin Barsom Homa

Homa-juice and butter knife, mortar.
in cup with saucer.
saucer cover.

Homa and

pomegranate
twig saucer.
Homa

juice cup.

Varas cup Large

with cover. water

vessel
Barsom Zor cup. containing
laid on Milk strainer

its stands.  saucer. ’ Zor cup. and pestle.

Zota’s seat.

NORTH.
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The barsom-ddn or stand for the Barsom, consisting of two
separate stands with upright stems and crescent-shaped tops,
hence called mah-rd, “moon-faced.” The Barsom, when arranged,
is laid resting on the two crescents. The Zdrd-i barsam-chin, or
knife for cutting the Barsom, &c., is also laid on the ¢akit.

The Zdvanim or Homa mortar is generally shaped like a wine-
glass, with foot and stem, but much larger; and the pestle or
dastah, chisel-shaped at one end, is kept till wanted on one side
in the large water-vessel. The Homa strainer or faskta 0d-
sdrdkh is one of the saucers with nine small holes, arranged
diamond-fashion about half an inch apart, in its bottom; this
also lies on one side in the water-vessel.

The dardn (draona) or ceremonial wafer-bread is a small,
tough, flexible pancake (about the size of the palm of the hand),
made of wheaten flour and water, with a little melted butter (gA%),
and fried. A frasast is a similar pancake marked on one side,
before frying, with nine superficial cuts (in three rows of three
each) made with the finger-nail while repeating the words Awmat
LAkt huvarsht thrice, one word to each of the nive cuts. Any
Dartin or Frasast that is torn must not be used in any ceremony.
A small piece of butter, called gdush-hudhdo, generally accom-
panies the Dartin. Other ceremonial apparatus is sufficiently
explained in the following notes.

The aiwydonhanem is the girdle or tie with which the Barsom
is to be tied together. It is prepared from a leaflet of the date-
palm, which is cut from the tree by the priest after he has poured
consecrated water over his hand, the knife, and the leaflet.l
When brought to the Arvis-gah in the water-goblet the leaflet is
split longitudinally into thread-like ribbons. Six of these leafy
threads are then laid together, three one way and three the
other,? and are all tied together in a knot at one end. One tri-
plet is then twisted tightly: together with a right-handed twist,
and the other triplet with a left-handed twist, so that when laid
together the two triplets twist together into a single string, by
partially untwisting, and they are then secured together by a

1 A twig is cut in the same manner 2 That is, the endsbelonging to the
from a pomegranate bush to form the base of the leaflet are at one end of
wrvaram. And the Barsom twigs one triplet, and at the other end of

were also similarly cut in former the other triplet.
times, before metal wires were used.
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knot at the other end. The Aiwydonbanem is now ready for
use, and is laid upon the Barsom-dau.

The varasa consists of three, five, or seven bairs from the tail
of a white bull, which are tied to a gold?! ring, as large as a
thumb-ring. The ring has a gap in its circumference, as the
metal wire of which it is formed does not quite meet. This
Varasa, when once prepared, can be used as long as the bull
lives, whose hair has been taken. But as often as it is used it
must be consecrated by the recital of the 1001 names of God,
that is, by ten repetitions of the 101 names, which are all that
are now known.

The zaothra or Zor is water consecrated in the following man-
ner :—The priest takes two metal cups in his hands, and recites
ashem-vohw thrice, fravardné (Yas. iii. 24, to) frasustayaécha,
atwyd vanuhibyé (asin Frag. vil. 1, p. 333, W. to) frasastayaécha,
and yathd akd vairyé (Yas. iii. 25, omitting W.’s second line).
Then reciting the words frd té staomaidé he fills both cups with
water, and continues reciting yathd ald vairys twice, yasnemcha
valmemcha aojascha zavarecha dfrindmi (Yasht i 23), and
arwyd vanuhibyé (as before, to) tava ahurdné akurahé. These
last three words must be recited twice, once aloud and once mut-
tered as a 4dj. The water is now Zor, and the cups are placed
on the tak/t, one over the other, with a saucer between them.

The Barsom consists of a number of slender rods or ¢di, for-
merly twigs of some particular trees, but now thin metal wires
are generally used. The number of these #4: depends upon
the nature of the ceremony to be celebrated. For Ijashne
(yazishn) alone 21 ¢4% are required, for Ijashne with Vendidad
and Visparad 33 #di, for Yasht-i Rapithwin 13 ¢4%, for Dartin
Baj five #d?, or seven when a priest becomes a %erbad.? Besides
these ¢47, which form the actual Barsom, two other ¢di are re-
quired, one to lie across the saucer which contains the milk or
gdush jivya, and the other to lie on the projecting feet of the

1 Or silver, copper, or brass.

2 According to other information
the Darfin Baj requires seven #di of
double thickness, or nine if performed
in the house of a king or chief high-
priest. Inthe Nirangistin it is stated
that the Barsom twigs may be cut

from any tree whose trunk is sound,
and that they should be from one to
three spans in length and a barley-
corn in thickness, and their number
either 3, 5, 7, 9, 12, 15, 21, 33, 60, or
551, according to the circumstancns of
the ceremony.
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two mdh-rd which form the Barsom-dan ; the first of these ¢d% is
called the jivdm, the other the frdgdm. At first the Frighm is
laid at one end of the bundle of 4% forming the Barsom, so that .
it projects beyond the rest, as the priest takes the bundle in his
left hand and the Jivim in his right; the Aiwyfonhem being
laid upon the two, mdh-rd. The priest then recites ashem volw
thrice, fravardné (Yas. iil. 24, to) frasastayaécha, khshathrahé,
&c. (Stroz. i. 4),' khshnaothra yasndicha valhmdicha khshnao-
thrdicha frasastayaécha, y. a. ».3 (Yas. iil. 25, omitting W.’s
second line, to) mraotd, ashem a. v.,* y. a. v. twice, yasnemcha
(Yt. i 23, to) dfrindmi, khshathrahé, &e. (Siroz. i. 4), a. v
thrice, and fravardné (Yas. iil. 24, to) frasastayaécha. Then
while reciting the words Ahurahé mazddo raévatd qarenanhatd
the priest proceeds to tie the Barsom together with the Aiwyadon-
hanem in the following manner :—The JivAm being held in his
right hand, and the Fragim projecting from the Barsom held in his
left hand, he prepares to pass the AiwyAonhanem thrice round
the middle of the Barsom and to tie it with knots, in the same
way as the kusté or sacred thread-girdle is secured round the
waist of a Parsi man or woman.t But, first, the above formulas,
from khshnaothra to mraotd, must be again recited, and then
ashem a. v. thrice.5 Each time the words ashem ashem vohw are
uttered the Barsom must be dipped in water and again taken
out. This water, which is not Zor, and will be used in the Homa
ceremony, is called apem haomyém. The Barsom is now tied
together with two double knots in the Aiwydonhem, one above
and the other below, while reciting y. a. v. twice; and the two

1 Formerly, before wires were used,
only the words Ahurahé mazddo raé-
vatd qarenanhatd were used.

2 Henceforth yathd ahdl vairyd will
be contracted into y. «. ., and ashem
2wohw into «. ». In all cases the whole
formula is to be understood, when it is
not otherwise stated.

3 Wherever ashem «. v. is used ib
indicates that the first word (ashem)
of the formula is spoken twice.

4 This is done as follows:—The
middle of the string, being taken inthe
hands, is applied to the waist (outside
the sadarak or muslin shirt) in front,

and the ends passed round the waist
by the hands meeting behind, chang-
ing ends there, and bringing them
round again to the front, so that the
string has then twice encircled the
waist. The long hanging ends are
then tied loosely together in front,
first with a right-handed knot and
then with a left-handed knot; and
the long loose ends are finally passed
backwards, the third time round the
waist, and tied again behind with a
similar double knot.
5 Formerly, four times.
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projecting ends are cut to an equal length with the knife, each
time reciting 7. «. »., and a single knot is tied in each end ; after
these two . a. v. must follow yasnemcha, &ec. (as before). The
priest then says Ahurahé mazddo roévato aloud, and lays the
properly-arranged Barsom on the two M&ah-rfi while muttering
the same words as a B4j. After the Barsom is thus laid on the
Barsom-din he takes out the Frigim, and lays it upon the pro-
jecting feet of the two Mah-rf.

The Homa twigs must next be purified. These twigs are
brought from Iran by traders, and are, therefore, considered
impure until they have been purified, laid aside for a year, and
again purified. The purification is accomplished by water and
formulas. The priest takes the Homa twig (one is sufficient) in
his right hand, holding a copper goblet of water in his left, from
which he pours water, at intervals, over the twig as he thrice
recites khshnaothra Ahurahé mazddo, &c., and a. ». He then
takes the JivAm in his left hand and recites a. v. thrice, frava-
rané (Yas. iil. 24, to) frasustayaécha, haomahé ashavazanhd
(Yas. x. 1, but only these two words), khsknasthra, &c. (as in
P- 398, lines 8-10 above, to) mraotd, and ashem a. v. thrice, each
time dipping the JivAm and Homa, which he holds one in each
hand, into the water. Then follow 7. a. v. twice, yasnemcha
(Yt. i. 23, to) dfrindmi, and haomahé ashavazanhé ; these last
two words must be first spoken aloud, and then repeated in a
low voice as a B4j. The Homa twig is now laid in its place, in
a metal saucer on the takht. .

The priest takes three small pieces of the Homa and one of
the Urvarim (the hadhdnaépat@m or pomegranate twig), and
lays them on the Havanim or Homa mortar which is placed,
upside down, upon the zakht. When the Varasa is to be laid in
its place, in a cup on the ¢akkz, after being consecrated, it must
be held below between the fingers.

The Homa juice is now to be prepared. The priest takes the
Varasa and JivAm ! in his hands, and recites a. ». thrice, frava-
rdné (t0) frasastayaécha, and Zarathushtrahé Spitdmahé (to)
mraotdd. He then dips the Varasa into a cup full of water,
utters the word ashem twice (once aloud and once in a low voice
as a B4j), and then lays the Varasa in its proper place.

