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PREFACE.

TaE four Essays which I here lay before the public, contain
the ripest results of my laborious researches into the Sacred
Writings and Religion of the Zoroastrians. Their principal
aim is to present in a readable form, all the materials for
judging impartially of the character of the Scripture and Religion
of the Parsees. The Scripture being written in a language very
little explored hitherto, I have thought it necessary to supply an
outline of its grammar ; a principal use of which I trust may
be to enable the Parsees to learn their Sacred language, and
make researches of their own into their Zend Avesta. The
Roman Alphabet has been employed throughout ; and my system
of transliteration may be learnt from the alphabet of Zend charac—
ters with their Roman equivalents, which is added at the end.

My best thanks are due to my subscribers, who have enabled
me to bring out the work.

MARTIN HAUG.

Poona, 2nd February 1862.
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I.

HISTOR Y

OF THE

RESEARCHES INTO THE SACRED WRITINGS
AND RELIGION OF THE PARSEES

FROM THE EARLIEST TIMES DOWN TO THE PRESENT.

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

In this chapter I intend to give a brief outline of the gradual
acquaintance of the western nations with the Zoroastrian religion,
(now professed only by the small Parsee community in India, and
by a very insigniticant portion which remained in the ancient
fatherland in Persia,) and principally to trace the history of the
scientific researches attempted in Europe into the original records
of this ancient creed, where the true doctrine of the great Zoroas-
ter and his successors, buried for thousands of years, is to be
found.

To the whole ancient world Zoroaster’s lore was better 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 in the Prophet Jeremiah
(39, 3), who enumerated among the retinue of king Nebuchadnez-
zar at his entry into Jerusalem, the * Chief of the Magi” (rab
mag in Hebrew), from which statement we may distinctly gather,
that the Magi exercised a great influence at the court of Baby-
lonia 600 years B. C. They were, however, foreighers, and are
not to he confounded with the indigenous priests. In the Old
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Testament no account of this religion is given ; only once
(Ezekiel VIIL, 16,17) it is hinted at.* The Persians, whose
only priests the Magi appear to have been, however, are never
spoken of as adherents to idolatry. The Persian kings, chiefly
Cyrus, (called Koresh in Hebrew, Kurush in the cuneiform
inscriptions) favored the Jews. In Isaiah this great king is
called ¢ the anointed of the Lord (mashiakk th Hebrew
45, 1,), the shepherd who carries out the Lord’s decrees
(44, 28) ; he is the eaglet called from the orient, the man
appointed by the Lord’s counsel (46, 11); he is strength-
ened by the Lord to subdue the keathens (45, 1.){ From
these high terms, in which king Cyrus, who professed 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
idolworshipper,—a supposition, we shall find confirmed by Hero-
dotus, and by the sacred books of the Parsees themselves. The
Zoroastrian religion exhibits even a very close affinity to, or rather
identity with several important doctrines of the Mosaic religion
and Christianity, such as the personality and attributes of the
devil, and the resurrection of the dead, which are both ascribed
to the religion of the Magi, and are really to be found in the pre-
sent scripture of the Parsees. It is not to be ascertained whether
these doctrines were borrowed by the Parsees from the Jews, or by
the Jews from the Parsees ; very likely neither is the case, and in
both these religions they seem to have sprung up independently.

# 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 as being observed by the
Magi of holding a bundle of twigs in the hands, when engaged in praying, is reported
by Strabo (XV., p. 733, edition of Casaubon). It is the so-called Barsom (Beregma i in
Zend) used up to this time by the Parsee priests when engaged in worship.

+ In Aeschylus’s celebrated play *‘the Persians,” the eagle is the symbol of the
Persisn empire (verses 205-10). The eagle was, as Xenophon reports, (Oyropeedia VII.,
1. 2.) the ensign of the ancient Persians.

{ The Hebrew word goyim, (literary *people’) used in the plural ss it is here,
denotes the heathenish nations, the idol worshippers, -in their strictest opposition to the
Israelites.
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In the Zend-Avesta we meet only with two words,* which may be
traced to the Semitic languages, neither of them referring to re-
ligious 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.t

The name Magi occurs even in the New Testament. In the
Gospel according to St. Matthew (2, 1) the Magi (Greek magoi,
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 the priests of the Zoroastrian
religion, we know from Grecian writers.

The earliest account of the religion of the Magi among the
Greeks, is to be found in HERODOTUS, the father of history»
(450 B. C.) In his first book (ch. 131-32), we read the follow-
ing report on the Persian religion :—

“I know that the Persians observe these customs. It is not
customary among them to have idols made, temples 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
bring sacrifices to Zeus on the summits of mountains ; they call
the whole celestial circle Zeus. They bring sacrifices to the sun,
moon, earth, fire, water and winds, these elements originally being
the only objects of worship; but they accepted from the As-

* These are fandra, an oven; and hara, mountain to be found only in the name
Harb berezaits, i. o. high mountain considered to be the head of all mountains ; pre-
served now-a-days in the name Eldorz. Tandira is evidently the mame with the
Hebrew tantlr (Gen. XV., 17. Isaish XXXI., 9) an oven; Aara is identical with
har is Hebrew, ¢. . mountain,

t The original form of the word is pairi-dadza (in the Zend-Avesta), i. o. circam-
vallation ; in Hebrew we find it in the form pardes ; in Greek as paradeisos. Pairi is
peri in Greek ; dadza corresponds deha in Banskri, i. e, enclosure, generally applied to
the body. Of the same root is the English thick (very likely identical with 8. digdhg
past participle of the root dik to besmear, pollute, ina more comprehensive senwe
* surround.”)
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syrians and Arabs the worship of Aphrodite, the Queen of
Heaven, whom the Assyrians call Mylitta, the Arabs Alitta,
the Persians Mitra.*

“ The Persians bring sacrifices to the aforesaid gods in the
following manner. They neither erect altars nor kindle fires
when they are about to bring a sacrifice ; they neither use liba-
tions, nor flutes nor wreaths, nor barley; but when any one is
willing to bring 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 in-
vokes 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, especially preferring clover,
and places the pieces of flesh on it. After having made this
arrangement, one of the Magi who is present, sings a theo-
gony,t as they call the incantation (which is used) ; without one
of the Magi no sacrifice can be brought. After waiting a short
time, the sacrificer takes off the pieces of flesh, and uses them as
he likes.}”

In the 138th Chapter of the same book, 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

# Here Herodotus has committed s mistake; mnot as to the matter, but as to the
name. The Persians, in later times, worshipped a great female deity, who might be
compared with the Mylitta of the Babylonians (the Astarte of the Old Testament), but
she was called ANAHITA (in the Zend-Avesta, and in the cuneiform inscriptions), known
to the Arabs and Grecian writers by the name of ANAITIS. She represented the beneficial
influence of water. Mitrs is the well known sun-god of the Persians and a male deity-

+ Herodotus, who shews throughout the whole report, an intimate knowledge of the
Persian sacrifices, means by thegony here, those sections of the sacred books which
are called Yashts or invocations, containing the praises of all the feats achigved by the
deity in whose honour the sacrifice is to be brought. See the third chapter.

1 This custom is still maintained by the Parsées. The flesh (or any other offering)
to be offered is first consecrated by the priest, then for a short time left near the fire,
::dﬂnallyuken off by the sscrificer, to be used by Lim ; but it is never thrown into

o fire,
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the inhabitants of a town is affected with leprosy, or white spots,
(another kind of leprosy) he cannot enter the town, nor have
any intercourse with the other Persians ; they believe him to
have that disease in consequence of having sinned in one way
or other against the sun.* 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
“todo so; for they pay a high reverence to rivers.”

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

The chief Greek writers on the manners and religion of the
Persians were KTEs1AS (B. C. 400,) the well known physician to
King Artaxerxes II., DEINON (B. C. 350), who is looked upon asa
great authority in Persian matters by Cornelius Nepos (in the lifo
of Konon), THEOPOMPOS, of Chios, (B. C. 300) and HERMIPPOS,
the philosopher of Smyrna, (B. C. 250). ‘Lhe books of all these
writers being lost, save some fragments preserved by later
authors, such as PLUTARCH, DIOGENES of LAERTE, and PLInY,
we cannot judge how far they were acquainted with the religion
of the Magi. The two chief sources whence to derive in-
formation on the religion of the Magi, were for the Greeks and
Romans. THEoPOMPOS’ eighth book of the listory of King
Philip of Macedonia, which was entitled ¢ on miraculous
things,” where chiefly the doctrine of the Magi was treated ; and
HERMIPPOS, who wrote a separate book * on the Magi.” We
are left without information, whether or not Theopompos
borrowed his statements on the lore of the Magi from his inter~
course with the Persian priests themselves ; but Hermippos, who
composed, besides his work on the Zoroastfian doctrine, biogra-
phies of lawgivers, the seven sages of Greece. &c., is reported by
Pliny (Historia Naturalis XXX., 1) to have made very laborious
investigations into all the Zoroastrian books, which were said to

" The Dame given to sinners agaioat the sun is mithré-drukhs, i. e, one who ha
belied mithra (sun). Buch diseases were believed to be the consequence of lying.
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comprise two millions of verses, and to have stated the contents
of each book separatelv. 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 my intention to produce all the reports on the Zoroas-
trian religion and customs to be met with in the ancient writers,
bat I shall only point out some of the most important,.

According to Diogenes of Laerte (Pro-cemium, chap. 6),
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 ZEUS and ORMASDES (Ahuramazda, Ormuzd),
and the other representing the devil, whose name was HADES
and AREIMANIOS (Angr0 Mainyus, Abriman.) Of this chief
doctrine of the Magi THE0POMPOS had given a further illustration.
According to Plutarch (De Iside et Osiride) and Diogenes of
Laerte (Pro-cemium, chap. 9) he reported that Oromasdes ruled
for three thousand years alone, and Areimanios for three
thousand more. After this period of six thousand years lad
elapsed, they began to wage war against each other, one at-
tempting 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 consequence of their prayers.

A brief, but full account of Zoroaster’s doctrine is to be found
in Plutarch’s book ¢ on Isis and Osiris’’ (chap. 46-47,) which
being in detail, seems to have been borrowed from a writer who
was actually acquainted with the original texts. The philosopher
Hermippos, above mentioned, 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 resembles him ; Arei-
manios sprang out of darkness, and is therefore of the same
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nature with it. Oromasdes, who resides as far beyond the sun,
as the sun is far from the earth, created six gods (the six
Ameshagpentas, now Amshashpand, the archangels) ; the God of
benevolence (vokumand, i. e. ¢ good-mind,” now called Bakman)
the god of truth, Ashavahista ; Ardibehesht) ; the god of order
(Khshathra vairya ; Shahravar) ; the god of wisdom Armaiti ;
Isfendermat) ; and the god of wealth anddelight in beauty (Haur-
vatat and Ameretdt, Khorddd and Ameredid). But to counter-
balance him, Areimanios created an equal number of gods
counteracting those of Oromasdes Then Oromasdes decorated
heaven with stars, and placed the star Sirius (Tistrya, Tasktar)
at their head as a guardian. Afterwards he created twenty-four
other gods,* and set thewm inan egg; but Areimanios forthwith
created an equal number of gods who opened the egg ; in con-
sequence 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 belong to the good, some to the evil
spirit ; to the good one belong dogs, bitds ; and crabs ; to the evil
one, water-rats. At the end, the time is to come when Areima-
nios 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 tothe 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 cus-
toms of the Magi, of which I shall translate some passages.
¢t To whatever deity the Persians may bring a sacrifice,” says he,
« they first invoke fire, which is fed at their sacred places with
dried barkless pieces of wood, and is never to be extinguished ;

* This statement seems at the first glance to be very strange. But one may easily
explain it from the Zend texts. This writer had evidently in view the 80 genii pre-
siding over the particular days of the month ; he was informed, or he gathered it from
his own reading of the texts, that there are two djstinct classes.of divine being to be
worshipped, six forming the higher order, twenty-four the lower ; the Supreme being,
the creator Ahuramazds, was not comprised in these, In the Parsce Calendsr
(Birozeh, 80 days) Ormazd is included in the number,
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they put fat over it, and pour oil into it ; if any body happens to
throw or blow into it any thing dirty, or dead, heis to die; the
fire is to be kindled by blowing.

In another passage (XI. p. 512) he enumerates as Persian
deities Anaitis Omanes, and Anadates or Anandates.* -

PAUsANIUS, the celebrated Grecian traveller (180 A.D.) has
the following report on the fireworship 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.t To this room he first repairs, puts dry wood upon the
altar, puts on the tiara, and then sings the invocation of the god,
reading it from a book, in a language utterly unintelligible to the
Greeks. The wood is to be ignited on the ashes, without fire,
and to flame up into a bright blace.

I shall pass over D1o CHrysosromos (130 A.D.) who has
left to us, in his sermons, some remarks on the theological ideas
of the Magi, chiefly on their comparing the universe with a cha-
riot in continual motion, which is drawn by four horses ; but I
shall give a translation of an importaw passage of the historian
AcarH1as (500 A.D.) respecting Zoroaster. He says (II, 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 Zo M
roaster, the son of Ormasdes.f The time when this Zoroaster
or Zarades (he is called by these two names) flourished and
gave his laws, is mnottobe ascertained. The Persians now-a-
days simply say, that he lived at the time of Hystaspes ; but it
is very doubtful, and doubt cannot be resolved whether this Hys-

® Anaites Andhitd, a goddess, representing the celestial waters. Omanes is Vohu-
msané-Bahman; Anandates is Ameretat, genius of the trees.

+ The two kinds of ashes mentioned here are those of the Did-gih (DAitys-gitas)
or common hearth of the temple (or any house) and of the Atesh-gah or place for the
sacred fire, which is fed with the greatest care. By tiara (a turban) the Penom (paiti-
dAna) 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
wacred fire. The observahce is still maintained.

1 Plato ( Alcibisdes 1., p. 121) saya the same, calling Zoroaster a son of Ormazdes

§. ¢., Ahuramazda, Ormazd.
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taspes was the father of Darius or another Hystaspes.

At whatever time he may have lived, he was at all events
their prophet, and the master of the Maglc rites. He after hav-

ing changed the ancient form of worship, introduced manifold
and strange doctrines. Forthey (the Persians) formerly worship-
ped Zeus and Kronos, and all other gods celebrated by the Greeks,
only under other names, as for example they call Zeus, Bel, He-
racles, Sandes, Aphrodite, Anailis,* and the others otherwise as
is reported by BER0sos the Babylonian, and ATIENOELES and
Simakos, who wrote on the most ancient history of the Assy-
rians and Medians.”

Before I conclude my notice of these Grecian records, and pro-
ceed to those of the Armenians and Mohammedans, I shall notice
some passages of later Grecian writers, who lived after Christ at
the time of the Sassanids, on the supposed primitive principle of
Zoroastrian theology, of which I shall treat fully in the last chap-
ter of this book.

The first Grecian writer who alludes to it, is Damascrus. In
his book ¢ on primitive principles” (125th pag. 384 ed. Kopp)
he says, ¢ The Magi and the whole Arian nationt 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
two spirits arose.”

On the same matter THEODOROS of MOPSUESTIA writes as fol~
lows, 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 Photios,} he propounds the nefarious
doctrine of the Persians which Zarastrades introduced, viz. that on

# In this report true and false statements are mixed together. It is true that the
religion of the Parsees anterior to Zorosster was much nearer to that of the Greeks
than after his time; but itis not true that the Persians at that time worshipped
BEL, who was the chief god of the Babylonians, and entirely unknown to the Zend
Avesta.

T By this name the Medians are to be understood. According to Herodotus t.beu'
original name was * Arioi.”

1 He was a Christian.
9
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ZarouaM* whom he makes the ruler of the whole universe, and
calls him Destiny ; and who when bringing sacrifices in order to
generate Hormisdas, produced both Hormisdas and Satan.

.This opinion on the primitive principle of the Zoroastrian the-
ology, seems to have been current among the Christiaus at the time
of the Sassanids, as we may learn more fully from Armenian
writers of the 5th century, from EZNIK, who wrotea book against
heretical opinions, and from ELI8&US, who compiled a history of
VARTAN, and the wars waged by the Armenians-against the Per-
sians. I shall give a translation of Eznik’s report. He says in
his refutation of heresies (in the second book) containing a ¢ re-
futation of the false doctrine of the Persians :—"’

¢ Before any thing, heaven or earth, or creatures of any kind
whatever, therein were existing, Zeruan existed, whose name
means fortune or glory.t He brought sacrifices for a thousand
years, in the hope of obtaining a son, ORMIZT 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 tome ? While he was thus deliberating,
Ormizt and Arhmen were conceived in the womb of their mother,
Ormizt as the fruit of his sacrifices, Arhmen as that of his doubts.
When Zeruan was aware of this event, he said, two sons are in the
womb ; he who will come first to me, is to be made king. Ormiazt,
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 :—¢I 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

% He means Zarvan akarana, i.e. boundless time.
t This interpretation is wrong. The word zarvan means simply * time” in
Zendavesta, preserved in the modern Persian zamdn.
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* to be his son Ormizt on account of whom he was sacrificing. He
took the rod,* which he had used in sacrificing, and gave it to
Ormizt, saying: Hitherto this has been used by myselfin bring-
ing sacrifices 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
like. Then Ormizt and Arhmen began the work of creation ;
every thing produced by Ormizt was good and right, and every
thing wrought by Arhmen was bad and perverse.”

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

I shall now pass over to MOHAMMEDAN writers, who lived after
the conquest of Persia by the Mohammedans (640 A. D.); but
I can notice of course only some interesting passages.

MasUDIL, the celebrated Arabian historian and traveller (950
A. D.), has preserved tous the following notice of the sacred
books of the Parsees.{ 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

# This is the so called Barsom (Bere¢ma, & bundle of twigs) used by the Parsee
priests always, when engaged in worship.

+ The Magi were chiefly spread in the West, in Media and Persia ; the Zendiks in
the East, in Bactria. The former seem to have acknowledzed only the AvVEsTA or
original texts of the sacred writings ; the latter followed the traditional explanation,
called ZEND.

t 8. Chwolsohn in the Zeitschrift der Deutsch Morgenléndischen Gesellschaft,

Vol. VL, p. 408-9.
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commentary, and an explanation of all the books just mentioned,
and called it YAZDAM.*

In another passage, he has the following remark on the origin
of the word ZENDIK, i. e. 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 interpretations (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 (about 516 years
B. C)t

Shahrastani, a celebrated Mohammedan writer, (who died at
Bagdad 1153 A. D.) has given in his highly valuable work ¢ on
religious sects & creeds” (%itdb el-milel we na’hal) an account of the
religion of the Magi, of which he had a better opinion than many
other Mohammedan writers. Whilst Dimrsaer (died 1327 A. D.),
EBN FozLaN and others] identify the Magi with idolators and
pagans, Shahrastani brings them under the same head with JEWS,
CHRISTIANS, and MUSALMANS, or those, the creed of whom is
founded on revealed books ; and makes them diametrically oppos-
ed to those who follow their own imagination and inventions as
many philosophers did, the Brahmans and Sabeans (starwor-
shippers). From his reports we further learn that the Magi were
split into several sects, which very likely arose at the time of the
Sassanids, such as the MAZDAKYAHS, who believed in the trans—
migration of souls like the Brahmans and Buddhists (a doctrine
which is altogether strange to the Zend-Avesta) ; the KAYOMAR-
THIYAH, who believed in a revelation made by God to the first
man, called GAYOMART by the Parsees, corresponding to ADAM
of the Bible ; the ZERVANITS who believed in ZARVAN AEKARANA,
i. e. the boundless time as the supreme deity, which doctrines

# He understands by it those pieces, which are called ¥ashte, and are undoubtedly
tho latest productions in Zend- Avesta.

1 8. Chwolsohn, Die Sabier II, p. 690.

1 8. Chwolsohn I, p. 281.
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being altogether strange to the ancient books, were derived from
other creeds.

Before taking final leave of these Mohammedan writers, I must
notice a peculiar circumstance which deserves attention. In
several Mohammedan writings, chiefly in vernacular Persian
dictionaries, we find ZOROASTER, oras he is called there ZARA-
DUSHT, identified with ABRAHAM, the patriarch. The Magi are
said to have called their religion Kesh-i-Ibrakim, i. e. creed of
Abraham, whom they considered as their prophet and the re-
former of their religion. They traced their religious books to
Abraham, who was believed to have brought them frqm heaven.
Of all this, however, no single word is true. The Magi or Parsee
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 convince them of their posses-
sion of sacred books, connected in any way with the Jewish
religion, the prophets of which had been acknowledged by Mo-
hammed.

2—THE EUROPEAN RESEARCHES.

The nations of modern Europe come into contact with the
adherents of the Zoroastrian religion in the western part of India,
wliere they had settled when they left their fatherland Persia, to
escape the persecutions of the Mohammedans. Already in the
17th century, manuscripts of the sacred books of the Parsees
were brought to England as a mere article of curiosity, but were
a sealed book to every one. The first, who attempted to give
a complete description of the doctrines of the Magi, was the
celebrated Oxford Scholar, HYDE. In his very learned work,
“ Historia religionis veterum Persarum corumque Magorum,” the
first edition of which was published in the year 1700, he displays
a vast deal of information, derived from all the sources which
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were accessible to him, on the Parsee religion from Grecian 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 ; 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 read-

" ers with a real insight into that ancient creed. His work acted,
lhowever, as a stimulus to others to take more interest in the
matter.

The first scholar, who made the European nations acquainted
with the contents of the sacred books of the Parsees, was the
celebrated Frenchman ANQUETIL DU PERRON. His ardour and
zeal are almost unparallelled in the history of scholarship. He
happened once to see a fac simile of some pages written in
Zend characters, which were circulated as a mere curiosity. Actu-
ated 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 purchase manuscripts of all the
sacred books of the Zoroastrian religion, and to obtain a thorough
knowledge of their contents, and of the religious customs of the
Parsees from the 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 Bom-
bay 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
Parsee priests being full of distrust towards him, were not willing
to sell him valuable manuscripts, and far less to teach him the
language of their sacred books.* Finally the only means of obtain-

# Since the Parsees and their priests have come more into contact with the Euro-
peans, this distrust has subsided to & certain extent. I myself have conversed often
with Dastoors on their sacred books and their religion ; they showed themselves
very kind towards me, and always ready to give me any explanation of rites and cere-
monies for which I might ask.
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ing the object wished for was money. He bribed one of the most
learned Dustoors, Dustoor Daréb, at Surat, to procure him manu-
scripts, and to instruct him in the Zend and Pehlevi languages.
But to ascertain whether he was not deceived by the Dustoor, he
opened an intercourse with some other priests (Kaﬂ's and Manjerj,)
and was very much satisfied at finding that the manuscripts he
purchased first, were genuine. When he thought himself pro-
ficient enough in Zend and Pehlevi, he sét about making a French
translation of the whole ZEND-AVESTA. He commenced that work
in March 1759, and was engaged in it up to the time of his depar-
ture. Heleft for Europe in 1761, after six years’ stay in different
places of Western India. e had purchased about 180 manuscripts
in different oriental languages, among the number of which were
copies of the sacred books of the Parsees. When, after a long
and painful passage he arrived in Europe, he did not proceed at
once to his fatherland, France, but went first to England to
ascertain, whether or not the Zend manuscripts 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-
scripts, together with the dictations of the Dustoors, were deposited
at the Imperial 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 following 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 important trails
respecting the ancient history of the Persians, translated tnto
French from the Zend Original, with notes and several treatises for
illustrating the matters contained init. By Anquetil du.Perron.
2 vols. 4to.

This groundwork for the Zend studies in Europe created an
immense sensation when it was published. A new world of
ideas seemed to have been disclosed to the European scholars ;
the veil which covered the mysteries of the famous founder of the
doctrines of the Magi seemed to be lifted. But the philosophers
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found themselves soon greatly disappointed. KART, the great
German philosopher, said, after a careful pérusal of the whole
work, that thronghout the whole Zend-Avesta not the slightest
trace of philosophical 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 books were forged, and Anquetil im-
posed upon by the priests. The celebrated oriental scliolar
SiR WiLLiAM JONES, published in 1771 a letter in French,
addressed to Anquetil du Perron, (W. Jones' 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 common sense and all sound
reasoning ; the authority of these books as the chief source of infor-
mation 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 celebrated Persian
lexicographer, tried to prove the spuriousness of the Parsee 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 Pehlevs, from which the learned
Frenchman had translated them, were merely invented, never
having been living in the provinces of the Persian Empire.
His opinion was founded upon four reasons; (1) there is too
great a number of Arabic words in both of them, which isa
strong proof against their genuineness ; (2) the harsh combina-
tions 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 are easily to be refuted from the present state of the
researches into the Zend Avesta; but it would be a mere wasting
of space and time to enter into a real discussion about the
authenticity of Zend and Pehlevi. In Zend and Pehlevi there
are no Arabic words whatever ; Zend is quite a pure Arian
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dialect, the elder sister of Sanskrit, as will be seen easily from
the outline of a grammar of that language which I intend to give
in the second chapter; in Pellevi there are many Chaldes,
but no Arabic words, as we shall seo afterwards, as well as its
close connection with modern Persian.

In France the authenticity was not doubted, and the great
merits of Anquetil at once acknowledged. In Germany the
opinions of the scholars were at an issue. Some, as MEINERS
and TYCHSEN, acceded to the proofs alleged against the genuine-
ness of these books; but another renowned German scholar,
KLEUKER, not only espoused the authenticity of Anquetil’s work,
but translated the whole of it into German, and added several ap-
pendices, containing the passages of the ancient writers on the reli-
gion of the Magi. In advocating the authenticity of Anquetil’s
Zend-Avesta, he relied chiefly on the accordance of the reports of
the classical writers with those contained in these books. That
this is actually the case, we shall sec at the end of this work.

For a long time the correctuess of Anquetil’s translation was
not doubted by any one, for he had learned the languages from
the most clever Parsee priests themselves, who were supposed to
possess necessarily a thorough and profound knowledge of their
sacred books. In Germany the work was thenceforth the stand-
ard 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
deserving any attention. The most comprehiensive and best
description of the Persian religion, chiefly according to the work
of Anquetil, was compiled by RHoDE, ¢ The holy tradition of
the Zend people.” (1820).

Inquiries into the real nature of the Zend and Pehlevi lan-
guages were not made, until more than fifty years after An-
quetil’'s work had appeared. The first, who attempted to
broach this difficult subject, was the great Danish scholar
Rasg, who himself had been in this Presidency (Bombay)
and had purchased many valuable Zend and Pehlevi manu-
scripts for the library at Copenhagen. He wrote in 1826 a

3
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pamphlet ¢ On the age and genuineness of the Zend lan-
guage.”” In this little book he proved the close affinity of
the language of the Zend-Avesta to the Sanskrit. This proof
was sufficient to remove any doubts whatever entertained on the
genuineness of the Zend language. If this language was a true
and genuine sister to the Sauskrit, then of course it could not be
a mere invention of priests, who besides would have been utterly
unable to invent such a well organised language as the Zend
reallyis. Although Anquetil had deposited all the rough copies of
his work together with the dictations of his Parsee teachers (they
go by the name ¢ les brouillons d’ Anquetil”) at the Tmperial
library at Paris for the purpose of subjecting his translation to
public examination, for a long time no examiner was to be found.
As he possessed neither a grammar nor a dictionary of the Zend
languages (because they did not exist), there were in fact no
means of subjecting his work to a rigid examination. First, the
grammatical structure of this ancient language and the etymology
of the words were to be discovered. But how could that be ar-
rived at? The only means serving this purpose were the Sanskrit,
with which highly finished language the Europeans have become
acquainted since the end of the 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. The scholars discovered
soon its close affinity to Greek and Latin, and as soon as aitention
was directed towards the Zend-Avesta, the closest possible rela-
tion of its language to the Sanskrit could not but strike the
enquirer, even at a glance. As I have already mentioned, Rask
first proved the close affinity, but he gave only some hints which
were apt to lead men of high talents to discoveries; on that
account Rask himself cannot be considered as one of the founders
of Zend philology. This honour was reserved to a Frenchman also.

The first, who laid the foundation of a real Zend philology, was
EuGENE BURNOUF, professor of Sanskrit at the College de France
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at Paris, one of the most gifted and talented scholars of the whole
world, a man of whom, as their countryman, Frenchmen have just
reason to be proud. Being himself exceedingly well versed in the
so-called classical Sanskrit (not in that of the Vedas)—of his mas-
tery over which language he left to us more than sufficient speci-
mens in his translation of the Bhdgavata Purdna and his classical
works on Buddhism,—he applied his soind and critical knowledge
of it to the discovery of the rudiments of Zend grammar and etymo-
logy ; and his laborious researches were crowned with success.
He first discovered then the great incorrectness of Anquetil’s
translation, being the necessary result of his total want of acquain-
tance with any thing like the grammar of the Zend language. In
making his rasearches he availed himself of NrrIoSENGH'S San-
skrit translation of the greater part of the prayer-book Yasna,
but criticised it by applying comparative philology, chiefly
Sanskrit. Most of his researches he laid down in his excellent
work entitled ¢ Commentary on the Yasna™ (1833-35), in which,
starting from Neriosingh’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 prayerbook. In several numbers of the ¢ Journal
Asiatique (1844-46)" he published a revised text, translation
and explanation of the 9th chapter of Yasna, containing the
praise of Homa (corresponding to the Soma of the Brahmans).
He published besides, lithographed, the fairest copy of a Vendid-
sdde comprising the Vendiddd, Yasna, and Visparad, without
the Pehlevi translation) which he found among the manuscripts
brought by Anquetil. This was the first edition of Zend texts
which appeared in Europe (1829-43). After that publication he
left the Zend studies,and engaged himself chiefly in re-searchesinto
Buddhism. In 1852 a premature death put an end to his impor-
tant discoveries in several branches of the Oriental antiquities.

Before I proceed to trace the further course of the Zend studies
chiefly in Germany, I intend to review briefly the merits of the
two Frenchmen who have just claims to be regarded as the found~
ers of our investigations into the Zend-Avesta.
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+ ANQUETIL DU PERRON furnished Europe with all the materials
for these researches, and by his translation introduced the literary
world to the chief contents of the sacred books 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, of
the evil spirits, ceremonies, observances, doctrines and the con-
tents in general. The reader could see for instance that
in the first chapter of the Vendiddd, the names of sixteen
countries were enumerated, which being originally good, were
spoiled by the bad creations of the devil ; that in its second chap-
ter, the story of Yima (Jemshid) was treated, that the Yasna
contains prayers of different kinds, addressed to different objects
of worship &c. But it is in tlie easier parts only that he could
gain even an approximate knowledge of the contents; in the
more difficult ones, as the GAthas, he could not attain thus much,
because there nearly all was translated by Anquetil du Perron
according to his own fancy and imagination. Anquetil being
utterly unable to distinguish cases, tenses, moods, personal ter-
minations &c., was liable to the gravest errors and mistakes,
which gave rise to wroug conception not only of subordinate
points, but of such as were of the highest importance to those
interested in the Zoroastrian religion.

To enable the reader to judge of Anquetil’s way of translat-
ing, I shall give his translation of one of the most cele-
brated passages of the Vendidad (19, 9 edition of Westergaard)
which was supposed to prove Zirvan akarana, i. e. the boundless
time, to be the primitive being, the creator of the good and the bad
spirits. ‘

“ Ahriman,* master of the bad law! the being absorbed in
glory has given (created) thee, the boundless Tine has given thee,
it has given also, with magnificence, the Amshashpands, &c.”” Ac-
cording to this translation Ormuzd and Alriman are not the two

* The verse concludes an old song, describing the devil’s attacks made upon Zara-
thrusta, and the conversation carried on between them. In the third chapter of this
work the reader will find a translation of the whole.
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primitive spirits, but they themselves were created by a .Supreme
being called Zuruan akarana, i. e. the boundless time. This
doctrine being altogether strange to the Zend-Avesta, as we shall
see afterwards, was merely interpreted into this passage by
Anquetil according to the teaching of his masters, the Dustoors,
in consequence of his grammatical ignorance. He translates the
words *“ Zruni akarané” as nominative case, whilst a very super-
ficial knowledge of Zend and Sanskrit grammars suffices to
recognise both the forms as so called locatives ; they are therefore
to be translated only ¢ in the boundless time,” the subject of the
sentence being gpentd mainyus, i. e. the white spirit (a name of
Ormuzd) ; were it the nominative case, and the subject of the
sentence, then we should have to expect ¢ Zarva akaranem.”
The right translation which I anticipate from the third chapter,
in order to compare it with that of Anquetil, is as follows :

“ Oh evil-knowing AngrOmainyus (Abriman)! The white
spirit made (these weapons required to defeat the influences of
the bad spirit) in the boundless time,* the immortal Loly Saints
assisted him in making them.”

Although we may distinctly gather from this specimen, that
Anquetil is nowhere to be relied upon, lacking always accuracy,
yet we must thankfully acknowledge, how much we owe to him,
as the founder of all researches subsequently made into the
Zend-Avesta. Whilst the translation itself is utterly inaccurate
and erroneous, his descriptions of ceremonies and rites are quite
correct, as I myself can assure the reader from my intercourse
with Parsee priests. He was a trustworthy man in every re-
spect, and wrote only what he was taught by the Parsee Dustoors.}

#* That means only, at a time unknown, at a time immemorial, or in the beginning.

+ The European reader will not be a little astonished to learn, that Anquetil’s work
was regarded afterwards as a kind of authority by the Dustoors themselves. So for
instance the late Highpriest of the Parsees at Bombay, Eduljee Darabjee Rustomjee,
who passed for the most learned Priest of his time in India, quotes in his Guzsratee
work *¢ Mujizft-i-Zartosht” (the miracles of Zoroaster) p. 10 Anquetil as an authority
in order to countenance his strange and quite erroneous explanation of the word* gfehr-
padpanhem” (decorated with stars) to mean * Sadarak” the shirt worn by the Parsees,
an interpretation which contradicts the tradition as well as the contexts of the passages,
and was consequently not acknowledged by other Dustoors,
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These High-priests of the Parsee community, who are the only
preservers of the religious traditions, and their interpreters, derive
all information on their religion not from the original Zend texts
themselves, but from the Pehlevi translation made- of them at
the time of the Sassanids. Considering that even this translation
is not quite correct, and besides, that it is not understood by the
Dustoors in a critical and philological way, how can Anquetil be
expected to have furnished us with an accurate translation ? In
many instances Anquetil misunderstood the Dustoors, also ;
so that his translation was tinged with errors of three kinds,
viz. those of the Pehlevi translations, those of the Dustoors,
and those of his own misunderstandings. His work, therefore,
cannot stand the test, and from a critical point of view it cannot
be styled even 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 quite impossible
for the most learned and sagacious scholars to do more than he
really did. From the Dustoors he learned the approximate
meanings of the words, and starting from this very rudimentary
knowledge, he then simply guessed the sense of each sentence.
BURNOTF, who firstinvestigated, in a scientific way, into thelan-
guage of the Zend-Avesta, would never have succeeded in laying a
foundation of Zend philology without Anquetil’s labours. ~Anquetil
had left ample materials for researches to be instituted in future,
and had furnished the scholars with a summary of the contents of
the Zend-Avesta. Burnouf, in making his researches, availed
himself chiefly of a Sanskrit translation of the Yasna, or prayer-
book of the Parsees, and found on a closer inquiry, that this work
“was more reliable than Anquetil's translation. The Pehlevi
translation, upon which that into Sanskrit is founded, would have
better answered his purposes ; but as he did not take the trouble
required to study this quite peculiar language, it was of no
use to him. Neriosengh’s Sanskrit translation was then, as to
grammatical forms and etymologies rectified by Burnouf, through
comparative philology, chiefly Sanskrit. But these aids did not
prevent him from committing many errors. On the one side he
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relied too much on Neriosengh’s imperfect work, on the other, he
applied too often to Sanskrit etymologies. It is true, he
had made extensive preparations, before he commenced his
researches, for he compiled for his private use a dictionary of
the Zend 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 parallels, the
broad ground on which the whole of modern philology, so highly
developed, rests. But there being at his disposal no printed
editions of the Zend-Avesta, based on different manuseripts, and
pointing out the various readings, he could not peruse the whole
of it so carefully, as would have been required to guard him
against many mistakes, which he was otherwise unable to avoid ;
he, therefore, was often obliged to forego and overlook the impor-
tant passages which would have guided him, in many instances,
in fixing the exact meaning.

In his etymological proofs he was not always fortunate.* He
lacked, to a certain extent, the skill required for making sound
etymologies (which is really a very difficult task), and, besides,
his acquaintance with the most ancient formsand words of the
Sanskrit, as they are to be met with in the Vedas only, was
too superficial. The Iranian languages, such as Persian,
(the application of which requires even much greater skill and
knowledge than that of the Sanskrit), were but little attended to
by him. Whilst Burnouf often failed in his etymologies, he was

* I cannot enter here into details ; I shall only point out some etymological mistakes.
Akhtmrya. (Ys. 9,14 Vend 10, 11) he says,is derived from the Vedic root anj, to which
he ascribes the meaning “ to sing” attributing to that word the sense of * made for
being sung.” That is utterly wrong. The root anj,to which he traces the word in
question, never mean- in the Vedas* to sing’ as he asserts, but ** to smear, anoint;" (it
is identical with the Latin unguo, to smear). The context of the passage, where
the word in question occurs, besides, requires another meaning. Had he cest a
slight glance only at Vend 10, 8,7, he would have recognised the word to be a
numeral, meaning * four times” (literally * till the fourth time) and being composed
of the prep-sition @ (up, to, till, as far as) and khtidirya (quatvor in Latin, keturi in
Litthuenian, four). To the word karafan (he writes the crude form wrongly
karafna, guessing it from the very frequent genitive of the plural, karafndm) he
ascribes the meaning deaf, while it means according to the Vedic language the * per-
formers of sacrifices,” as we shall see afterwards.
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almost always successful in determining the grammatical termina-
tions, their affinity to those of the Sanskrit being too close not to
be recognised at once by a good Sanskrit scholar. But notwith-
standing some undeniable defects in his researches, he was the first,
who gave not a mere paraphrase or an approximate statement of
the contents, but a real traunslation of two chapters of the Yasna
(1st and 9th).. That was a great step taken towards a sound
philological interpretation of the whole Zend-Avesta. But the
great scholar seems to have become in the course of his stu-
dies weary of spending many years in the explanation of a
few chapters only, and did not pursue further his inquiries.
After having simply pointed out the way, and paved it partially,
he left it to others to follow his tracks. His results refer chiefly
to grammatical points and the meanings of words, but very little
to the contents of all the sacred books of the Zoroastrian religion,
its origin, and development. About these matters his knowledge
went only a little beyonl that of Anquetil. He had uo idea of the
importance of the Géthas ; he neither knew that their language
differs from the usual Zend language of the other books, nor that
they are metrical compositions, their metres agreeing with those of
the Vedic songs : so that he was unable to trace even the slightest
features of a history of the Zoroastrian religion and its sacred
writings. The task was, however, at his time too difficult to be
carried out. He, however, discharged his duties as the founder
of the first outlines of Zend philology with an accuracy, faithful-
ness, conscientiousness and sagacity, which endear him to every
sincere reader, and make his premature death to be deeply
regretted. He was really a master in gcholarship and scientific
investigations, and every page he wrote, even where he erred, bears
witness to the truth of this statement.

Whilst the honour of having first opened the venerable docu-
ments of the Zoroastrian doctrines to the civilized 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 made up his mind to take up the
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study of the Zend-Avesta, was JUsTUS OLSHAUSEN, Professor
of oriental languages at Kiel (now one of the Directors in the
Office of the Minister of Public Instruction in Prussia). 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 the code of the Parsees, in the year 1829 ;
but after this first number had appeared, he stopped his edition,
and left this extremely difficult, and in many respects thankless
branch of studies.

This fragment, published by Olshausen, and the edition of a
copy .of a Vendidad-sidah, belonging to the Imperial library at
Paris, by Burnouf, were the only means available 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 gith 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
FraNcis Bopp, the celebrated compiler of the first comparative
grammar of some of the chief languages of the Arian stock. He
tried to give an outline of Zend grammar, chiefly according to the.
results arrived at by Burnouf, but no where made real discoveries
of much importance in the Zend language as that famous
Frenchman did. His sketch of Zend grammar, scattered through-
out his comparative grammar, although imperfect and imcomplete
as a first outline, was, and is up to this time, a valuable assist-
ance to that larger number of oriental scholars who are desirous
of acquiring some knowledge of Zend without taking the immense
trouble of investigating into the original texts themselves.

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

The Bavarian government granted considerable sums for these
purposes to two scholars of its country, to JosEPH MULLER, now
Professor of Oriental languages at Munich, and FREDERIC
Sp186EL, now Professor of Oriental languages at the Bavarian
University Erlangen. Joseph Miiller went to Paris to copy out
the most important Zend and Pehlevi manuscripts. He 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 two small treatises only, one ¢ on the Pehlevi language”
(in the French Asiatic Journal 1838), treating of the alphabet
solely, and one * on the commencement of the Bundehesh” (in
the Transactions of the Bavarian Academy of Sciences). Both
are valuable, but chiefly based on Anquetil’s papeng, which the
author thankfully acknowledged. Miiller, very likely deterred by
the enormous difficulties like many others, then left this branch
of studies, and handed most of his materials over to his younger
and more energetic countryman, FREDERIC SPIEGEL.

This scholar intended to give to the learned world the first
critical edition of all writings in the Zend language, and commonly
called the Zend-Avesta, to be based on a careful comparison of
all manuscripts then extant in Europe. The materials left to
him by Joseph Miiller and Olshausen, not being sufficient to
achieve this task, he went, munificently supported by the Bavarian
govermhent, to Copenhagen, Paris, London and Oxford, and
copied out all those manuscripts, which he required for his pur-
pose. His intention was not only to publish all the original texts
together with the ancient Pehlevi translation, but to prepare a
German translation of them with notes, and to issue both at the
same time. But before he was so far advanced as to be able to
publisha part of his large work, an edition of the Vendidad Sadak
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(comprising the proper Vendiddd, Yasna and Visparat,) in
Roman characters, with an index and glossary, 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 BROCKHANS, Professor of Sanskrit at the
University of Leipsic. He, not being in possession of such
extensive materials as Spiegel, contented himself with a tran-
scription of Burnouf’s edition in Zend characters into those of the
Romanalphabet, and pointed out in foot-notes the various readings
of Framjee Aspendiarjee’s edition published at Bombay in the years
1842-43 in Guzarathi characters. To facilitate to the students these
researches, he added an index, indicating in alphabetical order,the
passage where each particular word occurs. In a glossary (distinct
from the index), he collected the explanations of the Zend words
as far as they had been given by Burnouf, Bopp, Speigel, &ec. It
was a rudimentary Zend dictionary, but of course very incomplete,
the author confining himself only to those words which were al-
ready explained by other scholars. Now and then he corrected
errors.

This useful book contributed largely towards encouraging the
Zend studies in Germany. Burnouf’s edition and commentary on
the first chapter of the Yasna were too costly and comprehensive
to become generally used among the students of German univer-
sities. The work of Brockhaus, then, formed the 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 to teach now and then Zend,
but their knowledge of this language being very limited, they
could not succeed in training young men for this branch
studies in the same way as they did successfully in Sanskrit.
The subject is actually so extremely difficult, that every one who
is desirous of acquiring a real knowledge of it, is compelled to lay
aside for many years nearly all other studies, and devote his
time solely to Zend. The language could not be learnt like
Sanekrit, Arabic, Persian, Hebrew, Chaldee, Syriac, Aethiopic
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Turkish, Chinese, etc. (all which languages are taught in German
Universities, but of course not always at the same place) from
grammars and dictionaries ; in fact, the Zend language before it
ould be learnt, had first to be discovered. 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 mean time, the importance of the Zend language for
antiquarian and philological researches became more generally
known, chiefly in consequence of the attempts made to read the
cuneiform inscriptions to be found in Persia. The first language
of these inscriptions (which exhibit in Persepolis and the rock of
Bisutin three languages) is an Arian one, and decidedly the
mother of the modern Persian. Its very close affinity to the
Zend language, struck every one at the first glance ; thence the
great importance of this language for deciphering these inscrip-
tions was at once acknowledged. That circumstance removed
chiefly in England many doubts which were entertained, nearly
up to the present time, on the genuineness of the Zend language.
The first work, written in English, which shews an acquaintance
with the original Zend texts, is Revd. Dr. Wilson’s book on the
Parsee religion, published at Bombay in 1843.

Whilst Spiegel was preparing his critical edition of the Zend-
Avesta, \VESTERGAARD, Professor at Copenhagen, announced
another one also, prepared from the same materials which were at
the former’s disposal. This great Danish scholar had the first
claims to the publication of an edition of the Zend 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
atter new ones. During his stay in India and Persia (1841-43)
he unfortunately did not succeed in obtaining new manuscripts of
high value. There are, however, as I am told by Dustoors, some
very old copies of the Zend books extant in Guzerat, but it is
very difficult to purchase them. In Persia, no books, hitherto
unknown, could be discovered by Westergaard, and even of those
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known to the Parsees of India, he found only very few copies.
We must therefore consider Western India, chiefly Guzerat, as
the only place where some books, hitherto unknown, may be
discovered. In the advertisement of his edition of the Zend-
Avesta, Westergaard announced the addition of a complete Dic-
tionary, with a grammar of both the Zend 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 the edition of the Zend-Avesta, but that of the Bundehesh, 1. e.
on the origins of the creatures, now extant only in Pellevi, the
Zend original being lost. Itis a compendious description of the
whole Parsee religion, but not acknowledged by the Dustoors
as a canonical book, like those styled Zend-Avesta. Its con-
tents agreeing so exceedingly well with the reports of Theopompos
and Hermippos, quoted above, we are driven to assign to the
original or its sources a date not later than the 4th century
before the Christian era. Westergaard's edition (Copenhagen,
1851) exhibits, however, only a lithographed version of one very
old codex of the Bundehesh, extant in the library of Copenhagen.
He added neither translation nor notes; the only addition he
made, was the transcript of two inscriptions of the Sassanids,
found at Hajidbad, which were copied out by him during his stay
in Persia. I undertook to review this edition, and the substance
of my review was a short sketch of the Pehlevi grammar (1854.)

Before Spiegel issued the first number of his edition of the
Zend texts, he published ¢ a grammar of the Pérsi language”
(Leipsic, 1851). He means by Parsi language that one
which is now called by the Dustoor Pézend. It differs very little
from the modern Persian, except in the want of Arabic words,
and is identical with the Persian, as written by the great Persian
poet Firdfisi (1000 A. D.) We, therefore, are fully entitled to
call it a somewhat obsolete form of the modern Persian. Spiegel
added some specimens of religious literature, extant in Pérsi, with
a German translation. I reviewed the book (1853), and was
able to point out at once that want of really scientific research
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and sound philological training, which I afterwa;ds discovered to
be the characteristic of all his publications on the Zend-Avesta.
His philology and method of inquiry are out of date ; philological
subjects were thus treated fifty years ago. The truth of this
remark will be seen from the remaining portion of this first chapter.

A short time after this'grammar, the first number of his
edition of the Zend-Avesta, comprising the Zend text of about
10 chapters of the Vendiddd, appeared. It was beautifully
printed with new type at the Imperial printing office at Vienna
(1851,) and is really a master-piece of typography. This
number, containing the mere text, without various readings or the
Pehlevi translation, did not suffice to enable the reader to form a
judgment of the way in which the text was made up. The
publication of the larger remaining portion of the Vendiddd,
together with the Pehlevi translation of the whole was, although
printed, delayed till 1853. In the same year the first number of
Westergaard's edition, printed at Copenhagen, appeared. It
comprised the text of the Yasna only, chiefly based on a very old
codex (copied about 500 years ago, the oldest of all Zend manu-
scripts now extant in Europe) with foot notes indicating some
of the more important various readings of other codices.
The edition, although not so beautifully printed as that of
Spiegel, was very cleverly made, and made a much better
impression upon the student than that of his rival. In this first
number one could see that he had recognized the five Gathas as
metrical pieces (I had seen that before the publication). These
first numbers of Spiegel’s and Westergaard's editions, together
with Spiegel’s translation of the whole Vendiddd, were reviewed
(1852-53) by one of the most distinguished and sagacious San-
skrit scholars of Europe, THEODOR BENFEY, Professor of San-
skrit at the University of Gottingen, in Hanover. He showed
that the method adopted by Spiegel of giving a critical revision
of the Zend texts, and a translation and explanation of them, was
utterly wrong, pointing out that the student, pursuing Spiegel’s
way, never could arrive at a real insight into the sense of the Zend-
Avesta. Spiegel, neither sufficiently trained in-Sanskrit, nor
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knowing how to apply well the ‘results of comparative philology
to the interpretation of the Zend-Avesta, relied, in his transla~
tion, mainly on the Pehlevi translation, which was inacces-
sible to all other German scholars except himself. He sup-~
posed, that this ancient translation, made about 1300 or 1400
years ago by the most learned Parsee priests in Persia, was the
only true basis on which a sound Zend philology could be
founded. The correctness of this translation is to be tested by
the comnparison of the Iranian dialects, such as Pehlevi, Parsee,
and modern Persian ; and then, in the last instance, Sanskrit
and some other languages may be applied too. References to
parallel passages are, according to his opinion, useful, but by all
means subordinate to the traditional explanations of the priests:
To judge impartially of his work, first a knowledge of the
Pehlevi language was to be obtained. Benfey could not enter
into a discussion on the correctness or incorrectness of the
Pehlevi translation, because it was tnaccessible to him ; but he
showed Spiegel, that by the application of Sanskrit, the forms
of which language are so very near to Zend, and by comparasive
philology, one might arrive at a much better understanding
of the Zend-Avesta than by his method. From his translation,
which teems with passages unintelligible to the reader, almost all
oriental scholars in Germany, as well as other educated men, who
took an interest in the studies, were driven to the conclusion that
the Pehlevi translation is. either totally incorrect or misunderstood
by Spiegel. The book, therefore, met with but little success in
Germany ; it was too far below what had been already achieved
by Burnouf in the translation of the Zend-Avesta, and appeared
nothing but a somewhat improved Anquetil. Spiegel, however,
pretended boldly to be the first translator of the Vendidéd,
asserting that Anquetil had not understood thoroughly the Pehlevi
translation, and that he could not regard this Frenchman even as
his predecessor. But on a.closer inquiry we find, that Spiegel
started from the rough: copies of the dictations which Anquetil
had received from the Dustoors, and deposited at the Imperial
library at Paris ; without those rough copies (where the Pehlevi
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is written in Roman characters and explained in Persian) Spiegel
would have been utterly unable to translate a single line with
reference to the Pehlevi translation. Anquetil, therefore, is his
predecessor, and to him he owes nearly all ; Spiegel therefore is
by no means the first translator of the ¢ Avesta.” If one under-
stands by a translation an approximate statement of contents, or
an unintelligible rendering of passages misconceived, then
Anquetil's as well as Spiegel’s works may be styled translations ;
but if one feels, that this name should be given only to an accurate
rendering of words in such a manner as to prove quite intelligible
to the reader, then the title * translation” is to be awarded to
the works of neither. Burnouf’s rendering of the two chapters
of the Yasna can alone stand the test, and the most severe critie
is compelled to allow it to be a real translation. But none of
Burnouf’s qualities will be discovered in Spiegel’s works.
Burnouf took the great trouble of collecting the parallel
passages, where the particular forms and words occur, sought
their correspondents in the Sanskrit, and rectified in this way
Neriosengh’s Sanskrit translation, which guided him as to the
general sense. Spiegel, believing the Pehlevi translation to be
in most cases infallible, only now and then requiring the
elucidation of an ambiguity, or a trifling amendment to be
arrived at, from a comparison of the other Iranian langu-
ages, could of course entirely dispense with such time-wast-
ing and painstaking preparations in collecting parallels as Bur-
nouf, Westergaard, and I myself had found it necessary to make.
As the “first translator” of the Avesta, according to his
principles, did not require such tedious preparations, we may
expect him to have spent a great deal of his time, before he pub-
lished his translation of the Vendidd, in making a glossary of
the Pehlevi translation, and in a careful study of this dark
language, hitherto strange to almost all the European scholars.
But when I commenced the study of Pehlevi, with no other means
than such as were in the hands of all other scholars (Wester-
gaard's Bundehesh and Spiegel’s edition of the Pehlevi translation
of the Vendidad), I was not a little astonished at finding that
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nowhere throughout the whole was a real study of the Pehlevi
translation and the Pehlevi language to be perceived.* It was
evident that almost all he had picked up of Pehlevi was due to
Anquetil's rough copies, and that this Frenchman had a much
better knowledge of Pehlevi than ¢ the first translator of the
Avesta.” Notwithstanding, Spiegel is not ashamed of pretending
to be the first translator of the Avesta according to the Pehlevi
translation, and endeavours to deprive Anquetil of this honour,

# 1 ghall give here as a sample, of his way of translating, his interpretation of the
very commencement of the Vendidad ; and to enable the reader to judge for himself
on Spiegel’s way of using the Pehlevi translation, I shall add an English translation of
this version also. First I shail write the original Zend text, with an interlinear version

of my own.
Mraot  Ahuré Mazddo gpitamdi Zarathustrdi: azem dadhgm
spoke  the living wise to Spitama  Zarathustra I made
¢pitama Zarathustra agd rdmé-dditim, noit  kudat shditim 3

Spitama Zarathustra place of an agreeable situation not anywhere habitable hitherto
yédhi 2z azem noit daidhyam ¢pitama Zarathustra  agb
if then I not would have made Spitama  Zarathustra place

rdmd-dditim noit kudat  shditim, vigpé anhus agtvdo
of an agreeablo condition not anywhere habitable all life  existing
Airyanem vaéjo Sfréshnvdt "
safter Iran the pure would have been poured forth.

This passage is rendered in the Pehlevi translation, together with explanatory notes
interspersed (which I shall include in brackets) as follows :

Hormuzd said to Sapetman Zerdosht : I made, Sapetman Zerdosht, & beautiful si-
tuated place that which had not been made hitkerto comfortable [the men of this place
who were born and brought up there thought that place to be excellent, which had been
made by myself better and more comfortable.] Because if I had not made a place
beautifully situated, Sapetman Zerdosht, which had not been made comfortable (previ-
ously), the whole iving creation would have gone to Iran vej. [Had this happened (had
people been drawn after Iran vej, the paradise) then the world would have been unable to
go on ; for it could not have continued jn its proper course from zone to zone ; some are of
opinion, it would have fallen a prey to the devils]. Spiegel, who professedly adl
strictly to the Pehlevi translation, if not compelled by very palpable reasons to ddviate
from it, (and in this passage no such reasons are to be found) translates as follows :—

‘ Ahura Mazda said to the holy Zarathustra : I created, holy Zarathustra,s place, s
creation of plensantness where nowhere was created a possibility (for drawing near).
For if, holy Zarathustra, I had not created a place, a creation of pleasantness, where
nowhere was created a possibility, the whole world endowed with bodies, would have
gone to Airyana va8jo.” The notes of the Pehlevi translation, as given by myself, are
completely omitted by Spiegel, which is almost always the case, if the notes were not
intelligible to him at the first glance. Spiegel now deviates here in two essential
points from the Pehlevi translation : first he translates, “ ¢pitama,” the us-
usal surname of Zoroaster in the Zend-Avesta, by *holy,” whilst all the Dustoors

5
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for obtaining which he had risked so much. Spiegel’s translation
of the Vendidéd is, to say it in short, the produce of a study of
Anquetil’s papers and misunderstandings of the Pehlevi trans-
lation, and the original Zend text, now and then trimmed up
with some of the results of comparative philology, but nowhere
deserving the name * translation.” The first translation of the
Vendidad, according to the Pehlevi translation, as well as to the
principles of comparative philology, is still to be made. Spiegel’s
translation is, on an average, not a bit more reliable than
Anquetil’s, giving neither the traditional explanatlon, nor the
results of real philological researches.

Before Spiegel published the second volume of his edition of

consider it to be a proper name of one of Zorosster’s ancestors ; Bpiegel fol-
lowed simply Burnouf’s explanation of the word, which I did also, but after-
wards I discovered the mistake. Spiegel as the strict follower of the tradition,
ought here not to have deviated from it, before having ascertained, from strict investi-
gation that it actually meant “boly,” (which it never does.) The second deviation
is Spiegel’s translation of the words néit kudat shditim. In the Pehlevi text there is
written :—rd dk jahabunt jakavvimunit dednish, which means literally, * not which
made happened comfort.” Spiegel introduces * nowhere” and then the word * possi-
bility,” strange to the Zend as well as to the Pehlevi text and its glosses. He misun-
derstood two words entirely : kudat and shditim ; kudat is an adverb, meaning * any-
where,” and joined to the negative ndit * nowhere.” But Spiegel makes it two words
asthe Pehlevi translation does: %u daf; the first he takes as an adverb, meaning,
combined with the negative ndit, * nowhere,” and dat is, according to him, a past parti-
ciple of the root dd, to make, create. The Pehlevi translation takes ku simply as a
relative particle, but not in the meaning “ anywhere,” and to dat it gives the same
meaning that he does. Only to the whole word kudat, can the meaning ** anywhere’
be reasonably given, but by no means to the first part, as Spiegel may learn from the
Persian grammar. To take dat, being here a pronominal enclitic (like ckif in Sanskrit,
kvachit * anywhere,”) as a past participle, is a gross and unpardonable grammatical
blunder, showing an utter ignorance of the very first principles of grammar. The past
participle of the root dd, to make, is in Zend always ddta (corresponding to the Latin
datus, given) but never dat ; dgdnish, by which shditim is translated, never in
Persian * possibility,” but ease, comfort. He had very likely in view the Sanskrit
gakti, power, strength, which meaning is altogether strange to shdifs, 8 derivation of
the root kehd, kshi, * to live, reside.” Whatever derivation he might have thought
of, at all events the rendering of the Pehlevi tranalation * comfort” is far preferable to
that ventured upon by its professedly strict follower. The correct philological render-
ing of the whole passsage is as follows :

“1 made Bpitams Zarathustra! into a delicious spot what was (hitherto)
nowhere habitable. For had not I, Spitama Zarathustra, converted into a delicious
spot, what was (hitherto) nowhere habitable ; all earthly life would have been poured
forth after Airyana Vadjo"” (the paradise ; the whole earth then would be now a desert),
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the Zend-Avesta, (1858, containing the Yasna and Visparad,
with the Pehlevi translation), Westergaard succeeded in editing
all the Zend 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-Avesta, or the religious books of -the
Zoroastrians, edited and translated, with a Dictionary, Grammar
gc. By N. L. Westergaard. Vol. I: The Zend texts Copenhagen
1852-54 : of the two remaining volumes nothing has appeared
yet. 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, and dictionary ; he knows
that none but he who spends many years in mere preparatory
studies, is able to give any thing like a translation of even a few
of the fragments of the Zend-Avesta. As a first edition of all
the Zend texts, Westergaard's work deserves much praise ; he
follows, in most cases, the best manuscripts ; but if he finds their
readings entirely incorrect, he amends them according to sound
philological principles. Compound words, as far as he could
discover them, are always marked. From a careful perusal of%is
work, one may gather that Westergaard understood already a good
deal of the texts (except perhaps the most ancient and difficult pieces,
the Gathas) and had extensive collections of words, forms, various
readings &c., at his disposal. In every respect, except typography,
‘Westergaard's edition is by far preferable to that of Spiegel.

I may pass over some small treatises by Spiegel, published
occasionally inthe journal of the German Oriental Society and the
Transactions of the Bavarian Academy, as having coutributed but
very little towards the elucidation of the Zend-Avesta,* and

* The best essay written by Spiegel is his explanation of the 19th Fargard of the
Vendidadd. Here he was less hasty than in his other publications. His * Grammasr of
the Huzvéresh (Pehlevi) language” (Vienna 1856) contains valuable materials for a
well trained philologist, who will undertake to compile a Pehlevi grammar, from which
the student might learn thus much as to be able to understand to a certain extent the
Peblevi translations of Zend-Avesta, and the linguist gain a fair insight into the
nature of that dark language ; but on account of the author's want of critical judg-
ment (as I pointed that ont in a review, published in 1857 in the notices on literary
subjects of the University, Gottingen) every reader, expecting to attain by means of
Spiegel's work, to either of these scopes, will find himself soon wholly disappointed.
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shall now speak of my own researches made into the sacred
writings of the Parsees.

