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PREFACE.

The credit of the movement of holding Conferences
of Orientalists in India belongs to the Bhandarkar Orien-
tal Research Institute. The KExecutive Board of the
Institute, which had the idea lurking in its mind, from the
time of the very foundation of the Institute, passed, on
the 12th of December 1918, a resolution, expressing tho
desirability to hold such a Conference, at first, in Poona,
in 1919, It corresponded with some scholars to know
their views on the subject. It seemed quite appropriate
that the Institute should start this movement, because the
late Professor Sir Ramkrishna Gopal Bhandarkar, whose
honoured name the Institute hears, was the first distin-
guished Indian scholar of our Presidency who attended
one of such Oriental Congresses in Europe. He had, as
a Delegate from the Bombay Government, attended the
seventh Oriental Congress at Vienna in 1886. He has
given us an interesting account of his visit in his paper
entitled “ My Visit to the Vienna Congress’’, read before
the Bombay Branch, Royal Asiatic Society, on 11th Feb-
ruary 1887.! His presence there, in his “turban and
uparnein”? when added to his personality as a great
scholar, must have been very attractive at that Congress.
It appears from his paper, that he much appreciated the
advantages of such congresses or conferences. So, it
scems that, it was he, who first inspired his colleagues of
the Committee of his Institute with the idea of holding
such conferences in India.

‘When consulted about the desirability of holding
such confercnces, I agreed with great pleasure, as I
also had the good iortune of ha,vmg an mterestmg a.nd

1 Vide Journal, B. L R A. Socicty, Vol, XVU, Part I, No. 46,
pp. 73-96¢ 2 lbid.



xxu PREFACE

instructive experience of an Oriental Congress in Europe.
1t was in the cnd of 1888, that a flash of thought first
came to my mind, that I may tread humbly in the foot-
steps of Sir Ramkrishna G. Bhandarkar, and go to Europe
to attend the next Oriental Congress, the eighth Con-
gress, which was to be held at Stockholm. I remember
an evening in Junuary 1889, wheu the late Prof. Peterson
had invited a few triends, at his roomsin the Elphinstone
College, to meet Prof. Lanman of America, then a
budding scholar, now a great Oriental Scholar of the
first rank. There, In conversation with Prof. Lanman
and Prof. Peterson who was appointed Indian Secretary
of the coming Congress at Stockholm, the first flash of
thought to have some oxperience of an Oriental Congress
in Europe, matured a little. At last, I made np my mind in
June 1889, and started on 65th July, in the midst of a heavy
monsoon which upset me for a fow days. The next fow
days set me up, and the rest of my voyage and travels and
my visit to the Congress, turther set me up, as it were, in
a career of progress in life as a student. The Congress
was presided over by tho late learned King, His Majesty
King Oscar, who opened the Congress with a speech in
Latin. I had the pleasure of being onec of those who were
put down as speakers for expressions of joy at the meeting
of the Congress. I was the first Parsce in an Oriental
Congress, and I remember well, how my address on that
opening day in the Avesta, rocited in the singing tone of
a Parsee priest, was liked by the assembly, and among
them, by the learned King himself, who, later on, honour-
ed me with the presentation of a beautiful gold medal of
the Diploma of Litteris et Artibus. That was the first
medal I had the humble pleasure of winning in my life.
I pray to be pardoned for this little autobiographical
diversion, and say, that, with all the vivid recollection of
what I had seen, heard, read and learnt at the feet of some
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great Oriental Scholars like Prof. Max Miller at the
Congress, I, with very great pleasure agrced, when con-
sulted, as said above, to the proposal of holding Oriental
Conferences in our country.

T had the pleasure of personally attending all the six
Congresses! held upto now except the fifth, held at
Lahore. I had the pleasure and honour of presiding at
the fourth Oriental Conference at Allahabad. Thanks
to God, I am honoured, by our and some foreign
Governments and Institutions, in recognition of my
humble literary work. Of all these honours, I value
two, the most—that of being calléd to the Presidential
Chair of one of such Oriental Conferences and that of
being honoured, later on, by my own Alma Mater, the
University of Bombay, with its honoured LL.D. degreec.

As an humble souvenir of all the above associations
with the Oriental Conferences and of the inspiration for
{urther study given by them, I beg to dedicate this work
of “ Oriental Conference Papers” to the President, the
Vice-Presidents, and Members of the Bhandarkar Oriental
Research Institute, which started the movement of these
Oriental Conferences in India. I had the pleasure of
dedicating one of my works, “ The Memorial Papers ”, to
the Sacred Mcmory of the late Sir Ramkrishna Gopal
Bhamlarka.r the Presldent of the Instlt,ute, and the origi-

1 The six Lonfcrences were the followmg

Year Place Presidents
October-November 1919 Poona Sir Ramkrishna Gopal
Bhandarkar,
January-February 1922 Calcutta Dr, .Sylvain Levy.
December 1924 Madras Mahamahopadhaya Gan-
ganath Jha,
November 19826 Allahabad Myself.
November 1928 Lahore Mahamahopadhaya Hara-

prasad Shastri.
December 1930 Patna Pandit Hiralal.
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nator of the idea of such Conferences, and now I take
the likerty and the pleasure of dedicating this Volume to
his Institute.

As the President of my K. R. Cama Oriental Insti-
tute for two years and as its Hon. Soccretary for
nearly 10 years, I have been often inspired by the
work of the late Sir Ramkrishna Gopal Bhandarkar,
whose name the Institute bears and by tho work of a
galaxy of scholars connected with the Institute. I re-
member with pleasure the fow words of appreciation of
my humble literary work uttered by Dr. Bhandarkar in
his Presidential address as the President of the 1st
Oriental Confercnce at Poona. Again, I remember with
pleasure and gratoful feelings, my association with that
Institute as one of its Honorary Members, one of its Vice-
Presidents and as a Lecturer once on its platform. So,
I beg to repeat, that it is with intense pleasure that I
connect this Volume with the honoured name of the
Institute.

I have read, in all, 15 papers before the various
Sections of the Conferences. Out of these 15, ten are
published in this Volume. One,—that on ‘‘ Prophylactic
Disguises”, read in the Section of Anthropology at the
Madras Conference,—is being published in my Anthro-
pological Papers, Part V. Four remain to be published.

I beg to offer my best thanks to my learned friend
Mr. Bomonji Nusserwanji Dhabhar, M.A., for the valued
help he hag kindly given me in preparing an exhaustive
Index for this Volume.

JIVANJI JAMSHEDJI MODL.
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LADiES AND (FENTLEMEN,

I beg to thank you very much for electing me the
President of this Fourth Oriental Conference. I had the
pleasure of attending all the three preceding conferences,
at Poona, Calcutta and Madras, and when I remember
that those Conferences had, as their Presidents, scholars
like the late Sir Ramakrishna Gopal Bhandarkar of Poona,
Prof. Sylvain Levi of the Institute of France, and Dr.
Ganganath Jha, the distinguished Vice-Chancellor of
the University of this city where we have met, I feel
honoured in being called upon, to sit on the chair worthily
occupied by these eminent scholars. This honour of
being chosen as the President, out of hundreds of capa-
ble scholars of the country—a country as great as a con-
tinent—is, as said by my last predecessor, Dr. Ganganath
Jha, “the highest that can be obtained by an Oriental
scholar”’; and so, I appreciate it. Ibeg to assure you,
that I always like to look at honours, not only as honours,
but also as further calls for duty and responsibility.
Privileges and responsibilities, both, must go toge-
ther with honours. So, I feel, that it is my duty, not
only to carry on well the traditions always attached to
such Presidential chairs, but also, after retiring from the
chair, to continue to work in the cause of Oriental learn-
ing and to advance it.

‘We all mourn the loss, caused, since we last met at
Madras, by the death of our first President, Sir Rama-
krishna Gopal Bhandarkar. Indian scholarship bemoans

1 ‘1his address was delivered from the Presidential chair, at the
ourth Oriental Conference at Allahabad, on 5th November 1928,
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the loss caused by the death of this eminent Indian scholar,
on 14th August 19256. I remember to-day with pleasure
and gratitude, the few words he mentioned in his first
Presidential address about my humble literary work. I
was a pupil at the Elphinstone College, when he acted there
as the Professor of Sanskrit. Though not his shisya,
my second language being Persian, I looked to him
with respect as to a shikshak, with reverence as to a guru.
Our Iranian books speak of great men as possessing
kharenangh (P. ., s ), which is a peculiar kind of glory or
halo or light on their face. I remember, as a fresh man
at the college, being aftected by his dignified look, shedd-
ing the light of intelligence and virtue; and we all
know, what brilliant light he has thrown on the path of
Oriental studies. Let us remember piously, at thig

gathering, his Holy spirit in the words of our old Iranian
form of homage:

Vaedhya-paiti Ramakrishna Gopal Bhandarkar

atdar Yad bad anosheh ravan ravani

SPEATCHT JATIE : TAFT |

AT AT o qATII
May the spirit of the immortal-souled Professor
Ramakrishna Gopal Bhandarkar be rememberd here,
Hamazor frohar-i Ramakrishna CGopal Bhandarkar
bad, awa hama frghari danikin danesh-riinidiran
danesh-padiraftirin hirvadan havishtin kherdmandan

nek-kerdaran va vehan va frarunan bad.

Translation:—May (our thoughts) be in unison with
the holy spirit of Ramakrishna Gopal Bhandarkar, and
with the spirits of all those who are w1se, Who are tea~

1 This Sanskrit version 18 rendercd in the words of Neryosang,
the Sanskrit translator of the Avesta. Vide “Collected Sanskrit Wri-
tings of the Parsis,” Part I, Khorda Avesta.Arthah, by Ervad Sheriar-
ji Dadabhai Bharucha (1908), p. 32, 1. 18,
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chers of learning, who advance learning, who accept
learning, who are teachers and who are learners, who
are possessors of wisdom, who practise virtue, and
who are good and honest.

After referring with sorrow to the loss of our first
President, let me turn with pleasure to a message from
our second President, Prof. Sylvain Levi of the Institute
of France. When I informed him about my proposed
appointment as your President, he, after congratulating
me as his confrére in the Presidentship, thus wrote to
me :— When you deliver your Presidential address, you
may remind the members of the Conference of my last-
ing gratitude for an honour which gave me so much plea-
sure, as being granted by my S e ’s, I mean the gotra
of Sarasvati.’”’ This message of a member of our Saras-
vati gotra in the far West seems, by coincidence, to be,
as it were, an appropriate message in this city of Prayaga
(34TT), which is held to be sacred, as a contluence
of the Ganga, JJamna, and the invisible Sarasvati. This
Conference, at this confluence of the above sacred rivers
of India, is a proper rendezvous for the thoughts of the
sagotras ol the West and of the East. At this Prayaga,

we all have - ¢, ofter the prayaga, the sacrifice, of
our literar+ .' i, our Sarasvati mati. We look to
many Orier * .-#lars of the West as our sagotras. But

Prof. Levi, like his confrére, Prof. Emile Senart, and some
others, had been long in our country and had drunk with
us, here, in the country, the sweet milk from the breast
of the Sarasvati mafta. So, his message of remembrance
and gratitude is donbly welcome to us. I need not tell
you, that we ¢ the Bast have every reason to be proud
of having s¢ -« like Dr. Sylvain Levi as members of
our gotra. They atc members, to whom, in turn, our
gratitude is due for all that they have done for a number
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of years to advance the cause of the Sarasvati gotra. We
all have our gotras and we all think one thing or another
of the superiority, or of this or that characteristic, of
our gotras, but the gotra, to which he has so kindly and
gratefully referred, is the gotra of gotras, to which we
all are glad to belong. Scholars like Dr. Levi add to the
A (kirti), to the glory of cur gotra. Let us send to
him our good thoughts and words, thank him for his kind
mescage of fraternity, and, at the same time, let us all
pray that God may help him and his confréres of the
West, and us and our confreres of the East, to be worthy
and dutiful sons of the Sarasvati gotra.

This kind message from a confrere ot the West leads
us to think of the past and of the future of our Oriental
studies and to take a retrospective view of the help given
to us hy Western scholars and of the prospective view of
what we, ourselves, should do now.

When we take a retrospective view of the advance-
ment of our Oriental studies, two names prominently stand
forth before us, as those of two great scholars of the
West, who advanced, what we may call, the modern
western method of Orilental studies. These names are
those of that great French traveller-scholar, Angquetil
du Perron and of William Jones. Of these two names,
the name of Anquetil du Perron has been very properly
associated with Iranian studies by Sir Ramakrishna
Gopal Bhandarkar in his Presidential address at the
first Oriental Conference. The name of William Jones
is well assoeiated with Indian studies. But, in this
connection, I think, sufficient Justice is not done to
Angnetil. When Indian students think of the question of
the modern revival of Oriental learning, their thoughts
go to William Jones (1746~1794), who, landing at Cal-
cutta in 1783, laid the foundation of the Asiatic Society
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of Bengal in 1784, Now, I think, that, though all honour
is due to Sir William Jones for founding the Asiatie
Society of Bengal and thus commencing, as it were, the
modern revival of Oriental studies, we must not stop short
at his name. I think, some credit is due to Anquetil du
Perron also for introducing. not only Iranian studies, but
also Indian studies in Europe. Anquetil’s influence upon
the study of Indian literature was both indirect and
direct. His three volumes of the Zend-Avesta and his
other writings in the literary journals of his country drew
the attention of Western scholars to Tndia and Indian
literature.

I think, it was Anquetil du Perron who indircetly
drew the attention of William Jones to India and to
Indian languages. William Jones (born in 1746) had a
taste for Oriental studies, when at Harrows and, later on,
at Oxford. But, that Oriental turn was towards Persian,
Arabic and Hebrew. He was a youth of 25 years of age,
when Anquetil published his Zend-Avesta in three volumes
in 1771. Anquetil had, in his first volume, made an
attack upon some Oxford scholars. Young William Jones
was, as said by another French savant, * wounded to the
quick by the scornful tone adopted by Anquetil towards
Hyde and some other English scholars.”’ The result was,
that William Jones wrote a strong letter in French to
Anquetil, running down, not only Anquetil, but also the
Zend-Avesta. * The Zend-Avesta suftercd for the fault
of its introducer, Zoroaster for Anquetil.’””? Of course
Anquetil’s translation of the Avesta, was based mostly
on its Pahlavi rendering of later times and was much
crude. It had, what is termed, an “outlandish garb’’. #
So, William Jones thought that Anquetil was duped by
the Parsee priests of Surat, who might have passed on to

1 Prof. Darmesteter, 8. B, E,, Vol. IV, Introd. I, 18t ed., p xv,
2 Ibid., XVI,
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him books which could not be the books of s great sager
of olden times like Zoroaster. European scholars at the
time got divided into two camps—one siding with William
Jones and another with Anquetil. Among the former,
one was a German scholar named Meiners. He, in his
criticism, is said to have struck a new chord, He referred
to scme ideas in the Zend-Avesta of Anquetil which
resembled those of the Brabmius on the one hand and
those of the Mahomedans onthe other. As to the first,
the similarity of the ideas in the Avesta with those in the
Vedas, many Iindu scholars are aware of. Meiners
saw in this similarity “a proof that Parsiicm is a medley
of Brabmanical and Musulman tales’”’.! Meiners pre-
gented this view, L.ut it was left to other scholars to work
out this point further. As sail by Prof. Darmesteter,
“ Modern scholarship, starting from the same point, came
to that twofold conclusion, that on the one hand, Parsiism.
was one of the two elements out of which Mahommed
formed his religion, and, on tke other hand, that the old
religions of India and Persia flowed from & common
source.”’? Thug, we see that Anguetil du Perron’s work
in the field of Zend-Avesta drew the attention of scholars
to the study ot Indian languages and Indian literature.
I think, it was this attention that drew William Jenes to
India. He thought of coming to India for higher
studies, not only in his first favourite line of Persian and
Arabic, but also in Indian languages and literature. The-
fact, that William Jones came to India on duty, with the
special view of further studies, is proved by the fact that
very shortly after his Janding at Calcutta he moved the
guestion of founding a Society.
As an instance of Anquetil du Perron’s direct influ-

ence upon the cause of Indian literature, we may refer-

-—

1 Ibid., XVil. 2 Dhid
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to the very first volume of his Zend-Avesta which contains
what he calls *“ Discours Préliminaire ’’, i.e, Preliminary
Discourse. It is a volume of more than 500 pages. It
treats more of India and the Indians than of Persia and
the Persians.! I had the pleasure of finding from Colombo
in Ceylon a set of his three volumes, which belonged
to his own library and which he had embellished with
further notes on margin, and to which he had attached
some original letters received by him from some scholars
of Europe. The notes and letters in this valuable set of
his volumes lead us to see that his work had drawn the
attention of several scholars.? Again, he is said to have
drawn the attention of Western scholars to India by his
other works like “ Legislation Orientale *’ (1778), * Recher-
ches Historiques et (Féographiques sur 1’Inde’’ (1736).
But his most important work was the “ Oupnek’hat ’’ or
the Upanishads. Anquetil had studied the Upanishads, not
from the original, but from their rendering in Persian. Tho
Upanishads were one of the many Sanskrit works trans-
lated into Persian, inthe times of the Mogul Emperors.?
In 1801, he published a Latin translation from the Persian
rendering of the original Sanskrit. The translation is said
to have proved very instructive to that great German

1 Vide my paper before the B. B. R. A. Society, entitled
“Anquetil du Perron of Paris. India as seen by him (1755-6(.)."
J.B.B R.A.S., Vol, XXI1V, pp. 313-81.

2 Tide my paper “A Few Notes on Anqgnuetil du Perron’s own
copy of his Zend-Avesta, I'Ouvrage de Zoroaster, recently discovered
in Colombo,” read before the B, B. B. A. Society on 20th July 1924.
Vide the Journal of the K. R. Cama Oriental Institute, No. 5 (pp. 59-
118).

3 For some account of these translations, wide my paper “King
Akbar and the Persian Translations of Sanskrit Works” before the
First Oriental Conference at Poona, (Jour. of the Bhandarkar Oriental

Research Institute (192!-25), Vol. VI, Part II, pp. 84-107.)
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phiosopher Schopenhauer (1788-1860), who is said to
have been much influenced by its teachings. He said :
*“In the whole world there is no study so beneficial and so
elevating as that of the Upanishads. It has been the
solace of my life, it will be the solace of my death.’
Anquetil has finished his above Preliminary Discourse with
the following words, drawing the attention of scholars
to India : “ L'Inde cst une contrée fertile, qui oftrira
toujours au vrai sgavant, méme au simple Curieux, une
Moisson abondante d’objots de recherches également utiles
et intéressantes’’? (India is a fertile country which always
ofters to a true savant as well as to a simple Inquisitive
person, an abundant harvest of objects for research, equally
useful and interesting). Thus, Anquetil du Perron, by his
words and works, drow the attention of Western scholars
to India and had a hand in bringing about the revival of
Indian studies So, the names of both Anguetil du Perron
and William Jones may go together in our recognition
and appreciation,

After the work and discoveries of these two scholars
—one English and another French—critical studies of
Oriental literatures spread in Europe. (termany joined
England and France. There began what is called “the
Oriental Movement’’ in Germany. In this connection, 1
will draw the attention of those Indian scholars, whoge
attention is not already drawn, to a very interesting and
instructive monograph, entitled “The Influence of India
and Persia on the Poetry of Germany*’, by Dr.F, J. Remy,3
As this excellent brief monograph shows, the Oriental
Movement was in the direction of both, Persian literature
and Indian literature. The Persian Gulestan and Bostan

1 Vide “Redemption, Hindu and Christian,” by Dr, Cove, p.53.
2 Vol. 1, p. 541,
3 Columbia University Germanic Studies, Vol, I, No, IV (1901).
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of Sadi and the Divan of Hafez were familiarized in
Europe. So were the Sanskrit Hitopadesha and the
Bhagvat Gita. Of all the poets, who familiarized some of
the gems of Oriental literature, we, Pargees, are in-
terested in Goethe, who 1is properly spoken of as
the German Hafez, because in his West-Ostliche Divan,
written somewhat on a model of the Divin-i Hafez, he
has included a nameh or a book ecallel Parsi-nameh or
Buch des Parsen (The Book of the Parsees).! Tt is said,
that the time of the two brother poets, the Schlegel bro-
thers—Frederich Schlegel and August Wilham Schlegel
—was “the period of the foundation of Sanskrit philoso-
phy in Germany. Fnglish statesmanship had completed
the material conquest of India, German scholarship
now began to Jjoin in the spiritual conquest of the coun-
try.”’2 Frederich Schlegel’s book * Die Weisheit der
Inder”’, i.e, “The Wisdom of the Indians 7, is said to
have familiarized the German-knowing people of Europe
with some chosen gems from the Mahabharata, Rama-
yana and the writings of Manu. Later on, Denmark and
then other countries joined the Oriental movement.

Let us hope that the East may continue to draw the
West, not for territorial conquest, as in the past, but for
mutual intellectual and spiritual advantage. In this
connection, I am reminded of the Proceedings of the
Socigté Asiatique of Paris which celebrated its centenary
about four years ago. I was pleased to read in the
reports of the Proceedings, the following views of two

1 Vide my paper ‘ Goethe’s Parsi-ngmeh or Buch des Parsen,”
J.B.B. R. A.S., Vol. XXIV, pp. 66-95. Vide wy Asiatic Papers,
Part II, pp. 119-148, Vide my paper “ Hafiz and Goethe” before the
Second Oriental Conference (Proceedings and Transactions of the
Second Oriental Conference, pp. 601-606).

2 Dr, Remy’s “Influence of India and Persia on the Poetry of

Germany,” p. 30.
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Western scholars who had visited our country. Prof.
Lanmann of America said, that the lessons which the East
gave to the West were—(a) “ La vie simple, (b) la modera-
tion de desirs, (¢) 1’apaisement de l’esprit, (d) et par des-
sus tout la recherche de Dieu et le sentiment de 1’imman-
ence divinel’’ ( (a) simple life, () moderation of desires,
(¢) peace of mind, (d) and, above all, the search of God
and the sentiment of divine immanence). Dr. F. W.
Thomas of England said : “ In Asia, the peoples of Europe
might discover unsuspected secrets of their own past...... 2
The traces left by the passage of humanity are as inde-
lible as those of natural forces.””” May God grant that,
sentiments like these may continue to bring the East and
the West into closer contact,

Having thrown a brief retrospective glance on the
past, let uscast a hopeful eye towards the future. We
foresee a brilliant future. During the past few years, we
have seen the foundation of the Bhandarkar Oriental
Research Institute at Poona, the K. R. Cama Oriental
Institute at Bombay, the Bihar and Orissa Research
Society at Patna, the Mythical Society at Bangalore. The
work of these and such other societies augurs well for the
future. As the Present has rested upon the Past, so will
the Future rest upon the Present. Let us not only pass on
to the Future, the good which we have inherited from
the Past, but let us add something good of our own.

In this connection, let me say here a few words on
the coming great work of the Mahabharata which the
Bhandarkar Oriental Research Institute of Poona has
undertaken from 1919, when we first met at Poona. The
work of the Mahibharata undertaken by the Institute is,

—

1 'The Proceedmgs of the Centenary of the Société Asiatique of
Paris in 1922, p. 18.

2 [bid., p. 19. 3 Ibid. p. 20.



PRESIDENTIAL ADDRESS 11

to use our Gujarati word, really H&iaira (mahabharat),
i.e., great, stupendous. Prof. Max Miiller once said : *“ I
expect the time will come, when every educated
native will be proud of his Mahibhirata and Rima-
yana as Germans are of their Nibelunge,! and
Greeks, even modern Greeks, of their Homer.”” Max
Miiller’s mention of Homer in conneetion with the Maha-
bharata reminds me of the fact that the Mahibharata
geems to have been known to the Western world from the
very first century after Christ. Dio Chrysontonius, ono
of the patristic writers, who flourished in the first century
A.C. (about H0-117), is believed to have referred to the
Mahibharata, when, in one of his writings on Homer, he
said : “ Even among the Indians, they say, Homer’s poetry
is sung, having been translated by them into their own
dialect and tongue.”” Te added ‘‘ The Indians are well
acquainted with the sufterings of Priam, the lamentations
and wails of Andromache and Hecuba and the prowess
of Achilles and Hector.”” 2 Again, Philostratus, a great
Greek sophist (born about 170 or 180 A.C.), who is well-
known as the writer of the life of Apollonius of Tyana,
is said to have spoken of Tarchus (Perhaps Vyasa), a Hindu
sage, as knowing the works of Homer. This Apollonius
was, as it were, a Greek yogi, who abstained from wine and
flesh and put on simple linen, went bare-footed, allowed
long hair to grow on his head and slept on bare ground
without any bedding. He is said to have travelled into

1 Nibelungenleid is the collection of the songs (leid) of the race
of Nitelunge. The Germans regard this great epic as one of the most
precious gems of their literature, For a brief account of this German
epic, vide my paper on “The Early History of the Huns and their
Inroads in India and Persia” (J. B. B. R, A, S, XXIV, p. 552, My
Asiatic Papers, Part 11, p. 306.)

2 Dr J. Eggeling’s article on Sanskrit (Encyclopmdia Briten-
nica, Vol. 21, 9th ed,, p. 281).
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Persia and India. This reference also is a reference to
some episodes of the Mahabhairata.

Let us pray, that the time, expected by Max Miiller
Bhat, as said above, may soon come, and let us look ab
the work that is being done at Poona, as the work bring-
ing about the expected time. The Tnstitute will add 2
beautiful laurel to its cap, if it carries this great work
to a successful end. Indian scholars should consider it
their pious duty to do all they can to sce the work
successfully through. The work was well begun by Mr,
Utgikar and it has been now right seriously launched
for its destination under the very able captainship of
Dr. V. S. Sukhthankar, a scholar who has drunk, and
drunk well, at the founts of hoth, the Eastern and Wes-
tern centres of learning. His efficient editorship and
secretaryship, ably helped by an Editorial Board, consist-
ing of scholars like Prof. Rajvade, Fr. Zimmermann,
Dr. V. M, Paranipye, Mr. N. B. Utgikar and Mr. V. P.
Vaidya, Bar.-at-Law, are a guarantce for the success of
the work. But a hearty co-operation is necessary from
all Indian scholars who are in a position to help the work.
The success of the work will chiefly lie in the correctness
of the text; and, to secure that end, all Indian scholars
should co-operate. What is most essentially wanted is
the supply of old manuscripts for the purpose of collation.
Indian scholars should co-operate in collecting MSS,,
examining them, and sending them to the Bhandarkar
Institute. They will be doing well, if they, not only col-
lect the MSS. and send them to Poona, but if they also do
some preliminary work of first examining the MSS.
which they send and preparing notes which may some-
what facilitate the work at the head-quarters. It isa
monumental work and it requires monumental help from
all the four corners of India, not only of India, but also of
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other parts of the world where old MSS. have gone. 1
think it will be well if somebody is deputed to visit the
libraries of Europe for this purpose.

In this connection, I beg to appeal to all the Native
States of India to lend their support—their financial
support and their intellectual support. It is with some
regret that I learn, that in the case of some States
possessing some valuable MSS., there is much of official
references from one department to another. This may, or
may not, be due to a want of proper appreciation of the
greatness of the work. ButI think a word or two from
their Highnesses at the heads of the States to the depart-
mental heads will be weleome. Our sva-deshitsm must
be most essentially sought in the field of Indian litera-
ture. We have been, for years, looking much to the West,
and we are much indebted to the West for all that it has
hitherto done. But, we must not continue to look to the
West, folding our hands. Does not India think, that it
will redound to its credit, if it does not wait for Europe
or America to issue a good authenticated edition of its
great epic, but does the work itself ? Our old Indian
tradition is, that Shri, the goddess of wecalth, and
Sarasvati, the goddess ot learning, should stand by the
side of one another. Here, in the case of this monu-
mental work, the above Editorial Board of the learned
worshippers of Sarasvati, turn to the sister goddess
Shri, and pray, that she may ask her devotees to
lay their ofterings of wealth on the threshold of the
temple of Sarasvati. Financial help from the Native
States and rich nobility and gentry will be much welcome
to the Editorial Board. It is an act of punya (I9), an
act of meritoriousness, to feed the physically poor. It
is equally an act of punya to feed the mind of those who
are intellectually poor. It is such beautiful epics that
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help greatly the intellectual feeding of the intellectually
POOT.

The Editorial Board lately formed, as said above, at
Poona, reminds me of an Editorial Board formed by King
Akbar for the Mahibharata. Akbar seems to have taken
a view, somewhat similar to that of Max Miiller, that we
Indians, should be proud of the Mahabharata and know
something of it. So, he seems to have thought of bringing
its contents within the reach of his Persian-speaking sub-
jects. Abu Fazl and Badaoni give us a good account of
Akbar’s fondness for that book of books of the Hindus,
which was named Razm-namch (&b ¢ ), i.e- the “ Book of
Wars’’. Abu Fazl has a long dissertation on the learn-
ing of India (glwyam 215). He describes the nine
schools of philosophy (Vls & J.as) and then, under the

heading of karma, refers to the Mahibharata. Now we
learn from Abu Fazl’s Ain-i Akbari and Badaoni’s Mun-
takhab-ut Tawarikh, that Akbar had, as it were, formed
an Editorial Board of the following learned members of
his Court to translate the Mahabh:iirata in Persian: Naqib
Khan, Maulini Abdul Qadir Badaoni, Shaik Sultan of
Thaneswar, Mulla Sheri and Shaikh Faizi. The work
was divided among them and the noble king himself, as
it were, presided and encouraged them by his personal
attendance and sympathy at their sittings. All of the
above court-scholars, except one, did not know Sanskrit
well. So, they were given the assistance of some learned
Pandits. The Pandits explained, and they rendered the
text into Persian. Akbar himself at times, explained to
the translators, how to render the Pandits’ version into
Persian. They were at work continuously, for at least

four years, in this great undertaking, of which one of the

Editors said:

polaa Gilge Jb ooy o dle H1ca 00 O
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1.¢., I render into modern language, the knowledge of ten
thousand years.

I have referred to this subject of Akbar’s laudable
efiorts with a view to appeal to you, my brother-scholars,
> help in this great work which has been so well appre-
iated by personages like Akbar and Max Miller.! Tranian
cholars are also interested in the Mahabharata as some
f its episodes are similar to those of the Shih-nimeh of
Pirdousi. Their Shah-nameh ig, as it were, their Mahibhi-
-ata of Persia. It is said that Akbar’s attention wag
Jirected to the Mahabharata when he was once hearing
the reading of the Shah-nameh.

At the present Editorial Board we have no Akbar to
preside. But, in the present Governor of Bombay, Sir
Leslie Wilson, we have a high-minded and sympathetic
representative of our King-Emperor who occupies at
present the Indian throne of Akbar. His Fxcellency’s
sympathy towards the work of the Institute is well-known.
We cannot appeal to him to preside at the meeting of
the Editorial Board as Akbar did. But we, the children
of Sarasvati, can look to him as the representative of Shri,
as the representative of the Shrimant class, to stand by
the side of the Mahibharata movement at Poona and give
it all possible financial help he can. In the meantime,
we have the satisfaction to know, that another Shrimant,
Shrimant Bala Saheb Pant Pratinidhi, Chief of Aundh,
has made a chdndlo (Aigdl), or auspicious present, of one
lakh of rupees, to wish all good luck to the movement.
We are indebted to this Shrimant, to this honoured repre-
sentative of Shri, for all his help and sympathy.

1 For a detailed account of Akbar's movement for a translation
of the Mahabharata, vide my paper “King Akbarand the Persian
translations of Sanskrit Books before the First Oriental Conference
at Poona (Annals of the Bhandarkar Institute (1924 -25), Vol. VI, Part
11, pp. 84-107).
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After appealing to you for some ald in the cause of
the work of the Mahabhirata, the successful completion
of which will augur well for the future of our studies,
I will draw your attention to a question of general interest,
which requires a closer attention in the future. I beg to
suggest that we must now have in our studies, what one
may term, a “ Broader OQutlook’’. Now-a-days, we speak
of special lines, special branches or special subjects of
Oricntal studies. That is all good. But, what T want to
say 13, that in addition to our having our special branches
of study, we must try to have side-lights on our special
branches from all sides. T know that scholars have been
doing so to some extent. But we must try to do so more..
Tt is well said, that “one who knows his own religion
alone, does not know it well; one who knows his own
language alone, does not know it well; one who knows
his own country alone, does not know it well.”” Similarly,
to know one’s own gpecial subject well, one must have a
broader outlook, must try to seek light from other sources.
He must look, not only to collateral branches of Oriental
studies, but also to other fields of knowledge.