1 Scme call this the Zor ¢dt.



400 NOTES DESCRIPTIVE OF

The priest then recites Yas. xxiv. 19 as far as the words
mananhd shkyaiitr, but he must omit the clause containing the
words gdm jivydm (in vers. 1 and 6), because the milk is not yet
in its place on the takht. He must then recite ydoscha wits
(Yas. iv. 4-8, to) rdmané gdstrahé, and next invoke the angels
of the day and the month in which the ceremony is being cele-
brated ; for instance, if the ceremony be performed on the day
of Spendarmad in the month of Ardibahisht, he must recite
spefitaydo vanhuyldo drmatdish y. v. kh. f. dad dish Qvaddhayamals,
and then ashahé vahishtahé sraéshiché y. v kh. f. dad dish
dvaédhayamahi. Then follow tava @thré (Yas. iv. 17-22, to)
dad dish Quabdhayamali, Zarathushtrahé (Yas. iv. 23, to) dad
d. @., ashaondm (Yas. iv. 24, to) dad d. 4., vispaéibyd vanhu-
dldbyé (Yas. iv. 25, to) valkishidd, and Yas. xxv. 1-3 (omitting
the clause containing the words gam jtvydm in ver. 1, as before).
While reciting the words ameshd spefitd (Yas. xxv. 1), the priest
knocks the Havanim thrice upon the takht ; at the words ¢mem
Taomem ashaya waddtem yazamaidé he puts the small pieces of
the Homa twig into the Hivanim, and at the words mdmerd
wrvaram hadhdnaépatdm he puts in the small piece of the
Utivaram (the dirakht-s andr or pomegranate twig). e pours
a little of the consecrated water from the upper Zor cup into the
Havanim while uttering the words arwyd vanuhibyd imdo
saothrdo (&c., t0) yaz.; and also more water (apem Tcomyém)
from the large vessel to his right (which contains the pestle and
strainer) while uttering’ the words atwyb wvanuhibyd apemcha
haomydm yaz.  After Yas. xxv. 3, there follows Zarathushirahé
(Yas. xxvi. 5, t0) yaz., on the recitation of which the priest bows
to the Varasa. He then takes the strainer out of the water in
the large vessel to his right, and places it upon a cup (the Homa-
juice cup) before him while reciting dwristandm wrvgné (Yas.
xxvi. 11, t0) fravashays, followed by yénhé hdtim (&e., to)
tdoschd yaz! Then, while reciting athd ratush ashddchid hachd
Frd ashava vidhvdo mraotid, he takes the pestle out of the water,
holding it so as to touch, with the lower part of its side, the
north-eastern part of the rim of the large water-vessel, and

1 When Nirang-din (géméz) or Var- incense lying near the fire is now
asa is to be prepared (each of which thrown into it. This is not doue,

requires a formal Tjashne with Homa), however, in the ordinary Ijashne.
2 small piece of the sandal-wood and
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passes it all round in contact with the rim (N. W. S. E.) to the
same point again. With the pestle in his hand he recites aétad
(Yas. xxvil, 1, to) dazdydi alidmeha (he knocks the lower end of
the pestle on the faukht) rutdmcho (he . knocks its upper
end on the tukht) yim Alurem mazdigm (he hows to the firc).
Continuing the recitation of Yas. xxvii. 1, the Devas are
beaten by striking sonorous blows with the pestle on the outside
of the mortar in the following manner :—With a blow on the
eastern side he recites snathdi Anrahé mainyzush drvats, with a
Dblow on the southern side he recites snuthdi Aéshmalié Elrvi-
draosh, with a blow on the western side he recites snatldr
Mazarnyandm daévandm, with a blow on the northern side he
recites snathde vispandm duévaniim, with three more blows on the
northern side he recites daévandm varenyandmcha drvatgm. The
priest then recites in a low voice, as a B4j, the Pazand formula
shikasta Gand-mainyd, &c.,! and fradathdi ohuraké (Yas. xxvii.
2, t0) ashaondm aloud, and then begins to pound the Homa and
Urvardm in the mortar while reciting g. a. ». four times ; dur-
ing the first three he pounds with the pestle on the bottom of
the mortar, but during the fourth he strikes it against the sides,
so a8 to produce a ringing sound. He continues the same prac-
tice during four recitations of mazdd ad més (Yas. xxxiv. 13, to)
akidm, and four recitations of @ Aéryzmd ishyé (Yas. liv. 1, to)
mazddo, pounding on the bottom during the first three, and
against the sides, with a ringing sound, during the fourth. He
next takes the upper Zor cup in his hand, recites . ». thrice,
and pours a little Zor into the mortar each time he utters the
word ashem. Then, he recites haomo pairi-hareshyaiité (Yas.
xxvil, 6, 7, to) vachdm in eleven portions ; during the recital of
each portion he passes the pestle once round (N. W. S. E.) in
contact with the inside of the mortar rim. He then takes the
fragments of Homa and Urvarm out of the mortar, and, bolding
them between his fingers and thumb, he touches with them the
Barsom at the word athd (Yas. xxvii. 7), the saucer for the milk
at the words 2z né, the Homa cup at the word Zumdyd, the
Arvis-gah at the word fara, and throws them back into the
mortar at the word anhen. He next takes the upper Zor cup in

! Some Mobads repeat the formulas the mortar; but they strike them
for beating Angré-mainyush and the while reciting the formula fradathds,
Devas without striking blows upon &c. (Yas. xxvii. 2).

2C
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his left hand, and continues to pound the Homa with his right
hand, while reciting four y. a.v.1in the following manner :—During
the first 3. @. v. at the word athd he pours a little Zor into the
mortar with his left hand, and continues to pound with his
right ; at the word yim he passes the pestle once round (as
before) in contact with the inside of the mortar rim; and at
the last word, wdstdrem, he pours the whole contents of the
mortar (Homa, Urvarim, and water) into the strainer, whence
all the liquid portion of the contents runs through into the
Homa-juice cup below it (see p. 400, line 30). The solid por-
tion remaining in the strainer is then thrown back into the
mortar, and the pounding is resumed while the second 7. a. ». is
recited to the word ashdd, when more Zor is poured into the
mortar and the after proceedings are similar to those connected
with the first 9. . v. A similar routine is adopted in connection
with the third and fourth g. a. v., the Zor being poured into the
mortar at the word Aachd in the third, and at the word dazdd in
the fourth. By means of these four successive dilutions, pound-
ings, and strainings, all the properties of the Homa juice are
supposed to be extracted. The solid remains of the twigs, out
of which the liquid has been well squeezed by the fingers in the
strainer, are laid aside to dry thoroughly,! and the pestle is
washed and returned to its place.

The priest then takes the strainer off the Homa-juice cup
while reciting yé sevishtd (Yas. xxxiil. 11, to) paiti thrice, and at
the final repetition the last words, ddds kahydichid paiti, must be
recited thrice. The strainer is now washed and laid upon the
mortar ; the Varasa is put into the strainer so that the knots in
the hairs are upwards, and the priest recites ws mé: wzdreshvd
(Yas. xxxill. 12-14, t0) khshathremchd, followed by . v. twice,
once aloud and once in a low voice as a B4j. He then pours
all the Zor which remains in the upper Zor cup into the strainer,
through which it runs into the mortar ; and the upper Zor cup
is then placed near the lower one, instead of over it as hereto-
fore. He next takes the strainer, containing the Varasa, in his
right hand, and the Homa-juice cup in his left, and proceeds to
recite humata hidkhta hwarshte in a low voice, as a B4j. When

1 When thoroughly dry, they are put into the fire at the time of Atash
Nybyish.
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he mutters the word kumata he pours a few drops of the Homa
juice through the strainer on to the Arvis-ghh ; when he mutters
the word %dkhta he pours a few drops, in a similar manner, into
the upper Zor cup, which has just heen emptied ; when he
mutters the word lwurshis, he pours a few drops, in a similar
manner, into the mortar ; and he does this thrice. The Homa-
juice cup is now put in its proper place, the strainer containing
the Varasa is placed upon it, all the liquid in the mortar is
poured into the strainer, through which it flows into the Homa-
juice cup, and the mortar is put into its proper place. The
glush-jivya or milk-saucer is also put into its proper place near
the two M&h-rQ. The priest then takes the Varasa in his left
hand and recites y. . v. twice, yasnemcha (Yt. i. 23, to) d4fri-
name, and Zarathushtralé Spitdmalé ashaond fravashzé twice,
once aloud and once in a low voice. He then dips the Varasa
into the Zor, and puts it into its proper place. The strainer is
also put back into the large water-vessel, and the Jivam is laid
“upon the milk saucer.! The priest must now leave the 4rvisydh
and go outside, reciting . v. once, ahmde raéshche (Yt. i. 33),
hazanrem, jasa mé, and kerfe mozda (Piz.). He must then per-
form the Kustl ceremony, and the preparatory ceremonial is
complete.

2.—The Ijashne Ceremony.

After the Paragnah is completed, the Zota and Réspi go to the
takht on which all the necessary things (Homa juice, &c.) have
been placed, and each of them repeats a. v. once; that is, they
take the B4j inwardly in this manner. They then recite . a. ».
several times, the number depending upon the nature of the
Tjashne. If it be celebrated for Rapithwin, twelve are necessary ;
if for Hormazd, ten; if for the Frohars, eight; if for Srosh,
five ; and if for all the Yazads, seven.

The Zota then takes the consecrated water in his hand, and
goes to the stone on which the fire-vase stands, where he recites
nemase té dtarsh (Atash Nydyish 4, to) yazata, a. v., and washes
the stone, walking round it ; he then washes his hands (by pour-
ing the water over them) and returns to his place. ‘

He then mutters humata hidkhta hwvarshta in a low voice, as a
B4j, and announces for whom the Ijashne is being celebrated by

1 If any incense happens to be at hand, it may now be thrown into the fire.
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reciting i@ khshndman (of so-and-so) bé rasdd (&e., to) patit hom.
Then follow frastuyé (Yas. xi. 17, 18), ¢. . thrice, and fravardné,
&c. ; then the khshniman (according to the Sirozah) of each of
the angels in whose honour the Ijashne is being celebrated ; then
Y. a. v. (&e., as in Yas. iil. 25, omitting W.’s second line) ; and
then a. v. thrice, and 3. a. v. four times ; the last time the final
words, dadad vdstdrem, must be uttered thrice.

The Zota now takes the Barsom in his hand, and both priests
begin to recite nivaédhayémi (Yas. i. 1, 2, to) ameshandm spefi-
tandm. The Zota then continues to recite alone Yas. i. 3-23.

Continuing to recite Yas. ii., at the words zaothra dyésé, &c.
(ver. 1), the Zota takes the Barsom in both hands and holds it
upon the two Mah-rlt; at the words akmya zaothré, &ec. (ver. 2),
he lays his hand upon the MAh-rf, and continues to recite as far
as Yas. vil. 25 without further action ; but while reciting 7. a. .
twice (in ver. 25) a little sandal-wood and incense are thrown
into the fire by the Résp1.

The Zota continues to recite as far as Yas. viil. 1, and at the
word paiti-jamydd more sandal-wood and incense are thrown on
the fire by the Réspt, who then advances towards the Zota and
says gurate naré (Yas. viil. 2, to) fréreticha. The Zota then
continues reciting amesha spefita (Yas. viil. 3, 4, to) jasaiti, and
a. v. thrice. He then takes a very small piece of the Darin and
eats it, afterwards washing his mouth with water.