I commenced the studying of the Zend language in the autumn
of 1852, shortly after the publication of the first number of
‘Westergaard’s edition of the Zend-Avesta, containing the Yasna.
I was already acquainted with the results arrived at by Burnouf,
-which knowledge I chiefly owed to Brockhans’ valuable compilation
above noticed. But I was quite convinced, at the very outset
of my studies, that from all that had been hitherto written on the
Zend language and the Zend-Avesta, one could obtain nothing
but a smattering of this subject. Actuated by mere love of these
ancient records, and cherishing the hope of making some dis-
coveries in this terra incognita, I set about the task of instituting
inquiries of my own into these sacred texts. I was not possessed
of any other aids but those which were accessible to all other
scholars, while Spiegel and Westergaard had all the manuscripts
or copies thereof, and the Pehlevi and Sanskrit translations, at
their disposal. Westergaard’s edition of the Yasna enabled me
to commence this study, but I soon was aware of the unusually
great difficulties which every step in this branch of philological
studies was to encounter. I first directed iy attention towards
the metrical portions of the Yasna, called the five Géthas or
songs, the explanation of which never had been attempted before
by any oriental scholar. It is true, Spiegel observed first, that
their language is different, from the usual Zend language to be
found in the Vendidfd, the Yashts, Visparat and the later
portions of the Yasna ; but he rested satisfied with pointing out
some of the most striking differences, such as the constant length
of the vowels at the end of a word &c., and never undertook to
translate these songs. 1 first tried to make out the meaning of a
few lines by means of Anquetil’s translatien, but I soon convinced
myself of his utter insufficiency even as a guide for ascertaining
the general sense only. In the Vendiddd and the other books,
Anquetil may guideé one in this respect ; but not in the Géathas.
The chief reason is the peculiarity of this portion as to language
and ideas; they contain no descriptions of ceremonies and ob-
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servances, as the Vendidid, nor any enumeration of the glorious
feats of angels, as the Yashts, but philosophical and abstract
thoughts, and they differ widely from all other pieces contained
in the Zend-Avesta. As they have been unintelligible to
the Parsee priests for several thousand years, we cannot expect
Anquetil to have given even a faint approximate statement of their
general contents. Having no other aids save Angquetil’s work,
which proved in this case to be no aid at all (his rough copies
were not accessible to me), I was left to my own resources.
First I took the great trouble of collecting all the parallels
throughout the Zend-Avesta, and arranging them alphabetically ;
the index of Brockhaus to Vendidad, Yasna, and Visparat, aided
me considerably ; but to the Yashts, which forming about one-
half of all the Zend texts extant, were for the first time published
in Westergaard's edition, I was obliged to make an index of my
own. Being convinced, like Burnouf, that the language of the
Vedas stands among all Arian dialects nearest to the Zend lan~
guage, I betook myself to the study of the sacred writings of the
Brahmans, chiefly to that section, which is called Rigwegda
Samhitd, being a collection of a little more than 1,000 vgy
ancient hymns. Only the eighth part of this large work being
published at the time, when I made up my mind to investigate
into the Zoroastrian writings, I found it necessary to copy out
from a manuscript, kindly lent me by my friend, Professor
Benfey, at Gottingen, the remaining seven parts.  After that was
done, an alphabetical index, at least to some portions of this ex-
tensive collection of sacred songs, was to be made also. In this
tedious work 1 was sipported by a friend, GOTTLOB WILHELM
HERMANN (a young clergyman in my native country Wiirtem-
berg), who possesses a remarkable knowledge of Sanskrit. Not
contenting myself with these aids, I commenced the study of
the Armenian (which is affiliated to the Iranian languages),
and also that of the Pehlevi language (with moderg Persian I
was already acquainted). The study of Pehlevi, which language
is a mixture of Persian and Chaldee, was much facilitated to me
in consequence of my being acquainted to a certain extent with all
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Semitic tongues, which knowledge I chiefly owe to my great teacher,
Professor EWALD, at Gottingen.  After having been prepared in
this way, I commenced my philological operations in the following
manner : First I turned up all the other passages, where the word
or form to be investigated into, occurred, in order to ascertain its
approximate meaning. But the parallels, referred to, being often as
obscure as the passage, upon which they were to throw some
light, I was often obliged first to make out their meaning also by
a reference to other parallels. Having thus arrived, in most
cases after many troubles only, at the approximate meaning of
the word in question, I ventured upon confirming or modifying
the results obtained in this way by means of a sound etymology.
First I applied to those words and forms of the Zend language
itself, which 1 had reason to suppose to be cognate to the word in
question ; then I consulted the Vedas, chiefly the hymns of
the Rigveda. There being neither index nor glossary, I
had to take here the same trouble as I did in the Zend-
Avesta, in order to ascertain from the parallels the meaning of
the Vedic word I referred to. I could not asquiesce always
in the results I had gained in this way, but I searched after
the Zend words to be explained in modern Persian and Armenian,
and now and then in Latin and Greek also. Modern Persian,
chiefly in its older shape, commonly styled Parsee, was of tle
highest value for such etymological researches. But the appeal
to this genuine niece of the sacred language of the Zend-Avesta
is on an average rendered more difficult, and subjected to more
errors than that to the Vedic Sanskrit, which is the elder sister
to the Zend. In the modern Persian a good many of the Zend
words are preserved ; but they have undergone such great
changes as to make them indiscernible to a somewhat inexperi-
enced etymologist. Such corruptions of the ancient words being,
however, reducible to certain rules, these, only partially known as
yet, were fisst to be discovered. I shall illustiate these remarks
on the corruption of ancient words in the modern Persian by some
examples : e. g. the Zend zaredaya, i. e. heart, has become dil in
modern Persian ; careda, i. e. year, is sdl ; kerenaoiti, i. e. he
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makes is kunad ; dtars i. e. fire, is atesh ge. In the Sanskrit
as the elder sister, the corresponding words are much easier to be
recognised. So zaredaya is hrdaya, ¢aredha garad (in the
Vedas), kerenaoiti krnoti (vedic form, in the classical Sanskrit
changed into karoti), dtar-s is athar (preserved only in the deriva-
tive atharvan,i. e. fire-man, priest), &c. Of the ancient grammatical
forms such as the terminations of cases, tenses &c., nothing is
remaining in the modern Persian, but all are extant in the Vedic
Sanskrit. From these remarks every one can draw the conclusion
that Sanskrit is, for the deciphering of the Zend language, of
much greater use than the modern Persian.

The first fruit of my laborious researches was an attempt to
explain the 44th chapter of the Yasna (forming a part of the
second GAtha) which appeared in the journal of the German
Oriental Society (1853-54). It was on account of the immense
difficulties of the subject and the then insufficiency of my prepa-
rations, that it was impossible for me, even in the majority of my
interpretations, to be sure of being right. But being convinced
from this faint attempt, that the Géthas contained the undoub‘d
teaching of Zarathustra himself, as he imparted it to his disciples,
I thought it worth the trouble to pursue these studies for six
years more. The last and ripest results of these laborious studies,
I published in a work entitled, The five Gdthas, 1. e. collections
of songs and sayings of Zarathustra, his disciples and succes-
sors. Hdited, translated and explained (2 Vols., Leipsic, 1858-60).
It contains a revised text according to philological principles,
transcribed into Roman characters, a literal Latin, and a more
free German translation, and a complete critical and philological
commentary with introductions to the several chapters (17) and a
general introduction to the whole at the end. The basis of the
whole work is the commentary, which gives in full length the results
of my comparing the parallels of the Zend Avesta and the Veda,
and the etymological researches in Zend and the cognate languages
together with a partial review of the traditional explanations, as
far as they were accessible to me in a bad transcript of
Neriosenghs Sanscrit trauslation of the G&thas. Some portions
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of the work, but much revised, will be submitted to the reader in
the third chapter of this book.

About lalf a year after the publication of the first part of
my work, * the first translator of the Avesta” published a
translation of the whole Yasna, together with Visparat, including
the Géthas also. He complained very much of my encroachment
on his monopoly, and pretended boldly, (although he had devoted
but little time, as he confessed himself in the preface, whereas I
had spent six years on this difficult portion) to offer here to the
public the first translation of the Géthas. But he found himself
soon disappointed in his expectation ; for nobody acknowledged his
pretensions. It would be mere wasting of time and paper to
expatiate here on his work ; written exactly in the same style as
his Vendidad, it is made without any philological preparations,
simply according to Neriosengh’s Sanskrit translation ; no study
of the subject is perceptible. The work, therefore, is completely
useless as far as the Géthas are concerned, in the explanation of
which, still, after the publication of my work, much remains to
be done. In the introduction he repeats chiefly Anquetil’s
reports on the forms of worship among the Parsees.

Before I conclude this introductory chapter, I have to mention
some other publications relative to the Zend-Avesta. LASSEN,
the well known Sanskrit scholar, published an edition of the Zend
text of the five first chapters of Vendiddd (Bonn 1851), but
adding neither translation nor explanatory notes.

‘WINDISHMANN, a Roman Catholic clergyman of a high position
at Munich, published two valuable essays, one ¢ on (the deity)
Anaitis,” worshipped by the ancient Persians, and mentioned in
the Yashts ; the otler is a translation of the Mihir Yasht, with
notes (Leipsic, 1857.)

Max DUNCKER, the author of a History of Antiquity.which is
highly valued in Germany, treated, in the second volume of his
work, of the ancient Persian religion, its sacred books and prophets.

* In several translations of Grecian reports, as given above, I was compelled to fol-
low him, the original texts of the authors not always being accessible tome in this
place.
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Although he himself is a mere historian by profession (no oriental
scholar), he succeeded in drawing up a fine and correct general
picture of the ancient Iranian life according to the reports of the
Greeks and the modern researches into the Zend-Avesta.

This much I had to notice on the general course of the re-
searches into the sucred writings of the Parsees, undertaken in
Europe solely out of interest in the remote and glorious past of
Persians and Bactrians. Slowly a whole world, buried for thou-
sands of years in documents written in a now unintelligible
tongue, begins to be unfolded ; but many years and many
labourers will be required to make this new field for antiquarian
and philological researches yield much ripe fruit. The Dustoors,
who are first concerned, and other younger talented and well-to-
do members of the rich Parsee community, ought to consider it
their duty to equip themselves with all the implements (know-
ledge of Sanskrit, Persian, Chaldee, Hebrew, &c.), now required
for a successful investigation into the Zend and Pehlevi lan-
guages, in order to learn the foundations on which their religion
rests. For the benefit of the Parsee youth chiefly this werk
is intended. May it be a useful guide to them in their
studies !



II.

OUTLINE

OF A

GRAMMAR OF THE ZEND LANGUAGE.

1—THE IRANIAN LANGUAGES.

The languages of Persia, commonly called Iranian, form a
separate family of the great Arian stock of languages, which com-
prises, besides the Iranian idioms, the Banskrit (with its daught-
ers), Greek, Latin, Teutonic (with English), Slavonian, Letto-
Litthuanian and Celtic dialects. The Iranian idioms themselves
are to be brought under two heads :

1. Iranian languages in the strictest sense.

2. Affiliated tongues.

The first division comprises the ancient, middle age, and modern
languages of Iran, 4. e. of Persia, Media, and Bactria, or chiefly of
those countries which are styled in the Zend-Avesta, the ¢ Arian
countries” (airydo darihdvd). 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 Parsee scripture
are written ; the more ancient of them may be called the * GAtha
dialect,” because the largest and most important pieces
preserved in this peculiar idiom, are the so called Géthas or songs;
the younger, in which most of the books, which now make up the
Zend-Avesta, are written, may be called * ancient Bactrian” or
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the ¢ classical Zend language,” which was for many centuries the
spoken and written language of Bactria. Tho chief differences
of the two dialects will be pointed out in the grammatical sketch
to be given in this chapter, and the question as to their relation-
ship to each other, will be briefly discussed at the end. The Bac-
trian languages seem to have been dying out in the third century
B. C., no daughters of them having been left.

(5.) The West-Iranian languages or those of Media and Persia.
They are known to us during the three periods, antiquity, middle
ages, and modern times, but only in one dialect, viz., that which
at every period served as the written language throughout the Ira-
nian provinces of the Persian Empire. There are several dialects
mentioned by lexicographers, but we know but very little of them.*
Of the ANCIENT PERSIAN afew documents are now extant in the
cuneiform inscriptions of the Kings of the Ach&menian dynasty,
to be found in the ruins of Persepolis, on the rock of Behistun,
near Hamadan, and some other places of Persia. This language
stands nearest to the two Bactrian dialects of the Zend-Avesta,
but shows, howover, some peculiarities ; for instance, instead ofg we
find d used, e. g. adam I, in Zend azem ; dastahand, Zend zagta.
It is undoubtedly the mother of the modern Persian. The differ~
ences between both are nevertheless great, and to read and inter-~
pret the cuneiform inscriptions written in the ancient Persian,
Sanskrit and Zend, although they be only sisters, have proved to

# In Sayid Iossein Shah Hakikat's Persian grammar, entitled Tochfat ul ajam,
there are seven Iranian languages enumerated, which are classed under two heads, viz.,
(a) obsolete or dead, and ('8) such tongues as are used. Of the ancient he knows 4 :
Soghdhi (the language of the ancient Sogdiana, gughdha in the Zend-Avesta) ; Zduli
(instead of Zabuli, the dialect of Zabulistan); Siksi (spoken in Sejestan, called Sakas-
tene by the Greeks) ;’and Hirwi (Haroyu in the Zend-Avesta, the modern Herat). As
languages 1n use, he ‘mentions Parsee, which, he says, was spoken in Istakhar
(Persepolis), the ancient capital of Persia ; then Deri or Court language, according
to this author, spoken at Balkh, Bokhara, Merw and in Badakshan; and Peklevi or
Pehlevdni, the language of the so called Pehlev, comprising the districts of Rai (Raghka
in the Zend-Avesta), Ispahan and Dinur, Deri be calls the language of Firdausi, but
the trifling deviations he alleges to prove the difference of Ders from Parsee (for
instance they say in Deri ashkam belly for shakam, and abd instead of b with), refer
only to slight changes in spelling, and are utterly insufficient to induce s philologist to
make Deri an idiom different from Parsce,
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be more useful than its daughter, the modern Persian. The
chief reason is the loss of nearly all the grammatical inflexions in
nouns, verbs, genders, &c., in the modern Persian, while in the
Persian, as written and spoken at the time of the Ach®menids
(500—300 B. C.), we find still a great many inflexions agreeing
with those of the Sanskrit, Zend, and of the other ancient Arian
tongues. At what time the Persian lost almost all its termina-
tions, and came into the condition of its present grammatical
poverty, which makes it appear rather like the Chinese than the
Arian sister tongues (whose grammar is so highly developed), we
cannot ascertain. But there is every reason to suppose, that this
dissolution and absorption of the terminations on account of their
having become for the greater part utterly unintelligible, began
before the Clristian era, because in the later inscriptions
of the Achemenids (400 B. C.), we find already the grammatical
forms’ confounded, which confusion we discover in many portions
of the Zend-Avesta also. No inscription of the successors of the
Achemenids, the Arsacids, in the vernacular Persian being
extant, we cannot trace the successive dissolution of the ancient
Iranian. Among the Persian inscriptions still extant, those which
stand, as to their time, next to those of the Aclisemenids, belong
to the Sassanids, who ascended the thirone of Iran in A.D.
235. From them, although very rare, except on coins, we may
learn that the general grammatical structure of Persian, at the
Sassanian times, as regards the want of grammatical terminations,
was almost in the same state as we find it now. But besides the
loss of the terminations, another considerable change is to be
observed, viz. the intermixture of a foreign (Semitic) language.
The coins of the Sassanids (from A. D. 235—640) show many
Semitic words, but with Arian terminations. To make that clear,
I shall give the reader a short specimen of this style.

In the inscription of King Shapur I. (who reigned from A, D.
238 to 269), found at HAJIABAD, copied by Westergaard, and
added to his edition of the Bundehesh (without any explanation),
we find the following titles :—

Mazdayasn bagi Shahpuhri malkdn malkd Irdn v Anirdn ming
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chatri min yazddn barj mazdayasn baygi Arlashatr malkin malkd
Irdn miné chatri min yazdin nafi bagi Babagdn malkd, 1. e., the
Ormuzd worshipper, the ruler Shapur, the emperor of Irfn
and Not-Irfin (Turan), of divine origin through God, the
son of the Ormuzd-worshipper, the ruler Ardeshir, emperor of Irin,
of divine origin through God, grandson of the ruler Babagan,
the king.

Mazdayasn is in the old language Masdayagna, the termin-
ating @ being lost ; bagi is the ancient baga (literally, god) applied
to kings, like the Grecian theos, god,* and the Sanscrit deva ; the
final ¢ is the so called Idhdfut, or the relativa particle which joins
one noun to the other or an adjective to the substantive, which use
is extremely frequent in the modern Persian. Shalkpuhr-i, the
proper name of the king ; in ancient Persian it would sound
Khshathra puthra. The final 4 is of the same nature as that in bags ;
it connects the name of the King with his titles. Malkdn Malkd
corresponds to the ancient Persian Elhshayathiya khshayuthi-
ydnam, King of Kings, and the modern Persian Shahanshdh 3
it is of Semitic (Chaldee) origin (compare malkd, the kigg,
in Chaldee, and malké in Syriac), but with the Iranian
plural termination dn, which was originally used for the genitive
plural only, but afterwards applied to all cases of the plural
indiscriminately.  Jrdn and Angrdn are in the ancient language
Airyana and Anairyana ; v (u) is a corruption of ufa, and
mind chilra would be mainyu-chitra, having a heavenly origin ;
min is a Semitic particle meaning ¢ from” instead of ancient
Persian Zacha and modern Persian az; yazddn, mod. Pers.
yazddn, god, which corresponds to the ancient yazatandm, the
genitive plural of yazata, i. e. a being deserving worship.t Bary
is the Chaldee dar, son (ben in Hebrew and Arabic) ; the §
at the end is another pronunciation of the relative ¢ above
mentioned.  Nuf-i, is the Zend napd, S. nap!d, Lat. nepos

# One might take this terminating ¢ as an adjectival termination, but on the coins
we often find the simple bag.

+ The plural is here used as a term of respect ; compare the Hebrew elohfm, a
plural, and the Aethiopic amldk, a plurel too, but both applied to pod.
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grandson (preserved, but with a somewhat changed meaning in
nephew).

Besides coins and a few inscriptions, books also are extant from
the Sassanian times. It is hard, and in many instances impos-
sible, to ascertain the accurate date when they were written; thus
much is only certain, that they exhibit that form of the Persian
tongue which was current in Persia during the Sassanian rule
(235—640 A.D.), and for the period immediately subsequent to
its overthrow. This Pellevi literature, as far as it is preserved,
is of a merely religious character, being closely connected with the
restoration of the Zoroastrian religion by the Sassanids. The.most
important remnant of it is a translation of the chief parts of the
Zend-Avesta (Yasna, Visparad and Vendidfid), and some minor
pieces.  Other religious books, without a Zend original, are
extant, such as the Bundehesh, Shikandyumdani, Dinkart, Atash
Balrdm, etc., and by searching in the libraries of ancient priest-
ly families, one might discover several Pehlevi books, utterly un-
known hitherto.

As to the nature of the Pehlevi language to be found
in all these books, and the relationship in which'it stands
to that on the coins and inscriptions, I shall quote here some of
my remarks made about this subject in my German pampllet
¢ On the Pehlevi language and the Bundehesh’ (Géttingen 1854).

The Pehlevi of the books differs from that to be met with on
coins and inscriptions, but these differences are not so great as to
justify the supposition, maintained by Westergaard, that both are
utterly distinct languages, the former a pure Iranian, the latter a
Semitic idiom. The main character of both is the same, viz.
a mixture of Semitic and Iranian elements, the Semitic part being
always identical with Chaldee forms and words, and the Iranian
with Persian. The difference consists only in the larger or
smaller intermixture of either. The inscriptions at Hajidbad,
mentioned above, exhibit one and the same text intwo very nearly
related, yet not identical idioms. The first, marked (A) at the
endof Westergaard’s Bundehesh, the commencement of which
inscription we lave explained above, shows the same idiom
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which we find on the coins ; it is full of Semitic words, but the
structure is Iranian, not Semitic ; thus we have for instance the
Persian plural termination in dn, the Persian way of expressing the
genitive case by means of. the suffix ¢ (to be traced to the relative
pronoun yatf). In the other idiom marked (B), the Semitic ele-
ment prevails even in the structure ; it thus stands nearer to the
Semitic than to the Iranian character, though it is nowhere to be
recognised as a really Semitic language. We find in it, for instance,
the Chaldee plural in in, e. g. malkin, kings, and instead of theIra-
nian bag, divine, the Semitic aldZd, divine. Incomparing these two
idioms with the Pelhlevi of the books, we find some differences,
but they are not of any great importance. On the contrary, we
meet many of those strange looking forms and words, which made
Pehlevi appear in the eyes of several scholars as a fabricated lan-
guage, on the inscriptions (where certainly no fabricated language
could be made uso of by the kings) as well as in the books, e. g.
the particles, aik which, what, amat when, val, (var in the books,
I there being often not distinguished from 7), apan, avan to, to-
wards, panij before, etc., all being of Semitic origin. The non-
ir@inian element is called Huzvdresh by the Parsee priests. If they
read Pehlevi, they generally read the corresponding Persian
instead of these foreign words,* being, however, ready, if called

# They read, for instance, kah which, instead of aik ; khdstan to wish, want,
instead of bunshunastan ; nishistdn to get, instead of jatibuntan, ete. This circumstance
has very likely given rise to Westergaard’s strange opinion, that the foreign words of
the Pehlevi books are mere ideographic signs, invented to conceal the meaning of the
sacred books from laymen. But the priests, if asked, whether or not the foreign word,
styled by Westergaard an ideograph, has a peculiar pronunciation, answer in the

«affirmative, and pronounce then the signs, character by character, saying at the same
time * that is Ifuzviresh.” This name, therefore, is to be confined to the Semitic
element in the Pehlevi only, and not applied to the Peblevi language in general. To
facilitate the reading of thesc Semitic words, styled Huzooresh (thisis in all probability
the right pronunciation and not tuzvdresk), we find often an Iranian termination added
to a Semitic word, e. g. abi-da» father, ams-dar, mother, wheve dar at the end indicates
that adi and ami is to be pronounced as pddar, mddar, the Persian substitutes for the
Semitic ab father, am mother ; yahavyunand (read by the priests janoonand) they
are, where yahavoun is the 3rd person plural of the second tense (its meaning being
that of the present and future) of the Chaldaic verb havd to be, and the termination of
the 3rd plural, present tense, of the Persian hastand, they are,
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upon, to pronounce them according to the characters in which
they are written; but their pronunciation of these Semitic words,
whose roots and forms are unintelligible to them, is in many
cases evidently wrong. The chief reason of this is the great am-
biguity of the Pehlevi writing, where not only the short vowels are
omitted (as is usual in all Semitic alphabets, except the Aethio-
pic), but one and the same character is capable of three or four
different meanings ; so, for instance, o, «, v, # are expressed by
one character, for initial §, %, s there is one sign indiscri-
minately used, etc. The correct form and pronunciation is to be
ascertained from the Chaldee only, a good knowledge of which
tongue is indispensable in order to understand Pellevi.

Now the question arises, do these three idiomns of the Pelilevi
language, which we can discover, represent dialects of three differ-
ent districts in Iran, or do they belong to different periods, or are
they mere products of peculiarities existing in different styles ?
The two idioms, found in the Hajiabad inscriptions, which are writ-
ten in twodistinct kinds of characters, one of which (B) resembles
very much the Hebrew writing, exhibit certainly two dialects of
one and the same language, as spoken in two neighbouring pro-
vinces. The book Pehlevi (called Zend-Pehlevi, i. e. Pehlevi of
the commentary) differs from the Pehlevi on the coins only as
far as the style is concerned; it was very likely that kind of
language, which was used in the schools by scholars only, and not
by the people. At the time when Pehlevi ceased to be a living
language, and the restoration of the pure Iranian words was
begun, the scholars, not daring to change the writings, descended
from the Sassanian times, accustomed themselves to substitute in .
reading the Persian equivalents for the foreign Huzooresh words.
This circumstance gave at length rise to a new form of writing
commentaries on religious subjects, consisting in the use of the
more distinct and clear Zend characters, where each sign has
but one phonetical value, and in exterminating all the foreign
Huzooresh words, to be replaced by pure Persian ones. This
new form was called Pdzend, serving, as is the case up to the pre-
sent day, to facilitate the reading and understanding of the ancient
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Pohlevi books only. Thus Pézend has two meanings like Zend,
it means explanation of the Zend commentary, this explana-
tion being written in the pure Iranian, it is applied also to the
language used for that purpose.

The Iranian part of the Pehlevi differing but little from modem
Persian, we dare say, that the Persian language, as written 1600
years ago, was, in grammatical respects, almost in the same state
as we find it at present. It needed only the Chaldee words to be
exterminated and pure Iranian ones re-established throughout in
their room, in order to arrive at that state of the modern Persian
which is presented to us in the Sh&hnfmeh by FIRDAUSL. Soon
after the conversion of the Persians to the Mohammedan faith, a
great many Arabic words were incorporated with the Persian ton-
gue, forming now an inseparable part of the language, such as the
Norman words in modern English. That mixture of Persian with
Chaldee was called Pehlevi (the Semitic part went by the name
Huzooresh, the purified Persian by that of Parsee or Pézend).
As to the time, the period of Pehles, extends from A. D. 200 (if
not earlier) to 700 ; that of Parsee from 700 to 1100 ; and tha of
modern Persian, the language of Jdmi, Nizdmi, and Héfiz, from
1100 up tothe present. The only changes in the Persian for
1600 years have been in the words ; many words used in the
Parsee books and Firdausi are now obsolete, and unintel-
ligible to an unlearned Persian. Although there are translations
of many parts of the grand Sh&hnamah, yet up to the present day
Firdausi's language is not yet properly investigated into, the ex~
planation of many things in the poem requiring more than an
ordinarily good oriental scholarship.

The second chief division of the Iranian tongues compnses
the affiliated languages, that is to say such as share, in the chief
peculiarities of this family, but differ from it in many
essential points. To this division we must refer the Ossetic,

spoken by some small tribes in the Caucasus, but completely
differing from the other so called Cautasian languages ; also tﬁo
Armenian and the Afghanic (Pushioo).
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2—THE ZEND LANGUAGE.

The general character of the Zend language in both its dialects
is that of a highly developed idiom. It is rich in inflexions, in the
verbs and in the nouns. In the former, where three numbers and
eightcases can be distinguished, it agrees almost completely with the
Vedic Sanscrit, and in the latter, it exhibits a greater variety of
forms, than the classical Sanscrit. Besides, we find a multitude of
compound words of various kinds, and the sentences are joined to-
gether in an easy way which is apt to contribute largely towards a
quick understanding of the general sense of passages. It is a gen-
uine sister of Sanskrit, Greek, Latin, and Gothic; but we find her
no longer in the prime of life; she is presented to us rather in her
declining age. The forms are not always kept strictly distinct from
each other, as is the case in Sanskrit, Greek, and Latin ; but are
now and then confounded, much less,however, in the verbs than in
the nouns, where the disselution first began; the crude form, s. e.
the original uninflected state of the word, is often used instead of
the originally inflected forms. So, for instance, we find daéva (the
Indian gods) which is the very crude form, employed as the in-
strumental singular, which ought to be daévéna, or at least daévd,
and as nominative plural, which ought to be daévdonké, or at least
daévd. The long vowels of the feminine in the nominative, 4 and
%, are out of course, so that from the termination alone the gender
is not so easily to be recognised as in Sanskrit ; so we have daéna,
creed, belief, instead of daénd; moreover the forms of the dative and
instrumental, chiefly in the plural, are often confounded. These
deviations from the original forms, and the confusion of termina-
tions are by far more frequent in the classical Zend, than in the
Gfitha dialect, where the grammar in most cases is quite correct.
* The chief reason of the grammatical defects of the present texts
of the Zend-Avesta lies, I think, in the want of grammatical
studies among the ancient Persians and Bactrians. Had the
study of grammar, as a separate science, flourished among the
ancient Mobeds and Dustoors, as was the case with Sapskrit
among the ancient Brahmans, and had Iran produced men like
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Pénini, Kftydyana, and Patanjali, who became the lawgivers of
the classical Sanskrit language, we should have less ground to
complain of the bad condition of the texts, and found less
difficulties in explaining them, than we have now to encounter.
There is every reason to believe, that the grammar of the Bactrian
language was never fixed in any way by rules; thus the corrup<
tions and abbreviations of forms, which gradually crept from the
popular and colloquial into the written language, became unavoid-
able. In Sanskrit the grammarians built, by means of the numer-
ous rules, under which every regular or irregular form of that lan-
guage was brought, a strong bulwark against the'importation of
forms from the popular and vulgar language, which was marked
by them as Prdkrit. Grammar became a separate branch of
study ; manuscripts were then either copied out or written in
the strictest accordance with rules of grammar, but always with
respect to phonetical peculiarities, especially in Vedic books, if they
had any real foundation. To these grammatical studies of the
Brahmans, which belong to an age gone by long ago, we chiefly
owe the wonderfully correct and accurate grammatical state of the
texts of the Vedas and other revered books of antiquity. -In Iran
almost all knowledge of the exact meaning of the terminations
died out at the same time that the ancient Iranian languages un-
derwent the change from inflected to uninflected ones. Books
were extant and learnt by heart for religious purposes, as is still
done by the Parsee priests. But when the language of the Zoroas-
trian books had become dead, there were no means for the priests,
who cared more for a merely mechanical recital of the sacred
texts, than for a real insight into their meaning, to prevent the
corruptions of the texts. Ignorant of any thing like grammar, they
copied them out merely mechanically like the monks in Europe
in the middle ages, or wrote them down from memory, of course
full of blunders and mistakes. For this reason, we find the copies,
now in use by Mobeds and Dustoors, in the most deplorable -
condition as regards grammar ; the terminations are often written
as separate words, and vowels inserted according to the wrong
pronunciation of the writer, where they ought to be omitted.
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The best text, comparatively speaking, is to be found in the oldest
copies only, while in Vedic manuscripts (if written for religious
purposes) there is not the slightest difference, whether they are
many centuries old, or executed at the present day. Westergaard
has taken great trouble to give a correct text, chiefly according to
the oldest manuscripts, which were accessible to him. His edition
is in most cases far preferable to the manuscripts of the priests
of modern times. The Dustoors, therefore, should consider it
their bounden duty to agree on an accurate text according to the
oldest manuscripts, which they could procure very easily. In
this task they will be aided much by Westergaard’s valuable
edition, and the grammatical researches of other European scho-
lars. Why will they 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 fragments of
the ancient Zoroastrian writings has now come, and the Dustoors
a8 the spiritual guides of the Parsee community, should take a
chief part in it. The darkness in which a good deal of this creed
is enshrouded, must be dispelled. But the only way of attaining
such a desirable result is a sound and critical knowledge of the

language. .

3—SOUNDS, VOWELS, AND CONSONANTS.

(A) VowsLis.

6, d,8; 1,6 u, 43 e¢6¢(aé); o, 6;—ai, 6i; au,ao; du,

do; eu, éi (aéi); ou, 01, 81 5 wi, 41.*
For 50 many vowels (12 simple, and many diphthongs) separate
characters, or combinations thereof, are used in the Zend manu-
# The long vowels are marked by the circumflex. The vowels to be pronounced in the

continental manner ; G is a long 4 with a slight tinge of & nasal sound to be pronounced
like 4 in the French dme soul ; Gi is equal to &,
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scripts ; which fact shows clearly, that in ancient times each of
them had its own pronunciation, but at present the priests pro-
nounce several of them, such'as @ and ¢, and o and «, without any
distinction. Therefore the original pronunciation of them can be
only guessed by us rather than really ascertained.

Of the vowels given in the above list, I shall point out only
such ones as are peculiar to Zend. 'Whilst the short and long a,
i, 4, ¢, 0, &c., are easily understood by any one, &, always
occurring before m or #, is a long 4, with a slight tinge of a nasal
sound ; it 48 chiefly used in the genitive plural termination
andm, Em=S. dnim.—Of the e sounds, ¢ and ¢ are to
be poticed. 'Whilst the Sanskrit has only one e, which is always
Mg, having originated from a fusion of @ and 4, the Zend has a

short ¢ besides, which has either no correspondent in Sanskrit,
or which corresponds to the short a. This e is often in Zend a
mere vehicle for facilitating the pronunciation. Quite peculiar is
¢, which is a long vowel, and prevalent chiefly in the Gétha
dialect, where it often replaces the final 6 of the usual Zend; for
instance, k¢, who?=kd; yé, who,=yd ; wvache, word.=vadké
&c. The writers confound it often with #, which circumstance
seems to hint at its close affinity to that sound.

The frequent use of a before ¢ and 6 is very likely not a pecu-
liarity of pronunciation, but of writing. The Zend texts are
handed down to us not in their original characters, but in a
later form* of writing, which arose very likely, shortly after the
commencement of the Christian era, when Syriac literature began
to spread in Persia. For the Zend characters are written
from right to left, like all the Semitic alphabets (except
the Himyaritic in South Arabia and the Aethiopic) ; while the
Sanskrit, and the ancient Bactrian alphabets, such as are to be
found on coins, and in the cuneiform inscriptions exhibiting the
ancient Persian tongue, are written from left to right. The
form of the Zend characters besides, bears a great resem-
blance to some Syriac alphabets. Now to revert to aé and ao

* Asthe O1d Testament has been preserved in the Chaldee characters though origi-
nally written in the Samaritan.
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at the beginning of words, it is a peculiarity of the Semitic lan-~
guages to introduce every initial vowel by prefixing an EWf (a
soft aspirate sound, generally rendered by a, but not exactly
corresponding to it). This peculiarity has crept into the writings
of the Zend texts, so that a word hardly ever commences with é
but with ¢é. In the middle of words, aé may be a peculiar
diphthong ; for instance, in vigpaéshdm (genitive plural of vigpa
all), ete.

In the GAtha dialect, we observe this peculiarity that if words
terminate in vowels, they terminate always in long, never in short
ones. This lengthening of the vowels at the end extends even to
the shortest of all, the short e, which, according to its origin, is not
even to be considered as a full vowel (it is similar to the skwd in
the Hebrew). So we find rdzaré instead of rdzare, rule, way,
(Yas. 32, 12). The reason of this peculiar circumstance lies
certainly not in the nature of the Gétha dialect, but in the litur-
gical application of the pieces written therein. They are, as we
shall see afterwards, the most important and lholiest prayers used
in the Zoroastrian divine service, and were originally sung (see
p- 4. 8). The way of singing them was very likely analogous
to that in which the Brahmans, the nearest relations of the
Parsees, used to sing the verses of the Sdmaveda at the time of
solemn sacrifices only, and which is preserved up to this day on
such occasions. From hearing a S@maveda priest sing some
verses of this Veda, one can ascertain, that he lengthens the
terminating vowels of a word, even if they are short. In Sans-
krit, where the grammar was fixed by rules, the texts were not
changed according to the mode of singing them, while in Zend,
where nothing regarding the grammar and pronunciation was
settled, these peculiarities produced by singing the Gathas and
some other pieces, crept into the manuscripts, which were often
written from memory only, as is now often the case.

On the changes of one vowel into another, I shall make but
few remarks. There arein Zend two vowels, ¢ and v, and one
semivowel g, which change an original a preceding or following,
into ai, € or 6, a circumstance, which we observe in the Teutonic
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languages also.* So instead of barali, he bears, we find baraits:
{as instead of @, influenced by the terminating ¢), yézt or yéidhi,
“if,” instead of <yadyi, as it is in Sanskrit, verezyéits, instead of
verezyati, he works. Now and then the ¥ which has produc
the change of a into ¢, disappears, e. g. nagd (Vend. 8, 21) im-
per. flee ! perish! instead of nagya which is the regular form. In
the Géthg language we perceive, besides this change of a into
at or é, that of @ into J, for instance, wverezydti, instead of verez-
yatd, he may work ; vatdyiti for vatayatu, he may tell, an-
nounce (Yas. 35, 6).

(B) CoNSONANTS. -

GUTTURALS.—Fk, k1, ¢, ¢, gk, h.
Pavaravns.—ch, j.
DenrAvLS.—1, th, d, dh.
LaBiALs.—p, f, b.
SEMIVOWELS.—y, r, v, .
SIBILANTS.—¢, Sh, s, 2, zh.
NasALS.—m, 1, %, n, fi.

I shall now make some remarks on the sounds which are peculiar
to the Zend language. Of all gutturals ¢ (corresponding to the
Latin ¢u) is one of this sort ; in modern Persian, kko corresponds
with it, e. g. khvab, sleep, in Zend gafua (S. svapna, Latin somnus,
Greek /ypnos). In the Gétha dialect this sound is more frequent
than in the usual Zend, e. g. gyem, I may be, instead of hy@m, Lat.
sim ; gpefitaqyd (gen. sing. of ¢pefita, holy) instead of gpefituhé.

The palatal sounds, ¢k and j, as well as the soft sibilants, z and
zh, which are in many respects near to the palatals, are always
changed into a harsh guttural sound %%, before ¢, tk (confound-
ed now and then with dk, e. g. wkkdhem, ¢ what is spoken, a
word, instead of ukhthem), and s : e. g. berekhdha *“high, elevated,”

* Compare staff, pl. staves, ¢ being pronounced in the plural like & of the continental
languages.
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*instead of berezta ; aokhta, hespoke, instead of avachta, from vach
to speak vdkh-s nom. sg. speech, acc. sg. vdchem; drukh-s
nom. sing., drujem, acc. sg., the palatal reappearing always imme-

jately before vowels.

Among the dental class, ¢k is of a peculiar nature,
and not to be identified with t& of the Sanskrit, which is
simply an aspirate ¢; it is rather near to the Engligh /4. In
most cases it is only a change of the simple ¢ on account of its
being followed by r, w, and sometimes y; e.g. thri S. iri,
three, thwd S. tvd, thee; ithyéjé ruin (from the S. root tyay
to leave). A very instructive example occurs in dtar-s, fire;
the gen. sg. is dthrd, the acc. dtarem, ¢ being changed into
th before r, and retained before the vowel. Now and then
it corresponds with S. t%; e. g. atha, then, after, S. atha. If
a word terminates in ¢, we find generally a separate sign used
for it ; but it appears to be rather a calligraphic peculiarity than
to imply a separate dental sound ; for that reason I left distin-
guishing this final ¢ (in certain words as thaésh S. dvish to hate,
thaésha religion S. dikshd, it is used at the beginning also instead
of the common ¢). D&, the soft aspirate of the dental class, is not
more strictly distinguished from the simple d, which fact causes now
and then a confusion, rendering it, for instance, difficult to distin-
guish d4, to give, from dhd, to make, create.

Of the labial class f is not to be identified with S. % ; it is an
aspiration of p, as th is of ¢, on account of its being followed by r,
or sand sk ; e. g. fra S. pra, Greek and Latin pro, for; dfs, water,

(nom. sg. of ap water) ; kerefs, body, Lat. corpus (nom. sing. of
kerefs); fshu, rich, monied. Among the semi-vowels we miss /,

which in the ancient language seems not to have existed at all;
in the Pehlevi and modern Persian we find it, but it is always
traceable to an original . In Sanskrit / is later than r, but it is
already known to the Vedic dialect.

In sibilants, the Zend is peculiarly nch even richer than
Sanskrit. The ¢ (to be pronounced as ss like the French ¢) is
uniformly put for 4, if another ¢ follows; in Sanskrit one says
vitla having possessed (from the root vid to possess, get), but in
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Zend it is always changed into vigfa,* (compare in Greek oistha
=Zend wéigta, thou knowest, from oida__S. veda I know). In
the Gatha dialect we find it often at the end of words instead of 4,
e. g. gtavag instead of gtavat, praising. Zand zh are two soft sibi~
lants, lacking the Sanskrit. Into these soft sounds the dental d
is changed, if it meets another d,e.g. dazdi, give, instead of
dad-dhi. In the Gétha language, we sometimes find the pecu-
Harity of changing ¢t intozd or zhd, when a soft sound, b or g, is
in the following syllable, e. g. azdébis, the instr. plur. of agti,
existence, body (afterwards from ignorance used as a nomi-
native), vazhdreng acc. pl. of vagtra, field.

Of the nasal sounds n is used before &, e. g. anhus life, and
inserted between a and % in certain forms, e. g. merechanuha, kill ;
7 is used before % and appears to be stronger, like ng. They bave,
however, nothing to do with the etymology, and are a mere
produce of pronunciation ; 7, generally used before the dentals,
seems to be a half nasal sound, like the Sanskrit Anusvira.

4—ROOTS.

The last elements of an aggregate of sounds, which remain, after
all the suffixes and terminations have been taken off, are denoted
by the name of “ root.” For instance, to find out the root of
verezyéiti « he works,” first the termination of the 3rd pers. sg.
present tense ¢, and then yéi (ya), being the characteristic of the
present tense and those words, that are derived from it, are to be
taken off ; the remaining part verezthen is the root, to which the
idea of ‘¢ working” is attached. Most nouns being traceable to
verbs, we shall confine ourselves to the enumeration of some
verbal roots. Original roots are of course monosyllabic,
consisting now and then of a single vowel only, er being a com-

# Ttis the first part of the name Viptdgpa the orignal form ofthe Grecian Hyataspes
meaning * possessing horses.”
8
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bination of a vowel with a simple or double consonant, or of two
consonants with a vowel between them, e. g.7 to go (in aéiti he
goes S. eti, Latin i, he goes); dd S. dd to give; vd to blow
(vdofiti, they blow, vdta wind ; gé to go (in gata, gone); ¢ru to
hear ; mere to die ; kere to make ; mar to speak, recite, (frama-
r4ité, he announces); char to walk ; fack to flow ; vakhsh to
grow ; vach to speak; mrd to say (in mraot, he told); bar to
bring ; as to be (in akmi I am, donkat he was); bé to exist &e.
From the simple roots others were derived by means of some
additional sounds, which, of course, can change the meaning;
so dath to place, is a derivation of dkd, dd to make, merefich
to kill, one of mere to die. Now and then we find a verbal root
joined to a noun, in order to modify the meaning, e. g. yaozhdd,
yaozh-dath to purify, make clean. As to their practical use, the
reader will soon become aware, that the roots are mere fictions
of philology, abstract grammatical notions, but in order to obtain
a thorough knowledge of a language, they are nevertheless very
useful. They show the common origin of words, which, in
the course of time have become different both in forms and sense.
So nagus a corpse, (nekys in the Greek) and nagaité, nashuité he
perishes, goes away, are of the same root : nag, S. nag to perish ;
drukhs, destruction, lie, aiwidruzhaili, he belies, atwi-drukhté, a
liar, are traceable to druzh S. diuk to destroy; frathweregem, I
created and thwiresta creator, are derivations of thwereg thwareg,
thwores (only different pronunciation of the same root)=S. tvaksh
to fabricate, make, create (literally “to cut”); agfi existence,
ahmi I am and agtvdo existing, come likewise from the root as to be.

5—CRUDE FORMS.

From the root, in which the notions of verbs and nouns gre
likewise contained, both are then distinguished by means of suffixes,
orif they are left, at least by the terminations or inflexions.
These new forms, produced in order to distinguish verbal and
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nominal notions, are called the crude forms ; to these then the
inflexions only need being added to make the word complete. I
shall illustrate this by some examples. To form from the root nag
to perish, a noun meaning ¢ what has perished,” a dead body, the
suffix » is required ; nagu, therefore, is the nominal crude form
to which then the terminations may be added, as nagu-s nom. sg.
nagiim, acc. sg. &. Sometimes the inflexion is added without
the previous formation of a proper crude form, e. g. drukh-s, lie,
from the rootdrush (the soft =zA is changed into the harsh k4 on
account of s being a harsh sound, see pag 55).

To make up the verbal crude forms, different modifications of
the root, which produce a slight change of meaning, must take
place. In order to impart, for instance, to the crude form of ¢ru,
to hear, the causal idea *to make hear, recite,”” it must be
changed into ¢rdvay, or to the root merefich, to kill, the desi-
dcrative idea ‘¢ to wish to kill,”” it must be altered into msmerekhsh.
Even the tenses often require a crude form, to which the termina-
tions may be added. In order to form the present tense ‘he
hears,” or ¢ he does” from the respective roots ¢ru to heat and
kere (kar) to make, the syllable #u (used also in Sanskrit and
Greek, in certain verbs which conveys the meaning “now,”) is to
be added. Thus the crude forms of the present tense, gurunu
(euphonically instead of grunu) and kerenu are obtained, to which
the termination of the third pers. sg. 7 is to be joined. In this
way, the word gurunaoiti (modern Persian shunad) ¢ he hears"

and kerenaoiti,* (modern Persian kunad) ‘ he makes,” are then
formed; the literal meaning of both is hear-now-he, and do-now-he.

6—MODIFICATIONS OF THE VERBAL ROOTS.

There are three chief modifications of the verbal roots, irres-

# The original u of nu is changed into o before. i, in strict accordance with the rules
of Sanskrit grammar, where in certain classes of verbs in the singular of the preseat
tenses, active voice, the change of u into 6, and of § into ¢, always takes place. This
change is called Guna in Sauskrit grammar.
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pective of tense or mood, to be observed viz. Causal, Desiderative,
and Intensive forms.

1. CAUSAL FORMS, expressing the idea  to make, to-get made,"”
are very frequent in the Zend-Avesta. They are formed exactly
in the same manner as in Sanskrit, by lengthening the vowel of
the root and adding the syllable aya. Examples: kdrayéiti S.
kéragati, he gets made (from the root kere, kar, to make); tdpa-
yéiti, he makes hot (from the root fap, to be hot, to burn, Latin
tepere); jamayéiti (Yt. 17, 21). he makes go out, expels (from the
root jam to go); vi-shdvayat (Vend. 2, 11). he made go asunder,
(from shu to run, to go); grdvayéiti he makes hear, recites (from
¢ru to hear); ava-gtayat, he fixed, established, Vend. 2, 34. (from
¢td to stand); khraogyéiti (an abbreviation of khraogayéiti), he
makes cry, i. e. scares, frightens Vend. 15, 5. (from %hrug to cry,
Persian khurushidan); darayéhi,* thou keepest (from dar, dere,
to hold, modern Persian ddshtan).

Closely connected with the proper causal verbs, are the so called
DENOMINATIVES, that is to say, verbs which are formed from
nouns. Examples : raéthwayéiti, he pollutes, literally : touches
with raéthwem, a fluid (now and then it means the fluid of light);
vydkhmanyéiti, Yt. 8, 15. he takes into consideration, derived from
vybkhman consideration ; peregunyéiti, * he puts the question,”
from peregana, questioning. There is another way of forming
DENOMINATIVES besides the causal suffix aya ; that is the verbal
root dé to make, added to a noun. Examples : pasdayéiti Vend.
15, 5. he treads (the dog) with the foot, literally : he makes,
applies his foot (pad, Latin pes foot); yavé-daydt, it might grow
corn (lit. make corn); gudhus-dayds, it might be thrashed (lit.
make thrashing); pistré-daydt, it might be ground (lit. make
grinding) ; gufidé-daydt, flour might be made (lit. it might make
flour) Vend. 3, 32.

2. DESIDERATIVE forms, expressing the wish of obtaining any

# Yas. 11, 8: yo mm aiwis-hutem ddrayéhi who keepest me, (Homa) without

having squeezed my juice. aiwis-hutem consists of hutem, the past participle of Au, to

_squeeze, to prepare the Homs juice, and the negative g joined to vis, liquid, juice; v is
changed into % on mccount of & having become ai in consequence of the § in vi
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thing, are made up exactly in the same manner as in Sanskrit,
viz. by reduplication of the first syllable and addition of s to the
crude form before tlie terminations. Examples: mimarekshaité,
Vend. 15, 14. he endeavours to kill (from the root merefich to
kill); gurugrushemné,* Yt. 14, 21. desirous of hearing (from ¢ru,
to hear) ; sishndonhemndo,t Yt. 13, 49. wishing to know (from
gan to know, in Sanskrit it sounds jijudsamdndh, wishing to know).
In the GAtha dialect, these forms are on an average more frequent,
than in the usual Zend, where they are gradually dying ont.
Examples from the Gathas: didereghzld, Yas. 44, 15. thou
wishest to recite (from derefij to recite prayers), chikhshnusko,
thot wast desirous of worshipping Yas. 45, 9. (from kkshuu, to
satisfy one, to worship); mimaghshé] Yas. 45, 10. thou wast
desirous of magnifying (from the root muz, magh, to be great).

3. INTENSIVE ForMs serve the purpose of enhancing the
strength of the verbal notion to make it more emphatic. The
original way of forming them is to repeat the whole root, and then
to join the terminations to it, thus put twice. Afterwards, as
it is usual in Sanskrit, they lengthened only the vowel of the first
part, and left out the consonants, which followed it ; for in-
stance, the Sanskrit dédipyamdna, very brightly shining, is an ab-
breviation of the original, dep-dipyamdna. In Zend the original
intensive forms prevail, while the abbreviations arerare. Examples :
nighdare-dairydt, Vend. 18, 38. he would tear out with great force
(from dar to tear ; Pers. dariddn); fra-vdg.- vazaiti, Vend. 3,31.
he furthers, promotes very much (from vez to carr y); hareke-hare-
chaydt, Vend. 5, 60. he would pour abundantly (from harech to
emit, pour); naéuizhaiti, Yt. 8, 43. he uproots (from nizk, to
sweep away, clean, S. nij). In the Githas we find chiefly the
abbreviated form of the Intensives. Examples: rdreshyanti,

® Vay@m vdchim gurugrushemnd, desirous of hesring the voice of birds. ¢

+ It ought to be zizndonkemndo, the present. par-mple, middle voice, nom. pl. ;
baut the soft z is incompatible with n, therefore it is changed into the harsher h; A
in hemné corresponds with & which is after 4 and before ¢ ge nerally made A.

1 All these forms in shd, zAhG are second persons sg. imperfect tense of the desider-
tive form.
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Yas. 47, 4. they hurt repeatedly or very much (from rash, resh
to hurt); vdividdité, Yas. 30, 8. it is possessed, held completely
(from vid to possess, get); fravdividé, Yas. 44, 11. I am well
known (from vid to know).

7.—VOICES IN THE VERB.

There are three voices to be distinguished in Zend, as well as in
Sanskrit and Greek: viz., the active, the middle or reflexive, and the
passive. The first and third being well known and generally ap-
plied in the modern languages, only the second voice requires
some remarks. I have called it the middle or reflexive voice ; it
corresponds with the so called Atmanépadam in Sanskrit, the mid-
dle in Greek, and the deponent in Latin. According to its na-
ture, it occupies the place between the active and passive voices,
participating in the nature of both. Originally the middle voice
served to express passive as well as reflexive notions, and it was only
in the course of time that they established a proper passive form by
the addition of ya to theroot, but without changing the terminations.
The original passive meaning of the reflexive voice is, however,
now and then, chiefly in the participial forms, preserved. Exam-
ples: hachaité, Yt.8, 60; 10, 117; 14, 44. means “heis follow-
ed, accompanied, provided (baéshaza with medicaments), while the
corresponding active form kachaiti, Yt. 10, 66. means “he follows,”
requiring an accusative (yim hackaiti whom he follows); inthe same
manner the pres. participle hachimnd, conveys merely the passive
meaning “followed, provided”; vazemnd, Yt.14. driven, drawn (by
horses in a carriage); baremnd, borne (in a Palkee) Vend. 8, 73.
In all these examples the passive meaning of the middle is evident,

.the formal passive voice would require the forms: vas-yamné,
basryamné.

Closely connected with the passive is the reflexive notion,
which prevails now in the forms of the middle voice. Thus
in the very common middle voice form yaxamaidé, we worship,
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the idea for ourselves, our benefit,” is implied. Other
examples are : viganuha Yt. 10, 32. (in an address made to
the angel Mithra) come yourself to my offerings ¢. e. in
person ;* (his) h@m-baranuha, take these things together,
receive them for thy own use ! =i (his) dagva, deposit
them for thy use (in thy heavenly abode) ! These three
forms, just quoted, are imperatives 2nd pers. sg. of the
middle voice, and convey evidently a reflexive sense. The active
imperative bara Yt. b, 63. means simply “*bring,” but the corres-
ponding middle form, baranuha, means, ¢ bring for yourself” i. e.
take. Peregem, aperegem, impf. 1st pers. sg. act. means, I asked,
put a question ; but the corresponding form of the middle voice
aperegé Vend. 2, 2, is, I conversed; the pres. partic. of the middle
voice, peregmana Yas. 30, 6. conversing, deliberating.

Often the meaning of this peculiar voice coincides with that of
the active. So mainyéifité, they believe. To express intransitive
or neutral notions this voice is of course more fit than the active ;
we find it, therefore, often applied for such purposes. Ezamples :
raodhahé thou growest (from rudh to grow) ; gaété Vend. 18, 5.
he lies down (from gi to lie down) ; dgté he sits (from ds to, sit).

8.—MOODS.

In the Zend language there are four chief moods, which can be
used in all the three voices above mentioned, and are distinguished
from each other by different characteristics. These four moods are
as follows: INDICATIVE, SUBJUNCTIVE, POTENTIAL, and IM-
PERATIVE. )

The INDICATIVE does not require any further remarks. Ex-
ample: bardmi I bring; mraoms I say; barat he brought, &e.

# The Izad or angel was expected to come himself down from his celestial abode to
his devotee, when worshipping him in the proper way.
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9.—THE SUBJUNCTIVE.

There are two kinds of this mood to be found .in the Zend-
Avesta, one with long, and the other with short terminations,
which both being lost to the classical Sanskrit, are extant in the
ancient language of the Vedas also. The characteristic feature of
these subjunctive moods is the constant insertion of d between the
root and the termination, e. g. van-d-ifi, van-é-t from van to
destroy.

The FIRST SUBJUNCTIVE takes after its characteristic ¢ before
the terminations of the presenttense indicativems, A1, 7 (see below)
&e. e.g. vaéudits Yt. 13, 84. he may look (from vaén, to see, Pers.
bin-am, I see). As to its meaning, we find it applied in various
ways, it is commonly to be translated by ‘“might, would or
should.” It can depend on particles such as yaf, yatha that, in
order that, or it can stand without them. I xamples : yage-thwd
(Audhitam) nit aiwi-drughdofiti Yt.' 5, 90. that they may not
disturb thee (from druzh to destroy); ava k6 mairydité, Vend.
7, 37. (and if) he should then die (from the root mar to die);
thwam kainind jaidhydoditi, Yt. 5, 87. the girls shall invoke thee
(Anahita); migrinavihi, Yt. 5, 87. thou shalt, mayest grant ;
bavdhi thou shalt be; ava-jagdi, instead of ava-jagdhi, Vend. 19,
18. thou shalt go; we find it in general sentences too, e. g. {do
khshapané ydo jvihi, Vend. 18, 27. for how many nights thou
mightst still be living (from jiv to live).

Very frequently this tirst subjunctive mood serves to express the
FUTURE TENSE, the original forms of which are dying out in Zend.
The idea of the future, and that of the subjunctive are related to
each other, both implying a state of uncertainty; in Latin the
forms of both are very near also. Examples : katha khdo tachdofity
Yt. 8, 5. how will the wells flow (from the root fach to flow) ?
vigpa drukhs ndshdité Yt. 2, 11. every evil doer will perish, or is
to perish (from the root. ndsh to perish, go off) ; jagdits té
avanhaécha, Yt. 1, 9. he will come to thy support (from jag to
come); ko doahditi, Yt. 13, 18. he will be (from as to be.)

The SEcoxp SUBJUNCTIVE has after its characteristic 4 only
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the shortened terminations of the imperfect, 3rd pers. sg. 4¢, 3rd
pl. @, &c.  This form is chiefly used in the sense of an Impera-
tive, but in the third pers. sg. only, as glavd/, may he praise, let,
him praise (from gfu to praise); vandt Yt. 19, 95. may he destroy
Jet him destroy ; jandf, Yt. 3, 14. may le slay, let him slay. It
can change places with the first Subjunctive and be used in condi-
tionalsentences conveying the sense of ¢ should, would;”” examples :
yat icerefitdt, Vend. 7, 37. if he should cut (from the root kerent,
in the medical sense *“to aperate™) ; vigpem 4 akmdt yat bavdt (a
common phrase), all for the purpose that it should be, might be.
Now and then it is applied to the future tense also, e. g. kadka
né avi uzyardt, Yt. 8, 5. when will he come to us? (from
the root ar to go)

10.—POTENTIAL.

Of this mood we find two kinds, which, as to their formation,
correspond exactly to the Potential (called Ling). and Precative
(called Ling Agishi) of the Sanskrit grammar.  The chief ¢harac-
teristic of both is the addition of an ¢ to the crude form of the
present tense. In the first torm, the proper Potential, this ¢ only
is required ; butin the second, the Precative, d is to be added to
it ; thas we obhtain, as the characteristic of this second form, the
syllable & which is to be iuserted between the root, or the crude
forin of the present tense, and the terminations.

The FIRST POTENTIAL is of very frequent use, chiefly in the
second and third persons sg. and pl.; it is easily recognised by
the terminations éis (2nd pers. sg. active voice),—isa, aésa (2nd
pers. sg. middle voice),—dif (3ru pers. &g. act. voice),— eéla,—
#ta (3rd pers. sg. middle voice),—adta (2nd pers. pl. act. voice),
—yadhwem (2nd pers. pl. middle voice),—ayen, yen (3rd pers.
pl. act. voice),—yafn/a (3rd pers. pl. middle voice). The first
persons are but of rare occurrence ; insteadof themthey use thefirst
pers. imperative. We find, however, the following terminations :
aém (first pers. sg. act. v.),—aéma, (first pers. pl. act. v). e. g,

9
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Jagodma, we may come,—dimaidkd (first pers. pl. middle v).,
batidhybimaidhé, Ys. 9, 21. we might awaken (from budh to
awaken). Now and then we meet a dual form, eriding in aéfem,
ayatem (3rd pers. dual act. v).

The application of this first Potential is manifold. In the 2nd
pers. it is very frequently used as a polite form of the imperative,
when any thing is to be commanded or asked for. Ex. fra-
baréis thou shalt bring (from bar to bring); hifickéis thou shalt
sprinkle (from Aifich to sprinkle) ; drefijaydis thou shalt recite
(from drefij to recite) ; nipdydis thou shalt protect (from pd to
protect); sbayaésa thou shalt invoke (from xbé to invoke); fradai-
dhisa Yt. 3, 1. thou shalt keep (from d}d to put); diisa Yt. 10,
32. thou shalt sit (from dA, ds to sit); gchifidayadhwem Yt. 1, 28.
thou shalt cleave for yourselves (from the root gchifid to cleave,
Latin scindo) ; vdrayadhwem you shall cover (from wvar to
cover); darezayadhwem you shall chain (from dares to chain, fet-
ter, bind) ; wupazdit one shall strike, beat (from =an to strike,
slay); ava-baréit he may bring hither; barayen they shall bring.
chikayen Vend. 15, 12. they shall atone (from chi, ki to atone, be
punished ; it is instead of ckikayen); vddhayaéla Vend. 4, 44. he
may give him in marriage {from vddh to marry, carry home);
Jramaraéla he may teach ; igaéta he may have, obtain for himself,
(from g to have, possess); nishidhaéla he may sit down (from
shadk to sit); dmayafita Vend. 7, 37. they may learn ; hafidares-
ayafita they shall chain (from the root darez to fasten, make
tight).

To express the ides of habitude, the Potential is used as the pro-
per mood e. g. Vend. 4, 47. yatha maghavé fravikhshéit, as the
Magian priest is in the habit of reciting (from wvach to speak) ;
Vend. 3, 42. yatha vité framarezdit as the wind is in the habit
of sweeping away (from marex to sweep); Yas. 12, 6. Zarathustré
daévdis vydmrvitd, Zoroaster was in the habit of speaking against
the Daévas (from mrd to speak); aperecayatem Yas. 12, 6. these
two used to converse.

The SEcOND POTENTIAL, which we may style the Potential pro-
per, is used as a PRECATIVE or with the negative w4 as a PROHI-
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BITIVE and as a CoNDITIONAL. The 2nd and 3rd persons prevail
in this mood ; in conditional sentences the first person is to be
found also. The terminations are : 1st sg. yam, 1st pl. yama;
2nd pers. sg. act. voice ydo, pl. yata; 3rd pers. sg. act. v. ydf,
pl- ydn. Of the first and second persons in the middle voice I
could discover no distinct traces ; but the 3td pers. pl. of this voice
—ydres, is occasionally to be met with. .

As to its meaning, it coincides often with the first Potential,
but on account of its being a combination of the characteristics of
both the Potential and the Subjunctive, it is more emphatical,
and solemn than the simple Potential. Its proper place, therefore,
is in praying, in imparting blessings, giving an exhortation or a
command, or pronouncing curses ; joined to the negative particle
md, it is the strictest form of prohibiting a thing. Ex.: gurunu-
ydo n6 Mithra yagnahé Yt. 10, 32. mayst thou hear our prayers,
Mithra !; vadibya né ahubya nipayde Yt. 10, 93. mayst thou
(Mithra) protect us in the two lives (the bodily and spiritual) !
baregma  fragturenuydo Yt. 12, 3. thou shalt spread the Barsom
(from the root gtar, gtere to spread); daydo Yt. 10,94. thou mayst
give (from dd to give); buydo Ys. 62, 2. thou shalt be (from 6%
to be); buyata, Yt. 13, 147. you may or shall be; md buyata
Vend. 18, 17. you must not be, do not be; ddyala Nyfy. 3, 11.
you may give (from dd). Examples of the third person: jamydt
Yt. 1, 33; 10, 5. he shall come (the angel who is invoked) ;
buydn Yt 16, 3. they shall be; frateregan, they shall fly; fra-
dvardn they shall ran away, Yt. 11, 6. (from fereg to fear, and
dvar to run). The vowel dis now and then shortened, e. g.
chikayat Vend. 7, 38. instead of chikaydt, he may atone. While
the 3rd person sg. active voice of this form is rarely applied to
express a command, or a wish (for which the 2nd Subjunctive is
more usual), the 3rd pers. pl. middle voice, ending in ydres,
seems to be more common in that sense. Ex.: daithydres Vend. 8,
22. they shall put for themselves (from dalk to put) ; buydres
Nyfy. 3, 11. they shall be (from b4 tobe) ; aiwi-gachydres Yt.
8, 56. (if they) should or might perform; hydre Vend 17, 9.
(these nails) shall be thy lances (from as to be).
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It is frequently employed in conditional sentences, chiefly in the
antecedent clause, introduced by the particle ydzi if. Ex.
yéidhi azem noit daidhydm (potential of the perfect. tense) Vend
1, 1. ii T would not have created (perfect tense of dihd) ; yéai néit
uzvarcgydl Vend. 4, 25. if he s ould not atone for (from varcz to
do, to make ; uz-varcg to do away with a thing, especially a sin
by. punishment) ; ehudt hacha irishydt Vend. 13, 38. and (if)
he should be hurt (from,grish to be hurt, wounded). In the
consequent clause of conditional sentences, we find this mood also,
see for instance Yt. 8, 11. where the star Tistrya, who brings
the rains to mankind from a fabulous sea, says as follows : if men
had invoked me with prayers, I had then gone forth (shushuydm
from shu to go; itis a perfect form), I would have come
(jaghmyam from gam to come, perf. tense).