For example, I beg to draw the attention of my
brother-scholars to a higher, deeper and broader study of
the question of the Iranians In India. We know from
Indian books—and you my Hindu brethren know this far
better than myself—that India knew Iran from olden
times. On the other hand, we know from Iranian books,
especially from the Avegta,! that Iran knew India trom
olden times. It is well known, that the Anclent Persiaus
had, from the times of Darius the Great, three of whose
twelve satraples belonged to India and its frontiers, closer

1 Vile my paper, * India in the Avesta of the Parsees,”
read at Calcutta, on 2nd July 1913, (Journal of the Bengal Asiatic
Society, New Series, Vol. 1X, No. 10, pp, 427-36. Vide my Asiatic
Papers, Part 11, pp, 201-10.)
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relations with India. Some known Mahomedan writers,
and among them, Ferishta, who is more known to us,
being an Indian writer, go to times anterior to that of
Darius, and say that the Iranians had come into contact
with India even from the times of the Peshdadian and
Kayanian dynasties of Persia. Coming to our times, we
know that the late Dr. Spooner, whose loss we all bemoan,
was one, who, led by his excavations at Pataliputra, repre-
gented that Iran had come into closer contact with India.
Some of his views were considered wild and as overshoot-
ing the mark. But now we find, that some Indian scholars
out-spooner Spooner.l I think the whole question still
requires further elucidation.

Woe saw above, that tho West knew something of the
Mahabharata from olden times, from the first century.
What had led it to know India ? It was Persia, spoken of
as “the ante-chamber of the Kast’’, that served as an inter-
mediary, between the West and India. The literature of
Perwia itself possessed some episodes similar to those of the
Mahabharata and the Rimayana. For example, there is
a similarity between the cpisode of the renunciation ot
Yudhishthira in the Mahabharata and the episode of the
renunciation of king Kaikhshru in the Shah-ngmeh.
Both these have a somewhat similar parallelin the renun-
ciation of Patriarch Enoch, mentioned by Hebrow writers.?
Again, as pointed out Mr. Pallonji B. Desal, there is somo
similarity between the cpisode of Siti and Ravan in the

1 Tide the paper on ¢ Foreign Connection of Buddha » by Sree
Akkiraj Umakanta Vidyasekhara, Pandit of the Presidency College,
Madras, read before the Third Oriental Couference at Madras in 1924,

2 Vide Prof. Darmesteter’s paper ‘ Points de Contact entre le
Mahabhéarata et le Shih-nameh” (Journal Asiatique, 1887). Vide
my “ Glimpse into the work of the B, B, R, A. Socicty during the last
100 years, from a Parsee Point of View” (Journal B, B. R. A. 8,,
Centenary Volume, pp. 97-99).
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Ramayana and that of Homai and Beh-afrid and Arjasp
in the Shah-nameh.

It is a fact, that Persia had come into closer contact
with India. So the study of Iranian religion, history and
literature should, I think, be attended to by Indian
students to a larger extent than at present. In the matter
of religion, I will here draw the attention of my Hindu
brethren, to the work, entitled “ Indo-Iranian Religion’’, of
a Parsee scholar, Mr. Shapurji Kavasji Hodiwala, which is
introduced with an appreciative Foreword by the Hon’ble
Mr. Sachidananda Sinha. If some scholars want to read
some of the writings of the ancient Parsees, as translated
into Sanskrit by a Parsee priest who lived about 700
years ago, I beg to draw their attention to the work of
a ripe Parsee scholar, who knew Sanskrit well, the late
Ervad Sheriarji Dadabhoy Bharucha. He has, under the
auspices of the Trustees of the Funds and Properties of
the Parsee Panchayat of Bombay, an institution which
I have the pleasure and honour of serving, since the last
334 years, as its Secretary, prepared a series of seven parts,
under the title of “Collected Sanskrit Writings of the
Parsees’’. Five parts of the series have already been
published. The remaining two, will be published as his
posthumous work. This series will help Indian scholars
to know something about the literature and religion of
their Iranian brethren.

Next to the question of the Iranians in India, there
is the question of the Huns in India, I think this ques-
tion requires to be more deeply studied by us, asit will
throw much new light upon the ancient History of India.
The Huns—the Hunas of Indian books and the Hunus of
Iranian books—were, for a number of years, the enemies
both of Persia and India. Just as they had pre-historical
as well as historical relations with Persia, they had both
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pre-historical and historical relations with India. We know
that they are twice referred to in the Vishnu Purana
(Bk. II, chap. III)! and once in the Raghuvamsa of Kalidas
(Canto IV, 68).2 Coming to historical references, we
know that they are referred to directly in the inscriptions
of king Skanda Gupta, on a “ Pillar of Victory’’, at Bihari
in the Ghazipur district® of the N. W. Provinces, and
indirectly in the third or the last* of the three inscrip-
tions on a huge granite boulder at the foot of the beau-
tiful hill of Girnar® All these references in old Indian
literature and in later inscriptions show, that the Huns
had, at various times, a powerful grip upon various parts
of India. We know from other sources, that they had,
at one time or another, spread from the frontiers of
China in the East to the frontier of France in the West.
They had a glorious empire, off and on, of nearly two
thousand yecars. They had knocked, at different times,
not only at the gates of China, India and Persia, but
also at the gates of Italy and France,

We know that a question has been raised, as to:
‘Who the Indian king was, who finally defeated and
drove away the Huns from India? Was he Skanda-

1 The Vishnu Puréna, a system of Ilindu mythology and tradi-
tion, translated from the original Sanskrit, by H. H. Wilson (1840),
pp. 177 and 194.

2 The Raghuvamsa of Kalidasa with the commentary of Malli-
natha by Kashinath Pandurang Paraba, 2nd edition (1882), p. 89. The
Raghuvamsa translated by P. de Lacy Johnstone (1902), p. 34, 1l
179-81.

3 “Corpus Inscriptionum Indicarum, Vol. III. Inscriptions of
the Early Gupta Kings and their successors,” by Dr, J. F, Fleet (1888),
pp- 52-56.

4 [bid. p. 28.

5 I had the pleasure of seeing this hill and the granite boulder
with inscriptions during my visit of Kathiawar in 1909 when | attend-
ed the Second Gujarati Parisbad at Rajkote.

.
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gupta or Yashodharma? Disputants of both sides,
for example, scholars like Manmohan Chakrawati on
the one hand and Prof. Pathak and Dr. Hoernle:-
on the other, appeal to Persian history on the question.
Tn my paper on the ancient History of the Huns,!
1 have referred to this subject and given my view of the
case that it was Yashodharma who finally defeated
the Huns in India. Thus, we see how a side-light from
another branch of study helps to shed some light on a
question under discussion. Besides the question of
their history, their religion in India requires to be-
studied well. According to my view, the Huns were to a
great oxtent, Mazdaya¢nans. The religion of those
people, at least of those who had lived upon the frontiers
of Tran and India, and of the ancient Parsees was similar.?
This explains to a certain oxtent, the fact referred to in
the Rajataranijini of Kalhana of Kashmir, that Mihrkula,
the ITunnic king, whom Yashodharma had driven out of
India, had offended the Kashmirian Brahmins by fetch-
ing other Brahmins from the West. Those other Brah-
mins were Zoroastrian Mobads or Zoroastrian priests
whose religion the Huns followed.

‘What has led me to-day to draw your special atten-
tion to the study of the Huns in India, is the fact, that
I begin to suspect, that a certain class of people, now
living in Rajputana, and known as Mers, are the descen-
dants of those ancient Huns who had invaded India in
the fifth century. I will draw your attention to an
interesting article by Col. John Hoskyn, reprinted from

1 J,B. B R.A.8, Vol. XXIV, pp, 539-593. Vide my Asiatic
Papers, pp. 293-349.

2 Vide my paper entitled *“The Huns, who invaded India.
‘What was their Religion”, read before the Third Oriental Conference
at Madras. (Proceedings and Transactions of the Third Oriental Con-
ference, Madras, 1924, pp. 655-82.)
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the Journal of the United Service Institution of India, in
the Indian Antiquary of June 1922 (pp.113-19). Col.
Hoskyn speaks of the Mors of Merwara as “ the High-
landers of Rajputana’’. They inhabit “a narrow strip
of hilly country in the heart of that province; they have
always maintained their independence against the
attack of the powerful Rajput states by which they are
surrounded, and a free and manly carriage, the heredi-
tary badge of liberty, distinguishes them from the neigh-
bouring tribes of bondsmen and tillers of the soil,
For centuries before the coming of the British, the Mers
not only held their oewn in the rocky fastnesses of the
Aravali Hills, but made active reprisals on the enemies
who sought to subdue them.’” Then Col. Hoskyn, who
has based his paper upon good authoritics named by
him, speaks of their tirsu arrival in India, as having
occurred “ during the titth century of the Christian era,
when the Persian Empico ol the Sassanids was being
attacked by the Whits Hung or Epthalites and the
great hordes ot Central Asia were in a volcanic flux and
turmoil’’. Then *“an upheaval took place in the regions
of northern Persia on the confines of tho ancient king-
dom of Georgia and Media which resulted ina huge
tidal wave of humanit. being propelled castwards and
southwards towards the trontiers of India’’. I think,
this influx from western Persia was not an influx of the
Iranians proper, but of the Iranian Huns, who, at times,
were subjects of the Iranian kings, and, were, at times,
their allies as well as their enemies. The fact that the
hereditary tribe of priests called Maghas who accom-
panied the invading hordes of Western Iranians are
spoken of as being “ under the special favour of Mihr-
kula,”’ leads us to say that they were Huns. So, I think,
the question of the Huns in India requires much further
study from Indian scholars.
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There are some social Indian questions which we-
have been looking to only from our own Indian or local
point of view. They also may be looked at from a
broader point of view. For example, take the following
questions : (1) Sutteeship, (2) Prohibition of widow-mar~
riage, (3) Inter-marriages. The point of discussion about
these, at times, is, whether they are old Indian customs
or customs latterly introduced. I beg to submit that,
such questions have to be looked at and studied, not only
from our local point of view and local sources of infor-
mation, but also from a broader point of view, the point
of view of other collateral hranchos‘of Aryan stock. We
must often remember, that we, Indians and Iranians,
form branches of a large Aryan stock. So, the literature
and the religion, the customs and manners of the different
branches of that stock are likely to throw some light upon
the study of our social customs of India. For example,
Germany, as belonging to that Aryan or Indo-Europcan
stock, claims what Gibbon calls a ‘“domestic claim’”?
of us, Tranians and Indians, as it does of Britons. (Gibbon
says: “The most civilized nations of modern Europe
issued from the woods of Germany, and in the rude insti-
tutions of those barbarians we may still distinguish the
original principles of our present laws and manners.’’2
Dr. John Aikin, the translator of Tacitus’s Germania or
Treatise on the Manners of the Germans, similarly says:
“The government, policy, and manners of the most civi-
lized parts of the globe, were to originate from the woods
and deserts of Germany.’’3

1 Gibbon'’s ¢ History of the Decline and Fall of the Roman
Empire, * Chap. 1X (Edition of 1845), Vol I, p. 182, 2 Ibid.
3 A Treatise on the Situation, Manners, and Inhabitants of Ger.

many and the Life of Agricola, by Cornelius Tacitus, translated into
English, by John Aikin (1623), Preface, p. v.
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If the study of the social life of the ancient Germans,
throws some light, as said by Gibbon, upon the origin of
the manners and customs of modern Europe, or, as said
by Dr. Aikin, upon the government, policy and manners
of the most civilized parts of the globe, most certainly,
that study must throw light upon such questions connected
with the social life of us, Indo-Iranians, whose ancestors
were, at ono time, kith and kin with them, and lived toge-
ther at one place. We know that there are soveral facts
which tend to show a closer contact of the Indo-Iranians
with this German chip of the ancient Aryan or Indo-
European block : («) Their anciont language belonged to
our Aryan stock of languages. (b) Their tribal or com-
munal constitution reminds us of our old Indo-Iranian
constitution. The division of their countries into wici
(townships) and of the vici into the hundreds reminds us
of our Iranian nmana, vica, zanty and danghu. (¢) Their
manner of transacting communal business is very properly
compared to that of our Villago-Panchayats. (d) Though
their history is not directly related with that of Persia
or India, wo know that, as allics of the Romans, they had
fought against the Porsians in the Roman-Persian wars.
(e) Thoy had come into contact with the clans of the same
Huns who had invaded India and Persia and, at their
hands, they had similarly suffered. Such being the case,
the social life of the ancient Germans does throw some
light upon the above Indian social questions. We find
that among the ancient Germans (a) widow-marriage was
not practised. Women took one husband as “one body
and one life’’.l (b) Some resorted to suttee-ship. They
burnt themselves on the funeral pyres of their husbands.?
(¢) They had some restrictions upon inter-marriages.

1 Tacitus, Dr. Aikin’s Translation, p. 52.
2 Ibid. p. 62, n. b,
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Tacitus says : * I concur in opinion with those who suppose
the Germans nover to have intermarried with other
nations; but to be a race, pure, unmixed and stamped
with a distinct character.’””? Not only was there prohibi-
tion of this kind of marriages with forcign nations but
there was some prohibition against marriages between
difterent grades.?

Scholars have been examining the question whether
suttee-ship is a later custom or an older. Indian scholars
say, that the custom is an old custom. But Dr. Eggeling,
in his article on Brahmanism, thinks that the custom
“ scoms to have sprung up originally as a local habit
among the Kshatrayas,’’ and then “to have at length
received Brahmanical sanction’’. He says that * the alleged
conformity of the rite to the Hindu scriptures basbeen
shown to have rested chiefly on a misquotation, if not an
intentional garbling, of a certain passage of the Rigveda’”.3
Now, a broader outlook into the literature and history of,
not only ancient (ermany, but also of other countries,
shows us, that tho custom has been, not only an old Indian
custom, but has been the custom of somo other branches
of the Aryan stock. Wo learn from classical writers like
Deodorus Seculus, who had lived in the first century B.C.
and who had travelled in Asia, and from Strabe, that the
custom existed in India long before the Christian era. It
existed in India in the time of Alexander the Great.
According to Herodotus, the custom existed among the
Thracians. It existed among the Angle-Saxons. It

1 Ibid. chap, LV, p. 10.

2 For some particulars about the history aud manncrs and cus-
toms of the ancient Germans, vide my paper ¢ The Ancient Germans.
Their History, Coustitution, Religion, Manners and Customs *' read on

28th June 1916 (Jour. of the Anthropological Society of Bombay, Vol.
X, p. 636-84, Vide my Anthropological Papers, Part II, p. 225-301).
3 Encyclopxdia Britannica, Vol. IV (9th ed.), p. 210.
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existed in Scandinavia on the West, in China on the East,
in Egypt on the South. This side-light thrown by foreign
literature leads us to see that the custom is an old custom.!
Recent excavations in England, by Prof. Parson, show that
the custom had, at one time, prevailed even in England.
This has led a writer to say :  This may corroborate the
story of Tacitus, the Roman historian, that the Pagan
Saxon wives slew themselves when their husbands died.”’?

With these few suggestions for some of the lines, in
which we have to look for a broader outlook for our
studies in future, T finish. We have met this time on tho
auspicious occasion of the Divili holidays, when thousands
and thousands of thousands, fresh lamps will bo shed-
ding light in many a dark corner of our great country.
Let us pray to God, tho source of all Light, that He may
help us, humble students, in throwing fresh light upon
many a dark question of studies. We have met in a city
which Allih is belisved to have made abiid (prosperous).
I conclude by praying, that tho same Allih may make
abad tho University under whoso auspices wo havo met.
May Fle shower His blessings upon tho work of our
Conference and render it abad.

1 For further information on the subject, I will refer my readers
to my paper on “The Antiquity of the custom of Suttee” read before
the Anthropological Section of the Science Congress at Bangalore.
(Proceedings of the Eleventh Indian Science Congress, Bangalore, 1924,
pp. 204-5.  Vide my Anthropological Papers, Part LV, pp. 109-121).

2  Times of Indic of 16th April 1923.



KING AKBAR AND THE PERSIAN
TRANSLATIONS OF SANSKRIT BOOKS
I

There were several occurrences that suggested to me

the subject of this paper. (a) Sometime

Introduction.  ago, I had the pleasure of reading with in-
terest the excellent prospectus of a new and

critical edition of the Mahabharata undertaken by the
Bhandarkar Oriental Research Institute, from the learned
pen of Mr. N. B. Utgikar. Finding it interesting, and
greatly admiring the zeal of the new Institute, I had
the pleasure of taking a short notice of the undertaking
in the columns of the Jam-e-Jamshed. (b)) Then my
attention was (drawn again to the same subject by a letter
from the Editorial Committee to the Secretary of the
B. B. R. A. Society, asking that the prospectus may be
reviewed in the Socioty’s Journal. (¢) Then, on being
appointed a member of a small sub-committee to select
some rare manuscripts from the Moola Feroze Library,
accommodated in the K. R. Cama Oriental Institute, to
be sent to this Conference to be exhibited, in reply to a
requisition from the Secretaries of the Conference, I
thought that some manuscripts which may interest
Sanskritists who were likely to form a large number of
the members of the Conference, will be much welcome.
Looking from that point of view, Ifound that we had
two manuscripts : one containing the Persian translation
of the first five paravans of the Ma.ha.bha,ra,ta,, and

1 This paper was read before the First Onentul Conference at
Poona in November 1919, It was printed in the Annals of the
Bhandarkar Oriental Research Institute (1924-25), Vol. VI, Part II,

pp- 84-107.
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the second, that of Yoga-vasistha. I produce these here
for inspection. All these circumstances, and, especially,
the find of the Persian translation of the Mahabha-
rata, have suggested to me the subject of this paper.
Latterly, when I was at the end of my study for the
paper, I found, on inquiry, that the B. B. R. A. Society
Library also had a copy of the Persian translation of the
Mahabharata. I produce here that manuscript also for
inspection.

The manuscript of the Persian Mahabharata, which I
produce from the Moola Feroze Library, is thus deseribed
by the late Prof. Rehatsek, in his “ Catalogue raisonné
of the Arabic, Hindustani, Persian and Turkish Mss. in
the Mulla Firuz Library, (1873):<.x 2 ool b Five
Chapters of the Mahabharat, Shekastah writing,
worm-eaten.. . 82 in., br. 49 in., th. 0.7 in. This
appears to be one of the many works produced by
order of the emperor Akbar, but the translator’s
name is not mentioned. No date.”’! Rehatsek was
mistaken in saying that tho Ms. has no date. It bears a
date, not of the translation, but of the writing of the Ms,,
but, unfortunately, the year, owing to careless binding,
cannot be declphexed Wo read at the end = o 4= r\f
VA e 0 anill 3 g 2op Bl 2. L TS Oolptpe 1S 51

The B. B. R. A. Society manuseript is a large manu-
seript, containing the translation of all the eighteen par-
vans (.. ) Tt is a well-written copy with illustrations, in
painting, here and there. We know that the art of paint-
ing also was patronized well by Akbar. Some of the
parvans end with the words:

L el
1 P. 232 of the Catalogue. No. 52 of Chap. IX,

2 It may be read
3 The next two figures are missing.
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4.e. “finished parvan (here is given the number of the
parvan) with the gracious help of Shri Krishnaji.”’ Tho
manuseript, though well-bound, has begun te be worm-
eaten. It bears no colophon.

The object of this paper is to place before students,
Object of the co.ncise account of the atte‘smpts of
Paper. King Akbar to get some important

Sanskrit books translated into Persian.

Mr. Vincent Smith, in the chapter on “ Literature
and Art’’ (chap. XV), in his oxcellent life of Akbar
(** Akbar, the Great Mogul, 1542-1605 *’) says : “ Probably
nobody now-a-days reads the translations from Sanskrit
books so laboriously made by Badaoni and other people
at the command of Akbar. Tt would be difficult to obtain
a competent opinion on their literary merit, and it does
not seem worth while to obtain it’’ (p.415). This seems
to be so. It seems that many Sanskritists perhaps
do not even know anything ot the existence of these
translations. The learned author of the recent prospectus
of the Mahabhirata, does not allude to them. But, I
think, that these Persian translations, will be ot some use
to Sanskrit scholars to know, how some particular doubt-
ful passages of the Sanskrit works, thus translated were
understood in the time of Akbar (1642-1606). They may
not be of much use in the work of literal translation, but
they must have a value of their own, in case of particular
doubtful words or passages, to know how they were under-
stood in the time of Akbar. Though they are the work
of Mahomedans, it must be remembercd that learned
Brahmins had a hand in their interpretation. Our sources
of information on the subject of these translations are—

1. The Ain-i-Akbari of Abul Fazl.

9. The Muntakhab-ut-Tawarikh' of Abd-ul-Qadir
Badaoni (Lowe’s translation, pp. 265, 329, 330,
346, 413).
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II

Akbar’slove for his Hindu subjects and his eclecticism
. had drawn him towards Sanskrit literature
Sanskrit known . iy e
by Mahomedans and had led him to ask the scholars of his
Zﬁﬂfe Akbar’s  (ourt to translate some Sanskrit works.
But that must not lead one to say, that
Sanskrit was mnot known by some Mahomedan
scholars before Akbar’s time. Elliot gives us a
very interesting mnoto on the question, under the
heading of “ The knowledge of Sanskrit by Muham-
madans,’”” in his History of Indial It seems that,
during the Khalifate of Al-Mamin (born 786 A.C.), the
famous son of Haroun-al-Rashid, whose times are known
as the golden age in the history of the Mahomedans, the
knowledge of Sanskrit was possessed by some of the
alumni of his Court. It seems that Al-Mamign held at
his Court, religious conferences, somewhat like those held
by Akbar. Tho Pahlavi Gajashta Abalis,? i.e. the cursed
Abilish, was a religious disputation, held (about 825 A.C.)
at ono of such conferences, between one Adar Faroba, the
compiler of the Pahlavi Dinkard, and a Zendic heretic,
known as Abalish. Elliot calls his age “ the Augustan
age of Arabian literature’’, Some Indian medical treatises
in Sanskrit are said to have been translated from Sans-
krit into Arabic in his Court. The well-known Sanskrit
works on medicine of Charaka and Susruta were translated
into Arabic ere this. Two Hindu doctors are said to
have held appointments as physicians at the Court of
Haroun-al-Rashid. Some books on astronomy. astrology,
music, dreams, agriculture, etc., were translated from Sans-

1 Vol. V, pp. 570-75.

2 TFor the text, transliteration and translation of this Pablavi
treatise, wide ¢ Gujastak Abalish, Relation d’'une Conférence Théolo-
gique, présidée par Le Calife Mamoun, par A, Barthelemy (1887).%
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krit into Arabic in the time of these Khalifs. Albiruni,
who, on account of his “modern spirit and method of
critical research,’’ is spoken of by Dr. Sachau, the trans-
lator of his Chronology, as “ a phenomenon in the history
of Eastern learning and literature ’’,! is believed to have
known Sanskrit well enough to draw materials from
Indian sources. The works of other subsequent Mahome-
den authors, named by Elliot, point to a knowledge of
Qangkrit by their authors. Again, the fact that the book
of Kalileh va Damneh was translated into Pahlavi from
Sanskrit by the courtiers of Chosroes I (Noshirwan, the
Just), shows that Sanskrit was known by some individual
scholars in Persia even in Sassanian times. From the
Tarikh-i-Ferishta, we learn, that, long before Akbar, King
Feroze Taghluk had got some Sanskrit works, in the
library of a Hindu temple at Nagarkote in the Kangra
Valley, translated into Persian. We read there (Elliot
VI, p. 227): “ The people of Nagarkote told Feroze, that
the idol which the Hindoos worshipped in the temple of
Nagarkote was the image of Nowshaba, the wife of Alex-
ander the Great, and that that conqueror had left with
them the idol (which the Brahmins had made at the time
the Conqueror was in these parts, and placed within their
temple, and that now that image was the idol of the
people ot this country).? The name by which it (their
country) was then known was Jwalamookhy.® In this

1 “ The Chronology of Ancient Nations »* of Albiruni, translated
by Dr. C. K. Sachau, Preface p. x.

2 The portion enclosed in the brackets is not found in Brigg’s
Ferishta I, p. 454. (Vide Naval Kishore’s Text, Vol. I, pp. 147-48).
The text gives the pames of the queen andthe temple as 42 4 and
b
" 3 e, Volcanic. I bad the pleasure of visiting this part of the
country and the Jwalamookhy in May 1900. Foran account of my
visit, ¢ide my Gujarati Dnydn Pragdrak Essays, Part 1T, pp. 183-84.
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temple, there was a fine library of Hindee books, consisting
of 1300 volumes. Feroze ordered (sent for some of the wise
men of that religion and ordered some of the books to be
translated and especially directed) one of those books,
which treated of philosophy, astrology, and divination, to
be translated into prose (verse) in the Persian language,
'by (one of the celebrated poets of the period) Eiz-ood-Deen,
Khalid Khany and called it Dulayil Feroze Shahee.
(It is in truth a book replete with various kinds of know-
ledge both practical and theoretical).’”?

Amir Khusru, who lived in the 8th century Hijri

o (died 7256 A.H. 1326 A.C.), and who is
on%T;;kktle:;? well-known for the historical interest of
guage and Lite-  hig poems, having written poetical ac-
rature. counts of the reigns of Ali-ud-din
Khilj and his predecessors, had somewhat fami-
liarised Persians of literary taste like Akbar with
the contents of the Sanskrit literature. Among hig
various works, the Nuh “epehr (L~ +$), ie. the Nino
Spheres, is well-known, as containing some account of
the reign of Kutb-ud-din Mubarak Shah. In the 3rd
Sepehr or sphere, he thus speaks of the Indian languages
of his time, and, among them, of Sanskrit in particular :
“As I was born in Hind, I may be allowed to say a word
respecting its languages. Thero ig at this time in every
province a language peculiar to itself, and not borrowed
from any other—Sindi, Lahori, Kashmiri the language of
Dugar? Dhar Samundar ; Tilang, (Gujarat, Ma’bar,
(Haur, Bengal, Oudh, Delhi and its environs. These
are all languages of Hind, which from ancient times have
been applied in every way to the common purposes of
life. But there i1s another language more sclect than

1 Klliot’s Ilistory of India, VI, p. 227,
2 ¢ The country hetween Lahore and Kashmir,”
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the others, which all the Brahmins use. Its name from
of old is Sanskrit, and the common people know nothing
of it. A Brahmin knows it, but Brahmani women do
not understand a word of it. It bears a resemblance to
Avrabic in some respects, in its permutations of lettors, its
grammar, its conjugations, and polish. They have four
books in that language, which they are constantly in the
habit of repeating. Their name is Bed.! They contain
stories of their gods, but littlo advantage can be derived
from their perusal. Whatever other stories and tables
they have, is contained in kabits, parwanas, and namdhs.
The language possesses rules for composition and eloqu-
ence. The language is very precious, inferior to Arabic,
but superior to Dari ; and though the latter is certainly
sweot and melodious, yet evon in that respect this lan-
guage does not yield to it.”’2
11T

According to the Akbar-namalh,? Akbar was placed
Akbar, though under the tutelage of Mulla Asaimu-d-
himself illiterate, (lin on 20th November 1547, when he was 4
l(l_‘,t:)(}lrt.l:‘:ld:cm‘i‘: years, 4 monthsand 4 days old, that being
my. pointed out by astrologers as a very auspi-
cious day, “ such as might happen once during cyecles and
life times.”” Naturally, he could not talke to much learning
at this tender age and devoted himself to play. TLatterly,
it being thought, that the above tutor, who himself was
devoted to pigeons, was not good enough, he was replaced
by onc Maulana Bayazid, but with no better results.
When he grew up as & boy and continued truant and
unlettered, the courtiers in charge of him, once com-

1 Veda. 9 Elliot’s History of India, Vol. 111, pp. 563-4.

3 Beveridge's Translation, Vol I (1902), p. 519. Vide V. Smith's
Akbar, p. 22, for Akbars tutors, cte.

4 Ibid_ pp. b0, 688,
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plained to his father about his indifterence. Thereupon,
his father sent him a mild letter of gracious remon-
strance, ‘ a gracious letter containing instructions and
admonitions, full of kindness and paternal aftection, and
not at all of a censuring or cautioning character.”
Therein, he quoted the following couplet of Shaikh
Nizami! :
S éjl..-)l{ g I 28y gl B g6 yie i

i.e. Do not sit careless. This is not the time of play.
This is the time of (learning) arts and of action.

Then, the father cast lots (#5) between three
persons—Mulla Abdu-l-Qadir, Mulla-Zada Mulla Asanu-
d-din, and Maulina Bayazid—as to who may be the
best instructor. The happy lot (oolaw «_3) fell on tho
name of Abdu-I-Qadir and he was appointed instructor,

In spite of all these attempts, Akbar did not take
to regular book-learning, His minister Abul Fazl
defends him, saying, that Akbar was a gifted man. God
had given him wisdom and learning as a Divine gift and
he, therefore, did not require, man-taught learning. He
said : “ They did not know that the task-masters of crea-
tion (i.e. the Higher Powers) were taking care that the
inspired mind of this nursling of Divine light should
not become the reception chamber of inking impressions
(i.e. book-learning) or the alighting stage of the sooty
types of the exoteric sciences.”’? Further on, he says:
* It is not hidden from the wise and the acute that the
appointment of a teacher in case like this, springs from
use and wont, and does not pertain to the acquisition of
perfections. For him, who is God’s pupil, what occasion
is there for teaching by creatures, or for apphcat lon to

1 The Bengal Asiatic Society’s Text of Akbar- nam(\h edlted by
Abdur Rahim, Vol. I, p. 316,
2 Translation by Beveridge, Vol. I, pp. 521-28.
8
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lessons? Accordingly his holy heart and his sacred soul
never turned towards external teaching. And his posses-
gion of the most excellent sciences together with hig
disinclination for the learning of letters were a method
of showing to mankind at the time of the manifestation
of the lights of hidden abundances, that the lofty com-
prehension of this Lord of the Age was not learned or
acquired, but was the gift of God in which human effort
had no part.”’

Akbar’s total disregard for any education before all
the above tutors, one after another, has led some to class
him as an illiterate, as one not knowing to read and write.
But after all, it scems that Abul Fazl was in the right.
Whatever his disregard and indiference towards, what
we call, the literacy of the three R’s may be, he was one
of the best and wisest kings India has seen. He may be
called the Asoka of the Mogul period. In spite of his
so-called illiteracy, his Court was, as it were, “ une veri-
table académie ’’. Poets, philosophers, learned divines,
artists, painters, musicians, calligraphists—all assembled
at his Court and found help and support. So, as a patron
of literature, Akbar took an interest in Sanskrit litera-
ture also. Dr. ¥. W. Thomas has pointed out to Mr. Vincent
Smith,! that in the Mackenzie Collection of India Office,
there exists even a Sanskrit Ilistory of part of Akbar’s
reign. But Akbar’s intorest in Sanskrit literature has
been more activoly shown in his attempts to get various
Sanskrit books of importance translated into Porsian.

As a great patron of literature he had amassed a

Akbar's Library, number of books and had formed a
large library (42 JkS?). A part of this
wag within the sacred precincts of his palace (ur4ie §s524)

1  Akbar the Great Mogul, ;: 486. 2 Akbar seems to have
inherited his love for a good library from his father Humayun who
lovingly carried with him his library even in his flights.
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{Mashku-i-mugaddas, i.c. the harem) and & part without.

The learned men ( V1> ) of his Court brought the
books directly before the King and he got them read from
the beginning to the end, marking with his own hand the
place on the pages where they stopped from day to day.