The Zota then recites Yas. viii. 5-7, and-both priests continue
the recitation of Yas. viii. 8—ix. 1, as far as the word Zarathush-
trem. The Zota then recites the Homa Yasht to the words vish
apim (Yas. x. 1), when he pours water over the Barsom, and
continues reciting to Yas. x. 2o0.

Yas. x. 21—xi. 8 is recited by both priests. The Réspi then
pours water over his hand, takes the Homa-juice cup in his hand,
and goes to the fire, into which he throws some sandal-wood and
incense. He then returns to the Zota and says yé n6 aévd (Yas.
xi. 9, t0) yaéthma, handing the Homa-juice cup over to the Zota,
who recites pasri-t¢ (Yas. xi. 10, 11, to) valishtem asti, and then
drinks the Homa juice, continuing to recite alone as far as
ravascha (compare Yas. viil 8), whenceforward both priests
recite to the end of Yas. xi. 18.

The recitation is then continued by the Zota alone. TFrom
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. a. v. (four times recited) in Yas. xiii. 7, to the end of yéihd
hdtém (ver. 8) he sprinkles the Barsom with some of the milk
(g9dush jivya). At the words sasticha vaiitdcha (Yas. xv. 1) he
pours half the milk into the cup which he emptied when drink-
ing the Homa juice. And at the words Ahwurem mazdim (Yas.
xvi. 1) he puts the mortar into the large water-vessel standing to
his right.

Both priests recite Yas. xviil. 2, 3 twice, and each time the
Zota sprinkles the Barsom with the milk. He then continues
the recitation alone, and at the words vhunem vairim yaz. (Yas.
xviil. ¢) he stretches out his legs (hitherto crossed), lays the
right toes upon the left, and sprinkles the Barsom with the milk.
While reciting Yas. xxii. 1-3, and 2c-27%, he again sprinkles the
Barsom with the milk.

‘When the Zota commences Yas. xxiv. he takes the mortar out
of the large water-vessel, sets it again upon the tukht upside
down, and at the beginning of Yas. xxv. he knocks it thrice
upon the ta/kht and turns it right side upwards. At the words
tmem haomem (Yas. xxv. 1) he puts a small piece of the Homa
twig into the-mortar, and proceeds exactly in the same manner
as in the Paragnah ceremony (see p. 4c0, lines 17-29), except
that while reciting the clause containing the words gdm jivydm
(which is omitted in the Paragnah) he pours a little of the milk
into the mortar., When he recites Yas. xxvi. 7, he takes the
strainer out of the large water-vessel and places it upon the
Homa-juice cup on the ¢akht. Just before Yas. xxvii. comes
athd ratush ashddehid hachd frd ashava vidhvdo mraoctid (see Yas.
vii. 28), when the Zota takes the pestle into his hand, and pro-
ceeds with the pounding of the Homa and the recitation of Yas.
xxvil. exactly in the same manner as in the Paragnah ceremony
(see pp. 400, 401).

The recitation of the Géthas is now commenced. The first
verse ahyd ydsd, &ec. (Yas. xxviil. 1, Sp.), is recited twice by
both priests while the Zota sprinkles the Barsom with the milk.
And at the end of each HA& of the Ahunavaiti Gatha (Yas.
xxviii.—xxxiv.) the same verse (akyd ydsd, &ec.) is again twice
recited while the Zota sprinkles the Barsom with the milk.
When Yas. xxxi. 5 and 22 are recited the Zota pounds the
Homa, also at the words bdmydo haptaithé (Yas. xxxii. 3) and
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ye ish pdd (Yas. xxxii. 13), and at the words nazdishtim drujem
(Yas. xxxiii. 4) and & md (Yas. xxxiil. 7); this pounding is of
two kinds, the first time in each H4 the pestle strikes upon the
bottom of the mortar, but the second time it strikes against the
sides so as to produce a ringing sound. When Yas. xxxiil. 10
is recited, the contents of the mortar are poured into the strainer,
and the liquid runs through it into the Homa-juice cup below.
The mortar is then set down, upside down, and the cup with the
Homa juice (pardhém) is placed upon it.

» In the other four GAthas the first verse of each Gatha is re-
cited twice, and again repeated twice at the end of each HA the
GAtha contains. And each time these first verses are recited, the
Zota sprinkles the Barsom with the milk, as in the first Gatha.

When Yas. lix. 31 is recited by the Zota, he pours some Zor
and milk (gdush jivya) into the milk saucer standing near the
two Mah-rtl. After the words stavas ashd, &e. (Yas. Ixi. 5), he
takes the Barsom from the two Mah-rfi, and, standing up and
looking at the fire, he recites Yas. Ixii. (the dtash mydyish). At
the word yaozhddtdm (Yas. Ixii. 10) he sits down again ; and at
the beginning of each of the three a. v. which follow, he pours
a little more Zor into the milk saucer. While reciting Yas.
Ixiii. 1, he sprinkles the Barsom with Zor. After the word
avanhé (Yas. Ixiv. 3 = 1. 7) he lays down the Barsom, and after
the words vasnd frashétemem (Yas. Ixiv. 7) he turns the mortar
right side upwards.

At the beginning of Yas. Ixv, the Zota pours some Zor into
the mortar, at the word perethid;frdkém he pours in the Homa
juice, and at the word baéshazydm he pours in some of the milk.
He then stands up, turns towards the large water-vessel, and re-
cites the remainder of Yas. Izv. 1-15 (the dbdn nydyisk). At the
words yéihé mé ashdd (ver. 16) he sits down again, and sprinkles
the Barsom with Zor, and continues to do so while reciting Yas.
lxvi. and lxvii

The Zota then takes the Zor cup in his hand and waves it
around the mortar during the recitation of Yas. lxviii. 1-19.
While reciting ver. 2o, he mixes the water in both Zor cups. The
words vanukim idhdd (ver. 21, to) apaschd vdo are recited thrice,
and each time he says apaschd vdo he pours some Zor into the
mortar. At the word jaidhimndo he pours the whole of the
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milk (gdush jivya) into the mortar. At the words nemé Ahurds
mazddi (ver. 22) he stands up and turns towards the east; and
the three phrases, volid wkhshyd, (ver. 23, to) ushid-tundm, imd
raochdo barezishtem barezemandm, and yalmni (to) just, are all
recited thrice. At the words nemd vz gdthdo (ver. 24) the Zota
sits down again and sprinkles the Barsom with Zor.

The recitation is then continued to Yas. Ixxi. 25, where, at the
words gavé addish, the Zota takes the Barsom in his hand and
touches the Zukh¢ twice with each end of it. At the words yz
huddo yéi hefitt (Yas. 1xxil.) he gives the Barsom to the Réspi,
recites two y. a. v., yasnemcha, &c., and so gives up the Baj.
The Réspi lays the Barsom on the two MAh-rG, and both priests
go out of the Arvis-gah. They perform the hamdzér,! and both
give up the Bij again by reciting yusnemcha valmemcha (to)
Afrindmi. They both perform the Kusti ceremony, and the
Tjashne is ended.

The Zota goes with the Raspi to a well and pours the Homa
juice and milk out of the mortar into the well. When he does
this he recites one 3. «. ». and one «. 2.

3.—The Dardn Ceremony.

Any priest who wishes to perform this ceremony must either
undergo the nine nights’ purification of the Barashném ceremony,
or must still retain some of its purifying influence.

The small flat cakes, called Dartin (draona) and Frasast (see
p- 396) are the chief materials for the ceremony, and are arranged
as shown on p. 408.

The two Darfins are placed by the priest upon the left side of
the low table before him, the nearer one having a small piece of
butter (gdush hudhdo) upon it. The two Frasasts are placed
upon the right-hand side of the table, the further one having a
pomegranate twig (urvardm) upon it, and between this and the
further Darflin is placed an egg.

The formulas used in consecrating the Darfins are to be found
in the Darfin-yashtan. First, a dtbdja is recited in Pazand:
humata hdkhta hvarshia, &c. ; then comes baresmana paiti-bareia

! This is a formula for solemn bdd/ (the greeted answers): Dée-ztvd

greetings at festivals, &ec., as follows: shdd bdd/ (both say): Hamd zor
the greeter (says): Yazddn pandh hamd ashé bid.
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SOUTH.
Fire
in a vase Sandal-wood
on a stone. and incense.
Darfin. Egg. Frasast
with
Urvaram.
Dartin Water
with Frasast vessel.
butter.
Priest sitting
with Barsom.

(Yas. iii. 1—viii. 4). Variations are introduced according to the
particular object of the ceremony ; and the name of him in whose
honour the ceremony is performed must be mentioned after the -
khshnidmainé, whether he be an angel or a deceased person. After
the consecration, pieces are broken off the Darlins by the officiat-
ing priest, and eaten by himself and those present, beginning
with the priests.

4.—The Afringdn Ceremony.

At all the great festivals, and on solemn occasions, the Darfin
ceremony is followed by the Afringin, but on other occasions the
Afringin can be celebrated alone. Like the Darfin ceremony, it
is performed in honour of some angel or deceased person.

A tray containing wine and fruits is placed before the fire, and
flowers are laid to the left of the tray. The ceremony begins
with a dibdja spoken by the Zota: pa-ndm-v Izad-¢ bakhshd-
yandah, &c., followed by . a. v. several times repeated; if
the ceremony be in honour of Hormazd,! the ¥. a. ». must be
recited ten times; if in honour of Srosh, five times; and
on other occasions in proportion. Then follow «. w». thrice,

1 In which case the Afringén is recited by both the Zota and Raspi.
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and the actual Afringdn (see Westergaard’s Zend-Avesta, pp.
318-324). And the Zota concludes the consecration with the
Afrin: hama 20r ham ashd béd, &c. Afterwards the fruit is eaten
and the wine drunk in the same manner as the Darfin is eaten.