Now and then this precative and conditional mood is used in
a strictly potential sense, expressing the faculty or ability
to do a thing. Thus we read Vend. 6, 29. as mach (chat)
as they can grasp (hufigewrvay@n : from gerew to take)
with their hands.

11.—IMPERATIVE.

This mood, very frequently used, has various forms, which,
although they agree with those of Sanskrit, have preserved some
peculiarities. The most peculiar feature in these Imperative
formations of the Zend and Sanskrit, is the first pers. used in sg.
and pl. active and middle voices, a formation unknown to the
other Arian tongues, where its want is supplied by conjunctive
forms. We have just become aware of the unfrequent use of
the first persons of the subjunctive and potential moods in the
Zend. The reason is their having been absorbed, for the greater
part, by these peculiar Imperative forms, which are very emphati-
cal, expressing through the length of their forms very palpably
the idea of intention and volition or duty : 1 will, 1 intend, I am
resolved, &. They are made up as follows :
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st pers. sg. act. voice d,dni, a ; middle voice, di, dné ; Ist
pers. pl. act. voice dma, middle v., dmnidé. Ex. avanayéni Yt.
19,44. T will carry away (from nf to carry) ; ava-bardud, T will
bring ; jandui, 1 will slay (from jan to slay) ; varedlayé.i Vend
2. I will make grow (or, protect); bardma, let us bring; kea wida-
thdma Vend 6,44. where must we lay down (a dead hody)? We
find it often used after relative particles, as yat, yatha, e. g. duzdi
06 yat bavdma Yt. 5,58. give us that we may be ; yatha nijandma
that we shall certainly slay. The middle form in dné is quite
peculiar to Zend, and wanting in Sanskiit. Ex. vigdui Vend 2.1
will go myself (from the root vig to go, enter, now and then to be
taken in the' general rense ¢ to be™); fravardné, I will profess
myself (the Zoroastrian reiigion; from var to choose).

The plural of the middle voice dmailé is rare ; we find
it in the GAtha dialect only ; see Yas. 58,3 : neman/ié vigdmaiilé
let us go for ourselves to prayer ; wemanhé dvaélaydmaidé, let us
devote ourselves to praver (from wvid, to know, the causal is
vaéday ; with the preposition d it means ¢ consecrate”).

In the Gathas the forms in dut are comparatively rare; those
in d and di prevail. The form in d, being the ancient termi-
nation of the first pers. sing. imperative, is solely confined to
these ancient prayers. Ex.: peregd Yas. 44, 1. 2, 3. I will ask ;
yded Yas. 28, 2. 1 will pray; ahayd Yas. 33, 5. I will worship;
Sravakhshyd Yas. 45, 1. 1 will promulgate (from vach, to speak,
vakhshya being here the crude form of the future tense). Before
the enclitic ¢ha * and” this 4 is shortened to a e. g. vavchacha
Yas. 45, 3. and T will tell.

Besides this Githa form in d we find one terminating in di in
both dialects, convering the same sense, e. g. khishnaoshdi Ys.
46,1. I must worship (from Lhkshnu to worship, khshuaosh is an
Aorist form) ; meighdi Ys. 43,4. I will have thought i. e. my
wish was to think (from man to think, but in the crude form of
the Aorist méfig, ménh S. mans), névdi instead of manydi Ys.
45 3. T will think ; sbaydi I will invoke ; jagdi I will come, &e.
in the usual Zend.

The 2nd pers. imperative active voice sg., terminates either in



70 IMPERATIVE.

a, that is to say, in the crude form of the present tense; or, if there
be another termination, as nu, added, or, if the crude form be iden-
tical with the root, in di, dhs. Ex.: bara bring! (here it ends in
bara, which is the crude form of the present tense : bardmi I bring);
ava-jaga come, hither (jagdns 1come); uge-hista, rise! (uce-
histdmi Lrise) 5 kerentiidhi, make! (kerenaoms 1 make, from kere to
make) ; gtiéidhi, praise! (g¢faomi, I praise, from the root ¢lu to
‘praise) ; mraidhi speak ! (mraomi, I speak, from mru; now and
then we find mru alone, e. g. fra-mru recite); jaidhi slay! Ys.
9, 30. (from jan toslay) ; para-didki, go to ! Vend. 22,7. (from
i to go); dasdi* give ! (from dd) which is in the Géthas always
daidi give! ; gaidi, gn! (the G&tha form, from gd to go). The
plural, active voice, terminates always in fa, e. g. gfufa praise ye !
pdta protect ye! (from the root pd, to protect) ; ugehistata rise ye!
(from ¢fd to stand, with ug to rise) ; ddfa give ye !

The second pers. sg. middle voice terminates in gva and apuha
which both correspond to the Sanskrit termination sva ; e. g.
ni-dagva put, place! Yt. 10, 32. (from dath to put); gnayanuha
take a bath ! Vend. 18, 19.; jijishanuha, send for, seek ! Vend.
15, 13. ; nizbayanuha invoke! Vend. 1Y, 13, 14.

To the GAtha dialect the form in anuka is not known ; there
the original shva, hva is found, e. g. kereshva make! Ys. 40. ;
glshakvd hear, listen! Ys. 49, 6. (from gusk to hear). The
plural is diim, e. g. giiskéddm listen ye! Ys. 45,1. thrazdim save
ye! Ys.34, 7. (from thrdf to protect, save).

The 3rd perss. imperative are of very frequent use, express-
ing the idea : let him do this or that! he may do! Now and
then they are used in the meaning of a future tense, e. g. Janhenitu
they are to come, they will come Vend. 2, .. 2. (from jam to come,

Jank is the crude form of an Aorist). The terminations are as
follows : —

Sg. act.—tu, pl. fitu ; sg. middle voice tam ; pl. #tam. Ex.:
vanhatu he may put on clothes Vend 3, 19. (from vanh S. vas to
put on clothes); garafu he may eat! let him eat! (from gar to
eat) ; graotu he may lear ; mraofu he may tell (from gru, to hear

* Dazdi in the GAthss is the 8rd pers. 8. active voice, seo Ys.46, 8 ; 51,6.
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and mru to tell) ; agtu he may be; let him be ! ayafifu they may
go, let them go (from ¢ to go) ; dfrinefitu they may praise (from
fri to love, be kind) ; hefitu they may be! (from as to be). The
forms of the middle occur in the Gatha dialect only,* as nidydtdm
Ys. 48,7. let him (Aéshemd, one of the bad spirits) be put down !
(from dd to put, with ni to put down);t FKhshefitdm, instead of
khshay #itdm, Ys. 48,5. they may have or possess (from khshi to
have, possess). Besides we once find in the Githas Ys. 48,5. the
3rd pers. dual, middle voice, verexydt@m, in the phrase gavéil
veresyd(@m tdm, two cows (a team)may till her (A maiti, the soil).

In an old formula preserved in Vend 8, 38. we find an impera-
tive form terminating in /4f, which agrees entirely with the ancient
Vedic forms in ¢dt.§ This formulais nighkberela néit ainizhberela
nimhberetdt,|| let them bring out every thing to be brought out,
which was not yet brought out !

12.—TENSES.

In the Zend language we find as many tenses as in the, Sans-
krit, although less than in the Greek, which is, as to tenses, the
richest language of the Arian stock. We can distinguish one
formation for the present, four for the past, and two for the future,

which differ, as regards their crude forms, and partially in res-
pect to their terminations.

® Jagewitgm Yt. 1, 25. is very likely such & form too, and to be translated, * they
may, or shall come.”

1 Here the form is, properly speaking, passive, but that does not matter anything as
to terminations ; the passive and middle voice terminations in the p tense,
imperative active, are one and the same.

1 Bee Aitareya Brahmana II, 6. (pag. 80 of my edition) vapdm wtkAidatds, they
may tear out the peritoneum !

§ Gavii is a dual like zapt#, the two hands, &i being only another orthography of &

|| Nizhbereta is the past participle of the root dere, bar to bring, but in the meaning
of a verbal adjective (as is frequently the case in the Greek) expressed in English by
the termination *able;” ainizhbereta is the 8rd pers. sing. impert. middle voice
with the sugment a (a sign of the past). The relative pronoun is omitted.
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The terminations are chiefly of two kinds, longer and shorter
ones. The chief difference of the Jatter class from  the former is
the absence of the terminating vowel or consonant, or, under
circuinstances, of a whole syllable, which form part of the former
kind, e.g. mi (Ist sg. act. v.) becomes m ; afi/s is made
én, en, &ec.

The longer forms are used in the present tense, the first sub-
junctive and the first future tenses, the shorter in the two poten-

tials, the second rubjunctive, the imperfect, aorist, and plaperfect,
and to a certain extent, with some wmodifications, in the perfect
tense. The imperative has its peculiar terminations, as we have
seen. I shall give here the terminations of both the pre-
sent tense and the imperfect.

PRESENT TENSE. IMPERFECT.
Active voice Middle Act. Middle
Sg. 1 mi é Sg. 1 m 8
w 2 I hé py 28,0 e, he?
»w 3 U té O I ta
-Dual 1 vahi Dual 1 dva3 none

» 2 not more extant , 2 nobne none
» 3 16, thet bithé+ » 3 lem outhé+
Plural 1 malsi, maidé | Plural 1 ma mads
w2 tha, diam G.,dlwem (maidis)
» 3 Als filé y 2la dhwem

{ » S en, 8n afila

17,58. T concealed myself (from the root guz 8. guh to hide).
. € Aperege or aperecé Vend 2,1.thou hadst a conversation ; it is very likely a contrac-
tion of aperecce (he).
Vend 5,25.a8 far as we two were above the earth” (dcha pairicha
literally : up to and towards the earth).
4 ip6ithé Vend 8,10. you two keep; ap-znydithé Ys. 9,10. they two were born (impef).
8 Vairtmaidi Ys. 35,3. we chose, believed, mainimaidi we thought.
6 Ydidhyaths Yt. 8,22, they two fight.



73

13.—CHARACTERISTICS OF THE CRUDE FORMS OF
THE PRESENT TENSE.

The crude form, out of which the proper present tense is
formed, extends not only to the Indicative, Subjunctive, and Po-
tential moods, of which in most cases no other tense is extant,
but to the Imperative and the Imperfect (the first past tense)
also. According to the nature of this crude form, the verbs are
brought in Sanskrit under ten heads, all of which are to Le
found in the Zend too. I shall enumerate herethe different crude
forms of the present tense according to the order introduced by
the Sanskrit grammarians.

Class I inserts ¢ between the root and termination, and
changes ¢ or u of the root into their respectives gunas ¢ and 6
(see page 59 note.) Ex. vaz-d-mi* I carry; bar-ai-ti he brings;
baodh-ai-t¢ Yt. 17,6. he awakens ; bafid-d-mi I bind, tie; gerez-
ai-ti, he cries, weeps ; frafereg-ai-ti he flees away.

Class II adds the termination immediately to the root ;
the vowel of the root, if ¢ or w, is respectively made ¢ and
6 before the terminations of the sg. active voice (the 2nd
person is now and then excepted), and in some pBesons
of the Imperative, 3rd sing. act. and 2nd pl. act. Ex : gtaomi,
I praise, gfaoiti, he praises; gtavdn, they praised (from giu to
praise) ; nipd-hi thou protectest, nipditi, he protects (from pd to
protect) ; mrao-mi I speak, mraos thou spokest, mryafili they
speak (from mré to speak) ; aditi he goes (from i to go);

Jaifits, he slays (from jan), ghnefité Yt. 10, 133. they are slain
(from jan); jvaifiti Vend. 2, 41. they live (from jiv to live).

Class IIf reduplicates the root ; the terminations are then added
immediately. Ex. dadkdmi I put, dadhaki thou putst, dadhaiti
he puts ; dadkemahi we put, dagtat you put, dedeifits they put
(from the root dd, dké to put, confounded with dé to give, both
being entirely identical in their conjugation); xazdits he pro-

* The inserted a is made 4 before the terminations of the first persons of all three
numbers ; in the other persons it is short.

+ A contraction of dadatha ; dazda in the most sacred prayer yaihd ahe vairyd
is & Gatha form of the 2ad pers. plur, act, of the root dd.
10



74 CHARACTERISTICS OF THE CRUDE FORMS.

duces, generates (from zan to produce), slzanants Yt. 13, 15.
they produce (the intensive of the same root) ; zaozaom? Ys.
43,10. (Sanskrit juhoms) I invoke, from the root zw. -

Clase 1V adds the syllable ya to the root. Ex. vereayéiti in-
stead of vereg-ya-ti, he works, tills the soil (from verez), main-
yéifité they believe (from man to think, to believe).

‘Class V marks the present by the addition of nu to the root ;
the same change of the vowel of the root takes place as in the 2nd
class. Ex. kerenaoili he makes (from kere) ; gurunaoiti he hears,
haonaoiti Yt. 2,11.* he hears, (only dialectically differing from
the first); hunaoiti, he prepares the Homa (from Au); frapinaoiti
he pours out, propagates (from pi) ; ashnaoiti he hits, reaches
(from ash).

Class VIis identical with the first, save the change of the vowel
of the root, ¢ or u, into & or 6. Ex. fugen, they coughed (fug),
gigen they whined (gig).

Class VII incorporates the syllable na, which marks the pre-
sent tense, to the root itself, as in the Sanskrit ; see, for instance,
runadhmi 1 hinder, from rudl, na being inserted between r and
dh. Of this class I know only one example in the Zend, viz.
chinahmi, Ys. 12, 1. chinagti Ys. 19., being to be traced to the
root chith, chig to perceive, get aware; the first form means: I
ascribe, I acknowledge ; the second: he ascribes, attributes (as a
conseguence of his having perceived).

Class VIII is almost identical with the 5th ; it adds only w to
the root, instead of nx, but the roots end mostly in n. Ex.: frag-
tanvanti Yt. 10,20. they are stretching themselves (from the root
tan to stretch).

Class IX adds nd to the root. Ex. gerewnditi he seizes,
gerewnd@n they seized (from the root gerew, to seize, take).

Class X adds aya to the root, and is the proper causal and
denominative form (see page 60). Ex. nipayémi I protect (from
2d to pretect).

% This small piece, being an old spell, shows several pecularities, which belong very
likely to the popul-r, and not to the written language.
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14.—PARADIGMS GF THE PRESENT TENSES OF
SOME VERY COMMON VERBS.

(b4, to exist, mri to speak ; ag to be; verez to work ; lkere, kars

to make, &c.)

Active voice.

Middle voice.

1st Sing. bard-mi, I bring.

LR]
”
”

”

mrao-mi, 1 speak.
ah-mi, I am.
veresyd-mi, 1 work
(Yt. 15, 44).
kerenuo-mze, I make.

st Sing. buyeé.
» mruyé, Ispeak myself.
» t¢8,* I have, or pos-
sess. (Ys. 50, 1).
» dzly-a, Iinvoke. (Ys.
15, 1).
» tanav-a, I cast (him)

down. (Ys.19,7).

2nd Sing. hista-%i, thou

9
”
”

”»

.

Gétha ”
forms.

standest.
bard-hi (subjunct.)
ahi, thou art.

verexyé-hi,  thou
workest.

kerent- ishi,  thou
malkest.

huna-hi, thou art
getting with child.
Vend. 18, 30.
déi-shi, thou seest.
vashi(instead of vag-
shi), thou wilt.
haf-shi, thou hold-
est. Ys. 43, 4.

2nd Sing. raodha-ké, thou
growest.

3rd Sing. bava-iti,he exists
» ag-ti, he is.
» verexyé-iti, he works.
v Kerenao-iti, he makes
» mrao-iti,he says.

barait ", he brings
mriité, he speaks.
mainyé/é, he thinks.

verenvaitd, he teaches.
Ys. 31, 17.

® It is very likely the middle voice form of ap * to be,” a having been chanzed in to
1, on account of the heavier terminations of the middle voice.
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1st PLbard-mahi webring.
» mahi, we are. Ys.
35, 2.
» vresyd-mahi, we
work. Ys. 35, T.

1st Pl bard-maidhé.
»  (3) tpd-maidé, wepos-
sess, have. Ys.35,7.
»  (2) mré-maidé.
y dade-maidé G. form.

gf;}]: » nemagyd-mahi, we| ,, wvare-maidé, wechoose.
‘ bring praise.
s Ug-mahi, we wish.
2nd Pl ]fta, you are. 2nd Pl thwarézh-dém, you
s tSha-tha, you come. cut, prepare. Ys.
gf;:;a . ;asha-tlza,y you per- 29, 1. prep
' form, y» Jravéiz-dim, you
taurvaya-ta, you defeat. teach, instruct. Ys.
Ys. 13, 38. 33, 8.
3rdPl.bavai-iiti,theyexist. | 3rd Pl mainyéifité, they
» hefiti, they are. believe.
» verexi-fiti, (instead| ,, verenv-aifilé, they
of  wverexyéinili), cover. Vend 18, 32.
they work, do.| ,, fradhenié, they thrive.
Vend. 15, 5. » vigeité, they come,
» herenavafiti, they appear.
make. » peregefité, they con-
» Jvai-fiti, they live. verse.

1st Dual ug-vaki, we two
wish. Ys. 46, 16.
3rd ,, Jaga-to, they two
come.
»  ¢t0, they two are.

3rd Pl. ig-6ithé, they two
keep.

15.—PAST TENSES.

IMPERFECT, PERFECT, FIRST AND SECOND AORISTS.

The past tenses of the Zend are as various as those of its ancient
sister tongues. Wecan distinguish three ways of forming them,
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viz.: (a) augmentation, (5) reduplication, (¢) composition with
the past tense of the auxiliary verb, ag, to be.

(A.) Augmentation consists in prefixing a short a, either to
the verbal root, or to the crude form of the present tense; in both
cases, the terminations which are to be added, are slortened.
This augment early became unintelligible, and was often left out ;
hence it does not regularly appear in the Zend. Both forms are
in fact imperfects, and to be found in the Sanskrit and Greek also,
where the grammarians made a distinction. The Greeks called
the first formation SECOND AORIST (indefinite tense), the second
IMPERFECT. As to the meaning of both formations almost no
difference is to be discovered; the shorter form, which is to be
regarded as the older, was, on account of its being too in
distinet, in most cases superseded by the longer, the proper
imperfect.

We find more frequent use made of the shortest (second
Aorist) form in the more ancient Gatha dialect, than in
the usual Zend, where it is very rare; the augment there is
always left out. Ex. 1st sg. dam* Ys. 48, 7. I gave, entrusted ;
2nd sg. ddo Ys. 43, 1. thou gavest; 3rd sg. dd¢ Ys. 31, 18. he
gave (the same form is to be found in the Yashts 9,26.); ni-ddma
Ys. 45, 8. we put down; ddla Ys. 29, 10. you gave; da, din
Ys. 45, 5. 47,1. they gave ; ddité, Ys. 31, 11. middle v., he
gives himself; pdf Ys. 32,13. he protected (from pd to protect) ;
gdt Ys. 46,6. he went (from gd to go).

Of augmented imperfect forms I shall quote here only
a few instances ; the other imperfect forms will be found
afterwards : agréidém 2nd pers. pl. middle v. Ys. 32, 3.
you were heard of (from ¢ri to hear) ; agperesata Ys.
31, 16. 3rd pers. sg. middle v., he aspired after (from the root
gperes) ; aokhia, 3rd pers. sg. middle v., he spoke ; aperegai=—
peregal, he asked ; advareita Vend. 19, 45. they ran ; addunta,
they spoke (from dvar, to run, and dav, to speak, both terms ap-

# To both 4 is prefixed. It appears doubtful to me, whether this 4 is the Pprepoaition
ort he lengthening of the augment a.
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plied to the doings of evil spirits only) ; aperegé, I conversed,
Vend. 2,2. 1Inthe Géthas the augmentis now and then used
without any reference to the past time. So Yas. 30,2. avaénatd
which conveys evidently the sense of an imperative : look ye!
and Ys. 44,14. andsé, I may or shall drive away (from nds).

(B.) Reduplication is the repetition of the whole root, if very
short, or, if longer, of one consonant with a vowel at least. The
vowel of the reduplicated syllable ought to be short, but we find it
often long ; the consonant differs sometimes from that of the root
also. If the consonants of the root be a guttural : %, g, then, in
the reduplication, we find always the corresponding palatal : ¢k, 55
ifit be a sibilant, generally % is used. The meaning attached to
this reduplication is that of completing an action or state, ex-
pressing what is done and over, 7. e. the past time. It forms,
therefore, in the ancient Arian languages, such as Sanskrit, Zend,
Latin, Greek, Gothic, &c., the real past tense, generally called,
PERFECT ; e g. dddarega, 1 have seen, S. dadarga, Greek dedorka
(from dareg to see), wholly distinct from the imperfect daregem,
I saw. The terminations of the Perfect differ from those of the
present tense as well as from the Iimperfect, yet they stand nearer
to the latter. The terminations, as far as we can ascertain them
from the scanty texts, are as follows :

Active v. sg. 1st and 3rd—a.
,, 2nd tha.

iy s » Pl 1st ma; 2nd tha; 3rd us.*

Dual. 3rd dtare.t
Middle sg. 1st and 3rd ¢, 2nd sa.

s 9 dual 3rddité.}

» Pl 3rd are, ere.
To this reduplicated form, however, the terminations of the
Imperfect, with or without the augment, can be added ; then we

” ”

# Ys. 50,10 adurus they have gone (from the root ere, ir to go).

4 Ys. 134. vaochdtaré they two have spoken, vdvarezdtaré, they two have wrought.

1 Ys. 13,4, mamandité they two have thought. These three dnal forms belong to the .
GAtha dislect only.
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obtain the pure PLUPERFECT, e.g. ava-jaghnaf, Yt. 13,105. he
had slain (from the root jan, a modification of ghan, to slay).

(C.) Composition of the verbal root with the past tense of ag, to
be, makes a new tense altogether; it is according to its
nature the most general past tense. The Greek grammarians
call it the FIRsT AORIST ; in the Sanskrit grammar it is one of
the many Lung forms ; in Latin it is mixed up with the redupli-
cated past tenses, being no more a separate past tense ; for instance,
the reduplicated futudi 1 have thrust, is the perfect of fundo,
and scrip-si, 1 have written, that of scribo, I write. These forms
are, however, in the usual Zeud very scarce; in the Gétha dialect
which, being more ancient, shows a greater richness in forms, we
find them now and then employed. The original s is sometimes
changed into & or g. Ex. gtdonhat, 3rd pers. sg. act., he placed
(from gid to stand) ; magta 3rd pers. sing middle Vend. 2, 31. he
thought ; menkd (cha) Ys. 13,5. 2nd pers sg. middle v., thou
thoughtst ; menhi Ist pers. sg. middle v. Yas 43, 5. I thought ;
which three forms are traceable to the same root, man, to think,
used in the Zend, as well as in the Sanscrit, exclusively in the
middle voice. The literal meaning of these forms is : thinking was
he, wast thou, was I, (mdgla=man and agta or ¢gfa middle of v. ag
to be) ; other forms of this kind, which are lound in the Gatha dia-
lect, are : ddonhé Ys. 34,1. 44,18. 2nd pers. sg. subjunct, middle
v., that thou mightst give ; the meaning of the past is not adhered
to; in the corresponding ddonhé, 2nd pers. sg. middle v. Ys. 36,1.
“thou putst,” we find it kept; the voot in both cases is dd;
geightis 3rd pers. pl. Ys. 34,7. they indicated, pointed out
(from ganh, gah to say, promulgate; % of the root is changed into
g on account of the % of the termination, two & never being allow-
ed to meet). Now and then we find these forms used without
any reference to the past; so Ys. 11, 18. rdki 1st pers. sg.
middle (from rd, to give), means, “I give, present” you, and
not “ I gave.”
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16.—THE IMPERFECT.

Of all past tenses, the imperfect, which is most frequently
used, is chiefly employed in describing past events, or state
of things. I shall give here a list of these forms selected
from the texts.

1st pers. sing. act. dadhdm, I created (from did) ; vidhdraém,
Ys. 13,2. I held, kept (from dhar to hold, keep).

st pers. sg. middle agusé, I concealed myself (from gus) ;
aperegé, 1 conversed (from pereg).

2nd pers. sg. act. peregd, thou askedst ; apajagd, thou wentst
away ; irithyé Yt. 22, 16. thou diedst ; 2nd sg. middle v. mas-
ryanuha Yt. 22, 34. thou diedst (from mar, mere to die) ; ug-
zayanha Ys. 9, 13. thou wast born (root zan) ; 3rd pers. sg. act.
aperegat, he asked, ashnaof, he reached, (from ash to reach, ob-
tain), frashdgat, hestepped forward (root, shig¢), d¢, ag, he was
(root ag to be) ; 3rd pers. sg. middlev. fra-manyata, he medi-
tated, ni-shagta, ho sat down (root sad to sit), uzdagta, he of-
fered (r. d&), yazala, he worshipped (r. yaz), gtayata, he placed
(causal of gtd to stand); 3rd pers. dual act. aperegayatem Ys.
12, 5. they two conversed, fra-chaéshaétem Yt. 8, 38. they two
searched after him (r. chish, to search, inquire); pairi-avdlem
Yt. 13, 77. they two were helping; Ist pers. pl. act.
Jfra-vaochdma, we pronounced (r. vack, to speak) ; 2nd pl. act.
taurvayala, you defeated ; 3rd act. vadnen, they saw, anken,
hen, they were (r. ag to be); 3rd middle v. fraorefita, they
professed (r. warto choose, profess a religion), advarenta, they
ran (r. dvar to run).

17.—THE PERFECT AND PLUPERFECT.

The perfect, denoting the completlon of an action, does not
frequently occur, neither in the usual Zend, nor in the Gétha
dialect. Example : 1st pers. sg. act.: dddarega, I have
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seen ; fra-daddtha, thou hast furthered ; wvdigta,* thou knowest;
3rd pers. sing. dadha, he has created ; fafasha,he has prepared
(r. fash to cut, prepare) ; vavacha, he has spoken; donha, he has
been (r. ag to be); tétava, he was able (r. tu to be able); vivaédha
Yt. 13, 99. he has broken (r. vidh to break, S. vyadk to slay) ;
chakana Yt. 22,11. he has loved (r. kan to love, like); jighaurva,
has given a smell (root ghaurv S. ghrd to smack). 1st pers. pl.
act. gugruma Yt. 13, 48. we have heard; chdkhrare, they have
done (r. kar, kere); iririthare, they are dead (r.irith to die) ;
dddhare Yt. 19, 6. they have given. .1st pers. sg. middle v.
sugruyé Yt. 17,17. I have heard ; 2nd sg, urdrudhusa, thou hast
grown (root rudk to grow); 3rd. futhruyé, has fashigned (root
thru to form, fashion); daidhé Yt. 5, 130. has placed.

A peculiar perfect form is yaéshé Yt. 13, 99. where the
reduplication is lost (the regular form would be yéyéské) and, in
order to compensate that loss, the vowel of the root lengthened.
The root is here yag, yah S. yas, to make efforts, hacdle, and to
hurt, violate. In the passage alleged it means : he has damaged,
hurt. Formations of this kind are frequent in Sanskrit, Latin,
(fregi 1 have broken instead of fafragi from frango, I break) aud
the Teutonic (compare, for instance, the modern English I Zeld
with the gothic form %azkald from haldan hold) languagesx,

The pluperfect is very rare; unmistakable instances are :
Jaghmat Xt. 19,12. he had come, ava-@ghndl, he had slain;
shushuydm Yt.8,11. I had moved, jaghmy@m, I had come (both
forms being in the potential mood).

18.—FUTURE TENSE.

The way of expressing future time being not so settled as that of
expressing the ideas of the present and past, we find various contri~
vances employed for answering this purpose, the number of which
is greater than in any other of the cognate languages. We meet

# Root: vid to know, vaéda I know. According to its terminstions it is & mere
perfect, but the meaning is that of the present ; it corresponds exactly to the Greek
oida, I know, 2nd pers. 8. oistha.

11
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with the forms applied in the Sanskrit, Greek and Litthuanian, as
well as those used in Latin, and the ancient Teutonic languages.

The two future formations of the Sanskrit, the simple, consisting
in the addition sya to the verbal root, and the periphrastic, com-
pounded of a noun expressing the doer with an auxiliary verb (as
for instance S. kartd smi lit. Iam a doer, means, I shall do),
are to be met with in a few instances only. Ex. vakhkshyd
Ys. 30,1. I shall tell (root vack to tell). It is more frequent in
participle formations, e. g. bishyantya, what is about to be, will be,
sdhyamdna, what is about to be born (root zan to produce),
uxddlyamana what is about to be offered (root dd), haoshyafite
Vis p. 9, 3. what is about to be squeezed (r. Aw to squeeze the
Homa juice). Of the other Sanskrit future formation I know
only one instance in the Zend texts ; parste Vend 11,11. it will
destroy, lit. is destroyer (root pereth to destroy).

Now and then we find one of the Aorists (that with s, %,) with
the terminations of the present tense used for a future, e. g.
Jenghaiti, Ys. 31,14. it will come (r. jam to come).

In the frequent phrase Ys. 33,10. ¢ who are, and who were,
and who will be,” we find the future expressed simply by bavai7its,
the pres. of b7 to be. Even the imperfect of bi is used in that
sense, e. g. bvat, in a shortened form, Vend 2, 5. he will be, bun,
Vend 11, 2. they will be; in composition with a participle :
peregemné bva, Vend. 18, 29. I shall be asking, I shall ask.

The most common way of expressing futurity is, however, the
application of the two kinds of subjunctives above mentioned

(see pagg. 64.65.)

19.—PASSIVE FORMS.

The passive forms generally agree with those of the middle
voice, except that the syllable ya is added to the roots. In
the 3rd pers. sg. imperf. a peculiar form is to be observed,
which, however, entirely agrees with the Sanskrit. Ex. janydont?,
they are slain (r. jan), zaydonté, they are born (r. san),
vidhayéinté, they are deposited (r. dkd).
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3rd pers. sg. imperf. ¢rdvi, it was heard (¢ru to hear) ; avéchi,
it was spoken, said; (r. wack), jaini, he was slain (r. jan),
erendvi, was obtained, (r. ere, to go), mraoi, Ys. 32,14. was told
(root mré, to tell).

20.—PARTICIPLES.

In participles the Zend is as rich as any of the sister languages.
Grammatically all participles being subject to declension are con-
sidered as nouns.

(o). PRESENT PARTICIPLE, ACTIVE VOICE.—It is made
up by the addition of the syllable af (or in its fuller form
ant) to the crude form of the present tense, as is the case in
the sister languages, Sanskrit, Latin, etc. This crude form of
the participle, in consequence of its always taking nominal
terminations, except if forming part of a compound word, generally
may be recognised not from jts nominative, but from its oblique
cases, or from its being part of a compound. Ex. barat-saothrem,
bringing an offering (consisting of sacred water), tackat, Vend.
8, 100. running, in running, when running (r. fach, to rum),
barefitem, accus. sg. of barut, burent, bringing ; the nominative ter-
mination in @¢ e. g. khshaydg Ys. 49,12. ruling (r. khshi tgrule),
ydgdc, worshipping (instead of ydg-ant-s, khshy-ant-s, I:.Swing
the sign of the nominative, compare Latin amans, loving, instead
of am-ant-s). Inthe Géthas we find now and then simply ag, e. g.
gtavag Ys. 45,6. praising (r. ¢tu). Inthe usual Zend the nomina-
tive sounds often 6 only, e. g. ¢rdvayd, praying, agrdvayé, nét
praying (instead of ¢rdvaydg acc. grdvayantem), agichayd Vend.
18, 5. not teaching, agikkshd, not learning ; before cha, chif this ¢ is
changed into its original form, ag, e. g. jragehit, if living, (r. jiv) to
live. Instead of the termination anf we meet now and then,
chiefly in the Géthas, with that in an only, e. g. avankan, dat.
avanhéné, helping, mathran speaking, gpacdnd Vend 13,28.
nom. pl. seeing (r. gpag to see), evinddnd nom. pl. not finding
(r. vind, to find). )

(b.) PAST PARTICIPLE, ACTIVE VOICE.—It is formed in the
same way as in Sanskrit and Greek, by the addition of the syilable
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vat, sounding in its nominative case, masculine gender, generally
vdo, feminine gender wski, in the oblique cases vant (as in the
acc.), or vaf (as in the instrumental) or wush to the root e. g.
vid-vdo knowing (lit. one who has acquired knowledge), fem.
vid-ushi, vidushé dat. sing. to one knowing. Ex. jaghnvdo Yt.
10, 71. having slain, defeated (r. jan, ghan, to defeat); mamanus
Yt. 8,39. having thought, resolved upon (root man), chichithushim
Vend. 18,69. acc. fem., having known (r. chith to know) ; vaokushé
Yt. 13, 88. to him who has spoken (r. vach); vdverezushé, to him
who has wrought (root verex to work) ; biwivdo Yt. 11,5. 13, 41.
having become afraid, frightened (r. b7 to fear).

(c.) PARTICIPLES OF THE FUTURE TENSE.—See above under
the ¢ future tense.”

(d.) PRESENT PARTICIPLES OF THE MIDDLE AND PASSIVE
voIces.—Of these thereare two formations, of very frequent use, the
one adding ana, and the other mana, or mena, or mna, to the crude
form ofthe present tense. Ex. peregmana, carrying on a conversa-
tion (root pereg),frabdidhyamana, passive Vend. 18, 49. awakened,
when being awakened (r. budh to awaken), vereximna, wrought,
done, agjand, saying (r. agj==wvach to say), grayand, begging (r. ¢ri
to go for), dgtavana Vend. 3, 40. invoking, praising (r. gfu).

(e.) PAST PARTICIPLE PASSIVE VOICE.—It is formed by the
addition of Za to the root. Its meaning isin the majority of cases
a passive one; but we find it now and then used in a merely active
sense, as is the case in modern Persian, also, e. g. dgtdts, Vend.
3, 40. reciting, vareté Ys. 45, 1. choosing, professing (r. var to
choose). Examples of the passive meaning are numerous : chigtd,
known (r. chil to know), beretd, carried, bagla bound (r. dand to
bind), gerepta, seized, taken (r. gerew, to take) &c.

21.—INFINITIVE.

The infinitive mood is expressed in various ways. In the
Gatha dialect we find the same means employed in expressing
this mood, as in the Vedic language, viz. the forms ending
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in dhydi, dydi and anhé, S. asé, which are, as to their true
nature, datives of abstract nouns, the former meaning ¢ for
making,” and the latter *for being.” In the usual Zend, these
forms are very rare (see Vend. 2, 24. vasaidhydi, to carry r.
vaz S. vah); in their room we find the dative case of abstract nouns
ending in # or ma used, or other means adopted for supplying
the want of the old proper infinitives. Ex. from the G#thas:
verexidyd, to work, gréidydi, to hear (roots verex and ¢ru, dazdyd,
to give (r. dd reduplicated, instead ot dad-dyds), usiredydi Ys.
43,12. to step forward, to appear (r. ere, ir, to go), merefigedydi
Ys. 46,11 to. kill (r. merefich) ; rdshayanhé Ys. 49, 3. to hurt,
damage (r.rash, to hurt), nipdonhé Ys. 28, 12. inorder to protect
(r. pd, to protect) &c. A peculiar form is ddvéi Ys. 28,3, to give
(r. dd). Examples from the usual Zend : paitistdleé Vend 20, 3.
to resist, withstand ; anumatayaécha anukhiayaécha Ys. 8, 7. in
order to think accordingly, and in order to speak accordingly (from
man to think, and vach to speak); ava-hist¢d, in order to stand ;
bavat perené pagrdm, Vend 2, 8. he was to fill (the earth) with
cattle (r. pere, to fill).

Even some traces of the modern Persian infinitive in fan, the
ancient form of which was fana, as we can ascertain from the
ancient Persian cuneiform ipscriptions, are occasionally met with,
e. g. afitare pdperetdné,* in order to fight.

Now and then the middle voice participle is used to express the
infinitive mood, e. g. ndshemndi Ys. 9, 30. to remove, destroy,
graéshemnd Vend 13, 17. in order to attack.

22.—GERUNDIAL FORMS.

These are much fewer than in Sanskrit. The absolute inde-
clinable gerunds in fvd or ya, so extremely frequent in Sanskrit,
are never found in Zend ; there the gerunds are used only as
declinable words, qualifying substantives, or if they are without a

# The root is here not peref, but pere, to destroy, the intensive form of which sounds
, to attempt, to destroy, fight a battle.

[N
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substantive, the neutral form is chosen. The termination of these
forms is in ya. Ex. yd karshya Vend 3, 24. which (the earth) is to
be ploughed ; ayaozhdya bavaifiti Vend. 3, 14. they are not to
be purified ; paitirichya daithé Ys. 11, 7. I put to be abandoned,
(all bad things) ; narem deldrayafitim donhat Vend. 5,7. it were
to punish a man (dgfdray, causal of ¢tere to spread, means, to
undergo a punishment, to atone) ; baregman frastairydt, from the
Barsom to be spread ; md merefichainis gaéthdo Vend. 8, 21. the
fields are not to be devastated.

23.—NOUNS (SUBSTANTIVES AND ADJECTIVES) :
THEIR FORMATION AND GENDERS.

Nouns are formed out of roots by addition of suffixes; now
and then the root itself serves expressing the nominal idea, as we
have shown above. There are three genders in Zend, as in the
sister tongues, viz. masculine, feminine and neuter. Here I shall
briefly enumerate the chief suffixes applied in the Zend to the
formations of nouns ; they agree whol]y with those of the cognate
languages.

a, one of the most common suffixes, forms substantives as well
as adjectives ; if its nominative case sounds ¢ (a change of a-s ;
s being the characteristic of the nominative sg.), it is a mascu-
line; if it sounds @ (instead of d), it is a feminine; ifem (S. am,
Latin gm, Greek on), it is a neuter, e. g. vigpa all (S. vigva)
masc. vigpd, fem. vigpa (instead of vigpd), neuter vigpem ; masc.
gaosh-6, ear, maégh-6, cloud, (the crude forms are gaosk-a,
maégh-a), sagi-6, hand, dadvé devil ; fem. gaoka, light (r. guch to
light, shine), zka, nourishment, gena, wife (S. gnd, Greck gyne).

1 forms substantives as well as adjectives, e. g. gair-t masc., a
mountain, xair-i masc. gold; Zkkskatlri, fem. a lady, daéna,
religion. In adjectives it is a feminine termination, e. g. mdx-
dayagni-s fem. adj.,* what refers to a Mazdayasna’ or worshipper of
Ahuramazda (the ancient name of the Parsees), dadna sarathustrs
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adjec. fem., ¢ what refers to Zarathustra” ; dadvi, a female devil
(S. devi).

 forms substantives andadjectives, e. g. anku, life (r. ag, to be),
bdx-u, arm erex-u, finger, pour-u, much (8. pur-u, Greek poly),
vour-u wide (S. ur-u, Greek eyry), voh-u, good (8S. vas-u).

an forms substantives expressing the doer, e. g. fasfi-an, cutter
(r. tash, to cut), urv-an, soul, literal: breather (r. vd to blow,
ur-vé, blow from the body, 7. e. to breathe); their gender is
masculine.

ana forms abstract nouns, neuter gender (nom. sg. therefore,
sounding always anem, pl. ana), e. g. maéth-ana, building, mag-
ana, greatness, vank-ana excellence, raock-ana, window.

ant forms feminines of masculines terminating in «; e. g. ahur-
dni Ys. 68. a female genius, the feminine of akura* (compare
the S. Indrdni, Varundni, the respective wives of Indra and
Varuna).

anh, sounding in the nominative always 4, forms abstract
nouns in the neuter gender, e. g. man-ank, mind (nom. mand,
genit. mananhd, S. man-as, Greek men-os, Latin mens), nem-ank,
praise, worship, a bow, (r. nam to bow, turn, S. namas), av-anh,
help, rafen-anh, pleasure. All these formations can made
adjectives by lengthening the a of ank (nom. sing. 2% e. g.
vach-do, speaking, from vack-anh, speech ; man.o, minded, from
man-ank, mind.

are corresponding as well as the preceding suffix ank to S. as,
is confined to the nominative sg. only, while the oblique cases
agree entirely with those of the nouns ending in as. Ex : vad-are
Ys. 9, 30.a blow, stroke (S. badha), zav-are, strength, rdx-are,
rule, dagv-are gift, vasdv-are, possession, treasure.

at, ant forms adjectives; the feminine terminates in #, e. g.
berez-at, high, fem. lerez-ati; in the nom. mase. af, with the
characteristic s (af-s), is changed into 6, e. g. berex-é Yt. 14,12.

®The word Ahur-dni does not mean a wife of Ahuramazdaa, ahura being in the Zend-
Avesta an epithet, meaning living, immortal, and is applied to all genii indiscrimin-
ately and to heroes equally. The full name of God in the Zend-Avesta is always
Ahuramazda ; he is the only one, having no wife as the Hindoo deities.
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This suffix is applied to the formation of participles, as we have
seen above.

in forming substantives and adjectives, e. g. kain-tn, nom. sing.
kain-is, pl. kain-ind, girl; peren-in, pl. peren-inéYt. 10, 119.
winged (adject. from perenem, wing).

ka forms substantives, e. g. makr-ka, death (r. mare to die),
pairi-ka, a fairy, mashyd-ka, a man (very likely diminutive) from
mashya, man.

ma, man, of very frequent use, forms both abstract and con-
crete nouns ; those formed by ma (nom. md) are in the masc. gen-
der, e.g. dak-ma (s. das-ma), a pious man,* and those which take
man (nom. ma), are in the neuter gender. Ex. bareg-man the
Barsom, maé¢-man, urine, dd-man creature, chash-man, eye,
(compare the Latin neuter nouns in men as car-men, a poem,
lenta-men, a trial).

na, nu form substantives. Ex. yug-na, prayer, worship, vare-
na, choice, creed, rash-nu, righteousness, laf-nu heat, baresh-nu
summit.

ra forms adjectives, e. g. khrira, cruel.

tha, fem., them, neuter, form abstract nouns, e. g. gaé-tha,a
field walled in, gd-tha, song, makrka-them killing, ruin, frdda-them,
thriving; % fem. makes abstract nouns as well as thwem (neuter),
e. g. yés-ti worship (r. yag), anukh-ti speaking accordingly, drmai-
t1 devotedness and the sacred name of the earth, ma-thwem think-
ing, gtao~thwem, praising, vd-thwem abundance, (in flocks).

fu (mostly masculine) forms concrete and abstract mouns,
e. g. ra-tu, master, chief, khra-fu, intelleot, zan-tu a tribe,
a town.

tar, masc. (nom. fz) characterises the doer of any thing, e. g.
di-ta (r), giver, creator, thri-ta (r) protector, pi-ta (r) father
(lit. protector, r. pd to protect) ; compare the Latin and Greek
nouns in for, e. g. da-for a giver. The feminine of these nouns is
thri-s e. g. ddthri-s, a she giver.

# The Dustoors understand by it a ¢ priest,” in opposition to a layman.
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thra makes masculines (¢hrd) as well as neuter (Zhrem) nouns,
e. g. puthré, a son, grao-threm, hearing, gd-threm, singing.

td¢ fem. forms abstract nouns e. g. amere-tdf immortality,
drva-tit, firmness, health, wukhshydg-tat growth, nerefedp-tdt
waning (compare the Latin abstract nouns in taf e. g. veri-tas,
truth, gen. veritai-is).

ya, of very frequent occurrence, forms relative adjectives,
pointing out a certain relationship to their substantives, e. g.
ylenya what refers to prayers, dhdir-ya what refers to alura,
tair-ya, the fourth, &c.

vat, mat (nom. masc. zdo, fem. vatt, neut. vat) very common,
form adjectives, meaning ¢ having, provided with,” e. g. haomavat,
having Homa, with Homa, gao-mat having milk, with milk,
amavdo masc. ama-vali fem., ama-vaf, neut. having strength,
power, powerful.

24.—DEGREES OF COMPARISON.
COMPARATIVES AND SUPERLATIVES.

There are two sets of suffixes employed for the formation of the
degrees of comparison, which agree wholly with those used in the
Sanskrit and Greek: yank (nom. sg. ydo) m., yahif., yank n.
(nom. sg. yd), and tara (nom. sg. tard m.,tara f., tarem n.j¥or the
comparatives; tsta (nom. sg. isté m., ista f., {stem n.) and tema
(nom. sg. temd m., tema f., femem n.) for the superlatives.

Ex. : wohu good, comp. : vakydo m. (in the Gfthas vagydo),
vahyéhi f., vahys, vanhé n. better, sup. : vahisté m., vahista f.,
vahistem n. best ; maz, mag great (S. mak, Latin mag-nus, Greek
meg-a), comp. : magydo m., magyéhi f., macyé n., greater, sup. :
mazisté m., magista f., mazistem n., greatest ; kagu, little, comp. :
kagydo m., kagyehi f., kagyd n., less, fewer, sup.: kagists, a, em
least ; gpan, gpen (r. gvi to thrive) thriving, excellent, comp. :
gpanydo m., more excellent, gpénists most excellent.

Examples of the other set of comparative and superlative
suffixes are the following : ushag-tara more eastward, daoshagtara
more westward, jathwé-fara more baneful; amavag-tema the
strongest, dpdtema most abundant in water, ydtumag-tema, being

best conversant with sorcery, urvaré-tema having most of trees, &c.
12
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~ 25.—~COMPOUND NOUNS.

The Zend language is as rich in compound words of various
kinds as its ancient sister tongues, Sanskrit and Greek, but, on
account of its standing nearest to the more simple Vedic idiom,
less artificial in this respect than the classical Sanskrit. I forego
the numerous compositions of prepositions with nouns which
would more properly belong to a dictionary than to a short
grammatical sketch. Following Sanskrit grammar we may
bring these compound words under five heads.

1.—CorULATIVE CoMPoUNDS (Dvawnde in Sanskrit) of
comparatively rare occurrence, e. g. pagvira (dual) Yt. 13, 12.
cattle (and) man (pagu, cattle, vira, man), Frashaostrdjdmdgpd
Ys. 12, 7, Frashoster (and) Jim&sp.*

2.—ApJEcTIVE COMPODNDS, being a composition of an adjec-
tive with a noun, e. g. pouru-aéndo Ys. 32, 6. many sins, evils ;
daregdyé 28,7. two long lives (darega, long, dyu life, the life of
the body and that of the soul.)

3.—CoMPOUNDS OF DEPENDENCY, where one part, generally
the first, depends upon the other. This class comprises combina-
tions of nouns with nouns (the first then is to be resolved into
the genitive case), e. g. danhu-paiti, master of the country, gover-
nor, (danhu, country, paiti, master, lord), vigpé maxistaYs. 33, 5.
the greatest of all; or of nouns with present (or its equivalent)
and past participles, e. g. graoshd-pdta protected (pdta) by Serosh,
frddat-gaétha, making the fields thrive (frddat, making thrive,
pres. partic.), daévi-zusta loved by the devils, mithak-vachdo,
telling lies, eresh-vachdo, telling the truth, gpé-berefa, carried by
a dog. In these compounds we often observe the peculiarity of
a vowel, which is 6, inserted between the first and second parts,
e. g. arvd-ddta, created in the time (arvé is to be traced to
zarvan, time), baghd-bakhta ordained by fate.t

# Both words are in the dual, and are wholly analogous to the Vediec compounds

Mitrd- Varund, i. e, Mitra (and) Varuna (gods).
4 Zrvd sud baght are, 8s to the sense, to be taken in the instrumental case, 2rvd
therefore, stands instead of zrva, *through the time,” and daghd is put instead of

bagha, * through fate.”
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4.—Possgssive CoMPOUNDS, belong to any of the preceding
classes, but are solely employed in qualifying substantives ;
they are, therefore, mere adjectives, e. g. barepmé-sagia having
Barsom in his hand, zairi-gaona, of golden colour, gold coloured,
hazanré-gtdnem having thousand pillars (a palace), wvouru-
gaoyaoitis (in the Vedic Sanscrit gavydti pasturage) having large
pasturages, fields (an epithet of Mith a).

5.—PARTICLE-CoMPOUNDS. I shall confine myself here to
some remarks on certain inseparable prefixes and some adverbs
enly, and forego the prepositions which serve chiefly the purpose
of modifying the verbal notions, expressed by the roots.

Among the inseparable prefixes stands foremost @ or an (if
the word, to-which it is prefixed, commences with a vowel), the
well known negative particle of the ancient Arian languages ; it
always negatives the existence of the idea, expressed by the word
to which it is prefixed, e. g. a-thistd, not to be hated, annoyed, i.
e. friendly, peacelul, a-grdvayat, not reciting (the sacred prayers)
i. e. infidel ; an-aiwidrukhté one who does not belie (Mithra),
an-ashava not religious, impious, an-dhita not polluted, i. e
clear (an epithet of the genius presiding over the waters).

ag, as, very, exceedingly, e. g. ag-khratus very intelligent, wise,
ag-varethrajastems Yt. 10, 98. the most victorious, as-fPéyasti
with a great multitude, i. e. with a great many Yt. 10, 77.

hu, well, dus, ill (S. su, dus) e. g. hu-matem well thought,
dus-matem ill-thought, hdalkhtem (instead of hu-dkhtn) well
spoken, dush-ikhtem ill spoken, hvarstem (instead of hu-varstem)
well done, dugh-varstem, i1l done, hu-kereta well formed &c.

Jrayé, often, repeatedly, always, e.g. frdays humats Yt. 11, 20.
always thinking of good, frayd-hilkhts, always speaking of good.

vi, against, expresses a separation, removal, e. g. vi-dadvé*
against the devils, for the removal of the devils ; vi-dpdtemem,
most devoid of water.

hama, hdma (S. sama, sdma, Pers. ham), the same, equal, e
& hama-gaona of the same colour, kdma-takima equally swift.

# The first part of the word Vendiddd in Zend : vi-daévo-ddtem, i. e. what is given
4n order to remove the devils, to be guarded against their influences.
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26.—INFLECTION OF NOUNS; NUMBERS AND CASES.

The Zend, like Sanskrit and Greek, has besides the SINGULAR
and PLURAL, a peculiar formation to express a duality, which is
called DuaL. All these three numbers are modified in various
ways by cases, of which we find exactly as many as in Sanskrit,
viz. eight, including the vocative. In the sg. and pl. (except
the vocative in pl, and the accus. in neuter nouns) each
case has generally its own termination; but in the dual, one
and the same form is used to express several different cases. In
Sanskrit the eight cases are expressed in the dual by three forms
only ; but in Zend we find five forms, a richness to be discovered
in no other language of the Arian stock. I shall enumerate them
in the Sanskrit order. 1, the NOMINATIVE ; 2, the ACCUSATIVE ;
3, the INSTRUMENTAL, expressing the ideas of ¢ with, through,
by;” 4, the DATIVE; 5, the ABLATIVE, meaning * from, out of,”
pointing out the origin of a thing; 6, the GENITIVE; 7, the
LOCATIVE, corresponding to * in, at, on;” 8, the VOCATIVE.

I shall illustrate the use of these by a few examples. Nom. :
mraot ahurd magddo, Ahuramazda said. Acec. : ahurem mazdam
yaxamaidé, Ahuramazda we worship. Instr. : upazéit agpahé
astraya, he may beat (him) with a horsewhip; dat.: fryé
Jrydi daidit, a friend gave to a friend. AbL : tem khshathrat
mdithat, Ys. 46, 4. him from possession (kkshatrat) he turned
out ; yéis daévd akdt mananhd gtd chithrem, ye devils! you are
offspring from the evil mind (akdt manankd). Gen.: puthré
ahurahé mazdio, son of Ahuramazda (the fire) ; ddtare gaéthanam,
creator of the fields. Loc.: tem yazata Zarathustré manahi, Yt.
14, 11. Zarathustra worshipped him in his mind; vigpadshy
vanhushu in all the good men. Voc.: ddtare, O creator! Ardvi
gtira andhité, Ardooisoor Anaitis !

As to inflexion, all nouns may be divided into two chief
classes, which have several sub-divisions ; the first comprises all
those nouns, the crude forms of which terminate ina consonant,
the second those the crude forms of which end in a vowel. The
terminations, if joined to the latter, must naturally undergo some
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changes ; from which reason the true form of the cases can be
ascertained from such nouns only as end in consonants. Chiefly
according to this class of nouns, I shall give Lere alist of the
terminations.

SINGULAR. DuaL. PLURAL.
Nom. 8 a 6 (ag)
Ac. em a é, as
Ins. o tya bis
Dat. e bya byé (byag)
Abl. at do byd
Gen. 6 (ag) { do am
Loc. ) yd uéshu, aéshva, hva
Yoec. like the nom. ’ "

27.—DECLENSION OF NOUNS TERMINATING IN A
CONSONANT.

(A). In a guttural or palatal sound. The palatal remains
only before the terminations which commence with vowels, but if
they begin with a consonant, it is to be changed into a 8rres-
ponding guttural, viz. k% before s, and gk before b. Thus we ob-
tain from the crude forms, vdch, voice, druj, destructicn, the
nominatives vdkh-s, drulh-s, while the accus. are wvdch-em,
drujem ; in the dat. pl. dyd, vdch inserts xh: vaghzhe-bys, Yt.
10, 88. to the voices, words. The other cases are generally
supplied by the related vacké word.

(B). In alabial. p before the s of the nom. becomes f, e. g.
df-s, water (crude form dp, Latin aqua), acc. dpem; dp-d, apd,
gen. sing. ; dp-6, nom. and acc. pl.; ap-@m, gen. pl.; dpa dual.
kercf-s, nom. sg. shape; flesh ; acc. kekrp-em;* instr. kekrp-a
(comp. Latin corpus). Before y the p can be further changed
into u, e. g. aiw-yd, dat. pl. (a contraction of aiwibys ¢to
the waters').

# The A is merely euphonical, serving no grammatical purpose.
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(C). Inasibilant as g, e. g. vig a village, a quarter (comp.
Latin vicus, S. vig, Greek oikos, a house), acc. vig-em, dat.
vigé, nom. pl. vig-6, gen. pl. vig-Gm ; before the. soft b, ¢
is changed into the corresponding =%, e. g. vishibyd (dat. pl.)
Ys. 53, 8.

(D). Tn anh. This class is very frequent; all are of the
neuter gender; the nom. terminates in J, which becomes
ag before the enclitic particle cka e. g. managcha *‘and
the mind;” the oblique cases mostly end in ank. Ex. man-
ank, mind, nom. and acc. mand; instr. mananka, dat. mananhé,
gen. mananhd, abl. mananhat, loc. manaki; pl. nom. and
acc. gravdo sayings (from the crude form gravanh, nom. sing.
gravé), gen. gravanhdm, inst. raoché-bis (from raochanh, light),
gravdis (from gravanh, as if grava were the crude form,) vache-bis
(from vachank, nom. vachd, word), loc. raoché-hva, Yt. 22, 15.
(from raoch-ank). From these forms we may see, that ank is
kept before such terminations only as commence with a
vowel, before the terminations beginning with consonants,
dor ¢ being substituted. The nom. and acc. pl. is do, a con-
traction of a fuller form.

The adjective forms in do, being always traceable to such an
abstract in ank, follow the same rule; e. g. raochdo, having
light, shining, from raockank light, forms the ace. sg. masc. rao-
chanhem, a termination which is never to be found in the abstract
nouns in anh themselves on account of their being in the neuter
gender.

(E). Masc. in an, van, e. g. wrvan m. soul, zarvan, m.
time, ashavan m. ashaons f. (contraction of ashavan-t) adj. pious,
religious. The chief peculiarity of the inflexion of the nouns
consists in dropping the a and changing v into the vowel u before
all the oblique cases of the singular, except the acc., and the
oblique cases of the plural, except those, terminations of which
commence with a consonant, like the dat. and instr. pl. In the
nom. sing. the » drops, but the a remains; in the acc. sing. and
nom. pl. both remain, a being then lengthened to &.
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Ex. urvan, soul, zrvan, zarvan, time, adhwan, path, atharvan, a
priest, ashavan, religious, pure.

Singular. Plural.
Nom. | wrva, 2rva (2arva), dthrave urvand
Acc. urvdinem, zrvinem, ashavanem uruné (agcha)
Inst. ashavana urvdibyd
Dat. uruné, ashaoné (before cha : aé, ashavabyd

urunaécha

Abl. wuruné,-ag (cha), ashaunat ashavabyd
Gen. wurund, athawrund, arvinahe* uruna@m
Loc. zrunt, Vend 19, 9 ““in the time”| ashaondam

Dat. dual ashavanaéidya, Ys. 1, 11.

The feminine of ashavan is ashaoni, to be declined like a fem.
in ¢; see below.

In an, man, (neuter and masc.); in the nom. and acc. sing. the
final # drops always ; the nom. and acc. pl. is either equal to the
8g., or ¢ (in which case the whole termination assumes the shape
of ¢éni, e. g. ndmént, names, from ndman, a name; compare.
S. dni in ndmdni, the names, from ndm-an, a name), is added to
@n; now and then, @n alone remains, e. g. ddim-&n, creatures, from
dém-a (n) a creature, preserved in the modern: Persian gnter-
rogative pronoun : kuddm i. e. what creature==who ? which ?

Ex. bareg-man Barsom, mdm-an, a name, maég-man urine,
atryaman, friend, associate, and a proper name.

Singular. Plural.
Nom. | baregma, n. airyémd, m. baregma, ndmend
Acc. airyamanem
Inst. baregmana
Dat. baregmaind ddmabyé
Abl. baregman
Gen. baregmand ddman@m
Loc. baregman, @nmaini G., in the soul, | baregmohu

® This genitive form (it ought to sound gruné which I never met with) is to be
traced to & crude form ending in u, srvdna, derived from the original zrvam by
means of the suffix a.
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Duar.

Nom. and acc. ragmana, the two battle lines ; dat. and instr.
agmanadilya®* Visp. 10,2. to the two stones, loc. ragmaoyd in
the two battle lines. ’

(G). In ar, tar; ais weak and often left out, as may be seen
from the paradigma. In the nom. sg. the r is generally silent,
always in such nouns, as denote the doer of an action and signify
the nearest kinsmen, as dd-far, creator, pd-tar, protector, pi-lar,
father, md-tar, mother, brdtar, brother, gank-ar (S. svasar) sister,
dugh-dhar daughter, the nom. sg. being pdta, pita, méta, qanha,
&c. In dfar fire (its root is uncertain) the usual termination of
the nom. sg. sis added to ar, as dfar-s (modern Persian atesh, fire).

Singular. Plural.
Nom. dtars, ddta, pita, (pti G.) dtard, ddtdrd.
Acc. dtarem, ddldrem, pitarem dtard
Inst. dthré, G.
Dat. dthré (aécha), pithré, brdthré  dterebyé
Abl. dthrat, pithre (6) G.
Gen. dithro (ugeha), dathré dthram, ddathran@m
Loc.
Voc. dtare, ddfare, in compounds dtare.

Dual.

Nom. and ace. pdtdra, Yt. 14, 45. the two protectors.*
thworestara, Ys. 42, 2, the two creators.t
zdmélara-qagura, Yt. 10, 116. the son-in-law

(and) father-in-law.
bréthra, Yt. 10, 116. the two brothers.

(M) in#4t fem. Thefinal ¢ is often dropped. In the nom. sg. the

whole termination is left out, and do substituted ; e. g. the nom. sg.

of haurvatdt,wholesomeness, health, is kaurvdo (before cha ¢ and’’ :
haurvdogcha, Ys. 34, 11), that of drvatdt health, drvdo. In the
nom. and acc. pl. Zd¢ is now and then preserved ; e. g. ameretdtag-

# The original meaning of apman is rock, stone, then the firmament ; the modern
Persian asmdn, sky, is traced to it.

t These are the two creative powors, combined in Ormuzd, the Supreme deity, as
we shall see in the 4th chapter.
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¢ha, and the immortalities (crude form ameretdt), Ys. 31, 6; but
in haurvaté acc. pl., it is lost. The gen. sg. is ameretdts, haurvatdts,
drvatdté ; ace. sg. drvatdtem, ameretdtem ; loc. ameretdit? Ys.
45, 7. Pretty frequent is the nom. and acc. dual haurvditd
ameretdtd (a Dvandva compound) *health (and) immortality” ;
the dat. dual is dmeretatbya ; the gen. dual haurvatdos (cha) ame-
retdtdo, Visp. 9, b.

(I) In in. The n drops in the nominative ; the ¢ is not made
long asis the case in Sanskrit, but remains either short or is

changed into é.
Ex. kainin, a girl, pcrenm, winged ; nom. sg. kainé (perhaps

a contraction of kanya, acc. kanydm) ; acc. sg. kaininem ; gen.
sg. kaininé and kanydo, nom. pl. perenind, kainyd, kainina, Yt.
17, 54.; dative pl. kainibyo, Ys. 53, 5.

(K) In ant, vant, mant, see above the present participles, active
voice. The nom. sg. m. of the adjectives in vant, mant, always
terminates in vdo, mdo, the fem. is wvafi, mati, the neuter wvaf,
mat. The acc. sg. masc. and the nom. pl. have the full form ant
before the termination ; in the other cases of the sg.n can
be omitted, but chiefly in the present participle, it is often to
be met with; in the oblique cases of the plural this % is
generally left out.

Ex. barant, bearing, dadant, giving, acfvant, endowed with
bodies, bdnumant shining, berezant high, dregvant (nom. vdo),
wicked (a word used in the Gdthas only), Aanant, awarding,
(r. han), gaoshyant, an ancient fire-priest, a prophet, drvani,
running (applied to ghosts and evil spirits, r. dru to run).

Singular. Plural.
daddg, agtvdo, berezb, | gaoshyafité, dregvaiitd, bere-
Nom. dreguvdn zafitd, berezanta Yt. 5, 13.
gaoshydg

~ =~ . | gaoshyafits, berezafita, Yt.
Ace ba;e:é;ma;lvantem,dwg 10, 145, curunvataccha
. (those who have heard.)