The readers (+431s*) were paid in proportion to the num-
ber of pages read. He got Hindi (Sanskrit), Yunani
(Greek), Arabic and Persian books translated into other
languages by persons versed in languages (041> 0b3). We
read in the Akbar-namah, that, when in the 35th year
of his reign “ Padre Farmaliun arrived at the Imperial
Court from Goa............... , a man of much learning and
eloguence, a fow intelligent men were placed under him,
for instruction, so that provision might be made for
securing translations of Groek books and ol extending
knowledge.'’
The following list prepared from the Ain-i-Akbari
A list of Sans- (Bk. I d@in 3+) of Abul KFazl and the Mun-
t_‘z:db(’oﬁ brahs-  takhab-ut-Tawarikh ot Badaoni, gives us
i ll: lr) :rc b v:i:hnt ;: the namnes of most of the Sanskrit books
names.  of the translatedatthe direction of Akbar and of
translators. all tho translators, The first nine books
are referred to, both in the Ain.i-Akbari, and in the
Muntakhab-ut-Tawarikh, The tenth is mentioned in the
latter only. The eleventh is mentioned only in one little
known book, the Chahsr Gulzar Shujai. From the abstract
of Chahar Gulzar Shuiii of Hari Charan Das, as given by
Elliot,! we learn, that, at the time of Alamgir II, there were
available for scholars, the translations in Persian of the
following Sanskrit books Rajavali, Rimayana, Mahabha-
yata, Bhagavata and Jog Bashist, the translation of which
last book is there attributed to Faizi. 'This author speaks
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Faizi,! but we know, that Faizi’s share of the work was-
merely that of putting it into elegant form. From an
abstract of the contents of the Siyarul-Muta Akhkhirin:
of Ghulam Husain Khin, as given by Dawson in Elliot’s
History,? we learn, that some other works on history also
were translated from Sanskrit by Faizi. Dawson says
of its contents, that it gave “ a summary of the ancient
history, as derived from the Sanskrit works translated by
Faizi and others’’.

Names of Books. Names of Translators.
1 2y o Kishan Joshi ... Abul Fazl.
2 _mle&S Ganghadhar ... Abul Fazl.
3 asles e Mahish Mahanand... Abul Fazl.
4 o)lgles Mahibharata ... Nagib Khan and
four?® others.
5 lly Ramayafa ... Nagib Khan and Ba~

daoni and Shaikh
Sultan of Thanes~

_ sar,
6 ¢! Atharban (At’harva
Veda) ... Haji Ibrahim of
Sarhind.
T 9N Lilavati ... Abu’l Faizi.

8 -8 Harebans (Harivanisa)... Maulang Sheri.
9 ols s 3ie e Kissoh- ishq-
i-Nal va Daman (Nala Dama-

yvanti) o Abu’l  Faizi and
Badaoni.
10 o omleln Singhisan Bat-
tisl.
.1_1_ ~:-' ’--(y- Jog Bas1shta. .. Abw’l Faizi,
1 1bud, p. 207, 2 V;l—-VTJITp 1.94——_—

3 Vide below for the names.
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I will speak briefly here of some of the above books.
But, first of all, I will speak of the Mahibharata which is
the most important of all them.

Iv

Of all the Sanskrit works, which Akbar got translated,
the Mahabharata had his most ocarnest
The Mahabhirata gttention. The late Prof. Max Miller
said : “I expect the time will come, when
every educated native will be as proud of his Mahibhiirata
and Rimayana as Germans are of their Niebelunge, and
Greeks, even modern Grecks, of their Homer.””> AXbar
geems to have taken a similar view and thought it advi-
gable to place it, in its Persian translation, in the hands
of all the learned men of his Court. We lecarn from the
Ain-i-Akbari, that when the translation was finished all the
Amirs of the Court took a copy of it. We will collect
here all the particulars about the translation mado at the
direction of Akbar.
Abul Fazl spcaks of the Mahabhirata ag ono of the
Abul Fazl's ancient books (w#i—iS)l of Hindustan.
accounts, “The book containg nearly one hundred
thousand verses. His Majesty calls this
ancient history Razm-namah (wbpd), ie. the book of
wars.””? Tu another part of his work, he says: ““ In this
work, although thero are numerous extravagant tales and
fictions of the imagination, yet it affords many instructive
moral observations, and is an ample record of felicitous
.experience.’’3
In his account of the Subah of Delhi, while speaking
of Thanisar (~l¢) as “one of the most sacred places of
1 Bk. I @in34 Blochmann’s Translation, Vol. I, p, 104, Bloch.
_pmann's LText, I, p. 115 P. 22, 2 Jarrett’s Transl,, LI, p. 285,
8 Ain.i-Akbari, d@in 34. Bengal A. Society’s Text, p. 115, 1. 20,
‘Blochmanu’s Translation, I, p. 104,
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pilgrimage,”” and of the Sarasvati flowing near it as &
river! “for which the Hindus have great veneration,”’ he
refers to the Lake Kuruksetra? ( s 5 ) near it, which
“pilgrims from distant parts come to visit (worship at
=l «) and where they bathe, and bestow charitable ofter-
ings,”” and says, that it is * the scene of the war of the
Mahabharata which took place in the latter end of the
Dwapar Yug’’. This leads Abul Fazl to give the contents
of the Mahibharata. It may interest students of the
Mahabharata to know, how a Mogul minister described
its contents, as he learnt then (ride Jarrett’s Translation,
Vol. II, pp. 282-84, Bengal As, Sty.’s Text, pp. 515-16).

We find a very long dissertation by Abul Fazl under

the heading of “The Tearning of the
Abul ¥agls Dis- . .. .
gertation on the Hindus”’ (C)L“)'\*° u“’l’)_.R Thcreln, he

i‘ii‘;(’;:gg of the Jegeribes the nine schools of philosophy

(Ul-"\i’u\,ai?), the sixteen Predicaments
(W’j), the Vedanta and other subjects of Hindu learning.
He speaks of the Jaina religion, of Bauddha, of the Nasti~
ka or Charvaka school, the eighteen sciences, (Athara
Vidya), and Karma. TUnder the heading of this last
subject, Karma, Abul Fazl refers to the Mahabharata
and says that the recital of its concluding portion, known
as Harivamsa, wag, among several others, a cure to
remove sterility.

Abul Fazl’s Ain-i-Akbari is generally admired. It
is taken to be serving, as it were, as a (Gazeteer of Akbar’s
time. Abul Fazl was, as it were, the Willlam Hunter of
Akbar’s reign. But the last part of his work, which
treats of this subject of Hindu learning, is specially
a,dmwcd by Jarrett. He says, “ The range and diversity

1 Jarretts Traus., Vol. 11, p. 281,
2 “The Learning of the Hindus”, Jarrett’s Trans., Vol, 111, p,.
125 et seq. 3 Blochmann’s Text, Vol. 1I, p. 61 et seq.
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of its (Xin-i-Akbari’s) subjects and the untiring industry
which collected and marshalled, through the medium of
an unfamiliar language, the many topics of information
to their minutest details, treating of abstruse sciences,
subtile philosophical problems, and the customs~social,
political and religious—of a different race and creed, will
stand as an enduring monument of his learned and pati-
ent diligence. Comparing his work with the modern
development of statistical scionce and our present accu-
rate and cxhaustive methods of tabulating the resources
and summarising the extent of knowledge, the changes
in the prevailing religious beliefs, in the laws, and in the
adminigtration of a state, and all that marks the rolative,
material and moral progress or decadence of a nation at
any definite period, though there ismuch to be desired, his
comprehensive and admirable survey yet merits the highest
praise. Ile had intended to compare the Hindu systems
of philosophy with those of Greece and Persia and to
conclude the review with his own criticisms on the several
merits of these schools, but he laboured under the dis-
advantage of unfamiliarity with Sanskrit and had to take
the statements of his Pandits tested through translations
at second hand. He found his Hindu informants, as he
says, of a retrograde tendency, spinning liko silk worms,
a tissue round themselves, enmeshed in their own opinions,
conceding the attainment of truth to no other, while art-
fully insinuating their own views, till the difficulty of
arriving at any correct exposition of their systems left
him in a bewilderment of despair.’’!
Badaoni thus refers to the Mahabharata?: “ Among
Baduoni's ac. the remarkable events of this year (490 H.
eount of the 1582 A.C.) is the translation of the Maha-
Mahabharuta, bhara.ta., which xs the most famous of

1 Jarrett’s l‘runs Vol. 11[, Preface p. l ll
2 Lowe's Trauslation Vol. 1, p. 329.
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the Hindu books, and contains all sorts of stories,
and moral reflections, and advice, and matters relating
to conduct and manners, and religion and science
and accounts of their sects and mode of worship, under
the form of a history of tho wars ot the tribes of Kurus
and Pindus, who wero rulers in Hind, according to somse,
more than 4000 years ago, and according to the common
account, more than 80,000. And clearly this makes it
before the time of Adam. Peace be upon him. And the
Hindu believers consider it a great religious merit to read
and to copy it. And they keep it hid from Musulmans.’’

As to what led Akbar to get the Mahabhirata trans-
lated, Badaoni says, that he (Akbar) had

What led Akbar A =T =
to the tranalation &0t the Shihnamah, and the story of
of theral&ﬂhﬁ"hﬁ- Amir Hamzeh transeribed in 17 volumes
) in 15 years and had got those volumes
illuminated in gold. Thereafter he was once hecaring
the poetic version of the story ol Abid Muslim and the
Jami-ul-hikiyat, and such other stories, when a sudden
flash of thoughts came to his mind that atter all, these
were books of poetic imagination (ewy Sl 5 & st letit).!
So, he wounld better get translated the * Hindu books,
which holy and staid sages had written, and were all
clear and convincing proofs and which were the very point
on which all their religion and faith and holiness turned.”’2
“Why should I not have them doue in my name ? For
they are by no means trite, but quite fresh, and they will
produce all kinds of fruits of felicity both temporal and
spiritual and will be the cause of cireumstance and pride
and will ensure an abundance of children and wealth as
is written in the preface of these books.’’® With thoughts
like these, Akbar directed the work to be undertaken and

1 Text II, p. 320, Lowe’s Translation 1I, p. 329,
2 Ibid. 3 1bid.
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at first he himself took an active interest in it. * Having
assembled some learned Hindus he gave them directions
to write an explanation of the Mahabhsrata, and for
several nights he himself devoted his attontion to explain-
ing the meaning to Naqib Khan, so that the Khan might
sketch out the gist of it in Persian.’’!

We learn from the Ain-i-Akbari of Abul Fazl and

the Muntakhab-ut-Tawarikh of Badaoni,
The Translators of .
the Mahibbarata, bhat several scholars had a hand in transe

lating the Mahgbharata into Porsian.
The Ain-i-Akbari? gives the following names :—
1. Naqib Khan.
2, Maulang Abdul Qadir Badaoni, and

3. Shaik Sultan of Thanessar, spoken of as Sultan
Haji of Thanessar by Badaoni.?

In the Muntakhab-ut Tawarikh of Badaoni we find the
following additional namos+:—

4. Mulla Sheri?
5. Shaikh Kaizi, the brother of Abul Fazl.

Abul Fazl also was associated with the work inasmuch
as he wrotoe the Preface.

As to the respective parts which these scholars had
in the work we get the following information:—

The first three scholars had, besides the work of trans=
lation, a general supervision (¢(k*1) over tho whole work.
‘Abul Fazl wrote the Khutbah (=), i.e., the address or
preface, of about two qmres or sectlons (:J’- 33 Jldis) 8

e e

1 2bid. p. 330.

2 Bk. I ain. I 34. Blochmann’s Text, p. 116.

3 Lowe’s Translation Vol. I, p. 331. 4 Ibid.

5 This name is given as Mulla Shei by Dowson (Elliot’s History,
9. 587). 6 Badaoni Text II, p. 321, Transl. 1], p. 331.
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Badaoni translated two out of the 18 sections. Mulla
Sheri and Naqib Khan did a part of the work and the rest
was completed by Sultan Haii of Thanessar. Shaikh
Faizi converted their * rough translation into elegant prose
and verse, but he did not complete more than two sections
(0%)”’. Sultan Haji, then revised these two sections and
verse. Not only did he do so, but he also revised hig
work which formed a large share of the work. He did
this work of revision with very great care. Badaoni says :
“ The Haji aforesaid revised these two sections, and as for
the omissions which had taken place in his first edition,
those defects he put right, and comparing it word for
word was brought to such a point of perfection that not
a fly-mark of the original was omitted.””? He was busy
with his work for four years.? When he was translating
the Mahabharata, somebody cnce asked him, what he was
writing. He said : “ I render into modern language, the
knowledge of 10,000 years.”’
(05 bn 9190 Jm D51 1,4l 5150 03 S )

Tt seems, that at first, Nagib was entrusted with the
work. It was on the third night after the first conception
of the work that Akbar sent for Badaoni and asked him
to be a collaborator with Nagib Khan. Mulla Sheri was
the third and Sultan Hiji of Thanessar the tourth to join
the work of translation. Faizi’s share in the work was
not that of direct translation but that of ornamentation,
i.e. of touching up the translation and putting it in an
elegant form. Abul Fazl’s work was merely that of
writing an introduction or preface.* We learn from
Badaoni that, during the first few nights after the
conceptlon of the thought of havmg the Mahabha,ra,ta,

1 lbu( p 36() 2 Badaom Text; Vol. III p. 118
3 Badaoni’s Muntakbab-ut-Tawarikh, Text, Vol. [1I, p. 118.
4 Ibid. p. 331,
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translated, Akbar helped the first translator. He himself
devoted his attention to explaining the meaning to Nagib
Khan, so that the Khan might sketch out the gist of it.!

I will give here a short account of the translators. I
will first speak of Naqib Khan, who was from the very
beginning associated with the work. He was the first
person who was asked to translate it.

Naqib Khan was one of the 415 grandees of the
Court of Akbar enumerated by Abul Fazl
1. Nagib Khan.  in the Ain-i-Akbari (Bk. IT ain 30). Ie
is No. 161 in the list. According to the
Maasira-I-Umara® of Nawab Samsamu-d-Daulah Shih
Nawaz Khan, his ancestors belonged to Iran. On his arrival
at Court with his father, who had fled from Persia and
who was appointed a preceptor by Akbar, he became one
of the favourites of the King (oWdl ,yk) . Tle received the
title of Naqib Khan in the 26th year of Akbar’sreign. He
rose higher in Jehangir’s time. According to the Tuzuk-i-
Jehangiri, his original name was Ghiyasu-d-din. Jehan-
gir says of him in his Memoirs, that he was “ one of the
Saifi Sayyids, and wag originally from Qazwin’’.3

An interesting account of this man is given by
Badaoni, his contemporary and collaborator in the work of
translation, who, in his Muntakhab-ut-Tawarikb, speaks of
him as “one with whom he had even the relationship
of a contemporary fellow-student and co-religionist ’’*
(g3 ol die g )0 P S 2 )3 Badaoni spoaks
of him as “a very miracle of knowledge in manners

1 1bid. p. 350.
3 The Text edited for the Bengal Asiatic Society (1391) by
Maulana Mirza Ashraf Ali, Vol. 111, p. 815.
3 'Lhe Memoirs of Jehangir by Rogers Beveridge, Vol. I, p, 264.
4 Lowe’s Translation of Muntakhab-ut-Tawarikh, Vol. 11, p. 24.
5 [Ibid. Lees und Ahmed Ali’s Text 11, pp. 30-31.
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and customs, chronology, biography and all subjects of
conversation, one of the wonders of the day and a blessing
of the Age’’! They both were at one time pupils under
Qazi Abu-1-Maali.? Badaoni speaks of him, further on, as
reading before Akbar, Haiwst-ul-haiwan, which, thereafter
was entrusted to Abul Fazl for being translated into
Persian and which was then translated by Shaik Mub4rak,
the father of Abul Fazl. That hc was a man of influence
with Akbar appoars from the fact, that Badaoni had to
seek his help in persuading Akbar to permit him to go to
fight in tho army led by Man Singh, son of Bhagwan Das,
against Kokand and Kanbolimi? He, with Badaoni, was
appointed one of the seven scholars who were asked to
write a history of all Islam kings from the time of the
death of the prophet to that of Akbar.*

The original name of Badaoni was Abdul Qadir.
His poetical name was Qadiri. He was

2. Badaom, callod Badaoni from the fact of his being
born at Badion near Delhi. He was

versed 1n various sciences. Having a very beautiful voice,
he was appointed the Court Imam for Wednesdays.
Though he lived at or near the Court, for nearly forty
years, in close company with Abul Fazl, Faizi and their
father Shaikh Mubarak, there was not much intimacy
between them, because, being a bigoted Mahomedan, he
looked at their new views as heretical. Besides being one
of tho translators of the Mahabhirata, he also translated
Ramayana, for 24,000 slokas of which, he received 150
Ashrafis and 10,000 tangahs. He was much known for
his historical work, known as Muntakhab-ut-Tawsirikh,
wherein he describes the career of Akbar, as seen by his
bigoted eyes. This history extends upto A.H. 1004, i.e.,

1 Ibid 2 Jbid. Translation p. 45.
8 Ibid. p. 238. 4 Ibid, pp. 327-28.
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upto 11 years before Akbar’s death. He did not dare to
put his History into publicity, to avoid coming into
trouble at the hands of Akbar for his extreme bigotry in
criticizing Akbar’s religious views, It was brought to
light after Akbar’s death in the time of Jehangir, who,
when he questioned his (Badaoni’s) sons, whether they
knew that their father was secretly writing that history,
was told that they were ignorant.
We learn from Badaoni! that Shaikh Sultan was also
. Shaikh Sultan spoken of as Hali Sultan Thanessar
of Thanessar. (Thaneshwar), as he had been on a
pilgrimage to Mecca and Medina. Ho
was engaged for four years in the work of translating the
Mahabharata. Nagib laid the foundation of the transla-
tion and he completed it. He fell into the displeasure of
the King on account of a charge of killing a cow preferred
against him. So, he was sent away to Bakkar ( )
The Khan Khinin treated him well there, and, at last, he
was pardoned and appointed a Karuri (99)3_5 ) of Thanessar
and Karnal.
Mulla Sheri or Maulina Sheri was a Court-poet.
Besides the translation of the Mahabha-
4. Mulla Sheri.  rata, he was asked to translate the Hari-
bang, “a book containing the life of
Krsna.”” Knowing that Akbar was in favour of rever-
ence to the sun, he once composed a pocm called Hazar
Shu’a (& 1), e, thousand rays in praise of the Sun,
and presented it to him. Akbar was much pleased with
the poem. Badaoni says, he did it for flattery (-VT Ss).
He was killed in the war with the Yusufzais (H. 994).
It was the same war in which occurred the death of

1 Text III, p. 118.
2 TextII, p. 336. Lowe’s 'ranslation II, p. 346.
3 Lowe’s Trans. 1I, p. 362.
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Birbal, which Akbar deplored much, but which pleased
Badaoni as a proper punishment for his heretic opinions.

Shaikh Faizi, whose share in the translation of the
Mahabharata was simply that of putting
5. Shaikh Faizi,  the translation of the above four scholars
into elegant language, was the brother of
Abul Fazl. He had also a hand in the translation of
another work, viz. tho ILilavatil He also translated the
Hindu story of the love of Nal and Daman.
Abul Fazl speaks of his brother as a Court-poet and
philosopher? His verses were impressed on some of
the coins of Akbar. He was one of the staunchest fol-
lowers of Akbar’s Ilahi faith. 1{is name was Abul Faiz,
and Faizi was his Takhullus. Blochmann speaks of him
and his brother Abu’l Fazl as “ the greatest writers that
India has produced’’.? Besides poetry, he was versed in
medicine and he treated the poor free of charge. He
was Akbar’s “constant companion and friend’”’. He was
created “ Malik-us-shu’ara or Poet Laureate’”. He is said
to have written 101 books.

Badaoni was well paid by the King for his labours.
The ‘Tranalation But he'does I}Ot seem to hgve placed his
not a labour of heart in thé work. A bigoted Imam as
love with Bada- he was, he found the task to be somoewhat
ont. irreligious. e speaks of the contents
of the work “ as puerile absurdities, of-which the eighteen
thousand creations may well be amazed’’.* He adds :
“Two parts were written. Such discussions as one
nover heard ! as, Shall I eat forbidden things? Shall I
cat turnips ?° But such is my fate to be employed on
such works. Nevertheless I console myself with the

1 Ain-i-Akbari, Blochmann’s Transl. I, p, 105. 2 Ibid- p, 28.
3 Ibid p. 490, 4 Ibid. I, p. 330. 5 Ibid.
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reflection, that what is predestined must come to pass.’”

Badaoni was such a bigoted Mahomedan, that he
thought that all those who associated with the work of
translating the religious book of a foreign religion, were,
as it were, condemned for hell. He says * Most of the
scholars, who were engaged in this work, have now been
gathered to the Kurus and Pandus, and to those who
still remain, may God (He is exalted !) grant deliverance
and grace to repent.’’2

Badaoni's extreme bigotry seems to have made him
a suspected man at the Court. He himself gives an in-
stance,® where, what he thought was his faithful rendering
of the Mahabharata, seemed to have been attributed to
his bigotry and brought him into some displeasure with
the King and he had to defend himsolf. Akbar, one day,
said to Abul Fazl: “We thought that Badaoni was an
unworthy individual of Sufi tendencies, but he appears to
be such a bigoted lawyer that no sword can sever the
jugular vein of his bigotry.”” Badaoni was sent for, and
on learning, why he was sent for, inquired of Ilis Majesty,
as to which book of his it was to which the alleged bigotry
was attributed. The King replicd that it was the Razm-
nimah, i.e., the Mahabharata, which was known by that

1 Ibid.
L_,(.:J-l.) s ol f),a’-.‘.il.‘- IRy (\_3 9 Al § C;\.’aIJ.G o
(Lees Text IL, p. 320) 31 o beliS 3l Uodb ol
What Badaoni means is, that the King found fault with his trans-
lation and considered that he was getting money for not doing things
properly. Blochmann’s translation of these sentences is more intelli.
gible : *“But the Emperor took exception to my translation and called

me a Hardmkhur and a turnip-eater, as if that was my share of the
book,” (Blochmann’s Ain-i-Akbari I, p, 105 n. 1.)

2 Ibid.p. 330. 3 Lowe’s Translation, Vol. LI, p. 413,
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name. In his translation of that, Badaoni had translated
“a certain story in which it is narrated, that one of the
teachers of the people of India, when on the point of
death, said by way of advice to those present : ‘It is
right that a man should step out of the limits of ignor-
ance and negligence, and should first of all become
acquainted with the peerless creator,and should pursue the
path of knowledge ; and not be satisfied with mere know-:
ledge without practice, for that yiclds no fruit, but should
choose the path of virtues, and, as far as in him lies,
withdraw his hand from evil actions, and should know
for a certainty, that every action will be enquired into’."”’
Having given this passage, he wrote this homistich after it:

13 For 03 p 3 Sl JF A
i.e., Every action has its recompense and every acotion
has its reward. Akbar believed in the Indian belief of
metempsychosis or transmigration of souls (tanasukh
1), which presoribed, that as a result of punishment
of evil actions, one had to return to this earth, and that,
oftener than once, till he purged himself from the eftects
of thisbad action. Now, the above passage, which, Badaoni
pleaded, was a mere rendering from the Mahabharata
geemed to go, at least in appearance, agaiust the belief
of the transmigration of soul, inasmuch, as it showed
that every action will be inquired into in the other world

by the two angels, Nakir and Mankir (_,:ﬁ‘ 3 %), who,
according to the Mahomedan belief, judged the action
of the departed souls, and assigned due punishments or
rewards there, without the necossity of their returning to
this world. Akbar suspected Badaoni that he, as a bigoted
Mahomedan, put in his own Mahomedan bolief in the
translation of the Mahibhgrata. Badaoni thus defended
himself, thereby adjusting what seemed superficially to
be the general or Mahomedan view to the Indian
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view of the transmigration of souls. Te says' “ Even-
tually, I impressed upon all the courtiers the fact,
that all the people of India speak of the reward
and punishment of good and bad actions. Their belief
is as follows : When a person dies, the scribe (Muharrir
J=) who writes the chronicle of the deeds of mankind
throughout the course of their lives, takes it before the
angel, who is the Seizer of Souls ((_Lu' o»5) and is called
the King of Justice. After he has examined into their
good and bad actions, and has seen which has the pre-
ponderance, he says, ‘ This person has his choice ’.
Then he asks him : * Shall I, first, for thy good actions
take thee to Paradise, that thou mayest there enjoy to
the full, delights in proportion to thy good actions, and
after that send thee to Hell to expiate thy sins, or vice
versa?’ When that period comes to an end, then he gives
orders that the person should return to the Earth, and
entering a form suitable to his actions, should pass a
certain period. And so on ad infinitwm, until the time
when he attains absolute release, and is free from coming
into and leaving the world.’’*

Badaoni says, that after the above explanation, “ that
aflair passed oft well >. But Badaoni’s future did not
seem to pass oft well. At one time, Akbar was on the
point of appointing him to the guardianship of the
blessed tomb of His Holiness the Khwajih of Ajmir.
But he did not do so, saying : “ Since whenever 1 give
him anything to translate, he always writes what is very
pleasing to me, I do not wish that he should be separated
from me ’’. The King then asked him to complete the
remainder of the translation, begun at the direction of
Sultan Zein-ul-Abidin of Kashmir, under the name of
Bahr-ul-asmar (the Sea of Tales), of a Sanskrit book,

L Ibid. 11, p. 414, 2 Ibid. Lowe’s : Vol. II, p. 414,
4
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which Jarrett thinks, was the Rajatarangini, the history
of Kashmir by Kalhaba. Here again Badaoni shows his
bigotry by speaking of the Hindu work as a book of
“ Hindu fictions > ( Ss4:a €kl ).!  Akbar at one time,
presented him “ with 10,000 tankabs in small change
and a horse .

When the work of translation was completed, it
The Translation Wwas ** fairly engrossed, and embellished
illustrated  with with pictures . Then, * the Amirs had
paintings, . . .

orders to tako copies of it, with the
blessing and favour of God *’.2

The Court of Akbar was well-known for patronizing
the arts of writing beautiful hand and painting. Abul
Fazl describes in the Ain-i-Akbari (Bk. I, ain 84), cight
calligraphical systems .then current in ancient Iran and
Turén, India and Turkey, and gives a list of the best
calligraphists of the time. As in calligraphy, so
in the art of painting, Akbar was always ready
to appreciate good work. Abul Fazl says: “ Most
excellent painters are mow to be found, and master-
pieces worthy of a Bihzad,® may be placed at
the side of the wonderful works of the European
painters who have attained world-wide fame. The
minuteness in detail, the general finish, the boldness of
execution, etc., now observed in pictures, are incomparable ;
even inanimate objects look as if they had life. More
than a hundred painters have become famous masters of
art, whilst the number of those who approach perfection
or of those who are middling is very large. This is
especially truc of the Hindus : their pictures surpass our
conceptions of things. Few, indeed, in the whole world

1 Text IT, p. 401. 2 Ibid,
3 A famous painter of the Court of 8hah Ismail of Persia. He
lived at the end of the 15th and the beginning of the 16th century.
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are found equal to them.’”! Such being the advanced
state of the arts of calligraphy and painting, no wonder
if the manuscripts of the translations of the Mahabharata
were beautifully illustrated.
It is not known, if all the persons who were entrust-
The Nabure of ed with the work of traflsla.ting the Maha.
the ‘Iranslations. Dh&rata knew Sanskrit well. It scems
that Haji Sultan of Thanessar, who
worked continuously for four years after it, knew
Sanskrit well. Others, if they knew it, did not know
much.
(@) This appears from what Badaoni himself says of
his part of the translation. In one place, he speaks of

one Divi, & Brahmin (a-'.,-: $5>), as an interpreter?
(Ma’bar ») of the Mahabharata. It appears from this
that learned Brahmins interpreted and the translators
put down the interpretation in Persian.

(b) Further on, we read, that when Akbar first con-
ceived tho idea of getting tho Mahibharata translated, he
“ agsembled some learned Hindus >’ and “ gave them
directions to write an explanation of the Mahibharata
and for scveral nights, he himself devoted his attention
to explaining the meaning to Naqib Khan, so that the
Khan might skotch out tho gist of it in Persian’’.? This
shows that tho translators were, to a cortain extent,
dependent upon the Hindu interpreters.

(c) Again, the very fact, that Akbar, as referred to
above, once suspected Badaoni of interpolating his own
bigoted Mahomedan view of the state of the soul of a
decoased person in his translation of the Mahibharata,
shows that the translation was not expected to be a word

1 Blochmann's Trans. i,_ E 107.
2 Lowes 'L'ranslation II, p. 265. Text II, p. $57.

8 Ibid, LI, p. 380.
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for word translation. It is true that Badaoni says in
one place that Sultan Haji of Thanessar, while revising
Shaik Faizi’s work and his one portion of the translation,
compared these * word for word with the original............
and the work was brought to such a point of preparation
thatnot a fly-mark of the original was omitted ’’. But,
still, we should not take it to be a literal translation, but
a very free rendering.

(d) Again the fact that Faizi put the work of the
translators * into elegant prose and verse ’’, also shows
that a literal translation was not intended at all.

Anyhow, whether all the translators knew Sanskrit
well or not, Akbar supplied them with the help of good
learned Iindus. Both Abul Fazl and Badaoni refer
to that help. For example, Badaoni thus speaks of
his translation from Sinha-san Battisi (3 ;_,-laﬁ-): “A
book called Singh-isan Battisi, which is a series of thirty-
two tales about Rajah Bikramajit, King of Malwa, and
resembles the Tutti-nameh, was placed in my hands ; and
I received His Majesty’s instructions to make a translation
of it in prose and verse. I was tobegin the work at once,

and present a sheet (%) of my work. A learned Brah-

min (V12 FP) was appointed to interpret the book for me.
On the first day, I completed a sheet containing a beginning
of the first story, and when I presented it, His Majesty
expressed his approbation. When the translation was

finished, I called it Nameh-i Khirad-Afza (1531 55 «t),
a name which contains the date ot its composition.! It was
graciously accepted, and placed in the library.”’

From all the above facts we see that the translations
were not literal translations.

1 'The chronogram gives the date to be 989 Hijri (1531 A.C.).
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V1

To enable students to judge for themselves, I give
Specimen below my translation of the Persian text
translations for  of the first section of the second parvan
comparison. from the Mulla Feroze Library Ms. which I
produce for inspection. The spellings of proper names

difter, but I give them as I find them in the Ms.
(Translation of the Persian Text of the first
section of the second parvan from the Mulla

Feroze Library Manuscript.)!

“The second parab (parvan) of the Mahibhirata
which is named sabha-parva.

“The historians of the events of this story thus describe
the affair: When Kunti and Arjuna, having returned
from the jungle of Khandiu, came to the shores of the
waters of a deep-cut river-bank, the God (Div) Mahadib
(lit. the great Dib or Div, Mahadeva), whom Arjuna had
saved from being burnt, having folded both his hands
on his breast, came before Arjuna and said : ‘O Arjuna,
Thou gavest me life (i.e. saved me) from this fire, in
which, had mountains been involved, they would have
been burnt. Now, in return for this good act (of thine),
what service is it that you order which I may perform
(for thee)?’ Arjuna sald : ‘I expect nothing from you
in return for my saving you from (being burnt in) fire.
But if thou desirest that thou must do some service for
me, do what Krspa orders thee to do.’ Then Mahadib
coming before Krspa said: ‘' Enjoin somo service to me,
sothat I may do it. ° Kygpa said: ‘ If you (at all) wish to
do some work, it is required that you may ercct for Rala
Huzishtar (Yudhisthira) such a groat building as would
have no equal of it on the surface of the carth—such a
one that no man can ever prepare a place like it, and what-

1 Lowe’s Tranalation LI, p. 156. ‘Lext, p. 183,
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ever the buildings of gods (Divs) or God-created men or
saints! or ascetics? do not contain, may all be contained
by it ; and you paint in it the paintings of all Divats and
Divs and men and animals and serpents.” Mahandit
became glad and said : * T accept=(to do all) that.” Then,
Krsna and Mahandit went towards Delhi. When they
reached Delhi, then Huzishtar (Yudhisthira) and his
brothers were much pleased to see them. Then Huzishtar
caressed Mahandit, and Mahandit at an auspicious hour,
laid the foundation of the building on an extensive scale,
and fixed 10,000 gaz for its width.”’

VII

The Persian Text of the two Mss. which I have exa-
mined —the Mulla Feroze Library Ms. and the B. B. R. A.
S. Library Ms.—vary a good deal. Both difter from the
original Sanskrit, but the Mulla Feroze Library text
scems to be much nearer the original Sanskrit than the
Bombay Branch of the Royal Asiatic Society Library
text. In the lattor, the translator has begun his work
in the first parvan with a number of Persian verses,
which have nothing to do with the parvan.