‘When a person eats or drinks the consecrated objects, he recites
Yas. xxxvii. 1, followed by «. v. thrice. After all is eaten and
drunk there are recited a. ». four times, 7. «. v. twice, a. v. once,
and then ahmds raésheha (Yas. 1xviii. 11).
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140, 142, 148-159, 162, 163, 165
174,-185-189, 191200, 202-211,214~
222, 227-236, 238, 239, 243-247, 249,
250, 253-258, 268, 271, 274, 290,
29.6% 297, 302-311, 313, 315-319,322~
33

155,

Ahuras, 301

Ahur6 mazdio, 301

Ahuryan, 174, 175, 191, 231

Ahuti, 280

Alrén, 78. See Iran

Alrén-véj, 355-357

Airmén, 393

Airyaman, 153, 196, 257, 273, 393
Airyana-vagjo, 179, 227, 232, 233,

299
Airyem4 ishyd, 142, 196
Aishkata, 203
Aitareya-brahmanam (quoted), 270,
271, (referred to) 182, 275, 284
Ailt-homand, 356
Aiwisrlithrema ghh, 159
Aiwizu, 329
Aiwyionhanem, 286, 384, 396-398
Akatasha, 337
Akem mano,
380 .
Akhtar, 200
Akhtya, 107

I 503 303 2 304, 308 )
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Alborz, 5, 190, 197, 203-205, 216,
255, 286, 361, 364, 387

Aldebaran, 182

Alexander the Great, 15, 54, 78, 81,
123-125, 129, 130, 133, 136

Anmasis, 7

Amerdad, 9, 307

Ameretad, 9, 10, 52, 167, 169, 191,
218, 302, 305, 307

Amerodad 354

Ameshaspend 101, 132

Ameshaspends, 101, 112, 132, 134,
338, 339, 341, 343, 348, 382-384,
386, 388, 389

Ameshaspenta, 259

Ameshaspentas, 9, 53, 167, 169~171,
173, 187, 189, 210, 212, 2I5, 254—
256, 305, 307, 334-336

Ami, 364

Ammianus Marcellinus, 84

Amshaspends, 9, 24, 150, 194, 305

Andhid, 197

Anahlta 6, 10, 43, 197199, 207, 208,
259, 263 See Ardvi

Anaitis, 6, 10, 11, 43, 197

Anandates, 10

Andarj-i Adarpad-i Maraspendén,
111

dandk mard, 112

—— Hadavar-i danék, 108

Khsrd-i Kavidan, 110

Andreas, 88

Angiras, 294

Anglo-Saxon, 287

Angra-mainyu, 53

Angrd-mainyush, 8, 24, 147, 178, 179,
187, 189, 223, 227-230, 234, 252—
254, 272, 304, 305, 308, 309, 317,
319, 333, 336, 337, 366, 401

Anquetil Duperron, 17-26, 28, 33, 38,
44, 45, 47, 48, 50, 78, 105,312, 394

Ante-Zoroastrian, 258, 294

Anushtubh, 175, 252

Aooemadaccha, 99, 114

Aph, 214

Apaoshd, 201

Apirsin, 356

Apem haomy#m, 398, 400

Aphrodite, 6, 11, 197

Apistin val yazdn, 121

Apri, 284

Aptoryama, 283

Aptya, 278

Arab, 6, 80, 123

Arabian, 14, 16

Arabice, 19, 20, 31, 34, 80-82, 84, 85,
93, 113, 125, 128, 152, 181

Arabs, 6, 48

Arachosia, 229

Aramati, 274, 288

Arana, 181

Arang, 361, 364

INDEX.

Arangistin, 364

Aranyaka, 181

Ardai fravard, 390

Ardashir-i I’ﬁ,pak{m, 86, 88, 9o, 91,
111, 125

Ardavin, 78, 91

Ardd Virdf, 106, 107

; ;-n%mah, 43, 46, 50, 54, 56;

, 97, 106, 12. 4

Avxdibahisht, o, 4’14?85, ’Ig? 196, 225,
306, 400

—_ yasht 196

Ardvi-stra Anéhita, 193, 194, 197,
199. See Andhita.

Aredush, 239

Areimanios, 8-10

Avrezahi, 256, 369, 389

Alezl’na 316, 337, 381, 390

Arhmcn 13, I4

Arlaxamnes 298

Aristotle, 8, 206, 298

AriyaArimna, 298

Arjisp, 109, 391

Arktos, 206

Armaiti, 9, 150-152, 155, 156, 158-
160, 162, 167, 168, 173, I9I, 207,
232, 249, 250, 274, 297, 302, 306,
319, 334

Armenian, 39, 40, 67, 79, 139

—erters 12-14

Arrian, 124

Arsacidans, 67, 79, 8o

Arsames, 298

Arshima, 298

Arshtid, 215

Artaxer\res, 7,263

Artum, 364

Arvis-ghh, 332, 394-396, 401, 403, 407

Aryaman, 273, 288

Aryan, 180, 191, 200, 2II, 214, 215,
226, 230, 257, 288, 290, 292, 203

Alyans, 242, 252, 204

Aryas, 69 .

Asha, 148, 151, 171, 185, 17

Asha-vahishta, 9, 141, 302, 305, 306,
ggg, 339-342, 344, 347, 349, 382,

Ashem, 217-219

Ashem vahishtem, 172, 191

Ashem-vohu formula, 97, 98, 174,
212, 217, 246, 248, 374, 375, 384,
385, 397-399, 401-404, 406-409;
(translated) 141

Ashi, 215, 256

Ashirvad, 113

Ashishang, 215, 389

Ashi-vanuhi, 184, 215, 216

Ashi yasht, 215, 216

Ashkénian, 54

Ashtid yasht, 215, 215

Ashvins, 272, 276, 308

Asia Minor, 202
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Askirum, 133

Asmodeus, 337

Asnitar, 332

Aspandidrji Frimji, 58

Asplrum, 133

Asperena, 320, 332

Asgyrian, 81, 112, 125

Asgsyrians, 6, 12

Astarte, 6

Asti, 153

Asto-vidhotu, 321, 323

Astvad-ereta, 213

Asura, 53, 71, 207269, 271, 287

Asurag, 268-271, 278, 279, 287

Asfiristan, 1o1

Atarevakhsho, 280, 332

Ataropatakin, 362

Atash-gah, 11

Atash-i ddardn, 140

—— Behram, 140

Atash nybyish, 98, 224, 364, 402, 403,
o6

4

Atha jamyad, 224

Atharvan, 280, 294

Atharvaveda, 182, 196, 206, 257, 269,
2757277, 279, 294

Athenokles, 12

Athrava, 182, 212, 280, 294

Athwya, 178, 278

Attic dialect, 75

Atharmazd, 104, 107, 111-113, 127,
129-132, 134, 338-356, 358-367,
369-372, 376, 378, 380-389, 391-

3

39

—— yasht, 98

Aftharmazdi, 302

Atiramazda, 302, 304

Aurvad-aspa, 298

Avaoirishtem, 239

Avan, 357

Avaraoshtra, 213

Avar chim-i drén, 112

Avesta, passim ; (defined) 14, 15, 67,
68, 119-121, 226, 239, 262; dic-
tionary, 31, 47, 114; glossary, 49,
99; language, 6778, 177, 289;
manuseripts, 18, 21, 29, 30, 45;
(ordinaxy), 65, 72-75, 142, 147, 174,
191; (passages noted), 227-240;
quotations in Pahl. trans., 52, 6o,
01, 94, 98-100, 120, 177-179, 227,
229-232, 235, 238, 243, 25I, 316,
322, 324, 355-358, 362, 363, 365,
368, 369, 374, 376, 378, 385 ; studies,
18-42 ; translations (English) 44,
(French) 18, s1, 52, (German) 20,
34, 41, 42, (Gujrati) 58, 60

Avesta and Zend, 119-122, 124, 125,
134, 135, 343, 345, 348, 353

Avesta-Sanskrit glossary, 46

Avijeh-din, 58, 102

Aybthrema, 192

Az, 343, 370, 371

Azhi-chithra, 196
Azhi-Dahika, 178, 193, 230, 363
Azi, 246

Azliti, 280

BABYLON, 263

Babylonia, 3, 4

Babylonians, 6, 12, 197, 298

Bactria, 14, 63, 169, 228, 263, 293,
295, 297 *

Bactrian, 63, 66, 73, 74, 76, 15,

260

Badakhshin, 66

Bagdad, 15, 108

Bagha, 214, 273

Baghin yasht, 132

Bagh nask, 127

Baghé-hakhta, 274

Bahisht, 311

Bahl, 359

Bahman, 9, 253, 306, 358

—— yasht, 43, 107, 108, 124

B4y, 397, 399, 401-403, 407

Bakin-yasto nask, 132

Bikhar, 359

Bikhdhi, 228, 297

Bako nask, 127, 134

Bakht-afrid, 110

Balkh, 66, 208

Balsér, 45

Bambo, 107

Banga, 336

Barashnom, 197, 241, 320, 407

Barhis, 283

Barish nask, 129

Baroda, 279

Barsom, 4, 13, 139, 171, 189, 214, 243,
251, 259, 283, 315, 318, 330, 334,
335, 366, 378, 384, 395-399, 401,
404-408

Barsom-dan, 396-399.

Barzl Qiyadmu-d-din, 126, 130

Bavaria, 29

Behistun, 66, 263. See Bisutdn

Bebrim, 193, 213, 214, 236, 275,

89

3
— yasht, 98, 213, 214, 273
Bel, 11, 12
Benfey, 353, 39, 263
Berekhdha Armaiti, 297
Berezj-hadhaokhdha, 142
Berosos, 12, 298
Bethlebem, 5
Bhaga, 273, 274
Bhagavad-gita, 273, 279
Bhroch, 45, 57, 58, 95, 97
Bible, s, 15, 207, 309
Birma, 123
Bisutfin, 32, 298,
Bleeck, 44
Bodok-zéd, 342

See Behistun
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Bog (God), 273
Boi, 394
Bokhara, 66
Bombﬂy, 17, 21, 31, 32, 44,47, 50, 569
58, 59, 61, 95-97, 100, 104, 108,
109, I1I; government, 45, 46, 48
Bopp, 29, 31
Bor, 147
Boundless time, 12, 15, 24, 53, 382
Brahma, 147, 192, 276, 288
Brihmanam, 181
Brahmanas, 269, 275
Brahmanaspati, 274
Brahmanical, 135, 170, 172, 179, 180,
185, 258, 259, 267, 268, 270-272,
276, 281, 282, 284-289, 292-294
Brahmanism, 206, 272, 292
Brahmans, 15, 21, 22, 39, 44, 697 73
76-78, 121, 138, 140, 143, 147, 176,
179-181, 191, 207, 258, 259, 262,
2645 272, 273, 276; 279, 281_291,
. _ 204, 307
Brihaspati, 278, 279
%ritiil& Museum, 87
rockhaus, 30, 31 3
Buddha, 208, 2633’ 373
Buddhism, 22, 23, 208, 263
Buddhist caves, 50
Buddhistic, 211
Buddhists, 15, 123
Biti, 253, 337
Bukhar, 359
Bundahish, 30, 33, 42-44, 46-48, s8,
104, 105, 113, I14, 182, 192, 233,
308, 309, 313, 333, 336, 350, 355—
358, 361, 363, 364, 387, 392
Burnouf, 22, 26, 29, 31, 36, 37, 39,
312
Bashasp, 369, 370
Bashyasta, 245
Bat, 379, 380
Batal, 128

CALENDAR (Parsi), 57

Cambyses, 7

Caucasus, 67

Celtic, 65

Ceylon, 123

Chaishpish, 298

Chakad-i daitih, 387

Chakhra, 230, 362

Chaldzo-Pahlavi, 82, 83, 86, 87, 89,

90
Chaldaie, 199

Chaldee, 20, 31, 39, 59, 62, 82, 86<88
Changhraghich-ndmah, 43
Chanranhach, 192

Chatrang-namak, 110

Chéaturmasya ishti, 283

Chidak avistik-i gisin, 98
Chidrashtd nask, 131

Chinese, 31, 107

INDEX.