18
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Inst. | dregvdld G., berezata drequbdebis, G.

hanefité,dregquditéG. dreg-
Dat. vatde (cha) G., drva- | dregvodebyo.
taé (cha)

Abl. agtvatat

actvald, banumald, bere- | berezal@m, dregvatdm,
zaté drvatdm,

Gen.

piskyagu,* Ys. 50, 2, in the
Loc. barefiti, agtvainit seeing omes, dregragu,
G. (instead of dregvatgu).

(L) in vanh, vas, num. vdo ; in the oblique cases vas is mostly
changed into ush, e. g. dadhvio, having created, then creator (a
nameof Ahuramazda), ace. dadhvdonkem, gen. sing. dathushé; nom.
vidvdo, knowing, gen. vidushé ; abl. dathushat ; dat. sg. vidushé,
vaokushé (from vaochvdo, one who has spoken); gen. pl. vidvaéshdm
(formed according to the pronominal declension).

28.—DECLENSION OF NOUNS TERMINATING
IN VOWELS.
MASCULINE AND NEUTER NOUNS IN a.

The inflexion of the masculine and neuter nouns in @, differs in
the nom. acc. of the sing. and pl. only, while all other cases are
equal. In the neuter gender the nom. and acc. have always one
and the same termination, in the sing. em, in the pl. a, as is the
case in Sanskrit, Latin, and Greek also.

% Root pish-yag, to see (hvare-pishyapil, in these who see the sun i. . live).
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SINGULAR.—The nom. terminates always in 6, which is a pho-
netical change of a@-s; before the enclitical particle cha, which
is generally affixed to a word, the original form in the shape of
ag remains, e. g. ahurd, ahuragcha. The acc. ends always in em ;
if the last syllable of the word be ya, it is contracted to i, if
aya, it is made é.

The instrumental terminates in the bare crude form, the termi-
nation being lost ; the dat. has di, before cha : ad ; the abl. d¢, dat.

The genitive termination differs from the preceding class; its
termination is ahya, agya, in the Géithas (asya in S.), and aké in
the classical Zend ; the loc. ends in é. The vocative terminates
in the crude form, e. g. akura !

DuAL: nom. and ace. a (in the Githas 4), and ¢, e. g. pddha, the
two feet, zagté, the two hands, duyé gaité, two hundred ; instr. bya,
zagtaéibya, with the two hands, kavanaéibya, with the two Homa
utensils (the mortar and beater) ; dative aiwé, e. g. pidhaiwé, to
the two feet, gaoshaiwé, to the two ears, Yt. 16, 7. ; abl. ydo, e. g.
padhaydo, from the two feet, gaoshaydo from the two ears, Yt.
10, 23. ; gen. ydo, e. g. viraydo in the Dvandva : pagvio virayio*
of both cattle and men, Visp. 7, 3.; loc. ayd, as zagtuyd, into the
two hands. From these statemnents we can see, that the Z&d is
richer in Dual forms than any other of the cognate languages ;
Sanskrit has only three and Greek only two, but Zend has five
distinct forms for the cases of the dual.

PLURAL.—Thenominative masculine terminates in don/é (iden-
tical with dsas in the Vedic Sanskrit) and a; the neuter always
ina. The acc. endsin &, an, (s, d, before cha), ¢, (é¢ belore cha)
and simply a, e. g. aéema, pieces of wood, kaomdn, the Howmas,
puthre, children, maxisté Visp. 3, 5. greatest, ameshégcha dpefite,
and the Amshashpands (archangels), maskydccha and the men.

In the GAthas we find the peculiar forin in ¢ig, which is, I
think, only a harsher pronunciation of a, e. g. vigpefig, all, daéveng
the devils, mashyérig men, &c.

# Tho Dual is put twice, cach part of the Dvandva (copulative compound) is provid-
ed with it, as is generally the case in such compounds, see page 90.
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The instr. ends in dis, as in Sanskrit, e. g. mdthrdis, through
the sacred prayers. The dative terminates in byd, which is iden-
tical with the first class of nouns. The gen. ends in an@m (S.
dn m). The loc. termination is adshu, aéshva, fshva (comp.
kamnafshvé, Ys. 46, 2. ¢ among the few,” from kamna, few).
The vocative is identical with the nominative.

Ex.: ahura, living (a name of god), mazda (although the nom.
is mazddo, it is inflected like those nouns, the nominatives of which
end in d) creator,* gaya, possession, existence, mashya, man, asha,
truth, zarathustra, Zoroaster, ddta, given, created, gpitama, the
family name of Zovoaster, khshathra, rule, urvdlem, a revealed
saying, gaosha, pleasure, urvaéga, end, mithra, friend, promise,
mareta, mortal.

Singular. Plural.
ahuré  mazddo, ashem, | ahurdonhd, Ys. 30, 9.
Nom. zarathustré, mazddogcha | mazddonhd, Ys. 45, 1.
gpitamdonhi, daéva, urvéta

Ace. ahurem, mazdam, sara- | haom@, &c. sce above.
thustrem, mashim, gaém

Inst. asha, khshathra I;:kshatkrdz's, maskydis, urvi-
tais

# Burnouf’s explunation of the name mazddy by the Sanskrit medhds, wise, which
1 followed myself also, did not prove satisfactory to me on further researches. That the
word in phonetical respect is identical with the Sanskrit, medhda, is not to be denied ;
but the original meaning of itis not * wise.” Were it the case, we ought to suppose
it to be a contraction of maiti-dhdo, * producing wisdom ;” but maili (thought, wis-
dom = B mati) is generally affixed, not prefixed to another word, e. g. taré-maiti,
perverse thought, i. e disobedience; but the word ma¢ * with” is very frequently pre-
fixed to other words. If added to ddo, creating, it must be changed according to the-
phonetical laws into mazddo. The general meaning of mat being * together, all” (see
Visp. 14, 1.) the word mazddo means cither the joint creator, or the creator of all.
That may be clearly seen from Ys. 45, 1.
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Dat. ghurdi masddi, ashdi, | mithréiby6, maretaéibyé
sarathustrds

Abl ashdt, ashdat andhitaéibyé, Yt. 10, 38.
(unpoiluted)

Gen. mazddo,ahurahyd,ahura- | daévandm, vigpanam
ké, ashahé, sarathus-
trahé

Loc. zaoshé, urvadpé mashyaéshu, naptyaéshu (re-
lations), maretaéshu

Voc. ahura, mazda, zarathustra, daéva

On the dual see above.

29.—FEMININES IN 4.

The d is made short in the nom. sing.; but in the acc. it is
preserved in @m; the terminations commencing with a vowel, as
the instr. a, dat. di, abl. af, genit. do, insert y between these
terminations and the crude forms, just as is the case in Sanskrit,
e. g- dadna-ya, daéna-ydi, daéna-ydo, &c. from daéna, creed, reli-
gion; in the instr. the euphonical y is often left out, e. g. hizvd
G. instead of hizvayd, through the tongue.

The locat. is rare ; it terminates in £ as the mascul. in a do,
e. g. gaéthé, in the world, from gaétha Yas. 34, 2., daéné Yt 8, 23.
in the creed. The vocative ends partially in @, and partially in
é, e. g. ardvi gibra andhilé, Ardooisoor Anaitis ! (nom. andhita).
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PLurAL.—The nom. and acc. end in do, before cka in dog
(cha) ; the instr. in bis, bis; the dat. and abl. in byé ; the genit.
in andm ; the loc. in dhw, dhva. Dual forms of this class are
not to be found in the texts.

Ex.: gaétha (a) fold, . (b) world ; gétha song; daéna (a)
meditation or vision (b) creed, belief; urvara, tree (Lat. arbor),
gena, wife, hizva tongue, zaothra consecrated water.

Singular. Plural.
Nom. vdaéna, guétha, gdtha daéndo, gaéthio, gdthdo
Ace. daéndm, gaéth@m, gdtham | The same.
Instr. | hizvé G., daénaya ;endbis G., duénalis
Dative | daénaydi daéndbys, gdthdbyé
Abl. | =aothraydt gaélhabyo

gaéthand@m, gdthandgm, zao-
Gen. gaéthaydo thran@m, urvarandm

Loc. saothré, daéné, gaéthé githahva

andhité, mazdadhdité,
Voc. glira Like the nom.
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30.—NOUNS TERMINATING IN ¢ AND » OF ALL
THE THREE GENDERS.

SiNGULAR.—The nom. adds always s in nouns of masculine and
feminine genders, but in certain adjectival feminine terminations
8 drops. Intheacc. ¢ and u are generally lengthened before the
termination, m. Inthe instr. the termination, @, G. 4, is partially
added to ¢ or u of the crude form, in which case these vowels are
dissolved into their respectives emivowels y and w, e. g. vankuyd,
from vanhvi, fem. good, khrathwd, from khratu, intelligence, and
partially left out, in which case the instr. represents the bare crude
form, e. g. khrati, chigté G., knowledge, cagti, by order, yésti with
prayer. The dat. adds ¢ in the masculine, and @i in the feminines
terminatingin ¢ ; the ¢ of the crude form is before the termination
dissolved into ay, which is contracted often to ¢, in which way we
obtain theinflection ¢¢, before cha generally ayaécha, e. g. paitistitéé,
for withstanding, from pailistili ; » is either changed into the
semivowels v and w e. g. rathwé, from ratu, chief, or it remains
Jjoined (by means of %) to the termination, e. g. tanuyé from tanw
bedy. In the abl. we find the forms éif and aof (wanting in
Sanskrit). In the genit. there are various forms, the magcul. take
6is, aos, éus ; the fem. do, d, in which case the vowel of S\e crude
form is changed into y or v. The loc. israre; it coincides en-
tirely with the dat., e. g. fanuyé in or on the body (Vend. 4.) ; of
the nouns in % we find now and then du as in Sanskrit. In the
voc. % is frequently changed into é, and w into 4.

DUAL. nom. the vowel is lengthened, e. g. mainyi the two
spirits, from mainyu ; the dat. is byd G. (akubyd, to the two
lives from ahwu life) ; the genit. is do, u being dissolved into v,
e. g. matnivio of the two spirits, from mainyu, akrdo of the two
lives, from alu, bgzvdo of the two arms, from ddsu (8. biku arm).

Plur. The nom. in ¢ and % are dissolved into ay and av before
the termination ¢ (ayd, avd). In the acc. a contraction takes
place, which has crét now and then into the nom. also; we find,
besidesayd, avd, the terminations, is, #s. The instr.is :bisin mase.,
ibis in fem. The dat. abl. is byd, byag (cha). Thegenit. is am.
before which the termination ¢ is to be changed into y, and u into
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v, e. g. yathwam from ydfu witch, kaoyam from kavi, prophet,
poet (used in the bad sense of a sorcerer). In order to preserve the
original vowels ¢ and u, an euphonical u is often inserted between
them and the termination (n@m). The locat. is shu, shva.

Ex. agtvaiti the fem. of agtvat, endowed with bodies, vanhus,
m., vanuhi f. vohu n., good ; gairi, mountain, mainyu, m. spirit,
drmaiti f. genius of earth, dagyu G. danku, m. country, pro-
vince, ndiri, woman, pagu m. cattle, agts f. body, existence, barethrs
mother, womb, khshathri, lady, chigti f. knowledge.

Nom.

Singular.
gairis, ratus, agtvaiti,
vanuhi, vohu, mainyus

Plural.
garays, ratavé, agtayd, kdva-
yagcha

Acc.

gairim, ratém, agtvaitim,
vanuhim, mainydm

gairis, ratis, pagis, aglvaitis,
vanhis m. vanuhis, f.

Inst.

ashi, drmaiti G., khrath-
wd, mainyt G.

azdibis, G.

Dat.

paitistbleé, rathwé, agtvai-
thydi, tanuyé

ndiribyé, ratubyd, vanuhibyé

Abl.

barethryat,tanaot, vanhaot

The same.

Gen.

garéis, tanvé, manyéus,
vanhéus, m. vanhuydo,
f. agtvaithydo, nairydo

gairindm,daqyunam, agtvai-
tin@m, ydthwam, vohunam

Loc.

tanuyé, anhvé, agtvainti,
vanhdu,gara,(Af.1,17.)

barethr@ghva, vanhushu, khs-
hathrishva

Voc.

drmaité, chiglé
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31.—PECULIARITIES IN THE INFLEXION OF A
FEW COMMON NOUNS.

gpan, dog, nom. sing. gpd, acc. gpdnem, instr. gpdna, dative
gliné, gen. gtiné, loc. ¢pdnaé(cha); nom. pl. gpdné, gen. ginim.

gdo, animal, flesh ; cow, milk ; a poetical name of the earth ; arm
(chiefly in the dual), nom. gdus, acc. gam, instr. gava, dative
gavé, abl. gaot; dual, nom gavéi, instr. gavaéibya; pl. nom.
gavd, acc. gdo, instr. gaobis, gen. gavdm.

hvare, sun, nom. hvare, gen. htrd.

mdonk, moon, nom. mdo, méogcka acc. mdonhem, dat. méonhds,
gen. mdonhahé; pl. mdonhé.

gtare, star (Latin stella) ; in composition: gtehr-paéganh,
starlike, sg. acc. gtdrem, gen. ¢ldré, gtdrahé; nom. pl. ¢tdré,
acc. gtréus, dat. and abl. glarebyd, gen. gtardm, gtram.

zdo, mem, earth, nom. sg. =zdo, acc. zdm, instr. zemd, dat.
semé, abl. zemdt, gen. =zemd, loc. zemd, semé, memi; nom. and
acc. pl. semé, instr. zemdis (in compounds only), gen. zemdm.

nar, man ; nom. nd, acc. narem, dat. nairé, naraé (cha), gen.
nars, neres G., voc. nare ; nom. dual, nara, dat. and abl. nerebya
nom. pl. naré, ace. naréus, dat. nerebyé, loc. ndsht G., n*fslni G.

pafitan, way ; nom. sg. panta,* acc. pafitdm, instr. patha, loc.
patkbo; nowm. pl. pafitdné, acc. pathd, gen. pathdm.

agan, day, gen. sg. agnd, loc. agni, agné, abl. agndat; gen.
pl. agndm.

khshapan, night; nom. sg. khshapa acc. khshapanem, abl.
khshafndat, gen. khshapé (used in the loc. also), loc. kkshafné;
uom. pl. khkshapané w., khshafna n., acc. khshafué, gen.
khshafndm (khishapara n., known from the Vend., is a derivation
from kkshapa meaning ¢ night time,” like as ayara n., from aya.
day, means *day time)."

* Vend. 16, 11. panta vichinaéia, a way may be chosen (by the Mdzdayacnas).

14
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32.—PRONOUNS.
(A) PERSONAL PRONOUNS.

The Zend, agreeing in this part of speech, even in anomalies,
with the Sanskrit, has, like the other languages of the Arian
stock, a separate form for the nominative in all numbers and a
separate one for the oblique cases. We find, as in other old
languages, proper pronouns of the first and second persons only,
but not of the third, the place of which is generally occupied by
a demonstrative pronoun. In the Géitha dialect, there are some
older forms to be found. The following table exhibits the per-
sonal pronouns of the first and second persons in both dialects.

Singular. Dual. Plural.
Nom. | 1 azem, L. 1 vaém, we
2 tvéem, titm, td thou 2 ydzhem, you y4s,G.
Acc. 1 mé&m, md, me 1 akma, nd, né G.
2 thwam, thwd, thee

Instr. | 1 md?
2 thwd,throughthee

1 méi mé, maibyéd 1 né; ne G., akmai-
maibyd(cha) G. to bydcha
Dative me
2 toi, té,to0 thee 2 yds(;zmaibyd, v6,
veée G,

1 mat, from me
Abl. | 2 thwat; from thee ytshmat

Gen. 1 mana, of me ndo ahkmdkem, né; ne G.
2 tava, of thee vdo ytishmdkem, v6 ; vé G
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1 meé G. in me
Loc. 2 thwe, thwéi G. in
thee

In the Gathas we meet often the peculiar forms in kshma,
inflected exactly like ydizhem (abl. khshmat, gen. khshmdkem, &c).

I explained them formerly as a secondary form for y#izkhem con-
veying the same meaning ‘ you”; but this contradicts all ety-
mology and does not suit the passages where it is used. It is
very likely a demonstrative pronoun signifying ¢ that, such,”
(which is quite clear from Ys. 46,10), but used in the sense of a
plural.

hv6=S. sva, himself, is often used in the GAthas con-
veying the sense of an emphatic pronoun of the 3rd person sing.,
¢ he, himself.”

PoSSESSIVE PRONOUNS of the 1st and 2nd persons, are of two
kinds, the one adding the terminations of the pronominal declen-
sion (see pag. 108) to the crude forms ma, thwa, the other
taking the suffixes ka or vat. Of the former class obl§ue cases
are only extant, as dat. thwakmdi, to thy, abl. thwakmadt, from
thy, gen. sg. mahyd m., magydo f., of my ; thwahyé m.,
thwagqydof., of thy ; loc. sing. makmi, in my, thwahm, in thy, loc.
pl. thwdhi in thy. Of the latter class are, nom. sg. thwvdvag,
thine ; dat. sg. mavaité, to mine; ace. pl. akmdkéng, ours,
instr. pl. akmd¥dis, through ours, dat. sg. yéshmdkdi to your,
&c. Most of these,forms are peculiar to the Géthas.

Of hvé, ¢ himself,” we find a possessive pronoun formed also of
which I notice the dativesing. gagyds f., to herself, and gen. sing.
gagydo, f. of herself, her own, which is also found in the Ghthas.

Of khshma, < those, such,” the forms khshmdkas to their, gen.
sing. khshmdvats, of their, loc. plu. kkskmdvagé in their, &c.” are
frequently to be met with in these old songs.
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33.—DEMONSTRATIVE, RELATIVE AND INTERRO-
GATIVE PRONOUNS.

All these pronouns form their cases in one and the same way ;
the terminations of the cases are distinctfrom thoseof substantives
and adjectives; westyle it, therefore, ‘the pronominal declension.
The dat. sing., for instance, of the masculine is Amd, nom. pl. &
gen. pl. aésh@m, &e. as will be seen from the following list.

1 Demonstrative—/%d m.; kd f.; taf n., this.

2 Relative—y6 m.; 4 f.; yat n., which.

8 Interrogative—%d m.; %d f.; %at n., who ? what?

Sing. m. n. Sing. fem. | Plu. m. n. | Pl fem.
1, m. A6, hiuw, | 1, kd 1, m.t6i, m. | 1, tdo
add td, n.
Nom. 2, y6; y2 G. 2, yd 2, yz;, ;‘n. 2, ydo
3, kb keG. 3, yat 3, koi, m. 3, kdo
n. af, tat; ké, n.
yat, kat
1, m.tem, tem G.| 1, tam 1,¢a,tas
terig G,
Acc. | 2, yim,yem Q. | 2, yam 2, yd, yas ; Ditto
yég G.
3, kem,kém G. | 3, kdm 3, keng G.
1, m. 4, and G.,| l,tayd,dya | 1, m. tdis, | 1, tdis;
ana aéibis, andis abis G.
Instr. | 2, yd 2, ydis
3, kaénd G. 3, kaya 3, kdis
kana
1, m. akmdi 1,aqydi G.| 1, taéibyé | 1, dbys
Dat. | 2, yahmdi 2, yaéibyd | 2,ydbyé
3, kahmdi 3, kahydi | 3, kaéibys
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1, m. ahmdt 1, arihdt
Abl. | 2, yahmdt, 2, yénhat Ditto Ditto
yat G.
3, kahmdt
1, m. akyd G.; | 1, agydn,G.| 1, aéshdm 1, anaés-
ahé arhdo ham,donh@am
‘Gen. | 2, yéhyd G. 2, yénhdo | 2, yaésham |2, ydocriham
Y 7 " :
3, kahyd G.; 3, kanhdo
karihé
1, akmi 1, almya | 1, aéshva 1, dhva
Loc. | 2, yahme 2, yalmya | 2, yaéshu 2, yéhva
3, kalmi 3, kuthra | kuthra
where

Dual: nom. 1, Aé (these two, Ys. 30, 3), td; 2, yd.

Ditto; gen. 1, aydo; 2, yaydo.

DEMONSTRATIVES.— Besides the demonstrative prono"n hé and
the two others (the crude forms a and ana) which supply some
cases to the former, as will be seen from the preceding table, forms
of other pronominal roots are frequently in use to express the
idea ¢ this, that.”

ava, that, nom. sg. aom m., ava f., avat n., acc. aom m., avdim
f., avat n.; dat. avagydi f. (Yt. 10,78. refers to dasihu f. country)
gen. avarikdo f.; dual nom. avd ; pl. nom. and acc. ava ,avé m.,
avdo f. ; instr. avdis, abl. avatbyd, gen. avalshdm.

1, ima this, sing. nom. aémm., im f., tmat n.; acc. imamf. ; pl.
nom. i¢mdo f., imd n. G., acc. Tmam ; imdo f.

aésha this, sg. nom. aéshd m.,aéshaf., aétat n. ; aétem m.,aétam
f.; instr. aéla m.,aélaya f.; dat. aélakmdi m., aétahmdt n.,
aétarihdo f.; gen. aélahé m., aétarhdo, aétaydo f; loc. aétakmi
m. ; pl. nom. aélé m., aélad f.; ace. aéta, w. n.,aéldo f.; gen.
aétadsham m., aélarh@m f. ; loc. aélaéshva m. dual gen.
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Besides these demonstratives, here enumerated, we meet (chiefly
in the Gfthas) with several oblique cases of other pronominal
roots, which are used rather as enclitics, being appended to other
stronger words, than as full independent words ; one may style
them ¢ accentless pronouns.” Of the root da we find the acc.
sg. dim after particles as & (to), paiti (again), n6i¢ (not), in the
meaning of ‘“him ;" its neuter is dit it (Afr. 1,4); acc. pl. dis,
them.

%, tm, {t* are in the Gfthas often added to other words, chiefly
to the relative pronoun ya, or the negative particle ndif, not, in
ordertomake it more emphatical. In most cases it has no meaning
which may be expressed by words in the modern languages ; now
and then it conveys the sense of an oblique case of a pronoun e. g.
fm Ys. 46,5 < him ;” s acc. pl. ¢ them.”

Of the root si, %i, we find %6, héi (sé only after vowels e. g.
yézi s¢€) in the sense of a genitive : of it, of him, and %im as an
acc. sg. * him.”

INTERROGATIVES.—~Besides the root Za we find the secondary
form cha, chi, applied in putting direct and indirect questions ;
but it is more frequently used in combination with another word
in order to generalise its sense, as we shall see (pg. 111). Nom.
sg. m. f. chis who ? chit n. what, acc. chim,dat. chakmds,
abl. chéit, gen. chalya. In the oblique cases it means, ¢ one,
any one,” (compare the Latin guis who ? used instead of aliquis
any one). Chvat, how much? pl. chvafité how many ?

34.—OTHER PRONOMINAL FORMS.
CORRELATIVE PRONOMINAL ADJECTIVES MEANING ONE
OUT OF TWO.

These are formed out of the crude forms of the demonstra-
tive, relative and interrogative pronouns by means of the
comparative termination fara, viz. alara either, yatéra whether,
katdra, whether G. The neutral form katdrem introduces now
and then, like the Latin ufrum a question referring to the

* These little words are to be fonnd in the seme meaning in the Vedic language
also, but not in the clansical Banakrit.
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preference of one thing to another, e. g. Ys. 31,17.: katdrem
ashavd v4 drequdo vd verenvailé mazy6? whether, the pious
or the wicked teaches the greater (thing) ?

CORRELATIVES EXPRESSING ‘ KIND, MANNER.”

aval, such, nom. sg. avdo m., avaits f., avat n.; acc. avdofitem,
avavat nom. sg., avavaiti f. this much, such; instr. avavata gen.
avavaté ; gen. avavatim.

tdtdo f. Yt. 5,15, acc. pl. *¢ such,”—yavan, yavat, for how long
a time, see Yt. 15,40.: yat nmdné-paitim viiddma yavénem (acc.
sing. m.) ¢radsta kehrpa y6 ndé huberetdm barat yavala (instr.
sing m.) gaya jvdva, that we may have the house father go long
(living) in the best health, to bestow boons upon us during how
long a time we both (the father on the one side, the children on
the other) may live.

INDEFINITE PRONOUNS.

These are formed, as mentioned above, by the addition of
cha, chis or chit to another pronoun or an adverb, e. g. kagchit,
any one, every one (declined like %4, who ? e. g. dat.
kakmdichit to every one) ; chischa whosever ; naéchis none, mdchis,
no body (the latter is chiefly used, in prohibitive sentences).

chit can be added to mnouns, substantives and adjectives
also, in order to generalise the meaning, and may often be
best translated by * whatever,” e. g. daé¢iachit whatever devils.

Exactly in the same sense china (S. chana) is now and then add-
ed to a word.
PRONOMINAL ADJECTIVES.

These, as for instance, vigpa all, anya another, follow
partially the peculiarities of the pronominal declension; nom.
pl. vigpé, anyé, gen. pl. vigpadsham,

36.—NUMERALS.
1. afva (nom. and in composition advd) ; 2 dva, va,
and bi, if forming part of a compound ;* 3 tAri (nom. thrdys);

# Instead of these different forms of dva, the dual nom. ubd (Lat. ambo,
instr. and dat ub6idyd, gen, uddyd **both™ is used, chiefly in the GAtha dialect.
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4 chathware, chathru in compounds (nom. chathwdrd) ;
6 -paficha, mefida G. ; 6 khshvas, hhshvidem G. ; T
kapta ; 8 asta; 9 nave ; 10 dage ; 11 aévafidaga 3 12
dvadaga, 13 thridaca; 14 chathrudaga; 15 pufichadaga; 16
khshvasdaga; 17 haptadaga; 18 astudaga; 19 navadaga;
20 vigaiti 3 30 thrigdg (cha), thrigatem, ; 40 chathwaregatem ;
50 pafichigat, panchdgatem; 60 khshvasti; 70 haptdithi; 80
astaiti; 90 navaiti; 100 gatem (dat. sg. guféé; in composition
cata and gatd), 200 duys gaité, 400 cbathware ¢ata ; 500 pancha
gata etc; 1000 kazarira; 10,000 baévare ; 100,000 akdkhsta.

The ordinals are: paocirya, frakhstya first ; bitya second ;
thritya third 3 khidirya, tdirya* fourth; pukhdhe fifth; khstva,
sixth; haplatha seventh ; astema eighth ; nduma ninth; dagema
tenth ; aévafidaga (nom. advafidagé) eleventh ; navadaga (c6)
nineteenth.

Multiplication numerals are formed by addition of keret and
val (nom. mas. sg. vdo) hakeret once, bis, bizhvat twice, thris,
thrizhvat thrice § vigaitivdo 20 fold, thrigathwdo 30 fold, chath-
waregathwdo 40 fold, haptaithivdo 70 fold ; gatdyus hundred fold ;
hazanrédis thousand fold ; baévardis ten thousand fold.

35.—~PARTICLES.

A complete enumeration and exact description of the particles
belonging more properly to the dictionary than to the grammar,
I shall confine myself to making some remarks only.

ADVERBS : athra there, idha, idd G. here, (u.//ia there ; yatlra
where, kuthra, katha where? avathra there; galka as, like as,
kutha how? inja here, tinja there, upairi above, adkairi below,
down, uiti so, thus. n#, nu, now ; yava ever (Yt. 22,10), yavat
how long; yadhéit whence; bd certainly; moshu soon ; bddka
quickly, surely, bddhistem soonest; fraklspi in direction of,

* The nom. sg. m. of all thess ordinals in ya onds in y4, the acc. in fm, e. g. paoirim
Htim etc.
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towards ; aiwité round about, para before, pagcha afterwards,
paitis in presence (pesh in modern Pers.) etc.—There are several
negatives : ndif not (from na dt), md not (prohibiiive); naédha,
nava, navdt (instead of na-vd ; na-vd-at) neither, nor.

PrEposrtIoNs.—We find the same as in the Sanscrit; they
are, as to their position, used very freely ; if forming a part of the
verb, they may be separated from it, as is the case in the Vedic
and Homeric languages (not in the usual Sanscrit and Greek) ;
often they are put twice, once without the verb and then with the
verb ; they can be placed before and after the noun ; if the noun
is qualified by an adjective or participle, the preposition is gene-
rally put between them. They govern, if put to a noun, different
cases, some take the accusative as upa in, at, avi to, towards;
some the instrumental as maf with ; somc the dative as paire
round, against ; some the ablative as paiti in, at, during ; some
the locative as aibiein, about, paifs in, upon, at, etc. ; but most
of them can govern severul cases, as is the case in Latin and
Greek also.

Two prepositions deserve a peculiar attention, ¢ and hacha. &
S. d, means to, towards, and governs in this meaning ¢ie accu-
sative; but together with kacka it is applied to express the idea
“from—to,” in which case both govern thie ablative; d serves
in this case, expressing  to, up to" and Aacka “from” e. g. hacha
gaydt marathndt deaoshyaditit verethraghndt Yt. 13,145. from
Gayomart (the first man, Adam) to Sosiosh Verethraghna (ihe
prophet and redeemer, expected by the Parsees at the end of the
word) ; kachd hé-vakhshit d hi-frashmdé-ddtéit Y. 5,91 from sun-
riseto sunset. Hacha governs the ablat. and instrum. in the
meaning ‘from’ : apdlhtardt hacha nminit from the northern
country ; hacha ushagtara Heiidva avs daoshagtarem from the
eastern India to the western. If added to the accusative, it means
¢ for, in favour.’

CoNJUNCTIONS cha (always affixed to another word) and, also,
wla and, also; af so, atha, then, thus ; yézi, yéidhi if ; =i then,
therefore ; vigpem & ahmadt for the purpose, in order to, that ; vd
or; vd-vd either—or, etc.

16
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36.—THE TWO DIALECTS OF THE ZEND
LANGUAGE.

After having pointed out in the preceding paragraphs of the
outlines of a Zend grammar, in each particular case, the diffe-
rences of the Gltha language from the common Zend, I shall
now -briefly state my views on the relationship in which they
stand to each other. The chief question arising here is, whether
they represent the same language in two different periods of age,
or two contemporary dialects, spoken in two different regions of
the territories of the ancient Bactrian empire. Our knowledge of
the dialects of the Iranian tongues and the periods of their deve-
lopment at the time previous to the Christian era is so limited,
that it is extremely difficult to decide this question in a satis-
factory way.

The differences between these two dialects are both 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 pronouncing certain vowels and consonants,
as generally happens in different districts with nations speaking
the same language ; but should we discover in one of them more
full and ancient forms, in the other evidently younger and more
contracted ones, then the difference between the Gétha lang-
uage and the usual Zend is to be ascribed to different periods of
age.

The phonetical differences of the Gétha language from that
of the other books are at the first glance so considerable as to
induce one to trace them to different localities of the same coun-
try, and not to different ages. But on a closer inquiry (see pag.
54.) we find that several of these plonetical peculiarities, as the
constant lengthening of vowels at the end, the severing of one
syllable into two, as for instances, of yd (nom. pl. neutr. relat.
pronoun), into éed are attributable to the original singing of the
Gfthas, and the other smaller pieces constituting the older
Yasna (see the 3rd Essay), and arc not to be traced to dialectical
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differences. Only the change of one vowel into another, such as
that of final ¢, or initial @, into ¢, e. g. k& == k6 who ? émavat strong,
instead of amavat,and some consonantal changes, as f into ¢, e. g.
glavag praising, instead of gfavat, or the softening of harsh conso-
nants as ddrefig (acc. pl. of dtar fire), instead of dthrdg, etc. are
suggestive of dialectical differences. But these deviations being
of no great importance, no great weight can be attached to them.
These deviations are merely of such a nature as might exist
between the idioms even of neighbouring villages or towns of the
same district.  That these peculiarities, notwithstanding their
insignificance, have been preserved so well, and not been dis-
solved and changed into the current Bactrian language, which
is preserved in the largest portion of the Zend-Avesta, indicate
the high reverence in which those songs stood in the eyes of
the Zoroastrians. In consideration, that (besides other reasons)
the Githas contain the undoubted teaching of Zarathustra
himself, we do not hesitate to believe this peculiar language
used in the Géthas to lhave been the dialect of hLis town or
village.

As to grammatical forms, the Githa dialect shows fot a few
deviations from the current Zend language. Most of them re-
present evidently a more primitive state of the Bactrian language,
nearer to its Arian source ; some might be considered as merely
dialectical peculiarities. The genit. sg. of the mascul. in @ (see
pag. 99) ends nearly throughout in the Gfthas in akyd, whilst in
the common Zend language there is always aké, apparently a
centraction of ahya which exactly corresponds with the Sanserit
genitive termination asya (e. g. g. daévakyd, Z. daévaké, S.
devasya) ; the first pers. imperat. expressing intention, volition
(see pag. 69), requires only d, d1, whereas in the common Zend lan-
guage the derived termination dai which is used in Sanscrit also,
prevails; the usual infinitive formation in the Gfthas is that in
dyds which is so extremely frequent in the Vedic dialect, while it
is nearly unknown to the common Zend, and totally to the clas-
sical Sanscrit. In the pronouns chiefly, the language of the
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sdngs shows more ancient forms, than we find in any other
part of the Zend Avesta, e. g. maibyd * to me’” which
original form, agreeing so well with the Sanscrit mahyam,
Lat. mihi (to me), is nowhere to be found in the common
Zend ; mahkyd w., compare further magydo f. of me, etc. (see
pag- 107). The frequent use of the enclitic pronominal particles
£, tm, him, etc. (see pag. 110), which is a peculiar feature of the
Vedic dialect, distinguishing it from the classical Sanserit, and the
great liberty of separating the preposition from its verb, a chief
characteristic of the most ancient forms of the Sanscrit (in the
Vedas), and the Grecian languages (in Homer), indicate a more
ancient stage of language in the Githa dialect, than we can
discover in the common Zend, where these traces of a more
floating and not quite settled form of expression are much fewer,
and only in poetical pieces occasionally to be met with.

According to these remarks, there seems to be no doubt, that
the dialect of the Githas shows some traces of a higher antiquity
than we can claim for the classical Zend. But the differences
are not so great as between the Vedic and the classical Sanscrit,
and 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
might be brought about within the space of one or two centuries.
The Gétha dialect is therefore only 100 or, at the utmost, 200
years older than the classical Zend which was the standard
language of the ancient Iranian empire as depicted in the earlier
parts of the Sh@hnAmeh.

37.—ZEND IN ITS AFFINITY TO SANSCRIT.

Every one who is but glightly acquainted with Sansecrit and
Persian will, after the perusal of this sketch of the Zend grammar,
be wholly convinced of the close affinity, in which the Zend lan-
guage stands to both. Its relation to the most ancient Sanscrit,
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the so-called Vedic dialect,* is as close, as that of the different
dialects of the Grecian language (Aeolic, Ionie, Dorie, Attic) to
each other. The language of the sacred songs of the Brahmans,
and that of the Parsee are nothing but two dialects of two or more
tribes of one and the same nation. As the lonians, Dorians,
Aetolians, etc. are different tribes of the Grecian nation, whose
general name was * Hellenes,” the ancient Brahmans and Parsees
are only two tribes of the nation which is called Aryas both in Veda
and Zend Avesta, the former to be compared with the Ionians, the
latter with the Dorians. The most striking feature perceptible in
comparing both Zend dialects with Sanscrit is, that they are
related to the Vedic form of Sanscrit only, not to the classical. In
verbal forms, chiefly moods, and tenses, the classical Sanserit,
though very rich in comparison with modern language, is much
poorer than its more primitive form preserved in the Vedas only,
having lost, for instance, various forms of the subjunctive mood,
most tenses of all other moods, except Indicative (in the Imper-
ative and Potential moods only the present tense is preserved),
the manifold forms expressing the infinitive mood,{ etc. whereas
all these formations in the greatest completeness ar@to be met
with in the Vedas, Zend Avesta, and the Homeric Greek. The
syntactical structure is in the Vedic Sanscrit and the Zend simple
enough, and verbal forms are much more frequently made use of
than in the classical Sanscrit. There is no doubt, the classical
Sanscrit was formed long after the separation of the Iranians from
the Hindus.

% It is distinct from the usual Sanscrit which alone is studied by the Brahmans
now-a-days. The most learned Pandits of the present Brahmanic community who are
perfectly acquainted with the classical Sanscrit language, are utterly unable to ex-
plain the more ancient portions of the Vedas, which consist chiefly of songs, and
speculations on the menning of rites, their effects, ect. They learn them parrot.like by
heart, but do not care s bit about understanding their prayers. If they are requested
to tell the mean'ng, they resort to a commentary made several hundred years ago by
8 highly celebrated Brahman (Sayana), but which ou a closer enquiry proves to be
entirely insufficient (it is made without critical judgement, and without reference to
parallels), to arrive at a complete insight into the Vedic satiguity.

+ In the Vedic language there are eleven to be obasrved which are reduced in the
classical Sanscrit to one only.
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The differences between the Vedic Sanscrit and the Zend lan-
guages are very little in grammar, but are chiefly of a phonetical
and lexicographical nature, as the difference is between German
and Dutch. There are certain regular changes of sounds, and
other phonetical peculiarities perceptible, the knowledge of which
enables the philologist to make the Zend word easily a pure
Sanscrit one. The most remarkable changes are as follows :—

initial s in Sanscrit is in the Zend changed into %; ex. : soma
(the sacred drink of the Brahmans)= homa ; sama together, the
same = Aama ; sa& demonstrat. * he”’ = ha ; sach to follow
(Latin sequi) = hach. In the word itself the same change
takes place, e. g. anhu = S. asu life, except now and then in the
last syllable, where s is preserved e. g. wazaé-sa thou shalt
worship. At the end it remains, except if preceded by a in
which case both (as) are changed into ¢ ; only before the
enclitic particle cha the sibilant is kept, e. g. ahurd, (S. asura-s)
living, instead of ahura-s, but akuragcha (and the living).

h of Sanscrit where it is no original, but only a derived sound,
never remains in Zend. It is generally changed into =, e. g.
i * then, thercfore” = 8. ki, gima winter = 8. hima, 2bé (root)
to invoke = S. hvé. z is further equivalent to S. j,e. g. zan
(mod. Pers. zdian) to produce = 8. jan (Lat. gigno), hizva
tongue = jikvdé. On the peculiar sound ¢ which corresponds
with S. sv see pag. 55.

In comparing Zend with Sanscrit words, we observe often
a nasal sound in the former which is wanting in the latter. This
is chiefly the case before &, e. g. anhu = asu.

Instead of Sanscrit ¢v we meet in Zend with ¢gp e. g. agpa a
horse = S. agva (Late. equus, Greek hippos), vigpa all = S.
vigva, gpd a dog = S. ¢vd.

In the place of the Sanscrit rf/ we find, besides the regular
change aret (the vowel r in Sanscrit is in Zend always represented
by are, ere ; rt itself is a corruption of arf) that in ash e. g.
mashya wman = S. martya (Lat. morlalis, Greek brotos), asha
true, sincere = S. rfa.
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These are the most remarkable phonetical differences existing
between Saunderit and Zend. By means of them it is very
simple to find the corresponding word in Sanscrit, and in strictly
adhering to them we can discover a large number of Vedic words
and forms. There are, of course, now and then (as is always
the case in the dialects of every language) peculiar words to be
found in Zend, but always traceable to Sanscrit roots.

A comparison of the grammatical forms of Zend and Sanscrit
can be dispensed with here. They are so very near, and in
many cases entirely identical, that they suggest themselves by
itself to any one who has but a slight acquaintance with San-
scrit. The strongest proof for the original identity of Sanscrit
and Zend forwns, as regards grammar, is the harmony of
both even in irregularities. So, for instance, the deviations of
the pronominal declensions from that of the nouns, are in both
languages the same, e. g. Z. akmdi to him = 8. asmdi, kahmdi
to whom = 8. kasmdi, yuésh@m of whom (pls) = 8. yeshdn.
The declension of irregular nouns as Z. ¢gpan a dog = S. ¢ran
Z. pantan way = S. pathin (path) is the same : nom. sg. Z.
gpd = S. ¢vi ; acc. ¢pinem = gvdnam ; dat. ¢indfe= guné ;
gen. giné = gunas ; nom. pl, ¢pdnd = gvdinas, gen. ¢lin@m
== gundm ; nom. sg. pafita = panthds ; instr. putha = pathd ;
nom. pl. pafitdnd = panthdnas ; acc. pathé = pathas ; gen.
pathd@m = pathdm.

The extremely close affinity of Zend to the Vedic Sanscrit is
chiefly to be seen from some present tense forms which differ in
the classical Sanscrit from the Vedic ; compare, for instance,
Z. herenaomt, 1 make, with the Vedic krnomi and the S. karomi ;
Z. jamaiti (instead of gamaiti), Ved. gamati, S. gacchati he goes;
Z. gerewndmi, Ved. grbhndmi, S. grhndmi 1 take.



III.

THE ZEND AVESTA

OR

THE SCRIPTURE OF THE PARSEES.

IN this essay I intend to give a brief statement of the contents
of the whole of the Zend-Avesta together with translations of
some important or interesting pieces contained therem, which
will enable the reader to form a judgment of the true character
of the sacred books of the Parsees. As to the arrangement of
the matter, I think it most suitable to treat, after some prelimi-
nary remarks, about the name, extent, and preservation of the
sacred books, of the separate parts which make up the present
Parsee scripture, and finally attempt to give a short critical and
historical sketch of this religious literature.

1.-NAME OF THE PARSEE SCRIPTURE.

The sacred writings of the Parsees ave callel Zend-Avesta.*
This position of the two words ought to be inverted, for in the
Pelilevi books always the order ¢ Avesta-Zend” is used. That
this order is the only right and correct one, is corroborated by
the traditional as well as the critical and historical explanations
of both terms. 1In the opinion of the present Parsce priests,

#* The whole question is fully treated in my prper “on th» names Avesta, Zend,

;lai !{’;zgend“ published in the Journal of the German Oriental Society Vol. 1X. pgg.
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Avesta means the original text of the sacred books, and Zend
denotes the Pellevi translation. This view is, however, not
quite correct, though it is not wholly unfounded. It is true,
many passages may be alleged from Pellevi books, whence
to gather clearly, that Zend simply means ¢ translation” or
¢ commentary.” The only objection to be raized against the
priestly opinion, is, that ¢ Zend” cannot mean the Pehlevi-
translation ; for, in the Pellevi translation of the Yasna, the
scripture is, if mentioned, always denoted by Avesta-Zand* which
circumstance evidently shows, that the ¢ Zand” was regarded
by the translators as forming part of the scripture. Were the
name * Zand” applicable to the Pehlevi-translation only, it
would be a gross self-conceit on the part of the translators, had
they styled their own work a part of the scripture believed to
have been revealed to Zarathustra by Ahuramazda. From this
use made of the denomination ** Avesta u Zand” by the Pehlevi-
translators we are fully entitled to gather that ¢ Zand” was a
translation or commentary on the Avesta, known as a sacred
book to those learnced Parsee-priests, to whose lubours we owe
the translation of the present scripture of the Parsees @into the
Pehlevi-language. We, therefore, may suppose that the scrip-
ture, they undertook to translate, cowprised both parts. This
scripture being the same as that which is extant now-a-days,
we dare say that Zand as well as Avesta is preseived to a certain
extent, and to be found in the texts, which now go by the name
Zend-Avesta. What parts ol these texts form the Avesta or the
original text, and what make up the Zend or the commentary,
will be seen from the statement of the contents of the several
books, and the short historical sketch of the Zend literature to
be given at the end of this essay. From this the reader will
learn, that the Avesta is to be found chiefly in Yasna (or
Izeshne), while all the other books represent pre-eminently (not
exclusively) the proper Zend literature.

#See Ys. 30, 1. 31, 1. where “urodia,” which is translated by * two speeches™ is ex-
plained by *“Avesta Zend.” The Supreme Dustoor Neriosengh, in his Sanscrit tianslation
of the larger portion of the Yaana, renders the word ** Zand" by arfAa i. ¢. meaning.

18
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It is, therefore, a wholly erroneous innovation which has
been adopted by some European scholars to call the scripture of
the Parsees simply ¢ Avesta.”* It is true, this word is used in
Parsee-books of later date, as in the Pehlevi-translation of the
Vendidfd, and in the Bundehesh in the meaning of ¢ text,
scripture,” or in that of ¢ passage from the sacred text ;”” but in
such cases it is only an abbreviation for quoting the scripture ;
each Avesta or sacred text being supposed to lhave its time
hallowed interpretation, called Zend.}

The meaning of the term ¢ Zend" varied at different periods.
Originally it meant the interpretation of the sacred texts descend-
ed from Zarathustra and lis disciples by the successors of the
prophet. Inthe course of timne these interpretations being regarded
as equally sacred with the original texts, both were then called
Avesta. Both having become unintelligible, to the majority of
the Zoroastrians, in consequence of their language having died
out, they required, in order to become intelligible, a Zend or
explanation again. This new Zend was furnished by the most
learned priests of the Sassanian period in the shape of a transla-
tion into the vernacular language of Persia (Pcllevi) in those
days, which translation, being the only source to the priests of
the present time whence to derive any knowledge of the old texts,
is therefore, the only Zend or explanation they know of.

The word ¢ Zend,” however, implied originally more than
a mere commentary on the Avesta or sacred texts. The in-
terpretation of the scripture gave rise to new doctrines, the
whole of which were called Zend doctrine (Zundi-dgdhi), as we

# Its Pehlevi form is apistak. As to its origin (ava-sthd) it means simply * text,
scripture.” In the sacred texts themselves the word is not used. It is in all pro-
bability identical with pustak book, used in the late Sanscrit and Marathi, where
it is evidently a foreign word, borrowed from the middle age Persian.

+ This word is never to be met with in the texts, is to be traced to theroot zan == 8,
Jjnd Greek gno, to know, whence it is derived by means of the abstract suffix 4 (see
pag. 88); its original form, therefore, was zanfi, conveying the generalsense of * know-
ledge,” applicable to interpretaticns of any kind whatever. It is the explanation of
what is contained in the Avesta, which, as being regarded as the word of God hiraself, is
unintelligible to men withont interprotation.
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can see from the opening verse of the Pehlevi book Bundehesh,
which runs as follows :

* The Zend doctrine (treats) first of the creations of Hormuzd,
and those of Lis adversary, the evil spirit, then of the creatures
from their creation to the time of the other body (resurrection).”

And in fact we find in the Bundehesh doctrines propounded
which in their very germs only are to be found in the original
Avesta, for instance, the creation of the world within six periods,
the duration of the world for 12,000 years, the particulars about
the resurrection of the dead, etc. These doctrines being known
already to Grecian writers (see pag. 6), who lived before the Christ-
ian era, we are fully entitled to suppose the Zend doctrine to
have been completely developed for about*500 years before the
Sassanids.

The name Pazend to be met with frequently in connection
with Avesta and Zend, denotes the further explanation of the
Zend doctrine (see the passage of Masfidi, quoted above pag. 11).

2.—THE ORIGINAL EXTENT OF THE ZEND
AVESTA. THE NOSXKS.

From the ancient classical writers as well as from the tradi-
tional reports of the Parsees, we learn, that the religious litera-
ture of the ancient Persians was < a considerable extent, whilst
the Zend-Avesta inits present state is a comparatively small book.
This circumstance necessarily leads us to the conclusion, that the
sacred literature of the Zoroastrians has experienced very heavy
losses. Thus Pliny reports, on the authority of Hermippos, the
Grecian philosopher (see pag. 5), that Zoreaster composed
two millions of verses, and an Arabic listorian ABU JAFIR
ATTAVARI* assures us, that Ziroaster’s writings comprised
twelve thousand cowskins (parchments). These reports might
appear, at the first glance, to be exaggerations, but for the enor-

# Hyde de religions veterum Perssrum pug.v S18.
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mous extent of the sacred books of other oriental nations,®
there is sufticient reason of believing, that the number and
extent of the books, ascribed to Zoroaster by lis followers, was
very considerable. The loss of most of these books, known to
the ancient Greeks, is ascribed by the Parsees mainly to direct
persecution by Alexander the Great, who is said to have ordered
all the sacred books of the Persians, which he could obtain, to
be burnt, except those which treated of medicine and astronomy.
This report, although it be the unanimous belief of the Parsees
up to this time, is certainly unfounded ; bLecause it contradicts
entirely all that we know of the enlightened policy of the great
Macedonian conqueror in his treatment of nations conquered by
him. To burn books, in order to uproot a religion, resembles rather
Mohammedan fanaticism than Grecian policy ; we, therefore,
may consider this Parsee report to be based on confounding the
Macedonian conquest with that achieved by the Mohammedans.
Bat at that time most of the ancient literature was already lost.
The real cause of this loss was, that in consequence of the
Macedonian conquest Greecian civilization Dbegan to spread in
Persia, which proved dctrimental to the ancient religion. For
500 years (from the Macedonian conquest 335 B. C. to the
Sassanian accession to the throne of Iran 235 A. D.), the
Zoroastrian religion seems not to have been supported by any
kings, in consequence of which neglect it gradually decayed.
During that period the greater portion of the ancient literature,
which, on account of its Janguage being dying out, had become
unintelligible to the majority even of the priests, was lost. The
Sassanids, then, in their endeavours to revive the Zoroastrian
faith, were searching after all the fragments which still were
extant and to their excrtions we owe in the main that condition

# Thus for instance, omprises, the text of the sacred books of the southern Buddhists
(Cylon, Birma, etc.), according to Turnour's computation, 4500 leaves, each page being
about two feet long, and containing nine lines. The lines being written without any
space between the words, we may conclude, that in one line tlere are at least as many
as ten lines of any ordinary poetical mea ure. Thus 4500 x 2 x 9 = 81,000 lines of
ordinary mersure. Agni: the commentary extenis to a greater length, than the texts,
30 that there must be nearly 2,000,000 lines in the whole of the sacred books,
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and extent of the Zend-Avesta, in which it has reached our
time. .

The names of all the books together with short summaries of
their contents are, however, extaut. According to the reports
relating to them, the whole scripture consisted of twenty-one
parts, called Nosks,* each containing Avesta and Zend i. e. an
original text and a commentary on it. The number ¢ twenty-
one” was to correspond to the twenty-one words, of which the
most sacred prayer of the Zoroastrians ¢ yathe ahit vairyé”
(commonly called Honovar) was composed. This division is
artificial, and apparently, made for the purpose of bringing the
whole of the once very extensive scripture into accordance with the
number of the words of that most sacred prayer ; each section of
it to be headed by one of those holy words to which a superna-
tural power is ascribed. That such a division into 21 sections
really existed, cannot be doubted ; for the names of the several
sections together with the number of chapters they comprise, and
a short statement of the chief contents, are still extant. I shall
enumerate them according to the reports of thiem to Ite found in
two Rivdyats.t

1. Setudtar or setud-yashts (Zend : gtaota, gliiti praise,
worship) comprised 33 chapters, containing the praise and
worship of the Yazatas or angels.

# The word occurs in the Zend-Avesta itself Yas. 9,22 in the compound : nagké-
Jragdowhd studying the Nosks, that is to say, the different partsof the Sciipture. Its
origin is uncertnin, and I doubt whether it 1s of Arian origin. Undoubtedly the Arnbic
nuskhah, pl. nusalh, transeript, copy of a book, is identical with it; but this word
seems to be strange to the Arabic also ; beeavse its sup) osed root nuseka bears in the
Secuwitic langunges the menning of * sweeping away,’ abolishing, which has nothing to
do with writing.

+ The Rivdyats are collections of correspondences and decisions of Destoors in mat-
ters concerning the religion. In the excellent library of my friend Nuslirvanjee
Jamaspjee, Hivh-priest of the Parsecs at Puona, there are two collections of this kind,
one called Burzu qrudm eddin (collected about 250 years ago,) the other guing by the
name Shapoor Baroochee (sbout 125 yems ago.) From these two collections ny
remarks on the Nusks are taken. The younger bruther of Nushirvanjee, Destoor
Hoshengjee from Mhow, who lived for some time at Poona, was kind enough to furnish
me with some extracts from these broks. He is an excellent Persian scholar and well
versed in all books relating to religion,
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2. Sefudgar, 22 chapters, containing prayers and instructions
to men about good actions, chiefly those called jadéngdi i. e. to
induce another to assist a fellowman.

3. Vahisla mdihra, 22 chapters, treating of abstinence,
piety, religion, qualities of Zoroaster, etc.

4. Bagha, 21 chapters, containing an explanation of the
religious duties, the orders and commandments of God and
obedience of men, Low to guard against hell and to reach heaven.

5. Ddm ddt, 22 chapters ; contents: knowledge of this and
that world (the future life), qualities of their inhabitants; the
revelations of God concerning heaven, earth, water, trees, fire, men
and beasts; the resurrection of the dead and the passing of the
bridge chinvat (the way to heaven).

6. Nadur, 35 chapters, containing astronomy, geography,
astrology, translated into Arabic under the name Yuntdl; and
known to the Persians by the name fuwdmaz jdn.

7. Pacham, 22 chapters, treating of what food is allowed or
prohibited, of the reward to be obtained in the other world for
keeping the six Gahanbdrs* and the Fravardagan.t

8. Ratushtdi, 50 chapters (at the time of Alexander the
Great only 13 were extant), treated of the different rafus or
heads in the creation, such as kings, High-priests, Ministers, and
gave statements as to what fishes are Orinuzd’s and what Alri-
man's ; there was besides a geopraplhical section in it.

9. Burush, 60 chapters (thirteen of which only were extant
at the time of Alexander the Great), contents: the code of law
for kings, governors, ete ; workmanship of various kinds ; the sin
of lying.

10.  Koshusurub, 60 ch. (at Alexander’s times 15 only were
extant), treated of metaphysies, natural philosophy, divinity, ete.

11.  Vishtasp Nosk, 60 ch. (at Alexander's time only 10),

% The festivals to be observed in the commemoration of the creation of the world.
Originally they represent the six seasons of the year.

t The five last days of the year and the five first ones of the new year. During
these ten days the Furvars (Fravashi) or souls of the deceased are belioved to appear
in the houses, The days, therefore, are called Frovardagan.
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on the reign of king Gustasp and his cenversion to the religion
and its propagation by him through the world. .

12.  Chidrusht, 22 ch., was divided into six parts: 1st on the
nature of the divine being, the Zoroastrian faith, the duties en-
joined by it ; 2nd, on obedience due to the king; 3rd, on the re-
ward for good actions in the other world, and how to be saved
from hell; 4th, on the structare of the world, agriculture, botany,
ete. ; 5th, on the four classes of which a nation consists, viz. rulers,
warriors, agriculturists, traders and workimzen (the contents of the
sixth division are left out).

13.  Sufund, 60 ch., on the miracles of Zoroaster, the Ga-
hanbar, etc.

14. Jarasht, 22 ch., on the human life, from the birth to its
end and up to the day of res'urrection ; on the causes of man’s
birth, why some are born in wealth, others in poverty.

15. Baghan Yesh, 17 ch., containing the praise of high

angel-like men.
16.  Nuyirum, 54 ch., code of law, stating what is allowed,

and what prohibited.

17.  Hisparim, 64 ch., on medicine,astronomy, midwifery, etc.

18. Dumnasaribd, 65 ch., on the marriages between the near-
est relatives (called gaelvv-duthe) ; Zoology and treatment of
animals.

19, Hiskarim, b2 ch., trcating of the civil and criminal
law ; of the boundaries of the country, of the resurrection.

20. TVendidad, 22 ch., on removal of uncleanliness of every
description from which great defects arise in the world.

21. Hadokht, 30 ch., on the creation, its wonders, struc-
ture, etc.

3.—THE BOOKS NOW EXTANT. THE SUPPOSED
ZOROASTRIAN AUTHORSHIP.
Of these twenty-one sections, which have been enumerated,
only one, the Vendidad, is completely preserved ; of some of the
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others, as the Vishtasp Nosk, Bagh* fragments only are extant,
the far larger number of these ancient sacred books having been
lost for ever. There are, however, in the Zend Avesta as used
by the Parsee-priests now-a-days, besides the Vendiddd other
books extant which are in the foregoing list either not mentioned
at all, as Yugcna (Lzeshne) and Visparad, or not clearly enough
indicated as the Yushts. These latter very likely were comprised
in the first, and fifteenth Nosk, as well as the smaller prayers
(Nyayish, Afrigin, Gdashs, Sirozah).

As to Izeshne and Visparad, they ca~not be found out in one
of these twenty one Nosks, if we examine the statements of their
contents. They were separate from them altogether, occupying
in regard to these Nosks the same rank as the Vedas in the
Brahmanic literature in reference to the Shfistras, and Purfnas.
That Izeshne is the most sacred book of the whole Zend-Avesta
may be ecasily ascertained from perusing and comparing it with
the other books contained in this scripture of the Parsees now-a-
days, where (as in Vendiddd) many verses from it are quoted as
most sacred and scriptural.

The difference between Yagna and the Avesta-Zend said to
have been contained in the twenty-one Nosks is about the same
as that between the five Mosaic books (Pentateuch) which always
were believed by the Jews to be the most sacred part of the Old
Testament, T and the other books of the Old Testament together
with the different parts of the extensive Talmud.] There is no
doubt and the present state of the only Nosk now completely
extant, viz. that of 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.

# In the library of Destoor Nushirvanjee there is a.small fragment of this Nosk,
which is not known as yet in Burope ; it is about trestment of a dead body and the
fate of the soul immediately after dea h.

+ The Samaritan Jews acknowledge up to this day the five books of Moses only as
scripture.

1 Bome portions of this enormously large work which may be said even to surpass
as to bigness the original extent of the twenty-one Nosks, chiefly those called Halakak
i, e. rule, are as authoritative for the Jews as the Thorah (5 books of Moses) itaelf.



ZOROASTRIAN AUTHORSHIP. 129

A good deal of the contents of those Zend books is in all pro-
bability extant in the Pellevi literature, as yet very imperfectly
known in Europg.

From the contents of the Nosks, as given above, we clearly see
that they must represent the whole religious and scientific litera=
ture current throughout the ancient Persian empire ; for they
treated not only of religious topics, but of medicine, astronomy,
agriculture, botany, philosophy, etc. That the contents of those
Zoroastrian books which were known to the Greeks and Romans,
were of such a various character, undoubtedly follows from their
reports which have reached our time. Indices of them, like
those catalogues of the ancient literature known to Parsee priests
now-a-days, were extant at the time of Alexander the Great ;
because Hermippos (see p. 5) is said to have read and perused
such a catalogue. This extensive ancient literature, which in all
probability was complete already in 400 B. C. (see the 27th para-
graph of this Essay) shows the great activity and scientific interest
exhibited by the priests of the Zoroastrian religion in olden times.
Such a comprehensive literature was of course the work of centuries,
chiefly if one takes into consideration the scarcity and effpensiveness
of fit writing materials,* the clumsiness of the ancient characters
used (in all probability a kind of cunciform), and the long time
which orientals require for an original composition. The saered li-
terature of the Jews to be dated from the carly times of Moses
(either 1300 or 1500 B. C.) down to the closo of the Talmudic li-
terature (960 A. D.), comprises a space of about 2,400 years.
Were we to apply the same calculation to the Zoroastrian litera-
ture, its beginning were to be placed at such an carly period as
2800 B. C. which would not contradict in the least the state-
ments made by the Greekst about the age in which the founder

* They used cowskins which wero prepared for that purpose. In the fragments of
the ancient literature, as extant in the Zend-Avesta, no whera 8 word of the meaning
“ to write” is to be found. That is werely fortuitous; because systematical books on
scientific matters can never be composed without the aid of writing. That the art of
writing in the shape of an alphabet, like that used now by the European nations, was per-
factly known to the Persiens in the 6th century before the Christian era, we know now
from the inxcriptions of the kings of the Achemenidian dynasty, such as Cyrus and Darius,

t Bee the 4th Esuy.
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of the Parsee religion is said by them to have been living. At
all events this much seems to be certain, that at least a thousand
years must have elapsed, before such a various and bulky sacred
literature could grow up out of the seeds sown by the great found-
er of the Parsee creed, Zarathustra Spitama.

As to the authorship of these books, they were ascribed by the
ancient Greeks and Romans, and are, by the present Parsees, to
Zoroaster himself. This opinion being so old as-to have been
known to the Greeks several centuries previous to the commence-
ment of the Christian era, we may presume, that it is not with-
out foundation, though, on the other hand, it is impossible for a
modern critic to believe that such an extensive literature as
this, treating of such various topics, was the work of a single
man. The Parsee tradition, it is true, gets over this difficulty
by asserting, that all the 21 Nosks, were written by God
himself, and given to Zoroaster as his prophet to forward them
to mankind. But such assertions being inadmissible in modern
criticism, which tries to solve a problem by appeal to reason not
to miracles of the most extraordinary character, we must dis-
pense with it entirely, the more as such claims to God's immedi-
ate authorship of the whole Zend-Avesta never are made in any
one of the books which are now extant. They claim to
divine revelation (only the Yagna, not the Vendidfd)
but not in such a form as to exclude all activity
from the part of the receiving prophet. As to the nature of this
revelation, the reader may best learn it from the second Gétha
of which I shall give a translation in this essay, im the seventh
paragraph. He will see that the prophet was believed
to have held conversations with God himself, questioning the
Supreme Being about all matters of importance and receiving
always the right answers to his questions. The prophet accord-
ingly, after having been nstructed, communicated these con-
tents of his conversations with God to his disciples and the public
at large. 'Who wrote them down, is quite uncertain ; for in the
old books no mention of this circumstance is made. The scanty
pieces which can be traced to the founder himself, were very
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likely not written down by him, but learnt by heart by his dis-
ciples a8 was the case with the numerous Vedic songs which for
centuries were handed down orally only. To the European
reader it may be somewhat astonishing to hear that such large
books as the Vedas could be faithfully and accurately retained
in the memory for centuries ; but considering that up to the
present day thousands of Brahmans are living who are able to
recite parrot-like with the greatest accuracy, even as to accents,
without any mistake the whole of one ot the Vedas, we are driven
to admit that the same could have been the case at those early
times to which we must trace the origin of the Zoroastrian reli-
gion. As long as the language of the songs 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 1,000 years before the beginning of
our era.