The trauslators have shortened the homage paid to
Nairayana, ctc., in commencement. That may perhaps be
due to their bigotry. We saw above, that Akbar suspect-
ed the bigotry of, at least, ono of the translators, Abdul
Qadir Badaoni. The Mulla Feroze Ms. gives only

X

‘.JT g“-(LSJ“ Sri Ganeshanam.

They have more or less followed the learned pious
Brahmin interpreters. For example, in the Sanskrit text
Krsnais simply spoken of as Kpsna (F). But the trans-
lators speak of him as Shri Krishnajie (Krsnaji). This

- -1 b ar, Lord, a aint.

2 ) A ghurran “Lives free from care.”
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form is a form of respect used by pious people in speak-
ing of Kpspa. The Brahmin interpreters must have
used this, what we may call, colloquial or popular pious
form, and the Persian translators have followed them,
and not the original which good translators ought to do.
In this paper, I have dwelt at great length upon the
. Mahgabhgrata, because it is the most im-
Translations of ..
other  Sanskrit Portant book and 1t is referred to at
works, some length. by the principal historians
of Akbar’s time. I will conclude this paper with an
account of the translations of some three Sanskrit works
referred to by these historians.
The translation of this book was entrusted by Akbar

to Badaoni who speaks of it as being
The Ramayaha. . e M
superior to the Mahabharata » «aal )

(-’)'-’ o :"Jlﬂ lf‘

“ Tt contains 25,000 couplets (¢J'%) and each (loka)

portion consists of 65 letters (b ~). The story is about
Ram Chand, Rajah of Oudh, whom they also call Ram.
And the Hindus pay him worship asa god in human form.
And the sum and substance of it is that a demon with
ten heads, named Ravana, ruler of the island of Lanka,
deceived his wife Sit4 and carried her oft. And Ram
Chand with his brother Lach’hman went to that island.
And a great army of monkeys and bears, whose number
the intellect cannot count, gathered together, and threw
a bridge of the length of 400 cosses over the briny ocean.
And some of the monkeys, they say, leapt that distance,
and others of the monkeys went on foot. And there are
many contradictory idle tales like this, which the
intellect is at a loss whether to accept or reject. At any
rate Ram Chand mounted on the monkeys passed over
the bridge, and for a whole week made a tremendous

4 Text II, p. 336. Liowe’s L'rans. 11, p. 346.
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fight of it, and killed Ravana and all his children and
relations, and put an end to his family which had lasted
a thousand years. And having entrusted Lanka to
Ravana’s brother he turned to his own city. And in the
opinion of the Hindus, he reigned 10,000 years over the
whole of Hindustan, and then returned to his original
abode. And the opinion of this set of people is, that the
world is very old and that no age has been devoid of the
human race, and that from that event 100 thousand years
have passed. And yet for all that they make no mention
of Adam, whose creation took place only 7,000 years
ago. Hence it is evident that these events are not true
at all, and are nothing but pure invention, and simple
imagination, like the Shaghnamah and the stories of Amir
Hamzah, or else it must have happened in the time of
the dominion of the beasts and the jinns! but God alone
knows the truth of the matter.”’

Badaoni had some collaborators in the work of
translating the Ramayana. This appears from what he

says further on of one of “ the remarkable events (=l #)
of this time’’. A low caste woman coming into the
Audience Hall said“ that she had become a man’’,

Badaoni says here that one of the translators (o ) of
Ramayapa “ went out of the company of translators’’ and
examining her testified that she was a woman.?

Abul Fazl speaks of it as “one of the four divine
books ’’. Badaoni was entrusted with the

‘The At'harban.  work of translating it and he thus speaks
of his work: “In this year,3 a learned

Brahmin, Shaikh Bhawan, who had come from the
Dak’hin and nolens volens turned Musalman, came to
visit His Majesty and was admitted to great intimacy and

1 Lowe’s Trans. 11, p. 517. 2 [bid. p. 348.
3 983 A.H, 1575 A.C.
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His Majesty gave him the order to translate the Atharva
Veda which is one of the four well-known sacred books
of the Hindus. Several of the precepts of this book
resemble the laws of Islam. T was appointed to render it
from Hindi into Persian. As, in translating, I found
many difficult passages, which Shaik Bhawan could not
interpret either, I reported the same to His Majesty, who
ordered Shaikh Faizi, and then Haji Ibrahim, to translate
it. The latter, though willing, did not write anything.
Among the precepts of the At’harban, there is one which
says that no man will be saved unless he reads a certain
passage. This passage contains many times the letter
1, and resembles very much our La-illah ¢l «’ llah.
Besides, I found that a Hindu under certain circumstances
may eat cow-flesh ; and also that Hindus bury their dead
but do not burn them. With such passages, the Shaikh
used to defeat other Brahminsin argument, and they
had in fact led him to embrace the Islam (God be thanked
for thig)’’.1

The Hari Vamia, which passes as a supplement to

the Mahabharata, is referred to by Albi-
runi, in whose time it was taken to be an

authority on some Indian matters.

/7
Hari Vamsa,

1 -l';owe's- Trauslation Vol. Il, p.216 with correction made on

p. 424s
]



ALEXANDER THE GREAT AND THE
DESTRUCTION OF THE ANCIENT
LITERATURE OF THE PARSEES
AT HIS HANDS:!

The Pahlavi books? of the Parsees speak of three
great personagesas the greatest enemies
of ancient Persia, because they had
done great harm to the country. They are: Azi
Dahaka, Afrasigb and Alexander. Azi Dahska or Zohak?

Introduction.

1 'This paper was read at the Second Oriental Conference at
Calcutta in 1922, Afterwards, it formed the subject of a Discourse
before the K. R. Cama Oriental Institute on 20th August 1930, the
21st Anniversary of the death of K. R. Cama.

2 (a) Vide the Minokherad, Chap. VIII, 29 ; S.B,E., Vol, XXIV,
p- 35; K. W. West’s Pazend and Sanskrit Texts (1871), p. 18 for the
Pazend 'L'ext, p, 78 for the Sanskrit Text, p. 143 for the Translation;
Ervad ‘Tehmuras D. Anklesaria’ Edition of Minokherad’s « Pahlavi,
Pazand, and Sanskrit Texts”, with iy Introduction (1913), 7th
Purshishna 29-30, p. 47. Dastur Darab P. Sanjana’s Minokherad, p. 23.
Dastur Kaikobad Adarbad’s Gujarati "Translation, p. 65. (b) Bahman
Yasht, Chap. III, 34; S. B. E., Vol. V, p. 228, The Pahlavi Text of
Zand-i Vohuman Yasht, by Dastur Kaikobad, p. 21. Gujarati
Translation, p. 28.  Vide my article, ‘< Alexandria and its Library,”
in the Bast and West of October 1904, Vol. III, pp. 1024-25.

3 Azidah8ka or Zohak, who is identified with Nimrod by some
writers, was connected with Bawri or Babylon. Nimrod, in his turn, is
identified with Bebel or Bel, the founder of Babylon. Belus may be
another form of Bewarasp, another name of Zohik. So, Zohak’s rule
seems to refer to the Babylonian supremacy over Irdn. For the above
identification, vide my paper ** A Glimpse into the Work of the Bombay
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was a foreigner, who, or whose family, ruled over,
and oppressed, Iran for about 1000 years. Afrasigb
was an inveterate foe of Persia. He was, as it wers,
the originator of the long wars between Iran and Turan.
Alexander was the third person who did great harm to
the country of Iran, by devastating the country and
destroying its literature.

Thoe ancient Iranians were possessed of a great and
varied literature. This literature was first destroyed by
Alexander the Great. Vulkhas, an Agkanian king,
Ardeshir Babegan, the founder of the Sassanian dynasty,
and some of his successors, such as Shipur and Noshir-
wAn, restored this literature. Among all these, Ardeshir
was the rcal founder of the Tranian Renaissance after
Alexander. The literature thus recovered was greatly
destroyed by the Arabs who brought about the downfall
of the Sassanian Empire. The fact of this destruction of
the Iranian literature at the hands of Alexander ix now
and then doubted by some writors. So, the object of this
paper is to collect Iranian materials on the subjoct of the
loss of Iranian literature at the hands ot Alexander and
to show that it is not only “the modern Parsces ”’ as said
by Romer, Wilson and some Western writers who attri-
bute the devastation to Alexander, hut their ancestors of
about a thousand years ago also said so, and thoeir state-
ments have been noted in several Pahlavi books. Not
only that, but even Arab and othor Mahomedan authors
like Nizami have said so. Again, even classical writers
indirectly support the statement.

Branch of the Royal Asiatic Society, during 100 years, from a Parsee
point of view” in the Centenary Volume of the J, B, B. R, A. S., pp.
164-66. Vide my separate reprint, pp. 3.4. Vide my Masonie Papers,
pp. 82.86.
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I

SOME OF THE WRITERS WHO DOUBT THE
DEVASTATION AT THE HANDS OF
ALEXANDER.

(a) At first, looking to the writers of our conntry, we-:
find that, Mr. John Romer, a former
President of the B. B. R. A. Society, a
Lknown Persian scholar, accepted the truth
of the destruction of Iranian literature at the hands of the
Arabs, but doubted its destruction at the hands of Alex-
ander. lle said: “ The lieutenants of the Caliph Omar but
too faithfully obeyed their master’s command to destroy
all the books found in Persia, so that, in no long time
aftor the conquest of the country by the Arabs in the
middle of the seventh century, the whole body of the
Persian literature had disappeared ; and the execution of
this barbarian order, was so complete, that three hundred
years afterwards when Firdousi wrote his immortal poem,
one or two works only, relating to former times, were
found, from which and from tradition is derived, it is
said, much of the historical lore, real or imaginary, so
beautifully wrought out in the Shah-nameh. By the
modern Parsees however, whose notions of history may
be judged by the fact, this devastation of the learning
and religious books of their ancestors is attributed to
Alexander.’’!

The writers of
our country.

(h) Dr. John Wilson, another President of the above:
Society, in a footnote to Romer’s paper,? agrees with that
view. As said by alearned lady writer, Countess Mar-
tmengo Ceza.lesco, many Western writers also seem to take

1 Journal R. B, R. A, S Vol. V (1857), p. 96. Vide my
4 Glimpse into the Work of the B. B. R. A, 8.”, p. 58, 2 Ibid
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that view and “ throw all the blamo on the Moslem inva-
ders,’”! Tt is quite true that the Moslem invaders destroy-
ed the religious and other books of the Parsees, but that
was the case with tho restored literature—literature, the
restoration of which had begun with the Iranian Renais-
sance begun by Vulkhas (Vologeses) and properly founded
by Ardeshir Papakan or Babegin (Artaxerxes of the
Grecks).

(¢) Tt looks strange, that a learned Parsee Dastur of
the last century, Dastur Edalji Dorabji San jana (1776-1847),
also denies what Nizami has said, and savs that Alexander
did not destroy Parsee books. In hig Gujarati Mojejat-i
Jarthosht,? wherein he refers to this matter, he scems to
have been influenced by what issaid in the Sharistan of
Farzaneh Behram, and to have forgotten, what was said in
his own Pahlavi books. The destruction ot Parsee books is

—— e —

1 Her articlelon ¢ The Faith of lran” in thc ( mt; rneporary Review
of October 1907, pp. 409-500. Vide her “The Place of Animals in
Human Thought’, p, 1:13.

AP U], odiad1R RED ERAD AU Yl
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d et A @l 2R TaBid oudle) ), A3 A e

Ul Q4R WU AL 4l A Al Swad Al Adi4)
Alddl Fareadl Yot JA WG U B ¥ g4’ AGRIA vl freu
A et 1 JQA SAAUDN e gl GAARN sl FARA]
vl 04 A A aW P ¥ yadduid Andi @Qu Aq)
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A Al ol orzadl €ledell Aetdad 13" vl Ny

®. For the particular passage of the Sharastan, vide the Bombay litho-

graphed ed, of Shiavakhsh bin Hormazdiar [rani (1854), p. 572, 1L G ff,
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attributed both to Alexander and to Arab invaders. It
seems that, some writers, who wanted to save the
Mahomedan invaders altogether from the stigma, attribut-
ed the destruction to Alexander only. Dastur Edaljiseems
to have believed that the 21 nasks still existed somewhat
at his time. Ie said that fourteen of these were with the
Mobads of Kerman, all complete and seven existed half
complete, because they were dostroyed in a great war in
Persia (S-31 sl 4ad uf ¢dl A a0021).1 By thig war,
he seems to mean the invasion of the Arabs.

Again, it seems some later writers of Persia, in order
to save their country from the stigma of being defeated
at the hands of a toreigner, said that the foreigner (here
Alexander) was none other than a Persian himself by
descent. “ Some authors said, that he was the son of an
Egyptian Magi. Firdousi says that he was the son of the
daughter of Philip and of Dara, the king of Persia. Dara
had married the daughter of Philip, but, after some time,
finding that she had a fetid breath, sent her away to her
father, when she gave birth to Alexander.”’? The Sha-
rastan-1 Chahar Chaman by Farzaneh Behram bin Farhad
speaks of him as “Sikandar bin Darab.’’? The Desatir
also takes that view.*

Among toreign writers, it is Heeren, who is said to
have first shown the doubt, and others
seem to have followed him. Dr. Haug
says on this subject: “This statement, regarding the
burning of the religious books by Alexander, which
often occurs in Parsee writings, has been supposed to

N—

Heeren’s doubts.

1 fbid. p. 23. 2 Tide my ¢ Glimpge into the Work of the
B.B.R. A. 8.7, p. 91.

3  Mulla Feeroze Library Ms, Ne, 411, VII1I, f.185a, 1. 5. Tide
the lithographed edition of the Daoody Press of Bombay (1854)
by Behedin Shiavakhsh bin Hormazdyar Irani, p. 565,

4  Vide Sheriarji D. Bharucha’s *The Desatir” (1907), p. 19.
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have originated in & modern misunderstanding, where-
by the destruction consequent upon the Mohamedan
oonquest, has been attributed to the Greek invader.
Heereun first expressed the opinion that, as the persecution
of foreign religions was quite contrary to Alexander’s
policy, this statement of the Parsis was not to be
oredited ; and his opinion has been generally adopted by
later writers without further examination.”’! But the fact
is, that howsoever Alexander may be averse to the perse-
cution of other religions, he is represented by classical
writers, as we will see later on, to have destroyed the
royal palace, which contained the books, under a frolic of
drunkenness.

IT

A BRIEF HISTORY OF THE RISE AND FALL OF
THE ANCIENT IRANTAN LITERATURE.

We will here see what the ancient Iranian literature,
which Alexander destroyed, was.

The ancient Iranian literature may be divided into
three parts: 1. Pre-Zoroastrian Literature. 2. Zoroas-
trian Literature. 3. Post-Zoroastrian Literature.

According to Wirdousi, the art of writing was intro-

duced in Iran by Tehmuras, the Takh-
t,ila'n PE;Z?;&&Z ma-urupa of the Avesta, centuries before

the time of Zoroaster. But, laying aside
that reference by a later writer like Firdousi, we find
from the Avesta, that there was some literature before the
time of Zoroaster. One Haoma, who seems to be the
discoverer of the health-giving Haoma plant, is spoken of
as a master of learning (vasédhya-paiti, Yasna IX, 27).
He lived before the time of Yima-khshaeta or Jamshed.

1 The Book of Arda Viraf, by Dastar Hoshangji and Hau ,
p- 142,
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If his opponent, Kérésani, may be taken to be the Indian
Krishna, his age may be put into a pre-historic period.
His writings are spoken of as gdthd. We read: “ Imaosd
t& Haoma gathao,” i.e., “ O Haoma, these are thy Gathas’’
(Yasna X, 18). He secms to have even written some books
(nasks).! He is spoken of as cndowing with wisxdom
those who read the nasks (y6i katayé nasks frasionghé
aonghenti spané mastimcha bakhshaiti—Yasna IX, 22).

Coming to the Pahlavi books, we read of the “ Dinkard
-i Haft Khodayan *’, i.e., “ the collected religious books of
sevon kings ’’, in the Pahlavi Shatroiha-i Iran2 These,
seven kings were Jamshed, Faridun, Minocheher, Kaus,
Kaikhosru, Lohrasp and Gushtasp. We thus see, that
some literaturc tlourished cven before the time of king
(Gushtasp, in whose reign Zoroaster flourished. This
literature was that of the old Mazdayasnan taith, which
was renovated, and added to, by Zoroaster. It can be
spoken of as the literature of the Mazdayasnan religion,
while that of the time of Zoroaster may be spoken of as
that of tho Mazdayasnan Zoroastrian religion (cf, Mazda-
vasnd ahmi, Mazdayasns Zarathushtrish, Yasna XII, 8).
The well-known Avesta prayer-formula of Yatha Aha
Vairiyd, Ashem Vohi and Yenghé hatam are believed to
belong to the old pre-Zoroastrian Mazdayasnan litorature.

1 'I'helate Ervad Sheriarji D, Bharucha took the words pfpd and
pairigd (papd-vachio and pairiga-vachfo, Yasna L VII, 20), used in con-
nection with Haowma, as the names of two, out of the 21, nasks, viz,
Pajah and Barash. The Pahlavi word “pBjah»® can be read as papd.
The Pahlavi word Barash can be read Baraga, which is taken to be
another form of Avesta Pairiga.

2 Vide my Translation of the Shatroiha-i Airdn (8. 4) in my

“AyéddgAr-i Zarirdn, Shatroihd.i AirAn va Afdya va Shahigiha.i
Beistdn”, p. 55.
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Vishtasp, the royal patron of Zoroaster, collected the
. pre-Zoroastrian writings of the old Maz-
2, Zoroastrian . .-

Literature. dayasnan faith and the writings of Zoro-
aster in his own time. He got written two
authenticated copies of these writings, and got one copy,
the original (bfin), placed in the library attached to the
Treasury of Saspigan and the other, a copy (pajin) in the
library of the Daz-i Napisht. We read in the Pahlavi

Dinkard (end of Bk. ITI) as follows :—

Bin val ganj-i Shaspigan avaspardé va pajin
pasijakiha vastartan farmad va min zak i gkhar pajin val
Daz-1 napisht shadkfinit temaman dashtan akasiha.

Translation :—He (Vishtasp) ordered the original (biin)
to be distributed to the Treasury of Shaspigan and to
distribute (other) prepared copies; and afterwards, he sent
& copy to Daz-i napisht to keep the information there.!

Here, the two great libraries of ancient Iran are
referred to. One was at Persipolis and
The two great (wu9 known as the Daz-i Napisht, i.e., tho
Libraries of ancient
Iran. Fortress or Stronghold of Writings. The
other was attached to the Treasury of
a Fire-temple of Samarkand, known as the (anj-1 Shas-
pigan, i.e., the Treasury of Shaspigan. These two libraries
were to ancient Tran what the British Muscum and
Bodleian libraries are to modern England. The originals
of all writings were placed in the library of the (Fanj-i
Shaspigén, attached to a great Fire-temple of Samarkand

1 I give myreading and translation, Vide for the text, Dastur
Dr. Peshotan’s Dinkard, Vol. IX, p, 450, subject 420, s. 2. Vid
Pp. 569 for Dastur Peshotau’s translation. Vide Mr. D. M. Madon’
Dinkard, Part 1, p. 405, 1l. 18-21, Vide ¢« An Old Zend-Pahlavi
Glossary” by Dastur Hoshangji and Dr, M. Haug for the text
(p. XXXII) and translation (p. XXXVI, 8 5), Vide S. B, E., Vol,
XXXVII, Introduction, p. XXX for Dr, West's translation,
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and a copy of it was deposited in the state archives at
Persipolis. Other copies were taken from these and were
distributed all round.

The fourth book of the Dinkard also refers to the
above two libraries of Iran. We read: Darg-i Darayan
hama Avasta v zand chegiin Zartuhst min Oharmazd
padiraft napishté do palin aysk pavan ganj-i Shaspigan
ayok pavan ganj-i napisht dashtan farmad!, i.e., Dara
son of Dara, ordered that two copies of the whole Avesta
and its commentary, as accepted by Zarathosht from
Ahurmazd, may be written, and one may be deposited
in the Ganj-1 Shaspigan and the other in the Daz-i
Napesht.’’

This para shows that these two libraries continued as

the two great libraries of ancient Persia upto the time of
Dara of Dar4, the contemporary of Alexander.

Kazwini? thus refers to the library at Istakhar:

a3 [ 5408 340 Cannd i b 063 a8
Kazwini, on the S 2w et RO o

Library at Ista- sl LT o b« ) Ay ks ausle
Libr e 2] (b e o IS

el oT el o 1) 2y S5y

T'ranslation :~ When Gushtasp went to Istakhar, he

ordered a receptacle to be prepared and placed therein

Zend books with all reverence and he appointed some
people to look after them.

The seat of the library of the Daz-i Napisht is
Ibu-al Balkhi on Yeferred to by Ibn-al Balkhi. Mr. G. Le
the Library at Strange, in his article in the J. R. A. S.
Istakiiar, for 1912 (pp. 1-30), entitled * Description
1 Vide Dastur Peshotan’s Dinkard, Vol. IX, p, 456, 11.5-8, for the

text and p. 577 for translation. Vide D- M. Madon’s Dinkard, Part I,
p. 412, 1L 3-5.

2 He was a known Arab writer who compiled his works from
those of Istakhri and Ibn Haukal, in about 1263.
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of the Province of Fars in Persia at the beginning of the
twelfth century A.D.”’, gives his translation from this
Arab writer’s work. There we read : * Near Istakhar is
seen the mountain of Nafasht on which was preserved the
book of Zend which (the Prophet) Zoroaster revealed.’’
This passage shows, that it was known, even long after
the Arab conquest, that there was a library of the
ancient Iranians at Istakhar. In his footnote 3, to the
word Zend, the author of the article says: “ This mountain
and its connection with the revelation of tho Zend
Avesta does not appear to be mentioned by any other
authority.”” In my “ Note on the Mountain of Nafasht,
near Istakhar’’ (J.R.A.S., April 1918, p. 911), I have
gshown, that the mountain Nafasht ot the Arab writer was
the Napisht of the Pahlavi writers and that the connection
has been mentioned by Pahlavi writers. The books referred
to by the Arab writers are the books in the Royal Library
of the Daz-1 Napisht.

Mirkhond, in his Rozat us Safa, refers to the library
at Istakhar or Persipolis, and says that its

Mirkhond. . .
books were written on 12000 cow-skins.

,-T.:,..,: Ajle |J:~| ,.:,.‘\n‘-.xL I)chf-b, s o;j!,:\: dgnp
azle b G al e b lisf pz . ansle el
2—\3)\1,'- l,ﬁ.T)J sl az p (_Ja-:h foa) \ﬂ\{,

Translation :—He ((Gushtasp) ordered that 12000
cow-skins may be tanned and prepared like the skins of
deer . . . . . and when Gushtasp came to Istakhar,
he ordered, so that a subterranean receptacle (dakhme)
was made and they placed there books of Zend with all
posstible respect.

1 Dighabat, tannery.
2 Mirkhond, Bombay Ed., p. 180 ; Shea’s Translation, p. 285.
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As to the library in the Fire-temple of Samarkand,

which is spoken of, as situated in

n’f: em‘:,(::t.g:;? of Khorassan, the Pahlavi Shatroihg-i Airan

says, that its books consisted of writings

on gold-coloured tables (takhts-gah-i zahbain). The
writings formed 1200 chapters.

As to the bulk of the literaturo deposited by king
Gushtasp in the library at Istakhar, the above passago of
Mirkhond speaks of it as written o 12000 cow-skins.
The Pahlavi Shatroiha-i Airan speaks of the literature
in the library of Shaspigan as 1200 pargards
or chaptors. The letter of Tansar or Tausar, the
prime minister of Ardeshir Babegan, to Jasnasfshah, the
king of Tabaristan, spcaks of it as 1000 chapters, written
on 12000 cow-skins.! Pliny speaks of the writings of
Zoroaster as consisting of 20 lacs of verses.

‘We will complete our brief sketch of the rise and
fall of Tranian literature by referring
3. Post-Zoroas. . . .
trian Literature. to the attempts in the cause of its revival
in the post-Zoroastrian times, before we
speak of the devastation at the hands of Alexander.

(a) Vulkhas of the Askanian dynasty, was the first to
restore the literature, lost and scattered at the hands of
Alexander (Dinkard Bk. IV).2 He ordered the collec-
tion and preservation of the scattered writings of the
Avesta and Zond, both as written in scattered fragments
and as remembered and recited by heart by the high-

1 For the Text and Translation in French of this letter by Prof-
Darmesteter, vide Journal Asiatique, Neuviemme S¢rig, Tome IIT
(Mars-Avril 1894) pp. 185-200; (Mai-Juin 1894) pp. 502-55. For
the substance of the correspondence, vide my Gujarati Iranian Essays,
Part 111 (§R1-0 (Anal et =fled’),

2 Dastur Peshotan’s Dinkard, Vol. IX,p. 577. D. M, Madon’s
Dinkard, Part I, pp. 411.12, West, S. B. E,, Vol. XXXVII, p. 413.
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priests. () After him Artakhshatra (Ardeshir Babegan)
carried on the work of collection, with the help of his
Dastur Tansar or Tausar. He, in fact, was the real
founder of the Iranian Renaissance aftor the (evastation
caused by Alexander. He restored both, the state as well
as tho church, to its pristine glory. (c) His son Shapur I
followed the footsteps of his father., He mnot only
tried to restore the ancient religious literature, hut also to
add to the old litcrature by procuring help from India
and Greece. T{o got authentic copies ot this collection
placed in the TLibrary of the Ganj-i Shaspigan. (d)
Shapur IT, the son of Oharmazd, carried on the work.
His arch-priest and prime minister, Dastur Adarbad
Marespand, was to Shapur what Dastur Tansar was to
Ardeshir Babegan. He held, what may now be called,
religious conferences and carricd on the work of collection
and proservation. (¢) Then came Xhusro Kobad or
Noshirwan Adal, who broke the power of Mazdakaism,
started in the reign of his father, preserved the purity
of the old religious literature and added much to the
general literature. He resorted to foreign countries also
for the purpose, and we know, that the Indian Hitopadesha
was translated into Pahlavi, and, from it, passed, as the
story of Bidpai, into various languages.

IIX

DESTRUCTION OF PRE-ZOROASTRIAN AND
ZOROASTRIAN LITERATURE AT THE
HAND OF ALEXANDER.

The pre-Zoroastrian and Zoroastrian literature, trea-
sured carefully into the above two libraries, was destroyed
by Alexander the Great when he defeated Dara-i DAra (the
last Darius) and conquered Persia. Several Pahlavi and
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Persian books speak of this devastation. I will first
refer to the Pahlavi books.

(@) The third book of the Dinkard thus refers to
this devastation at the end: Dayan
vazand-l min mar-i dush gadman Alak-
sandar val Airan shatr dayan! khudaiyeh
mad zak-i val daz inapisht val suzashne va zak i pavan
Ganj-1 Shaspigan val yadman i Arumayan mad va avash
valach yutnaik uzvan vajarde va pavan akasiah i min
pishigan gofté.2

Pahlavi Books :
1. The Dinkard.

Translation :—During the calamity, which spread in
the country of Iran from the wicked notorious Alexander
during his rule, that (library) which was in the Daz-i
Napisht was burnt, and that which was in the Ganj-1
Shaspigan came to the hands of the Arumayan (Greeks)
and they got it rendered into the Greek language for
getting information about the sayings of the ancients.

(b)) The fourth book of the Dinkard also refers to
the destruction at the hands of Alexander. While giving
the traditional history of the Iranian literature referring
to the Askanian or Parthian period, it says :

Dara-1 Darayan hamé Avesta va Zend chegiin Zartuh-
asht min Oharmazd padirafté napishté 16 pajin ayek
pavan Ganji Shapigan (Shaspigan) ayok pavan Daz-i
Napisht dashtan farmad.

Valkhash-i Askfnan Avesta va Zend chegin aviza-
giha dayan yatunt yakvimunat hamukuch-i avash kola
meman min vazand-1 vashuftagarih-i Alaksandar va hin-

1 Thus read in place of ;4 din.

2 I give my own reading and traoslation. Vide Dastur Peshotan’s
Dinkard, Vol. 1X, Daftar ITI  ch. 420, s. 3, page 450, for the text.
p. 564 for transliteration, p. 569 for translation, Vide Drs. Hoshangji
and Haug’s “ An Old Zand-Pahlavi Glossary,” Introduction p. XXXIIf,
11,9 fi. Mr. D, M, Madon’s ed., Part 1. p. 405, 11, 21 ff,
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var-i rapin-i Arumayan dayan Airan shatra pargandagiha
madam napishté va vad meman huzvan avaspareshnih
pavan dastobar katrunta yekvimanat dayan shatra chegiin
fargz-maté yekvimunat nckés dashtan val shatroihg
aibadgar kartan farmad.! (I give my own translation.)

Translation :—Dara of Dara, having got written all
the Avesta and Zend which Zoroaster had accepted from
Grod, ordered two copies to be deposited—one in the Ganj-i
Shaspigan and one in the Daz-i Napisht.

Vulkhas of the Ashkanians ordered, that the Avesta
and Zend, as they had come down in purity and also all
that, which (having escaped) from the calamity of destruc-
tion by Alexander and his plundering army of Arumayans,
had been scattered in the country in writing, and all that,
which had remained with Dasturs having been entrusted
to tongue (Z.., kept by heart)—all these, as they had come
down in the country, shall be locked after in the country
and kept in memoranda (aibadgar).

(¢) The eighth book of the Dinkard also refers to this
destruction. We read :

Akhar min vashdpashna min mar-i dush-gadman
aeshma-kird Alaksandar mad avash yehvant i aalan
lakhvar la vindatipavan dastobar dashtan shayad humani.?

Translation :—And from what remained after the
devastation which came from the wicked, ill-fated wrath-
ful Alexander (even) as much was not recovered as could
be kept (by heart) by a Dastur.

1 Dastur Peshotan’s Dinkard, Vol. IX, Text p. 456 (The name
Shapigan is misprinted in the text, It is correctly transliterated on
p. 571, 1,12); West S.B.E,, Vol. XXXVII, p. 413. Madon’s Dinkard
I, p. 412,11 3 ff. Haug’s Essay on Pahlavi in « An Old Pahlavi-Pazand
Glossary,” p. 150.

2 Bk. VIII, Chap. I, 21; West (S.B.E,, Vol. XXXVII, p, 9).
Introductory Chapter of Dastur Darab Peshotan’s Dinkard, 20, Vol,
XYV, p. 6, Text. Madon's ed, Part 11, p. 679, 1l. 18 ff.
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In the Bundehesh, known as the Great Bundehesh,!

in the 33rd chapter, entitled * Vazand-i

2. The Bundehesh, Hazaré Hazérs? val Airan shatra mad ’’,

. i.e., “The Calamities which came to the

country of Iran from Millenium to Millenium?’’, we read
as follows :—

Akhar dayan khudaih-i Dara-i Darayan Alakjan-
diar Kaisar min Ar{im dobarasté val Airan shatra yaténs
Darai malaks jaktalaint hamak dutak-i khadayan
magévad mardan paitakan Airan shatra avasinit va kabad
mar-i atashafsard. Din-1 Mahistan (Mazdayasnan) Zend
insiyunt val Arum satunt Avasta siikht va Airan shatra
pavan 90 kardé khudal halkunt.

Translation :—At last, in the reign of Dara of Dara,
Kaisar Alexander rushed on from Arum, came to the
country of Iran, killed king Dars and destroyed (i.e.
killed) all the families of Kings, Mobads and great
men of the country of Iran and he extinguished a number
of (sacred) fires, He took away Zend (books) of the
Religion of the Mazdayasnans and took them to Arum.
He burnt Avesta and divided the country of Iran into
90 small parts (lit. sections).

The Pahlavi Shatroiha-i Airan thus refers to the
3. Shatroihdi  destruction of one of the libraries by
Airan. Alexander :

Pahlavi:—Zartasht din yaitydnt min farman Vish.