Chinvad bridge, 128, 165, 224, 225,
244, 255, 256, 311, 361, 366, 369,
378, 387-389

Christian, 12, 53, 103, 309, 311 ; era,
67, 73, 137, 263

Christianity, 4, 312

Christians, 12, 15, 104

Churl’s wain, 206

Chwolsohn, 14, 15

Cities of the land of Iran, 109

Constantius, 84

Copenhagen, 21, 28-30, 33, 34, 44,
48, 56, 95-99, 104, 105, 108, 109,
111, 127

Cornelius Nepos, 7

Cuneiform inscriptions, 6, 32, 54, 66,
79-81, 169, 206, 298, 302, 304

Curtius, 124

Cyaxares, 15

Cyrus, 4, 136

DApAK nask, 130

Dadar bin Dad-dukht, 113

Dad-ghh, 11, 140, 241

Dadistan-i dini, 102, 103

Daéndo, 152

Dagvanim daévd, 308

Dahmin 4fringin, 98, 142, 315

Dahmas, 242

Dahmi vapuhbi, 142

Daitih, 356, 357, 380

Daityas, 278

Daiwish, 308, 337

Dakhmas, 240, 325 !

Dakshina, 280

Damascius, 12

Damdad nask, 127

Déanava, 279

Danish writers, 20, 21, 32-34, 36, 37

Déraja, 333

Dérayavush, 298

Dari, 66

Darius, 11, 136, 264, 298, 304

Darmesteter, 52, 53, 337, 359

Darsha plirnama ishti, 285

Dartk-i khirsandi, 110

Dartin, 259, 281, 285, 365, 395, 396,
404, 407-409. See Draond.

— bij, 397

Dastah, 396

Dastur, 18, 46, 96, 103, 131, 132, 134,
139, 297, 327, 328, 340, 343, 354,

392

—— Aspendidrji Kamdinji, 58

—- Daréb, 17, 45

—— ILidalji Darabji, 25, 58

— -i dastran, 193, 297

—— Hoshangji Jamaspji, 46, 48-51,
6o, 61, 99, 104, 112, 128, 134, 249,
338, 359, 360, 368, 384, 385, 387,
391

Jamasp Asd, 57, 95, 99
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Dastur, JAmAspji Minochiharji, 34,
56, 01, 96, 97, 109-111, 338, 347,
348, 354

—_— Jé.mﬁqp Wildyati, 56, 57, 99

—— Kai-Khusro DA,rfl,b 45

—— Minochihar Yﬂdan-damé\n, 102

—— Noshirvanji Jamaspji, g9, 126,

134 .

—— Peshotanji Behramji, 53, 59, 100,
102, 108, 110-113, 297

—— Sohr4bji Rustamji, 102

Dasturs, 17, 18, 24-26, 33, 36, 42, 43,
45, 53, 55, 57, 61, 76-78, 104, 112,
113, 126, 129, 131, 139, 147, 176,
197, 215-217, 297, 333, 338, 391

Davins, 351

Deinon, 7

Delphi, 211

Denmark, 28

Déva, 201, 267, 268, 275; religion,
149, 174, 211, 268, 287, 290, 291,
293, 295; worshlpper, 173, 3383
worshlppers, 287, 293; worshlp-
ping, 255, 336

Dévas, 150, 152, 153, 161, 168, 172,

- 173, 184, 1857 190, 204, 205, 217,
227, 230, 258, 259, 261, 268272,
276, 287289, 301, 304, 308, 327,
334, 401

Dévasirm, 110

Dévi- drukhsh 190

Devil, 4, 53

Dévis, 184

Dharmashﬁstra, 260

Dib4ja, 407, 408

Dimishqi, 15

Dini vajarkard, 126-134

Dinkard, s4, 55, 59, 60, 97, 99-1To1,
104, 114, 123, 126, 128, 131, 132

Dinkhard, o4, 105

Dinfr, 66

Din yasht 215

Dio Chrysostomos, 11

Diodorus, 124

Diogenes of Laerte, 8

onskurl, 272, 308

Dirakht-1 Astuik, 110

Dirham, 320, 332

Dir Mihir, 316

Dorians, 69, 70

Draond, 259, 327, 396, 407. See
Dardn

Dreflj, 143

Driwish, 308, 337

DrﬁJ, 349, 372-374, 379, 380, 382, 390,

Drﬁ]& -deména, 311
Drukhsh, 213, 247-249, 252, 253, 304,
333

317, 328
Drvaspa, 202 ’

Dualism, 53, 300, 303, 305, 309
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Db4srad or Dibasrijd, 132
Dughda, 132

Duncker, 43

Dushmata, 223

Dita, 297

Dutch, 70

Duzhaka, 228

Duzhanha, 311

Duzhfikhta, 223
Duzhvarshta, 223

Dvasrith or Dvasrizd, 133
Dviasrajad or Dvasrinjad, 132
Dvézdah hamast, 127
Dvipas, 286

Dyaus, 287

Dyava-prithivi, 275

EDDa, 147

Eliszus, 13, 14

Elohim, 199, 302

England, 16, 18-21, 32

English, 5, 32, 44, 50, 65, 67; trans
lation, 33, 44, 49, 50, 59, 102, 106,
107, 111, 338

Erlangen, 30

Etymander, 229

Eudemos, 12

Eudoxos, 8, 293

Hurope, 16, 18, 23, 29, 30, 32, 44, 49,
77, 114, 135, 196, 213, 2

European, 17, 18, 25, 44, 43, 51, 52,
58, 59, 67, 68, 108, 115, 138, 270,
346, 377 ; researches, 16-53

Europeans, 17, 21, 45, 115, 119

Ewald, 39.

Ezekiel, 4

Eznik, 13, 14

FArRARHO-EHARD, 388

Fargard, 225, 227, 230, 235, 237, 239~
243, 252, 257, 315, 319, 322, 327,
333, 338, 355, 356

Farhang-i oim-khadtk, 99, 114, 120,
236, 245, 318, 344, 364, 365, 369

Fars, 78, 80, 102, 364

Farsang, 233

Farsi, 8o, 86

Firdausi, 34, 48, 66, 78, 80, 81, 85, 86

Five dispositions of priests, 110

Form of marriage contract, 110

. Forms of letters to kings, 110

Formula for destroymg demons, 365
Frabaretar, 332
Frahda, 248
Fradadhafshu, 256, 389
Fragam, 398, 399
Framji Aspendiérji, 31
Framru, 143
France, 18, 20, 21, 28
Frasast, 396, 407, 408
Frisdyivan, 361
Frashakard, 347

2D
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Frashaoshtra, 146, 158, 166, 167, 169,
174, 213, 258

Frasho-kereti, 312, 314

Frashoshtar, 340, 341

Frisiydv, 356, 361

Frasrivay, 143

Fravardighn days, 129

Fravardm (month), 225, 357

—— yasht, 44, 206213, 263

Fravartish, 206

Fravashi, 168 171, 206, 334, 383

FI"IVg.ShlS 170 172, 194, 203, 2006,

Fled(ln, 178, 198 202, 223, 230, 275,
277, 278, 363

French, 17-19, 51, 52; translation,
18, 51, 105

Frohars, 129, 203, 206, 403

Fryina, 165

Fshiisho-mathra, 142, 190

GAETHAS, 152, 165, 178, 199, 291

Gahanbir, 58, 128, 129, 285

Gahanbirs, 140, 192, 193, 225, 260

Gahs, 134, 139, 159, 225, 262

Gaikwar, 279

Ganj-i shaigln, 111

Gaochithra, 200

Gaotema, 208, 263

Gard-deména, 205, 311, 339, 388, 389

Gard-neména, 255, 256

Gatha, 41, 137, 140, 141, 143-149, 15T,
152, 154, 167, 222, 258, 271, 272,
406 ; (defined) 143 ; dialect, 65, 69,
7275, 140-142, 147, 170, 172; lore,
33% 341, 349, 350; metres, 143-
14

—— ahunavaiti, 142, 144, 146-154,
256, 271, 338-354, 389, 405

— days, 112, 225

GAthio, 175

Gathas, 23, 28, 38, 41, 42, 65, 72-75,
98, 106, 141,167, 168, 170, 171, 177,
183, 186, 221, 244, 249, 257-201,
263, 264, 267, 273, 275, 287, 289
294, 296, 297, 300-302, 304, 305,
310-312, 338, 368, 376, 389, 405,
406 ; described and translated, 140,
142-170; (the five) 34, 41, 140,.141,
171, 190, 256, 257

Gatha spefiti-mainy(, 142, 145, 167—
169, 256, 272, 389

—— ushtavaiti, 142, 144, 145, 154~
166, 220, 222, 256, 272, 389

—— vahishtoishti, 142, 170, 256, 389

—— voh0-khshathra, 142, 169, 170,
256, 272, 389

GAu, 203, 227

Géush, 173

—— hudhdo, 139, 281, 396, 407

—— jivya, 139, 281, 315, 397, 405~
407

INDEX.

Gautama, 208, 263

Gavi, 358

Glyatri, 144

dsuri, 271

Gayd-marathan, 211

Gayomard, 15, 10I,
351

Geni, 170

German, 19, 20, 28, 29, 31, 47, 70,
146, 147, 154, 167, 393 ; translation,
20, 30, 34, 41-44, 47, 105, 106, 108,

I

211, 346, 347,

5
Germans (ancient), 180
Germany, 20, 21, 23, 28, 29, 31, 46,

48

Géush tash4, 147, 151

—— urvd, 147-149, 165, 168,
297, 339
hena, 193

Ghilan or Gilan, 230, 363

Gna, 274

Gogoshasp, 374, 375, 377

Gokerend, 392

Goméz, 28s, 400

Gosh, 2oz ; yasht, 201, 202

Gosht-1 Fryand, so, 56, 107

Goshtrm, 147, 339, 341, 344

Gotama, 208

Gothic, 68 .