To revert to the supposed Zoroastrian authorship of the whole
Zond-Avesta, believed by the ancient Greeks as wefl as by the
modern Parsees, the solution of the difficulty is siraple, if we
take the name ¢ Zarathustra” (Zoroaster) not as the proper
name of only one individual, but as that of the spiritual heads of
the religious community of the ancient Persians in general. That
this was really the case the reader will see from the 4th Essay.
The founder is distinguished by the name ¢ Spitama.” The
High-priest of the whole Parsee community was believed to be
the successor of the great founder Zarathustra Spitama, 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
supposed 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, com-
piled in the course of centuries. Tbis circumstance throws light
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upon the fact, that only the Destoors or present High-priests are
required to understand the meaning of the Zend-Avesta, and
none who has not thoroughly studied it can be acknowledged as
a real Destoor.

The pieces extant now, and collected for the first time in
Westergoard's valuable edition comprise the following books :
YasNA (Izeshne), VIsPoraTU (Visparad,) VENDIDAD, and 24
sections, called YASHTS, including fragments of the Hadokht
(No. 22 in West. edition) and Vistasp Nosks (No. 24) ; to
these are added some small prayers of different kinds, called :
AFRIGAN (3), NyAvisH (6), GAH (5), with some miscellaneous
fragments (9), and the SIR0ZAH (30 days) or calendar. We
shall treat of each of them in particular.

4.—YASNA.

The word “Yagna'* corresponds entirely to the S. yajna ¢ sacri-
fice,” and does not signify only mere prayers, like the Nyyish,
but prayers referring to sacrificial rites including the performance
of the latter. The solemn recital of the Yasna before the fire is
always connected with ceremonies, to which several of the prayers,
contained in the Yasna, allude. Sothey require consecrated
water zaothra, a kind of bread, qarefem i. e. food in Zend, but-
ter, called gdus hudhdo, fresh milk, called gdus jivya, meat
(myasda,)t the branches of the Homa plant together with one
of the pomegranate (kadhanaépdta), the juice of the Homa plant,
(para-haoma), hair of an ox (vara¢a), and a bundle of twigs,
(baregma, now-a-days barsom), which are tied together by
means of a reed. Without these implements, which are evidently
the remnants of sacrifices, agreeing to a certain extent withthose of

# Izeshne is the Pehlevi form of it ; the root is yaz, yag, to worship, by means of

acrifices and prayers ; na forws abstract nouns in the Zend (see pag. 88.), and ia
Pehlevi sne, shne answers the same purpose.

4 The Dustoors now-a-days understand by it * fruit,” which they use when perform-
ing the Izeshne ceremony. But originally it meant *flesh,” as may be clearly seen
from the cognate Armenian mis meat; comp. Sanscr. mdnsa being identical with
“ meal '" .
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the Brahmans, as we shall see in the 4th Essay, no Izeshne can
be performed by the priest. All these things must be in readi-
ness, except the.prepared Homa juice, and placed on a table of
marble opposite to the fire of the Dddgdk or the common hearth
of the temple (not before the sacred fires Aderan or Behrdm),
before the Izeshne ceremony can be commenced.

The Yasna at the present time comprises 72 chapters, which
number (6 times 12) is very likely to represent the six gakdn-
bdrs or seasons, during which Ahuramazda is said to have created
the world. At all events the extension of the several sections of
the Yasna, called Hé (from Zdta in Zend) to the number 72, is
not fortuitous, but was purposely made, as we may ascertain easily
from the fact, that several chapters occur twice within the com-
pass of those 72. For instance, the 61st and 72nd chapter are
the same ; the 18th contains nothing but verses from the Gétha
portion of the Yasna.

On a closer enquiry we find it really consisting of at least two
different parts, distinguishable by considerable difference as to
language and contents. One part we may call ¢ the old,” the
other ¢ the younger Yasna.” The old Yasna is fritten in a
peculiar dialect, styled by me the Githa dialect in the 2nd
Essay, where its chief peculiarities have been pointed out.

All pieces written in this peculiar dialect* formed originally a
separate book, which was believed to be sacred even at the time
of the composition of all other books, contained in the present
Zend-Avesta. The original name qf this collection was, in all
likelihood, mathra gpefita (called Mansarspend in Persian writ-
ings) i. e. the holy word, several times mentioned in Vendidd
(4, 44.) in the meaning of ¢ Scripture.” Its different parts
were known by different names, as Gdthas or songs, Yasna
haptanhaiti or the Yasna of seven chapters, which often are
quoted in the other books, as Ys. 57, 8. (where the angel Serosh
is said to have first recited the five Gfithas of Zarathustra

# These are the five GAthas: Ys. 28—34 ; 43—46; 47—50; 51; 53 ; Yama
haptanhait; (Yasna of seven chapters) 85—41, and some other smaller pieces, as Ys.
4,27;11,9.17.18; 12; 13; 14; 15,2. 8. ; 27,13. 14; 56; 58.
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Spitama), 71, 11. 12. 18. (where the Gfthas, the sacrificial
prayers, and Yasna haptanhaiti, are distinguished, and a collec=
tion of all prayers is mentioned besides). In Vendidéd, chiefly
in its 10th chapter, many sacred prayers are quoted, which all
are to be found in the old Yasna, written in the peculiar GAtha
dialect.

In the Ist chapter of Visparad, we find a series of sacred
prayers (or rather their angels*) invoked. This passage being
of the greatest importance for the history of the Zend literature,
I shall point out here all that refers therein to this matter. As
sacred prayers and sacred literature in general the following
pieces are there enumerated : 1, the three most sacred small
prayers : Yathd aku vairyé (Yas. 27, 13.), ashem vokic (Yas.
27, 14), and yénhé hétamt (Yas. 4, 27.) ; 2, the Gdtha ahuna-
vaiti (Yas. 28—34.) ; 3, Yagna haptanhaitis (Yas. 35-41) ; 4,
Gétha wustavaiti (Yas. 43-46.); b5, Gdtha gpefitd-mainyus
(47-50.) ; 6, Gdtha vohu-khshathra (1) ; 7, Gdtha vahist-
tstis(53) ; 8, Dakmi vanuki and dfriti(the Dahman Afrigin Yas.
60, the principal prayer for the deceased pious Zoroastrians, called
dakma) ; 9, Airyama ishyd (Yas. 54, a short prayer, now
used at the time of the solemnization of a marriage); 10,
Fshtsomathra (Yas. 58, a prayer for prosperity) ; 11, Berezé
hadaokhdha (perhaps Yas. 15); 12, the conversations with,

® According to the Zoroastrian ideas every thing of the good creation, being
snimated or inanimated, is presided over by an angel, as the reader will learn from

the eleventh paragraph of this chapter.

4 These three prayers are very short; it is, therefore, somewhat hazardous to
venture a trauslation of them. The words themselves do not offer much difficulty, but
the context does. The commencement of the first means : Both the two lives (ahdi)
and the master of every pure thing (ratus ashdtchit hacha) are to be believed in
(vairyé lit. to be chosen). These two lives, to which frequently allusions are made,
gre either that of the body, and that of the soul, or this life, and that to come. ‘Ihe
¢ master of every pure thing’ is an idea quite peculisr to the Zoroastrian theology.
Every thing in creation is placed under s ruler, see the remarks in the eleventh
paragraph. Ashem vohy meens: ¢the truth is good’; it refers tothe truth
in thought, word and deed, which is the principle of the whole Zorosstrian
morsl. The five Gathas have their names from their respective beginning words
excapt the first, which is celled by the prayer yathd aht vairys, which precedes
this Gétha.
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and teaching of Ahuramazda, as imparted to the King and Chief
High-priest (Zarathustrotemé i. e. the highest Zarathustra) of a
whole country, by which a book like the Vendiddd is to be un-
derstood, as we shall see afterwards.

In Vendiddd 18, 51. three classes of sacred writings are
enumerated in the following order : Gathas, Yasna (by which
very likely the Yasna haptanhaiti is to be understood), and a
sacred tradition in a conversational form (called paitiparsta—
gravanhem), which appears to be a work like the present Vendi-
dad.

From these passages we may gather with certainty, that the
old Yasna i. e. that part of the present Yasna, which is written
in the peculiar Gétha dialect, is the most ancient of the whole
Zend-Avesta, being known as scripture already to the younger
Yasna, the Visparat and Vendiddd. All other pieces in the
Yasna, written in the common Zend language, are evidently of a
younger date ; we may call them, therefore, the younger Yasna.
I proceed now to the contents of the chief parts of the old Yasna,
the Gathas.

5.—GATHAS.

The Gfithas, five in number, are comparatively small collec-
tions of metrical pieces, containing small prayers, songs, and
hymns, which exhibit generally philosophical and abstracs
thoughts about metaphysical subjects. The name ¢ Gftha™ well
known in the Sanscrit and Pili literature also, yeans * song"’
(chiefly a stanza which contains allusions to historical facts, as
living in the mouth of the ancient bards), from the root gds, te
sing. That they were sung, is not to be doubted, as we may
Jearn from Grecian reports (see pag. 8.), and from their being
metrical compositions, the recital of which is always designated
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by a separate word : fragrdvayéiti.* 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 ancients times.

As to the metres, used in the Géthas, 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, irrespec-
tive of their contents. So the first GAtha contains verses, each
of which consists of 48 syllables ; in the second the metre is of
55 syllables, in the third of 44, etc. The number of sylla-
bles is not always strictly observed ; we find, now and then, one
less or one more. To give the reader an idea of this poetry; I
shall quote some instanices. In the first Gétha (called ahuna-
vaiti), each verse consists of 3 lines, each comprising 16 sylla-
bles, as may be seen from the following example (Yas. 31,8.) :

At thwd menki  paourvim mazdd yozim  ¢lor mananh@
so thee I thought first mazda great in creation, in wind,
Vanhéus plarém mananhi hyat thud hém chashmaint
of the good  father mind therefore  thee  together  in the eye
hetigrabem _ haithim ashalyd dgmim anhéus ahurem skyaothanaéshit
I seized (perceived) true of punty creator of life  living in actions

In this verse the cesura is after the seventh syllable; the
second half of each line comprises then nine syllables. Were

# There are three expressions used for the recital of the sacred texts, viz. mar to
repeat, dre7j (or framru), to recito with a low voice, and grdvay, fragrdvay to recite
with a loud voice, with observation of musical accents. The first expression conveys
the most general meaning, viz. to repeat from memory (mar = 8. smar to recolleci),
which was very likely done in the same way, as the Brahmans repeat the verses of
Rigveda, with the observation of the accents in general. Dre7j means evidently a
peculiar way of recital ; it is chiefly applied to spells, to be compared with the recital of
the verses of the Yajurveds, which is done with a low voice, and monot;mouuly ;
Jragrdvay is then the solemn recital in form of & very simple tune, comparable to the
way of singing Samaveds by the Brahmans. This expression is pre-eminently applied
to the Gathas. Comp. Yas. 19,6. Vend. 4,45. Yt. 18,20.

T Bee a more free translation pag. 144.
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the cesura after the 8th syllable, and should the whole verse com-
prise only 32, instead of 48 syllables, this metre would corres-
pond to the Sanscrit shloka, consisting of four half verses (padas),
each comprising 8 syllables, which metre is preserved in some
fragments of epic songs in the Zend Avesta, as we shall see
afterwards. It stands nearest to the Ghyatrl metre, which
consists of 24 syllables, divisible into 3 padas, each comprising
8 syllables.

In the second G#tha (called wusfavaiti, from the beginning
words, ustd ahmdi hail him !) there are five lines in each stanza,
consisting of eleven syllables, for instance (Yas. 44,3.) :

Tat thwd peregd eres mot vaochd ahurd!
That thee I will ask right me tell living !
Kagna 2dthd td ashahyd paouruys?

What man creator ather of purzty first ?

Kagnd qéng gtaremchd ddt advdnem ?

What man san and stars made path
Ke yd mdo ukhshyéiti nerefgaitt thwat #*
Who (makes) that  the moon increases (and) panes  besides thee?
tdchit mazdd vagemi anydchd viduyé
such things mazda ! 1 wish and other to know

This metre is very near to the Vedic T'rishtubh (which is sacred
to the God Indra), which consists of 4 padas, each comprising 11
syllables, which makes 44 in all. That of the ustavaiti Giitha ex-
ceeds it by one pada of 11 syllables only. Inthe 3rd Gétha, cal-
led ¢pemtd-mainyus, however, it is completely extant, each verse
there comprising 4 padas, each of 11 syllables, in all 44, just as
many as the Trishtubh is composed of.f To obtain the number

# Thwat is the ablative case, dependent on 4é (k) who ? The meaning * besides,
else,” here absolutely required for a translation into modern languages, lies implied in
the context.—viduyé is a peculiar infinitive form of the root vid to know.

+ To illustrate this assertion, I subjoin a specimen of this metre taken from
Rigveda 1, 189, 1.

Agne naya supathd rdyé asmdn
O fire god ! bring on the good way tonealth us
vigvdns deva vayundng i
all 0God! e k'z’:owvfn,; !
yuyodhy asmay Juhurdnam end
remove from us wrath kindled sin
bheyishthdm té nama-uktim vidhema
utmost on thee worship-bymn let us bestow !

(Agni! provide us with riches by luck ! O thou god, who knowest all arts of obtain«
ing wealth 1 Remove from us all faults at which thou hast felt angry with us; let us
prepare for thee the most excellent hymn for thy worship !).

18
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of syllables which is required for each pada or foot in the speci-
men quoted above (%af thwd peregd), as well as in other verses of
the GAthas, the sound ere, corresponding to the Sanscrit r vowel,
makes only one syllable, the short e (in vagems S. vagmi I want,
wish) being a mere auxiliary vowel, and % in viduyé (instead of
vidyé) being of the same kind, are not to be counted. The syl-
lables va and ya, y¢ 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, 5o 7ye. The verse quoted above is, therefore,
to be read as follows :

Tat thwa pergd ers méi voché ahurd.

kagnd 2dthd ptd ashahyd pouruyo.

kagnd qefig ctdremchd dat adudnem.

ke yd mdo wkhshiyéiti nerfediti thwat.

tdchit mazdd vagmi anydchd vidyé. .

In the fourth Gétha each stanza comprises 3 verses, or 6 padas
or feet, each consisting of 7 syllables, which makes in all 42.
In the fifth Githa there are various metres used which I must
forego here.

The five GAthas are expressly designated as the ¢ five GAthas
of Zarathustra” (Yas. 57,8), in order to distinguish them from
other GAthas or songs, as for instance, those devoted to the
praise of Homa (Yas. 10). That they really contain the sayings
and teaching of the great founder of the Parsee religion, Zara-
thustra Spitama himself, cannot be doubted, as the reader will
perceive from a perusal of the larger portion of them, which will
‘e found in the following paragraphs.

6.—GATHA AHUNAVAITIL.*

It is divided into seven chapters (Yas. chapt. 28-34. West.),
which comprise 101 verses, all of them being composed in the

same metre, which I described above (pag.136). As to its contents,

#* To the explanation of this GAtha the whole of the first volume of my German work
on the GAthes (pagg. 246) is devoted.



GATHA AHUNAVAITI. 139

this Gdtha 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. But because of one and the same spirit pervmﬁng the
whole Githa, we must allow it to belong to one age only. We
have in it, in all probability, the sayings and songs of Zarathustra
himself, mixed with those of his disciples Jdmdgpa, I{'ista;:pa, and
Frashaostra. Thus, for instance, the following verse (Yas. 28,7.)
must be considered as the composition 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 Wise! give both, Zarathustra
and us, thy powerful assistance to put down the assaults of our
enemy.”’

Here Zarathustra being spoken of in the third, and the author
in the first person, we are fully entitled to ascribe the verse to
one of his followers, not to him.

The heading of this Gétha * the revealed thought, the revealed
word, the revealed deed of the holy Zarathustra ;/he arch-angels
first sang the Gthas’"* is of high interest ; because it does not refer
to this Gétha alone, but to all five indiscriminately. TLese in-
troductory remarks are written not in the peculiar Gétha dialect,
but in the common Zend language, which circumstance shows
clearly, that they proceed not from one of the authors, but
from a subsequent collector of thesesacred verses. Welearn from
it, that the Gfithas were believed to contain all that has been
revealedt to Zarathustra Spitama ; that he 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.

I shall present to the reader translations of some parts of
this Gatha. In its second section (chapt. 29), it is related that
the Gléus urvd i. e., the soul of the animated creation, was crying

#* The chapters of the Yasnaare called Has, which is a corruption of the Zend
word hdta.

+ A full explanation of this headingis given in my German work on the Gathas
vol, 1. pag. 41-46.



140 GATHA AHUNAVAITI.

aloud in consequence of* attacks made upon his life, and
imploring the assistance of the archangels. The murderer,
frightened by this crying, asked one of the archangels,
Asha Ardibehesht), as to who had been appointed to protect
this soul of the earth. Asha referred him to Mazda, who is ¢ the
most wise, and the giver of oracles.” Mazda answered, that Greus
urvd was being cut into pieces for the benefit of the agriculturist.
Mazda now deliberated with Asha, as to who might be fit to com-
municate this declaration of the heavenly council to mankind.
Asha answered, that there is only one man who heard the orders
issued by the celestial councillors, viz. Zarathustra Spitama ; he,
therefore, was to be endowed with eloguence to bring their mes-
sages to the world.

Géus urvd 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 compared to a cow.t By
its cutting and dividing, ploughing is to be understood. The
sense of that decree, issued by Ahurmazda and the heavenly
council is, that the soil is to be tilled ; it, therefore, enjoins

# The term in the original is ydnim, which does not signify * good, happy,” as the
Dustoors mean, but any thing seen when in a state of ecstacy. This meaning is even
preserved in the modern Persian word ydn, a reverie of a fanatic, a trance. The literal
meaning is “a walk,” as may be seen from its use in the Vedic Sanscrit (root y4 to go),
but applied to the gesticulations of a prophet or seeer, when in ecstacy, it means what
he perceives with his mental eye in such an extraordinary frame of mind. The word
“ to see” is reallv used in reference to revelation in the GAthas (see Yas. 43,5. 31,8
28,6.) This application of the word is wholly in accordance with its mesning in the
Vedas, where is stated that the sacred songs (‘mantra) have been seen by the Rishis.

1 In the Parsee or Pazend language, the name is corrupted to goshéiréin, which is
very likely preserved in the modern Persian gawhar * nature.” According to the tradi-
tion, he was the first animated creature in the shape of an ox, which after having
been killed and cut into pieces, the whole living creation is said to have sprung
from his body. The slaughterer of this primary ox, the supposed ancestor of the whole
animal kingdom, is often alluded toby the name géus fashan i. e. cutter of the cow.
Who was thekiller of this ox, is not seid in the Zemd-Avesta : the tradition
charges with this murder, of course, Angré-mainyus, the devil. This legend sbout the
origin of the animated creation 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 th9 sucient Scandinavians, the people of the Edda, as that of the
primary giant Bor.
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agriculture as a religious duty. Zarathustra, when encouraging
men by the order of Ahwramazda to cultivate the earth, acts as
a prophet of agriculture and civilization. In this capacity we
shall find also him afterwards.

In the third section of this G&tha (Yas. 30) one of the most
important pieces of the Gatha literature is presented to us. It is
a metrical speech, delivered by Zarathustra Spitama himself,
when standing before the sacred fire, to a numerously attended
meeting of his countrymen. The chief tendency of this speech is
to induce his countrymen to leave the worship of the devas or
gods i. e. polytheism, to bow only before Ahuramazda, and to
separate themselves entirely from the idolators. In order to
gain his object wished for, he propounds the great difference
which exists between the two religions, Monotheism, and Foly-
theism, showing that, whereas the former is the fountain of all
prosperity both in this and the other life, the latter is utterly
ruinous to mankind. He attempts further to explain the origin
of both these religions so diametrically opposed to each other,
and finds it in the existence of two primeval causgs, called ¢ exist-
ence” and * non-existence.” But this merely philosophical doctrine
is not to be confounded with his theology, according to which he
acknowledged only one God, as will be clearly seen from the se-
cond Gatha. In the following I submit to the reader a
translation of the whole of this inaugural speech of Zara-
thustra.

. I will now tell you who are assembled here, the wise say-
ings of the most wise, the praises of the living God, and the songs
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 naturet

* (4us has in Sanscrit the two meanings “cow,” and ‘“‘earth.” In Greek g4, earth,
is to be traced to this word. In the Vamadeva songs (4th book of the Rigveds), the
Ribhus (comparable to the elves of the Teutonic mythology) who represent the crea-

tive powers in nature, are said to * have cut the cow and made fertile the earth.”
The term evidently refers to the cultivation of the soil.

t G2us urvd, see pag. 140. It is hore evidently an allusion made to that lcgend
reported above.
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(i. e. to plough and cultivate the earth) ; contemplate the beams
of fire with a most pious mind ! Every one, both men and
women, ought to-day to choose his crced (between the Deva
and the Ahura religion). Ye offspring of renowned an-
cestors awake to agree with us (i. e. 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 material
things) ; one, the reality, the other, the non-reality. To the
liars (the worshippers of the devas i. e. gods) existence will be-
come 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 (i. e. those who will not leave
the polytheistic devareligion), others adore Ahuramazda by
means of sincere actions.

6. You cannot belong to both of them (i. e. 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 em-
brace), whispering you to choose the naught mind.* 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), Armaitist came
with wealth, the good and true mind; but the soul, as to time,
the first cause among created beings, was with Thee.

8. But when he (the evil spirit) comes with one of these

* Akem mani (superlat. achistem mané) means literally : naught mind. Ttis a

philosophical term applied by Zarathustra to designate his principle of non-existence,
non-reality, which is the cause of all evils.

T Sheis the genius of earth, and the personification of the prayers.
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evils (to sow ill weed among the believers), then thou hast the
power through the good mind of punishing them who break their
promises, o true spirit !*

9. Thus let us be such as help the life of the future.t The
wise living spirits] are the greatest supporters of it. 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 True (Asha)Y who are known as the best be-
ings.

11. Therefore perform ye the commandments which, pro-
nounced by the Wise (God) himself, have been given to man-
kind ; for they are a nuisance and perdition to liars, but pros-
perity to the believer in the truth ; they are the fountain of hap-
piness.

In the fourth section of the first Gdtha (Yas. 31) we have a
collection of wrvdtas i. e. sayings of Ahuramazda, revealed to his
prophet Zarathustra, for the purpose of protecting the good crea-
tion from the. attacks of the wicked men and egil spirits. The
chief means of checking evil influences is the cultivation of the
soil. I give some of these verses in translation.

7. He (Aluramazda) first created through his inborn lustre§
the multitude of celestial bodies, and through his intellect the
good creatures, governed by the inborn good mind. Thou living

spirit, who art everlasting, makest them (the good creatures)
grow.

* That is tosay : those who give to-day the solemn promise to leave the polytheiatic
religion, and to follow that preached by Zarathustra, will be punished by God, should
they break their promise.

1 In this passage we have the germs of the doctrine of the resurrection of the dead
body ; see my German work on the GAthas vol. I. pagg. 109-112.

1 These are the archangels (Amshaspands).

€ Thres names of archangels.

§ gdthrd «* by means of his own fire.” Ahuramazda as the source of light, which
most resembles him and where he sppears to his prophet, is called gdthréi. o, having
his own light (not berrowed).
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8. When my eyes beheld Thee, the essence of truth, the crea-
tor of life, who manifests his life in his works, then I knew Thee
to be the primeval spirit, thou' Wise, so high in mind as to create
the world, and the father of the good mind.*

9. In Thee was Armaiti (genius of earth), in Thee the very
wise fertiliser of the soil, o thou wise living Spirit ! when thou
hast made her paths that she might go from the tiller of the soil
to him who does not cultivate it.}

10. Of these two (the agriculturist and the herdsman), she
chose the pious cultivator, the propagator of life, whom she bless-
ed with the riches produced by the good mind. All that do not till
her, but continue fo worship the devas (devils), have no share
in her good tidings (the fruits produced by ler, and the blessings
of civilization).

11. When thou madest the world with its bodies, and (gavest
them) motions and speeches, then thou Wise ! hast created at
first through thy mind the gaéthas (estates fenced in), and the
sacred visions (daéndo), and intellects.q

18. Do not listen to the sayings and precepts of the wicked
(the evil spirit), because he has given to distruction house, vil-

* Vohu-mand. He represents the life in men and animals, the principle of vitality.
1f Aburamazda is called the father of Vohu-mand, it means, that all vital powers in the
snimated beings have sprung out of him, as the supreme being.

T Literally : the cutter of the cow (géus tashd) see above pag. 140.

1 The meaning is, that Armaiti, the gcuius of earth, is wandering from spot to spot
to convert deserts and wildernesses into fruit-fields. She goes from the agriculturist
to the shepherd who still adheres to the ancestoral nomadic life to call upon him to cal-
tivate the soil also.

9 By gaéthas, frequently mentioned in the Zend Avesta, the ancient settlements of
the Iranian agriculturists are to be understood. Ahuramazda is constantly called their
ereator, that 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 prophets through visions. The root of
the word is d7, to see (preserved in the modern Persian didan to see ; it is related to
the Sanscrit root dhydi 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,
cread” and is kept in the form din up to this day in Persian, whence it was incorporat-
ed to Arabic, like many other Iranian words, at the time anterior to Mohammed.
This word is to be found in the Litthuanisn language (a link of the Arian stock) alsy
in the form daind, meaning a song (the mental fiction of the poet).
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lage, district and province. Therefore kill them (the wicked)
with the sword !

The fifth section (H&) of this G4thas (Yas. 32.) is one of the
most difficult pieces of the whole Yasna. It depicts in glowing
colours idolatry, and its evil consequences. The prophet directs
Lis speech against the devas or gods in the following manner.

3. Ye devas have sprung out of the evil spirit who takes
possession of you by intoxication (Soma), teaching you manifold
arts to deceive and destroy mankind, for which arts you are noto-
rious every where.

4. Tuspired by this evil spirit you have invented spells, which
are applied by the most wicked pleasing the devas only, but re-
Jected by the good spirit ; but the wicked perish through the
wisdom and holiness of the living wise spirit.

5. Ye gods and thou evil spirit! ye by means of your
base mind, your base words, your base actions rob mankind
of its carthly and immortal welfare by raising the wicked to
power.

Of the sixth and seventh Has (Yas. 33-34) I give only a few
verses in translation.

33,2. Who arefopposed in their thoughts, words and actions to
the wicked, and think of the welfare of creation,* their efforts will
be crowned by success through the mercy of Ahuramazda.

3.  Whether of two lords, of two yeomen, of two bondmen,}
behaves himself well towards a religious man (an adherent to the
Zoroastrian religion), and furthers the works of life by tilling
the soil : that one will once be in the fields of the True and Good
(i. e. in paradise).

4. But by means of prayer I will remove from thee (thy com-
munity), Mazda ! the irreligiosity and wickedness, the disobedi-

& The term in Zend is agli existence. It is the consequence of the adherence to
the good principle.

+ These threo names of the members of the ancient Iranian community are very
frequently used in the ghthas, but not in the other books of Zend Avests. The word
for * lord” is: gaétus i. e. owner, that for yeoman : giryama i. e. associate, friend,
that for bondman veresena i. e. workman, labourer.

19
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ence of the lord and the falsehood of the servant belonging to him
and his yeoman, and frustrate the most wicked designs plotted
for destroying the fields.

14. Among the priests Zarathustra maintains the opinion,
that the peculiar nature of each body (living creature) subsists
through the wisdom of the good mind, through the sincerity of
action, and the hearing of, and keeping to, the revealed word.

34,1. Immortality, truth, wealth, health, all these gifts to be
granted in consequence of (pious) actions, words, and worship-

ping, to these men (who pray here), are plentiful in thy possession,
Ahuramazda !

7.—GATHA USTAVAITI (Yasna 43-46).*

Whilst the first Gatha appears to be a mere collection of frag-
monts of songs and scattered verses made without any other plan
than to transmit to posterity what was believed to be the true
and genuine sayings of tho prophet, in this second githa we may
observe a certain sclieme carried out.  Although it contains, with
the exception of a few verses only (46, 13-17), all sayings of
Zarathustra 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 presenting tlie followers
of the prophet a true image of the mission, activity, and teaching
of their great master. In the first section of this githa (43), his
mission by the order of Aliuramazda, is announced, in the second
(44) he receives instructions from the supreme Being about the
highest matters of human speculation, in the third (45) he ap-
pears as a prophet before a large assembly of his countrymen to
propound to them h’'s new doctrines, and in the fourth or last
section (46), we find different verses referring to the fate of the

prophet, the congregation which he established and his most emi-
nent friends and supporters.

% See the text with a literal latin translation in my larger work on tho Gatbas II.
pp» 2-18, and the commentary on it IL pp. 50-154,
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This githa being the most important piece of the whole Zend
Avesta, from which to obtain an accurate knowledge of Zarathus-
tra’s teaching and activity, I submit to the reader in the following
pages a translation of the whole of it.

1 (43.)

1. Blessed is he, blessed are all men, to whom the living
wise god of his own command should grant those two everlasting
powers (wholesomeness 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 body shall choose Thee (believe in
thee) as the source of light, Thee, Thee, holiest spirit Mazda !
Thou createst all good true things by means of the power of thy
good mind atany time, and promisest us (who believe in Thee) a
long life.

3. This very man (Sraosha, Serosh), may go (and lead us) to
Paradise, he who used to show us the right pat? of happiness
both in the earthly life and in that of the soul, in the present crea-
tions, where thy spirit dwells, the living, the faithful, the generous,
the holy, Mazda !

4. I will believe Thee to be thagpowerful holy (god) Mazda !
For thou givest with thy band, filled with helps, good to the pious
man, as well as to the impious, by means of the warmth of the
fire* strengthening the good things. From this reason the
vigour of the good mind has fallen to my lot.

5. Thus I believed in Thee as the holy God, thou living Wise !
Because, I beheld Thee to be the primeval cause of life in the
creation. For thou hast made (instituted) holy customs and
words, thou hast given a bad fortune (emptiness) to the base, and
a good to the good man. I will believe in Thee, thou glorious
God ! in the last (future) period of creation.

# 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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6. In whatever period of my life I believed in Thee, living
Wise ! in that thou camest with wealth and with the good mind
through the actions of which our manours thrive. To these
(men who are present) Armaiti* tells the everlasting laws, given
by thy intellect, which nobody may abolish.

7. Thus I believed in Thee, thou holy living wise Spirit !
therefore he (Sraosha) came to me and asked : who art thou ?
whose son art thou? How dost thou at present think to
increase and improve thy estates and their beings (to increase the
power of the good mind in all thy territories where thou ap-
pearest) ?

8. I replied tohim : Firstly, T am Zarathustra. I will show
myself as a destroyer to the liars as well as be the comforter
for the religious men. As long as I can praise and glorify Thee,
thou Wise! I shall enlighten and awaken all that aspire to
property ( who wish to separate themselves from the nomadic
tribes and become settlers in a certain country).

9. Thus I believed in Thee, the holy one, thou living Wise !
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
ecommunicated ? Standing at thy fire amongst thy worshippers
who pray to Thee, I will be mindful of the truth (to improve all
good things) as long as I shall be able.

10. Thus mayest thou ghant me the truth. Then I shall call
myself, if accompanied by the angel of picty, a pious obedient
man. And I will ask in the behalf of both of ust 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 blazing large flame).

11. Thus I believed in Thee, the holy one, thou living Wise !
Therefore he (the angel Sraosha) came to me, with the good mind.
For because I, who am your most obedient servant amongst

% The genius of earth.
+ Refers to Zarathustra and Kava Vistaspa, for whose welfare and renown the pre-
phet is here praying.
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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 toldst me
the true things ; 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 truth, which may impart your good true 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) have come to me.

13. Then I believed in Thee, the holy one, thou living Wise !
Therefore hie 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 subject to thy dominion.

14. Therefore the powerful proprietor of all gocds (Sraosha)
communicated to me, his friend, knowledge of thy helps (thy pow-
ers) ; for endowed with all the gifts granted by Thee, as to the va-
rious kinds of specch, like all other men, who recite thy prayers, I
was resolved upon making my appearance in public as « prophet.

15. . ThusI believed in Thee, thou holy one, thou living Wise!
There he came to mo with the good mind.  May the greatest hap-
piness brightly blaze out of these flames ! may the number of
the worshippers of the liar (bad spirit) diminish ! may all
those (that are here present) address themselves to the priests
of the holy fire !

16. Thus prays, living Wise! Zarathustra and every holy
(pure) man for all that choose (as their guide) the holiest spirit.
Essence and truth (the foundations of the good creation) may be-
come predominant in the world ! In every being, which beholds
the sun’s light, Armaiti (the genius of piety) may reside ! She
who causes by her actions through the good mind all growth.

: 2 (44.)
1. That I will ask Thee, tell me it right, thou living God !

* Refers to Ahuramazda and the archangels, forming the celestial council.
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whether your friend (Sraosha) be willing to recite his own hymn
as prayer to my friend (Frashaostra or Vistigpa), thou Wise !
and whether he should come to us with the good mind, to per-
form for us true actions of friendship.*

2. That I will ask Thee, tell me it right, thou living God! How
arose the best present life (this world) 2 By what means are the
present things (the world) to be supported ? That spirit, the holy,
(Voliu mano) o true wise spirit ! is the guardian of the beings to
ward off from them every evil, he is the promoter of all life.

3. That I will ask Thee, tell me it right, thou living God!
'Who was in the beginning the father and creator of truth?
Who made the sun and stars the way ? Who causes the moon
to increase and wane if not thou ? This I wish to krnow except
what I already know.

4. That I will ask Thee, tell me it right, thou living God !
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 ? Whe is the creator of the
good minded beings, thou Wise ?

5. That I will ask Thee, tell me it right, thou living God !
‘Who made the lights of good effect and the darkness ? Who
made the sleep of good effect and the activity ? Who made
morning, noon and night, reminding always the priest of his
duties ?

.6. That I will ask Thee, tell me it, thou living God ! what
verses I shall recite, if the following ones have been recited :f
(a) Piety doubles the truth by her actions. (b,) IIe collects wealth
with the good mind. (c,) Whom hast thou made for the imperish-
able cow RényGskereti 7

7. That I will ask Thee, tell mo it right, thou living God !

#* The meaning is : the prophet wants to ascertain from Ahuramazda, whether or not
the Genius Serosh would make communications to his (the prophet's) friend.

 Here are quoted the beginning words of three certainly ancient prayers which
are no longer known.

1 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 fiie was produced).” See my work on the Gathas vol. I1. pag. 91-92.
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‘Who has prepared the Bactrian (berekhdha) home with its proper-
ties? Who fashioned, moving up and down, like a weaver, the ex-
cellent son out of the father ?*  To become acquainted with these
things, I approach Thee, wise, holy spirit! creator of all beings !

8. That I will ask Thee, tell me it right, thou living God !
‘What soul (what guardian angel) may tell me good things, to
perform five times (a day)t the duties which are enjoined by
thyself, thou Wise ! and to recite those prayers which are com-
municated for the welfare of all beings by the good mind. What
good, intended for the increase of life, is to be had : that may
come to me.

9. That I will ask Thee, tell me it right, thou living God !
How shall I bless that creed which thy friend (Serosh) who protects
it with a true and good mind in the assembly of the heavenly
spirits, ought to promulgate to the mighty king.

10. That I will ask Thee, instruct me right, thou living
God ! in the faith which, being the best of all, may protect my
possession and may really produce the good things, by means of
the words, and actions of the angel of the earth. My heart
wishes (it is my lively desire), that I may know Tlgee, thou Wise!

11. That I will ask Thee, tell 1me it right, thou living God !
how the angel of earth} may visit those men to whom the belief
in Thee is preached. By these there I am acknowledged as a
prophet ; but all dissenters are regarded as my enemies.

12. That I will ask Thee, tell me it right thou living God !
who is the religious man and who the impious, after whom
I wish to inquire? With whom of both is the black sperit,
and with whom the bright one ? Isit not right to consider the
impious man who attacks me or Thee to be a black one ?

# This refers to the production of fire by means of two wcoden sticks, which was
in ancient times the most sacred way of bringing into existence the fire, commonly
called ¢ Ahuramazda’s son. See my work on the Gathas II. pag. 81-82. °

1 The so-called five gahs : HivAnim from 6-10 A. M., Rapithwan 10 A. ¥—3 r. x.,
Uzayéirina from 3 p. M—G (sunset), Aiwigrithrema from 6-12 p. M., Ushahina
from 12-6 A. 2t

1 This refers to the wanderings of Armaiti, the genius of earth, by which is to be
understood the progress of agriculture and the arts of 8 more civilized life.
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13. That I will ask Thee, tell me it right thou living God !
How shall we drive away the destruction (destroyer) from this
place to those, who full of disobedience do not respect the truth
in keeping it, nor care about the thriving of the good mind (that
it may be diffused all over the earth).

14. That I will ask Thee, tell me it right, thou living God !
How shall I deliver the destroyer to the hands of truth to be
annihilated by means of the hymns for thy praise ? If thou
Wise ! 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 will ask Thee, tell me it right, thou living God !
‘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 Wise! art desirous
of pronouncing?

16. That I will ask Thee, tell me it right, thou living God !
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 Serosh,
assisted by the good mind, shine for every one towards whom
thou art propitious.

17. That I will ask Thee, tell me it right, thou living God !
How may I come to your (of God and the angels) dwelling place
to hear you sing ? Aloud I express my wish to obtain the help of
the angel of integrity, and that of immortality, by means of that
song which is a treasure of truth.

18. That I will ask Thee, tell me it right, thou living God !
How shall I, thou true ! spend this gift, ten pregnant mares and
even more* to obtain in fature the two powers of integrity
(wholesomeness) and immortality, in the same way as thou hast
grarited them to these men (to others known to the pro-
plets) ?

19. That I will ask Thee, tell me it right, thou living God !

% Refers to a sacrifice. Sacrifices of animals were customary at Zarathustre’s
time,
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How is the first intellect* of that man, who does not return what
he has received to the offerer of this gift,t of him, who does not
grant any thing to the speaker of truth ; for the last intellect of
this man (his dving) is already known to me.

20. What are, thou good ruler Mazda! the devas (bad
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 lo kuow besides what the false prophet
has gained by doing so. Do not, o true God ! grant him a field
to fence it in (to make it Lis own property).

3 (45.)

1. Allye, who have come from nigh and far, listen now and
Learken Zo my speech. Now I will tell you all about that pair
of spirits how it is known to the wise. Neither the ill-speaker
(the devil) shall destroy the second (spiritual) life, nor that
man, who being a liar with his tongue, professes the false
(idolatrous) belief.

2. I will tell you of the two primeval spirits of life, one of
whom, the white one, told to the black : Do not follow me, the
thoughts, the words, the intellects, the lores, the sayings, the
actions, the meditations, the souls 7]

3. I will tell you the first thought of this life which the
living Wise communicated to me, to those among you who do
not live according to the sayings (of God and his angels) as I
think and pronounce them : to these men the end of life (ex-
perience) may be a lelp.§

4. Thus I will tell which is the best substance of this life.
The Wise, who created it, possesses it by means of truth; I will

#* The first and second intellects are notions of the Zoroastrian philosophy ; see the
fourth Essay. The first intellect is that which is innate to the soul which came frem
heaven, the second is that one which man himself acquired by experience.

+ That is to say ¢ who is ungrateful towards god.’ .

t All things are now following me, 1 am the only real master and lord, thy empire
is nothing but illusion.

§ The meaning is : experience will convince thomof the truth of the prophet's werds.
20
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speak of him, the father of the good active sense (mind), whose
daughter Armaiti is endowed with good actions. Not is the

being, who creates all, to be deceived.

5. I will tell what the holiest (God) delivered to me, the
word, the best to be heard by men, to all who pay me attention
and who have come here for this purpose. "Wholesomeness and
immortality are by means of the good mind's actions in the
possession of the living Wise.

6. Thus I will tell you of the greatest of all (Sraosha), who is
praising the truth, and doing good, and of all who are gathered
round him (to assist him) by order of the holy spirit (Ahura-
mazda). The living Wise may liear me; by means of his good-
ness the good mind increases (in the world). He may lead me
with the best of his wisdom.

7. By means of his power and his rule the generations gone
by subsisted, and also tlose to come will subsist on him. The
sincere man’s mind is aspiring to the everlasting immortality,
the destroyer of the wicked ; she is in the possession of the
living Wise, the Lord of the creatures.

8. Him, whom I desire to worship and celebrate with my
hymns, I beheld just now with my eyes, him, who knows the
trath, him, the living Wise, as the source of the good mind, the
good action and the good word. So let us put down our gifts of
praise in the dwelling place of the keavenly singers (angels).*

9. Him will I adore with our good mind, him, who is
always propitious to us at day and night ; le, the living Wise,
who by his own labour is making the properties (to the religious
men), may advance the thriving of our cattle and our men, and
through the sublimity of the good mind protect the truth.

10. Him will I adore with the prayers of our devotion, who
is known alone to be the living Wise ; because he is acknow-
ledged as intelligent and endowed. with the true good mind.
In his empire there are wholesomeness and immortality ; he
grants this world these two everlasting powers.

¢ The mesning is: our prayers, offered here, may go up to heaven, to be heard before
the throne of God.
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11. He, who thinks the idols and, besides, all those men 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 himself. Thus is the saying of the Supreme
fire priest.

4. (46).

1. To what country shall I go ? where shall I take my refuge ?
what country is sheltering tho master (Zarathustra) and his
companion ? None of the servants pays reverence to me nor
the wicked rulers of the country. How shall I worship Thee
further, living Wise ?

2. I know that I am helpless. Look 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, thou living god who
grantest lLappiness as a friend gives a present to his friend.
The good of the good mind is in thy own possession thou True* !

4. The wicked man enjoys the fields of the angel of truth
who is protecting the earth in the district as well as in the
province ; but by choosing evil, instead of good, he can not
succeed in his deeds. 'Wlo drives him out of his dominion,
or out of his property, thou Wise ! he is going further on the
paths of good intellect.

5. Ifin future aruler takes hold of one who trespasses the
law, or if a noble man takes hold of one who violates the bonds
of friendship, or if a religious man living righteously takes hold
of a wicked man : he shall, then, having learnt it, inform
the master : into distress and utter want he shall be thrown
to be unhappy.}

6. But who, although he may be able, does not go to him

® These two verses (1. 2.) refer evidently to Zarathustra’s persecution. I omit the
third verse consisting of several sentences which seem notto be comnected with each
other. See my work on the Gathas II pag. 130.31.

+ It is considered to be a good work to destroy the enemies of agriculture, because
by laying waste the cultivated soil they cause great damage to the good creation.

1 This and the following verses refer to the breaking of solemn promises (called
mithra see Vond.4) and apostasy.
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(the chief of the community), he may, however, follow the cus-
toms of the untruth now prevailing.®* For ke. is a wicked
man whom another wicked considers to be the best one,
and he is a religious man whose friend the religious one is.
Such sayings of old hast thou revealed, 0 Wise !

7. Whot is appointed protector of my property, Wise !
when the wicked endeavour to hurt me ? who else, if not thy
fire, and thy mind, through which thou hast created the exis-
tence (good beings), thou living God! Tell me the power
necessary for holding up the religion.

8. Who spoils my estates, and does not choose me by
bowing before my fire (the symbol of the deity), retribution 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 thou Wise !

9. Who is that man, who whilst supporting me, made me
first acquainted with thee as the most venerable bLeing as the
living true God} ? The true sayings revealed by the maker of the
earth§ come to my hands by means of thy good mind.

10. What man or what woman, thou living Wise! performs
the Dest actions, known to thee, for the benefit of this (earthly)
life, promoting thus the truth for the angel of truth, and spread-
ing 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 (Leavenly
bridge) ¥ to paradise.

11.  The sway is given into the hands of the priests and pro-

# The meaning is : that man, who does not assist in punishing such crimes os
spostasy and promise breaking are, is himself an infidel and not more to be recog-
nized as a member of the Zoroastrian community.

+ This verse is one of the most celebrated prayers used by the Parsces now-a-
days. It isthe so called Serosh bdj.

$ Thisrefers very likily t» the ygus urva © the soul of earth’ to whose oracles the
prophet was constantly listening.

§ Lit. the cutter of the cow ; ree pag. 139. 40.

9 None can enter Paradis- witliout hiaving fiist passed the * bridge of the Gatherer'
(called Chinvat), the passing of which can be facilitated to the deceased by prayers
recited for him.
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phets of idols, who by their afrocious actions, endeavour to destroy
the human life. Actuated by their own spirit and mind, they
ought to avoid the bridge of the gatlerer to remain for ever in
the dwelling place of destruction (hell).

12, Wlen after the defeat of the enemy Fryfna the true
rites (fire-worship and agriculture) arose amongst the (Iranian)
tribes, and their allies, thou fenced'st with stakes the earth’s
estates. Thus the living Wise having fenced them all, he assigned
them to those men (his worshippers) as property.*

13. Who amongst men pays zealously reverence to
Zarathustra Spitama, such one is fit to deliver in public his lore.
To him (Zarathustra) the living Wise entrusted the life (the
existence of all good beings to protect them) ; for Lim le esta-
blished through the good mind the estates ; him we think to be
your (of thyself and thy angels) good friend, thou True !

14. Zarathustra! Who is thy sincere friend fo assist in
performing the great work 2 Or, who will deliver it in public ?
The very man to do it, is Kavd VistAspa. 1 will worship through
the words of the good mind all those whom thou hast elected at
the Lkeavely meeting. «

15.  Ye sons of Héchataspa Spitama ! to you I will speak ;
because yon distinguish right from wrong. By means of your
actions, the truth, coufained in the ancient commandments of the
living God, has been founded.

16. Vencrable Frashostra! Go thou with those helpers
whom we both have elected for the benefit of the world (the good
beings) to that field where Piety resides, attended by Truth,
where the stores of the Good Mind may be acquired, where is the
dwelling place of the living Wise (i. e. Paradise).

17. Where from you only blessings not curses,} venerable

# Here the origin of the so called gaéthas i. e. poesessions, estates, so very fre-
quently alluded to in the Zendavesta, is desciited. We must understand by them
the original settlements of the Iranians exposed to constunt attacks from the part of
nomadic tribes.

+ When on earth, they used to pronounce curses as well s blersings. But in Para-
dise only good no bod words can be Leard from them. They were celebrated magicians

(magavas).
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wise JAmAspas ! are to be heard, always (protecting) the goods
of the leader and performer of the sacred rites, namely of the liv-
ing Wise himself, endowed with great intellectual 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, thou Wise, True ! who have
put us to them. I will beseech you to assist me. Such is
my decision conceived according to my intellect and under
standing.

19. 'Who makes increase this very life by means of truth to
the utmost for me, who am Zarathustra myself, to such one 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, living Wise! art the very owner of all these things
to the greatest extent, thou, who art my friend, Wise !

8

THE THREE LAST GATHAS (SPENTA-MAINYUS
YS. 47-50; VOHU-KHSH;&?,T)H*REM 61; VAHISTOISTIS

These three collections of ancient songs are much smaller,
than the two first; the fourth and fifth consist, each of one HS,
(chapter) only. I giveliere only a short account of them together
with a translation of a few verses. The several chapters, except
the last of the third Gétha (50), form, as regards composition,
nowhere a whole, but are, on an average, mere collections of
detached verses, which were pronounced at different occasions
either by Zarathustra himself, or his disciples. While in the
two first Gfthas the majority of verses can be traced to
Zarathustra himself, in these three last Gathas, most verses
appear to be the work of the master’s disciples, such as Jém#spa,
Frashostra, Vistdspa, others perhaps even that of their pupils, be-
canse all of them are spoken of (chiefly 51) with high rever-

ence.

47,1. Ahuramazda gives through the white (holy) Spirit,

# Ses my German work vol. II. pagg. 20—38, and 155—217.
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appearing in the best thought, the truth of speech, and the
sincerity of action, to this world (universe) wholesomeness
(Haurvatfit), and immortality (Ameretfit), wealth (Khsba-
thra) and devotion (Armaiti).*

2. From his (Aluramazda’s) holiest spirit all good has
sprung in the words, which are pronounced by the tongue of
the Good Mind (Vokumano), and the works wrought by the
hands of Armaiti (angel of the earth). By means of such a
knowledge Mazda himself is the father of all truth (in
thought, word, and deed).

48,4. He who created, by means of his wisdom, the good and
naught mind in thinking, words, and deeds, rewards his obedi-
ent followers with prosperity. ~Art thou (Mazda!) not bhe,
in whom is the last cause of both intellects (good, and evil)
hidden 2

48,10. 'When will appear, thou Wise ! 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.t N

49,4. 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 devils (devas) by means of their pernicious
thoughts.

b. 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 living ! will protect this
faith (Zoroustrian religion) by means of the gocd inlern
mind.

* Ahuramazda is in this and the following two verses described as the only God
and Spirit, in whom good and evil likewise originates. All the Amesha Spentas
(archangels) of the latter Parseeism are only his gifts.

+ This verse refers to the Brahmanic Boma worship, which, as the cause of s0 much
evil, was eursed by Zarathustra. See the 2nd paragraph in the 4th Essay.
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11. The spirits of the deceased* are fighting against the wicked,
ill-minded, ill-speaking, evil doing, evil thinking, disbelievers
(in the tive god, Aluramazda). Such men will go to Hell!

50,6. Zarathustra is the proplct who, through his wisdom and
truth, utters in words the sacred thoughts (mantras).
Through his tongue he makes known to the world, the laws
given by my] intellect, the mysteries hidden in my mind.

10. Al the luminaries with their bright appearances, all that
is endowed with a radiant eye by tle geod mind, stars and
the sun, the day’s foreteller, wander in their spheres to thy
praise, thou living, true, wise Spirit !

51,6. Tle living Wise bestows, through his power, the best of
all upon him wlho biings offerings to please Lim ; 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 struggle against the bad).

7. Thou who hast created carth, water and trees, give me
immortality (Ameretéit), and prosperity (Haurvatéit), holicst
spirit ! Those everlasting powers I will praise with a good
mind.

15. Zarathustra assigned in times of yore as a reward to the
Magavas§ the Paradise, where first of all Mazda himself was
gone ! You, immortal saints ! have in your hands through
your good and true mind those two powersf (to obtain
everlasting life).

* In the original: urvgend i e. souls. In the other books the common name of the
spirits of the deceased pious Zorastrians, who ure fighting against the attacks, made by
the hellish empire upon the kingdom of light and goodness, is Fravashis i. e.
protectors, which name is, however, never to be met with in the Gathas.

t Lit. *“ through mazda” which word is, now and then, used in the appellative
sense ** wisdom.”

1 The speaker in this verre, as well as in the whole 50th chapter, is the géus urvd.

§ This word is the original form of * Mugi,” which name was given in later times to
all the Persian j riests. Its form in the cuneiform inscriptions is magush. According
to this verse it seems to have denoted the earliest follow ers of Zarathustra.

§ These sre Ameretdt, and Hquryatdt, the two last of the 7 Archengels in the
Parsecism of later periods.
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16. Kavd Vistspa obtained through the possession of the
spiritual power (maga), and through the verses, which the
good mind had revealed, that knowledge which the living
Wise himself, as the cause of truth, has invented.

17. Frashostra, the noble, wished to see my Righland
(berekhdha Armaiti i. e. Bactria) to propagate there the
good religion. Ahuramazda may bless this undertaking ! cry
aloud that they must aspire after truth !

51,18. The wise JAmé@spas, the noble, illustrious, who have the
good mind with truth, prefer the settled life*, saying : let me
have it, because I cling to thee, Mazda !

53,1. 1t is reported that Zarathustra Spitama possessed 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.

9.
YASNA HAPTANHAITI AND THE QTHER MINOR
PIECES OF THE OLD YASNA.

The Yagna haptanhaiti or, as its name indicates, the Yasna,
composed of 7 Has (comprising the sections from Yas. 35—41),
is, though written in the Gftha dialect, to be distinguished from
the Githas. 1t is undoubtedly very old, but there is no sufficient
evidence to trace it to Zarathustra himself. Its contents are
simple prayers, in prose, which are to be offered to Ahuramazda,
the Amesha spentas, the Fravashis, to the fire, as the symbol of
Ahuramazda, who appears in its blazing flame (Yas. 36,1.), to
the earth and other female genii (called gend i. e. wife, Greek
gyne, see Yas. 38,1.), as the angel, presiding over food (izkd cor-
responding to i/a, a name of earth, in the Veda), devotion, speech,
etc. ; to the waters, to the animating spirit of creation, and to all

* This can be understood only, if one bears in mind, that the Zorosstrian religion
has arisen at the time of transition from the pastoral life to agriculture. The kindred
Brahmanic tribes, who were inimical to this new mode of life vontinaed to lead the

pastoral life of their ancestors. Agriculture was considered as a zeliyious duty by the
ancient Zoroastrians.
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beings of the good creation. Compared with the Géthas, they re-
present the Zoroastrian religion not in its original unaltered, but
in a somewhat developed and altered state. The high philose-
phical ideas which are laid down in Zarathustra’s own songs, are
partially abandoned, and partially personified, and the philosophi-
cal, theological and moral doctrines have given way to the custom,
which has remained up to this time, of addressing prayers to all
beings of the good nature, irrespective of their being mere abstract
nouns, as Aska i. e., truth, growth, Vohé mand, good mind, or real
objects, as waters, trees, fire. The formula, by which here andin
the younger Yasna, to which the Yasna haptanhaiti has un-
doubtedly furnished the model, the prayers begin, viz. yasamaidé,
we worship, is entirely strange to the Géthas, as well as the invo-
cation of waters, female genii, etc. ; even the names ‘ Amesha

Spenta’ (except in the heading of 28,1. see pag. 139) as

the gencral term for the highest angels, and Fravashi, which

is so extremely frequent in the later Zend literature, are never to
be met with in those metrical pieces.

Although they are younger than the GAthas, still they have
just claims to be considered as more ancient and original than
the pieces of the younger Yasna. A very striking proof, besides
the difference of dialect, is, that the objects of worship are much
fewer than in the younger prayers, that, for instance, the six
seasons, the five divisions of the day, the five Giithas, Zoroaster,
the sacred branches (Barsom), the sacred drink (Homa) ete. never
are mentioned in * Yasna of seven chapters.” It formed
originally a separate book, was very likely composed by one of
the earliest successors of Zoroaster, and stands in the middle
between the Gétlas, and the younger Yasna.

In the following I shall give some extracts from it.

35,1. We worship Aliuramazda the pure, the master of purity.
We worship the Amesha spentas (the archangels), the
possessors of good, the givers of good. We worship the
whole creation of the true spirit, Loth the spiritual and
terrestrial, all that supports (raises) the welfare of the good
creation, and the spread of tho good Mazdayasna re-
ligion.
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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 true, happy being! we strive
to think, to speak, and to do only what of all actions
might be best fitted to promote the two lives (that of the
body and 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 unbeliever, to him who
has riches as well as to him who has no possession.

37,1. Thus we worship Ahuramazda who created and fur-
thered the spirit of earth, and who created the good waters
and trees and the luminaries and the carth and all good
things.

2. Him we worsbip 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 sacred. 'We worship him with our bodies and souls.
We worship him as being united with the spirits (Frava-
shis) of the pure men and women.

4. We worship the promotion of all good (Ashem vahistem)
all that is very beautiful, shining, immortal, bright, every
thing that is good.

YASNA 12.

This chapter written in the Gatha dialect, contains a formula,
by which the ancient Iranians who were weary of worshipping the
Devas (Brahmanic gods) and the nomadic life, were received into
the new religious community, established by Zarathustra Spi-
tama.

1. I cease to be a Deva worshipper. I profess to be

# The words : verezyamnan@mcha vdverezyamnangmeha (zee pag. 81. 84. are

evidently only an explanatory note of the rare words yadacha (yet) now, and
anyadacha, not now i. e, oither in future, or in past,
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a Zoroastrian Mazdayasna (worshipper of Ahuramazda), an
enemy of the Devas, and a devotee to Ahura, a praiser of the
immortal saints (Amesha spentas), a worshipper of the im-
mortal saints. I ascribe all good things to Ahuramazda,
who is good, and has good, who is true, lucid, shining, who is the
originator of all the best things, of the spirit in nature (gdus), of
the growth in nature, of the luminaries and the self shining
brightness which is in the luminaries.

2. I choose (follow, profess) the holy Armaiti, the good ;
she may be mine ! I abominate all fraud and injury committed
on the spirit of earth, and all damage and destruction of the
quarters of the Mazdayasnas.

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

4. 1 forsake the Devas, the wicked, bad, false, untrue, the
originators of mischief, who are most baneful, destructive, the
basest of all beings. I forsake the Devas and those who
are Devas-like, the witches and their like, and any being whatever
of such a kind. I forsake them with thoughts, words and deeds;
I forsake them hereby publicly and declare that all lie and false-
hood is to be done away with.

6. 6. In the same way as Zarathustra at the time when
Ahuramazda was helding conversations and meetings with him
and both were conversing with each other, forsook the Devas :
so do I forsake the Devas, as the holy Zarathustra did.

7. To what party the waters belong, to what party the trees,
and the animating spirit of nature, to what party Ahuramazda
belongs, who has created this spirit and the pure man ; to what
party Zarathustra, and Kavd Vistispa and Frashostra and
Jimfspa were, of what party all the ancient firepriests (Soshy-
afit0) were, the pious, who were spreading the truth : of the
same party and creed am I.

8. Iam a Mazdayasna, a Zoroastrian Mazdayasna. I profess
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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 Mazdayasna religion, and the pure brother-
hood, which it establishes, and defends against enemies, the
Zoroastrian Ahura 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
Mazdayasna religion.

10.—THE YOUNGER YASNA.

This part of the, Yasna, which is written in the common
Zend language, is, as to the history of the Zoroastrian religion,
of much less importance than the older Yasna. Its contents are,
however, of a various nature, and form evidently either parts of
other books, or existed independently. So, for instance, the
chapters 1—8, contain the preliminary prayers to the Izeshne
ceremony (see page 132), 9—I1 refer to the preparation and
drinking of the Homa juice, 57 is a Yasht or sacrificial prayer,
addressed to the genius Serosh, 19—21 are a commentary
(Zend) on the most sacred prayers : Yathd ahu vairy6, Ashem
vohu, and Yénhé hdtam.

I must refrain here from giving a full account of it, and notice
only some remarkable passages, and pieces.

In 18, 5—8 there is a small piece of prayer, concluding with
a benediction by the Highpriest, the two last verses of which
are of a particular interest. The Highpriest who calls
himself Zarathustra (see page 170), addresses all the heads of
the various divisions of the Iranian empire as follows :

7. 1, who am Zarathustra, exhort the headst of the houses,
of the villages, towns, and countries to think and speak and act
according to the good Zoroastrian Ahuramazda religion.

# The word used is varana, varena lit. choice (Z.var. to choose); it is, then,
applied to religion.

+ The word used is fratema 8. prathama first. It is one of the Persian words which
are to be found in the Old Testament. Its form there is partemim (fm is the Hebrew
plural), by which the grandees, of the Persian empire are mcant. In the sense of
head, chief the word ratu is more usual in Zend..
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8. I bless the splendour and vigour of the whole good creation,
and I curse* the distress and wretchedness of the whole bad
creation. What is good and true, that is the best of all.

(A) HOMA YASHT.

Chapters 9 and 10 which compose the so-called Homa Yasht,
are, strictly speaking, no part of the Yasna, but belong to that
extensive class of Zend literature, which is known by the name of
Yashts, or sacrificial invocations of a special divine being. We
shall treat afterwards of them. As to style, these two chapters
contain no prose, but on a closer inquiry we find them to be verses
and at the &nd (10, 19.) they are even called gfthéo i. e. songs.
The metre itself is near the Sanscrit Anushtubh (4 times 8
syllables, with the cesura in the middle of every half verse),
which has given origin to the common Shlokas, but it is ap-
parently often disturbed. Each half verse consists of 7-9 syllables,
the normal measure being limited to 8.

To give the reader an idea of this ancient metre I subjoin here
the commencement of this Yasht.t

Hdavanim 4 ratim d IHaomé updit Zarathustrem
morning prayer  at time at Homa came  to Zarathustra
dlarem pairi yaozhdathentem gdthdogcha  grdvayatitem.

(who was) fire everywhere  cleaning and the songs singing
ddim peregat  Zarathustrd : Ko nare aki yim  azem
Him  asked Zarathustra who, man art thou ? whom I
vigpahé  anhéus agtvato graéstem  dddarega qahé
of the whole  life endowed with bodies the best (I)have seen of hu own
gayéhe qammtﬂ ameshahé ? dat  mé aém paiti—aokhta
body, rilliant,  immortal Then tome that (man) answered
Haomd aahava diraoshé : Azem ahmi  Zarathustra
Haoma  pure evil-removing: I am Zarathustra
Haomé ashava diraoshd ; dmdm  yapanuha  gpitama !
Homa, the pure, evil-removing To me bnng worship, spitama !
Frd mgm hunvanuha  garetéd Avi  mam  glaomaini  gtiidhs
me squeeze out  to taste (me) ; on me  in praise praise
Yatha md aparachit ﬁgchyardé gtavgn
. a8 me the other all e priests praised.

The word Homa, which is identical with the Vedic word Soma,
is used in two meanings in the Zend-Avesta. First it means

& For blessing and eursing one and the same word is wsed : d frindmfi. The same

peculiarity is to be observed in the old Hebrew word bérék, to give a blessing, and
to curse.

T ere is to be read as monosyllabic : er ; the short ¢ does generally not constitute a
separate syllable.
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the branches of a particular tree,* the juice of which is extracted
and drunk before the fire ; secondly they understand by it a
genius who has poured his life and vigour into that particular
plant. There were many stories current 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 ceremony, which is nothing but the very much reformed and
refined Soma worship of the Brahmans, proves highly beneficial
to body and soul. These stories were embodied in a song (pre-
served in Yas. 9.), which being an enumeration of the miracles,
effected by IMoma, are his praise. Because of their legendary
interest I give here a brief account of them.