-_Pi ‘The Bundehesh, edited by the late Ervad Tehmuras Dinshawji
Anklesaria with an Introduction by Behramgore T. Anklesaria and
published by the Trustecs of the Parsee Panchayet of Bombay (1908),
p- 214, 1. 813. Darmesteter (Le Zend-Avesta, 'Lome I, p, 8L n),
speaks of this Bundehesh as the Grand Bundehesh. It is grand or
amplified, but, as said by me in the Introduction of my Translation of
the Bundehesh, some of the matter is of later addition,

2 'The word may be read ‘“avdre avére”, i.c. from time to time;

cf. Parsee Gujarati ayqiad4i,
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tasp shah hazar va do sad pargard pavan din dapiniba
pavan takhtegah-i zahbain kand va napisht va pavan
ganji zak atash khanakhtint va akhar gazasta Sikan.
dar sakht va dayan val daryav ramitint Din-i kard-i haft
khadayan.!

Translation :—" Zoroaster brought the religion, and,
by the order of King Vishtasp, prepared and wrote 1200
chapters of religious writings on golden tablets, and
deposited them in the treasury of that Fire (-temple of
Samarkand), and, at last, the accursed Alexander burnt
and threw into river the Dinkard (or the collection of
religious books) of seven kings.’*

Hore the Pahlavi Shatroiha-i Airan speaks of destruc-
tion, both by fire and drowning in water. We will see
later on, that the Sikander-nameh of Nizami also reters
to destruction by those two processes.

The Pahlavi Viraf-nameh refers to the destruction of
literature, and, saying that the religion
was at first pure for a number of years,
thus spoaks of Alexander’s times:—

4, Viraf-nameh,

Pahlavi:—Akhar gazasta Ganak-mino-i  darvand,
gimin kardan-i anshatdan pavan denman din rai,
zak gazasta Alaksagdar-i Aramayak-1 Mijrayik-ma-
nishn niyazaninid-i pavan giran sazd va napart va
dahik, val Airin shatrs yaitind; avash valman Airin da-
hyiipat zektelgnd, va babi va khiadaih vashaft va aviran
kard. Va denman din, chigin hamik avistak va zand,
madam t5ra postiha-i virasta va pavan maya-i zahali
nipishta, dayan Stakhar Papakin pavan karita-nipist khan-
khtind yekavimiinad va valman patiyarak-i salyi-bakht-
i Aharmok-i darvand-i hanik-kardar Alaksagdar-i

1 Vide Dastur Jamaspji’s Pahlavi Texts, p. 18, 1l ff.
2 I quote from my Translation. Vide my AiyAdghr-i Zarirdn,
Shatroiha-i Airn va Afdya va Shahigiha-i-Seisté&n (1899), p. 55,
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Arimayik-i Majrayik-mgnishna madam yaityiint va bara
sikht va chand dastgbaran va datobaranva aerpatan
va magopatin va din-birdiran va afzar-hgmandan va
danakan-i Airin shatra rai bari neksind. Va masin va
kada-khudyin-i Airin shatra, ay6k levatman dad kin va
anashtih val miyan ramitind ; va benafshman tebriinast,
val dushakhi dibarast.!

T'ranslation:—Afterwards, the accursed Gnak Mind
(Ahriman) the wicked, in order to make men sceptical
over religion, instigated that accursed Alexander the
Roman, who lived in Egypt, who came to (i.e., invaded)
Iran with great harm, warfare, and destruction. ITe killed
the king of Tran and destroyed and devastated the capital
and empire. This (book of) religion like Avesta and Zend,
written on decorated cow-skins with golden liquid (ink),
were deposited in the fort of writings (i.e., archives) of
Astakhar Papakan. The hostile evil-fated wicked Abarmog,
the evil-doer brought Alexander, the Roman, who lived in
Egypt, and he (Alexander) burnt (the archives) and killed
several Dasturs and Datobars (Davars) and Aerpats and
Magopats (Mobads) and supporters of religion and clever
men and wise men of the country of Tran. He brought
about hatred and hostility with on« aiother among the
great men and heads of families in (. country ot Irén
and, self-ruined, hastened to Hell.

The Pahlavi Din-i Vazar-kard ;~fers to the 21 nasks,
and, whilespeak’ - the variousnasks
alludes to the deva-tation at the hands,

1 Vide for the text (a) Hoshangji and Haug's «Bik of Arda
Viraf >, pp. 3-4 ; (b)) Dastur Kaikhusru Jama- Wl 1.25 (e) An
Old Zand-Pahlavi Glossary by Hoshangji and .!: v XXXIX-XL.
Vide (a) Haug’s translation, (b) M. A. Barthelemy’s Arta Viraf-Namak
ou Livre d’ Arda Viraf (1887), pp. 8-4. Vide T. A. Pope’s Ardai Virif.
Nameh ed. of G. Maddox (1904), p. 2,

5. Din-i Vazar-kard.
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of Alexander. This book is not strictly a Pahlavi work. It
is, of course, written in Pahlavi characters, but its langu-

age is not purely Pahlavi. It may be called Pahlavi-
Persian or Persian-Pahlavi. Dr. West thus speaks of it. It

is “A Rivayat in Pahlavi writing, but its language is more
Persian than Pahlavi’’:

A known copy of this book is in the library ot the
late Dastur Hoshang, from whom Dr. West had a copy.
The late Dastur Kaikobad, the successor of Dastur
Hoshang, kindly lent it to me for some timo for use and
I give here, extracts from it, with translation.? As this
book is not published as yet, I give the Pahlavi passages
also.?

-reJU@ —wy=vey 1IR3~ AS 94 seU—~ 1,
IR 15UQ I~ 1 9 &S D9y 9=
(£ 3b) IRISQRV =) —¢ro 33\0:3-“

1. Hashtim ndask zak ast hachs. Ratashtaih kardeh
zak nisk panjah ast chogin gajasta Alakzander niskha
bara sujanid.

Translation :—The eighth nisk. That is Hach4.
1 S.B.E., Vol. XXXVII, p. 438.

2 Vide S.B.E,, Vol. XXXVII, p. 438 ¢t srq. 1 am indebted to
Mr, B. N. Dhabhar for kindly copying for me the extracts.

8 1 have a copy of this book with me, taken from Dr. West's
copy. Some yeas ago, the Royal Asiatic Society, which has acquired
all the manuscripts of Dr. West, kindly lent it to me, through our
Bombay Brauch of the Royal Asiatic Society. But this Ms, of Dr.
WWest does not contain the portion of the Nasks, though Dr. West
refers to it, in the coutents of Dastur lloshangji’s Ms., of which his
Ms. is a copy. )
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(It is) Ratashtaih.! The sections of that nask are 50 as:
(at the time) when the cursed Alexander burnt the
niisks.

-ﬁﬁ ‘0’§U3JL’ Sﬁh‘.‘ g 98 &% 2,
Ly 1101150 e840 61y 3841 &5 Dy 9~
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9. Nahéim ndsk hana hamand Vanghsush Barésh
ast. Kardeh zak nfisk fartum shast yechvint. Akhar
min gajasta Alakzandar dvazdeh katrand.

Translation:—The ninth nask. That is Vanghéush.
Itis Barésh. The sections of this niisk were sixty at first.
After the cursed Alexander, there remained twenty.

_yb.ﬁ-'os wgfwa (9= &5 13 650 3.
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3. Dahdom nfsk zak ast Dazda Kashsrab. Kardeh
zak nfsk levin shasht yehvant. Akhar min gajasta
Alaksandar kardeh panjdeh katrand.

Translation :—The tenth nisk. That is Dazda. (It
is) Kashsrab. The sections of that ntsk were sixty

-

1 For an account of these nasks, ride Mr. Dosabhoy Framji
Karaka’s ¢ Ilistory of the Parsis,”” Vol. II, pp. (137-164), wherein
1 had the pleasure of contributing an account, as collected from ()
Burzo Kamdin’s Rivayat, (b) Dr, Hang’s Essays and (c) Prof. Harlez’s
« Introduction i I'Etude de I’Avesta et de la Religion Mazdéenne.”
The Rivayats and the Din.i Vazarkard differ here and there in the
later Pahlavi names, corresponding to the 21 words of Yatha Ahd
Vairy6, after which the ntisks are named,
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before. After the cursed Alexander, fittcen sections have
remained. ‘
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4. Yazdaham niask zak vohvint Mananghd Vishtasp
aét. Kardeh zak mniask shasht yehvant. Akhar min
gajasta Alaksandar deh katrand.

Translation -—"The eleventh nfisk. That was Manan-
gho. Tt is Vishtasp. The sections of this nisk were
gixty. .\lter the cursed Alexander, ten remained.

23193 3% epelwisdbnpo ey_9 5,
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5. Dvazdehim Shyaothenanamn, Khiast. Kardeh zak
nfisk fardam bisht-o-de yehvant. Akhar min  gajasta
Alaksander shash katrand.

T'ranslation :—The twellth. (1t is) Shyaothenangm.
It is Khast. The sections of this niisk, at first, were
twenty-two. After the cursed Alexander, six remained.

1o-0| U~V goaug A5 3 & 6.
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6. Bishtam nask zak Dadat aighash sham Vandidad
aigh Javit Shaedadad karitund.... Min kola bisht-o-yak
nask nusk-i Javit Shaeda-dad harvesp katrinidé aét vad
chandiha pargandeh bara katrand min shamih-i gajasteh
Alaksandar denman nisk i Vendidad madam yadman
mand.

Translation :—The twentieth néisk. That is Dadat
the name of which is Vendidad, i.e., it is called Javit
Shaeds dad (that which is given against the Devs). Out
of the twenty-one nasks, the nisk of Javit Shaeda-dad
has remained whole. When several (nfisks) have, through
the vileness of the cursed Alexander, remained dispersed,
this nfsk of the Vendidad has remained in hand.

After the account of all tho twenty-one nasks, one
by one, the Pahlavi writer thus refers to the general
destruction at the hands of Alexander :

3 g-ibm =) AN MG ©F 119 M T,
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7. Vae kiin. At denman hama nask la katrind vad
1a toban yezbahund zak aedfinrae mun gajasteh Alak-
sandar 1 Arim4 dayan zak bisht-o yak nask kélach mian
najam va bajashk yehvint andarg huzvan va haraf 1
Arumsk chand napisht vadant va zakal naskha bara
gtikht zak roban-i gajasteh Alaksandar Aruma dayan
duzakhu i tarik vad rastakhiz dushkhar va stakhté bars
manad min salitarih nefshman man din-1 zartuhashtih
tapahinit va akhar min salitarih-i Alaksandar chand
dastobaran min din danakdin yehvint ham rasashna-i
hamakan Avastd min Jinak jinak yaityant hanbar
kardeh.

Translation.—Alas now! If all these nausks have
not remained, so that they can be recited, that is, for this
reason, viz., that the cursed Alexander of Arum got,
out of the twenty-one nfisks, some writings, which were
about astrology and medicine, written (i.e., translated)
into the language and script of Arum and (then) burnt
those nasks. The soul of that cursed Alexander of
Arum will remain till resurrection in dark hell, miserable
and burnt, on account of his own vileness which des-
troyed the Zartushtian religion. After (this) vileness of
Alexander, some Dasturs, out of those who were wise in
religion, met together and brought and collected all
Avesta from place to place.
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.In a small Pahlavi treatise on Seistan, . entitled
Afdiya va Sahigiya-i Scistan, i.e., The

S. Afdiya va  Yonder and the (reatness of Seistan,
Sahigiya.i Seistin,
we read :

“ Amat gajasteh Alaksandar-i Aruma val Airan

shatra mad valmanshan mdan pavan bareh-i mogha-
mardiya satunt geratt zaktalunt.”’

Translation :—" When the cursed Alexander of
Arum came to the country of Tran, he arrested and
killed those who had gone torth to Magian priests (in
difterent cities)’’.1

This passage does not directly refer to the destruc-
tion of literature, bhut shows Alexander’s hostility to the
spread ot Tranian religion.

There is another Pahlavi writing which draws our
Lotter of Das. Attention to this matter. It is the letter,
tur  Taosar  or written by Tausar or Taosar the Arch-
la::flart,rmn hii":ﬁ: priest and Prime Minister of Ardeshir
lavi into Persian  Babegan, to Jasnasishah, the king of
vie Arabic Tabaristan. 1t was, at first, written in
Pahlavi and then rendered into Arabic. Both these are lost,
bus its later Porsian rendering has survived. The king of
Tabaristan, in this letter to the above Minister, objects to
the innovations made by Ardeshir in various matters. The
Minister, in his reply, defends the action of his royal
master, and, in so doing, while describing the previous

state of aftairs, thus refers to Alexander? :

_9(wy )\\/»,a)\y\‘ u:)uLS [)\]).\4&.‘\ SQ\M

1 Vide my ¢ Alyﬁdgﬁr i /anra.n Shatroiha-i Airfn va Afdlya
va Sahigiya-i Seistén,” p, 127,

9 Vide Journal Asiatique, Mars-Avril 1894, Article by Prof,
Darmesteter, entitled * Lettre de ‘lansar au Roi de Labaristan * pp.
200 et seq for the ‘L'ext; pp. 502 et seq. for French Translation.
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Translation:—You know that Askander burnt at
Istakhar our religious books (written on) 12000 cow-skins.
The subject (sar) of (only) onet of these has remained by
heart and that also (consists) wholly of logends and tradi-
tions. They did not know religious regulations (sharaya)
and commandments, so that, on account of the turmoils
of the men of the times, the disappearance (zahah, lit.
“passing away’’) of religious laws (sunnat), vain
desiro for innovations in matters of religion (bada‘at) and
desire and ambition for praise, those legends and traditions
also went out of the memory of (i.e. wore forgotten hy)
tho world to such an extent that not a iota (alit, lit.
a, b, ¢,) of truth remained in existence.

The above cvidence of Tansar’s lotter, though written
in Persian, is in fact as important, if not more important,
than the above Pahlavi writings, because, as pointed out
by Prof. Darmesteter, its authority can be traced to the
times of Ardeshir Babegan. The letter was originally
written in Pahlavi and was subsequently translated into
Arabic by Ibn-al-Moqafta, that well-known translator of

1 Qasas=legend, 2 P, of csds tradition.

3 Jour. Asiatique op. cif, p. 212, 1L, 14 ¢f srq.

4 ‘This, says Darmesteter, is a reference to the Yashts. I think,
it may be Vendidad. (For Darmesteter’s French translation, vide ibid.,

p. 516)
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many Pahlavi writings, who was a Zoroastrian converted
into Mahomedanism, and whose name is connected with
the translations of the Khudai-nameh and Kalilah and
Damna (died 152 Hijri 760 A.C.). The present Persian
text is a translation from the Arabic by Mohammed bin
ul T{asan bin Astandyar, in about 1210 A.C.!

We saw above, in the passages from the Viraf-nameh
and the Grand Bundehesh, that Alexan-

tfjf:gg:;se‘:fmce der killed the grandees of Iran. The

letter of 'T'ansar gives an interesting
correspondence botween Alexander and his teacher Aris-
totle on the subject. It says that, before coming to India
after the conquest of Persia, Alexander was afraid that,
if the grandees of Iran would rise in rebellion, in his
march towards India, his base was likely to be cut oft. So,
he thought of putting to death many of the powerful great
men of Persia, so that they may not rise in rebellion and
endanger his march towards India. But Aristotle advised
him not to do so. Alexander wrote to Aristotle, his minis-
ter and teacher (vazir and ustad): “By the grace of the
respected and Great (God, my state of aftairs has become so
far (successful).  (Now) I wish to proceed to India, China
and the Eastern lands. I am atraid that it I leave the
great men of Persia alive, in my absence, some one from
among them, may raise disturbances, the suppression of
which may be difficult. They may go to Roum and
invade our country. So, 1 think it advisable to kill all of
them, and thus, without any fear from them, put my
project (of going to India, etc.) in practice.”’ Aristotle
replied®: ‘It is an averred fact, that, in the world, the
races of every climate are distinguished by an excellent
trait, a talent, or a special superiority which is mnot

1 Jour, Asiatique, op. cit. p. 188.
2 1 translate this from Darmesteter’s version.
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found in the races of other climates. What distinguishes
the Persians, is courage, bravery, and prudence on the
day of battle,—qualities which form the most powerful
instruments for sovereignty and success. If you will
exterminate them, you will destroy from this world,
the best pillar of talent, and once the great men
have disappeared, thou shalt he unavoidably forced
to pass down to villains, the functions and the
ranks of the great. Now, bear this in mind, that in
this world, there is no evil, plague, revolt and pestilence,
the action of which shall be so pernicious as the promo-
tion of villains to the ranks of nobles. 'Take care then, turn
away your bridle from this project, and in your accom-
plished wisdom, cut oft the tongue of the severity which
carries (pain) and wounds more than the lanco which
slays a man, and tor the sake of getting a littlo ease, in
this ephemeral life, do not go to lose your good name by
following vague calculations, instead of truth and
certainty of religion and faith ............ccccoceiiiiiis ‘What
you have to do, is to entrust the kingdom of Persia to
these kings (i.e., the petty kings ot provinces), and to
confer crowns and thrones upon them, wherever you find
them (fit) without giving to any one of them, prece-
dence or authority over others, in such a way, that every
one rules like an independent prince. To bear the crown
is a thing of which one may be proud, and a chief, who
has obtained the crown, does neither consent to pay
tribute to anybody. nor to bend hisx head before another.
This will create, then, among the petty kings, so much of
discord, misunderstandings, competitions and disputes
for the purpose of having power, so much of rivalry for
the display and spread of their riches, so much of quar-
rels for the degree of respeect, so much of trouble for the
show of their followers, that they will have no leisure to
take revenge against thee, and, being absorbed in their
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own affairs, will no more think of the past. And when you
will go to the furthest end of tho world, every one of them
will frighten his neighbour with thy power, with thy
forco, and with the threat of thy assistance, and there
will be (enough of) sccurity for theo and after thee.’’l
We thus sce that Aristotle advised the policy ot “Divide
and Rule”. Alexander did not tollow his first advice
viz, not to kill the grandees, but followed the second
advice and founded the rule of, what is Jatterly known as,
“Mulgk-i Tawait?’’.
Firdousi also refers to this fact of tho correspondence,
Firdousi on the buthe placesit after Alexander’s return

ﬁ:;ff:fl‘l"gﬁe;;f to Porsia from India.2 The version of
der and Aris- Tansar scoms to be more appropriate,

otle. as 1t was to the Interest of Alexander

that he should provide for a safe lase betore advancing
to Further East. According to Tirdousi, he wrote thus
about killing the nobles :

e (.s: ) (—l‘q o b r'y Olezo 81 el 011?,-:;( (5‘.)‘{
i.e,, T think to myself, that I should not keep (alive) a
single person from the descent of great men.

Now, what 1s said by Tansar about Aloxander's

Viraf and Tansay desire to kill tho Persian grandecs is
supported by (1) supported by Al-Makin (602-772 A.C.)3
an Arab writer Al- . . . -

Makin and by (b) a0 Arab writer who died in 1273 or 1274
an Ethiopic writer. A (0, at Damascus. According to this

() A1-Makin. writer, on the defeat and death of

1 7bid. pp. 503-505. 1 translate from the French of Prof.
Darmesteter. Vide my article “Alexandria and its Library » in the
* Kast and West ” of October 1904 (Vol. I1I, No. 36, pp. 101-819),

2 Mobhl. small edition Vol. V, p. 198. Kutar Brothers, Vol. VII,
p- 134, Warner Brothers, Vol. VI, p. 179, Dastur Minochehr,
Vol. IL1, p. 569.

3 The History of Alexander the Great, from the Universal
History of Al-Makin in + The Lifc and Exploits of Alexander the
Great, translated from Ethiopic Texts”, by Dr. E. A. Wallis Budge
(1896), Vol. II, Translation, p. 366.
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Darius, Alexander wrote to his teacher Aristotle : “ Behold!
I have mingled with the governors of Peorsia, who are
many, and they are men of understanding, and are
perfect, and wise, and penetrating, and men of noble
minds and they are gentle, strong and serviceable
for the work of the kingdom; but beheld! T wish
to slay them, one after the other; do thou, now, give
me the counsel in this matter’’. And concerning this
Aristotle wrote, saying : “Although thou art able to slay
them, slay them not, for thou wilt be able to change nei-
ther the spirit of their country, nor the water of their
land; but rule them well, and be submissive unto them
and thou shalt vanquish them by love and thoy will be
subject unto thee >’. And Alexander did so’’.

Just as Persian writers make Alexander a Persian,
some Ethiopian writersmake him a Christian. With them,
“ Alexander himselt becomes a Christian teachor, having
a profound knowledge of Old Testament history and is
evidently described as a saint who was worthy to receive
revelation from the Divine Spirit of God Almighty ’’ and
to preach the Christian doctrine of Resurrection.!

In the Ethiopic version of Alexander, of the Pseudo-
Callisthenes, we read: “It came to
pass that Alexander straightway com-
manded the iriends of Darius to be
brought out and he slow them and buried them; and
again he commanded the gods of Darius to be burnt
and his graven images to be destroyed’’.?

(b) The support of
an Ethiopic writer,

1 Ibid. Vol. I, Preface, p. XI.

2 Ibgd. Veol. 11, p. 87. Callisthenes was s companion of
Alexander, His work is lost, *but his name remains connected with
a spurious work ” known as that of Pseudo-Callisthenes. (Encyc. Brit.
9th ed., Vol. XX, p. 64v.)
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IV
ARABIC WRITERS

Among Arab writers, Magoudi and Tabari refer to the
destruction ot Persia’s old literature at
1, Magoudi. the hands ot Alexander. Magoudi, while
briefly referring to the history of the
early dynasties of the Peshdadians and Kayanians,
coming to the reign of (Gushtasp, of whom he speaks ag
Yustasf (i Vi ,z), speaks of Zoroaster and his Avesta.
I give here in full what Magoudi says of Zoroaster, of his
Avesta writings and of the destruction of a part of the
writings at the hands of Alexander. T give my rendering
from its French translation !

* Youstast reigned after his father and lived at
Balkh. Ile was on the throne for 30 years, when Zara-
dasht (=2 1,3) son of Espiman,? presented himself before
him. They (Z.e. some) say that Zaradasht was the son of
Bourshasl,3 son of Federasf,* son of Arikdasf,” son of
Hedjdast b son of [Makhich,” son of Batir (1), son of
Arllada,g(u"-\>)‘) son of Herdar ()'-’/‘), son of A\blman

- — [

1 A.'x.x.;muh, [exie et l‘raductmn, par C. Barbier de Meynard
et Pavet o Courterile, Tome II, pp. 123-27.

2 Cf. Npitamin of the Dibacheh of the Afringfus. Vide my
¢ Dictic.ary of Avestaic Proper Names’ (p. 221) tor the geneology
of %o arter, according to this Dibécheh, the Vazarkard.dini, the
Dink .} wd the Bundahesh, I give below, the names of the Dibacheh,
to co.upare them with the names of Magoudi’s geneology.

3 Pourasharp 4 Paitiasp. 5 Urvadasp. 6 Haechadasp.

7 Chakshnoosh, The name Hakhish of Magoudi is the first parb
(Chakhsh) + 7'V nwune,

8 Lt corresponds to the first part Padta of the name Pagtarasp
of the Dibacheh,

9 Arhadas corresponds to the Hardarashua of the Dibacheh.

10 Hardar of the Dibacheh,
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(c‘)‘z::-'),l son of Vandast (==1,),7 son of Haizm (r5\),}
son of Eraj (zuf),* son of Dursharin (&% 393)," son of

Manushahr (¢ )" He was a native of Azarbaijan and
his most ordinary name is Zaradasht son of Aspiman.”

“He was the prophet of the Magis ("s%2) and
brought them the book, which ordinary people

(¢152) called zamzameh («s.-3), but of which the proper
name among the Magis is Bestah$ (°l-:)- Zaradusht
captured the judgment of the proselytes by miracles. o
revealed before them events—general or particular—which
were hidden in the darkness of future. In other terms,
his predictions embraced, at the same time, the whole of
future ovents and particular facts, like the death or
illness of such and such person on such and such (ay,
the birth of such another person at such and such period
and other predictions of the same kind. The language
of the books revealed by Zaradusht does not confine
itself to less than sixty letters, but no known alphabet is
composed of a larger number of letters. .......As the people
pronounced difficulty and did not understand the words
of the book, their prophet, as we will say later on,

1 Spitaman, 2 Vidast 3 Asem.

4 'The Dibacheh and the Vagarkard-dini haye the name Rajishna,
The Bundehesh has Rajan but the more authentic Dinkard has Airij
(0.54.0) which corresponds to Magoudi’s name,

.

5 Durisharun, 6 Minochehr,

7 We know that Zoroaster is spoken of in the Avesta and
Pahlavi books as Zarathushtra Spitaman, /.e. Zoroaster of the fumily of
Spitama (the 9th ancestor in the above list), but Macoudi mistakes
that as < gon of Spitama? and gives the above descent as another
version,

8 Vasta, Avesta, 'The Mahomedans called the Avesta Zamzae
meh, i.c. « soft whispering speech,” hecause, it seems that, the Zoroas-
trians, to avoid the curiosity of the Moslems, recited it in a low tone.
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independently of the explanations which he gave in his
book, added a commentary which he explained after-
wards by a second commentary. The whole text, traced
in letters of gold, form twelve thousand volumes. It
contains promises, threats, precepts and, in general, all
that concerns civil and religious law. This book became
the code of Persian kings upto the time, when Alexander,
after having killed Dara, threw in fire a part of the work.
Later on, when Ardeshir, son of Babak, the chief of the
satrapies, came, in succession, to the throne, the custom
was introduced to read onme of the chapters which they
named isnad (-’\l-l).‘ Still to-day, the Guebres confine
themselves to the rccital of this chapter. As to the
original book, it is called Basta (& Avesta). To
facilitate its understanding, Zaradusht composed a com-
mentary which they named Zend (%73). Tater on, he
wrote out another commentary which they named Bazend
( %34).2 TInthe end, after his death, the learncd men
(\e) of his religion gave a gloss and a new explanation
of the preceding two commentaries. It is what
they call Bardeh (e24).* The Guebres have not yet
succeeded to remember by heart all the revealed books.

1 The isnid of Magoudi seems to be the Yacna. What Macoudi
seems to say is, that they recited every day one chapter of the Yagna,
Perhaps, isnfid is Yasht and what is meant is that every day they
recited one yusht, e.g. on Hormazd roz, Hormazd Yasht ; on Bahman
roz, Bahman Yasht and so on. They say that, upto about 60 years
ago or so, the Kadmi priests recited their Farishta prayers for 30 days.
They 1ecited the Hormazd ruz of Afringan on Ilormazd roz, the
Babman Afringan on Bahman roz and 8o on. (Vide my ¢ Religious
Ceremonies and Customs of the Parsis,” the word Fireshta.)

2 Modern word, Pégend. 3 According to the abovenamed
translation of Magoudi, another Ms. gives the name as Barzeh (aj)\..)

(Vol. 11, p. 447, n). It is not clear which book is meant. 'The
translators in their translation suggest Bundehesh.
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Therefore, their learned men (ulama) and Herbads (41,4)
confine themselves to learn fragments, for example, a
seventh, a fourth or a third. One of the priests com-
mences by reciting the fragment which he remembers (by
heart) ; a second takes up (another part) in his turn; then
a third; and in this way which follows upto they have
completed their recitations in common. This shows
that it is impossible for them to learn (by heart) this
book wholly. They name, however, a Guebre of Sijistan,
who, some time subsequent to the Hijri year 300, recited
it (the whole Avesta) by heart wholly. Youstasf reigned
for hundred and twenty vears before adopting the reli-
gion of the Magis; then he died. The preaching of Zara-
dusht lasted for 35 years and he died at the age of 77
years. He was roplaced (succeeded) by Khanas (JUB),I
the savant, a native of Azarbaizan, and the first Mobad
who received, aftor Zaradusht (22053 4x),? tho investi-
ture at the hands of Youstasf.”’

I have given this passage from Magoudi (b. end of 9th
century ; d. 956), in full, as it is a very interesting passage,
giving the view of Tranian literature held in his time in
Persia. Wo see from it, that he rofers to the destruction of
the sacred books of the Parsees at the hands of Alexander.

Tabari gives a brief account? of Alexander's invasion

o of Persia. According to his account,

2. 'labari on .
Alexander's work Alexander bribed two of Dara’s
ilszi:‘;eﬁféggtﬁi:: tollowers and got him murdered Ly
them. On Dara’s death, he, on one

1 Asto Khanés, the translators have put in (?) a mark of interro.
gation to show that they doubt the name and do not uuderstand
who he was. I think the name Khénds (¢Ul&) is Jamas (g'lal?), the
Jamasp of the Pahlavi books. He was the prime minister and divine of
the Court of Gushtasp. 2 The translators have omitted these
words by mistake. 3 Tabari par Zotenberg, Tome I,
Partie I, Chapitre CXI, pp. 512.17.
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hand, rewarded them, as promised, and, on the other
put them to death for being disloyal to their king.l!
In his account, he speaks of the destruction of a
number of towns. As to the literature, he says that
he got the Iranian books translated into Greek and
sent them to Aristotle. He then adds, that he got the
records (divan) of Darg burnt. We take it, that the records
referred to are the archives of Perseipolis, including,
among others, the religious writings and other literature.
‘We read?:

cagn )y oltal S U iy apsls 1) oF Ol e
b lan sl g S by & 9 dlg O 4z
Sl bt 3l el st Al a5 O am) OleS g S
....ufgl)oljrgnglh)b>,>fa\x3 ol
g 15 115 s lees

T'ranslation :—He asked for the groat men of Ajam
(Iran) to be Lrought before him and said that their
(books of) injunctions may be written down and trans-
lated in the Greek language (Yé&nani). He sent theso
(translations) to Greece, to Arstatalis (Aristotle), who was
greater among the Hakims (learned men) of the land of
Yinan. Ho (then) destroyed, as much as he could from
the cities of Iraq and Pars. llo demolished the fortresses
and killed great men ... He burnt the administration
records (divan) of Dara.

1 Ibid. p. 516. Bom. ed. of Tabari p. 215 1. 2 ff.

2 Bombay Edition of Tabari, p. 215 last but one line. V;de Tabari
par Zotenberg, Tome I, p. 516.
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Hamza Ispahani!, who wrote in the middle of the 10th
century, thus refers to the subject of
devastation. I give my rendering from
Darmesteter’s translation®: " On the taking of Babylon,?
envying the science (i.e. the scientific books) of the con-
quered people, he ordered to be burned all their books
which he could get hold of and to be put to death all the
mobads, the herbuds, the learned and the wise.”’

\Y
PERSIAN WRITERS.

3. Hamza lspahani,

We now come to the Persian writers. The Persian
Rivayats speak, at some length, of the

1. The Rivayats. litorature that existed at one time in
tho 21 nasks or books. Whiloe speaking

of the 8th, Oth, 10th, and 1lth books, they refer to

Alexander.
(@) The Rivayat of Kama Bohra speaking of the 8th

book says:
A :/u-‘ eJJ(oL"_:;: (.)’.‘ ) ;,....\‘_gl:.:.tj y':“; f):.‘..b

¢ R -
Lals ‘f‘:.,! a>)§ p)}:u Q»\.:J\i \_,-LL )&(ﬂ J.‘

* Vide for the Arabic text of his Anmnales, ] M. K. Gottwaldt's
Hawzue Isp 1 wensis, Vol. 1; for the Latin Translatisn Vol. IL
Vide for che particular passage, p, 22, 11, 11 {I,, of the text, and p. 15 of
the translation,

2 Translatedfrom the French of Darmesteter in his ¢ La Légeude
d*Alexandre chez les Purses” (Essais Orientaux, pp. 236-237).

3 As pointed out by Darmesteter there may be a mistake
in flamza's rame of the city as J'b Babel (Babylon), in place of
Istnkhar, It we do not take it as a mistake, we must take it that
Alexander did also at Babylon what he did at Istakhar,

4 HKrvad Mapockji Rustamji Unvala’s Lithographed Text with

my +  “uvduen J 1, l, p. 5, 1. 10. Vide West, S.B.E.,Vol. X.XXV“,

p- 422,
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Translation:—The Eighth (book). Its name is
Ratashtai. It consists of 50 kardehs (sections or chap-~
ters) and, when they made a search of it after Alexander,
they did not find more than 13 sections.

Similarly it is said of the 9th, 10th, and 11th books,
that they each contained sixty but kardehs, after the
devastation (=5 nakbat) by Alexander, they recovered
only twelve, fifteen and ten kardehs, respectively.! Thus,
we find that, out of the 230 sections in all, of the above
four nasks out of the 21 books, H0 only were recovered.
Thus five-twonty thirds, or about one-fifth part only, was
recovered and nearly four-fifth, lost.