Grantha, 181

Greece, 8, 202

Greek, 5, 12, 16, 21, 40, 65, 68, 69,
86, 87, 123, 124, 143, 148, 188, 194,
206, 211, 287, 298; dialects, 69 ;
(Homeric) 70, 75 ; writers, 6-12

Greeks, 5’ > 11, 54, 66, 79, 123, 124,
135-138, 197, 205, 272, 294, 295,
298-301

Gujrat, 32, 33, 45

Gujrati, 31, 55, 58, 59, 61, 139;
translation, 58-60, 93, 102, III

Guru, 278

Gushtasp, 108, 130, 298, 299

202,

HA, 140, 152, 167, 405, 406. See
Hds

Hades, 8

Hadhéanaépata, 139, 251, 378, 399

Hadokht nask, 46, 30, 51, 56, 97, 133,
134, 139, 217-224, 354

Haéchadaspas, 296

Hadétumat, 229

Hafiz, 197

Hajiabad, 33, 87

—— inscriptions, 87-89

Hakh4amanish, 298

Hakhedhrem, 200

Hamadén, 66, 79

Hamaspathmaédaya, 192, 210

Hamazor, 407

Hamistakéin, 389

Handareza, 241
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Hanhaurvat, 213

Haoma, 70, 259

Haoshyanha, 198, 202, 214

Haptin yasht, 98, 195

Haptoirifig, 206

Harakhmond, 361

Haraqaiti, 229

Harauvati, 229

Harih, 360

Hariva, 228

Harlez, 51, 61

Hard berezaiti, 5, 190, 203—205, 216,
255, 286

Hardyu, 66, 203, 228

Has, 146, 153, 170, 320

Hathra, 233

Haurvatad, 9, 52, 167, 169, 191, 196,
197, 218, 302, 305, 307

Hévanin, 332

Hévani gih, 159, 176

Hévanim, 396, 399, 400

Hayvirdh4na, 270

Hebrew, 4, 5, 31, 80, 175, 199

Héchadaspa Splta.ma., 166

Hellenes, 6, 69

Hendva, 201

Heracles, 11

Herat, 66, 203, 228

Herbad 213, 397

Herbads, 129, 197, 205, 320

Hermann, 39

Hermippos, 7-9, 33, 123, 136

Herodotus, 4-7, 298

Hét- homand 361, 389

Hétumand, 356, 361

Hétumat, 256

Hikhra, 325

Hilmand, 229, 256

Hindu, 215, 230, 268, 269, 277, 363

Hmdulsm 276

Hindu- kush 201

Hindus, 70, 205, 268, 363

Hind(istin, 288, 292, 293, 361

Hindvo, 205

Hiriwi, 66

Homm, 22, 139, 146, 171, 176-185,

193, 219, 25T, 254, ?5% 292, 330,.

335, 336, 378, 382, 384, 392-396,
399-405 ; juice, 139, 140, 174, 176,
177, 185, 245, 282, 322, 368, 395,
399, 400, 402-707 ; mortar, 313,
330, 382, 395, 396, 399, 401-403,
405-407 ; twigs, 191, 282, 399, 400,
405 ; yasht, 175-185, 292, 404

Homést (herbad), 94

Honovar, 185. See Ahuna-voirya

Hormazd, 8, 10, 11, 24, 268, 302, 403,
408 ; worshipper, 260, 268 ; yasht,
195

Hormisdas, 12

Horvadad, 354

Hoshang, 198, 202, 391, 392

419

Hot4, 193, 280, 282

Hotri ritual, 179
Hukhshathrotemai, 248, 374, 375
Hukhta, 221

Hurmata, 221

Humatanim, 248, 374, 375
Hunus, 213

Hushédar, 341, 338

bémi, 314

—— mih, 314, 341, 383
Hushkyaothna, 213

Hsparam nask, 99, 133, 327
Huvarshta, 221

Huzvarish, 42, 49, 59, 83, 86, 92, 112,
Hvapa, 326

Hvare khshaéta, 199

Hyades, 182

Hyde, 16, 123

Hystaspes, 11, 264, 293

IBx FozLAN, 15

—— Haugqal, 8o

Muqaffa, 84, 83

Idhafat, 89, 90, 94

Tjashne, 139, 140, 174, 281, 283, 286,
313, 394, 397, 400, 403-407

Incegse, 335, 336, 385, 394, 403, 404

Indla 3, 16-18, 32, 33, 45, 55,79, 94
96, 97, 99, 100, I05-110, II2, I14,
205, 230, 255

Indian, 107, 1710, 182, 192, 213, 214,
272, 278, 288, 291, 377

Indians, 292, 299

Indo-Iranian, 53

Indra, 145, 213, 268, 272, 275, 276,
278, 279, 288, 291, 308, 337

Indus, 107, 230

Injunctions to bahdins, 110

Ionians, 69, 70

Iran, 65, 76-79, 88, 203, 295, 399;
(western) 78

Iranian, passim ; antiquities, 51;
construction, 49, 81-83; dastur,
56; equivalents, 42, 49, 82, 83;
languages, 27, 39, 65-67, 73, 77,
206

Iranians, 53, 70, 82, 165, &ec.

Iristo-kasha, 318

Isaiah, 4, 311

Isfendarmad, 9, 306

Isfendyér, 391

Ishti, 280

Ispahén, 66, 79, 104

Istakhar, 66

Istddgar nask, 126

Izads, 194.  See Yazads

Izh4, 170

Jaméspa, 108,
238

146, 167, 174, 213,
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Jimaspas, 166, 169
Jamisp ndmah, 43, 108, 110, 114
Jamshéd 23, 177, 198, 202, 230, 276,

Javid dév-dad, 133
Javid-shada- dad 133, 225
Jazhu, 329

Jehovah, 302, 304
Jeremnh, 3

Jerusalem, 3, 5

Jesus, 5

.Jewish religion, 16, 312

J ews 4, 5, 15, 78, 103, 104, 135, 136,

Jlmsht nask, 131
Jivam, 308, 399, 403
Jones (Sir W. ), 19
Jud-dév-dad, 133
Jupiter, 53

Justi, 47, 48, 105, 114
Jyotishtoma, 281, 282

KABISAH controversy, 58

K4abul, 228

Kadm] sect, 102

Kah-i kashfm, 217

Kahrkatas, 245

Kai Gushtasp, 198, 290, 298

—— Kabad, 290, 298

— Kafis, 223, 278, 298

—— Kavus, 198

_— %husré 198, 223, 290, 298, 391

KAk'xsparsha, 286

K4mah Bahrah, 126

Kambay, 95, 96

Kambiyat, 56

Kim nemdi zim, 222

Kandahir, 229, 254

Kanheri, 50

Kant, 19

Kapamajan, 128

Kara fish, 336

Kamp'm, 289291

Karnimak-i Ardashir-i PApakén, 59,
78, 90, 111

Karshipta, 235

Karshvare, 205, 256, 286

Kasak, 361

Kashkasirah, 130

Kashkisrobhd nask, 130

Kashosai, 381

Kashsrob, 130

Kisdya, 254

Kasvi, 337

Kata, 324

KatyAyana, 76

Kaus, 18

Kava, Kav, or Kavi, 289-291

—— Husrava, 198, 290, 298

—— Kavita, 290, 298

—— Usa, 198, 278, 298

INDEX,

Kayva, Kav, or Kavi, Visht4spa, 156,
166, 169, 173, 198, 202, 212, 215,
223, 258, 290, 298

Kaviri, 291

Kavasakha, 291

Kavasji Edalji Kanga, 60

Kavatnu, 291

Kavis, 216, 290, 291

Kavil, 360

Kévya Ushanas, 278, 279 |

Kayénian, 8o, 290

Kayan race, 107

Kayomars, 211

Kayomarthiyah, 15

Kereséni, 182

Keresﬁspa, 178, 179, 228, 391

Kereshaspd, 360

Késh-i Ibrahim, 16

Késhvars, 198, 256, 286, 353, 363,
369, 389

Khasht nask, 130

Khnén, 361

Khnathaiti, 228, 254

Khnefita, 229

Khordad, 9, 53, 307

—— yasht, 19

Khorehe vehijak, 58

Khowaresmia, 203

Khrafstraghna, 243

Khshaotha, 201

Khshathra,, 167

—— vairya, 9, I9I, 302, 305, 3067

333
Khshatvér, 344, 347
Khshnfiman, 404, 408
Khurdah Avesta, 98
Khurshédji Rustamji K4m4, 6o
Khurshéd ny4yish, 98, 224
— yasht, 98, 199, 217
Khishkand, rox
Khusrd-i Andshak-riban, 110
— Kavidan, ror, 109, 110
—— Noshirvan, 11z
Khistd nask, 130
Khiizi, Khizistan, 8o
Khvéthk-das, 103, 133
Kirénan, 97, 100, 102, 103, 114, 230,

Kleuker, 20

Krishdnu, 182

Krishna, 279

Krittikd, 182

Kronos, 11

Ktesias, 7

Kunda, 336

Kusha, 283

Kusti, 244, 249, 286, 367, 368, 398,
403, 407

Lahurisp, 298
Lakshmi, 215
Lassen, 43
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Latin, 21, 40, 41, 65, 68, 69, 71, 154,

287
Leipzig, 30
Letto-Lithuanian, 65
Lithuanian, 27, 152, 287
London, 29, 30, 48, 567 95, 106,

338
Louvain, 51

Madign-i Gujastak Abalish, 108

Gosht-i Fryand, 1oy

—— haft ameshaspend, 112

—— méh Fravardin roj-1 Horvadad,
112

—— s rdj, 110-T12

l4n, 112

Magavas, 166, 169

Magha, 331, 344

M'Lgha.va, 14, 291, 320

Magi, 3-8, 10-12, 14-16, 18, 20, 80,
166 169, 309, 312

Magic rites, 11, 299

Magush, 169

Mahé4bhérata, 79, 279, 288

Mahébhéshya, 182

Mahérashtra, 181

Mah nyé,ylsh 224

M&h rﬁ, 396, 398, 399, 493, 404, 406,

M’&hva,ndﬁd Narimahin, 1o

Msh yasht, 98, 200

Maidhydirya, 192

Maidhyd ishadha, 213

—— méonha, 212

—— shema, 192

—— zaremya, 192

‘Mainyd-i khard, 51, 55, 104, 105, 323,
324, 339, 355, 365, 390

Mamn (khalif), 108

Manes, 207

Manicheweans, 104

Manjerj, 18

MéAnsarspend, 141

Mantras, 293, 297

Manu, 79, 211

Mar (to recite), 143

Marathi, 44

Ma,rbur g,

Mardan- f:nukh-l
104

Maretan, 297

Marg-arjin, 313, 369, 377

Marik-naAmak-i Asrik, 112

Marjpin Frédan, ro2

Marutas, 180

Marfv, 358 359

Marv, 66, 203, 228

]\L\sudl 14

Ma.thm,, 182, 195-197

Mithran, 297

Mathra- speﬁta, 140, 211, 334

M'»tthew, 5

Aftharmazd - dad,

MA4zanian dévas, 190

Mazda, 88, 141, 144, 146, 148, 149,
151~153, 153, 156, I58"162’ 164,
166-169, 172, 132, 136-190, Igs,
211 215, 218, 219, 254-256, 276,