Zarathustra, when once engazed at morning time in cleaning
and feeding the sacred fire, and singing the sacred hymns, was
visited by Homa, who appeared before him with a brilliant
supernatural body. Being asked by the prophet, who he was,
he told that he was Homa, and requested him to worship him in
the same way as the ancient sages and prophets had done.
Zarathustra began now a conversation with the angel, as to what
men had worshipped him by extracting and drinking the juice of
the Homa plant, and what reward they had ohtained by it. Homa
answered, that the first man who had been worshipping him, was
Vivanhdo (see paragraph 1, (b) in the 4th Essay). His reward
was the birth of ¥ima, the king,{ the happy ruler of men in the
golden age, under whose reign there was no death, no scorching
heat, no benumbing cold, but all happiness, life, immortality
(see the 2und fargard of the Vendidad). The second who
obtained a reward for his Homa worship, was' Athwya (Abtin in
the Shahnfmah). To him was born Thraétoné (Feridim
in the Shahnimah), who slew the dragon, called Azki dahdka
(Zohak) with three mouths, three tails, six eyes, thousand scales
(rings), which was destroying the good creation.

The third, who worshipped Homa was Thrita (Trita in the

# The Dustoors obtain them from Persia in a dried state. On their preparation see
paragraph 1, (c) in the 4th Essay.

+ Yima has the constunt epithet ** Khshaéla™ i. e. king, ruler. The name Jam-shid
in the ShahnAwah, is nothing but curraption of Yima-khshaéta.
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Veda), the strongest of the S&ma family, of which the hero
Rustem was an offspring. His reward was the birth of two
sons : Urvdkhshaya and Keresdspa (Gershfispin the Sh&hnémah,
Krigdgva in the Veda). Keresdspa became a great hero. - He
killed the dragon Sruvara which had been devouring horses
and men.

The fourth benefited by my worship, says Homa at last, was
your father Pourushaspa. He was rewarded by your birth. As
soon as you were born, he adds further, you recited the sacred
prayer, yathd aht vairyd, which frightened all devils (devas) so
much as to make them hide themselves beneath the earth.

Zaratliustra, after having attentively listened to the angel’s
reports, bowed before him and commenced to consecrate the
branches of the Homa plant which were before him, in order to
put into them secret powers. Then he walked six times round the
sacred fire, asking at every turn Homa for a blessing, and sang
his praise, that he, for instance, procures to old maids good and
rich husbands, and is bestowing blessings of all kinds upon his
devotees. He invoked him, at length, to drive away all evil spirits,
and guard against all demonical influence.

In the following chapter (10), which is also a metrical com-
position, the praise of Homa, whose branches aro meanwhile
being bruised and water poured over them,is continued. ¢ I
praise the cloud, and the rain, which make grow thy body on the
summits of mountains. I praise the high mountains, where thou
hast grown Homa ! I praise the earth, the wide, which is full of
ways, labouring, thy mother, Homa ! etc.

From the contents of this Homa Yasht one may clearly see,
that the Homa worship was not instituted by Zarathustra, but was
known at a much earlier period. Zarathustra is only said te
have adopted it. But in the second paragraph of the 4th
Essay, to which I must refer lere the reader, we shall see that
he was fighting against the Brahmanic Soma worship and trying
to overthrow it.

(B.) Yas. 19.
This chapter, written in prose, is a kind of theological com-
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mentary on the most sacred prayer Akunavairya (Honovar). I
give some of its most interesting passages in translation.

1. 2. Zarathustra asked Ahuramazda : Ahuramazda ! holiest
spirit ! creator of all the territories which are endowed with
bodies (filled with living beings), thou pure! Which was thy
word, Ahuramazda, that thou spokest unto me before there were
the heavens, and the waters, and the earth, and the animals, and
trees, and the fire, the son of Ahuramazda, before there were the
pious man, and the devils (devas),and carnivorous evil spirits
(khrafgtra) and men, before there was the whole living creation
endowed with bodies, which is created by Mazda, and all good
things of a pure appearance ?

3. 4. Ahuramazda then answered : This word were the parts
of the Ahuna vairya prayer, O Zarathustra Spitama! which I
spoke unto thee, before there were the heavens, and the waters, etc.

6. Who, in this my world, which is endowed with bodies,
repeats, O Zarathustra Spitama ! one part of the Ahuna vairya
prayer, or in the course of repeating, mutters it (as spells are
muttered), or in the course of muttering sings it, or in the course
of singing prays to it*—his soul shall I, who am Ahuramazda,
carry all three times over the bridge to paradlae ( Vakista,
Behesht in Pers)

7. But who in this my world, which is endowed with bodies,
O Zarathustra Spitama ! takes off in muttering a ‘part of the
Ahura vairya prayer, either the half, or a third, or a fourth, or a
fifth of it (i. e. who mutilates the prayer), his soul shall I, who
am Ahuramazda, take out of paradise and carry round about
the earth in its full length and breadth.

8. Ispeak continuously this sacred word, which was life,
and was a master (one of the heads of the good creation), before
the creation of the day, before the waters, earth, trees, the four
footed animals, before the birth of the pure man, before the

* Here the different ways of recital are mentioned see about them pag. 136. After
singing or reciting sacred verses one prays to them (the verse, or song being considered
as a being) by the formula: Yazamaidé (we worship, pray) : Ahunem vairim (the
Ahuna vairya prayer).

22 -
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creation of the archangels (Ameshaspentas) with their beautiful
bodies.

9. The white (holy) of my two Spirits* has continuously
spoken it, in order to produce the works of life for Mazda (me)
in the whole good creation, which is, was, and will be.

18. 'Who are the headst contained in it ? The head of the
family, the head of the village, the head of the town (a tribe),
the head of the country, and Zarathustra as the fifth in all
countries except the Zoroastrian Rajif (the country Ragha).
The Zoroastrian Ragha namely has four heads only. 'Who are
these heads ? The head of the family, of the village, of the
town, and Zarathustra as the fourth.

(C.) YAS. 57.

This chapter is devoted to the praise of the angel Sraosha
(Serosh) ; it is, therefore, called the Serosh Yasht. He is the
personification of the whole divine worship of the Parsees. This
Yasht is to be recited at the commencement of the night time.

2. We worship the angel Serosh, the sincere, the beautiful,
the victorious, who protects our territories, the true, the master
of truth, who of Ahuramazda’s creatures first worshipped Ahura-
mazda by means of spreading the sacred twigs (Barsom), who
worshipped the Ameshaspentas (the archangels), who worshipped
the two masters, the two creators§ (thworestdra), who create all
things.

3. For his splendour and beauty, for his power and victory,
for his praying to the angels i our behalf, I will worship him
with an audible prayer and with the offering of consecrated

¢ The two spirits, united in Ahuramazda, as the only God, are: gpents mainyus
(the white) and angrd mainyus (the black).

1 In the 16th verse was said, that it contains five heads.

3 The word rajéit (ablat. of 8 crude form raji) is evidently nothing but a feminine
formation (in f) of Ragha. Its original form was raghyi i. o. what appertains to
Ragha, the Ragha territory ; before yi which has the power of changing guttersls
(%, g) into palatals (ck, 7), the gh was changed into j.

§ Thess are : spentd-mainyus, and sngromainyus ; see above,

P
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water (saothra). He may come to help us, he, the victorious
sincere Serosh.

6. He first spread the bundle of sacred twigs (Barsom),
that with three, and that with five, and that with seven, and that
with nine stalks, those which were as long as to go up to the
knees, and those which went as far as the middle of the breast,
(he spread them) to worship, to praise, to satisfy and extol the
archangels.

7. He first sang the five Glthas ot Zarathustra Spitama
according to their stanzas, and their sentences, distinguishing
their high and low tones.

10. He wounds after sunset with his drawn sword the cruel
demon Aéshemd (i. e. attack, rapine).

15 18. He slays the demon of destruction (devi-drukhs)
who prevents the growth of nature, and murders its life. * He is
the guardian and protector of the whole world here below.*
He, who never slumbers and is always awake, protects the crea-
tures of Ahuramazda ; he guards with his sword drawn, the
whole world endowed with bodies, after sunset, against the at-
tacks of the demons. He never enjoyed sleep since the two spirits,
the white, and the black, have created the world ; he is watch-
ing the territories of the good creation and fighting, at day and
night against the Devas (demons) of Mazenderan.t He is
never frightened nor runs away if struggling with the demons;
but all the demons must flee from him and hide themselves in
darkness.

21. He has a palace with 1000 pillars erected on the highest
summit of the mountain Alborj.{ It has its own light from in-

# In the original : fraviis (see the same Yt. 10,103.) which is of the same origin as
the modern Persian fard, fardd down, downwards. The Pelhevi translators (they
have panyj i. e. for, before) misunderstood the rare word.

1 Inthe original : mdzanya. These Mazanian devas, several times alluded to im

the Zend Avesta, are evidently the Divs of Mazenderan, so well known to the readers
of the ShahnAmah.

1 In Zend : Haré berezaiti, i. e, the high mountain.
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side, and from outside it is decorated with stars. His victorious
sword is the sacred prayer Ahuna vairya, and the Yasna of seven
chapters (see above), and the Fshfisa-prayer (Yas. 58), and all
the sections of Yasna.

*24. He walks teaching the religion round about the world.
Ahuramazda, Vohu-mano, Ashem Vahistem, Khshathra vairya,
Spenta Armaitis, Haurvatdt and Ameretat,* the Ahuric ques-
tion, and the Ahuric creed (i. e. their respective angels) believed
in it (the religion taught by Serosh).

25. Protect our two lives, that of the body and that of the
soul, O Serosh! against death, against the attacks of evil
spirits. Give us strength, etc.

11. VISPARAD.

The name ¢ Visparad” (Zend : vigpé ratavé) means * all
heads.” By this name a collection of prayers, composed of 23
chapters, is meant. They are written in the usual Zend lan-
guage, and bear, as to their contents, a great resemblance to
the first part of the younger Yasna (chapt. 1-27). They refer
to the same ceremony, as that part, viz. to the preparation of
sacred water, and consecration of certain offerings, such as
sacred bread, the branches of Homa, with a branch of the pome-
grante tree, and the juice obtained from them (called Parakoma),
fruits, butter, hair, fresh milk, flesh, which are carried round
about the sacred fire, and after having been shown to it, 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 Arian sacrifices, so carefully preserved up to this
day by the Brahmans (see paragraph 1 (c) in the 4th 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 Yasna (chapt. 1) there are a good many more enumerated than
in the first chapter of Visparad. In Yasna the enumeration of
% the heads” is begun by Ahuramazda, and the archangels, while

¢ The six names after that of Ahuramezda sre those of the azchangels.



VISPARAD. 173

in Visparad (1) the invitation* is introduced by the heads of the
invisible, spiritual (mainyava), and visible, terrestrial (gadthya)
world, the chiefs of all that 1s on heaven, in water, born out of
eggs, of what is walking on its face, of quadrupeds, of water
crabs.t In this rough division of the created living beings (of
the good creation only), the whole animal kingdom is corprised.
The primary type of each class is its respective ratu or head.
After the heads of the animals, the six heads of the year, or the
six seasons,} are enumerated, which are now called G&hanbérs.
These are believed to have been instituted by Ahuramazda in
commemoration of the six periods, during which, according to the
Zoroastrian doctrine, the world has been created, and are strictly
observed by the Parsees up to this day. The names of these
six seasons are : 1, Maidhyd-zaremya (now Medio-zarem, mid-
summer), 2, Maidhyi-shema (now Medioshem, mid-winter),
3. Paitis-hahya (now Paytashem, spring) ; 4. Aydthrema (now
Yathrem, rainy season) ; 5. Maidhydirya (now Mediarem, the
middle of the year) ; 6. Hamaspathmaédaya (now Hamash-
patm@dim), the season at which great expiatory sacrifices were
being brought for the growth of the whole creation§ in the two
last months of the year.q

After the six seasons, the heads of all the sacred prayers,
(which are believed to be angels), including chiefly the
Géthas, are invited together with the female genii (gkena

#* The formula is : nivaédhayémi haTikdrayémi,i. e. I invite and prepare for, etc.
(I prepare a meal and invite to it). To nivaédhayémi compare the naivedya of the
Brahmans, i. e. the food given to the gods. By the word * akam karishye, i. e. I
shall perform a ceremony,” the Brahmans begin all their ceremonies.

+ Chanra-hdch, i. e. who follow the order chanra, mod. Pers. changdr,a crab.
That the crabs are creatures of Ahuramazda, is already reported by Theopon.pos ; see
pag. 7.

1 The ancient name for * season’” was the word raty itself, which is preserved in
the corresponding Sanscrit ritu (the six seasons, as representatives of the Creator
Prajapati or Brahma, are often mentioned in the Vedic writings). But after the
employment of this word in a more general sense, ydre conveyed their meaning. This
is evidently indentical with * year.”

§ This implies the name, and its epithet arefo—rkerethana, i. e. killer of enemies,
by which animals of the bad creation, as frogs, lizards, serpents, are to be understood.

€ In 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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“ who give abundance of all things, and chiefly of poste-
rity,” with Ardvi Sfira Anghita (the heavenly water, see the
Aban Yasht), the mountains, the angels Behram, Mithra,
Rimangqégtar (presiding over food), the ruler of the country, the
ZarathustrOtema (supreme Highpriest, Destur-i-Desturin) etc.

After this general invitation of the genii of all orders to come
to the meal prepared for them, the water, and Barsom (sacred
twigs) are presented to them as a welcome (ch.2). Several
other invocations follow (ch. 3). The chief priest, who super-
intends the whole ceremony, the Zaota (called Hofa in the Vedas),
orders his subordinate priest, Rafhwi, (now Raspi, Adhvaryu
in the Vedas), to call the different orders of priests, representatives
of all the three castes (priests, warriors, cultivators), the heads
of houses, villages, towns, and districts, the ladies of houses,
other respectable women, etc. Very likely all heads of the
Iranian society of a whole district were, if possible, obliged to be
present at the time of the celebration of the Gahénbars, for
which Visparad seems to be particularly intended, and at which
occasions it must be used even now.

This whole assembly praises now all good things (4), after
which the chief priest (the Zaota) says, that he is the praiser and
worshipper of Ahuramazda and the archangels, and that he is
wershipping them in words and ceremonies (5.6.). Then the
members of the congregation invoke several genii, as Sraosha,
Mithra, ete. (7).

After these introductory prayers, the principal parts of the
meal, Homa with a branch of a pomegranate tree, butter, fresh
milk, bread, and fruits, flesh, are consecrated and presented to
the ¢ heads” of the whole creation (9-12). After the whole meal
has been offered in a solemn way, the whole concludes with a
series of prayers and invocations, in which, however, nothing
remarkable can be found. Therefore I forego to translate some
passages out of them.

12.—YASHTS.
By the name ‘ Yasht” (yésti i. e. worship by prayers and
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sacrifices) there are 24 pieces extant, which have been
collected and published for the first time in Westergaard’s edition
of the Zendavesta (pagg. 143-312). Their chief distinction 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 to that of Ahura-
mazda, the archangels (Amshashpants), the heavenly water
Ardvi Sfira Anfhita, the sun (Mithra), the star Tistrya, the
Fravashis etc.,, whereas in Yasna and Visparad all these
beings are invoked promiscuously. The majority of these beings
are called Yaszatas* (now Izad) or angels.

The devotee endeavours by enumeration of all the glorious,
feats, achieved by the respective 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 a similar 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 a close enquiry
we find them to contain really in several cases, metrical verses.
They are to be traced to the songs of the Median bards, who are
mentioned by Grecian historians, and the primary sources of the
legends contained in the Shdhnimah. For the legendary history
of the ancient Iranians and chiefly for a critical inquiry into the
celebrated Shahnidmah, the Yashts are the most important pieces
of the Zend Avesta.

I give in the following paragraphs a brief summary of them
and add occasionally some extracts which may afford some interest.

13.—ORMUZD—YASHT.

Zarathustra asked Ahuramazda after the most effectual spell
(mantra), to guard against the influence of evil spirits. He
was answered by the Supreme Spirit, that the utterance of the
different names of Ahuramazda, protects best from evil. Thereupon
Zarathustra begged Ahuramazda, to cornmunicate to him these

# Tt corresponds to the Vedic Yajata i. e. a being which deserves worship. The
modern Persian Yazddn, * god,” is the plural of this word Yazata.
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names. He then enumerates twenty names. The first, for
instance, is, aAmt i. e. I am ; the fourth asha-vahista i. e. the
best purity (name of the archangel Ardibehesht), the sixth, ¢ I
am the wisdom,” the eighth ¢ I am the knowledge,” the twelfth
ahura i. e. living, the twentieth ¢“ I am who I am,™ mazd8o"
(akmi yat akmi mazddo). Ahuramazda says then further : if
you call me at day or at night by these names, I shall come to
assist and help you, the angel Serosh will then come, to assist
and help you, the genii of the waters and the trees, the spirits
of the deceased pure men will come to assist you. For the
utter defeat of the evil spirits, bad men, witches, Perist (pairika)
etc. a series of other Ahuramazda names are suggested to
Zarathustra, such as, protector, guardian, spirit, the holiest,
the best firepriest, etc.

14.—HAPTAN, ARDIBEHESHT, AND KHORDAD
YASHTS.

In the Haptan Yusht i. e. the praise of the seven Supreme
Spirits, Ahuramazda and the six archangels, who constitute the
celestial council, are invoked. The main part of it offers no
particular interest. At the end there is a short proper spell,
such as we find, now and then, in the Zend Avesta. It is com-
posed of short verses each consisting of 6—7 syllables in the
following manner :—

Ydtu 2i Zarathusira vanat daévi mashys
may he come  then Zerathustra, msay he destroy the devils and bad men
6 nmdnahé badha ¢pitama Zarathustra
who (are) in the house, soon Spitama Zarathustra
Vigpa Drukhs Jdndité Vigpa drukhs  ndshdité
every evil spirit is slain every  evil spirit goes away
Yatha haonaotti Aésham vackgm.
when he hears these words.

# Compare the explanation of the name Jekova, 8s given in Exod. 3, 14.: ehyeh
asher ehyeh I am who I am.

1 The Peris i. e. fairies, so well known to the readers of modern Persian pcetry,
are evil spirits in the Zendavesta, because they seduce men by their besuty.
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In the Ardibehosht Yaskt Ahuramazda requests Zarathustra to
protect and promote the * asha vahistas” "(now Ardi-behesht)

.. the best truths, by praising, invoking, inviting (to sacrificial
meals), worshipping, singing, etc. in order to keep up the splen-
dour and light of the luminaries, which is indispensable for
the growth of the good creation.

Zarathustra is ready to obey the divice command, but he
first wants to know the appropriate words which might have
the effect devised by Ahuramazda. The chief manthra for this
purpose is the Airyama ¢shyd prayer (Yas. 54)* ; some spells
follow, which are intended to remove diseases and evils of every
kind, like those to be found in the Atharvaveda, and those used
up to this time by the wizards in Europe, as for instance: go
away diseases! go away death ! go away ye devils, etc.

Then the killing of the ¢ serpent seed” (azhi-ckitra), i. e. of
all noxious animals, such as wolves, frogs, wice, ants, snakes, etc.
which are believed to be the mere covers of evil spirits, is enjoin-
ed as meritorious and contributiug largely towards the growth of
nature, and preservation of light, which both are represented by
the archangel Ardibehesht. The last sentences of this Yasht
occur in Vend. 8,31 also. i

The Khorddd Yasht is devotedto the archangel Khm did (Hawr-
vald in Zend) which name signifies ¢ completeness, wholesome-
ness.” Ahuramazda says to Zarathustra, ¢ I created the Haur-
vatfits for the religious men, and aids, that the archangels come
to help them.” As a chief means of preserving the Haurvatft
or the same good condition, in which every being of the good
creation has been created by Ahuramazda, the recital of manthras
is recommended together with the Barashmon ceremony (describ-
ed in Vend. 9; see the 26th paragraph). The manthra, which
is intended to drive away the evil spirits, is hardly intelligible in
a grammatical respect—the grammar of this and the two pre-
ceding Yashts being extremely bad. At the end Zarathustra is
strictly ordered by Ahuramazda not to communicate this effective
_spell toany other man than to a son, or brother, or relative, or

. walwymnu‘ol. who is a friend and assistant of pious men, and
iapmq;usud’mhdp
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to a priest of the three orders (#4rdyava i. e. Herbads, Mobeds,
and Desturs). Such interdictions of divulging manthras or
spells are not unfrequent in the Yashts.

15.—ABAN YASHT.

This Yasht, which is of considerable length (30 small chapters
containing 132 verses in all), is devoted to Ardvi Sitra Andhita
(now called Arduisur), the mighty goddess Anaitis of the ancient
Persians, corresponding to the Mylitta of the Babylonians, and
the Aphrodite (Venus) of the Greeks. Her name Andhid is
even now preserved in modern Persian and well known to the
readers of Hafiz. In this Yasht she is always called by those
three names, just mentioned, which are only epithets. Ardvi
means * high, sublime,” gira ¢ strong, excellent,”” and andhita
‘“gpotless, pure, clean,” which names refer to the celestial waters
represented by her. The contents are as follows :

(1.) Ahuramazda calls upon Zarathustra to worship Anfhita
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 seeds 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 taken together, which spring out of this heavenly
source. When she discharges herself into the lake Vouru kasha,
then all its shores are widened. This heavenly fountain has a
thousand springs, and a thousand canals, each of them a forty
days’ journey long. Thence a channel goes through all the seven
keshvars or zones of the earth, conveying every where pure celestial
water. She was created by Ahuramazda himself for the benefit
of the house, the village, town, and country. |

(3.) Her carriage is drawn by four white horses which defeat
all the devils.

From the fifth section nearly up to the end all the praises which
Anahita received and the rewards vhich she granted to her devo-
tees, are enumerated.
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(5.) Ahuramazda himself is said to have worshipped ler
in order to secure for him her assistance in inducing Zarathustra
to become his prophet. She readily granted his request.

(6.) Huoshyanha (Hosheng in Shéhn@mah) sacrificed her
a hundred horses, a thousand cows, and ten thousand sheep.
She gave him strength to conquer all the devils and men, and
to establish an empire.

(7.) Yima Khshaéta (Jemshid) asked the same blessing
from her which she readily granted, whilst she refused to gramt
(8.) Azhit dahdka’s (Zohak, the incarnation of the devil)
prayer for strength to kill all men on the surface of the globe.
But she assisted Z'%raétaona (Feridun) who had worshipped her
also, to destroy this tyrant. Besides these heroes, a good many
others are mentioned as worshippers of Anghita, such as Kava
Ug (Kai Kavus in Shdhn&mah), Kava Hugrava (Kai Khosroo
in Sh.) etc. The example set by Aluramazda himself and the
great heroes and sages of the Iranian antiquity, to worship
Anéhita in order to obtain a blessing from her, was, of course,
followed by Zarathustra, who and his royal disciple Kava
Vistigpa (Kui Grustasp in Sh.) are always represented as having
respected the ancient forms of worship.

In the sections 21 and 30, there aretwo smallersongspreserved,
by the recital of which An&hita was expected to appear. The first
is ascribed to Ahuramazda himself. It commences as follows :

didhs paits ava jagca
come before (me) come down
Ardvi giira Andhité
Ardooisoor Anahita ! ~
hacha avatbys gtarebys
from yonder stars
avi zgm Ahuraddigm ;
ou the earth created by Ahuramazda
Thwam yazdoWilé aurvdonks
Thee shall worship the handy
ahurdonhd dawhwpatays
mighty rulers of tgg countrios,
puthrdonh6t daihupaitingm
the sons of the rulers of the countries.

+ Itis nom.pl. From this passage one may clearly ascertain that ahura is net
confined to the name of the Supreme Being, but can be applied to men also. The same
in the case with the Hebrew word sloAim god, which ianow and then used in the sense
of ‘ judges,’ Exod. 21,6. (according to the sncient Chaldsic tranalator Onkelos), and
in that of kings (seo Ps.82,1.6.).
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16.—KHURSHED AND MAH YASHTS.

" The first Yasht is devoted to the sun, which is called in Zend
hvare kkshadta i. e. sun the king (preserved in the modern Persian
khor-shid sun), the second to the moon, called mdonk (in the
modern Persian mdh).

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 hun-
dreds 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. * 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 white (holy) spirit. As long as the sun has not
risen, all the devils are endeavouring to spread havoc throughout
the seven zones of the earth, and none { of the heavenly spirits
withstands and slays them, whilst all the living creation is drown-
ed in sleep.”

At the end, there is the conjunction of sun and moon particu-
larly mentioned as the luckiest of all constellations. The word for
¢ conjunction’ Aakhedhrem is of a peculiar interest, because it is
preserved in the modern Persian akhiar star, whose original
meaning ¢ constellation’ may still be seen from some phrases, such
as, akhtar-i-ddnish i. e. Jupiter and Mercury (literally the con-
stellation, foreboding wisdom).

.In the M&h Yasht the moon is invoked by the epithets, gaoch-
sthra which means * cow-faced.” All the immortal saints (angels)
rise and spread the moonlight over the surface of the earth created

# In this passage, as well 4s in many others of the Yashts (and the Vendidad), are
some interpolations added in Jater times, in order to illustrate phrases which were con-
idered to be less intelligible. 8o, for instance, Agm-bdrayéititi (anbdshtan “to fill”in
mod. Pers.) *“to carry every where,” is explained by nipdray&#%ti i. e. make pass
down (everywhere).

1 This scems to be in contradiction with the Serosh Yasht, where Sercsh is said to
fight at night time against the evil spirits. But one has to bear in mind, that Berosh
is none of the ¥azalas or angels, but of & higher order; he is the representative of
the religion itself ; but for him the world would fall & prey to the devils during the
pight time, B '
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by Ahuramazda, then the light of the moon shines through the
tops of the yellow-coloured trees; and gold like it rises from the
earth (i. e. it is reflected by her.)”* The new moon and the full
moon are especially alluded to.

17.—TIR AND GOSH YASHTS.

The Tir Yasht is devoted to the praise of the star Z%strya
(Tashtar in Parsee, {ir in modern Pers.) i. e. Mercury. He is called
the giver of wealth (bakhta shéithralé) ; his lustre his red, and
of great beauty. His most significant epithet is afs-chithra i. e.
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 him with the utmost quickness, being ¢ as swift as the
river Tighris, which has the swiltness of an arrow, and is the
swiftest of all Arian rivers when it falls from the Khshaotha
mountain down to the Qanvat mountain.” (Yt. 8, 6.)

He defeats and expels the fairies (pairika, peri in mod. Pers.)
who ¢ fall as star worms (i. e. glow worms) between earth and heav-
en into the sea Vouru-kasha (to prevent the waters from coming
out).” But Tistrya enters this lake in the shape of a horse and
in swelling it, makes overflow its borders and carfies in such a way
the waters as showers over the ‘¢ seven zones of the earth.”

His worship was compulsory at the time of a drought ; because
without the prayers of men being addressed to him, he was power-
less to defeat the evil spirits, who kept back the waters in the lake.
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 lake in the shape of a red lorse with yellow ears.
There the Deva Apaosho in the shape of a black horse with black
ears, and tail, encounters him. Both are fighting for three days
and nights; at length, he is defeated by the Deva. Tistrya then
leaves the lake, crying aloud: ¢ I am lost, the waters are lost,
the trees are lost, the Mazdayasna religion is destroyed. Men do
not worship me as they worship other angels. If they would

® The reflextion of moon light ix called pastsdéss i. e. that which looks agsinat.



182 TIR AND GOSH YASHTS.

worship me, I would gain the srength 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 lake, attacks the
Deva again and defeats him. After having conquered him, he
proclaims the victory, gained by him, to the whole good creation.
He makes then flow the waters of the lake over its borders, and
fertilises the soil. In the midst of the lake, there is a mountain
called Hendva (very likely the Hindu kush range of mountains
is to be understood), over which the clouds are gathering together.
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 genius, who is called
here by the name Druvdgpa i. e. who keeps the horses in health.
The name *gosh” (cow) which was given her in after times
refers to géus wrva, the universal soul by which all living
beings of the good creation are animated. From the terms,
in which Drvisp is spoken of in this Yasht, she was be-
lieved to preserve the life of the good animals. On heaven she
represents the milky way, and in this respect is described as having
many spies (eyes), having light of her own, having a far way, and
a long constellation (dareghd-halhedhrayana).

She was worshipped by the heroes of antiquity, such as
Huoshyanha Paradhdta (Hosheng the Peshdadian in Sh&hnf-
mah), Yima (Jemshid), Thraétaona (Feridun), Kava Vigtaspa,
Zarathustra himself, etc. and different favours asked of her, as to
give strength to defeat the enemies, to rid the creation from evils,
as heat, cold, to propogate the good religion, etc.

18.—~MIHIR YASHT.

In this long Yasht, which comprises 35 sections (146 verses
in West.), the angel presiding over, and directing the course of,
the sun, who was called Mithra i. e.friend (mikir 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.
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In the first section of this Yasht, Aburamazda says to Zara-
thustra Spitama : I created Mithra who rules over large fields
(vouru-gaoyaoitis) 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 break never 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, Ahuramazda’s son, leads such men on the
straightest way, the Frohars (Fravashis) give them children of
superior qualities.”

At the end of the first section there is a little song, by which
Ahuramazda is said to call him. It consists of verses, each of
which has about 8 syllables. It commences as follows :

deha n6  jamydt avanhé | dcha né  jamydt ravanhé
Hither tous may come to help | hither tous may come to face (before us)
dcha nod Jamydt rafnanhé
hither to us may come to joy
hré  atwithidré yagnyo vahkmyod - anatwidrukhto
e strong conqueror deserving worship | deserving praise  not to be belied
vigpem 4 anuhé agtvaité
all in the life endowed with bodxes (i.e. in the creation)
Mithro yo vouru-gacyaoitis
mithra who rules over laige fields.

« Mithra who speaks always the truth, has‘ a thousand ears,
ten thousand eyes, and is watching without falling asleep always
over the welfare of creation.”

« He first of the celestial spirits, crosses the mountain Haré-
berezaiti (Alborj, the supposed centre of the world) on its
eastern side, where the immortal sun with lis 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 in
waters, through him the large navigable rivers run swifily

# Mithra hes several meanings, viz. angel of the sun, sun, friend, and promise, con-
tract. Promise breaking, or lying, or not paying debts which ave oonmcted, n c&llod
Mithrd-drukhas i, o. belieing Mithra.
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through Asskate,* Pourala (Parthia, Parthawa in the cunei-
form inscriptions), Mouruy (Meru), Hoaréyt (Herat), Gau
Sughdha (Sogdiana, Samarkand) and Qdirizem (Khowaresmia).
He brings light to all the seven zones (the whele earth) ; vie-
tory resounds to the ears of those, who by their knowledge of the
appropriate prayers and rites continuously worship him with
sacrifices (Vss. 13-16).”

He protects those who do not break their promises from dis-
tress and misery ; but inflicts severe punishments upon those
who sin against him by lying, and promise breaking ; he makes
their arns and feet lame, their eyes blind, tleir ears deaf
(verse 23). The same idea is embodied in the little song,
which forms the 11th section (Vss. 47-49). ~\The verses consist
of 8 syllables. I shall give here a specimen.

dat yat  Mithré fravozaiti | avi haénaydo khrvishyéitis
Then when  mithra  drives in  the two armies ready fora battle
avi hgm-yant aragmaoyo | eTitare  danhupdperetdné
against (each otber) they encounter in two battle lines in order fortlie country to fight
athra nargm mithro-drujgm apts ganb darezayéits
then of themen who break promise away the hand he binds
pairs daéma vdrayéiti etc.
round the face he covers etc.

i.e. At the time of a battle taking place between two hostile
armies, and both being arrayed in battle lines against each other,
in order to fight for a country, Mithra drives in his carriage to
the battle field, and punishes all those who were formerly sin-
ning against him by breaking promises ; he causes the one to be
made prisoners, and dooms others to loose their eyes, or their
feet, or ears.

The residence of this mighty angel, the punisher of rascals
and scoundrels, is on the mountain Hard-berezaits (Alborj)
where Aluramazda himself has built a palace for him, where is
“ no night, no darkness, no cold winds, no leat, no smoke, no
putrifaction, no fogs,” which is the model of an Iranian paradise
(Vers. 50).

All the devils (devas) flee from him when he, as the ruler of
the wholé earth, drives in his carriage on her right side. On
his right side he is followed by Sraosha, the angel ruling over

# Not to bs ascertained.
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the whole of the divine service, and by Rashnu razista (Rashnu
rast), the angel of justice, and the spirits of the waters, trees
etc. (100-101).

In verse 104 mention is made of the eastern and western
Hindoos (hiAidvé = sindhavas i. e. the (seven) rivers in the
Vedas, the ancient name of India)._

Ahuramazda paid his respects to him. He drives out from
paradise (garédemdna) in a splendid carriage, drawn by four
white lorses. He carries with him weapons of all kinds for
the destruction of the devas; among them is the vazra* the
most powerful.

19.—SEROSH HADOKHT AND RASHNU YASHTS.

The first, which is now particularly used at the time of initi-
ating 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 above (see pag. 170-172.). I forego, therefore,
to give an analysis of this Yasht, affording no particular interest.

In the Rashnu Yasht the angel Rashnu razista,i. e. the
rightest righteousness, who is believed to preside over the eternal
laws of nature, as well of morality (he corzesponds to the
idea of the Themis among the ancient Greeks) ,'is invoked and
worshipped. He is everywhere, and represents, to a certain
extent, the omnipresence of the divine being. He is particularly
distinguished by firmity and the greatest hatred of disorder and
immorality of any kind. His devotee, in paying his reverence
to him by placing different sweet fruits and oil before the sacred
fire, invokes and praises him wherever he may be, in one of the
seven zones (Karshvare), or in the different places of the
lake Vouwrw Kashka (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 borders,
or in its depth. He is further praised, may he be on the ends
of the earth, or on the celestial mountain Haré-berezaiti (Alborj),

#® Gurza clab, battle axe in Pers. is identical with vajra i. e. thunderbolt in the
Vedas, where it is Indra’s weapon,

%
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or on one of the stars, as Charles’ wain (Ursa major) called
Haptoiriig,* or the water stars, or vegetation stars, or on the
moon, or sun, or on the lights which were from beginning
(anaghra raochdo), or in Paradise.

20.—FRAVARDIN YASHT.

This Yasht comprising 31 chapters, which are divided
into 158 verses, is the largest of all. It is dedicated to the
praise of the Frohars, Fravashi in Zend (best preserved in the
name Phraortes which is  Fravartish in the auncient Persian
of the cuneiform inscriptions), which means ¢ protector.”
These Frolars or protectors, who are numberless, are believed
to be angels, stationed everywhera by Ahuramazda for keeping
the good creation in order, preserving it, and guarding it against
the constant attacks of fiendish powers. Each being of the good
creation, which is living, or deceased, or still unborn, has its
own Fravashi or guardian angel, who is from beginning. Hence
they are a kind of prototypes, and may be best compared to
Plato’s ¢ ideas,” who supposed every thing to have a double
existence, first in the idea, secondly in the reality.+ Origi-
nally the Fravashis represented only the departed souls of the
ancestors, comparable to the pitaras i. e. fathers of the Brah-
mans, and the Manes of the Romans.

# In modern Persian haflwarang. The word affords a high interest by its idertity
with the ancient Vedic and Grecian names of the same constellation. The oviginal
form in the Vedas is 7.kshai e. bear (which is to be found only once in the songs of
the Rigveda, 1,24, 10.) = Greek arktos. According to an account in the Shatapatha
brahmana 2, 1, 2,4. (second part of the white Yajurveds) this name was changed af-
terwards into that of ** Sapta rishayal’” i. e. the seven Rishis, by which name the stars
of Uraa major are called in the Jater Vedic -ongs (see Rigv dn 10. 82.2.. Atharvaveda
6., 40. 1.) and in the Classical Sarscrit writings. The sounds of riksha bear, and rishi
seer prophet, wereso near to one ancther that at the time, when they commenced to
deify tho<e great founders of Bralimanism, nothing was more natural than to assign to
them a p'ace on the sky and make them one of the brightestand most beaurifol constella-
tions. Inthe Iranian languages, however, the old name * the seven Lears’ was faith-
fully preserved.

+ The idens are the models (paradeigmata) of every thing existing ; the reality (or
according to [’lato non-reality, because only the idens have a real existence according
to I'is doctiine) being only imitation thereof. The ideas are unborn, eternal, invisible,
imperishuble. but their imitation, the substances, are subject to all changes. See
Parmenides pag 132, d. Steph., Timmus. 48, c. 52, 8. According to Aristotle (Meta~
physics 1.9,2.) Plato presumed as many * ideas” as tbings really existed. Such
celestial or invisible growtypel of terrestrinl things are mentioned in the Bible also,
See Epist. to the Hebrews 9,23, Exod. 25,9. 40.
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EXTRACTS FROM THE FRAVARDIN YASHT.

(1-7.) Aharamazda spoke to Zarathustra Spitama: To thee
alone I shall tell the power and strength, beauty, uscfulness and
happiness of the good guardian angels, the strong victorious,
righteous Zarathustra Spitara ! liow they come to help me [how
they give me assistance]. By means of their splendour and beauty
1 uphold the sky which is shining so beautifully, and which
touches and surrounds this earth™® ; it resembles a bird which is
ordered by God fo stand still there ; it is high as a tree, wide
stretched, iron bodied, having its own light in the three worlds
(thrisva) ; on which (the sky) Aluramazda together with Mithra,
Rashnu and Spenta Armnaiti 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 beauty, I uphold the
high strong  An&lLitd (the celestial water) with bridges, the
salutary, who drives away the devils, who has the true
belief, and is to be worshipped in the world, and to be
praised in the world ; the good, who is furthering life, the good
who is increasing wealth, the good, who is ingreasing property,
the good, who makes thrive the fields, the good, who makes
thrive the countries ; who purifies the seeds of all males,
who purifies the wombs of all females to make them fit
for conception, who makes all the pregnant females bearing
fine offspring, who, at the right time, provides females with milk.
The praised, far renowned, who is as large as all the
waters which flow over the earth, who, with might, is running
from celestial heights into the lake Voura Kasha. All bor-
ders of it are then overflowing from its very centre, when those
waters fall into it, when the Ligh strong An&hiid
is pouring them forth into their channels. She has a
thousand springs, a thousand channels ; each of these springs

# bavdva would be according to Sanscrit the 1st pers. dual, but this meaning does
not agree with the structure of the sentence ; it is evidently put for: dacaiti va

¢ it is for both.’
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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 beauty, I uphold, Zara-
thustra ! in the pregnant females the embryoes alive, to be formed
out of a forinless unanimated mass, to obtain a living soul, bones,
form, cousistency, growth of the faculty of walking and speaking.
(12.) When the strong guardian angels of the good 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 [between
earth and heaven the devil may reside] ; but he (the devil)
will not be able to destroy entirely the snfluence of the holy spirit
(Ahuramazda).

(14.) By means of their splendour and beauty, the waters are
flowing straight forward in inexhaustible sources ; by means of
their splendour and beauty, trees grow out of the earth, by means
of their splendour and beauty, the winds blow carrying with them
vapours from inexhaustible sources.

(15.) By means of their splendour and beauty, the females
are getting with children, by means of their splendour and
beauty, they produce good offspring ; by means of their splendour
and beauty, there will be descendants.

(16.) By means of their splendour and beauty, that ingenuous
man (Zarathustra), who spoke so good words, who was the source
of wisdom, who, before Gotama* had such an intercourse with God
(obtained revelation), was born. By means of their splendour
and beauty, the sun goes on his paths; by means of their
splendour and beauty, the moon goes on her paths ; by means of
their splendour and beauty, stars go on their paths.

(17.) These guardian angels of the good give great assistance
in great battles (to be fought against the devilish empire). The

* Gaotema (in the original) is the proper name of .Bnddha, the founder of Bud-

O:Jilln. Its Sanscrit form is gdutama. That Buddhism was spread at Balkh is well
nown,
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guardian angels of the good amongst the believers in the old
religion (the Deva religion), or those of the prophets (Soshyafito
Sosiosh) to come, for making perpetuation of life, are the
strongest of all ; then the guardian angels of the living good
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 good, then
each of Lis dominions will be well populated [who supports _well
your good friend (the sun mithra) with his far extended domi-
nions and the probity which is protecting and sheltering
estates].

(19.) Thus I tell thee, holy Spitama ! the power, strength,
beauty, support and delight of the strong victorious guardian
angels of the good, how they come to assist me [how the strong
guardian angels of the good bring me assistance].

(20.) Ahuramazda spoke to Zarathustra Spitama : When in
this world, Zarathustra Spitama! thou hast to pass mischief
bringing, bad, baneful ways and thy life is threatened, then shals
thou recite these words [then shalt thou speak these victorious
words, Zarathustra !] :

(21.) I praise, invoke, and extol the good strong holy guardian
angels of the good. 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 Zoro-
astrian communities, those of the living good, those of the
dead good men, those of the coming good men, all those <in-
voked in countries where invocation is practised. (22.) Who
uphold heaven, who uphold water, who uphold earth, who uphold
nature, etc.

(49-53). 'We worship the religious men’s good strong holy
guardian angels who come to the village in the season, called
Hamaspathmaéda. Then they roam there at large (haunt)
during ten nights, wishing to learn, what assistance they might
obtain, saying : who will praise us ? who will worship s ? who
will adore us ? who pray ¢ us ? who satisfies us with milk and
clothes in his hand, with a prayer for purity ? whom of us will
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he call here ? whose soul is to worship you ? To whom will he
give that offering in order to enjoy imperishable food for ever ?
(quotation from Vend 2.)

Then who worships them with milk in his lxand and with
clothes and the prayer for purity, upon him the pleased (with
this sacrifice), favourable, not-hurting, strong guardian angels of
the religious men, 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 quickly running horse and
a well fastened carriage ; there will be to be found a prudent man
who will worship us i future with milk and clothes in his hand
and wich the prayer for purity. :

(82-84.) We worship the good, strong, holy guardian angels
of the good, those of the immortal saints {Amesha Spefitas),
the rulers with their watchful eyes, the high powerful, swift, the
living ones, of everlasting truth. All seven are of the same mind,
speak the same words, perform the same actions [Pazexp: they
have the same mind, the same words, the same action and
the same master and ruler, the Creator Ahuramazda]. One
looks into the soul of the other, considering about good
thouglts, considering about good words, considering about guod
deeds, considering about the best life that the prayer may go
up to their brightly shining patls.

(85.) We worship the good strong holy guardian angels,
that of the blazing, holy, penetrating fire, and that of Sraosha, the
true, swift, self-speaking, swiftly running, the living, and that of
Nairydganha (an angel). (86.) That of the rightest righteous-
ness (Rashnu razista), that of Mithra with his far extended
dominions, that of the holy word (Manthra Spenta), that of the
day, that of water, that of earth, that of the trees, that of nature,
that of existence, that of the two pure worlds (visible and
invisible, earthly and spiritual).

(87.) We worship the guardian angel of GayG-marathan
(Gayoward, Kayomors, the Adam or Manu of the Iranians),
who first listened to Ahuramazda’s thoughts and sayings ; out
of whose body he (Ahuramazda) formed the central mass (nd/é
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navel)* of the Arian countries, the surface- of the Arian
countries.

(88-94.): We worship the rule and the guardian angel of
Zarathustra 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 soil, the first
prophet, the first, who was inspired, the first, who has given to
mankind nature and reality and word, and hearing of word, and
wealth and all good things, created by Mazda which embellish
reality (existence). Who first made turning the wheel among
gods and ment, who first was praising the purity of the living
creation, and destroying the idolatry, who confessed the Zara-
thustrian belief in Ahuramazda, the religion of the living god given
against the devils. Who first spoke the word being directed
against the devilsf, being the religion of the living God in the
animated creation, who first promulgated the word being directed
against the devas, being the religion of the living God in the
animated creation ; who first spoke the whole of what is given
by the devas, and what is neither holy nor to be worshipped (it is
profane), that is the strong blessed old belief of the countries (the
ante Zoroastrian Dexa-relwlon) § Through whom the whole true
and revealed word was heard, which is the life and guidance of the
world, the praises of truth which is the greatest, best, and most ex-
cellent, the conversation consisting of different Chapters about the
best religion. Whom all Amesha spentas together with the Sun
worship with their sincere intellect in the mind, instiguted by ar-
dent devotion (that is, with all their heart) as the life and master
of the world, as praiser of the greatest, best and most useful truth,
as the promulgator of the best faith of the sincere men. Through
his knowledge and speech the waters and trees become desirous of
growing ; througl lis knowledge and speech all beings, ereated

# Compare the Grecian appellation of Delphi : Omphale gés, navel of the earth i. o,
centre.
11' Thm is a Buddhistic expression, meaning * establish and propagate the good
religion.”
1 That is to say : the whole Vendidad.
That means : Zarathustre is the originator of all religious thoughts of those
current after, as well as of those current before his time,
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by the holy Spirit, are uttering words of happiness. To our
welfare tho fire priest (dthrava) Zarathustra Spitama has been
born, he brought for us sacrifices and was spreading the holy
twigs. Thus comes forth from the waters (i. e. from its source)
the good creed of the believers in Ahuramazda, spreading over the
whole earth. (95.) There the friend of waters (sun), ruling
over far extended dominions, produced all virtues of the countries
by their means and makes them play when overflowing ; then 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 Maidhyo—
maonha, the disposer of the good faith, who first heard Zara-
thustra’s speech and sayings. .

(99.) We worship the guardian angel of Kavi Vistispa who
speaks his own verses (such as made by him), the bold, attacker
of the devils, the believer in Ahura who defiled,* for the benefit
of the good creation, the face of the devil and the witches [who
cleft the face of the devil and the witches, that is to say : who
was the arm and support of the Zoroastrian Dbelief in the living
god] ; who carried away from the Hunust the standard [which
was tied] and deposited it in the impregnable fortress Maidh-
yOishadha, shielding cattle and fields [favourable to cattle and
fields].

(104.) We worship the guardian angel of Huskyaothna, son
of Frashaostra, that of Qidaéna, son of Frashaostra, that of Han-
ghaurvat, son of Jiméagpa, that of Vareshan, son of Hanglhaurvat,
that of Voh@i-nemanh, son of AvAraostra, to ward off the mischief
done by the nightmares, by the ghosts disguised as black-
coloured animals, by the demons and by the witches.

(105.) We worship the guardian angel of Shimézhi,
the reciter of spells, the Harbad, who slew most of the
Ushaghanas, who polluted the bodies and disturbed purity,

# The words from y6 druja to vagirahécha contain fragments of an old epic song in
honor of Kava Vigtaspa with some interpolations. The meter is the Shloka.

4 This nation is mentioned by the name Hiinds in Indian writings also, see Vishnyu
Purdna translated by H. H. Wilson pag. 177. 194. They were hostile to the Iranians
who seem to have often been engaged in war with them, They are the white Huns,
who were once the terror of Europe,
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who were irreligious, acknowledging neither the principle of life,
nor its master,who were charmers, frustrating the help of the guar-
dian angels to resist the hostilities which were crushing the good.

(129.) We worship the guardian angel of Agtvat-ereto who
is called the victorious Soshyans. He is called Soshyans (Sosiosh),
for he conduces(pdvayat) to the welfare of the whole animated crea-
tion. He is called Agvat-ereto, for he is keeping up the animated
creation, guarding it against destruction, chiefly against the des-
truction, caused by the two legged demon Drukhs (personification
of destruction), caused by the hatred of the devils, who annihilate
the good things.

21.—BEHRAM AND RAM-YASHTS.

The Behram Yasht is devoted to the angel Behram. The
original form of the name is Verethraghna whichmeans ¢ killer of
enemies,” i. e. conqueror, and is to be identified with Indra’s name
Vrilrahd to be found in the Vedas. He is the giver of victory,
and appears personally before lis devotee in different forms
which he may like to assume. He appears in the shape of a
wind, in that of a cow, in that of a horse, in that of a camel, in
that of a boar (vardza = 8. vardha), in that jef a boy aged 15
years, in that of a warrior, etc. Zarathustra worshipped him ;
he was rewarded by the angel with strength in his arms and
firmity of his whole body.

Zarathustra, asking once Ahuramazda, in what way the angel
Behram should be worshipped, is answered in the following
manner : the Arian countries (i. e. their inhabitants, the
Iranians, ancestors of the Parsees), shall consecrate water (called
Zaothra), spread the sacred twigs, called Barsom, and kill an
animal of a reddish or yellowish colour, the flesh of which is to
be dressed. Of this Behram's meal, which is prepared up to
this day occasionally, neither a criminal nor a whore, nor an
infidel, who is an enemy of the Zoroastrian religion, is allowed to
eat any thing. Should that happen, then the Arian countries
will be visited by plagues and devastated by incursions of hostile
armies.

26
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The Rém-Yasht is devoted to the angel R&m, who is, how-
ever, never mentioned by this pame in it, but called vayus*
upardkairyd i. e. the wind whose business is above (in the sky),
the celestial breath, or simply invoked by the names of Apd, i. e.
who is far, remote and Baghat i. e. fortune. He is described
as being everywhere (on all sides), and as primary cause (Akhstr)
of the whole universe. From these remarks we may gather that
he represents that very fine and sublime substance which is
called ether and to the Indian philosophers known as dkdga.

He was worshipped by Ahuramazda and the great heroes and
sages of antiquity, such as Haoshyanh, Takhma (Tokhmiras),
Yima. Old maids beg him for a husband.

In the last (eleventh) section his manifold names are explained.
Vayus is there traced to the root vi ¢ to go,” penetrate, and to va
% both,” and explained by ¢ Igo to both creatures, thoseof the
white, and those of the black Spirit.” By this and other names
he is to be invoked at the time of worship. He has then the
power of defeating hostile armies.

22.—DIN AND ASHI YASHTS.

In the Din Yasht the daédna mdzdayagnis or the Zoroastrian
religion is invoked like an angel. She was, of course, pre-emi-
nentiy worshipped by Zarathustra. The way in which he invoked
her, is described in a little song, commencing as follows :

Rise from thy place ! go out from thy house ! thou wisdom !
created by Mazda, which is the rightest ; if thou artin the
front (of the house), put up with me, if thou art behind it,
return to me !

Ashi is a female angel whom the Desturs at present compare
with Lakshmi, the Hindu goddess of wealth. But the Yasht,
devoted to her, does not countenance this opinion. Her full name
is Ashis vanuhi (now corrupted to Ashisheng), which means
* the good truth.” Sheiscalled a daughter of Ahuramazda, and

* There is, no doubt, the name seems to be connected with the Vedic god vdyw, the
wind, the original long 4 having been shortened to ¢.
T See the fimt paragraph of the fourth Essay.



ASHI, ASHTAD, ZEMYAD YASHTS. 195

a sister of the Amesha Spentas or archangels. She makes con-
tinue the wisdom of all prophets and inspires them in their turn
with the heavenly (lit. original) wisdom. She comes to help all
that invoke her from far and nigh. The ancient heroes and
sages, Yima, Thrataona, Zarathustra, Kavd Vistlspa, ete.
worshipped her and to all she granted what they were praying
for, such as wealth, victory, children.

23.—ASHTAD, ZEMYAD AND VANANT YASHTS.

The name Ashtdd which is to be traced to the Zend word
Arstdt, i. e. height, does not occur in the Yasht bearing this
name. The brightness of the Arian countries, i. 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 devils, and for preserving every thing in its original
purity, and the Ashi vanuhi beresaiti, i. e. the good high truth, are
invoked here. The brightness (garend) being chiefly the subject
of the Zemyad-Yasht, and the Ashi Vanuhi that of the preceding
Ashi-Yasht, we cannot ascribe any independent value to this
Asht@d Yasht, which is only an appendage to both these other
Yashts. The name Asht@d, by which the Desturs understand the
height of mountains, was given to this short chapter only for
distinguishing 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 ¢ brightness’ (garend) above mentioned. Its first section,
which describes the origin of all mountains out of the heart of
the central and primeval mountain Albora (Hard berezaits),*
stands separate. Several names of mountains are particularly

mentioned,} such as Ushidkhdo (Creator of light), Ushksi-darenem

# Hore we find the peculiar form * Raraiti bares” in which karaiti is an abstract
nbun, meaning * mountain range,” and ares, darez (in the Vedas drikas)* elevated,
high.” Its heart (zaredkd) is here regarded as a separate mountain, surrounded by its
vast mountain ranges.

1 To express the word * mountain” we find here two words used : gaéri and
paurvata which both are to be found in Sanscrit alse (girs and parvata).
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(district of light) etc. The number of all mountains is said to
be 2244.

In tle following sections of this Yasht we find.always invoked
¢ the mighty brightness which was peculiar to the Kavis (the
chiefs of the Iranian community in ancient times, chiefly before
Zoroaster).” Ahuramazda produced it at the time of creating
all that is good, bright, shining and propagates life. It attached
itself generally to one of the great heroes of antiquity, such as
Thraétaona, Yima, etc. and enabled him to achieve great feats.
This heavenly brightness is essential for causing the dead to rise
at the end of the world. On this resurrection of the dead, which
is a genuine Zoroastrian doctrine, we find in this Yasht two very
interesting passages which are alinost identical (19, 11. 12. and
89.90. West.). I give here a translation of the second.

< This splendour attached itself to the hero who ¢s to rise out
of the number of prophets (called Soskyanto) and to his companions,
in order to make the life everlasting, undecaying, imperishable,
imputrescible, incorruptible, for ever existing, for ever vigorous,
full of power, at the time, when the dead will rise again, and
imperishableness of life will exist, making the life lasting by itself
(without further support). All the world will remain for eternity
in the state of purity ; the devil will disappear from all those
places whence le used to attack the religious men in order to kill
(them) ; and all his brood and creatures will be doomed to
destruction.”

The Vanant-Yasht is a very small prayer addressed to the
star Vanant by which the Desturs understand the milky way
(Kah-i-Keshdn in Persian), to kill all disturbers of the good
creation. This star is said to stand in a strajght line over Hell
in order to frighten the devils*.

24.—TWO YASHT FRAGMENTS. AFRIN
PAIGHAMBAR ZARTUSHT. VISTASP YASHT.

These four pieces conclude the collection of all the Yashts

extant in Westergaard’s edition.

_® The Desturs are of opinion, that this star is the weapon (vazra) which is constantly
aimed by Mithra at the head of the devas, as is stated in the Khurshid Yasht.
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In the first, the praise of Ashem or truth, is recommended by
Ahuramazda to Zarathustra as one of the most meritorious works.
By this praise we can understand only the recital of the celebrated
prayer: Ashem voku. 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 by
far greater, if the praise is made at night than at day time.

The second fragment treats of the fate of the soul immediately
after death. If a religious man dies, then his soul sits for three
nights on the top of his head reciting the GAtha ustavaiti (see
above), which keeps the poor soul in the same condition as she
was when living in her body. After the third night has passed
away, at daybreak, the soul of the religious man is touched by
an odorous wind waving over trees. This wind which comes from
a southern direction, and whose scent and odour is superior to that
of any other wind, blows upon her to carry her up. Then the
own good thoughts of the religious man’s soul assume the shape
of a beautiful girl, of the age of fifteen years, who appears before
him. The soul questioning her who she is, and whence she
comes, is answered : I am the good mind, the good word and the
good deed, thy own religion, which was in thy oyn body. The soul
then is advised by her genius, appearing in the shape of that girl,
to take rest beneath the trees of the beautiful grove (to which
that wind had carried her up), to recite there the sacred prayers,
to worship Ahuramazda, etc. After having been sitting there
for some time, the soul begins to walk forward. The first step
brings her to the paradise, called ‘¢ good thought,” the second
to that of the ¢ good word,” the third to that of * the good
deed,” and the fourth to the * stars without beginning.” Then
having arrived before the throne of Aluramazda, the soul is
asked by him : whence dost thou come, and how didst thou
come from the earthly to the spiritual life, from the perish~
ableness to the imperishableness ? The soul of the pure reli-
gious man and that of the pure religious woman enjoy then the
most splendid meals which shine like gold.

The soul of the wicked, irreligious man, is sitting for three nights
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on her head also, and reciting the prayer : to what country shall
1 go, where shall I find shelter ? (Ys. 46, 1. see pag. 155). After
the third night, at daybreak, a wind which blows from a northern
direction, and carries with it a bad smell, takes her off. She
passes then through the same places as the soul of the religious
man. After having passed them, she arrives at the region of the
¢ darkness without beginning.” Angrd mainyus, the devil,
questions her about her way and announces her that she has
to enjoy in future only poisoned meals. ¢ This is the fate of the
wicked man, and of the whore.”

The Aferin Paighambar-Zartusht contains the blessing, by
which the Highpriest (Zarathustra) of the Iranians used to bless
a Governor or King. It is said to have been given by Zarathustra
Spitama to his royal friend Kavi Vistaspa. The Highpriest
wishes the King to have children, to be as victorious as the hero
Feridun, as brilliant as Kai Kavus, 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 Khosru. Hereafter he
(the blessed) may enjoy the happy life of the blessed in the
land of light and splendour. The blessing concludes by the
words *¢ so it shall happen* as I bless you.”

The Vistasp Yasht, the first chapter of which is identical
with the preceding piece, is in grammatical respect so enormously
corrupted that I refrain from giving here a statement of its
contents which do not appear to afford any particular interest.
The whole composition seems to be of a comparatively late
date.

25.—~SMALLER PIECES (NYAYISH, AFRIGANS,
GAHS, SIROZAH).

These pieces, which are comparatively very small, contain the
most common prayers used by the Parsees now-a-days; but
offer, as to their contents, which all are taken from the other
more genuine parts of the Zend-Avesta, chiefly from Yasna and

* Atha Jamydt in Zend ; this phrase corresponds to our amen at the end of prayers
and blessings,
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the Yasht, no particular interest neither for the history of Zend
literature, nor for the Parsee religion.

The five Nydyish or praises, are devoted, tothe Sun (Khurshed),
and the angel of the sun (Mihir, Mithra), the Moon (md%), Water
(Ab&n), and Fire. The prayer addressed to the Sun and Mithra,
are to be repeated thrice every day by every pious Parsee. Its
neglect prevents the soul from passing the bridge Chinvat after
death. Thrice every month the praise, addressed to the moon,
is absolutely necessary. The repetition of the praise of the
water or fire is meritorious, but not as indispensable as that of
the three other Nyayishs.

Afrigéns are blessings which are to be recited over a meal,
consisting of wine, milk, bread, fruits, to which an angel or a
deceased is invited, in whose honor the meal was prepared.
After the consecration which only a priest can perform is over,
the meal then is taken by those who are invited.

The performance of these Afrigans is required of every pious
Parsee at certain fixed times during the year. These are the
six Gah@inbdrs, each lasting for five days (the six seasons of the
old year) ; for these the Afrigdn-Gakanbdr is intended ; the
five Gdtha days (the five last days of the yeaw), during which
the Afrigén Gldtha must be performed, and lastly, the third day
(Ardibehesht) of the first month (Fravardin) in the year, at
which the performance of the Afrigdn Rapithwin devoted to the
genius, presiding over the southern directions, who is the guar-
dian of the paths to Paradise, is enjoined to every Parsee whose
soul wants to pass the great bridge Chinvat after death.

The five Gd’s are the prayers which are devoted to the several
angels, who preside over the five parts, into which day and
night are divided (see their names and hours page 151). They
must be recited every day at their respective times.

Sirozah i. e. 30 days, is extant in two forms. It is nothing
but a calendar, an enumeration of the 30 divine beings, each of
whom is supposed to preside over one of the thirty days of a
month, and by whose names they are called. It is chiefly recited
at the thirtieth day after the death of a man.
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26.—VENDIDAD.

The Vendidad,* 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 Fargards (exactly
corresponding to the word pericope) i. e. sections. The style of
its constituent parts is too different, as to admit of ascribing it
to one author only. Some parts are evidently very old and
might be traced to the first centuries subsequent to the prophet ;
but the larger bulk of the work contains (like the Talmud) too
minute a description of certain ceremonies and observances as
to induce a modern critic to trace it to the prophet or even to
one of his disciples. The Vendidad as a whole (some of its
parts seem to be lost, chiefly those containing the original texts,
or the Avesta of the old laws), is apparently the joint work of
the Zarathustras or Highpriests of the ancient Iranians during
the period of several centuries. They started from old sayings
and laws (Avesta), which partially must have descended from
the prophet himself,¥ and interpreted them in various ways,
often contradicting each other. Thest 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 authoritative and went by
the name ¢ Pzend.” That we can actually discover these three
different stages in the present Vendiddd, the attentive reader
will learn from a perusal of the following pages, where I endea-

voured to separate them from each other as far as possible.
The Vendidad may as to its contents, be divided mto three

parts. The first (from Fargard 1 to 3) isonly introductory, and
formed very likely part of a very ancient historical or legendary
work of a similar kind as the Sh&hn&mah. It contains an
enumeration of sixteen Arian countries, over which the Zoroas-
trian religion was spread (ch. 1.), the legends of King Yima
(ch. 2.), and strong recommendations of agriculture as the most

* See the explanation of the name pag. 91.
1 Compare for instance Vend 4 with Yas. 46, 5 (see pag. 155.)
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wuseful and meritorious work (ch. 3.). The second part (from
chap. 4- 17), forming the groundwork of Vendidad, treats of laws,
ceremonies and observances, without keeping to a strict order.
The third part (from 18-22.) is apparently an appendix trea.tmg
of various subjects.

Of the first or opening chapter of the Vendidad, I published
formerly a translation and explanation which is translated into
English and incorporated to the third volume of Bunsen's work
“ Egypt’s place in Universal History.” I shall notice here only
one passage of it which is a striking proof of the existence of
interpretations (Zend) of original texts to be found in the
present Vendidad. In the 4th verse is said, that ¢ there were
ten months winter, and two months summer in Airyana V8ej5™
(i. e. the pure Iran, the Iranian home, the Paradise). « This was
regarded in later times by some Highpriests as contradicting the
perfect and good nature of the earthly paradise, and, therefore,
changed as follows : *¢ there are seven summer months and five

~ winter months.””  This interpretation which upsets the original
text (Avesta), was, in the course of time, added to the text, and
forms now part of the original.