() The Rivayat of Nariman Hoshang also gives the
same figures.?

(¢) The Rivayat of Shapur Bharuchi thus speaks
about the devastation at the hands of Alexander:

el Olet saile ailyd cays LS o JU

Sloyf £ T Lyl Sh 5 cmn g9,y LK) S 150
b gl SLelS 5 9 azzals islgu 29y L3y calb o
Ologies sl o 5 am 35 8m @l A gy, § S5 g
0390 qa A bbu e gl 51 25 p Opte o
gl o593 5 F90h 5ol ANy 530y 9 oty LS
Wi g Cnyd 24D 335 7 5 e 5 T 5 0050 9
OL:‘)\,A.':.:\_\;JM,'..._-,..,>5>,.wg\3\¢:::..,;nﬁ.::

‘d“'" u\d.*u\.u\ [} 3‘/),‘ o()-b 6)‘34—0\ o:l.!_,‘

1 Ibid, p. 5 1.13,1. 17, p. 6, 1. 2.
2 Rivéyat, sbid., p. 8, 11. 10, 12, 14, 16. West, pp. 429.30,
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sy oo Dl sase g gt 5 sle)s 05 S
w2 g3 5 ¢ 5 Ol 5 Ol 935 Sligy 5 5l opr oo
'L-,:»T ..\i:flli, Caes gl..u,,:,g!..\g ,as:_,(

Translation :—At present as (all) the nasks have not
remained amongst us, they cannot be solemnized,
because Askandar Roumi took away, out of the 21 nasks,
8 copy (®1s~) in Rumy characters of those which were on
Astronomy and Medicine and then he burnt the books of
'‘Avesta. Therefore the soul of Askandar burns in Hell.
After this calamity (¢53), the Dasturs consulted together
and everybody, who had Avesta in his mind (i.e., had by
heart), collecting (from memory) the books of Yasht
and Visfarad and Vendidad and Farhash (Farokhsi)
and Khordeh Avesta and Darun and Afringan, gathered?
(chideh) them and wrote well (or corrected) the Vazarkard
and Bundehsh. They did not write the rest (tatimeh)?
for the reason, that they had not kept that in mind (by
heart) properly. And out of whav has fallen (i.e., lost)
(our) hope in the Court of OQharmazd and the Amshas-
pands is this, that in a short time, Varjavand and
Poeshotan and Hoshedar may como for the revival of the
religion ; and the good Religion will again receive fresh
splendour; and the virtuousand the Behdins (Zoroastrians)
may be glad and cheerful and the vicious and the Dar-
vands may be annihilated and destroyed. Amen !

1 Ibid., p. 12,1.16, top, 13 I, 2. Dr. West (S.B.E., Vol. XXXVII,
\p. 433), speaks of the Rivdyat as that of Barza QiyAmu-d din. But, in
Darab Hormazdyar’s above Rivayat (p. 9, 1. 1)) it is given as that of
Shapar Bharuchi.

2 Jideh for o oz = gathered, collected.

8 Arab. tatimat = remainder.
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The Kisseh-i Sanjan, written in India in 1600 A.C.1,
2. The Kisseh-i thus speaks of the destruction of
Sapjan. books? :

JAU@ LIBL _9‘ ;,5-}“ \‘,.'.5 }T)) .\AT o\.& ol )AQ.L
4:.3-.( )‘Qla_b o, p (.:..v azsS )\)} L O;‘Ajb tsand
Sl s 5,1 AA_sJ.( B o2 wd»g, N

Translation :—Then Sikandar came like a king. He'
burnt the books of religion openly, For 300 years, this
religion was reduced to distress, and the people, observing
the religion, were under oppression. After him, the
religion remained in distress for a long period (till the
time when) Ardeshir took the sovereignty.

Coming to Persian writings other than those by
Parsis, we find Nizami referring to the
devastation of the Zoroastrian religion

and literature at the hands of Alexander. He thus speaks
on the subject in his Sikandar-nameh? :—

M TVAR S

8. Nizami.

..:}7- U‘ "\TCU“’ )\ 0 )\ JM, U’:f".‘.

— ———

1 Vide my * A lww hventq in the KEarly History of the Parsis
and their Dates *’, p. 1.

9 Kisseh-i Sanjan by Rustam B, Paymaster (1915), Text p. 4,
1. 83-85. Gujarati translation, p. 4, For English translation, wvide
(a) Jour. B. B. R. A. Society, Vol. I (1848). It is reproduced by Mr.
R. B. Paymaster ir: his above book ; (b) Mr. Paymaster’s Translation
in his above book; (¢) Studiesin Parsi History, by Prof. Shapur-
shah H. Hodivala (1920), p. 92 et seq. For a Gujarati version, vide
(e¢) Dastur Framji Aspandiarji Rabadi’s translation (1831) which is
reproduced by Mr. R. B. Paymaster in his above-named book,
Another Gujarati translation in verse i3 also reproduced by the same
author. Anquetil du Perron gives a very brief version in French in
his Zend Avesta, Ouvrage de Zoroastre, Tome I, Partie I, pp. 320 ct seg.

3 Lithographed Edition of 1261 Hijri by Mirza Nanmat Khan,
p- 293.
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&-—-:'N)‘.A)C/&(,}J:"Trb Ca—»’,"\!_)g-’-?‘ 3‘5 \.?Jﬁ
S ;Jﬁj}r>}$xl,55 S uz“' u.:f\':}{ bz ol 5s
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O T PO WL I W - R

T'ranslation! :—The narrator of old episodes, thus
speaks of olden times. When the religion of Dehkan?
was destroyed (lit. set on fire), the (sacred) fire was
extinguished and the Fire-worshippers were burned,
Sikandar ordercd that the Iranians shall give up fire-
worship (lit. untie their waists from fire-worship). They
shall make their old religion new (i.e., take up a new reli-
gion) and turn their thoughts to the religion of the Khusrou
(i.e., Sikandar). They shall give up to fire the furniture
(rakht) of the Magis and destroy their fire-temples (lit.
make their work hard). In those times, there was a
custom that learned teachers,? lived in the Fire-temples
(places of Fire) and they guarded (lit. closed the door and
limit) the treasury (of the temple), so that nobody had any

1 Igive my own translation. Vide, for comparison, Captain
H. Wilberforce Clarke’s Translation of the Sikandar-nameh.i Bara
(1881), pp. 382-92. Rehatsek has translated this portion in his paper on
« The Alexander Myth of the Persians’ (Journal B. B. R. A, 8., Vol.
XV, pp. 37.64). 1Vide my “ Glimpse into the Work of the B. B. R.
A. 8, pp. 91-93.

2 The commentator of the lithographed edition says that by
Dehkan was meant S ) 3, 2.6., Zoroaster.

3 The commentator takes the word amuzgdr for Mobads.
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access to that treasure. A rich man, who had no heir, left
his estate to the Fire-temple. The public! suftered through
this custom, because every Fire-temple had a treasury?.
Sikandar destroyed these edifices and made their trea-
gures run like seas of water. He destroyed the fire-tcmples
to which he had access and took away its treasure. . ....3
The well-thinking king ordered that the customs of
the Magi may not be observed...... He destroyed all
the writings of the incantations (naksh-i nirang) and
dispersed the Magi from the But-khanch....Under such a
chief# in the country of Iran, there did not remain the fire
of any Zardoshti. Again, out of the Magis who collected
treasures, none now collected treasure in the fire-tem-
ples. . . He ordered that the fire of every Mobad may be ex-
tinguished tactfully and with discretion and that water be
poured on the magic books of Zend or make an inven-
tory,” with a pen (nai) to be put into a pinfold (zindan). He
showed to the world the path by way of his power (niya)
and cleaned (zadad) the warmth (taf) of the smoke of
fire from their heart. Then, with the help (lit. contrivance)
of some T ranlﬁns 6 (1it. free people) he came to the coun-

1 Afnq. 2 The complamt geems to be that wealth remained
unproductive in the hidden treasures of the Fire-temples.

3 The portions omitted refer to an old Iranian custom, where-
by women frequently visited the fire-temples on the Jashan days like
those of Jamshedi Naoroz and Sadeh. They freely took part in the
religious rites of the holidays and in the subsequent feasts. It
appears from Nizami’s account, that the Greeks observed a kind of
pardah system, the breach of which by the Iranian women was not
liked by Sikandar. Herodotus (Bk, V, 18) also refers to the custom,
whereby Iranian women mixed freely with men in festive gatherings
and the Macedounian women kept away from such gatherings.

4 Pisht=protector, supporter.

5 Dafter kardan=to make a list or inventory.

6 Azadgin * free high-born, especially applied to the Iranians”,
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try of Azarabadgan. Wherever he saw a (sacred) fire, he
quickly (chust} got the fire extinguished and the Zend
(books) washed (i.e. destroyed by water). In that
province, there was a fire (temple), built of stone, which
the fire-worshippers named Wisdom-illuminatort. There
were in the service of the (sacred) firc, one hundred
Horbads with golden chains? with belt (kamar) over
waist (kamar).® Hoe ordered that the ancient fire of
many years may be extinguished and dispersed*
altogether. When the (sacred) fire there, was thus extin-
guished he marched his army from that place to
Ispahan. . . He extinguished many (sacred) fires of the
Herbads and broke (lit. doubled) the back of many a
Herbad.

We thus see from Nizami’s Sikandar-nameh that
Alexander destroyed Zoroastrian Fire-temples and
Zoroastrian literature and killed many great men.

The Tarikh-i Guzideh (i.e., a Select History), written
. by Hamdu’llah Mustawfi-i Qazwin

é'u,:ilzik:fh. Theikh-d in about 1330 A.C., refers to the devas-
tation of Iran at the hands of Alexan-

der. This writer speaks of Alexander as the son
of Darab (ibn Darab bin Bahman bin Asfandyar bin
Gaishtasp bin Lohrasp bin Arvandshah bin Kai Bashan
bin Kaikobad)® and ho takes him as the brother of

1 Lthink the word ;yw > 5> is miswritten for Jaw S92 iee.
self-burning,

2 Perbaps, this is an allusion to the chain for tying the Barsam
wires, now spoken of as 3 aigﬂ, ie., the chain for the wires.
Vide for the ritual my ‘ Religious Ceremonies and Customs of the
Parsis :’, pp. 284.85.

3 I think this to be an allusion to the kusti tied over the waist.

4 Kal = dispersion, flight.

5 The 'TArikh-i-Guzideh or Select History of Hamduw’llih Mus~
tawfi-i Qazwini, by Prof. Browne, Vol. 1, Text, pp 99-100,
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Darh-i Dara, the last king. He adds, on the authority
of Hamza Ispahani, that Alexander killed 8000 rulers
and princes of Iran.

We further read:

g/.,,g» Jy\ (‘\...3\ >y _n.xli...\ JJ“}}?‘Q u.,.:}un.m)\
S o) S e Ol 5 oo g BU 5 A pan b
ol el s >Jf Sl A~ mﬁg.i»_; o e S
3 Lod g,-’b\{\’,\ 5
Translation :—Arstalis (Aristotle) philosopher was
the Vazir of Iskandar. He sent from Iran to Roum
various doctrines! of philosophy? and burnt the rest and
threw oft (i.e., destroyed) sciences from this country ...
Some say that he caused all destruction and there re-

mained no prosperity from him inTran.

The Sharastan-i Chahar Chaman by Farzaneh
SharastAn.i Cha. Behram, a disciple of Azar Kaewan,
bar Chaman. thug? speaks of Alexander’s destruction

of Tran and of his carrying away to
Greece the translations of books :

alaal :L‘:..\ S K- 5l 53); 9 q.:f‘,_;)iz. \Ji\J,_\

u\wa(\n 3Ol r)/>- b\.:,(u»\}k.ﬁ)&ps)\aj

1 J)“" orlgmal ‘doctrines or tenets,
2 Browne translates this portion as he ¢ plagiarizes Persian
philosophy » (The Tarikh-i-Guzideh og. ¢it, abridged in English by
E. G. Browne, Vol. II, p. 33.)

3 Ms. No, 411 VIII of the Mulla Feroze Library f. 185a, 1L
14.17. Lith, ed. op. cit. p. 565.

4 The lithographed ed. (p.265 1. 1) gives the word as 3 .,
i.e. possessed.

5 The litho. ed. gives <l» ie one person, but the Ms. is
correct, as Aristotle had advised him to have many rulers.
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eJJf J.E: ‘_;L.xc,‘\l»f)lg u\{))\j\ a)b\{\) 45..«33. v-:{)
&5, sy ol

Translation :—He divided Iran and he made ninety
persons, out of the governors who were called Padshah
(king) and in Arabic (were called) Muluk-i-tawaif, rulers
and commanders, and, getting books on philosophy copied

with the signs (ishara), of the sounds of the Persian
language in Greeks words, carried them to his country.!

We know that the royal palace of Perseipolis was
Later Persian latterly known as Takht-i Jamshed, i.e.,
Tradition about  the Throne of Jamshed. The palace
FPerseipolis. R
was supposed to contain ten very rare
things which all were attributed to Jamshed. TLater
Parsee tradition, as noted in an old Gujarati manuscript
in my possession2, thus speaks of the destruction of the
palace, spoken of as a house (#3) at the hand of

Alexander :

“ondsA® uRU ofldnie Wy 43 wiEG &g A

Ul A Ay W v P AR As'eR A YR
AUl wewdl A d 4R d A A 43w Ay’
NHL?
i.e., King Jamshed had built in the land of Pars a
house. He had produced in that house seven things.
When Sikandar sat as a king in this city of Iran,
then he destroyed (lit. scattercd) the things, the house
and all.

1 .., he got them transliterated and translated.

2 The Ms, bears no colophon, It simply bears in Pablavi charac-
ters the name of the late Mr. Manockji Rustamji Unwala, who had
Xkindly presented it to me,

3 P. & _& =scattered.
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VI
CLASSICAL WRITERS.

Diodorus Secculus (Ist century B.C.) refers to the
devastation of the palace of Perseipolis
at the hands of Alexander, though he
does not speak in particular about the archives of books.
He says! : “Then having assembled his Macedonians,
he told them that Perseipolis, capital of Persia
and the seat of its kings, has always been the city
out of whole Asia, which was most hostile to the Macedo-
nians. Therefore he abandoned it with the exception of
the royal palace to the pillage of the soldiers. Perseipolis
was at that time the richest city under the sun ... The
royal palace which was the largest and the most cele-
brated in the world, partly plundered, was exposed to a
devastation and ignominy, proportionate to its preceding
splendour.”’ According to Diodorus, the plundering
soldiers drew swords against one another to possess
excellent things. They even carricd women to despoil
them and as prisoners. “ It was in this way that Persei-
polis, the most superb and the most prosperous city of the
world, became an object ol contemptuous treatment and
compassion.”’? Alexander himself entered the citadel
and carried away all treasures, amassed from the time
ot Cyrus, “ot the value of 120000 talents.?’’ To carry

1. Diodorus.

1 I translate from the French translation of his work: ¢ His-.
toire Universelle de Diodore de Secile,” traduit en Francois par M.
I’Abbé T'erragen (1769), (Bk. X V11, s. 16), Teme V, pp. 116-117.

2 Ibid., p. 118.

3 Diodorus does not say whether he speaks of talents of silver
or of gold. A Greek silver talent was worth about £244, i.e,, at the
present rate, about Rs. 3,660. So, the whole amount comes to (12000
X 3760 = ) Rs. 43,92,00,000, i.c., nearly Rs. 43 crores. If we take
the talent to be golden, a golden talent was worth about £5400, i.e.,
about Rs. 81,000. So, the whole amount would come to (120000 X
81000 = ) Rs. 9,72,00,00,000.



102 ORIENTAL CONFERENCE PAPERS

away all the treasure to Susa, Alexander sent for, from
Babylon and from Susa itself, “ a large number of beasts
of burden and wagons. Besides, 3000 mules carried trea~
sures, to different places where they were wanted.’’

Diodorus gives an excellent account of the grandeur
of the palace, and then, referring to the royal tomb on the
mountaing, says that no way up to them can be traced,
but the bodies werc pulled up to their places by machines
of suspension, specially made for the purpose! At the
close of all this above pillage, Alexander had a thanks-
giving prayer to his Greek gods, followed by a jovial feast,
ending in intoxication. We read: *“Ie treatod magni-
ficently his triends and his officers. In tho end, all the
guests being satiated and the wino having taken eftect in
thoir heads, they became furious and raging.’’? It was
under the influence of thiy drink that Alexander is said to
have ordered the palace to be burned;and, therowith,
the library also was bhurnt,

Woe find a further reference in Diodorus, in his ae-
count of the funeral of Hephaestion (XVII, 72), to the
extinguishing of the sacred Fire of the Fire-temples at the
hands of Aloxandor. This Macedonian was a bosom friend
of Alexander and had accompanied him in his expedition
to Asia. On Alexandor’s return journey, he died at
Ecbatana (modern Hamadsn) in B.C. 325. He took his
body to Babylon, where he gave him & magnificent funeral

1 This custom explains the Parsi custom in connection with
old Towers of Silence in India. They had no regular steps whereby
the bodies could be earried in, but the bodies had to be lifted up.
It is latterly that steps have been constracted. I bad the pleasure of
visiting these tombs in Persia in November 1925 during my visit of
Persia vie Russia. I tried to climb, by ropes suvpended from above,
but got nervousand gave up the attempt.

2 Diodorus op. cit, p, 120.
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costing 10000 talents. He had ordered a general mourn=«
ing throughout the whole of his empire. Diodorus thus
speaks of the grandeur of thisfuneral: “He prepared
for it ceremonies of such a kind that they surpassed in
magnificence not only what people had seen anything
of the kind upto then but they left no hope for any
future kings to be able to approach them even from
afar. He loved this favourite beyond all that of which
history has preserved examples, famous for real and
sincere friendship and he entertained the same sentiments
(of friendship) after his death.”” Diodorus says that, as
a part ot the cercmony, he ordered the sacred fires
ot the firetemples of Babylon to bo extinguished.
We read: “He got published, in the province of Asia,
an edict by which it wasx enjoined to extinguish in all the
temples what the Persians called ‘the sacred fire’ upto
the time that Hephaestion was buried as they did on the
death of kings.’’!

1 'This statement of Diodorus, if it be correct, shows, that
there was a strange custom prevalent at the time among the
Persians of Babylon. It was, that, on the death of a king, they
extinguished all the sacred fires of the temples. But, when
we learn from other authors, and among them Mahomedan
authors, that there were Sacred Kires burning in some temples of
Persia for hundreds of years, the ahove cusow of extingumsh.
ing sacred fires on the deaths of ruling xu s, looks very strange.
If that be true, we are reminded of the possible fact that it seems
that in Fire-temples there were two sacred Fires. One was in an
interior hidden chamber—the sanctum sanctorum—~which wag hidden
from ordinary public gaze. The other was in the outer chamber
and it was viewed by the ordinary worshippers, I remember
having seen, on 16th November 19°53, at Sharifaibad, an old
Zoroastrian village near Yezd, a 1-c.temple, where two fires
of this kind were burning (Vide m "onk of Travels « Yoy

&1zl AR s pp. 410-11).  Perbaps, it v .» the se-ond outside fire
that was extinguished.
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Plutarch (born about A.C. B0) thus speaks of the

9. Plutarch on destruction of the royal palace at the

the Destruction of  instigation of Thais, in his life of Alex-
the Royal Palace. .\ jor1: “ When he was upon the point
of marching against Darius, he made a great entertain-
ment for his friends, at which they drank to a degree of
intoxication; and the women had a share in it, for they
came in masquerade to seek their lovers, The most cele-
brated among these women was Thais, a native of Africa,
and mistress of Ptolemy, atterwards king of Egypt.
‘When she had gained Alexander’s attention by her flat-
tery and humorous vein, she addressed him over her
cups in a manner agreeable to the spirit of her country
but far above a person of her stamp : ‘I have undergone
great tatigues,’ said she ‘in wandering about Asia; but
this day has brought me a compensation, by putting it in
my power to insult the proud courts of the Persian kings.
Ah ! how much greater pleasure would it be to finish the
carousal with burning the palace of Xerxes, who laid
Athens in ashes and to set fire to it myself in the sight of
Alexander! Then shall it be said in times to come, the
women of hig train have more signally avenged the cause
of (Greece upon the Persians, than all that the generals
before him could do by sea or land.” This speech was
received with the loudest plaudits and most tumultuous
acclamations. All the company strove to persuade the
king to comply with the proposal. At last, ylelding to
their instances, he leapt from his seat, and with his.
garland on his head, and a flambeau in his hand, led
the way. The rest followed with shouts of joy, and.
dancing as they went, spread themselves round the
palace. The Macedonians who got intelligence of this.

1 Plutarch’s Lives by John and William Langhorne (1813),
Vol. 11, pp. 483-84.
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frolic ran up with lighted torches, and joined them with
great pleasure, tor they concluded from his destroying
the royal palace, that the king’s thoughts were turned
towards home, and that he did not design to fix his seat
among the barbarians. Such is the account most writers
give us ot the motives of this transaction. Theoro are not,
however, wanting those who assert, that it was in conse-
quence of cool reflection: but all agree that tho king
soon repented, and ordered this fire to be extinguished.”’
So, according to Plutarch, the destruction of the
ancient Persian literature at the hands of Alexander
may be neither intentional nor accidental, but what we
may call incidental. Howover it be, Plutarch also
supports all Iranian writers.

Arrian (born A.C. 90), in his History of Alexander’s
expedition, thus speaks of the destruc-
D::st:l"c’ti?:n"“ the 'tion of the pa.la.ce ol Pers?ipolis: “The
Perseipolis, Royal Palais of the Persian Monarchs
he burnt, much against the Will of
Parinenio, who entreated him to leave it untouched, not
only because it was improper to spoil and destroy what he
had gained by his Valour, but that he could thereby dis-
oblige the Asiatics and render them less benevolent to
him...... To which Alexander made Answer, that he was
resolved to revenge the ancient Injuries his country had
reccived by the Persians, who, when they arrived, with
their Army, in Grecce, subverted Athens, burnt their
temples and committed many other barbarous Devasta-
tions therc. But this in my opinion, seems to have been
no prudent or politick Action in Alexander and was no
revenge upon the Persians at all.”’!

1 Bk, III, Chap. 18. Translation by Rooke (1729), Vol. I,
pp. 177-78.
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Quintus Rufus Curtius was tho author of a book on
4. Quintus Cur-  the life of Alexander called “ e Rebus
tius, Gestes Alexandri Magni”. Ilis work
consisted of 10 books, the first two of which are lost
and the remaining two are not complete and in good
order. Greater doubt is thrown upon his work as history
than upon Zenophon’s Cyropadia. Some say, that Curtius
himsclf perhaps intended his work more as o historic
romance than history.! Howoever, Curtius refers? to tho
destruction of the royal palace at the hands ol Alexauder.
We read? (Lib. V, Cap. V1II):

“Besides, Alexander possessed  many eXcellent
qualities : his extraordinary talents which distingnished
him from other kings; his remarkable firmness of
decision and cxccution of his plans; his trust in his
gubordinates ; his clemency to the vanquished; his
moderation in pleasures which were both permissible and
wonted. All these, however, he marred on one oceasion
by his uncontirolled desire for wine. 1le was at that time
renowing the war with his enemy, who was contesting
with him for the Kingdom, whom he had defeated hut
who spurned his new rule. During the day he used to
indulge in banquets at which ladies were present—tor it
was no shame for them to share these revels with men—in
fact these concubines were accustomed to live with the
soldiers more freely than decency allowed. One of them
Thais by name, herselt drunk, said that *Alexander
would win tho greatest {avour with all tho Greeks, if he

1 Vide ** Arrian'~ History of Alexander’s Expedition by Rooke
(1729), Vol. L. Preface and Criticism upon Quintus Curtins.

2 Ibid. p. LI, Lib. V, Cap. VIT, 12. For the original Greek, vide
“Quinti Curti Ruji de Rebus Gestis Alexandri Magni,” by Henricus
Snakenburg (1724), Vol. 1, p 355.

3 Lam thankful to Revd. Father Heras, for kindly getting the
chapter translated for we.
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ordered the Palace of the Persians to be burnt, and that
those whosoe towns the Barbarians had destroyed expect-
ed this >. Thoe opinion of his drunken concubine carried
such a weight that all of them, who were likewiso
intoxicated, gave their assent. Tho king likewise was
more eager than patient. ‘What, then,” said he,
‘shall we avenge (Greece and apply fire-brands to tho
city 77 All were aglow with wine; accordingly, as
drunkards thoy rushed to set fire to the city which as
soldiers they had spared. The King was the first to cast
fire-brands on tho palace, then followed the guests, then
the servants and finally the mistresses.

“Phe palace was constructed chiefly of cedar-wood
which casily catching fire the lames spread far and wide.
When the army which lay encamped not far from the
city, saw the fHames, they thought that it was an acei-
dent and rushed to the spot to extinguish the flames. But
when they reached the court-yard ol the palace, thoy
saw the King himsell carrying fire-rands. They, there-
fore, threw away the water which they had brought with
them and began to cast dry wood into the flames.

“This, then, was the destruction of the Palace of the
whole of the RBast, which formerly gave laws to so many
nations, which was the abode of so many kings, which
had once proved the only terror of (ireece, and which
was built with the aid of a tleet of a thousand ships and
an army with which Burope was flooded: the sea was
planked with mighty beams, the mountains were dug
through and the sca was let in in their hollow. And
not cven at a later date did it rear its head up again from
this destruction. The Macedonian kings had other cities
which have now become the possession of the Parthians
and 10 vestige ot this would be found, were it not for
the river Araxes. It had flowed not far from its walls,
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hence the neighbours believe rather than know that the
city oceupied a space of nearly 20 furlongs.

“The Macedonians felt ashamed that so distinguished
a city was destroyed by their king during his revels ;
therefore they became serious and persuaded themselves
to belive that ¢ this was the only fitting manner in which
it could be destroyed’. They say that Alexander, on
becoming sober again, felt ashamed of what he had done
and remarked that the Persians would pay the Greeks
a heavier penalty, if they were compelled to sce him on
the throne and in the palace of Xerxes.

“On the following day he gave Liyeius a present of
thirty talents for guiding him to Perfides. From this
place he crossed into Media where he obtained from
Cilicia a supply of {resh troops. There were five thousand
foot-soldiers and one thousand horse-soldiers, both of
which were commanded by Plato of Athens. Strengthened
by these troops, he went in pursuit of Darius.”’

The ahove passage of Curtius draws our attention to
the following points :—

(1) Alexander had an “uncontrolled desirc for
wine’’. He seems to have inherited it from

his father, Philip.

(2) He indulged in bhanquets where concubines,
who * were accustomed to live with the soldiers
more freely than decency allowed, ’’ used to be
present.

(8) One of such women, Thais, who herself had got
drunk, excited Alexander to burn the royal
palace, saying that the act “would win (for
Alexander) the greatest favour with all the
Greeks .

(4) All the courtiers, who also were drunk, gave



ALEXANDER AND ZOROASTRIAN LITERATURE 109

their assent to the proposal of this “ drunken
concubine’’ who * carried weight’’ in the court.

(5) Alexander was the first to set tiro to tho palace.
He was then followed by his guests and then
by the servants and then by the mistrosses.

(6) Most part of the palace being constructed of
codar-wood easily caught fire.

(1) The Persians at one time («) “ gave laws to
many nations,”’ () “proved the only terror of
GGreece,’’ (c¢) had *“a fleet of a thousand ships,”’
(d) “built bridges over seas’’ with mighty
beams, and (e) “dug mdlintains to form canals
for sea to run in.”’!

(8) Alexander, on becoming sober, got ashamed of
his drunken frolic.

() Darius ITI, though defeated, continued to con-
test for the kingdom upto the last moment
possible.

All the above classical writers refoer to the burning

of the royal palace at Perseipolis. But,

t(}[:?lf;z,::;flerf\';fﬁ though they o not refer specially to the
ters and his con-  archives of books there, we must tako it
clusion. that, with the palace, the books, which
were deposited there, were also burnt. Haug very properly
takes this view in his translation of the Pahlavi Viraf-
nameh (Chap. I) and says: * This statement (ot Ardal
Viraf) rogarding the burning of the religious books by
Alexander, which often occurs in Parsi writings, has
been supposed to have originated in a modern misunder-
standing, whereby the destruction consequent upon the
Mahomedan conquest has been attributed to the (Greek
invader. Heern first oxpressed the opinion that as the

1 One may say, from this destruction, that Curtius speaksI;e
of the destruction of a palace of another place.
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persecution of foreign religion was quito contrary to Ale-
xander’s policy, the statement of the Parsis was not to be
credited ; and his opinion has been generally adopted by
later writers, without further examination. On comparing
however the statements made in Pahlavi books, with the
accounts of the destruction of Perseipolis, given by classi-
cal writers, it appears, that the latter rather contirm, than
contradict, the statement of the Parsis...... This act of
barbarous lolly was evidently the result of hasty impulso,
and was probably committed at night, when the palace
was full of attendants, conrtiers and priests; the last who
had special charge of the archives, would naturally
attempt to save their treasures and would certainly be
opposed by the intoxicated Groeks, at the cost ol many
lives. The religious books would be burned with the
archives, in whicl they were deposited, and many Per-
gians priests and others would lose their lives in the
confusion; such would be the natural consequences of
the lacts mentioned by the western writers, and such are
the statcments made by the castern writer in our text!
(the Viraf-nagmeh).”’

Sir John Chardin (1643-73), who had twice travelled
in Persia and India, in his long account
ot the Gucbres, thus speaks on the view
held by the Parsis about Alexander:
“I have not found anything more scnsible in the teaching
of the Guebres than the complaint which they speak of
about Alexander the Great. Instead ot admiring him and
recelving his name as all other people do, they curse,
detest and imprecate him, taking him as a pirate, as a
brigand, as a man without justice and without brain, born

Chardin on Ale-
xander,

1 «The Book of Arda Viraf?’, prepared by Dastur Hoshangji
and translated by Haug (1872), p. 142.
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to disturb order in the world and destroy a part of human
kind......in which they are not wrong.’’!

Prof. Darmesteter, to support his view, that the Avesta
were post-Alexandrian, wrongly takes it
that Alexander is referred to in the
Avesta. We have in the Haoma Yasht
(Yasna IX, 24) a passage, which says: *“ Haomé temechit
yim Keresanim apa-khshathrem nishadbayat yé raosta
khshathro-kdmya, y0 davata ndit me apam athrava
alwishtish véradbys danghava charat, ho vispé varedhanam
vanat ni vispé varadhanim janat.

Translation :—Haoma brought down from the
throne (i.e., dethroncd) Keresani who had grown
desirous of power (and) who cried out : “ Hereaftor no
Athravan (priest) teacher shall go about in my country
tor the spread (of Zoroastrian teachings). He (the
Athravan) will strike a blow againstmy progress ; ho will
destroy all my progress.’’

Darmesteter on
Alexander.

As to who the Koresani is, there is a difference of
opinion. The Pahlavi translators take the word for Chris-
tians (kilisiyak), Neryosang’s Sanskrit version also takes
the name to be a reference to the Christians. Some take
him to be Indian Krishna.? Darmesteter takes him to be
Alexander, who killed many mobads and herbads (athra-
van), who, he thought, would come in his way of progress
in Persia.? So, he seems to take, that the story of Aloxan-
der killing the Mobads and destroying the Iranian litera-
ture is very old. Ho also refers to this subject in his
article, ‘“La Légende d’Alexandre chez les Parses’’.?