335

Maadak-l Bamd#l4n, 321

Mazdakyahs, 15

Mazdbo, 301, 302

Mazdayasnian, 101, 105, 107, 127,
133, 171, 173, 174, 162, 201, 235~
237, 240, 243, 253, 254, 295, 297,
319, 332-334, 380

Mazdayasnianism, 53

Mazdayasnians, 105, 109, 173, 2I2,
293, 318, 323-325, 330-333, 368,
331, 382, 364

Mazdian, 184

Mazenderin, 190

Medes, 12

Medhis, 301

Media, 14, 65

Median, 194

Médyomah, roo

Mehr4, 361

Meiners, 20

Mercury, 200, 256

Meru, 286

Mesr, 364

Metres, 144, 145, 176, 196, 199, 237,
252, 253, 337

Mihirdpén-i Kai-Khusrd, 56, 9456,

109, 114

Mihir ny4yish, 224

Mihiryér-i Mahmadan, 104

Mihir yasht, 43, 202-205, 273

Milky-way, 202, 217

Minokhird, 43, 310

Minok-i khard, o3

Mithra, 7, 177, 193, 194, 202-204,
207, 209, 2II, 217, 224, 253, 250,
263, 272, 273, 316, 334; (promize)
164, 202, 238, 261, 322

MithrO-drukhsh, 7, 202

Mitokht, 391

Mitra, 6, 272, 273, 288

Mitrd, 357, 383, 387

Mobad, 108, 132

Mobads, 76, 77, 129, 107, 4or

Mog, 14

Mohammed, 16

Mohammedan conquest, 54, 55, 81,
94, 107, 124 ; religion, 312; wnter»,
14-16, 84

Mohammedans, 12, 14, 16, 57, 124,

125
Monotheism, 149
Monotheists, 53
Mosaie, 4, 135
Moses, 135, 136, 299
Mouru, 203, 228
Mrigashiras, 182

At
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Mujizit-1 Zartosht, 25
Mujmilu-$-tawérikh, 8o
MullaF.‘ Bahman, 102

—— Firliz, 58, 102, 104, 11
Midler (Max), 285, 294 ¢
— (M. J.), 29, 30, 121
Mumbai, 108

DMuncherjee Hormusjee Cama, 44
Dlunich, 29, 43, 50

Murdad, 53

Musalméins, 15, 107

Myézd, 112, 368

DMyazda, 139

Mylitta, 6, 197

Nadar or Nad{r nask, 128

Nairyd-sanha, 210, 256, 257, 274

Nakshatras, 182

Naméiz, 364

Naonhaithya, 272, 308, 337

Narfshafisa, 274

Naremanéo, 179

Narimin Hoshang, 126

Nasatya, 272, 288 .

Nask, 97, 125-135, 314, 351

Naskd, 181

Nasks, 54, 100, 10I, 106, I2I, I25,
135, 137 ; (contents of) 126-134

Nasupika, 241

Nasglsh, 241, 317, 322, 327, 333, 381,

382

Nawsari, 45, 46, 57, 95, 99

Nebuchadnezzar, 3

Nerydsangh, 22, 26, 41, 42, 571, 55, 90,
104, 1006, 120, 257, 274, 388

New Testament, §

Nidhana, 284

Nih4vand, 79

Nikadtm nask, 132

Nikhshipfr, 106

Nineveh, 81

Nirang, 327; din, 400; i var, 349,

353
Nirangistin, 46, 47, 99, 107, 114, 397
Nirukta, 274, 285
Nirvana, 263
Nisza, 228
Nisdi, 228, 359 "
Niv (Nile?), 364
Niv-Ardashir, 110
Niydrum, 132
Non-Aryan, 363
—— Iran, 88
—— Zoroastrian, 46
Norris, 263
Noshirvan, 101, 109-111
Nyayish, 134, 139, 224

ODHIN, 180
0ld Testament, 4-6, 20, 135, 175, 302,

304
Olshausen, 28, 30

INDEX.

Omanes, 10
Onkelos, 199
Ordeal, 322, 349, 353
Orion, 182
Ormasdes, 11
Ormazd, 53, 302
Ormizt, 13, 14
Oromasdes, 8, 9
Ossetic, 67

Oxford, 16, 29, 30, 47
Oxus, 293

PADA, 181

Padim, 243, 365

Padashkhvir, 363

Pahlav, 66, 78, 79

Pahlavani, 66

Pahlavis, 79

Pahlavi, passim ; (explained), 2o, 49,
78-86; Ashirvad, 112, 113 ; charac-
ters, 86, 87, 356; commentaries,
355; dictionary, 61; farhang or
glossary, 47-50, 59, 60, 112, 366 ;
grammar, 33, 5I, 59, II2; inscrip-
tions, 8o (see Susanian); litera-
ture, 93-113 ; manuscripts, 21, 30,
45, 46, 48, 56, 94-114; rare forms,
352, 370, 378, 382; riviyat, 43, 46,
106 ; shdhnimah, 56, 109, 391;
sufix -man, 87 ; texts, 42, 43, 46,
47, 50, 55, 59, 60, 97-114 ; transla-
tions, 23, 26, 30, 34-36, 42, 68, 85,
94-98, 100, 113, 119, 120, 178, 179,
318-328, 338-393; Vendidad, 94~
96, 99, 107, 113, 114, 338, 355-393 ;
Visparad, 96, 97; Yasna, 96, 114,
338-354

Pairika, 195, 201, 228

Paitiparshtd-sravanhem, 142

Paitisha, 337

Paitish-hahya, 192

Pajak, Pajan, or P4ji nask, 128

PAli, 143

Panchagavyam, 286

Pandnfmak-i Adarpdd MAraspend,
47, 110, 11T

—— Vajlrg-Mihir, 111

—— ZaratQsht, 111

Panini, 76

Panjib, 293

Panjasta, 357

Pankti dsuri, 271, 272

Paoiryd-tkaésho, 259

Paouruchista, 296

Papak, 78, 88, 9o, 91, 111

Paradise (pairi-daéza), 5

Paragnah, 394, 403, 405

Parahaoma, 139, 191, 282, 406

Paris, 18, 21, 28-30, 108

Paris, 195. See Pairika

Parmenides, 206

Pard-darsh, 245-247, 369, 371, 372
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Parsi, passim ; calendar, 57, 58, 112,
192, 357, 358 ; libraries, 34, 45, 57,
97, 99, 100, 102, 108, 109, 111, 120,
134 ; writers, 58-61, 181

Parsi (language), 33, 34, 40, 66, 86,
03, 147; (grammar of), 33, 106

Parsiism, 167, 169

Parsis, passim

Parthava, 203

Parthia, 79, 203

Parthian, 49

Parthians, 54, 79, 80

Parthva, 79

Pashtf, 67

Pasush-haurva, 328

Patanjali, 76, 182

Patit, 364

Patita, 318, 327

Patit-i Adarpad Méraspend, 112

—— khd, 112

Pat-khisro, 391

Patsrdb, 391

Paurvas, 182

Pausanias, 10, 11

Pézand, 47, s1, 55, 60, 90, 92, 93,
100, 104-109, II2, II3, 147, 239,
348, 357, 359, 360, 377, 401, 407;
(defined) 14, 33, 34, 85, 86, 122,
226, 262, 264; grammar, 5I; pas-
sages, 182, 186, 231, 232, 235-239,
253-255, 316

Penom, 11, 243, 394

Pentateuch, 135

Persepolis, 32, 54, 66, 80, 87, 124

Persia, 3, 14, 16, 32, 33, 54-57, 65,
66, 79-81, 90, 94, 95, 99, 102, 104,
106, 109, 114, I22, 176, 202, 282,
309

Persian, passim ; calendar, 57; cus-
toms, 5-16; empire, 19, 66, 123,
135, 138, 175, 264 ; riviyats, 106;
words in Bible, 5

—— (ancient) 49, 66, 80, 81, 105, 206

Persians, 4-7, 10-15, 79, 80, 83, 84,
124, 136, 296, 299 ; (ancient) 19, 76,
80, 123, 138, 197

Persis, 8o

Peshdadian, 8o

Peshé-tanu, 242

Peshwas, 279, 280

Péshydtan Ram Kamdin, 97

Photios, 12

Phraortes, 206

Pitaras, 207, 273

Plato, 11, 206, 207, 298, 300

Pleiades, 182 i

Pliny, 8, 123, 298, 299

Plutarch, 8, 9, 192

Polish, 273

Polytheism, 149

Pomegranate, 139, 251, 282, 378, 379,
384, 396, 399, 400, 407

423

Poona, 44, 46, 99, 126, 134, 267, 230
Portuguese, 108
Péurushaspa, 179, 253, 254, 296, 333,
337, 330, 391, 391
Pouruta, 203
Poryodkéshan, 1or
Prajapati, 192, 275, 276
Prakrit, 76
Prastfva, 233
Prastotd, 233
Pratihira, 234
Pratihartd, 283
Pratiprasth4td, 280
Pravargya, 270
Prayajas, 281
Puaitika, 323, 326
Purinas, 135, 269, 276
Purinie, 262, 268
Purodasha, 259, 281, 285
Ptishan, 273, 274
Phitika, 282

Qadaéna, 213

Qadim reckoning, 57, 358
Qadmi. See Kudml
Qaétu, 153

Qairizem, 203

Qandahar. See Kandaldr
Qaniratha, 219, 256, 389
Qanvat, 201

Qarend, 216

Qaretem, 139
Quatremere, 79

Raéthwishkara, 332

Ragha, 66, 188, 229, 300
Raghuvaiisha, 182

Rai, 66, 79, 300, 362

Rik, 362

Ram, 214, 316, 324

Rama-qéstar, 193, 316

Réamayana, 276, 288

Réim yasht, 214, 275, 324
Ranyo-skereti, 159

Rapithwin, 397, 403

Rapithwina gih, 159, 232

Rashnu, 204, 203, 207, 210, 322, 342
—— yasht, 205, 206

Rask, 21, 22

Rasmi reckoning, 57

Rasp, 193, 280, 394, 395, 403, 404,

407, 408

Rathantaram, 284

Rathwi, 193, 280, 332, 394
Ratoshtaiti nask, 129
7Ratu8, 175, 187, 191, 19z, 297, 327,

32

S
Ratus, 276
Ratushtai nask, 129
Resurrection, 5, 162, 216, 311
Revelations, 311
Rhode, 20

r Wt Lecomen 116
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Ribhus, 148

Richardson, 19 '

Rigveda, 39, 40, 143, 148, 258, 268-
271, 274, 275, 278-280; (quoted)
143, 273, 274, 276, 277 ; (referred
to) 178, 18;, 183, 206, 268, 269,
273-275, 2 279, 289, 291

R 5, 278, 279, 289, 291, 333

Rishi, 206, 269, 278

Rishis, 269, 272

Ritus, 271

RivaAyat, 100; (Pahlavi) 43, 46, 106

Rivayats (Persian), 93, 106, 126-134

Rohini, 182

Roman, 16, 79, 81; characters, 31,
41 ; type, 47, ST

Romans, 8, 79, 135, 137, 207, 295,
298, 301, 364

Rome, 202

Rudra, 269, 275

Rom, 78

Russian, 273

Rustam, 27

Rustam:i Mxhn‘&pan, 56, 94, 96, 127

SABEANS, 15

Sachau, 51

Sadarah, 25, 249, 367, 368

Sad-dar Bundahish, 43, 113

Sadls, 390
astﬁ,n, 66,228. See Sistdn.

akidm nask 133

Sakzi 66

Salsette 25

S4ma, 277, 278

SAman, 284

Samans, 283, 284

Samaritan Jews, 135

Samarkand, 203

Shmas, 178, 278, 392 .