(A) THE SECOND CHAPTER OF VENDIDAD.
(Yima, or Jamshid, the King of the Golden age.)
» AVESTA.

1. Zarathustra asked Ahuramazda :

Ahuramazda, thou holiest Spirit !  Creator of the estates with
living beings therein, thou true! with what other man didst
thou, Ahuramazda ! converse first, besides me, who am Zarathus-
tra (i. e. before me) ? [Pdsend : whom didst thou teach the
Ahurian Zoroastrian faith ?]

2. Then Akuramazda told : with Yima, the happy, of great
wealth, true Zarathustra! with him I conversed first among men,
I who.am Ahuramazda, besides thee (i. e. before thee) Zarathustra,
Pdgend : [him I taught the Ahurian Zoroastrian faith]. o

Then I spoke unto him, Zarathustra ! I who am Alxumnaz&a
Be, O happy Yima vaangbana ! my promulgator, and beam of

28
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the faith (the Zoroastrian religion). Then he, Yima, thew
happy, answered me, Zarathustra : Neither am I fit nor known
as promulgator and bearer of the faith.

4. Then I spoke unto him, Zarathustra! who am Ahura-
mazda : if thou Yima ! shalt not be my promulgator and bearer
of the faith, then wall in and fence my estates ; then thou shalt

"be the conservator and the herdsman and the protector of my
estates.

~ 5. Then he, Yima, the happy, answered me, Zarathustra !
1 shall wall in thy estates ; I shall fence thy estates ; I shall be
the conservator of thy estates and their herdsman and their pro-
tector ; in my empire there shall not be cold winds nor heat, nor
fogs, nor death.

6. ZEND : Speak that prayer which is against him [we worship
the Fravashi of the true Yima vivanha] who* counteracting
men created immediately the Dévas of the depths [thenceforward
headless], through the evil words spoken by his own tongue; he
sent that upon him Yima wherefrom he (Yima) became an
evil-doer.

AVESTA.

7. Then I, who am Ahuramazda, brought forth instruments,
a golden sword and a goad decorated with gold. Yima is to bear
the royal dignity !

8. Tnen the sway was given to Yima for three hundred win-
ters (i. e. years). Then the earth was to be filled with cattle,
oken, men, dogs, birds and red blazing fires. Not did find room
therein cattle, oxen, and men.

9. Then I made known to Yima: Yima Vivanhana, thou
happy ; the earth having fallen to thy lot, is to be filled with
cattle, oxen, men, dogs, birds and red blazing fires.

10. Yima went up towards the stars when the sun was on
liis way at noon it he touched the earth with his golden sword H

® Angrd mainyus, the devil. In this addition there is an allusion to the M of
Yims, the doprivation of is splendbar known to the later legends. hw
s‘l‘liu hpﬂwnmt&cmulhdpab npuhvm. l-dng m-m mﬁo—.

b 3 .
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he pierced her, speaking thus: Become wide, holy ‘esrth |
increase and burst, O producer of cattle and oxen and.men 1. - .

11. Then Yima made the earth extending herself and by
one third larger, than she was beforehand ; there the cattle snd
oxen and men walk according to their own pleasure [just so as
it is their pleasure].

ZEND. ‘

12-15. Then the sway was given to Yima for six hundred
winters, The following is a mére repetition of 8-11, from : then
the earth was to be filled till ¢ Yima made the earth extending
herself ;" where is added ‘¢ by two parts larger” than she was
beforehand.

16-19. Then the sway was given to Yima for nine hundred
years. The following is a mere repetition of 8-11 ; after * Yima
made the earth extending herself” is added ¢ by three thirds
larger” than she was beforehand.

20. Then Yima established truth during the first thousand
years* for such long a time as the creation of celestial spirits
remained pure.

AVESTA.
21. An assembly was held by Ahuramazda, thie creator, with
the celestial spirits, by him, the renowned.in Airyana-véjd of
good qualities.

ZEND.

An assembly was held by Yima the king, of great wealth, with
the best men, by him, the renowned in Airyana-vejo of geod
qualities, To this assembly came Ahuramazda, the creator, with
the celestial spirits, he, the renowned in Airyana-vejo of good
qualities.

‘ AVESTA.
To this assembly came Yima, the king of great wealth, with

* According to the Zend lors developed, ater the fext of Averts was xed, the weald
in to laat for 13,000 yours 1 the original number being only 4,000 : in the frst thousend
or in the first three thousand there was the golden age ; King Yime wes the ruler,. .
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the best men, e, the renowned in Airyane-vejd of good qualities.

(22.) Ahuramazda spoke unto Yima : O happy Yima
Vivanhana ! upon the world" of animated beings the evils of
winter will come and consequently a strong deadly frost.

ZEND.

Upon the world of animated beings the evils of winter will
come ; consequently much snow and ice will fall on the highest
mountains, on the suinmit of the heights.

(23.) From threo places, Yima! go the cows away, from
the most baneful place (desert) and from the tops of mountains,
and from the chaps of valleys, into the well fastened cottages.

AVESTA.

(24.) Before this winter the country was bearing pasturages ;
water overflowed them, after the ice had melted and tanks were
formed. There Yima considered about the world of animated
beings to descry a place for cattle, goats, and sheep.

(25.) Then make this district of the length of one day’s
journey ; bring thither the seeds of cattle, oxen, and men, and
dogs and red-blazing fires.

ZEND.

Then make this district of the length of one day’s journey on
all the four sides, to'be a dwelling place of men, of the length of
one day’s journey on all the four sides, to be a pasturage for
the cows.

AvVESTA.

(26.) There first inake the water fiowing down the way of the
size of a Hathra; there fix marks on a gold-coloured spot
provided with imperishable food ; there build Louses composed of
mattes and poles and walls and fences.

- ZEND.
(27.) Thither bring the seeds of all males and females who
are the groatest, best, and finest on this earth. Thither bring

the seeds of all kinds of cattle which are the greatest, best, and
finest on this earth.



THE SECOND CHAPTER OF VERDIDAD. 208

(28.) Thither bring the seeds of all trees which are the highest
and most odoriferous. Thither bring the seeds of all kinds of
food which are the most eatable and odoriferous. Make in -the
whole of the district imperishableness, because these men live ‘in
these districts.

AVESTA.

(29.) There shall not be overbearance nor low-spiritedness,
neither stupidity, nor violence, neither poverty nor deceit, neither
puniness nor deformation, neither too large teeth nor bodies
beyond the usual measure. Nor shall there be one of the other
signs through which men use to become defiled by the evil spirit.

(30.) In the uppermost part of the country make nine bridges,
in the mildle six, in the undermost three. To the bridges in the
uppermost part bring the seeds of a thousand men and women, to
those of the middle part, those of six hundred, and to those of the
undermost part, those of three hundred. And round about these
districts make golden pillars and furnish the whole on its frontier
with a shinning door, having its own light from inside.

(31.) Then Yima considered : how shall T make the district
ordered by Ahuramazda ? Then Ahluramazda spoke unto
Yima : Thou happy Yima Vivanhana! with thy heels extend
this earth, with thy hands, make Ler asunder like as men now ex-
tend the earth in cultivating.

(33-38.) Then Yima made the district (25-30 repeated).

ZEND.

(39.) Creator of the fenced estates with living beings threin!
which then are those lights, O true Ahuramazda ! which shine
there in those districts which Yima lias made ?

(40.) Then Ahuramazda answered : Self-created lights and
created ones [PAZEND : all unbegotten lights shine from outside,
all begotten ones from inside] ; once @ year one sees there stars,
moon and sun rising and setting.

(41.) And they thivk a day what is a year. Every forty
years a couple gives birth to two men [Pazend : a pair, male‘and
female]. The same is the case with the cattle. Those' men
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enjey the greatest happiness in those districts which Yima
has made. '

(42.) Creator of the fenced estates with the living beings
therein : who was propagating there in these districts which
Yima made, the belief in Ahuramazda ¢ Then Ahuramazda
answered : The bird Karsipta, O Zarathustra Spitama.

(43.) Creator of the fenced estates with the living beings
therein : who is their nourisher and master ? Then Ahuramazda
answered : Utrvatat-nard and thou, who art Zarathustra.

(B) THE THIRD FARGARD.
(The Holiness of Agriculture Vend. 3, 24-33.)

(24.) This earth is not a place which is to lie long unculti-
vated. She is to be ploughed by the ploughman, that she
becomes for them (men) a quarter of every good thing. Then
(if cultivated) becomes pregnant the beautiful woman (earth),
who was not getting with child for a long time. Then all good
things will be produced for them.

(25.) Zexp : If one cultivates this earth, Zarathustra
Spitama ! with the left arm and the right, and with the right arm
and the left, then she bears fruit likewise as if @ woman on a
bed for cohabitation [Paz: lying on a place*] sets forth a
son [or fruit.]

{(26.) If one cultivates this earth, Zarathustra Spitama ! with
the left arm and the right, with the right and the left, then says
this earth: O man who cultivatest me with the left and the
right, with the right hand and the left: I shall, indeed, make
thrive the countries here ; I shall come to bear all sorfs of
nourishments [the fields produce plenty of them as wheat and
80 on].

(28.) If onedoesnot cultivatethis earth, Zarathustra, Spitama !
with the lefc arm and the right, with the right arm and the
lg&, tlfen says this earth : O thou man, who dost not cultivate me

-* The .words : gdtus payamn8 eve an explanation of the older phrase : pantaed

plareta 1 gdtus, place, being thet of vaniavs and ¢lareta “streteched” corresponding
to gayamné, . S oo
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with the left arm and the right, with the right arm and the left ;
29 there thou standst before another man’s door going, for .food
[amongst those who beg for it] ; sitting outside, food is brought
to thee only by drops (in very small quantities). [Paz : they m
brought to others who have abundance of goods.]

(30.) O, Creator : How is the Mézdayagna religion to be
made growing ? Then Ahuramazda replied : Chiefly by culn-
vation of barley, O Zarathustra Spitama!

(31.) Who cultivates barley, he cultivates purity ; [he is
furthering the M#zdayagna religion] ; he makes this Mazdayagna
religion increase by hundred victorious combats against the devils,
by thousand offerings, by ten thousand prayer-readings.*

AVESTA.
(32.) When barley there is,
Then the devils whistle ;

‘When barley is thrashed,
Then the devils whine ;
‘When barley is ground,
Then the devils roar ;
When flour is produced,
Then the devils perish.
ZEND.
There the devils are driven out from the place [Paz : in the
house where this flour is kept]; their jaw-bones are them
burnt by it ; many of them disappear entirely, whenbarley grows
in large quantity.
(33 ) Then may he recite the following verses :
AVESTA.
There is no strength in these who do not eat ;
Neither for keeping up a strong life,
Nor for hard agricultural works,:
Nor for begetting strong children.

““7:‘

¢ Cultivation of barley, wheat, is equivalent as far as the destruction of the bed
Mﬂ.ﬂndntyofomzman.umd.tolm.lmmw
other meritorious works. e
+ 'The original contains metrical vernes, which show even a why-o. .
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* [Pézend : By eating on]y all llvmg bemgs enst H mthont

sating they must.die].. , FON RS
(C) THE FOURTH FARGARD St
.. (Civil and Criminal Laws.) C i
AVESTA.

(1.) Whodoes not return any property to the owner of the
property, is a thief of it, taking it with force, even if he seizo for
his own only a swmall fraction of their (who have deposited il
property, which has been agreed upon there, at day, or at night.

ZEND.

. ) Creator of the living beings, thou pure ! How many such
agreemcnts (Mithra) are there ? Then Ahuramuzda answered :
Six, true Zarathustra! The first is made by word ; the second
by offering the hand as a pledge ; 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 country [Pazend: a well thriving,
fenced in, walled in, well arranged, prosperons country]. :

3. The word makes the first agreement (promise). After
that, the offering of the hand as « pledge is marked [PAZEND : the
offering of the hand as a pledge takes place after that ameng
friends] ; after that, that of a sheep’s value is marked [that
agreement of a sheep’s value takes place among friends] ; after
that, that of an ox’s value is marked [that agreement of an ox’s
value takes place among friends] ; after that, that of a man's
value is marked [that agreement of a man’s value takes place
among friends] ; after that, that of a land’s value is marked.
{that agreement of a land’s value takes place among friends].

(5.) Creator of the animated beings, thou true! What pun-
ishment has the breaker of an agreement, made by a word, to
undergo ¢ Then Aluramazda answered : he has to pay a fine
of three hundred pieces of money to the kinsmen of the offended.

{(The fine varies from 300 to 1000; breaking of the second class .
ofagnéemems is fined by 600, that of the third by 700, that of the
fourth: by 800, that of the fifth by 900, that of the sixth by 1000
pieces of atonement money).
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PAZEND.

(ll .) Creator of the animated beings, thou true | Who violates
an agreement made by a word ony, what is his punishment ?
Then Ahuramazda answered : one may give him three hundred
blows with a rod [three hundred with a whip].

(According to Pazend the number of blows varies from 300
to 1000, exactly in the same order as above).

AVESTA.

(17.) When a man rises to murder, that is attempt af murder ;
when he attacks, that is violence ; when le seizes him with an
evil intention, that is consummation of murder ; at the fifth time,
that he comsummates the evil intention, he is guilty of death.

What follows from vss. 18—42, is Pazend, which is, as to its
character, completely in accordance with the Pazend of 11-16.
The Zend, or the old explanation of this criminal law, is lost.
From this Pfzend may be seen, that the distinctions, made
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 (4,17), there are only
three degrees distinguished : dyereplem or attempt ; avaoiristem
or attack ; aredus or consummation of action. In its Zend or
Commentary, there were probably more distinctions made and
the different degrees of punishment meutioned, as we may infer
from the Zend given to 4,1. In this Avesta only the capital
punishiment is ordered, when the * aredus™ has been committed
five times. In the Pazend or second commentary there is a
detailed list of punishments to be found consisting of blows with
a rod or a whip varying from 5 to 200.

Towards the end of ghe 4th Fargard (from 44 to 54 West.)
we have only Avesta, without Zend or Commentary. This
Avesta, which is certaiuly very old, and apparently of various
contents, is, as to its style, very dark and obscure, and is the
most difficult passage of the whole Vendidad. In its beginning,
there is an ancient law, enjoining the greatest frieudship and

2
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equality among the members of the Zoroastrian Community. 1t
runs, as follows : ““If men, who profess the same (Mazdayasna)
religion, brothers or friends, should be desirous. of obtaining a
field, or of marrying a woman, or of acquiring wisdom (knowledge),
then shall those who aspire after a field, get offered this field (to
own it), and those who aspire after a woman, they shall get
offered her in marriage, and those who aspire after wisdom, they
shall be tanght the sacred word.”

(D) THE FARGARDS 5—18.

From the fifth to the eighth Fargard, we find very minute and
detailed precepts for the treatment of a dead body, the construct-
ing of Dakhmas, or towers of silence, the purification of men or
things brought into contact with a corpse. The idea, pervading
the whole, is the utter impurity of a dead body, and the utmost
purity and sacredness of earth, fire, and water. The most
impure thing can, therefore, not be thrown upon one of these
elements, because it would spoil the good creation by increasing
the power and influence of the dadvas or devils, who take
possession of a body as soon as a man is dead. It is, therefore,
to be carried on the barren top of a mountain or hill, placed on
stones (or iron plates), and exposed to dogs and vultures 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 at once visited by a spectre, represent-
ing death itself. This is called drukhs nagusi. e. the destructive
corruption. To get rid of this annoyance, he is to be sprinkled
with water on the different parts of his body, which is described
with the greatest minuteness in the eighth Fargard.

In the same Fargard (vss.73-96) there is the preparation of
the sacred fire described. Fires from sixteen different places are

_* Heis called“ the four-eyed dog,” s yellow spot on both his eyelids being con-

n‘de'red sseyes. Hehas yellow ears, and the colouron the other part of his body is
divided between yellow and white. To his eyes a kind of magnetic influence is
ascrived.
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requried, which, after having been purified by praying over them,
must be brought to one and the same hearth (called dditys-gdtus,
now Dddgah). Indispensable is the fire, by which a dead body
is being burnt. Though it be the most impure of all,* it is
believed to have absorbed the fire (electricity) which is in the
animal body. It is called nagupdka ; its obtaining and purifying
by placing it into a certain number of loles, called kafidaresa,
(in modern Persian anddzak, a measure), which requiries great
trouble, is more minutely described than that of the other fires
(those of dyers, potters, glassworkmen, steelsmiths, bricklayers,
etc). The collective fire obtained in this way, represents the
essence of nature, the fluid, pervading the whole earth, the cause
of all growth, vigour and splendour. Therefore it is regarded
with such a high reverence by the Parsees.

In the 9th Fargard there is a very detailed description of the
great purification ceremony, called Barashnom of 9 nights which
lasts for nine days (or rather nights). It is intended for the
removal of any ancleanliness whatever, and chiefly undergone
by priests. The person, who will 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, rub the body with cow urine, then with sand, and,
lastly, wash it with water. This custom has descended from the
most ancient times, where a purifying and healing influence was
ascribed to the urine, proceeding from such a sacred animal, as
the cow was to the ancient Arinns.

In the tenth and eleventh Fargards, there are chiefly
prayers enumerated, which were believed to have the power
of removing the impurity caused by the touch of a dead
body. All theseprayers are to be found in the old Yasna.

The 12th Fargard treats of the duration of mourning for the
different degrees of relationship and the head of a famity. If
one dies as a pious righteous man by the law of nature (these

# To burn a dead body, is, according to the spirit of the Zoroastrian law, one of the
greateat crimes. ..
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are called dakmas), then only half as much time is required
as is wanted for those who die by their own hands or are
executed (these are called lanu-perethas).

The 13th and 14th Fargards treat of dogs and water dogs (ndra,
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. As a horrible crime is chiefly
the killing of an otter regarded, which 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
thousand blows with a horsewhip according to the later inter-
pretation ; or, he must kill ten thousand animals of the bad
creation, as snakes, mice, lizards, frogs, etc. and carry ten thou-
sand loads of wood to the fire etc.

In the 15th Fargard various topics are treated : the sins,
called Pesho-tanus (i. e. such actions which by themselves not
being considered as hurtful or injurious, may under certain
circumstances cause damage or injury) ; the crime of killing an
illegitimate child ;* the treatment of pregnant dogs.

The whole 16th fargard is devoted to the treatment of women
at the time of their menses.

In the 17th there are precepts given, how to treat nails and hairs
which have been cut. The devils must be prevented from using
them for doing injury to the good creation.

The contents of the 18th fargard are of a various kind and
are not connected with each other. In its first part (1-6),
Ahuramazda informs Zarathustra as to what qualities are
required to be a true fire-priest (he is called d¢irava), and how
to distinguish him from mere pretenders to the priestly dignity.
All those who wear only the garb of a priest and carry with
them the sacerdotal implements, such as the cloth, covering the
mouth, the sacred twigs, (Barsom), the instrument for killing
bad animals (called khrafgptraghna), without studying hard day

# To kill such a poor creature is prohibited. Should it be dove, the man, the girl
aud the nurse, are equally guilty of the murder,
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and night the sacred books, and sending up constantly their
prayers to the Almighty for their community and themselves, to
make them after death pass safely that great bridge, which leads
from this to the other life, are called by Ahuramazda false
priects who do not deserve this name. Then follow some
questions put by Zarathustra to Aharamazda on different
topics, the profanation of the sacred bread or weat (myoxda),
the services rendered by the cock (Pard-durs), which bird
is attached to the great angel Serosh, and awakens men from
sleep (which was considered to be the work of the devils),
exhorting them to feed the fire, to pray, to wash, to dress
etc. Between these questions we find inserted a conversation
which was said to have taken place between the angel Serosh
and the she devil called Devi-Drukhs (30-59), regarding her

different husbands. Men get married to her by certain impure
actions.

(E). THE NINETEENTH FARGARD.

FRAGMENT OF AN OLD EPIC BONG :
(The devil's attempts to frusirate Z irathustrals dvings 4.6-9.)

The verses 1-3 are introductory to the ancient song, and
evidently composed to make better understood the contents of
this ancient piece. Herein the introduction is described, how
Drukhs, one of the evil spirits in Ahriman’s service, came forth
from the northern regions at ler master's command, to destroy
Zarathustra. The prophet frustrated all those attempts to
ruin him simply by repeating the loliest prayer : Yathd aku-
vairys. Drukhs, having been thus defeated, told the chief of
the evil spirits, AngrSmainyus, that it was impossible to do any
mischief to the prophet.

Zarathustra perceived these snares laid to him and thonght
about escaping them. This is described with the very verses of
an old song, undoubtedly current in the mouth of the Iranian
people.  The song is composed in the heroic meter of the ancient
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Arians, the Anustubl, which has given rise to the common
Shloka*

(1.) From the northern country (Paz.: from the northern
countries), Angr0 mainyus, the death-darting, the devil of the
devils, broke forth. Thus spoke the evil kunowing Angrd
mainyus the death-darting : Drukhs (devil of destruction and
father of lies), break forth and kill the pious Zarathustra. Then
the Drukhs broke forth, the devil Biiti, the destroyer with the
intention of killing Aim.

(2.) Zarathustra recited the prayer Ahuna vairya; he invoked
the good waters of good qualities, he confessed the Mazdayagna
faith (belief in Ahuramazda). Drakhs was slain ; the devil
Biiiti, the destroyer, intending to kill kim, ran away.

(3.) Drukhs then spoke to Angré-mainyus : Impostor Angrd
mainyus ! I do not think about doing any harm to Zarathustra

* I subjoin bhere the original ballad in its metrical form. The translation is given
above,

“)

Ugchistat Zarathustrd agareté vka mananiha
khruzhdydi tbaésho-parstangm agdné zagta drazhimné
DEFECTIVE.

O]

Paiti ahmdi adavata | duzhddm@ Angré mainyus
Ma mé dgma merechanuha ] ashdum  Zarathusira.
Tim  ahi Poniushdgpahé ] puthré barethryat hacha
Zdvisi  apa-gtavanula | o nuhim  dubngm mdzdayag im
Viniddi ydaem  yatha  vindat | Vadhaghano danhupaitis.
(¢9)

Paiti  ahkmdi  avashata y6 gpitdmb Zarathustro
Noit apagtvdné vanuhim duénim mazdayagnim
Noit  egla  noit  wstdnem néit baodhagcha urvigydit
®
Paiti akmdi adavala duzhddmé ATgro mainyus
Kahé vacha vandhi kahé vacha apayagdhi
Kaona zaya hukeretdmho mana dgma Angro mainyus.

: (9)

Paiti ahmdi avashata | y0 Ezitdm& Zarathustr6.
Had h tastacha Haomacha vac mazdb-fraokhta
Mana Zaia agtt  vakistem ana vacha vandni
Ana vacha apa  yagdni ana  zaya hukeretdonhl
ai duzida Angra muinyd dathat ~ gpeRts  mainyus
Dathat Zruni akarané radathen ~ ameshdo gpetita

Hukhshathrd huddonh6.



THE 19TH FARGARD. 215

Spitama [the brilliant pure Zarathustra]. Zarathustra perceived
by his mind that the evil doing spirits are laying snares to him.

Sowe.

(4). There arose Zarathustra [Zarathustra went forward]
to annihilate all those hostile intentions of the evil spirits, holding
a sheplierd’s hook with nine knots in his hand |Z : which are as
large as a cottage.] The pious Zarathustra was praying to
Ahuramazda the creator : Wherever thou touchest this wide
round far extended earth, recite efficacious prayers to protect from
ruin Pourushéspa’s house.

(5). Zarathustra informed Angro mainyus ; evil doing An-
gro-mainyus ; I shall slay the creation produced by the devils,
I shall slay the death, I shall slay the Pairika I hidthaiti* for
whose destruction Sosiosh will be burn out of the water Kagoya
from the castern country [from the eastern countries].

(6). To him spoke Angrd mainyus the creator of evils: Do
not destroy my cre'aLions, pious Zarathustra ! Thou art Poura-
sh@lspa’s son, so art thou called by thy mother. Curse the good
belief in Ahuramazda, then thou shalt obtain as much fortune
as Vadhaghan®, the king.

(7.) To him replied Zarathustra Spitama : 4 shall not curse
the good belief in. Ahuramazda, even not, if my lite would perish,
and my body and soul then become separated.

(8.) To him spoke Angro mainyus the creator of evils : With
whose words wilt thou destroy my creations ? with whose words
wilt thou pollute my creations, what weapons are so well made
as to be used against my creations, those of Angro-mainyus ?

(9.) To him replied Zarathustra Spitama : the Haoma and
its mortar and dish, and the words pronounced by Ahuramazda are
my best weapons ; with these words shall I destroy, with these
words shall I pollute thy creations. These good weapons, evil-
knowing Angr6 mainyus ! were made by Ahuramazda in the
boundless time, the immortal lioly spirits, the rulers and masters
of the good creation, assisted him in making them.

hand

# Probably an idol worshipper in Kandahar or then
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vss. 27—32.
The fate of the soul after death.

27. Creator of the fenced estates with living beings, thou
true ! What events will be [ Puzend : what events will happen ?
what events will take place ? what events will be met with ?]
when a man gives up his soul in this world of existence ?

28. Then Ahuramazda replied : when a man is dead [Paz.
when a man has departed this life, when the running evil dving
devils make destruction of his lif], then, after the third night,
at daybreak [when aurora is shining], he reaches Mithra, rising
above the mountains resplendent of their own spotless lustre
[Paz. : when sun is rising].

29. The devil Vizareshd by name, O Zarathustra Spitama !
carries the soul tied towards the country of the worshippers of
the running devas.* It goes on the old paths, the soul of the
good man as well as that of the bad, to the bridgo of the gatherer,
the goad, created by Ahuramazda, where they ask for her conduct
whilst living in the fenced estates, i. e. world [for what was
achieved in the world of existence.] y

(30.) He, the happy, well formed, swift, tall Serosh, comes
thither with the dog, with the nine knotted hook, with cattle,
with the twigs of Barsomt. He disnnsses the sinful soul
of the bad into darkness, i. e. Hell! He meets the souls
of the good when crossing the celestial mountain HarG berezaiti
(Alborz), and guides them over the bridge of the gatherer
[the Lridge of the heavenly spirits].

31. The arch-angel Bali-man (Vohu-man0) rises from his
golden throne; Bali-man speaks thus ¢o the soul : how happy that
you have come here to us from the mortality to the immortality !

(32.) The soulsof the good go joyfully to Ahuramazda, to the
immortal saints, to the golden throne, to paradise [the residence
of Ahuramazda, of the immortal saints, and of other good spirits].

# The country of the deva worshippers is India.

+ Theso things are considercd to be efficacious meavs for guarding againat infernal
influences. The dog is requisite to be looked »t by a man at the last gasp ; the nine
knotted shepherd’s hook (called generaily apdné) is essential in certsin ceremonies sad
Zarathustra himself is :aid to have used 1t, when attacked by the evil spirit.
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(Fragment not connecled with the preceding contenfs.)

(33.) 'The good man is to be made pure after his death ; the
detils then run together and frighten the soul like as a sheep is
frightened by a wolf. .

(34.) The good assemble, NairyG-¢anha assembles. Say :
Ahuramazda’s weapon is Nairy8-ganha ; invoke thyself Zara-
thustra ! this creation of Aliurainazda.

(35.) Zarathustra said unto wme that word : I praise the
beings, created by Aluramazda; I praise the earth, created by
Ahluramazda, the water, created by Aliuramazda, the good trees ;
1 praise the sea Vouru Kasha (i. e. having distant shores, wide,
large) ; I praise the brightly shining sky, I praise the unbegotten
lights (fixed stars), self created.

(36.) I praise the best life (paradise) of the good, every
where resplendent of its own brilliancy ; I praise the house of songs
(gerédemdna, equivalent to Beheselt or paradise), the residence
of Aliuramazda, the residence of the immortal saints, the residence
of the o*her good ; T praise the bridge Chinvat (bridge of the
gatherer), created by Ahuramazda, in the self-created interme-
diate world (between lieaven and hell).

(37.) I praise the good flume widely shining; I praise the
strong guardian angels of the good, all created by Ahlura-
mazda for the benefit of the gond creation; I praise Behram,
the bearer of splendour created by Aluramazda; I praise the
shining beautiful star 1ir (listrya, Mercury), who hLas the
body of a cow and golden hoofs.

(38.) I praise the holy songs (the five G4thds), ruling over
the five parts of the day, the good ones. I praise the .\ hunavaiti
Gatha ; I praise the Ustavaiti Githa; 1 praise the Spentd-
mainyus Gétha ; I praise the Volfi-khshathra Gétha ; I praise
the Vahistbistis Gatha.

(39.) I praise the zone (Karshvare, Keshvar) Arezahi and
Savahi ; I praise the zone Fradadafshu and Vidadafshu ; I praise
the zone Vouru-baresti and Vourn-jaresti ; I praise the zone
Qanirathem, the splendid H&uwmat (Uilmend), the brightly
shining, the beautiful. I praise the good nature; 1 praise the
good science, I praise the .rightest science. I praise the beauty

28
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of the Arian countries, I praise the beauty which obtained Yima
of great wealth.

The three last fargards of the Vendidad (20-22) seem to have
belonged originally to a medical book. They contain spells
for curing diseases, which resemble very much the mantras which
are intended for the same purpose in the Atharvaveda. Thrita
is said to have been the first physician who relieved mankind
from the distress and misery caused by diseases. The angel,
presiding over the medical art is called Airyaman to whom even
Ahuramazda despatches his messenger Nairys ganha (Neriosengh).

27.—BRIEF SURVEY OF ZEND LITERATURE.

Having characterised and illustrated by select specimens in
this long chapter, the various branches of the sacred litera-
ture of the Parsees, I confine myself here at the end, to a
brief summary and survey of the whole only.

At the head of the literature there are undoubtedly the FIVE
GatHAS, which we must regard as the work of Zarathustra
Spitama limself, and his disciples, as every one will easily con-
vince himself from a careful perusal of the numerous passages,
translated above from these collections, and comparing them
with those communicated from the other parts of the Zend
Avesta. Besides the internal evidence, which is strong and
convincing enough, there may be some external reasons alleged
to corroborate the opinion, that these Githas contain the
undoubted teaching and sayings of the celebrated Zoroaster
himself. While the other parts are nowhere said to be the work
of Zarathustra Spitama himself, he is in the Serosh Yasht
distinctly and expressly mentioned as the author of these
ancient and sacred songs (see pag. 133). Whereas in the other
works of the Zend Avesta Zarathustra is spoken of in the third
person, and even occasionally invoked like a divine being, in the
Gathas he speaks of himself in the first person, and acts through-
out as a man who is commissioned by God to perform a great
task. We find him placed among men, surrounded by his
friends, Kava Vistdspa, JRfspa and Frashostra, preaching to
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his countrymen a new and more pure religion, exhorting them
to Jeave idolatry and to worship the living Ged only.

The Gétha literature was, in ancient times, certainly not

-confined to these scanty fragments which are now only extant.
There existed, no doubt, a much larger collection of the songs
and sayings of Zarathustra Spitama and his disciples, including
those of the ancient prophets called Soshyanto, which are now
and then alluded to in Yasna. Out of this larger collection
those verses were selected, which were believed to be most effica-
cious for putting down evil enfluences from the part of the
hostile devas and their priests (the Brahmans), and for increas-
ing the welfare of the Zoroastrians ; and these only have been
preserved. The collection of the Giithas extant now-a-days,
may be well compared with the Simaveda, which contains detach-
ed veraes, selected from the Rigveda, intended only for being sung
at the celebration of the great Soma sacrifices. While the
Bralimans completely preserved their Rigveda, i. e. the large
collection entire songs, ifrespective of their liturgical application,
the ancestors of the Parsees, who were apparently more careless of
their sacred literature, than their Brahmanic brothers, lost it
entirely.

Next to the Gthas in rank stands the ¢ YASNA OF SEVEN
CHAPTERS” (see page 161-163). From reasons pointed out
above, we cannot regard it as a genuine work of Zarathustra
Spitama himself. It appears to be the work of one of the ecarli-
est successors of the prophet, called in ancient times Zarathustra
or Zurathustrétema (see the 3rd paragraph in the 4th Essay), who,
deviating somewhat from the high and pure monotheistic principle
of Spitama, made some concessions to the adlierents to the ante-
Zoroastrian religion by addressing prayers to other beings than
Ahuramazda.

The first part of the Yasna, styled by me above the YounGER
YAsNa is certainly of a far later date than even the * Yasna of
seven chapters.” The High-priests seem to have tried to conci-
liate the men of the old party (called poiryé-tkaéshs, i. e. of the
old creed), who were unwilling to leave the ancient polytheistic re-
ligion, and their time-hallowed rites and ceremonies. The old
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sacrifices were reformed, and adapted to the more civilized
maiie of life of the Iranians.  The intoxicating Soma beverage was
replaced by a more wholesome and invigorating drink, prepared
from another plant than the original Soma plant, together with
the branches of the pomegranate tree, and without any process
of fermentation (simply water is poured over them) ; but the
name in the Iranian form ¢ Homa' remained, and some of the
ceremonies also, as we shall see in the 4th Issay ; the solemn
sacrificial cakes of the Brahmans (purd-daga) were superseded
by the sacred bread, called afterwards ¢ Darun.” New invoca-
tions, addressed to those divine beings, who were occupying the
places of the ancient devas or Gods, branded by Zarathustra
Spitama 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 younger Yasna
which was to represent the formulas of the Brahmanic Yajurveda.

If we compare this younger Yasna with the GAthas, we find
as to contents (irrespective of the difference of dialect), such
a vast difference, that it is quite impossible for a conscientious
eritic to assign them to one author. While in the Gathas we
never find mentioned neither Homa, Barsom, nor gods, like
Mithra, Andhita, nor even the general name for the heavenly
councillors, Amesha spenta (Arshashpand), we meet with them
nearly on every page of the younger Yasna. Here naturally
the question arises, why has the author of the Géthas, in pro-
pounding his new religious doctrines, entirely overlooked those
things, which were considered in after times as most indispens-
able implements of the divine service, and disregarded those
gods and divine beings whose neglect was held afterwards very
punishable ?  The only answer is, that he neither believed in
them, nor thought them to be an essential part of the religion.

On the same line with the younger Yasna, stands VISPARAD,
on which see pag. 172-74. Itis made by one of the later
High-priests for the celebration of the Gahanbars.

Whilst Yasna and Visparad represent the Vedas of the Par-
sees, their VENDIDAD corresponds exactly to the Swritis
“or collections of customs, observauces luws, penalties, and fines
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which form the groundwork of the so-called Dharma Shéstra. I
noticed above its different constituent parts, from which every
thinking man will convince himself of the impossibility to
ascribe the whole to Zarathustra Spitama himself. The book
pretends only to give the conversations, which Zarathustra was
unanimously (even in the Githas) said, to have held with God
himself, and that there in very ancient times a work, purporting
to contain these conversations, must have existed, follows un-
doubtedly from -the notice of such a work to be found in
Visparad and the Vendidad itself (see pag. 135.).

If we compare Zarathustra’s conversations with Ahuramazda,
as contained in the Gathas, with those, which are reported in the
Vendiddd, we find a considerable difference between both. In
the GAthas, there is never an allusion made to the numerous
ceremonies and observances, which were deemed absolutely
necessary for a pious Ormuzd worshipper. Thus, for iustance,
among the questions, put by Zarathustra Spitama to Ahuramazda
in Yasna 44. (see page 149—53.), on the true religion, and its
keeping, there is not a single one which refers to the treatment of
the dead body, one of the most important things in times of the
Vendidad, or to the great purification ceremony (see pag. 211),
deemed so essential for the welfare of the Iranian Community.
Very likely Zarathustra Spitama himsell never gave any direct
precepts about the customs and usages which might have existed
already at his time. Had he done so, we should expect him to
allude to them chiefly in those verses where hie mentions the means
of checking the evil influence exercised by the devas (devils) ; but
all hie knows, is : the splendour of the fire, the mighty words,
revealed to him by Aluramazda, and the cultivation of the suil,
and purity in thought, word and deed. From his never men-
tioning those ceremonies undoubtedly follows, that, though he
might know them, he did not attach much weight to keeping
and observing them.

Ouly in one point we find the laws given in the Vendidad
corrovorated by the Gathas. ‘Ilese are those which refer to the
sacredness of a promise or contract, callel Mithra, as one may
learn from comparing Vend. 4 (see pag. 208) with Yas. 46,5 (see
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pag. 155.). These seem to have originated from Zarathustra
Spitamna himself, when he called into existence a new religious
community to be founded on the principle of inviolable faith and
truth.

In careful consideration of these and other circumstances
which are pointed out above (pag. 200), we cannot regard the
Vendidad as a work of Zarathustra Spitama 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. 1,30. (quoted
above). The Chief High-priest is there called Zurathustrétemd
which word literally means (fema is the superlative suffix see
pag- 89) : the greatest Zarathustra i. e. High-priest. His com~
munications are held sacred in this passage, and . placed on one
line with the Gath@is. From this circumstance we may dis-
tinctly gather, that works of the ZarathustiGtemnas, were held
in ancient times about equally sacred with those of Zara-
thustra Spitama himself. If we then ‘consider the Vendidad as
their joint work, compiled during several successive centuries,
it is not to be wondered at finding it so highly revered by the
Zoroastrians up to the present day.

Of the three stages, which we can discover in the present
Vendidad, the AVESTA, no doubt, is very old and partially
perhaps traceable to oral sayings descended from the prophet
himself. Even the ZrND, which makes up by far the larger
portiou of the present Vendidad, belongs to a very early age
and seems to be at least as old as the younger Yasna. The
PAZEND is the comparatively youngest, and seems to be more
of a literary and learned character, than of practical consequence.

On-the YasHaTs which correspond partially to the Puranic
literature of the Brahmans, see above page. 174—198. Oune may
distinguish in them chiefly two classes of works, firstly songs,
secondly conversations with Ahuramazda.

The metrical pieces or songs represent the fragments of the
ancient epic poetry of the Iranians as living in the mouth of



BRIEF SURVEY OF ZXND LITERATURE. 223

their bards, and are not only to be found in the properly so-
called Yashts, but are scattered through the whole Zend Avesta
(see Yas. 9.10. Vend. 19.). In the present form, the Yashts
are evidently, together with those smaller prayers, such as Afrigans,
Gals, etc. (see pag. 199.) the most modern pieces of the Zend
Avesta, and have not the slightest claim to have been composed
by Zarathustra, or even his earliest successors. This kind of
literature grew up at a time, when the Zoroastrian religion had
alrendy very much degenerated, and its original monotheism
partially given way to the old gods, who had been stigmatised
and banished by Zarathustra Spitama, but were afterwards
transformed into angels. The songs of the bards, which we
find made use of in the Yashts, may be old and genuine, but,
strictly speaking, they concern very little the Zoroastrian religion.
The Zoroastrian conversations with Ahuramazda, with which we
meet often in the Yashts, may be the work of later High-priests ;
but they seem to be entirely strange toall that we know of
Spitama.

The tendency of the authors of these Yashts was, to raise
the dignity of the angels, such as Mithra, Tistrya, An8lita,
etc. to that of Ahuramazda, with whom they, are said even to
have equal rank (see Yt. 10,1.). Therefore Ahuramazda him-
self is called, now and then, their worshipper. Zarathustra is
reported to have paid them high reverence also, but of all this
not the slightest trace can be discovered in his own G#thés.
This kind of literature has, no doubt, largely contributed towards
the deterioration of the religion founded by Zarathustra Spitama,
and partially reestablished what the prophet had endeavoured
to destroy.

As to its nge, there is happily a certain historical hint
to be found in the Fravardin Yasht, where mention is made,
of Gautama (Buddha), the founder of the Buddhism, (see
page 188.). That Buddhism was spread in Bactria at a
very early time, we know from other sources. Buddha entered
Nirvéna (died) in 543 B. C. Before his lore could spread in
Bactria, at least 100-200 years must have elapsed since the
master’s death. Thus we arrive for the Fravardin Yasht (in lan-
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guage and ideas, there is no difference between it, and the others)
at about 350-450 B. C. A later date, than this, cannot be reason-
ably assigned to the majority of the Yashts, because the lan-
guage began to die out already before the commencement of the
Christian era, and most of the Yashts are written in a com-
paratively good language, without too many grammatical errors
in which some parts of the Vendidad so abound. There is
another reason besides, for assigning to the principal Yashts the
5th century before the Christian era. At that time, as we may
learn from two inscriptions of the King Artaxerxes Mnemon,*
the worship of Mithra and Anahita was spreading through all
the dominions of 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
a new appropriate sacred literature forthwith into exXistence,
which is pactially preserved in the Yashts.

As to the age of the other older parts of the Zend Avesta, the
decision of this question is closely connected with that about the
time at which Zarathustra Spitama himself lived. As we shall see
in the 4th Essay, we cannot place his era at a much later date
than 1,200 B. C. If we assign this date to the GAthas as the
work of Zarathustra Spitama and his disciples, then we must fix the
age of the larger portion of the Vendidad at about 900 or 1,000
and of the younger Yasna at about 7—&00. The Pazend portion
of the Vendidad is very likely not older, than 500 B. C. and at
the same time the collection of its different parts might have
taken place. )

If we date the commencement of the sacred literature of the
Parsees from 1,200 B. C. and place its close at 400 B. C., we
obtain a space of about 800 years, which is, in comparison with
other sacred literature as that of the Jews and Brahmans
rather too short, than too long.

® See Benfeiy ; Persische Kelinselrifton pag. 67 Norris, memoiron the Seythio
version of the Behiaten incription pag. 159,



IV.

THE ZOROASTRIAN RELIGION

A8 TO IT8

ORIGIN AND DEVELOPMENT.

In this Essay I intend to state my views on the origin of the
Zoroastrian religion,* its general character and®development as
faragit is to be ascertained from the original Zend texts.
Having furnished the reader in the previous Essay with a
translation of a good many passages referring particularly to the
subject, I can, in reference to them, condense the matter here
into a few paragraphs only.

1.—THE RELATIONSHIP BETWEEN THE BRAH-
MANIC AND ZOROASTRIAN RELIGIONS.

Before we can discuss properly the question as to 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 the Zend Avesta,
will readily perceive to exist between the Brahmanic and Zoro-
astrian religions, customs and observances, must be pointed out.

(a) NaMEs oF DIVINE BEINGS.

The most striking feature, in this respect, is the use which we
find made in both, the Vedas and the Zend Avesta, of the names,

® This subject has been already briefly treated in my pamphlet : Lecture on the
origin of the Parsee religion, delivered on the first of March 1861, at the United Service
Institution, and more fully in the Essay appénded to my German work on the Géthas
(nee vol. II, pag. 281-59),
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deva’and asura (ahura in Zend). Deva is in all the Vedas
and in the whole Brahmanic literature the name of the divine
beings, the gods who are the objects of worship form the part
of the Hindoos up to the present day. In the Zend Avesta, from
its earliest down to its latest parts, and even in the modern
Persian literature, deva (modern Pers. div) is the general name
of an evil spirit, a fiend or devil, who is inimical to all that
comes from God and is good. In the confession of faith, as
recited even up to this day, the Zoroastrian religion is distinctly
said to be vi-daévé i. e. against the Devas, opposed to them (see
Yasna 12 pag. 164.), and one of their most sacred books is called
vi-daévé-ddta (now corrupted to Vendiddd) i. e. what is given
against, or for the removal of, the devas. The devas are the
originators of allthat is bad, of every impurity, of death, and are
constantly thinking of putting to destruction the fields, trees,
and the houses of religious men. The spots, most liked by them,
are, according to the Zoroastrian notion, those filled most with
dirt and filth, chiefly the cemeteries which places are, therefore,
objects of the greatest abomination for a true Ormuzd wor-
shipper.

Asura is, in the form Ahura, the first part of AHURAMAZDA
(Hormuzd), the name of God among the Parsees, and the Zoro-
astrian religion is distinctly called the Ahura religion (see
Yasna 12 pag. 164.), in its strict opposition to the Deva religion.
But among the Hindus it has assumed a bad meaning, and is
applied to the bitterest enemies of their devas (gods), with whom
they are constantly waging war, and as even Hindu legends
acknowledge, not always without success. This is the case
throughout the whole Purfinic literature, and goes up as far as
the later partsof the Vedas; but, in the earliest parts of hte
Rigveda Samhitf, we find this word ** Asura” used in as good
and high a sense as we find it in the Zend Avesta. The highest
gods, such as Indra (Rigveda 1,54,3.),* Varuna, (1,24,14.),
Agui (4,2,5. 7,2,3), Savitar (1,35,7), Rudra or Shiva (5,42,11.),

* In my quotations from the Ri voda: the first number means the Mandals (book
there are ten), the second the longl,gand the third the verse. (bock,
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etc. are honoured with the epithet ¢ Asura” which means
* living, spiritual,” signifying the divine, in its opposition to
the human nature. In the plural, it is even, now and then,
used as a name of all the gods, as, for instance, Rv. 1,108,6. :
This Soma is to be distributed as an offering among the ¢ Asuras,"
by which word the Rishi means his own gods whom he was
worshipping. Often we find particularly one Asura mentioned,
who is called ¢ Asura of heaven’ (5,41,3., the heaven itself is
called by this name 1,131,1.), *¢ our father, who pours down the
waters™ (5,83,6.) ; Agni, the fire god, is born out of his womb
(3,29,14.) ; his sons support heaven.

In a bad sense we find Asura used only twice in the earlier
parts of Rigveda (2, 32,4. 7,99,5.), in which passages the defeat
of the ‘“ sons or men of the Asura” is ordered or spoken of ;
but more frequently we find the word in such a sense in the last
book of Rigveda (being only an appendix, made at later times to
the whole), and in the Atharvaveda, where the Rishis are said
to have frustrated the tricks of the Asuras (4,23,5.), and to have
the power of putting them down (6,7,2.).

In the Brihmanas, or sacrificial books, belongingto each of
the Vedas, we find the Devas always fighting with the Asuras.*
The latter are the constant enemies of the Hindu gods, and make
always attacks upon the sacrifices, brought by their devotees. To
defeat them, all the craft and cunning of the Devas was required ;
the means of checking them was generally found in a new sacrifi-
cial rite. Thus the Asuras are said to have given rise to a good
many sacrificial customs, and in this way thoy largely contri-
buted towards making the Brahmanic sacrifices so complicated
and full of particular rites and ceremonies. To give the reader an
ides, in what way the battles between the Devas and Asuras are
said to have been fought, I give here a translation of a passage

¢ In the Purins the 4suras are fighting not with the Devas, bat with the Swras.
The latter word is  mere fiction of later times, and not to be found in the Vedas. A
false etymology has celled into existence this new class of gods. The bad sense,
attached to Asura, was thought to lie in the A (the negstive prefix), and therefore
their opponents must appear without it, in the shape of * Sura.” o



228 RELATIONSHIP BETWEEN THE BRAHMANIC

taken from the Astareya Brdkmana (1,23.)* which belongs to
the Rigveda. :
¢ The Devas and Asuras waged war in these worlds. The
Asuras made these worlds fortified places (pur . e. polis, town)
and them as strong and impregnable as possible ; they made the
earth of iron, the air of silver, and the heaven 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 occupied solely by them) ; they then made out of
her (the earth) a seat, out of the air a fire-hearth, and out of
heaven two repositories for sacrificial food (these are called
Havirdhdna). The gods said : “let us bring the Upasads ;1 by
means of the Upasads one may conquer a large town.” When
they performed the first Upasad, then they drove them (the
Asura) 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, they drove them out from heaven.
Thus they drove them out from these worlds. The Asuras,
thus driven out of these worlds, repaired to the Ritus (sea-
sons). The gods said : let us. perform Upasad. The Upasads
being three, they performed each twice (that makes six in all,
corresponding with the number of the seasons, viz. six). 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 been

* An edition and translation of this whole work (in two volumes) is at present being
g‘epared by meand already in print. T shall give there afull information on the

rahmanic sacrifices, which are as yet little known (which is searcely posrible with-
out oral information to be obtained from professional sacrificial priests) to Euroj
Banscrnt Scholars. But they are too essential & part of the '€edic religion Jnow
chiefly preserved by the so-called Agnokotris) astoba overlooked by those who are
inguiring into the Brabmanic religion and its history.

T This is » particular ceremony which is to take place Immediately after the great
Pravargya ceremony, during which the priests make to the sacrificer (yajamdna) a
folden gelestml body with which alone he is permitted by the gods to enter heaven.

fin this way the sacrificer is new born, he is to_receive the nourithment, appropriate
for an infant body, and this is milk, The chief part of the Upssad ceremony is,
that one of the priests (the Adhvaryu) presents to him milk, in a large wooden spoon,
which he must drink. Formerly it was to be drunk from the nipples of the cow
which wes to be milked by the Adhvaryn, But thiscustom has now fallen into disuse.
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defeated here also, they repaired 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 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 mght (that is the time of tmllght in morning and
evening).”

That the Asura of the Brahmamc hterature are the Supteme
Beings of the Parsees (Ahuramazda with his archangels) is,
according to these statements, hardly to be doubted. But I
have to notice a perhaps still more convincing proof. Among
the metres, used in the Yajurveda, we find seven, which are
marked by the epithet dsuri, such as Gdyatri dsurf, Ushnik
dsuri, Pankti dsuri* These Asura metres, which are strange
to the whole Rigveda, are actually to be found in the Gétha
literature of the Zend Avesta which professedly exhibits the
doctrines of the Abura (Asura) religion. The Gayatrz dsuri
consists of 15 syllables, which metre we discover in the Gétha
Alunavaiti (see pag. 136.), chiefly if we bear in mind, that the
number of 16 syllables, of which it generally consists, is often
reduced to 15 only (compare, for instance, Yas. 31,6. and the
two first lines of 31,4.). The Usknih dsuri, consisting of 14
gyllables, is completely extant in the Gétha Vohu Khshathrem
(Yas. 51), each verse of which comprises 14 syllables. The
Pankti dsuri consists of 11 syllables, just as many as we found
(pag. 137.) in the G&tha ustavaiti, and Spenta-mainyus. This
coincidence can certainly not be merely fortuitous, It shows
clearly, that the old Gftha literature of the Zend Avesta was
perfectly known to the Rishis, who comfpiled the Yajurveda.

Of a great importance, for the original close relationship
between the Brahmanic and Parsee religions, is, that several of

® Bee the White Yejurveds, edited by A. Weber, vol. I. pag. LX.
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the Indian gods are actually to be found by their very names
in the Zend Avesta, some as devils, 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, theancient foundersof Brahmanism, squeezed, and drank
the intoxicating Soma beverage, is expressly mentioned in the list
of the devas or devils, which we find in Vend. 19,43. He is there
second only to Angré-mainyus (Ahriman), the arch- fiend of all
that is god, who is very commonly designated as ¢ dévandm
dév6” i.e. god of the gods, but in the Zoroastrian language
devil of the devils.

Next to him stands gdurva dadva whom we discover in one of
Shiva’s names Skarva (garva, see the white Yajurveda 16,28).
In the Ndonhaithya daéva we readily recognize the Ndsatyas of
the Vedic songs, which name is there given to the two Ashvins,
the Dioskuri of the Indian mythology.

Some names of the Vedic Devas, are, however, usedin a good
sense, and are transformed into Yazatas (Izeds) i. e. angels in
the Zend Avesta. The most noticeable is Mithra, the Sanscrit
form being Mitra. 1In 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 Universe,* but in
the Zend Avesta, he was throughout separated from his ancient
companion. However there is one song to be found in the
Rigveda (3,59. mitré janén ydtagati), in which Mitra (as the
sun) alone is addressed in the following way :—

*¢ Mitra calls men to their work ; Mitra is keeping earth and
heaven ; Mitra looks upon the nations always without shutting
his eyes. To Mitra bring the offering with ghee !

% O Mitra ! that man who troubles himself to keep thy order
(rule), O son of eternity (Aditya) ! shall have abundance ; he,
protected by thee, shall néither be slain nor defeated ; no distress
befalls him, neither from nigh, nor from far.” ‘

~ Iu comparing these verses with the extracts given above from

* Inlater times ho was believed to preside over watems only: but in the Vedie
wongs he occupied s much higher position. The whole Universs is subject to his laws.
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the Mihir Yasht, one may easily be convinced of the entire
identity of the Vedic Mitra, and the Persian Mithra.

Another Vedic deity, Aryaman, who is generally associated
with Mitra and Varuna (Rv. 1,136,2.), is at once recognized in
the genius Airyaman of the Zend Avesta. Aryaman has in
both scriptures a double meaning, (a) a friend, associate (in the
Gathas it chiefly means a client) ; (b) a deity or genius, who
particularly seems to preside over marriages, at which occasion
ke is invoked both by Brahmans and Parsees (see pag. 134.). He
seems to be either another name of the sun, like Mitra, Savitar,
Pfishan, etc., or his constant associate and representative. In
the Bhagavad Gita (10,29.), he is mentioned as the head of the
pitaras i. e. manes.

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 daga of the Zend Avesta, which word is,
however, there not employed as a name of a particular divine
being, but conveys the general sense * god, destiny”* (lit. por~
tion). That the Vedic god Bkaga (compare the adjective bagd~
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 clearly be seen from some
passages in the Rigveda, of which I quote here one (7,41,2).
¢ Let us invoke the victor in the morning (i. e. the sunlight
after having defeated the darkness of night), the strong Bhaga,
the son of Aditi (imperishableness, eternity), who disposes all
things (for during night time all seemed to be lost). The
poor and the sick as well as the king pray, full of trust, to him,
saying : give us our portion.”

Aramati, a female genius in the Vedas, meaning (a) devotion,
piety (Rv. 7,1,6. 34,21) (b) earth (10,92,4.5.), is apparently
identical with the archangel Armaitii; which word has, as the
reader will have learnt from the 3rd Essay, exactly the same two

* 'rm; word is to be found in the Slnvon.xan languages (Russian, Polish, ete.) in
the form Jog es the common name for‘god.’ The sncient Blavomian -M
knew & Biel bog i, e. white god, and a ceerny bog i. e. black god.
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mieanings in the Zend Avesta, In the Vedas she is, however, of
rare occurrence, and to be found in some hymns of the Rigveda
only.* Sheis called a Virgin who comes with batter -offer-
ings at morning and evening to Agni (Rv. 7,1,6.), a eclestial
woman (gnd see pag. 161.), who is brought by Agni (Rv. 5,43,6).

Nardgansa (see Yfskas Nirukti 8,6.), an epithet of several
Vedic gods, such as Agni, Pishan, Brahmanaspati (but chiefly
of Agni), is identical with Nairyd-canha (Nerio Singh), the name
of an angel in the Zend Avesta, who serves Ahuramazda as a
messenger (see Vend. 22.) in which capacity we find Agnt and
Pidskan in the Vedic songs also. The word means ¢ one
praised by men" i. e. renowned.

‘The Vedic god Vdys (wind, chiefly the morning wind) ¢ who
first drinks the Soma at the morning sacrifice” is to be recog-
nised in the genius Vayu of the Zend Avesta, who is supposed
to be roaming everywhere (see the Ram Yasht pag. 194.). He
is the only Vedic deity who is, by its very name (vay#), men-
tioned in the Géthas (Yas. 53,6.), but, of course, not called a
deva, which word is always of a bad meaning in the Zend Avesta.

" Vritrahé i. e. killer of Vritra (a demon) one of the most
frequent epithets of Indra in the Vedic books, is to be recognised
in the genius Verethraghna (Bahram see the Bahram Yasht
pag. 193.). It looks rather strange at the first glance, that we find
one and the same Vedic god, Indra, in his proper name ¢ In-
dra” entered into the list of devils, but by his eplthet ¢ Vritrahf”
worshipped as a very high angel. But the problem is very easily
to*be solved, if one bears in mind, that Vritrakd is applied in
the songs of Rigveda not exclusively to ¢ Indra”, but to another
deity, Z'rita, who occupied in the most ancient times the place of
Indra as thunderer and killer of the demons of the air (Rv.
1,18,71.). That this Trita is identical with Thraétaona (Fen—
doon) in the Iranian legends, we shall see soon.

A very remarkable coincidence, as to the number of divine
bemgs worshipped, is to be found between the statements of the

" ® Bes ‘about Aramati snd Armai article
Orieutal Sociaty vol, VIIL. (185%) wﬁ{mno!yn in the joumrnal ol d:o Gcmln
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Vedas and the Zend Avesta. In the Vedas, chiefly in the
Atharvaveda, and the Brahmanas, the gods number thirty-three
(frayas-trifignd d-wdh) in all. Although the passages do not
vary asto the uumber, they do not throughout agree, as to the
names of the individual gods, by which the number is made
up. In the Aitareya Br&hmanam (3,22 pag. 69. of my edi-
tion), they are enumerated in the following order : 8 Vasavas,
11l Rudras, 12 Adityas, 1 Prajdpati, and 1 Vushatkdra.*
Instead of the two last, we find in the Shatapatha-Br&hmanam (it
forms part of the white Yajurveda) 4,5,7,2. Dydvé-Prithivi
(heaven and earth) enumerated. In another passage (11,6,3,5.)
of the same work, we find Indra and Prajlpati as the two last.
In the Rémayana (3,2,15.) the two Ashvins are mentioned
instead of thew.} In the Atharvaveda (10,7,13.2227.) all
thirty-three gods are said to be contaived in Prajipati (Brahma)
as hislimbs. ]

To these thirty-three devas of the Vedas, the ¢ thirty-three
ratus i. e. heads, for keeping prevailing the best truths, as they
are instituted by Mazda, and promulgated by Zarathustra (Yas.
1,10)”" may well be compared. From their not being expressly
enumerated according to their several classes, as the 33 devas
in the Vedas, we may gather with a certain reason, that it was
a time hallowed formmula only to count the divine things, its
bearing and import being not more understood at all by the
Iranians after their separation from the Brahmans.

# This is a personification of the formula Vaushat (he~ Agni—may carry it up !)
which is proncunced with a very much lengthened sovnd by the sacrificial priest, when
throwing the offering into the fire. If personified, the efficacy of the sacrifice is to
be underttood.

+ The later tradition, as laid down in the Puordinas, has increased the Vedic number
of 83 deities to 33 Kotis i. e. 330 millions. This fact is a striking instance, how
unscrupulously and ridiculously the statements of the Vedas have been expanded and
exagypersted in later times, which contributed towards bringing Hinduism into that
deplorable state in which we find it now.

1 This tendency towards establishing a kind of monotheism is now and then to be
discovered in the ancient Vedic Songs. Compare, for instance, the «elebrated passage
Rigvedn 1,164,46. where is said that * the wise men understand by the different gods
only one being.”
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(b)) NAMES AND LEGENOS OF HEROES.

There is not only a great similarity between, and identity of,
names of divine beings in both, the Veda and Zend Avesta, but
it extends even to legends on heroic feats, reported in both
scriptures. But, at the very outset, we may discover, notwith-
-standing all traces of a similarity existing, a striking difference
between the Iranian and Brahmanic notions, as regards these
legends. The Brahmans attribute them generallyto gods, the
Iranians partially to great heroes, partially to angels. I enumerate
here some of the most striking resemblances.

Yima Khshaéla (Jamshid) and Yama rdyd. The names and
epithets are the same; Yima is identical with Yama, and
Khshaéta means the same as rdjé king. The family name of
both is the same: Vivankdo i.e. son of Vivanghvat in the
Zend Avesta (see the second chapter of the Vendiddd), and
Vaivasvata i. e. son of Vivasvat, in the Veda. In the Zend
Avesta he gathers round him men and animals in flocks, and
fills with them the earth ; and after the evilsof winter (see the
2nd fargard pag. 204.) had come over lis territories, he leads a se-
lect number of the beings of the good creation to a secluded spot,
where they enjoy an uninterrupted happiness. According to the
songs of the Rigveda, * Yama, the king, the gatherer of the peo-
ple, has descried for many, a path which leads from the depths to
the heights ; he first found out a resting place from which no body
can turn out the occupants ; on the way the forefathers are gone,
the sons will follow them (Rigveda 10,14,1,2.)” Yama is here
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 his tracks 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 was in the modern Hindu
mythology transformed into the fearful god of death, the inexor-
able judge of men’s doings, and the punisher of the wicked.
In the legends of the Iranians, as extant in the Zend Avesta
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and Shiahn@mah, he was the king of the golden age and the
happy ruler of the Iranian tribes.

T'hrita, Thradtona (Feridin) and Trita, Trditana. Thrita,
one of the SAma family (of which the great hero Rustemn was
an offspring), is in the Zend Avesta (see pag. 218.) the first
physician, the curer of the diseases created by Ahriman, an
idea which we find attached to Z'rita in the Vedas also. He
is said in the Atharvaveda (6,113,1.) to extinguish the illness
in men, as the gods have extinguished it in him ; he must sleep
for the gods (19,66,4). He grants a long life (Taittirlya
Samhit@—Black Yajurveda—1,8,10,2.). Any evil thing is
to be sent to him, to be appeased by him (Rigveda 8,47,13.).
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
(Rigv. 1,105,17.). The Indian tradition makes him a Rishi,
and ascribes several songs of Rigveda to him (as for instance
the 105th of the first book). There are some traits to be
discovered 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 (1,187,1),
and, like him, cleaves with his iron club the rocky hole where
the cows (the celestial waters) are concealed (1,52,5.).

Thraétona (Feriddn) is completely to be recognized in the
Vedic Traitana who is said to have severed the head of a giant
from his shoulders (Rigv. 1,158,3). His father is called
Athwyé which corresponds exactly with the frequent. surname
of Trita in the Vedas, viz. Aptya. Both Trita and Trélitana,
seem to have been confounded in the Veda, whereas they
originally were utterly 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 Apfyas. In the Zend Avesta
the original form of the legend is better preserved (see about
Thraétaona pag. 167.).