1 I translate from “Voyage du Chevalier Chardin en Perge »
(1811), Vol, VIII, 878. Darmesteter has given the French in his * Le
Légende d’'Alexandre ". 2  Mills, 8.B.E,, XXXI, p. 237 n,

3 Le Zend Avesta, Tome I, p. 82.

4 Vide his “ Essais Orientaux ?, pp. 227 & seq.
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Referring to the Parsi tradition and to historical books
like those of Hamza and Magoudi, he says that the
historical books support the Iranian tradition.!
Prof. Darmesteter, in his paper “La Légende «’
L Alexandre chez les Parses 7’2 quotes
Ch‘;:3;f°‘ 42 Rev. Father Gabriol du Chinon to show
that the reasons which he gives lor the
Iranians’ hatred of Alexander was well-nigh the same as
given by the Rivayets.
Mr. Rogers, in his recently published work on the
) History of Persia,? thinks the work of
oﬁ Jﬁ:i’fﬂ,jﬁéﬁte’ destruction to be deliberate on the part
of Alexander. He says: “ A Persian
king had burned and desecrated Athens. Alexander
burned the palace of the Persian kings. 1t was quite
likely a deliberate act, ordered by Aloxander as symbolic
of the end of the Persian empire, and with that guite likely
as & deed of revenge in memory of the acts of a Persian
king at Athens. It was contrary to the usual practice
of Alexander so to destroy what it had cost much to secure,
but the hour was glorious and much must be allowed of
folly to a man in the position Alexander had now attain-
ed. In four years (March, 334 to March, 830) he had
penetrated to the very heart of the Persian empire, con-
quering all its territory between Hellas and Persepolis.
The ancient world upto this day could show no parallel,
and if he who had accomplished it wore drunk with pride
instead of wine it were not a marvel.’’
1 * Aipsi les documents histor}a:(a les plus ancieos de Ja Perse

musulmane s’accordent avec la Iégende parsie; pour eux comme pour
elle, Alexandre est le destructeur et le persecuteur de la religion de
Zoroastre ** (Ibid., p. 237).

2 Essais Orientaux (1883), pp. 282-3.

3 A History of Ancient Persia, by Robert William Rogers

(1829), page 536.
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VII

NATURE OF THE TRANIAN LITERATURE, LOST
OR GOT TRANSLATED INTO GREEK AT
THE HANDS OF ALEXANDER.

The Dinkard (Bks. VIII and IV) contains an account
of the 21 nasks or books of Iranian
Nature of the . . R
Iranian  Litera- literature! which have been lost either
ture, lost or got 3 anle
o el oo wholly or got translated Tnto Greek, by
Greek at the Alexander, Of all the literature on the
(l)‘:?ds of Alexan-  gifforent branches of Science, that on
Medicine and Astronomy draws our
special attention, as having passed into the hands of the

Greeks and, later on, into those of the Arabs.

(@) As to Medicine, we have an cxcellent account
by Mr. E. G. Browne in his “Arabian Medicine ’’.2
He says: “Be this as it may, it was in the middle of the
eighth contury of our era, and through the then newly
founded city of Baghdad, that the great stream of Greek
and other ancient learning began to pour into the
Muhammadan world and to reclothe itself in an Arabian
dress. And so far as Medicine is concerned, the tradition
ol the old Sasanian school of Jundi-Shapur was pre-
dominant. Of this once celebrated school, now long a
mere name, with difficulty located by modern travellers
and scholars on the site of the hamlet of Shahbad

1 The whole of the 37th Volume of the S.B.E. series gives an
excellent account of the contents of the Dinkard, the Zidsparam, the
Din-i Vajarkard aud the Riviyats which treat of this subject, For a brief
account of the 21 nasks or books, vide Mr. Dossabhoy Framji’s History
of the Parsees, Vol. II, pp. 157-164, where I had the pleasure of
contributing the account.

2 Arabian Medicine, by Edward G. Browne, pp. 19-23,
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in the province of Khuzistan in S. W. Persia...’t
Shapur IT is said to have summoned the Greek physi-
cian Theodosius or Theodorus to attend him. Accord-
ing to Browne,? “this physician’s system of medicine is
mentioned in the Fihrist as one of the Persian books on
medicine atterwar s translated into Arabie and preserved
at any rate until the tenth century of our cra.® This
physician, who was a Christian, obtained such honour and
consideration In Porsia that Shapur caused a church to
be built for him and at his request sct frce a number ot
his captive countrymen.”” Browne thus speaks of the
development of this school : *“The great development of
the school of Jundi-Shapur was, however, the unforeseen
and unintended result of that Byzantine intolerance
which in the fitth century of our era drove the Nestorians
from their school at Fdessa and forced them to scek
refuge in Persian territory. In the following century the
enlightened and wisdom-loving Khusraw Anusharwan the
protector of the exiled Neo-Platonist philosophers, sent
his physician Burzuya to India, who, together with the
game of chess and the celebrated Book of Kelilu und
Dimna, brought back Indian works on Medicine and

1 Browne thus speaks of this city of medical rchool : «“The city
owed its foundation to the Sasanian monarch Shapur I, and son and
successor of Ardashir Babakan, who founded this great dynasty in the
third century after Christ, and restored after five ccuturies and a half
of eclipse, the ancient glories of Achaemenian Persia, Shapur, after
he had defeated and takenm captive the Emperor Valerian, and sucked
the famons city of Amtioch, built, at the place called Syriac Beth
Lapat, a town which he named Veh-az-Andev-i Shapur, or ¢ Shapur's
Better than Antioch 7, a name which was gradually converted into
Gunwc Shapur or in Arabic Jundi Sabur.”}

2 bid., p. 803. 3 About A.D. 531.

1 “See Th. Noldeke’'s Gesch. d. Perser u, Arab Zur Zeitder Sasapiden
{Leyden 1879), pp. 44-42
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also, apparenly, Indian physicians to Persia. The ~xchool
of Jundi-Shapur was, then, at the time of the Prophet
Muhammad’s birth, at the height of its glory. There
converged Greek and Oriental learning, the former trans-
mitted in part directly through Greek scholars, but tor
the most part through the industrious and assimilative
Syrians, who made up in diligence what they lacked in
originality. Sergius ol Rasul-Ayn, who flourished a little
belore this time, was one of those who translated Tlippo-
cratus and Galen into Syriac. Ol theso intermediate
Syriac medical literature, from which many, perhaps
most, of the Arabic translations of the cighth and ninth

centuries were made, not much survives.”’

Of the original Persian element in the medical
teaching of the school of Jundi-Shapur, Browne says :
“ But though the medical teaching of Jundi-Shapur was
in the main Greek, there was no doubtan underlying
Persian element, espeeially in Pharmacology, where the
Aralic nomenclaturc plainly reveals in many cases
Persian origins. Unfortunately, the two most glorious
periods of pre-Islamic Persia, the Achacmenian (B.C.
530-330) and the Sasanian (A.D. 226-640), both termi-
nated in a disastrous foreign invasion, Greek in the first
case, Arab i the second, which involved the wholesalo
dostruction of the indigenous learning and literature, so
that it is impossible for us to reconstitute more than the
main outlines of theso two ancient civilizations, Yot the
Avesta, the sacred book of the Zovoastrians, speaks of
three classes of healers, by prayers and religions obser-
vances, by dict and drugs, and by instruments ; in other
words priests, physicians and surgeons. As regards the
latter, one curious passage in the Vendidad, ordains that
the tyro must operate successfully on three unbelievers
before he may attempt an operation on one of the ‘ good
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Mazdayasnian religion>. And, of course, Greek physi-
ciaps, of whom Ctesias i¢ the Lest known, besides an
occasional Egyptian, were to be tound at the Achacme-
nian Court before the time of Alexander of Macedon.”
Even after the Arab conquest the medical school of Jundi-
Shapur continued to influence. We read : “ The medical
school ol Jundi-Shapur seems to have been little aftectod
by the Arab invasion and conquest of the seventh century
of our era, but it was not till the latter half of the eighth
century, when Baghdad became the moetropolis of Islam
that its influence began to be widely felt on the
Muslims.”?



THE DOCTRINE OF KARMA FROM
THE ZOROASTRIAN POINT OF VIEW.!

I

The object of the paper is two-fold, viz. (1) to present
the Zioroastrian view of the doctrine of
Karma in the sense that ' Happiness
and misery are the result of an individual’s own acts,”’
and (2) to discuss that view.

In the ordinary primitive sense, the word karma
means “a deed, work or action’’. Then, in the techni-
cal religious sense, it has come to mean *“a religious
rite ’” or * a religious action or deed’’. 'Then, it has also
come to mean * Fate, the certain consequence of acts

192

"

Introduction.

done in a former life.

A recent writer thus pithily presents the signification
of the word : *“T'he future, both in this life and hercafter,
is a product, of which the past and the present are factors,

1 This paper was at first written for the Baroda State. Aboub
10 years ago, His Highness Maharaja Sayaji Rao Gaikwar, who is
always eager to help the cause of learning in general and Orientallearn-
ing in particular, desired that a book may be written and published on
the subject of the Doctrine of Karma from the points cf view of all
religions. Prof. Widgery, the then Professor of Philosophy at His
Highness’s Baroda College, kindly conveyed to me Ilis Ilighnesy’s
desire and requested me to write from the Zoroastrian point of view.
I did =0 and submitted this paper which was accepted and liked. But
as some other scholars of other religions, whom Prof. Widgery had
approached, did not, as said by Prof. Widgery, send in their papers,
the scheme fell through. The paper was then read at the Second
Oriental Conference held at Calcutta in 1922. Vide Proceedings and
Transactions of the Second Oriental Conference, pp. 47-82,

2 Prof. Apte’s Sanskrit-English Dictionary (1890), p. 383,
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the past as Karma and the present as Free-will.’t In
the above sense of “Fate, the certain consequence of
acts done in a former lite,”” the word Karma seems
to be now passing into the litcrature of the West. As
an instance, 1 may point to a recent article by Lady
Paget, a learned lady, a little inclined towards some
eastern ways of thought: In her recent article on the
late Austrian Emperor I'rancis Joseph, she uses the word
in this sense.?

II
Iranian Equivalents of the Indiap word Karma,

Karma (%4, %89 ) is a Sanskrit word which comes
163 Avesta (qui from an old Aryan root ke, which ig
valent in the ordi. (g,) in  Ranekyit, k7 (5-'")\ in Avesta,
nNary sense. i .
kartan (wens) in Pahlavi, kardan (Og_f)
i Pergian, creare in Latin (Fr. erder). The root bears
the meaning “ to do, to produce’’. Hence, in the ordinary
primitive scuse, the word karma means * a deed, work or
action’”. The Avesta word kara («dwy S. &1, P. LK)
comes nearer to it in its ordinary sense.
An old Parsi word, closely corresponding to the
A correspond. Word I-farma, both in its original ety-
ing Pablavi equi-  mological sense and in its subsequent
valent of Karma, - .. . .
technical religious sense, is the Pahlavi
word kumishna (rens), Persian kunishna or kunish

1 <« Eastand West ' of February 1918, p. 178.

2 «“No doubt & heavy load of crime and misdeeds in past
-centuries remains to the account of the House of Hapsburg, snd,
when locking to the Emperor Francis Joseph, I always bad the
impression that a weighty Karwa rested on his feted head . .. . The
Emperor Francis Joseph may in hig life bave paid off long standing
debts incurred in former existences.”’ (7he Ninetgenth Century and

After”, December 1917, p. 1078.)
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(u":‘:( or :;,3»7‘-’(). It comes from %dn ( (_,f(), the crude
form of Pahlavi kartan (meos) or Persian 5§
(kardan) to do. Hence, the word kunishna, like the Indian
word karma, originally means “an act, work or deed,”’
and then, it has subsequently come to mean, *the
certain consequence or result of acts done in one’s life’’.
In this signification, it is limited to a certain extent. It
does not extend, as in the case of the Indian word karma,
to any number of past lives, but is confined to one life.
It is in the Parsi writings which speak of a future life
and of happiness and misery resulting from one’s actions,
that the word Aunishna is used in the above limited
second technical religious sense of Karma. We read in
the Pahlavi Minokherad : *“ aoman li kanik bara kunish-
na-t niyok-i lak humanam,! i.e., “ I am not a (real) maiden
but am your good kunishna (deed).’”” Mobad Nerybsang
Dhaval, in his Sanskrit translation, renders the word by
karma (%8 ), We read: 913 @ %=1 F¥qar = g1 g asfeq.?
Later on also, as the Sanskrit rendering of the Pahlavi
hukunishna (1gensg), ie., good kunishna or good deed,
Neryosang gives ¥ &34, The word occurs several times

in this part of the Minokherad and Neryésang every-
where renders it into Sanskrit as karma.

Again, we find the word kunishna used in the same
double sense3 of Karma in the Pahlavi Arddi Viraf-

1 Chap. II, 130. Dastur Darab Peshotan’s Text, p.11l. Vide
D.indk-w Mainyé-i khard, Pahlavi, Pazand and Sanskrit Texts, edited
by Ervad Tehmuras Dinshaw Anklesaria, with an Introduction by me
(1913), p. 24, 1. 4. 2 Ibid., Sanskrit Text, 1. 3.

8 Chep. IV, 24. Drs. Hoshang-Haug-West Text, p. 19;
Translation, p, 165, Vide Artd Virdf-Namak or Livre d’Arda Viraf,
Traduction par'M. A. Barthélemy (1887, p. 14. Vide George Madox’s
Prose-verse rendering (from Pope’s prose translation of the Persian
Virdf-nameh) (1904), p. 8, Dastur Kaikhosru’s Text, p. 10.
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nimeh. We read there, that a figure in the form
of a handsome woman, who, as we will see later
on, represents the sum total of a man’s good or bad
actions in the world, says : 1 Aunishna-i lak humanam
yudan-i khip-minashni khup-gobashni khup-kunashnt, ie.,
“O youth of good thoughts, of good words and good
deeds ! I am your kunishna.”’ Here, the word kunishna
is in the sense of Karma. In the same book, we read
that the bad kunishna or deed appears in the form of an
ugly woman, saying : (i humanam zak-i lak kunishna-t
salya-i,! ie., " I am your evil kunishna.”’

In the Sanskrit version of the Pahlavi Shikand
Gumantk Vijar also, the Pahlavi word kunishna is ren-
dered by kar mman, karmmatva ?

In the Pahlavi Hadokht Nask? also, we find the
Pahlavi word kunishno used in a similar passage.

Kunishna, the Pahlavi equivalent of the Sanskrit

Karma, is rendered into Persian by
A correspond- v
ing Persian equi-  Loydap 055, This Persian word also

valent of Karma, . .

has, like the Sanskrit karma and the
Pahlavi Zunishna, the original signification of ‘ an act ’ or
‘deed ’. The root form of all these words is the same.
Then, latterly, the word kerdasr hasalso come to signify the
resultant sum of one’s pagt actions. In the Persian Viraf-
nameh, the Pahlavi word kunishna of the Pahlavi Viraf
nameh 1s rendered by kerdar. For example, we read :—

o tly g;,i-' )lJJf o iy u“'("'\i O g0 Of.‘ EYES CI’.‘ ol g
(Javab in dad in surat badan kas,*
ke man kerdar niku-i to am bas)

1 Chap. XVII, 14. Hoshang-Haug-Wost Text, p. 46,

2 Shikand Gadmdnik Vijdr. The Pizand-Sanskrit Text by
Hoshang-West, Vocabulary, p. 257. 3 Chap. 11, 22. Hoshang-Haug-
West Text, in the Book of Arda Viraf, p. 284, 1. 5. 4 The Virdy-
admeh by Dastur Kaikhosru, Persian Text, p- 6, .19,
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“This (maiden) form thus replied to him: ‘I am only
the kerdar of your good deeds.’ ”’

In the corresponding part of the Persian 1raf-
nameh, where one’s evil deeds appear before him, we
read :—

)l.:__,(, )K\.:fl,?‘_}.-ioaf )\1,:- c,is.:)),u o v.r"!‘).’l

(Javabash dad surat, goft shao yar
ke man fa'l to am ba kar o kerdar)

Here, there are two other words besides the word kerdar
which also carry the same signification. They are kar

b

and fu'l which both mean * action ''.

So far then, we see that the Pahlavi and Persian
words, kunishna and kerdir are, in both, their primitive
or etymological sensc and their sccondary or technical
religious sense, the same as the Sanskrit karima. In fact,
the Sanskrit translator of one ol the Pahlavi books has
translated the Pahlavi kunishna as karma.

The Avesta equivalent of the Indian word karma in

. its secondary technical sense is Daena

eqiil:.;mﬁ ve %;‘; (Wi o,) Instcad of beginning with the

T iy carlier Avesta, I began with the Pahlavi,

sense, because, in the Pahlavi equivalent, we

find the word to be the same as the

Indian karma, both etymologically and technically, Z.e.,

in the religious sense The Avesta word daena is etymolo-

gically different, but, in the technical religious sense, it
is well-nigh the same as karma.

The Avesta dacna (-"'m:j) has become din (%) in
Pahlavi and din (¢ 2) in Persian. The word comes from
1 Isid., p. 21, 1. 29.
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the Avesta root di (v9) = Sanskrit &, Pahl. (eyn),
Pers. 9= ‘to see, to think, to show, to announce’. The
prophets or promulgators of Daenas or Dins, i.e., reli-
gions, are all “seers’’. So, Daéna is a kind of law or
system, which shows or teaches us, or announces or
reveals to us, ‘something’. That ‘something’
is duty—duty towards our Maker, duty towards
those round about us, and duty towards ourselves. Just
as the Pahlavi word kunishn has two meanings—the
ordinary original one of deed or action and the technical
religious one of karma, i.e., the resultant sum total of
one’s actions, so the Avesta dacna also has two meanings,
the ordinary original one of law or religion and the
technical religious one of karma or the resultant sum.
total of one’s actions.

It is from the Pahlavi TTadokht Nask that one can say
with certainty, that the Avesta word daend is, in one of
its significations, the same as Pahlavi kunishn. In the
Avesta text of the Hadokht Nask, in those parts which
treat of subjects similar to those treated in the above
passages of the Minokherad and T1irdaf-nameh, it is
hva daena (»jw+3 wney)! that is spoken of as appearing
in the form of a maiden. In the Pahlavi rendering of it
we find the words nefshman din, nefshman kunishna, i.e.,
one’s din (daena), one’s kunishna (deed). This shows.
that the Pahlavi translator clearly understands the
Avesta word Daena to mean kunishna, i.e., action. He
uses both the words as equivalents.

The Avesta Daéna is often used as a spiritual com-
ponent or associate of the soul. We read, more than once,
this invocation in the Avesta®: ahumcha daenamcha,

1 Hadgkht Nask (Yt. XXIT), 9, 11 : Vishtdsp Yasht (Yt. XXIV,

Chap. VIII), 56, 58. Westergaard’s text, pp. 296, 297 and 311.
2 Chap TI. Hoshang-Haug-West Text, p. 284.
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baodhasche, urvanemcha, fravashimcha yazamaidel, ie.,
we invoke the ahu (life, spirit) and the Daéng and the
Intelligence and the Soul and the Fravashi. Prof.S. G.
Oliphant? thinks that this Avesta daéna, is the same as
Sanskrit dhéna and Lithuanian daind. The Sangkrit
word dhéna is variously rendered by different scholars,
but, after a pretty long dissertation, Prof. Oliphant
considers it to be  a gunated torm of the root dhi
‘to think ’ and a synonym of dhiti and dhz’’. He then
adds : “ dhind is the exact phonetic equivalent of the
Avesta daena and the Lithuanian daina. The daeéna of
the Avesta is (1) religion, especially the Ahuran religion,
also (2) a theological-philosophical concept of the tota-
lity of the psychic and religious properties of man. It
is the spiritual ego, the immortal part of man. the
mental Aoyog (logos) . ... Dhénnia dacni and (Lithua-
nian) daina are all thought but thought, in its higher and
spiritual reaches. Both phonetics and sematies proclaim
them own sisters in the old Indo-European faniily circle.’’

Ordinarily, the word Ddaena has come to mean
“ religion”’. In Pahlavi it has become din (::G) and in
Persian din (u’_é) The Mahomedans also have taken
the same word for ‘‘religion’’. 1In this broader sense,
the Iranian word daénia or din is the same as Indian
dharma 9%, It is from this word Daéna, that we have
the later Persian diyanat ( =L>), in the sense of “ adher-
ence to religion, consclence, honesty, virtue’’.

I have spoken at some length upon the Iranian words
which are equivalents of the Indian karma, with a view
to show, that the technical religious idea is well-nigh the

1 Yasna XXVI, 4, 6.

2 ¢ Sanskrit dhénd=Avesta daénd=Lithuanian daing,” an
article by Dr. Samuel Grant Oliphant, Professor in Grove City
College, Grove City, Penn., in the Jowrnal of the American Orsental
Society, 32nd Vol., Part IV, December 1912, pp. 393-413.



124 ORIENTAL CONFERENCE PAPERS

same in both., Now, I will give, at some length, the
Avesta and Pahlavi passages which expound the theory
or belief of Karma in the sense which forms the subject
proper of our paper.

IIT

The Avesta and Pahlavi Passages illustrating the Doctrine of
Karma as regards the Future Life.

The Avesta and Pahlavi books contain several
passages which present the view, that a man’s soul meets
after death, as it were, an exact connterpart of his
actions in this world. He sees happiness or misery in
the next world according as he has done good or bad ac-
tions in this world. If he has led a good. honest. virtuous
life in this world, he seex happiness in the next life
immediately after death. Tf he has led a lLad, dishonest,
vicious life, he sees misery.

Perhaps, it may be said, that it will be better it we
confine ourselves to happiness and misery in this life.
But, we must hear in mind, that the question of happi-
ness and misery is always conneeted with the future,—
the future of this life or the future ot the next. A man
who looks to the happiness of the moment is really not
happy. The momentary happiness may bring in re-
action. In the same way, a man who fcels dejected at
any misery of the moment, feels, as it were, for over lost.
Again, we have to look to the question ot happiness from
a religious point of view. So, we must present, at first,
the religious view of futurc happiness or misery. A
religion, to be a good religion, must be practical. So,
the religious view will, in its very nature, present the
practical point of view of happiness and misery in this
world. We will, therefore, at first, consider the Zoroas-
trian view of the sum total of one’s actions, as presented
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by Zoroastrian books—(A) the Avesta books and (B) the
Pahlavi books.

(4) The Avesta Books,

Firstly, we read in the Vendidad (XTX, 27, et seq):
“ Zoroaster asked': ‘O Holy Creator of
the material world! What hecomes
of the works of charity which a man bestows for (the
good of) his soul in the material world? Where do
they go? Where do they spread? Whero do they
meet (¢.e., where are they recompensed)?’ Ahura Mazda
replied thereto: ‘After the death ol man. after the
passing away of man, atter the departure (of man),
the Dagvas and the mal-intormed Dravants (evil persons)
do their work. When the dawn after the third night
brightens and shines, and when the well-armed Mithra
appears on the beautiful mountains, and when tho
Sun rises, (then), O Spitama Zarathushtra! a Daova,
named Vizaresha, carries away (well-itied, the xoul
ot the wicked dovil-worshipping sinful man. (The soul
whether ot) the unrvighteous or the righteous goes
towards the old-created path, the holy Chinvat bridge
created by Mazda. There, the consciousness and the soul
(baodhascha urvinemcha) are asked to account for the
conduct (observed) in the world, for the actions done in
the corporeal word. There comes that beautiful (well-)

formed, strong, handsome, watchful, discriminative,
graceful, resourceful, artful (maiden), She saddens the

sinful soul of the unrighteous in darkness, She carries
the soul of the righteous to the other side of Hara-
bérézaiti (i.e., the Elbourz mountain), and guides him
across the Chinvat bridge, the bridge of the spiritual
Yazatas. (Then,) Vohumand rlses from his golden seat.

(«¢) The Vendidad.

1 The translations of most of these passages in this paper are
1y own and are taken from my other previous papers.
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Vohumans sayeth (thus): ‘O righteous! How (well that)
thou hast come hither to this imperishable world from
(that) perishable world!’ The souls of the righteous
go delighted towards Ahura Mazda, towards the Amesha-
Spentas, towards the golden seat (of Vohumang), to the
Gars-nmana (i.e., Paradise) which is the mansion of
Ahura Mazda, the mansion of the Amesha-Spentas, the
mansion of other Holy ones.”’

We must note that, according to the Tendidad, it is
only one maiden, the handsome maiden, that appears
beforc both—the righteous and the unrighteous souls.
She pleases the one, and saddens the other. We
do not find in this passage a distinct word for the
maiden but the feminine gender (hia e, Sans. &, she)
of the person shows that it is a maiden. Again, other
Avesta books! distinctly speak of the person as a maiden
(kaintna <jejs»y; Sans. wgr), The Vishtasp Yasht,
which distinctly speaks of the maiden, is spoken of by
Darmesteter? as the counterpart (contre partie) of this.
19th chapter of the T"endidad. The maiden is also spoken
of as charaiti (ew.wS.-r). Sans. chari =(t, @ls, Pahl
charaitik (yru.u)q).

The Tadokht Nask?® presents to us a more amplified
(b) The Hadoklt  version of what we read in the Vendidad.
Nask. We read as follows i—

“Zarathushtra asked Ahura Mazda: ‘O Ahura

Mazda, Beneficent Spirit, Holy Creator of the
corporeal world! when a righteous person dies, where

1 'The Hidékht Nask, Chap. II, 23, Hoshang-Haug-West Book
of Viraf-Nimeh, p. 284 ; Westergaard, Yasht fragment XXII, 9; The-
Vishtdsp Yasht, Westergaard, Yt. XXIV, Chap. VIII, 66.

2 Le Zend Avesta, 11, p. 663.

3 Chap. II, 1 et seq. (Hoshang-Haug-West, Virdf-Ndmeh, pp.
279 ot seq.), Westergaard, Yt. XXII, 1 et seq.
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dwells his own soul during that (first) night (after
death?’ Then Ahura Mazda replied : ‘ It sits near the
head (of its corpse), chanting the U shtavaiti Gatha (and)
praying for happiness (ushtatatem) thus: ‘Hapiness to
him, from whom happiness (reaches) to any body else.
May Ahura Mazda Who rules according to His will grant
(blessings to him).”t The soul reccives on that (one)
night as much happiness (shato) as the whole living
world (receives) ’.2

“ (Then Zarathushtra asked: Where dwells his
soul during that second night? (The reply of Ahura
Mazda is the same as that in the case of the above first
question.)

“ Phen Zarathushtra asked : Where dwells his soul
during that third night? (The reply of Ahura Mazda is
the same as that in the case of the above first and second
questions.)

“ At the end of the third night, when dawn approach-
es, the soul of the righteous man passes through trees,
imhaling fragrance. Towards it (the soul), there ap-
proaches a fragrant wind, more fragrant than other winds,
blowing from the southern direction.? Then, the soul of
(that) righteous man seems to inhale through his nostrils
that (fragrant) wind (thinking to itself:) ‘Whence
comes this wind, which is the most fragrant wind I have
ever inhaled through my nostrils’ ?—In that wind, his
Daénd, coming forward, presents itself before him, in
the form of a maiden (who was) beautiful, brilliant,
white-armed, bold, well-formed, well-sized, with pro-

"1 Ushtda ahmii yahmai ushtd kahmdichit, vasi-kshayds Mazdao
ddyit Ahuré.,
2 Or, as much happiness as it received during its whole living
life.
3 It seems that in ancient Iran, the south was taken 1o be a
healthy, and therefore an auspicious direction.
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truding-breasts,  straight-bodied,' well-born, nobly-
descended, aged fifteen years, with a growth of body as
excellent as the most excellent of creatures. Then the
soul of the righteous person asked her (the maiden):
‘What maiden art thou whom, out of all maidens ever
(seen), I have seen here the most beautitul in form’? Then
its (the soul’s) own Daéni replied to him: ‘O young
man with good thougts, good words, good actions, good
Daena'? 1 am really your Daena, of thine own body
(i.e., the result of actions done during your corporcal
existence)? Kverybody, on seeing you, as thou appcarest
to me, liked thee on account ot (thy) greatness, good-
ness, cxcellence, lragrance, triumph (over evil), (and)
freedom from malice. O thou youth of good thoughts,
good words, good actions, good Daend ! thou liked me,
owing to thy greatness, goodness, excellence, fragrance,
triumph, freedomn trom malice; so I appear betore thee
as such (ie., 1 am a reflection of thy greatness, good-
ness, etc.) When you saw others, burning, pertorming
idolatry, causing destruction (and) cutting oft trees, you
(did not like these, but) sat chanting Gdathas, praised
good waters, praised fire and helped the righteous men
who came to you trom necar or tar. With such (thy)

1 Srao-lanvé. Haug takes the Pers. goma (surv), cypress, to
have been derived from the first part of the words ; v/debis Virdf-
ndmeh, p. 311, n. b,

2 Or, bere the word may be translated good conscience (P.
<ibs),

3 Haug ( }irdf-ndmeh, p. 311) iranslates this eentence thus: “I
am, O youth, thy gcod thoughts, good words, good deeds (and) good.
religion, on account of which good religion in thy own posression,
every one has loved thee for such greatness, etc.” Spiegel aleo gives
similar translation (Kho6rdeh-Aveste, p. 187). This translation fits better
with our line of thought, but we have to take a little liberty with
grammar. The sense i8 the same, vz, ¢ I am the resultent sum
total of your actions.”
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good thoughts, good words and gcod actions, you made
me, who was endeared to you, more endeared, made me,
who was beautiful, more beautiful, made me, who was
desirable, more desirable, made me, who was occupying
a high position, occupy a still higher position.’ ”’

We need not enter here into further particulars as
given in the Fadokht Nask. The soul of the righteous
person, after this interview with his own daéna, his own
Kar ma, the resultant sum total of his own actions in this
world, proceeds, in the form of a handsome maiden, step
by stop, from one heaven to another, from the heaven of
TTumata, i.e., good thoughts, to the heaven of Hukhta, i.e.,
good words, and from that heaven to that of I'rurshtu,
i.e., the heaven of good actions, and finally, to the scat of

Infinite Tight, the Guronmana, the seat ol Ahura Mazda
himself.

The third chapter of the FHadokht Nuask presents a
picture quite the reverse ol the above. Here, the ques-
tion is about the soul ot the sinner, the unrighteous.
His soul also sits, for the first three nights after death,
near the dead body. It utters words of despondency and
despair like tho following: *“ O Ahura Mazda ! Where
am I to go? In which direction I am to go?’’ (kam
nemot zam Ahura Mazda ? kuthra neme ayeni?) During
the first night after death, the soul of the unrighteous
sees as much misery as that seen by the whole living
world (or as much mivery as he had scen during his
whole living life). Feeling miserable, it utters the
above words of despair and despondency for three con-
secutive nights. On the dawn after the third night, his
soul passes through a stinking dirty place, and there, the
most stinking wind from the north blows Lefore it. It
was the most stinking wind that he had ever inhaled in.
his lifetime.
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The extant copies of the Hadokht Nask do not give
the converse passages corresponding to the passages
relating to the righteous soul. But, from what we read in
the corresponding writing of the Ardai¥iraf-Nameh,
we learn, that the soul of an unrighteous person is
accosted by his evil daena in the form of a very ugly
woman, who, in response to the question of the soul, says,
that she is the daena of his own evil thoughts, evil words
and evil actions, and that his thoughts, words and deeds
gradually made her more hideous. The soul then passes,
step by step, to the hell of Dushmata, i.e., evil thoughts,
to the hell of DNuzukhta, i.e., evil words, and then to the
hell of Duzvarshta, i.e., evil actions.

We now come to the Vishtasp Yasht! In the Vendi-
dad, it is Zoroaster who asks a question
about the destiny of the soul, and it
is Ahura Mazda who replies. In the
Hadokht Nask also, there is the same procedure. But
the Vishtasp Yasht (Chap. VIII) differs from the first
two. In the Patet, a Parsi thus speaks of his faith in the
Zoroastrian religion : (pa an din dastur est hom,in Ahura
M azda Zartosht chasht, Zartosht ot Goshtasp, i.e.) “Iaccept
the commandments of that religion, which Ahura Mazda
taught to Zoroaster and which Zoroaster taught to Gush-
tasp (Vishtasp).”” The Vishtasp Yasht is framed in the
spirit of the latter part of the above passage of the Patet.
It is the teaching of Zoroaster to King Gushtdsp whose
Avesta name was Vishtasp. Hence it is, that it is called
Vishtasp Yasht. It is also spoken of as Vishtasp Nask.

(¢) The Vishtasp
Yasht.