Samaveda, 73, 143, 258, 283

Sandal-wood, 378, 404, 408

Sandes, 11

Safihitd, 181

bzmskrlt passim ; (classical) 22, 68—
70, 72, 75, 76, 206, 289 ; manu-
scripts, 45; sir(')z'xh 46; transla-
tion, 22, 26, 38, 41, 42, 46, 51, 55
93, 100, 106 120, See Vedic

SaoshyAns, 213, 313, 314

‘Saoshyafitd, 258, 204, 295, 301, 314

Sasdn, 111

Sasanian, 54, 59, 67, 78, 8o, 81, 86,
87, 89, 90, 121, 122, 125, 302, 338
358; charactels, 59; inscriptions,
49, 59, 80, 82, 86-89; Pahlavi, 82,
86-90

Sasanians, 12 15, 25, 33, 125, 299,
309

Satan, 12

Satéra, 280

Saugand-nimah, 322

INDEX.

Sturva, 272, 308, 337

Savahi, 256, 369, 389

Savana, 282, 283

Savitri, 269, 273 .

Sayana, 69

Scandinavians, 147, 180

Scythic, 79

Sedésh, 390

Semiti?’ 5> 42, 49, 59, BI‘86’ 89, 99,
92 ; ideograms, 83-85, 9o

SérjAns, 392

Sfend nask, 131

Shahanshahi reckoning, 57

Sbahnémah, 8o, 93, 190, 194, 202,
226, 277, 278, 298, 299, 361

Shahphar I., 86-88, 111

— 1L, 84

Shahrastani, 15

Shahrivar, 9, 306, 358, 392

Shahryarji DAdAbhAL, 111

Shankhiyana guhyms(ltm, 289

—— shrautasitras, 182

Shapurji Edalji (Revd ), III

Sharva, 272, 288

Shﬂ,stms, 135

Shatapatha brahmana, 206 275

Shatrdvair, 1ox

Shatvér, 357, 358, 3

Shéyast- la,-sha,yast 56 106, 351

Shayast-nashiyast, 43

Shikand-guméni, 46, 55, 60, 104, 105,

114

Shiva, 269, 272, 288, 308
Shloka, 144, 175, 212, 252
Shrotriyas, 289

Shruti, 307

Shukra, 278

Simadzhi, 213

Simakos, 12

Simr4, 101

Sind, 361

Sindhavas, 203, 230
Sirius, 9

Sirozah, 10, 46, 98, 134, 139, 225,

404

Sistan, 94, 356, 361.

Slavonian, 65-

Slavonic, 273

Smritis, 260

Sogdiana, 66, 203

Soma, 22, 70, 168, 176, 180, 182, 185,
258, 250s 269, 272, 278, 280-283,

. 289, 291, 292

Soshéns, 101, 341, 349, 350, 374.

Soshyans, 254, 313, 388

Soshyaiitd, 174, 177, 209, 217

Spendarmad, 306, 339, 340, 347,
349, 350, 357, 375, 377, 382, 383, "
400

Spend nask, 131, 351

Spendyad, 391

Spenjaghra, 336, 390

See Sujastdn.
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Spefita 4rmaiti, 191, 305, 306, 312,

333
Spefitd-mainy. See Gdthu
Spefitd mainyush, 24, 179, 187, 189,

304, 305

Spctos (Gpctos’) 364

Spiegel, 29-31, 33-38, 41-44, ST, 95—
97, 106, 108, 323, 338, 347, 352,
355, 367-369, 375, 384

Spitama, 36, 133, 166, 176, 177, 188,
209, 258, 263, 296, 297, 301

Spitdman, 355, 367, 369, 371, 377, 380,
381, 384, 387, 392

Spitama Zarathushtra, 3s, 136, 138,
141, 146-148, 165, 186, 190, 207,
209, 212, 218, 223, 227, 235, 236,
244-246, 250, 253-235, 257264,
292-295, 298-300, 302, 305, 310—
317, 319, 320, 327-330, 334

Sraosha, 155-160, 184, 189, 193, 204,
205, 210, 307

Sraoshivareza, 245, 280, 327, 332,

309,

Sraoshoé-charana, 251

Srivay, 143

Srit, 392

Srosh, 141, 174, 189, 191, 195, 200,
.245249, 253, 280, 307, 308, 334,
336, 340, 369-375, 383, 390, 403,
408

—— b4j, 164

= yasht, 46, 189-191, 200, 257, 307,
309

—— —— hadokht, 98, 205

Sroshé-eharandm, 371, 375, 376, 378,
379

Srvara, 178

Stayishn-i drém, 111

Strabo, 4, 10

Stdgar nask, 126

Std-yasht nask, 134

Stuttgart, 97, 99, 107

S0d-hOmand, 381

Stdkar nask, 107, 126

Sughdha, 203, 228

Sughdi, 66

Suicide, 313

Sukuruna, 328

Sura, 269

Sur&k 364
urat, 17, 45, 48 100, 102

Sﬁrlk 5 48, 57, 59, )

Syrlac, 31, 8o

Taittirlya brohmana, 182
—— sailhitd, 278

Takhma urupa, 214

Takht, 394, 397, 399-401, 405
- Tal mud, 135, 226

Talmudic literature, 136
Tamfk or TAnak, rog

Tandpthar, 322, 369, 374-377

Tanuperethas, 242

Tanfira, 5

Tapristan, 363

Tauru, 52, 337

Tauruna, 323

Teheran, 95, 109, 300, 338, 359, 364

Teispes, 293

Ten admonitions, 110

Teutonic, 52, 65, 143, 287

Thais, 124

Themis, 205

Theodoros, 12

Theopompos, 7, 8, 33, 312

Thomas, 87, 83

Thorah, 135

Thraétaona, 178, 198, 202, 215, 216,
230, 275, 277, 278

Thrita, 178, 257, 277, 392 .

Tighrish, 200

Tir, 256

—— yasht, 200

Tishtar, 9, 256, 389

Tishtrya, 9, 194, 200, 201, 263, 279

Traitana, 277, 278

TrimGrti, 288

Trishtubh, 145

Trita, 275, 277, 278

Trojan war, 298

Turanian, 361

Turkish, 31

Turnour, 123

Tychsen, 20

Udaka shinta, 281
Udgati, 283, 284
Udgitha, 283

Udra, 242

Udumbara, 283
"Ulamé-i islam, 43
Upadrava, 284
Upasad, 270, 271, 281
Uranos, 272

Uré, 360

Ursa major, 206
Urupi, 329
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Urvarim, 396, 399-402, 407
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Vahishtdishti. See Gdtha
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Varasa, 139, 395, 397, 399, 400, 402,
403
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Vayu, 214, 274

Vayush, 214, 215
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Vazra, 205, 217
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274, 276-278, 294
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1357 138’ ISS’ 182, 1937 205, 2067
213, 216, 230, 260, 267-269, 273-
280, 287, 289, 291, 299, 307

Vedic, 27, 40, 44, 69, 70, 77, 145,
176, 192, 194, 214, 270, 272-276,
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krit, 40, 68’ 70, 72, 75, 147
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Verezéna, 153

Vibanga, 336

Vidadhafshu, 256, 389
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—— shéah, 130

—— yash$, 97, 224

Vlspamd, 22, 30, 36, 38) 41, 43, 51,
96, 97, 134, 135, 139, 141, 142, 19T~
194, 260, 397 ; with Pahlavi, 46

Vivanghana, 231-234

Vivanhio, 177, 277 .

Vizareshé, 255, 387, 390

Vizu, 329

Voghnd, 381

Vohfi-gaona, 251

—— kereti, 251

—— khshathra. See Gdtha

Vohumand, 9, 10, 151, 158, 167, 171,
190, 222, 255, 302-306, 308, 320,
333, 335, 3397341, 344, 3435, 347,
349-351, 353, 354, 357, 358, 306,
382, 384, 388, 393

‘Vohunazga, 328

Vohunemanh, 213

Vologeses, 54

Vouru-bareshti, 256, 389

—— jareshti, 256, 389

— kasha, 197, 200, 201, 205, 208,
256, 279, 320, 325-327, 330, 388,
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Vritra, 275, 278, 279
Vritrah4, 213, 275, 288
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47, 51, 60, 77, 87, 97, 105, 114,
139, 140, 104, 217, 223, 308, 355,
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Yajurveda, 143,
275, 278

Yama raji, 276, 277

Yasht, 174-177, 185, 189, 194

Yashts, 6, 14, 38, 43, 51, 98, 134, 139,
224, 262—204, 294, 295 ; (translated)
175-185, 189-191, 194-217; (Pahl
translations) 98

Yaska, 274, 285

Yasua, 22, 23, 26, 27, 30, 31, 34, 36~
38, 41, 43, 46, 47, 50, 51, 55, 58,
97-99, 101, 109, 134, 135,137, 139~
143, 146, 171, 174, 175, 177, 190, 191,
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142 ; haptanhaitl, 140-142, 170-
172, 190, 258, 259 ; (later) 140, 142,
171, 174—191 259, 260, 262, 204,
296 ; (older) 73, 140-142, 174, 242,
296, 300 ; (Pahlavi) 56, 96, 114, 120,
338-354
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134, 174, 252, 374, 375, 380, 382,
385, 397-399, 401-405, 407-409;
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Yazads, 112, 345, 403
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Yazatas, 194, 200, 272, 288

Yazd, 114

Yazdah, 14
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Yénhéhétam, 98,141,174, 248, 374,375

Yima, 23, 177, 202, 214-216, 226, 230—
235, 257, 277, 392 ; khshaéta, 177,
198, 276, 277
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206, 259, 271, 272,

Zabulistan, 66

Zad-sparam-i Y0dan-damén, 102

Zairicha, 52, 337

Zamyid yasht, 216
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Zand-ikas, 104

Zandik, 108

Zaota, 193, 280, 282, 332, 378
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313, 409

Zendik, 14, 15, 309

Zend1st 233
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