Kava Us (Kaskavus in Sh@hn@mah) and Kdyva Ugana.
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He is one of the great heroes of the Iranians, and believe
ed to have been a ruler over Iran. In the later Indian li-
terature, he is identified with Shukra, the planet Venus, and
said to lave been during his life time the Guru (prophet,
teacher) of the Daityas or Asuras, the enemies of the gods.
But heis not viewed in this light in the ancient Vedic songs.
There he is associated with the god Indra, who calls
himself, K&vya Ugana (Rigv. 4,26,1.), and is invoked by the
name * Kuvi Ugana” (Rv. 1,130,9.). This Kévya Ugand
(it means : Ugand, son of Ki:vi) has installed Agni as a Bigh-
priest for mankind (8,23,17.) ; heled the heavenly cows (the
clouds) to pasturage (1,83,5.), made Indra’s iron club, by which
the god killed his enemy Vritra. In the Bhagavad Gita (10,27.)
he is considered as the first of the poets, wherefore Krishna, who
calls himself the first in every particular branch, identifies him-
self with Uganas.  According to the Mah@bhérata (1,2544), he
has four sons, who Lring sacrifice for the Asaras. In the
Iranian legend he dues not appear as Llameless ; he is said to
have been so proud and selfconceited, as to the endeavour to fly
up to heaven for which arrogance he was then severely punished.

The name Ddrava is in both the Vedas and Zend Avesta
given to enemies with whomn wars are to be waged. Compare Yt
5,73. and Atharva Veda 4,24,2. In the Rigveda itis often a
name of the archdemon Vritra, with whom Indra is fighting.

In the legend on Tistrya (see pag. 181) some of the particulars,
relating to Indra and Brihasputi in the Vedas may be recognized.
Tistrya cannot bring the® rain from the lake 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 hole, whither they are carried by demons, without the
assistance of Urikaspali, who is the representative of the prayers
sent up by men to the gods, and the personification of their
devotion and meditation.

(¢) SACRIFICIAL RITES.

Although sacrifices are reduced to a few rites in the Parsee
religion now-a-days, we may discover, in comparing them with
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the sacrificial customs of the* Brahmans, a great similarity and
even identity of both.

I point out here some of the most striking similarities.

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 recognized in the atharvan
of the Vedas, by which word a Fire, and Soma priest. there
is meant. The Vedic words dshii (a series of invocations of
several deities, accompanied by the offering of the sacrificial
cakes, the so called Purodaca) and ¢hui (the invocation of ore
deity with the offering, within the limits of the isht/) are to be
recognized in isti and dzgitt of the Zend Avesta, where the
original peculiar meaning is lost and only the general « gift™
and ¢ invocation, praise” has remained. The particular names
of several officiating priests at the time of performing a solemn
ceremony are the same. The Hvar i. e. the reciter of the
mantras of Rigveda, is identical with tle Zuofa priest, while
the Adhvaryx or managing priest, who is to prepare all for the
Hotar, is the same with the athwi (now called Raspi), who
is only the servant of the Zaota or chief, priest. In the
graoshbvdreza, who represents the angel Serosh, the Proti-
prasthile of the Brahmanic sacrifices may be discovered ; because
this priest is holding in his hand a wooden sword during the
time of sacrifice to drive away the evil spirits, which weapon is
constantly ascribed to Serash for the same purpose (see pag.
171.). In the Alarevakshé i. e. who has charge of the pot in

* Most of the Vedic sacrifices are still in use.

Those Brahmans, who perfarar all the sacrifices, required for going to heaven, accord-
ing to the Vedic system, are .called Agnikotris. Their number was very large at the
time of the Peishwas and is even now considerable in some of the native states, as,
for instance, in the dominions of the Guicwar at Baroda. The performance of the
manifold sacrifices enjoined to the Agnihotris or the strict followers of the Vedic
religion, entails too much expenses upon an individual, as to be performed by muny
without public support. The Peishwas used to support them. Among sil the
Agnihotris (about 12-15) who presented themselves at the late Duk hioa meeting at
Pooans (between the 15th November and 15th December 1861), I found only one (he

was from Sattara) who had performed all the numerous sacrifices some of which require
from 6 to 12 daya for their performance and an outlay of many thouands of Rupees.
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which thefire is, we find the Agnidhra (who holds the fire)
of the Brahmans.

The Izeshne ceremony, as performed by the Parsee priests
now-a-days (see pag. 132), contains all the elements, of which the
different parts (4 or 7) of the Jyotishioma cycle of sacrifices, the
prototype of all the Soma sacrifices, is composed. The Agnishtoma
(i. e. praise of Agni, the fire), which is the opening sacrifice of
this cycle, and indispensable for every Agnihotri, to gain the
object wished for, viz. heaven, bears particularly a resemblance to
the performance of Izeshne. 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, whe
is the mediator between gods and men, partly to be eaten by the
sacrificer and the priests. During the Izeshne ceremony no
animal is to be killed ; only hair of an ox is to be placed in a
small vessel and together with the other things to be shown to
the fire. This is now-a-days the only remainder of the animals
sacrificed at this occasion ; formerly they used a piece of meat
besides. This Purddaga of the Brahmans, or the solemn
gacrificial cakes, which must be offered to different deities in a
certain order, under the recital of two mantras for each diety, is
changed into a flat kind of bread (similar to a cake), called
Darun. The fresh milk, required at the time of performing the
Upasad ceremony (see pag. 228.), is to be recognized in the gdus
Jivya (see pag. 132). Ghee, butter, etc. required for less
important ceremonies at the time of Agnishtoma (when making
the so called Praydjas for the 6 seasons) are represented by the
gdus-hudhdo (see pag. 132). The Zaothrd or consecrated water
is required at the commencement of the Brahmanic sacrifices
also, where it is called udaka ¢dnta.

The chief part of the offerings in both the Jyotishtoma sacri-
fices and the Izeshne ceremony, is the juice of the Soma plant.
In both the plant itself (the Brahmans use the stalks of the
Pftika, which is the substitute for the original Soma, the Parsees
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the branches of a particular tree) in its natural state is brought
to the sacred spot, where the ceremony is to take place, and there
the juice extracted under the recital of prayers. The contrivances
used for obtaining the juice as well as the vessels required, are
somewhat different, but, on a closer enquiry, an original identity
may be recognized. The Brahmans beat the stalks of the plant
which are placed on a large flat stone with another smaller stone
till they form one lump ; this is then put into a vessel and water
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 Parsee priests use instead of
stones an iron mortar with a beater, where the branches of the
Homa plant together with one of the pomegranate tree are
bruised, and pour then water over them to obtain the juice which
is strained by means of a flat vessel with nine holes. This juice
(Parahaoma) has a yellow colour, and only very little of itis
drunk by one of the two priests (the Zsta) who must be present,
whereas all the Brahmanic priests (16 in number), whose ser-
vices arerequired at the Jyotishtoma, must drink, and some of the
chief priests (such as the Adhvaryu and Hotar) even a very large
quantity. The Parsee priests never throw any ¢hing 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 Parsee priests show
it only to the fire, and then drink it. Afterwards the juice is
prepared for a second time by the Chief priest (Zota) and then
thrown into a well. These two preparations of the Homa juice
correspond to the morning libation (prdtah Savana) and midday
libation (madhyanding Savana) of the Brahmans ; for the third,
or evening libation, there was no room in the Parsee ritual,
because no sacrificial rites are allowed to be performed at evening
or night time.

The Barsom (Baregma) or the bundle of twigs, which is
indispensable at the time of reciting Izeshne, is to be traced to
one of the sacrificial rites at the great Soma sacrifices. It has
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as yet erroneously been identified with the Barkis or sacred grass
(Kusha grass is taken) of the Brahmans, which they spread at
their sacrifices as a seat for the gods who are expected to come.
But its close conmection with the Izeshne ceremony, and the
circumstance, that wood (branches of a particalar tree) and no
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 diviue beings, as the Kusha grass does.
It refers, in all likelilood, to a peculiar rite ot the great Soma
sacrifices, which is as yet not known, but on which I had an
opportunity of obLtaining oral information. At the time of
the Soma libation (called Savana) which is to be performed
three times on the same day from 8-12 A. M. (morning libation),
1-5 p. M. (midday libation), 6-11 . M. (evening libation), the
three Simaveda priests, the Udgétar, the Prastotar, and the
Pratihartar, require a certain number of wooden sticks to be
placed into a certain order when chanting the sacred S@mans
(verses of the Smaveda). They use for this purpose the wood
of the Udumbara tree and call them keshe which name is
generally given to the sacred grass. In Aguishtoma 13 such
sticks are required at the morning libation, 17 at noon, and 21
at evening ; in other sacrifices, as Aptorvlma, even a much larger
number of such sticks is reqnired. Those thiee singers must
chant then successively, one by one, in a very solemn manner,
the five parts,* into which every Sman, or verse adapted for
singing, is divided at certain sacrifices whilst putting some of the
sticks into a proper order. This ceremony is considered to be
most essential, and without observing it, or performing it properly,
all effect of the SAmans which are believed to carry up the sacri-
ficer to heaven (the most important of all is called Jtathantaram,
i. e. carriage), is lost.

At the same time, there is another peculiar custom to be

* Such SAmans are called punchabhaktika i. e. divided into the five parts, viz :
Prastdva (prelude), Udgith+ (the principal part, to be chanted by the Udghtar),
Prathdra (response), Upadrave (little finale) and Nidhana (great finale, to be
chantefi by all thiee). 1 shull treat more fully of the subject in the second volume of
my edition of the Aitareya Brahmanam.
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-observed, which may be traced in the Yasna also. As soon as
the singers have chanted their verse, one of the Hotars must
repeat a series of mantras (not in the usual way of repetition,
but in one approaching the recital of the Yajurvada), from the
Rigveda, to praise and extol the S&man, which ceremony is called
Shastram. At the end of the different Hés of the Yasna, chiefly
its Gatha portion, verses of these songs are often invoked like
-divine beings, and in page 169 (Yas. 19, 6.), we have seen, that
it is considered very meritorious to worship the Ahuna vairya
prayer, after having repeated it.

In regard to the division of the Sdmans into five parts, I may
remark that the Ahuna vairya prayer, which is for the Parsees
of a similar importance, as the Rathantaram Sman was for the
Vedic Br@hmans, was divided into five parts also (see pag. 169).

In the Afrigin ceremony of the Parsees (see pag. 199) there
may be discovered a recollection of the Brahmanic Apri ceremony
(see Aitareya Brahmana 2, 4. pag. 28 of my edition), which is’
preparatory to the killing and offering of the sacrificial goats.
The name is the same : d-pri in Sanscrit, d-fri in Zend (the
formula used is dfrindmi), which literally means ¢ to invite,” by
which invitation al\vays the name of the being, or beings, in whose
honour the ceremony is being performed, must be mentioned.
The Parsees mention the name of a deceased, or of an angel, the
Brahmans the names of different deities* (there are eleven
invocations), who are expected to come and relish in the meal
prepared for them. These solemn invitations being accompanied
with a blessing, the Parsees understand by this ceremony a
benediction, which form it seems to have assumed at a very early
‘time.

The Darga pérnama ishti (new and full moon sacrifice) seems
‘to correspond with the Darén ceremony of the Parsees. Both
are very simple ; the Brahmans use chiefly the Purodasha, or

sacrificial cakes, the Parsees the sacred bread (Darun) whxeh
corresponds to the Purodasha. .

d Bee Yhaka's Nirokta 8,4—21, and Max Miiller, History of Ancient Samacsit
Literature pag. 463—67.
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* 'The Chdéurmdsya ishii, or the sacrifice, brought to four months,
or two seasons, corresponds to the Gah&inbar ceremony of the
Parsees which is celebrated six times a year. Sacrificing of
animals was essential for the proper performance of them among
the Parsees until late ; so it is with the Brahmans also. But
as to animal sacrifice, there is always a great difference between
the Brahmanic and Zoroastrian rites. The Brahmans must
throw some parts of the slaughtered animal, as the vapd (the
peritoneum), into the fire, while the Parsees simply consecrate
the flesh and eat it as a solemn meal, without throwing anything
into the fire. At such an occasion even the Brahmans now-a-
days eat some flesh also.

(2) RELIGIOUS OBSERVANCES, DOMESTIC RITES,
COSMOGRAPHICAL OPINIONS.

Although there are a good many similarities to be discovered
in respect to observances, domestic rites, etc., Imustrefrain here
from giving a full account of all particulars to avoid unnecessary
diffuseness. A few striking points of coincidence may suffice.

‘With the great purification ceremony (see pag.211) by means of
cow-urine, called gomes, as practised by the Parsees up to this
day, a similar observance of the Brahimans is to be compared.
They use, in order to remove all impurity from the interior body,
the so called Panchagavyam i. e. five things proceeding from
the most sacred animal, the cow, one of which is her urine.
This custom comes from the most ancient times, where this liquid
was regarded as a very effective remedy against any disorder of
the bodily organs. Such means as cow dung, and cow urine
are applied also on the continent in Europe by peasant physicians
up to our time.

To the Parsees, as well as to the Bralmans, the investiture
with the sacred thread (called kost by the Parsees, aiwydonhanem
in the Zend Avesta) is enjoined as a religious duty. As long as
this ceremony has not been performed one is no real membér of
either the Brahmanic or Zoroastrian Community. The time for
performing it goes among the Brahmans from the 8th to 16th
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year (see Ydjnavalkya 1,14,37.); the Parsees are invested with
the Kosti in the seventh year.

In regard to the funeral rites of both, some similarities may
be pointed out. After the death of a man, Brahmans as well as
Parsees must pray to raise the soul of the deceased up to heaven,
which is the so called third day’s ceremony of the Parsees. On
the tenth day after the death,the Parsees perform a certain
ceremony (Izeshne is read), and the Brahmans make the
important ceremony of Kdkasparga, 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 Parsees into seven Kishvars
(Karshvare in Zend) i. e. Zones. Both acknowledge a central
mountain, which called by the former Meru, by the latter Albory
(Haré berexaiti in Zend).

2.—ORIGIN OF THE ZOROASTRIAN RELIGION.
ZARATHUSTRA SPITIMA. HIS PROBABLE AGE.

After having established in the preceding paragraph the fact
of a close and intimate connection having once existed between
the religion of the Parsees and that of the Brahmans, I proceed
to trace the origin of the Zoroastrian religion and characterize the
period at which it must have arisen.

(¢) TRACES TO BE FOUND IN BOTH THE VEDAS
AND ZEND AVESTA.

In the Vedas, as well as in the earlier portions of the Zend
Avesta (see the Gathas), there are sufficient traces to be discovered,
that the Zoroastrian religion arose out of a vital struggle against
that form of the Brahmanic religion, which it had assumed at a
certain early period. Both creeds are known as diametrically
opposed to one another in both scriptures. One is called
the belief of the Asuras (Ahura in Zend), the other that
of the Devas. This circumstance cannot be merely fortuitous,
the less, as we find used the word .Asura in the earliest Vedic
hymns (see pag. 226.), in a perfectly good sense, and as name of
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the 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 subsequently
changed to a bad one.

If it is, therefore, impossible to deny the existence of the origi~
nal close connection between the Deva and Asura religions, some
might, however, be inclined to doubt, whether the adherents of the
Deva religion actually have been the direct ancestors of the present
Brahmans. It is true, the words deva* and the cognate word
dydus, are found in most of the Arian languages in the meaning
of ¢ heaven,” or * divine being,” and the Deva worshippers,
combatted by the Zoroastrians, might be another kindred tribe
of the Arian stock, different from the Brahmans. But the fact,
that several of the Brahmanic devas, are mentioned by their very
names in the Zend Avesta, leaves no deubt 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, Néisatya, are purely Brahmanic
and unknown to any other nation of the Arian stock.

We have seen above that not all rames of Indian
gods were entered into the list of the Zoorastrian devas or
devils, 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). Their very names are
also identical with those of some Vedic deities, such as Aryaman,
Mitra, Aramati, etc.

Some of the ancient gods occur by one name in the list of
angels, by another in that of the devils. So is, for instance, the
Zoroastrian devil, Indra, under his other name, Verethraghna
(Vritrah8), one of the mightiest angels, as has been shown above

(pag. 193.)

® Tt is best preserved in the Litthuanisn diewas, god, and in Latin deus. The
cognate dydus * heaven,” is extaut in the Grecian Zeus, gen. Dios, and the name of
sn ancient Teutonic god 7%us preserved in the word  Tuesday” (in Anglo-saxon :
Tives Darg).
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These facts throw some light upon the age, at which that grand
religious combat was fought, the consequence of which was the
entire separation of the ancient Iranians from the Brahmans, and
the foundation of the Zoroastrian religion. It must have takem
place at the time when Indra was the chief god of the Brahmans.
This was the case at that early period to which we must
assign the composition of the majerity of the Vedic hymns,
before the Brahmans had immigrated into Hindostan Proper.
In the post-Vedic period, whose events called into existence
the great epic poems Mahdbhdrata and R&mfyana, we find
his place at the head of the gods occupied by the Trimfirti:
Brahma, Vishnu, Shiva, which idea is utterly strange to the
Vedic hymns. The Trimfrti never being alluded to in the
Zend Avesta, we must assign to the religious struggle a much
earlier date.

Before I proceed to fix the probable age of the origin of the
Zoroastrian religion, I must adduce some facts to be derived
from passages of the Vedas and the Gfthas, which ‘throw much
light upon this difficult subject.

The priests and prophets of the Devas are mentioned by the
names Kavi, Karapan and Ugikhs in the GAthas (see Yas.
32,14 ; 46,11; 44,20; 48,10; 51,14.). The firstis of very fre-
quent occurrence in the Vedic songs, the third is there occasionally
to be met with also, and of the second name, the verb (kalpa-
yati)* and noun (kalpa) are very frequently employed. Kavi
which means in the classical Sanscrit «“ poet,” is in the Vedic
songs the name of seers and priests (Rigv. 1,128,8.142,8.188,1.) ;
by drinking the ¢ delicious,” but intoxicating, Soma juice, the
power of Kavi is attainable (1,91,14.) ; the word, therefore, is
applied to the Soma priest (9,37,6.72,6.) ; these Kavis or seers
being believed to be in possession of divine revelation and secret
wisdom, they were consulted as proplets (1,164,6. 7,86,3.).
The gods themselves, chiefly Agni, are called by this name
(2,23,1. 3,14,1.), which circumstance clearly shows, that it was

* The sound /, being completely unknown to the Zend language, is there always
represented by 7.
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a high title, which could be given only to the heads and spiritual
guides of the ancient Bralimanic community.

Synonymous with this name is Ugij, which exactly corresponds
to wugtkhs (nom. Yas. 44,20.) in the Glthas. It means a wise
intelligent man, as one may see fromsuch passages as Rigv. 2,21,5.
10,46,2. and Shankhfiyana's Grihya Sfitra 6,12,19. where it
changes place with * Kavi,” as is the case in Yas. 44,20 also.

By Kurapand, who are mentioned together with the Kdvayas
in the Géthas, we must understand chiefly the sacrificial priests,
the performers of the sacrifices, those men who are known now-a-
days to the Brahmans by the name of Shrotriyas. As to its
grammatical formation, this word is derived from a root karap,
which wholly corresponds to the Sanscrit root kalp, * to perform
a ceremony,” whence the word kalpa i. e. the ritual, the doctrine
of the ceremonies, is derived. Karapand, therefore, meaus really
¢ performer of sacrificial rites.’

Those two names, Kuvi and Karapan, designate in the fullest
sense all the spiritual guides of the professors of the Deva religion,
who tried to put down the worshippers of the Ahuramazda re-
ligion, and we necessarily find, thereflore, a bad meaning attached
to them in the Gathas. This appears the moro s:irconc,
as the word kavi itself forms part of highly celebrated personages
of the Tranian antiquity, such as Kavi Husrava (Kai Khosru),
Kavi Kavéta (Kai Kobdd), Kavi Vistdspa (Kai Gustsp) ete.,
and has become, in its derived adjectival form *¢ Kayanian,” the
name of a whole lineage of the ancient Bactrian rulers.

Here naturally the question arises, how could a word, which
marked the bitterest enemies of the Zoroastrian religion, be
applied to kings, who were like Kavi Vistdspa, believed to be its
staunchest friends and protectors ? The only answer to be
given, is, that before the outbreak of the schism, when the
Iranians and Brahmans lived peacefully together, the Kavis were
at the head of both communities, and that on account of their
violent opposition to the religions and social reforms, which were
adopted by some of the Arian tribes, the Iranians, their very
name was branded and became a word of abomination with the
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Zoroastrians. But the word having been already too closely con-
nected with their ancient history, and having become the constant
epithet of some of their greatest heroes and kings, 1t was difficult,
nay impossible, to expunge it in its good and high sense entirely
from the langnage. The adversaries of the Kavis, therefore,
must rest satisfied with a slight change of the hateful word, when
it was to be applied in the good meaning. Thus we find actually
in the old passages this word, if forming part of the names of the
great Iranian heroes and kings, changed from its only true and
original form Kavi into Kavd, as, for instance, Kavi Vistdspa,
instead of Kavi Vistdspu.*

Now this word Kavé became a party name, denoting the
opponents of the Deva religion. And in this sense we find it
unmistakeably employed in the ancient Vedic songs. Kavdsokha
or Kavdri or Kavatnu, which all mean ¢ followers of Kav& or
adherents to Kava,” are names, given to the enemies of Indra and
the despisers of his sacred drink (Somi). In one passage
(Rigv. 5,34,3.) this Kavd sakha is even called a maghavd, by
which name the disciples and earliest followers of Zarathustra
are denoted (see pag. 160.) in the Gathas. Indra is said there to
turn out the Maghava, who follows the Kava‘party, from his
possession, which refers to the settlements (gaéthas) of the
Iranians.

That Zarathustra’s attacks were really directed against the
Soma sacrifices of the Brahmans, undeniably follows from several
passages of the Géthas (32,3.48,10. see above). This is not to
be wondered at, if we bear in mind, that the Indian tribes as
described in the ancient songs of the Vedas, never engaged them-
selves in their frequent predatory excursions for robbing cows,
horses, sheep, etc. without having previously secured the assist-
ance of Indra by preparing for him a solemn Soma feast. The
Karapans dressed it in the due manner, and the Kavis composed
or applied those verses, which were best calculated to induce
Indra to accept the invitation. The Kavis were believed to

# Bee all the particulars in my work on the Géthas I. pag. 179,80..and II. peg.
23841,
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recognizo by certain marks the arrival of the god. ~Afier he had
enjoyed the sweet beverage, the delicious honey, and was sup-
posed to be totally inebriated, then the Kavis promised victory.
The inroads were undertaken, headed by those Kavis who had
previously intoxicated themselves, and they appear to have been
in most cases successful. The Iranian settlers, who had to suffer
80 much from these attacks (see pag. 164.), ascribed the success
to those Soma sacrifices, which, therefore, must have been an
object 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
Tranians left only the old Arian 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 pag. 239.)
As we have seen, Zarathustra Spitama himself never mentions
this reformed Homa (Soma) ceremony in the Géthas; it is
doubtful, therefore, whether it existed at his time, or, if so,
whether he approved of it. It is true, legends were afterwards
circulated, that he himself had given his sanction to this
ceremony, as the reader will have learnt from the Homa Yasht
{(see pag. 166—68).

Having established now beyond any doubt, as I think, the
fact, that the Zoroastrian religion arose in consequence of a
serious conflict of the Iranians with those Arian brother tribes
which immigrated into Hindustan Proper, and whose -leaders
‘became in later times the founders of Brahmanism, the questions
as to the causes of this religious schism, the leader of the
succeeding party, and the time at which this great event happened,
are to be decided.

(b)) CAUSES OF THE SCHISM.

The causes, which led to the schism, may readily be learnt
from the more ancient pieces of the Zend Avesta, chiefly from
the Géithas. They were both of social and political, and religious
mature. The Arian tribes, after they had left their original
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home, which was in all likelihood a cold country (see the reports
on 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 stato we find the
ancient Arian society throughout the earlier Vedic period, and
the Brahmanic tribes were given to the nomadic life, as long as
they occupied the upper part of the Punjab, whence they then
immigrated into Hindustan Proper. Some of these tribes, whom
we may style the proper Iranians, became 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 left
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 Arian tribes, which
still clung to the ancestoral occupation, and allured by the hope
of making booty, regarded those settlements as the best fitted
objects for their excursions and warfages. How frequent these
attacks upon the property of the Mazdayasnas from the part of
the Deva worshippers must have been, the reader might have
learnt from the formula, by which the Deva worshippers left
their religion, and entered the community of the Iranians (see
pag. 163 165), and from some verses of the Géthas (chiefly Yas.
32 and 46).

The success of the attacking Deva worshippers was, as we have
seen, mainly ascribed to spells (mantras), and sacrificial skill.
Their religion, thereflore, must become an object of haired in the
eyes of the Iranians, though they were well aware, that it was
closely related to their own, or even to a certain extent identical
with it. The religion, therefore, was to be totally changed, in
order to break up all communication whatever with the devastators
of their settlements. The Deva religion was branded asthe source
of all mischief and wickedness, and instead of it, the Ahura religi-
on of agriculture was instituted, which separated them thenceforth
for ever from their Bralimanic brothers.

If we ask, as to who instituted this Ahura religion, we can hardly

82
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believe, that it is the work of a single man only, though it is not
to be denied that the peculiar form which it assumed is mainly
due to one great personage, Viz.

(¢) ZARATHUSTRA SPITAMA.

In the Géthas we find Zarathustra alluding to old re-
velations (Yas 46,6.), and praising the wisdom of the Soshy-
anfos, i.e. fire priests (46,3. 48,12). He exhorts his party
to respect and revere the Augra (43,15.) i. e. the Angiras of the
Vedic songs, who formed one of the most ancient and celebrated
priestly families of the ancient Arians, and who seem to be more
closely connected with the ante Zoroastrian form of the Parsee
religion, than any other of the later Brahmanic 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 are regarded
in the Vedic literature as the authors of the Atharva Veda
which is directly called the Veda of the Atharvéngiras, or
Atharvana, or Angirasa veda, i. e. Veda of the Atharvans or
Angiras.* This work was for a long time not acknowledged as
a proper Veda by the Brahmans, because its contents, which
chiefly consist in spells, charms, curses, mantras for killing
enemies etc., were mostly strange to the three other Vedas, which
alone originally were required for sacrifices. In comparing its
contents with some passages of the Yashts and the Vendidad,
we may discover-a great similarity.

Although a closer connection between the ante Zoroastrian
and the Atharvana and Angirasa religion is hardly to be
doubted, yet this relationship refers only to the magical part
which was believed by the ancient Greeks to be the very sub-
stance and nature of the Zoroastrian religion.

In all likelihood, as the names ¢ Atharvana and Angirasa”
i. e. firepriests indicates, the fireworship was a characteristic
feature of this ancient religion.

* Hee Max Miiller, History of Ancient Sancrit Iiterature pag. 448.
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The Soshyantds or firepriests, who seem to be identical with
the Atharvans, are to be regarded as the real predecessors of
Zarathustra Spitama, who paved the way for the grand religious
reform, carried out by the latter. It is distinctly said (Yas. 53,2.),
that the good Ahura religion was revealed to them, and that
they professed it in opposition to the Deva religion, like Zara-
thustra himself and his disciples (Yas. 12,7. see pag. 164).
These ancient sages, therefore, we must regard as the founders
of the Ahura religion who first introduced agriculture and
made it a religious duty, and commenced war against the Deva
religion.

The struggle might have heen lasting even for several cen-
turies, before Zarathustra Spitama, ordered by a divine command,
to strike a death blow on idolatry and banish it for ever from
his native soil, appeared in Iran. But the decisive step of
separating the contending parties completely from one another,
and establishing a new community, governed by new laws, was
made by Zarathustra Spitama.  He, therefore, has at least claims
to be regarded as the founder of the proper Mazdayasna or Parsee
religion, which absorbed the old Ahura religion of the ancient
fire-priests. He himself was one of the Soshyantos or firepriests,
because we find him, when standing before the sacred fire,
deliver his speeches and receiving answers from Ahuramazda out
of the sacred flames.

As to his life, almost all is enshrouded in darkness, to dispel
which will be for ever a work of impossibility, should no authen-
tical historical records be discovered in Bactria, his home. The
reports regarding him, given by the Greeks and Romans (see the
first Essay and my Lecture on the origin of the Parsee religion
pag. ), are as unhistorical and legendary as those to be found in
the majority of the Zend books themselves. In the Vendidad
and the Yashts (see pag. 191.), he is represented to us not as
a historical, but as a dogmatical personality, stripped nearly of
every thing that is peculiar to human nature, and vested with a
supernatural and wholly divine power, standing next to God
himself and being even elevated above the archangels. The
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temptations of the devil, whose whole empire was threat-
ened by the great prophet, formed a favourite subject of
the traditional reports and legends. He was the abyss of all
wisdom and truth and the master and head of the whole
living creation (see pag. 191.92.). :

The only source, whence to derive something like very scanty
historical facts, is the old Yasna. In'this part of the scripture
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 3 member
of the Spitama family, which name is given to the Hechatdspas
also (Yas. 46,15.), who seem, therefore, to have been his nearest
relations. His father's name was according to the younger
Yasna and Vendidad Pourushdspa. Of his children only his
daughter Pouruchista (Yas. 53,3.) is mentioned by the two
names : Hechatagpdna Spitdmi, which can be interpreted only
as *“ belonging to the Spitama family of the Héchat8spa lineage.”
He was distinguished by the surname Zarathusira, which the
Greeks corrupted to * Zarastrades, Zoroastres,” the Romans to
¢¢ Zoroaster,” by which name alone be is known to the Euro-
peans, while the Persians and Parsees changed it to * Zerdosht.”
Although the original meaning of this name is uncertain,* yet
it can hardly be doubted, that it was not the mere proper name
of the founder of the Parsee religion, but denoted a certain high
dignity, that of the Highpriest of a country. This follows
clearly from Yas. 19 (see pag. 170), where the ¢ Zarathustra”
is mentioned as the fifth head, in those countries, where there
are four others of an inferior order, and as the fouith, where
are only three others below him, and from the name Zarathus-
trétems. This word must mean according to grammar (fema is
the superlative suffix) “ the greatest or highest Zarathustra,”
which denomination lias only then a sense, when we assume

¢ See my work on the GAthes IT. prg. 245.4.6. note 1. where the different exple-
netions given hitherto of the name are mentioned and refated. The mest probsble
‘meaning of * Zarathustra™ is not * the moat excellent post” as I explained feemerly,

but ¢ Seaior, Chief® (in the spiritual sense) to be traced to the Sanscrif, Jarat, 1
means in compositions “ old ;" ustra then is uffara, best, exesllent.
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several contemporaneous Zarathustras, at whose head he was
placed. The name ** Zarathustra,” therefore, must have con-
veyed in ancient times about the same sense, as the word Destur
now-a-days, meaning the spiritual guide and head of a whole
district, or even province. The Zurathusirétems then is to be
compared with the Destur-i-Desturin or Chief Highpriest.
Even according to the notions of the modern Parsees, a Destur
occupies a very high rank among them ; he is a rafu or head
in the living creation, and in his praise and honor even cere-
monies may be performed. .

A clear proof, that the word ¢ Zarathustra” itself was not
deemed sufficient to distinguish once for all the prophet from
other men, is, that generally his family name ¢ Spitama” is
added, if he is spoken of. This circumstance implies distinctly,
that there were other Zarathustras besides that one, who was
distinguished by the name ¢ Spitama,” and who alone was re-
garded as the real founder of the Mazdayasna religion.

His home seems to have been Bactria, which is called
« berekhdha Armaits” in the G8thas, and Bdkhdhi (a corrup-
tion of the former) in the Vendidad. In his own works he calls
himself a manthran i. e.. a reciter of mantras, a difa i. e.
messenger, sent by Ahuramazda, a speaker (marefan); he
listens to the oracles given by the spirit of nature (geus urva),
and sacred words are revealed to him by Ahuramazda through
the flames.

His doings being best to be learnt from the extracts of the
Géthas which 1 have given above, I refrain here from ex-
patiating on them and confine myself to a few remarks on his age
only. :

(d) ZARATHUSTRA'S AGE.

The accounts given of the time, when he is said to have flou-
rished, differ so widely from one another, that it is impossible
to fix exactly the era when he was living. The Greeks and
Romans make him very ancient. Xanthos of Lydia (470 B. C.),
the earliest Grecian writer, who mentions Zoroaster, says, that



254 ZARATHUSTRA'S AGE.

he lived about 600 years before the Trojan war (about 1800
B. C.). Aristotle and Eudoxus place his era even at 6000
years before Plato, others 5000 years befors the Trojan war
(see Pliny Historia Naturalis XXX. 1-3.). Berosos, the
Babylonian historian, makes him a King of the Babylonians,
and the founder of a dynasty, which reigned between 2200 and
2000 B. C. over Babylon.

The Parsces believe, that their prophet lived at the time of
Darius’ father, Hystaspes, whom they identify with Kava
Vistaspa of the Zend Avesta or Kai Gustasp of the Shahnimah,
and place his era accordingly at 550 B. C. But how groundless
this supposition is, I have shown in my lecture on the origin of
the Parsee religion (pag. 17.18.) to which I refer the reader.
That even the ancient Persians were quite uncertain as to who
this Hystaspes has been, one may clearly see from the passage
of Agathias communicated above (pag. 8.9.). Darius’ father,
Hystaspes (Vistdspa), and the Kava Vistdspa of the Zend
Avesta, who is known in the Sh@hnfmah as Kai Gustasp, are
two utterly distinct persons, who have nothing in common but
the name, which is entirely fortuitous.

In comparing the accounts of the Greeks about the early era
of Zoroaster, with the researches into the original texts of the
Parsee scripture, we must believe them to be much more
trustworthy and reliable than the opinions held by the modern
Parsees. There can be no doubt whatever, that Zarathustra
Spitama, the founder of the Parsee religion, lived at a very
early period, because the grand religions 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 even be discovered in the present Zend
Avesta. Firstly, as we have seen in the 27th paragraph of the 3d
Essay, he stands at the head of the extensive Zend literature,
which required centuries for its growth, and which was already
complete about 400 B. C. Secondly, he is expressly ‘called
“ the celebrated in Airyana vaéj6” (Yas. 9,14.), that means,
¢ the celebrated in the Arian home” whence the Iranians and
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Indians emigrated in times immemorial. This title certainly
had not been given to him, had his followers not believed him
living at that early time. Under no circumstances, we can
assign to him a later date than 1000 B. C., and I am even not
disinclined to place his era much earlier and make him a con-
temporary of Moses. Pliny, who compares both, Moses and
Zoroaster, whom he calls inventors of two different kinds of
magic rites, goes much farther in stating, that Zoroaster lived
several thousand years before Moses (Historia Naturalis XXX.
2). The confusion of opinions regarding his age, was, no doubt,
mainly caused by the appellative name ¢ Zarathustra™ i. e.
Highpriest, which was taken afterwards as the only proper
name of the prophet. The assertion, that he was born at
Ragha (Rai near Teheran) is owing to the circumstance, that
according to Yasna 19 (see pag. 170.) this large town seems
to have been governed by the Zarathustras themselves; it was
therefore, pre-eminently the Zoroastrian country.

3.—ZARATHUSTRA SPITAMA’S THEOLOGY AND
PHILOSOPHY AND THEIR INFLUENCE ON THE
DEVELOPMENT OF THE PARSEE ‘RELIGION.

Having shown in the preceding paragraph the historical origin
of the Zoroastrian religion, I proceed to point out the new
thoughts, theological and philosophical, which he introduced
into the world, and in consequence of which he may be said to have
become the founder of a new religion, and exercised a lasting
influence on the history of the human mind.

His real doctrines, untouched by e speculations of later
ages, can be learnt only from the old Yasna, chiefly from the
Géathas. The leading idea of his theology was Monotheism, i. e.
that there are not many gods, but only one, and the principle
of his speculative philosophy Dualism, i. e. the supposition of
two primeval causes of the real world and of the intellectual,
while his moral philosophy was moving in the Z'riad of thought,
word, and deed. In respect to the early period, at which lLe
must have lived, long before the Greeks were acquainted with
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any thing like philosophical speculation, we cannot expect him
to have established a complete and developed system of philo-
gophical thoughts, which can even not be said of Plato; but
thase few ideas, which may be discovered in his sayings, show,
that he was a great and deep thinker, who stood far above his

subsesuent centuries. The great fame he enjoyed even with
tie 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 have occupied once in the history
of the human mind.

(a) ZARATHUSTRA'S MONOTHEISM.

That his theology was mainly based on monotheism, one may
easily ascertain from the Gathas chiefly from the second
(see pag. 146-158). His predecessors, the Soshyanto
seem to have been worshipping a plurality of good spirits,
whom they called Akuras, i. e. the living ones who were opposed
to the Devas. Spitama, not satisfied with this indistinct ex-
pression of the Divine Being, reduced this plurality to an unity.
The new name, by which he called the Supreme Being, was
Ahuré mazddo which means ¢ that Ahura who is called Mazdfo.”
Miazddo which has been compared with the Vedic medhds i. e.
wise (applied to priests : skilful, who are able to make every
thing) means either ¢ joint Creator,” or ¢ Creator of all” (see the
note to pag. 100.). Those Ahuras, who were regarded as crea-
tive powers, might have been called by the name mazddo (we
find the plural : mazddonhd Yas. 45,1.) already by the Sosh-
yantds. But they had no clear conception of the nature and
working of this creative power. Although Spitama combined
both names, which were formerly quite loose, and not intimately
connected with each other, to one : Ahurémasddo, yet they
were not considered as a compound, because we find both its
constituent parts subject to inflection (e. g. ahurdi maaldi dative,
not : Ahura-mazddi) ; one of them Alasddo, was the chief
name, the other ahura the adjectival epithet. But in conse-
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quence of their. being jointly .employed to express the name of
the Supreme Being, they were then afterwards made a componnd,
as we may distinctly see from the cuneiform inscriptions of the
Achemenidian Kings, where he is generally called Auramaxda,
only the latter part of the word being subject to inflection, while
both words only in a fow instances are inflected. In the Sassa-
nian times the name was changed to Akurmasd, and in modern
Persian to Hormazd or Ormazd, which form is used by the
Parsees now-a-days. In the Gfithas we find both words fre-
quently separated, and promiscuously employed to express the
name “ god ;" but no difference of meaning is attached to either.
In translating then Akura may best be rendered by ¢ living”
and masddo by « wise” or ¢ Creator of universe.”

Zarathustra Spitama’s conception of Ahuramazda as the Su-
preme Being is perfectly identical with the notion of Elohém (god)
or Jelovah, 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 at whose hands
are all the Creatures.”” He is the light and the 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), immortality (ameretdt), wholesomeness (Zaurvatdt), the
best truth (‘@sha wvahista), devotion and piety (“Armait’) and
abundance of every earthly good* (Khshathra vairya). All
these gifts he grants to the righteous pious man, who is pure in
thoughts, words, and deeds. But he, as the ruler of the whole
universe, does not only reward the good, but he is a punisher
of the wicked at the same time (see Yas. 43,5). All that is
created, good or evil, fortune or misfortune, is his work (Yas.
48,4. pag. 159.51,6 pag. 160). A separate evil spirit of
equal power with Ahuramazda, and always opposed to him is
entirely strange to Zarathustra’s theology, though the existence
of such an opinion among the ancient Zoroastrians can be
gathered from some later books, such as the Vendidad.

. * Bos chiefly Yuu. 47,1. (pag. 150).
- (
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(t) ZARATHUSTRA’'S TWO PRIMEVAL PRINCIPLES.

The opinion, so generelly believed now, that Zarathustra was
preaching Dualism, that is to say, the supposition of two original
independent spirits, a good and a bad one, utterly distinct from
each other, and one counteracting 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, on
which so many a wise man of antiquity and even of modern times
was engaged, viz. how are the imperfections discoverable in the
world, the various kinds of evils, wickedness and baseness, com-
patible with the goodness, holiness and justice of God ? The
great thinker of so remote an antiquity solved the difficult ques-
tion philosophically by the supposition of two primeval causes,
which, though different, were united, and produced the world of
the material things, as well as that of the spirit, which doctrine
may best be learnt from Yas. 30 (see pag. 141-43).

The one, who produced the reality (gaya), is called vohu mand
i. e. good mind, the other, through whom the non-reality (ajyditi)
originated, bears the name akem mané i. e. naught mind. All
good, true, and perfect things, which fall under the category of
« reality,” are the productions of the ¢ good mind,” while all
that is bad and delusive, belonging to the sphere of ¢ non-
reality,” is traced to the *naught mind.” They are the two
moving causes in the universe, united from beginning, and,
therefore, called  twins” (yéma-yama, twin, in Sanscrit). They
are spread everywhere, in Ahuramazda, as well as in men.

These two primeval principles, if supposed to be united in
Ahuramazda himself, are not called vohwu-mané and akem mand,
but gpenté mainyus i. e. white or holy spirit, and angré mainyus,
i. e. dark spirit. That Angr mainyus is no separate being
opposed to Ahuramazda, is unmistakeably to be gathered from
Yas. 19,9. (see pag. 170), where Ahuramazda is mentioning
his ¢ two spirits,” who are inherent to his own nature, and in
other passages (Yas. 57. see pag. 170) distinctly called the
“two Creators” ¢ the two masters” (pdy4). And, indeed,
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we never - find mentioned in the Ghthas, Angrl mainyus as
a constant opponent to Ahuramazda, as is the case in later
writings. The evil, against which Ahuramazda and all good
men are fighting, is called : drukhs, i. e. ¢ destruction”
and ¢ 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,
Angromainyus as the opponent of Ahuramazda is never men-
tioned. God (Ahuramazda) is in the rock records of King
Darius only one, as Jehovah in the’ Old Testament, having no
adversary whomsoever.

Spentomainyus was regarded as the author of all that is
bright and shining, of all that is good and useful in nature, while
Angromainyus called into existence all that is dark, and appa-
rently noxious. Both are as inseparable, as day and night, and
though opposed to each other, are indispensable for the preser-
vation of creation. The bright spirit appears in the blazing
flame, the presence of the dark is marked by the wood converted
into charcoal. Spentomainyus has created the light of the day,
and Angromainyus the darkness of the night, the former
awakens men to their duties, the latter lulls themr into sleep.
Life is produced by Spentomainyus, but extinguished by Angro-
mainyus, whose hands, by releasing the soul from the fetters of
the body, enables her to go up toimmortality and everlasting life.

(¢) DEVELOPMENT OF ZARATHUSTRA'S DOCTRINES OF
THE SUPREME BEING. THE TWO SUPREME: COUN-
OILS., SEROSH. THE TIME WITHOUT BOUNDS.

Such is the original Zoroastrian notion of the two creative
gpirits, who form only two sides of the Divine Being. -But in
the course of time, this doctrine of the great founder was, in
consequence of misunderstandings, and false interpretations,
changed and corrupted. Spentomainyus was taken as a name
of Ahuramazda "himself ; then, of course Angromainyus, by
becoming entirely separated from Ahuramazda, was regarded as
the constant adversary of Ahuramazda, and thus the Dualism,
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God and Devil, was called forth. Either'was an independent
ruler, one endeavouring to destroy the creation of the other,
and thus both waging constantly war. -This Dualism ' is best to
be perceived from the first chapter of the Vendidad. After
the sovereignty and independence of both supreme rulers was
once acknowledged by some of the most influential leaders of
the congregation, founded by Zarathustra Spitama, either 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 the
respective head. To Ahuramazda or Spentomainyus no other
power was left but to preside over the celestial council. We
find him even often included in the number of the celestial coun-
cillors, who are then called * the seven Amesha spentas” (now
corrupted to Amshashpand) i. e. immortal saints.

The several names, by which we find called the Amesha
spentas : Vohu man®, Asha vahista, Khshathra vairya, Spenta
Armaiti, Haurvatit and Ameretfit, are frequently mentioned
in the Géthas, but they are, as the reader may clearly see, from
the passages (Yas. 47,1.) as well as from etymology, nothing
but abstract nouns and ideas, representing all the gifts which
Ahuramazda, as the only Lord, grants to those who worship him
with a sincere heart, by speaking always truth, and performing
good actions. In the eyes of the prophet they were no person-
ages, which opinion was interpreted into the sayings of the
great master by some of his successors.

VoHU-MANO (Bahman) is regarded as the vital faculty in all
living beings of the good creation.  Originally he is nothing but the
term for the good principle, as emanating from Ahuramazda,
who is, therefore, called the father of Vohu-man8, and pene-
trating the whole living good creation. All good thoughts, words
and deeds of men are wrought by him. -

AgHA VAHISTA (Ardibehesht) represents the blazing flame of
fire, the light in luminaries, and brightness and splendour of any
kind whatever, wherever it may be spread. . The first part of the
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name asha (plur. of ashem) has various meanings, such as
‘¢ truth, growth, purity,” and its epithet vakista means ori-
ginally ¢ most ' splendid, beautiful,’ but was afterwards
used in the more general sense of ¢ best.” Light being
the nature of Ahuramazda, and this fluid being believed to
penetrate the whole good creation, Asha Vahishta represents
the omnipresence of the Divine Being. Light keeping up
the vitality of the whole creation, animated and inanimated,
and being the cause of all growth Asha vahista is the pre-
server of all life, and all that is good. He represents, in
this respect, God’s Providence.

KSHATHRA VAIRYA (Shahravar) presides over metals andu
the giver of wealth. His name means simnply : possession,
wealth, afterwards it was applied to metal, and money. 'Wealth
is considered as a gift from Ahuramazda.

SpeNTA ARMAITI (Isfandarmat) i. e. the white or hely
Armaiti, represents the earth. The original meaning, as we have
seen above (see pag. 231.32.), however, is : devotion, obedience.
She represents the pious and obedient heart of the true Ahura-
mazda worshlpper, who serves only God with his body and soul.
If the name is applied to the earth, it means tha¥ she is the
servant of men who, if well treated (i. e. cultivated) yields
abundance in food.

HAURVATAT and AMERETAT (Khorddd and Amerdét) preside
over vegetation, and produce all kinds of fruits ; but this is very
likely not the original ‘meaning. As the names indicate
(Haurvatdt means wholesomeness, integrity, and Ameretdt im-
mortality), they represent the preservation of the original
uncorrupted state of the good creation, its remaining in the same
condition, in which it was created by God. Both are generally
mentioned together, and express therefore one idea only.

Quite separate from the celestial council stands SRAOSHA
(Serosh), who is, however, regarded as an archungel vested with
very high powers. While the Amesha Spentas in Zarathustra’s
eyes represent nothing but the qualities and gifts of Ahuramazda,
Sraosha seems to have been considered-by. him as a personality.
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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 of the
human actions after death (for further information sep the Serosh
Yasht pag. 170-172.). Originally his name means * hearing”
(from the root ¢ru to hear), which, taken in a religious sense, is
the sacred tradition. In this respect we may best compare the
word with the Sanscrit Shruti, by which name the Brahmans
understand the sacred tradition, as laid down in the various parts
of the Vedas, chiefly that one, which treats of sacrificial rites.
With this meaning of his name, all that is said of him in the
Serosh Yasht, wholly agrees. We must, therefore, regard him
only as the personification of the whole divine service, including
the prayers as well as the sacrificial rites. If he is said to be the
guardian of the whole creation, and that without his protection the
world would fall a prey to the devils, then these expressions mean,
that men must offer up prayers to God and worship him ; should
they fail doing so, the good mind (Vohu-mand) in them becomes
powerless, and the bad mind (ak0-man0) takes entire possession
of them, instigating them to commit sins and crimes, in conse-
quence of which they will become utterly distressed in this life
and in that to come. He fights mainly against the Devas. This
means, that the Zoroastrian divine service is destined to counter-
balance the mischief, which the Indian Devas were supposed to
be doing against the good creation.

Likewise as Ahuramazda, his adversary AngrOmainyus was in
later times surrounded also by a council. Thisidea is completely
strange to older pieces, and evidently only a counterfeit of the
celestial council. The number of the councillors of the infernal
kingdom was likewise fixed at six (not in the Zend texts, but in
the Bundehesh only) who were called pre-eminently Devas and
headed by Angromainyus, who, for this reason, was called
Devafiam Devé i. e. arch devil. The first in rank after Angro-
mainyus is AKO MANO, which means : naught mind, and is
nothing but Zarathustra’s philosophical term of the second-
principle, the ¢ non-reality.” He produces all bad thoughts in
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men, makes them utter bad words and commit sins. His
influence is checked by Vohumand, 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 SHAURVA, the Shiva
of the Hindus. Fourth in rank is NAONHAITYA, the collective name
of the Indian Ashvins (Dioscuri) ; the fifth and sixth places are
occupied by two personifications : DARKNEsSS and PoISON (see
Bundehesh, edited by Westergword, page 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,” driwis is poverty, daivis deceit, etc. 'While the celestial
council is always taking measures for promoting life, and spreading
truth, the infernal councillors are constantly plotting designs for the
distruction of life and endeavouring to spread lie and falsehood
every where. The Zoroastrian idea of the Devil and the infernal
Kingdom coincides entirely with the Christian. The Devil is a
murderer and father of lies according to both the Bible and the
Zend Avesta.

In consequence of this entire separation of the two sides of
Ahuramazda and the substitution of two independent.grulers,
governing the universe, the unity and oneness of the Supreme
Being was lost, Monotheism was superseded by Dualism. But
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 very hkely was only the innovation of an
influential party or sect, probably that one which is called
Zendik, i. e. followers of the interpretation (Zend), and which
was opposed by that of the Mag: (see pag. 11). That Dualism
was actually the doctrine of the Zendiks, we best learn from the
commencement of the Bundehesh, which book purports to
expound the lore of this party. Tbeqhagi seem still to have
clung to the prophet’s doctrine of the oneness of the Supreme
Being. Bt 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
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Being was required. This was found in the term * Zarvan-
akarana” i. e. time without bounds, which we meet occasionally
in the Zend Avesta. The chief passage, no doubt, was Vend.
19,9. (see pag. 20-21 and 215) ; but the interpretation for
proving that Zarvan akarana means the Supreme Being, out of
whom Ahuramazda and Angromainyus are said to have sprung
up, rests on a grammatical misunderstanding, as we have seen
above (pag. 21). This interpretation, however, must be very
old ; for all the present Desturs believe in it as an incontrover-
tible fact.

That this doctrine of Zaruan akarana, was commonly believed
in Persia during the times of the Sassanids, one may distinctly
see from the reports, quoted above (pag. 10-11). The true
meaning of the expression, that ¢ Ahuramazda created in the
boundless time,” is, that God (Ahuramazda) is from eternity,
self-existing, neither born nor created. Only an eternal being
can be independent of the bounds of time to which all mortals

are subject.

(¢) THE TWO INTELLECTS ; TWO LIVES ; HEAVEN
AND HELL. RESURRECTION, PALINGENESIS.
In the Géthas we frequently find ¢ two intellects” (khratu),

and * two lives” (ahw) spoken of. These notions, therefore,

formed undoubtedly part of Zarathustra Spitama’s speculation.

The two intellects are distinguished as the  first,” and ¢ last.”

From the passages, where they are mentioned (Yas. 44,19. 48,4.),

their meaning is not with certainty to be ascertained. But

bappily we find them mentioned in later Zend writings (see

Yt. 2,1.) by more expressive names ; one is called dgnd khratu,

i. e. the original intellect or wisdom, which we best identify with

the ¢ first” in the Gfthas ; the other is styled, gaoshé-

grii6 khratu, i. e. the wisdlom, perceived by the’ear, which corres-
ponds to the ¢ last.” Another name of the * first"” is : mainyu
khratu (mind khirad) i. e. spiritual, hesvenly wisdom. Now
we cannot.be mistaken as to the meaning of these two intellects.
The * first intellect” is not from this earth, but from heaven, not
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human, but di vme.%he “ Tast intellect” represents what man
has heard, and learnt by experience. The wisdoj gmned in
this way, is of course inferior to the heavenly. Only ‘the latter
can instruct man (as we see from a later book, called ¢ Mino-~
khirad, which is written in Parsee or Pazend) in the higher
matters of life.

The * two lives” are distinguished as a bodily, called agtvat
or pardhu (prior life), and as a mental, called manahya or
dasbitya ¢ (the second)” (see Yas. 28,3.43,3.). Their meaning
is clear enough, and requires no further comment ; they express
our idea ¢ body and soui.” To be distinguished from these « two
lives,” are the * first” and the ¢ last lives,” which means this
life, and that hereafter. ’

The idea of a future life, and immortality of the soul is ex-
pressed very distinctly already in the G&thas, and pervades the
whole later Zend 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 3rd Essay pag.
197,216.

Closely cennected with this idea, is the belief in HEAVEN and
HELL which already Zarathustra Spitama himself clearly prows
nounced in his Géthas. The name for Heaven is Grard-demdna
(Gorotmaz in Persian) i. e. house of hymns, because the angels
are believed to sing there hymns (Yas. 28,10.34,2.), which
description agrees entirely with the Christian idea as founded on -
the prophet Isaiah (ch. 6), and the Revelation of St. John. Gar
deména is the residence of Ahuramazda, and the most blessed
men (Yas. 51,15). Another more general name for Heaven, .
is ahu vahista, i. e. the best life, afterwards shortened to valisia
only, which is still extant in the modery Persian * Beheshé” i. e.
Paradise. :

Hell is called Drijé demdna, i. .e. houso of destructmu, in tlm N
Gthas. It is chleﬁy the residence of the poets and priests of . ;%
the Deva religion, i. e. the Rishis of the Brahmans (Yaa. 46,1L,).
The lm;; JDame, is Duka]aa. which is preserved in the modern -
Persian Dugak (Hell). .

84
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Between Heaven and Hell is CHINVATPEﬁU(C'MmM pidi.e
the bridge 8f the gatherer, or the bridge of the judge (Chinvat can
have both meanings), which the soul of the pious alone can pass,
while the wicked fall from it down to Hell. It is mentioned as
we have seen, already in the Géthas (Yas. 46,10.11.).

The belief in the RESURRECTION of the body at the time of the
last judgment forms also one of the Zoroastrian dogmas as the
reader will have learnt from passages, communicated above (pag.
196). In consequence of Burnouf's inquiries into the phrase
yavaécha yavaldtaécha, which had been translated by Anquetil
¢ till resurrection,” but which means nothing but ¢ for ever,”
the existence of such a doctririe in the Zend Avesta was lately
doubted. But that there is not the slightest reason for doubting
it, every one may convince himself from the passage com-
municated above (pag. 196), where it is clearly stated, that the
dead shall rise again. That the resurrection of the dead body
was a common belief of the Magi, long before the commence-
ment of our era, one may learn from the statement of Theopom-.
pos (see pag. 6). Now the question arises, has already Zarathus-
tra Spitama pronounced this doctrine, which is one of the chief
dogmas of Christianity (and the Jewish and Mahommedan
religions), or is it of later, perhaps foreign origin ?

Though in the Gathasthereisnoparticularstatement made of the
resurrection of the dead, yet we find a phrase used which was after
wards always applied to signify the time of resurrection and the
restitution of all life that was during the duration of creation lost.
This is the expression jfrashem kerenaon ahdm (Yas. 30,9.*
see abovel43.) “ they make the life lasting,” i. e. they perpetuate
the life. Out of this phrase the substantive frashd-kereti, i. e.
perpetuation of life, was formed, by which, in all the later Zend
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
frashé-Fkereti, one may distinctly infer from Vend. 18,51., where
Spenta Armaiti (earth) is invoked to restore ¢ at.the happy time

# A foll explanation of it is to be found in my work on the Géathes vol. I, pag.
108-112,
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of perpetuation of life, the seeds lost and make of them a pious
Zoroastrian who knows the Gfithas, the Yasna, and the divine
conversations.”

According to these statements, there can be no doubt, that
this important doctrine is a genuine Zoroastrian dogma, which
developed itself naturally from Zarathustra Spitama’s sayings.
There is not the slightest trace of its being borrowed from a
foreign source.

Besides these direct proofs we have of its forming a genuine
and original part of Zoroastrian theology, it agrees wholly
with the spirit and tendency of the Parsee religion. All life
of the good creation, chiefly that of man, the bodily as well as
the spiritual, is a sacred pawn entrusted by God to man who

*mast keep clean the body from impurity, and the soul from sin.
If death destroys the body, (in its natural course),* it is mnot
the fault of man who falls to an inexorable fate ; but it is con-
sidered as the duty of God, who is the perserver of all life, to
restore all life that has fallen to the prey of death, to destroy this
arch fiend of human life and make the life then everlasting. This
is to be done at the time of the grand act of resurrection.

A detailed description of the resurrection and the last
judgment is contained in the 31st chapter of the Bundehesh (see
pag. T0-77 Westerg.), which is, no doubt, founded on original
Pend sources which are now lost. In it there is an old song
embodied, the purport of which is to show, that, though it appears
to the short-sighted mortals impossible, how the body, if once
dissolved into its elements, and its parts being scattered every-
where, could bo 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 the embryoes in the womb, etec.

For awakening the dead bodies, restoring all life destroyed by
death, and holding the last judgment, the great prophet Sosiosh

* Buicide is according to the Zoroastrian religion one of the most horrible crimes,
belonging to the class of the Margerzans or * deadly sins.” To the same class
belongs * adultery.” The committal of such ains leads straight down to Hell whence
1o Izeshne can release the soul.
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. (Soskgans in Zend) will appear by the order of Ahuramazda.
This 1deus #lready to be found in the Zend texts, only with the
difference, that sometimes several (pag 196.),50metimes only one
Sostoph i#"iéhtioned (see pag. 215.). The later Parsee Jegend
distinguishes three great prophets who will appear before the end
of the world. These are the ¢ men who perpetuate the life” (who
make frashd-kereli), men of the same stamp as the ancient
prophets and fire priests, and bearing the same name, viz.
Soshyant6. They will be commissioned to check the influente
of the devil, which increases at the time when this world is verging
towards its end, by restoring truth and faith and the good Zoroas-
trian religion. Their names are poetical and imply a simile: the
dark period of wretchedness and sin, in which they appear,
being compared to the night; and the era of eternal bliss
they are endeavouring to bring about, to the bright day.
The first is called Hulhshathra Mdo (Oshadarm4) i. e. the
moon of happy rule, the second is Hukhshathra Bdmya
(Oshadar b&wi) i. e. aurora of happy rule, and the third
and greatest is then called Soskyans (Sosiosh). He is be-
lieved to be a son of Zarathustra Spitama, begotten in
a supernatural way. Thisameans, that likewise as Zarathustra
Spitama wag the greatest prophet and priest in ancient tlmes,
Sosiosh will be the greatest of those to come. Therefore he a
brings with him a new Nosk of the Zend Avesta which was m’ﬁ‘x
known hitherto, to reveal it to mankind.

3
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Dadabhoy Pestonjee Pa,tel, Esq
Rauttonjee Eduljee, EE
Dadabhoy Cowasjee, Esq.

Ruttonjee Bomanjee Doobash, Esq.
Framjee Hormusjee, Esq. ...
Hormusjee Byramjee Moos, Esq.
Cowasjee Framjee's Sons ...
Serabjee Jamsetjee Jejeebhoy, Esq
Eduljee Cowasjee Bisnee, Esq. e
Karsondass Madhuvudass, Esq.
Cowasjee Eduljee Kanga,

Jamsetjee Rustomjee Erany, Esq.
Sorabjee Dhunjeebho; ]{Setns, Esq
Dossabhoy Dhunjecb oy Soorty, .
Eduljee Rastomjee, E
Jeewajee Ruttonjee’s Sons
M. R. Westropp, Esq... e e
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Names of Subscribers.

Number of

Copies.
Rauttonjee Bomonjes, Ei? . r 1
Dhunjeebhoy Sorabjee a.legamwalh, Esq o e 1
J. 8. White, Esq. . - 1
Pestonjae Jeewanjee, Esq. . 1
J. P. Hughlings, Esq. .. 1
R. W. Lodwic! Esq, CS8. .. . e 1
T. C. Anstey, Es . . 1
W. Wordsworth qu%V . 2
The Rev. Dr. John Wilson. ... - ]
Dr. R. 8. Sinclair ... - . 2
Lieut. R. C. Lockett ... . 1
Nusserwanjee Chandabhoy, Esq Amstant Engmeer 1
Muncherjee Rustomjee Heeramamcknah, Esq. ... . - 1
Pooxa.
Bishop of Bombay. ... . v e 2
Dustoor N. Jamaspjee, High Priest of the Pu.noen = ol 3
Major Candy .. - wl 1
Dorabjes Pestonjee Heerabagh Esq o s e 15
Dorabjee Eduljee Colabawala, Esq. ... . 1
Hormusjee Muncherjee Sopareewalla . . 1
Dorabjee Pestonjee, Esq., Government Contractor e o 8
Dinshaw Ruttonjee, Esq o e - 1
Pestonjee Bomanjee, e . 1
Byramjee Manocijee, . - . 1
Sorabjee Pirozsha, Esq. . . - 1
Hormusjee Jewajee, Esq. e . o 1
W. A. Russell, Esq., I'nnelpal ‘of the Poona College . - 2
SATTARA.
Dadabhoy Bezonjee, Esq. ... . 1
HYDERABAD.
Nawab Mookhtar-ool-moolk, Bahadoor (Salnr Jnng) e e 10
Dorabjee Dossabhoy, Esq. .. . ‘e 1
Jevanjee Ruttonjee, Esq. . 1
Jamsetjee Cursetjee, Esq. ... - 3
Bapoojee Vincajee, Esq. 1
Mnow.
Hormusjee Nusserwanjee, Esq. 1
IRDORE. .
Muncherjee Pestonjee, Esq. .. wr s aee - 1
Jamaspjee Nowrozjee, Esq. oo  woo  wee et we s 1
JAULNA.
Dinshawjee Merwanjee, Esq... e . 1
Jamsetjee Manockjee, Esq. .. e - - 1
