1 Westergaard, pp. 302 to 132; Zend Avesta, par Darmesteter,
Vol, II, pp. 663-83. In this acocount of the Vishtdsp Yasht and the
Pahlavi books, I draw materials from my paper on ¢ A Principle of
Justice among the Ancient Persians as described by Herodotus; its
origin in Persian books " (The Sir J. J. Madressa Jubilee Volumes
editel by me, pp. 386-97. F'ide my ** Memorial Papers,” pp. €8-79.)
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It seems to be a much mutilated and abridged form of
the 10th Nask, which is also known as Vishtasp sast,
t.e., " that which was taught to Vishtisp (by Zoroaster).”’
In all the 8 chapters of the Nask or the Yasht, the
subJect in hand is addressed to Vishtasp, as “ (my) son
(puthra) Kava Vishtaspa’! But the 8th chapter, which
treats of the subject of the destiny of the soul, is, in
addition to Vishtasp, addressed to Frashaoshtra as
“(my) son Frashaoshtra”! In this Yasht, the soul is
represented, as reposing during the first night on Good
Words, and during the second night on (+ood Actions.
On the third night it proceeds towards the Chinvat
bridge. Here, the usual stage of good thoughts is
dropped. But, in the final-passage to Garo-nmana, we
find the usual order. The description of this book about
the destiny of the righteous soul is well nigh the same as
that of the Hadokht Nask. As to the destiny of the
unrighteous soul, it only alludes to it in the last para and
omits the detailed account found in the Hadokht Nask.

IV
(B) The Pahlavi Books.

‘We now come to the Pahlavi books. We will first

. o see, what the Minokherad says. The

(@ ih:rag‘_[mo' second chapter of the book treats of
the good of the body and the soul

{tan wva ravan). Therein, after speaking of the
transient state of life, it gives the following account
of the destiny of the soul: For three days and
nights the soul hovers mnear the body (or near
thellast resting-place). On the dawn of the fourth day,
it meets, on one hand, with help and support (awakih)
from three Yazatas or angels, viz., Sarosh, Vae-i-shapir
(i.e. the good Vae) and Vahram (Behram), and on the
oth er, with the upposition (hamistarih) of demons like
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Ast-vidat, Vae-i salitar, Farzisht, Nazisht and Aeshm, and
then proceeds to the Chinvad bridge. The souls ol both,
the righteous as well as the unrighteous, go to the bridge.
There, they are judged impartially; nothing, not even a
hair’s breadth of injustice iz shown, by Mcher, Sarosh
and Rashnu, the last one holding the balance to weigh
their deeds. When a righteous soul passes, the bridge
becomes as wide as a farseag. The rest of the deseription
of the Minakherad is well-nigh the same as that ot the
Hadokht Nask. In the case of the unrighteous soul, the
demon Vizaresh takes hold of it. Tt meets with opposition
from the good Yazata like Sarosh, and with bad treatment
trom demons like Vizaresh who beat it. We then find
in the Minokherad some further matter, which is wanting
in the previous deseriptions of the Avesta books and
which we had to assume, wiz., that the unrighteous soul
is accosted by the picture of its bad deeds in the form of
an ngly wicked maiden. On being asked by the soul as
to who she was, she says: “I am not a maiden, but am
thy deeds’ (72 la kanik bord kunishn- lak). She then
taunts the soul and reminds it of its past decds. Finally,
with tour steps, the soul goes tothe final hell. As said
above, according to the 1’endidad, the souls ot both, the
righteous and the unrighteous, were accosted by a hand-
some maiden, who saddened the souls of the unrighteous
and gladdened those of tho righteous. But here, we find
that the righteous and the unrighteous are met hy two
difterent types of maidens.

The next Pahlavi book that treats of the destiny of

. ) soul is the Dadistan-¢ 1ini! Its version

® 1,234 ',’,’;ﬂj‘ varies a little, though not in the main
points. It says nothing of the soul

hovering over the corpse or its last resting-place,

1 Chaps. XX-XXV.



DOCTRINE OF KARMA 133

but says, that it entertains some fears and doubts
about its place (guman i madam nefshman gas).! It.
sees before itself its good deeds or misdeeds.
In the case of the righteous souls, during the first three
nights, the recollection of their good thoughts, good
words and good deeds brings them oy, pleasure and
commendment (shnayashna, ramashna and fardatashna)?
respectively. On the contrary, to the wicked souls,
there come pain, discomfort and punishment (dush,
dushavarih and patafaris)® respectively. All the souls
then pass over the bridge. We find in the Dadistin the
following additional statcments, which are not found in
the preceding versions :

(1) The first statement is, that there is a class of
souls hetween the righteous (dhloban) and the unright-
eous (darvand). 'They are spoken of as the hamistagint,
i.e., the equal-stationary or the ever-stationary. They are
the souls of those whose good deeds equal their bad
deeds in weight, The righteous go higher up (lila)
from over the bridge, the unrightcous fall down head-
foremost, and the hamistagini go to their own place,
which scems to be neither higher up nor lower down,
but on the same level.

(2) Wealso find some additional matter about the
bridge. It is said that the bridge is like a many-sided
wooden beam (dar hwmanak-i kabad pahluk).* It has
both broad and narrow sides, the broad being as broad
as 27 reeds (nai)> and the narrow as sma,ll as the edge

1 Lllap.XXIV 2, Ervad Tehwmurag’s Text, I’urczslm XXIH
2,p. 49, 1, 11,

2 Chap. XX, 2, Pursishn XIX, 2, Ervad Tehmauras’s Text,
p. 43. 3 Jbid.

4 [bid. Chap. XXI, 3, Pursishn XX, 3, p. 44. 5 Ibid.
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of & razor (astareh tai)! When a righteous soul
passes over it, the broad side gives a passage to it; but
when the unrighteous passes, it is the narrow side,
edged like a razor, that gives a passage. The broad side
gives an easy passago to the righteous, the narrow side
throws down the unrighteous on pointed darts.

(8 On the departure of a righteous person from
this world, the creation—water, carth, trces and
animals—grieves tor hisx departurc.*  Ahura Mazda
makes up for the loxs by sending another righteous
man {o this world. So, the world continues to have a
tresh supply of good men in place of those who have
departed.?

(4) In the Avesta hooks, above referred to, the
picture of one’s deeds which presents itsell bhefore the
soul in the form of a maiden is spoken of as daenit (ie.,
the picturo of his conscience). Tn the Mino-kherad it is
spoken ol as kunashni (i ., the agaregate of his aections).
In the Dadistan, it ‘s spoken of as “‘the genjobar-i
korfo’'* (i.e., the treastior of one’s meritoriousness).

(5) There is one more additional new idea in the
Didistin® [t is that «r the soul sceing both its good
and ovil deeds Letore it. The good soul sees lefore it,
its meritorious as well as «intul worl:: (nefshman kerfe
v conis negiret).s The righteous soul. in the midst of

1 Cf. the *¢ragor-bui, « * of the Mahomedans: alo the T
YT (the 1azors edge) of 1 /ounishad.
% The Dadistdr-¢ Di,. . hap. XXTI. This statement of the

Didistin reminds ug of wi .o weread inthe Farvardin Yasht (Y4
X111, 93 34, wz., that the ceevion or the whole Nature was dulight.
ed on the birth of the rightc . - nerson, Zoroaster

8 Ihd. Chap, XXII,

4 Ibid. Chap. XX1V, i, Irsishn XXI1I1, 5 5 Tehmuras's, Text
p- 0. 6 Ihid. Chap. XXV,

6 Ibid. Pursishn XX11), 2 5 Text p. 50, 1. 1.
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its pleasure for the consciousness of having acted well
in this world, meets, on the third night, some punish-
ment for any wrong deeds that it may have done. It
says : “If there be some sin also with righteousness,
which (sin) continues in its origin, for the first time, on
the same third night, punishment by way of retribution
for the evil deeds reaches him (aat levatmanach ahlubih
wanits aet zakash pavan bun istet fardim pavan tojashneh
dushavarshta patafaras ham se digar leliya yamtunet).d
In the same way, the unrighteous woul, while it sees
betore it, its evil thoughts, evil words and cvil deeds and
the punishment due to them, sees also on the first,
gecond and third nights, the spirit {minoi) ot its good
thoughts, good words and good acticns respectively, if
any, and derives pleasure therefrom.®

When we come to the (frand Dundehesh, we tind

(¢) The Grand therein some further new mattor as
‘Bundehesb, follows3 :—

{1) The most important new matter that one finds
in the Grand Dundehesh is this : While in all the other
Avesta and Pahlavi books, & man’s couscience or hig
actions are represented as appearing betore the soul atter

1 Chap. XX1V, 4, Pursishn XXILI, +; Textp. 5, 11, 6.8,
2 Chap, XXV, 4, Pursishn XXIV, p. Text p. 51, 1. 14-16.

3 The chapter of the Grand Bundehesh, I refer to, has heen
translated by me fully, and I would refer my readers to the full text
and transiation given by me in ¢ An untranpsiated chapter of the
Bundehosh,” a paper read before the Bombay Branch of the Royal
Asiatic Society on 1st Auguet 1901, Vide Jowrnal B.B.R A, Society,
Vol. XXI, pp. 49-65, Vide my Adsiatwc Lapers, PartT, pp 217-234,
Vide my Introduction to that paper, for my views about the date
and the author of the Aundehesh. Vide the Preface of my Gujarati
Translation of the Buudehesh,
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death, in the form of a damsel,! in this new chapter, in
addition to their being so represented, they are repre-
sented (1) in the form of a cow (tora-karp) and (2) in the
form of a garden (bostan-karp).2 (2) Again, we learn,
that the mountain of Chekati or Chakat-1 D4iti, on which
stands the Chinvat bridge and which ig situated in the
middle of the world, is the place where the balance of
justice is held. (8) We further learn that the balance
is held by the angel Rashna. (4) Spiritual Yazatas and
spiritual dogs guard the bridge which rests on this moun-
tain, the northern and the southern ends of the bridge
being on two summits of the Elbourz. The sword-like
edge of the bridge rests on the ClLakat-1 Daiti. (5) The
chapter alludes to the Parsi custom of keeping the fire
burning before the corpse, and says, that it helps, as it
were, in trightening the Daéva Vizaresha, who turns his
hack trom the fire. In case, there is, for one reason or
another, no fire there, the fire of Atash Beharam will take
care nf the soul. This srems to account for the custom,
still prevalent tosome extent, of sending some sandalwood

for the sacred fire of the Atash Beharam or for that of
the adjoining Atash Adaran when death takes tlace.
Fire assists the virtuous soul again, when it crosses the
bridge. It illuminates his path. During the first three
days and nights, the pain to the soul is like that “to a
man when his house is being dug up'’. The soul sits
before its dead body, hoping ‘“that the blood may be
heated and the wind may enter the body’’ (agam) and

1 Dr. Haug thought that this allegory may have * sugge%ted
to Mohammad the idea of the Celestial Huris ”. Dr. Cleyne says,
« At any rate this Zoroastrian allegory suggested the 'Ialmudic story of
the three bands of the ministering angels who meet the soul of the
pious man, and the three bands of wounding angels who meet the bad
man when he dies.” (The Origin of the Psalter, p. 437.)

2 Vide my atove paper in my Asiatic Papers, p. 220.
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“that it (the soul) may be able to enter the body again.
“The picture of his pious deeds as a virtuous .person
appears before him, in addition to that in the figure of
a damsel, in the form of “a fat and milky cow,’”’ and
“a garden full of leaves, full of water, full of fruits, full
of fertility, from (all) which blissful and fertile thoughts
come to him.’”” When the soul is sinful, the cow is
“ without milk, weak and frighttul,”” and the garden
“waterless, treeless, dreary.’” The good wind (rfe-i-sha-
pir), in which the pious soul secs the form of a handsome
damsel, catches hold of its hand and carries 1t to its own
destined place. The ugly damsel who presents herself
before the wicked soul in the midst of the stinking wind
asks it to cross the sharp-edged path. The soul refuses
to do so. It is asked thrice to do so, and thrice it refuses.
Then, in the end there comes before the soul “ a frightful
untamed wild beast’’. The soul is frightened, and there
being no help before it, it advances on the sharp-edged
path of the bridge, and, in doing so, falls in the ahyss of
‘hell. “Those whoso sins and righteous acts are both
equal’’ go to the Hamistagan which is ““a place like the
world (jinaki chegun geti humanak)’’.!

In the ahove description of the (¥rand Bundehesh,
we find a number of newly interpolated ideas, tforeign to
the old ideas. It is such interpolations that have made
the old small Bundehesh * the Grand Bundehesh’’2

Lastly, we come to the Ardai I"iraf-Nameh.* Here,
the picture that presents itself before
the soul is spoken of both as Din
(])aena) and kunishna,® ie., consmence

(@) The Ardai
Yiraf-Nameh.

" 1 For these snd other quotahomz ride wy aLove paper on
# An untranslated chapter of the Rundehesh®.

9 'The text of this Bundehesh, as collated by the late Ervad
Tebmuras Dinshaw Anklesaria, has been edited by his son, Mr,
Behramgore, and published by the Trustees of the Parsi Panchayat.

3 Chaps. 1V, V, VI and XVIL 4 Chap. 1V, 18,
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and actions. Again, we find in addition to those Yazatas
or angels which are referred to in the above books, the
mention of the Yazata Ashtdd.! Rashna is spoken of as
holding a golden bhalance, wherein he weighs (the deeds
of) the pious and the wicked.2 The hamistagan is spoken
of as a place wherein are the souls of those whose meri-
torious and sinful acts are equal? Here, we find—and
this is the only Pahlavi book wherein we find—some more
particulars about the weighing of the deeds in the balance.
One whose meritorious deeds exceeds his misdeeds by the
weight of three srasho-charanam,* goes to Heaven. One,
whose misdeeds exceeds his meritorious decds by three
sraosho-charandm, goes to Hell. One, whose meritorious
and evil deeds are equal, goes to the Haw:istagan.

We saw above, that the extant copies of the Avesta
Hadokht Nask did not give in tull the passages referring
to the appearance of the evil Aunishna or karma in the
form ot an ugly woman and to the couversation of the
soul with that Aunishna. To make our picture complete,
I will give here that part ol the allegorical episode from
the Viraf-Nameh (Chap. XVII : “ The soul of the
wicked roamed tor three nights there, where the wicked
man died, there, ncar which place life went out. It (the
soul) stood at the head (of the dead corpse) and uttered
the (following despondent! words of the Gatha: ‘O
Dadar Ahurmazd! To which land shall I go? Which
place shall I have for refuge?’ And to him, on that
night, there came as much pain and difficulty as
could possibly come to a worldly man when he lived in
the world in difficulty and pain. Then, a cold stinking
wind blows towards it. It appeared to the soul as if it
(the wind) blew from the mnorthern direction, from the
direction of the demons, and that he had not perceived

1 Chap. V,s, 2 Chap. V, 6 8 Chap. VLT
4 The amount of this weight is not properly known.
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in the world a more stinking wind than this. And in
that (stinking northern) wind he saw his own din,
his own kunishna like a woman who was profligate,
naked, dccayed, raging, bandy-kneed, back-hipped,
spotted, to such a great extent, that one spot was joined
to another spot, and like a wicked, most polluted,
stinking, noxious creature. Then that sinful soul asked
(that woman) : * Who art thou,—thou, than whom T never
saw a creature more ugly, more polluted and more
stinking in the creation of Ahura Mazda or Ahriman?’
She (the ugly woman) replied : ‘O thou youth of evil
thoughts, evil words and evil deeds! I am thy evil kunishna
(deed). Tt is as the result of your will and deed that Tam
evil and bad and sinful and diseased and decayed and
stinking and unlucky and miserable, as I appear to thee

. and though I have Leen unpleasing (i.e., I have
been taken to be bad), T am made more unpleasing by
thee, and though I have been frighttul. T am made more
frightful by thee. Though T have been complaining
(garazashnik) T amm made more complaining by thee.
Though I have been from the northern (evil) direction, I
am made (to appear) more from the northern direction by
thee. (I am all this) through the evil thoughts, ovil words
and evil dceds, which thou didst . . . . ' Then that soul of
the wicked man took its first step with evil thoughts, the
second step with evil words and the third one with evil
deeds. With the fourth step it went to Hell.”’

\r
The Iranian allegory of Karma, appearing in the form of a
maiden, as represented in other literatures.

The above mentioned old view of one’s karma
appearing betore him in the form of a maiden—a hand-
some maiden it his deeds are good, an ugly maiden if
his deeds are bad—seems to appear in the literature of
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other nations also. (1) The Greeks are said to have
thought that the “ doubles *’ of things had the form of a
Dryad,! ie., a nymph of the woods.? The Avestan
maiden also, when it appeared before the pious souls on
the third night after death, appeared as “ moving in the
midst of sweet scented trees (aurvar bui-i basim. Viraf-
nameh, IV, 1), and in the form of a garden (bostankarp.
The Grand Dundehesh). The ‘ double ”’ ol the Greeks
seems to be the same as the #ravashi or Farohar, which
with ahu (spirit), deena (karma), baodha (intelligence) and
urvana (soul) makes the entity of the soul.” (2) Ac-
cording to Dr. Haug, as said above, it was this allegory
of the kunishna or karma appearing in the form of a
maiden, that *‘suggested to Mohammad the idea of the
celestial Huris’’.* (3) According to Rev. Dr. Cheyne,
this Zoroastrian allegory which he calls ‘‘a noble and
fine allegory,”” suggested the Talmudic story of three
bands of ministering angels who meet the soul of the
plous man and the three bands of wounding angels who
meet the bad man when he dies.”

One must not understand from the above narration of

the destiny of man’s soul, that the doctrine

K;i?:a é}cggé‘in i": of kunishna or karma h'as to o with .the
.this World. future world alone. No, it has everything
to do with the present also. We read

in the Pahlavi Minokherad : * He who has not attained
his soul (ie., acted well through his soul) up to now, has
attained not}ung He who in process of time does not

1 Vide the Academy of 10th February 1906, p. 134.

2 The word Dryad, comes from Lat. dryas, Gr. dovdg, Avesta
ddure »H=3 (Pahl, ddr) ):c, San. 3, P. 15 (e, .3), Eng. tree.

3 Yasna XXVI, 4. 6. 4 Haug’s Essays.

5 The Origin and Religious Contenls of the Psaller (1891) 5
Bampton Leciures of 1889, p. 437.
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.attain his soul, attains nothing.’’? Neryésang thus ren-
‘ders this Pahlavi passage:—3d a f&faq udld 37 7 sewr

oa: |\ gEsm s a9 g agfa 9 @ e o

By “attaining the soul”’ (roban vakhduntan, st agra,)
is meant, what we speak of as, “salvation’’in a very broad
-sense of the word. Tt says: ‘Do good acts yourselves
now, and you are saved now, in this world.”

VI

Iranian Proverbs or Sayings reflecting the Doectrine of
Kunishn or Karma.

Besides the above writings from the Avesta and Pah-
lavi, there are a number of proverbs or pithy Iranian
sayings, that point to the truth of the doctrine of Karma.
The following may be said to be the best Avestan pro-
verb illustrating the belief :(—

Akem akai, vanguhim ashim vanghavé 2, i.e., Evil to the
pvil-minded, blessed good to the good-minded.

The following tew corresponding Persian proverbs
may be taken as reflecting the old Iranian belief :—

S04 )8 e (@) Whatever you will sow,
you will reap.
g i § q’-( 548 g:.( «_o (b) Whatever you do—whe-
g:.(.x: ther all that you do is
good or bad=—you do to
yourself.
§y 9% cxw &5 2w () If you will strike hard,
you will be struck hard.

1 Chap. I, 28.30 (Pide S.B.E, XXIV. p. 6); Ervad Tchmuras’s
dition, p. 1. 2 @dthd Ushtavaiti, Fasna XLI1II, 5.
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S AT s e § (d) Whatever you will do,
that will come in front
of you. (This and the
following proverb seem
to refer to the karma or
kunishn or kerdar com-
ing before onc’s soul at
the end of his life in the
form of a maiden.)

S aT op S gy § 157 (6) To  him  who does
(a deed) in such and such
a way, the same comes.
in front of him.

The following Gujarati proverbs or proverbial phrases
are often heard from the lips of Parsis and may be taken
as, well-nigh akin to, and in the line of, the Avestan pro-
verb. Some of these are commonly uttercd and some are
rare :—

(@ &0 afl wr Gdzell. As the deed, so the
result of the crossing on

the other side.

() 3 dd wH As you will do, so you
will have.

(0 A &A A QU A,  What you will do with
your own hands, you will

take with you.

The two variants ot this last proverb having the same
meaning are:—
(1) & e dq@ 4y o wd,
() s @q A N

(@) 33 dq’ A, One will have, as he
will do.
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(e) 353U 4 oA One shall have to fill

up (or pay) as he will do.

All the above Iranian sayings and Parsi proverbs tell

us, as it were, that * to-day is the incarnation of yesterday,

and to-morrow the incarnation of to-day’’. Take care of
to-day and your to-morrow will be happy.

VII

The words daena, kunishna, kerdar or karma to be
taken in a broad sense,

The above Avesta and Pahlavi passages and the
above pithy sayings point to the tact, that, in order to
understand the question of happiness and misery, we
must understand the word karma, kunishna, daena or
deed in a very broad sense, not in the restricted sense of
action or deed. Happiness and misery result not only
trom an action or deed in the strictest sense of the word,
but also trom a thought or word. Kor every one instance
of a deed bringing happiness or miscry, there may be a
dozen or two instancex of mere thoughts causing happi-
ness Or misery, or a (dozen or two instances of the utter-
ance of words bringing happiness or misery. It is vory
otten the case, that though no words may be uttered or no
actions pertormed, still mero thonghts bring happiness or
misery. It is very properly said that * As you think so
you will be’’. It is mind that does the work first. It is
mind that leads to the utterance of words and the per-
formance ot actions. So mind or thought is the principal
thing. So, in the broad semse of karmma or kunishna,
thoughts and words both should le included with acts.
That is especially the case in the above quoted passages
about the mnoble allegory cf daeni, kunishna or kRerdar.
The dacna or kunishn that presents itsclf in the form of
a maiden before the soul as the sum resultant of its
actions, speaks of herself as the resultant of the soul’s
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thoughts, words and acts all combined, and not
acts or deeds alone. In a broad sense, a thought
or word is as well a deed, as a deed properly so
called. This brings us to the question of the
‘Zioroastrian triad of manashni, gavashni, and kunashai,
ie., Thought, Word and Deed. The whole moral strue-
ture of Zoroastrian®m rests upon that. This triad is, as
it were, the pivot upon which the Zoroastrian moral
structure turns. The Avesta and Pahlavi books are
replete with passages about this triad, and that very
properly, because cverything depends upon these and
especially upon mind. It is very preperly said :

“ Nothing divine in world but the man,
Nothing divine in man but the mind.”’

Think of nothing but the truth, and you will speak
what is true, and your actions will be truthfnl. Think
well and you will speak well and you will act well. Tt is
this daena, this kunishna, this kerdar made up of the
sum total of your thoughts, words and actions, that
influences your happiness or misery.

Zoroaster thus conveys to his disciples a message
from Ahura Mazda: “I declare to you the word which
the most Beneficent told me and which is the best to be
heard by mankind. Those who will grant me (a hear-
ing) with obedionce and attention, will be blessed with
health and immortality. (The word is this:) ‘Ahura
Mazda (is approached) through deeds of good mind.” ’’!

The bost of happiness, which Eastern thinkers think
of,is that of being one, as it were, with the Great Architect
of the Universe. Now, if one can attain that great
happiness through good mind, as said in the above passage,
all the worldly happiness is sure to be attained by good
mmd t.e., by good thoughts.

1 (JfLUNI Ushlamm/, Ynsuﬂ XLV 5
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According;to the teachings of the Avesta there are
What  cobsti- two things that bring bappiness, and
tutes Hapiness? two that bring misery. Asha, e,
Righteousness. Righteousness and Industry bring
happiness. Unrighteousness and Sloth bring in misery.
Broadly speaking, Asha or Righteousness must include
Industry. But ordinarily it does not. So we will speak
of them separately.

Firstly, according to the teachings of the Avesta, it
is Asha that constitutes happiness. Of
'he several Iranian technical or special
words which cannot be  sufficiently well 1en-
dered iuto another language, onc is Asha “(ve),
It is the Sanskrit »ta =ar, The English word »ight
comes close to it. Asha is Righteousness—righteousness
in thoughts, words and deeds. This Righteousness is the
only path to happiness. There is an Avesta maxim
which says: “ There is only one path (and that is the
path) of Righteousuess. All other paths are no paths ’’
(aevd puntio Yo ashahe ; vispe unyaesham apantam).
Asha or Righteousness alone leads to happiness. That
is the only road that leads to it, others are mislead-
ing roads. As Dr Haug' has well said, the moral
philosophy of Zoroaster ™ was moving in the triad of
thought, word and deed’’. The word Asha, which signifies
Righteousness, Purity or Piety, is, as it were, the watch-
word or motto of Zoroastrianism. M. Harlez very properly
says that the notion of word “vertue’’ sums itself up in
that of Asha. According to the Vendidad, the preserva-
tion of good thoughts, good words and good deeds consti-
tutes Asha.

There are a number of Avesta, Pahlavi and Pazend
passages which recommend the above triad of good

Asha.

1 Haug's Essays on the Parsees (2nd ed.), p. 300. -
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thought, good word and good deed which lead to 4sha or
Righteousness. Some of these are the following :—

(1) “Righteousness is the best good and happiness.
Happiness to him who is righteous for the best righteous-

ness.’’!

@) “O Ahura Mazda! May Thou rule in all glory,
as Thou likest, over Thy creation—over vegetation, over
all good things, which bear the seed of Righteousness.
Let the Righteous he powerful. T.et the uunrighteous
be powerless. May the Rightcous rule as thoy like. May
the unrighteous be without the rule ot their choice.”?

(8) The following dialogue presents, in a succinet
form, the importance of the above triad of thought, word
and deed :(—

Question : Who is the most fortunate or happy man
in this world?

Answer: He who is most innocent.

Question : 'Who is the most innocent man in the
world?

Answer : He, who walks in the path of God and
shuns that of the devil,

Questici:  Which is the path of God and which that
of the devil ?

Answor : Virtue is the path of God and vice that of
the devil.

Quest:on:  What constitutes virtuc and what vice ?

Answer: (Qood thoughts, good words and good deeds
constitute virtue; and evil thoughts, evil words and evil
deeds constitute vice.

Question: What constitutes good thoughts, good
words and good deeds and what constitutes evil thoughts,
evil words and cvil deeds?

s S = St ot e e =

1  Ashem Vohd, Yasna, XX—, 1-5-_ - 2 Yasna, VTIII, b-6.




DOCTRINE OF XAEMA 147

Answer: Honesty, Charity and Truthfulness consti-
tute the former; and Dishonesty, Want of charity and
Falsehood constitute the latter.!

(4) The Viraf-Nameh? gives an instructive and inspir-
ing message of God to mankind. It says:—

“0O Arda Viraf! Tell the Mazdayasnans of the world
that there is only one path and that (is the path) of
Righteousness, which has come down {rom old for
religious-minded people. The others are not (really good)
paths. You follow that only path of Righteousness.
Never turn away from it in prosperity or in adversity or
in any other circumstance. Practise good thoughts, good
words and good deeds: . . . . Follow the path of
virtue and shun that of vice. Be informed of this, that
your cattle will be reduced to dust, that your horses will
be reduced to dust, your gold and silver will be reduced
to dust, the bedies of men will be reduced to dust. (But)
that man will not be reduced to dust, who will praise
Righteousness and do Righteous acts of meritoriousness.”’

According to the Avesta next to Righteousness, it is
Industry. Industry that brings happiness. Tdleness
Zoroastriauiam  or gloth brings misery. An Avestan
elevates Work to R .
the position of maxim says: ' Noharm comes to tho
Worship. honest and to the diligent (even when)
living ameng the evil-minded”” (noit erezijyol frajyaitish,
noit fshuyante dregvagt pairt)® The Pahlavi rendering
of themaxim says: “ No disaster unto him who lives aright,
nor unto him who is diligent. He is apart frown the evil-
minded.”’ Zoroastrianism elevates W ork to the position of
Worship. Tho pursuit of agriculture is taken as the type
of a]] good \mrl\, so much 50, that in it, as it were, lieg

— S ——— S ——

B Guamnj-r ﬁlzdf/agau (l)astur l)r luhotdn B. Sanjana’s Text,
2.7).
2 Chap. CI, 14-21, 3 Yasna, XXIX, 5.
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the spread of religion. We read the following dialogue in
the Vendidad:—

Zoroaster asks Ahura Mazda: ‘O Holy Creator of
the Material World ! Wherein lies the spread of the Maz-
dayasnan religion ?*’

Ahura Mazda replies: “ O Spitama Zarathushtra !
In the plentiful sowing of the corn (lies the spread of the
religion). He who sows corn, sows Holiness or Piety. He
(thereby) causes the spread of the Mazdayasnan religion,
as it were, with hundredfold acts of Yasna (prayer)
recitals. Where grows corn, there, the Dagvas (or evil
influences) are destroyed.’’!

Gibbon refers to this teaching of the Vendidad as
“a wise and benevolent maxim’’* of the ancient Persians.
Laborare est orare, t.e., “Work is Worship,”’ and
servere est regnare, i.e., * To serve is to reign,”’ are, as
it were, the maxims of the Avesta also. For a concrete
instance, take the case of the domestic duties of women.
For them, all domestic work is worship. 'There are three
periods ot the day (the gahs), when a man has to say hig
necessary prayers (farziat). Kor a woman to do her do-
mestic duties at these periods is equal to worship. Accor-
ding to the GGanj-i Shayagan, the Sun himself, as it were,
gives to the men of the world, a message, three times
during the day, reminding them ol their duties. In the
first period of the day (the Havan gah in the morning),
he asks themn to be busy (tokhshdk) with virtuous deeds.
In the sccond period (the Rapithwin in the mid-day), he
reminds them of the duties of a married life. In the
third period when he goes down towards the horizon

(the Uziran gah in the evening), he reminds them of

1 Veadidid, 111, 30-31.

2 Gibbous, Decline and Fall of the Loman Enpire (1845), Vol. I,
p- 120.
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their acts of omission and asks them to repent for them.!
All this amounts to saying: “ We must read duty in.
prayers’’; “ Prayer is a self-preaching sermon.”” The
efficacy of prayer, among other things, consists principally
of this preaching of duty. The doing of own’s duty,
brings in happiness. A prayer reminds us of our duties.
So prayer brings in happiness.

VIII
One’s Work procures him Paradise.

Paradise or Heaven 1s the abode of Happiness or
Bliss and it is good work that carries one there. The
golden maxim—

“ Karly to bed and early to rise
Makes a man healthy, wealthy and wise,”’

is one, that is well recommended by the Avesta. Oue,
who rises early and falls to his work early, is thus repre-
gented as being blessed by the fire of his tamily hearth :
“ Get up, Time advances. He, who, out of two, gets up
early, goes first to Paradise. He, who, out of two, first
carries with his two well-washed hands clean fuel for the
Fire of Ahura Mazda, is thus blessed by that well-pleased,
unannoyed, well-fed fire: ‘May cattle increase (in num-
bers) in thy house. May thy progeny increase. May
thy mind be active. May thy life be active. For all the
nights that thou mayst happen to live (i.e., for all thy
life) may thou live in the pleasure of a happy life.”””

In the Avesta, agricultureis the best type of all in-
'he Earth bles.  dustry and work. The Earth blgsses or

ges the workers, curses an industrious man who tills the
curses the idlers. ground well or an idle man who neglects
it. “Zoroaster asks Ahura Mazda: ‘O Holy Creator of

1 Gaw-i Shayaghn, 163-56. 2 Vendidad, XVIIL, 26.27.
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the material world! Who is the fourth person who
rejoices this Earth with the greatest of joys?’ Ahura
Mazda replied : ¢ O Spitama Zarathushtra! He, who most
cultivates (the ground), for corn, pasture and fruit-bearing
trees, who irrigates the waterless ground, who dries (i.e.,
reclaims) watery or damp ground . . . . (rejoices
the Earth).

““O Spitama Zarathushtra! When a man cultivates
the Barth with the left hand and the right, with the right
bhand and the left, the Earth says unto him: ‘O man!
(as) thou tillest me with the left hand and with the right,
with the right hand and the lett, T will bring prosperity
here in thy country : I will come with fruit, I will bear
food of fruit and corn.’

*“O Spitama Zarathushtra! When a man does not
cultivate the earth with the left hand and with the right,
with the right hand and with the left (i.e., with both
hands and right earnestly), the Earth says unto him: ‘O
man'! thou, who tillest me not with the left hand and
with the right, with the right hand and with the left,
thou shalt undoubtedly stand at the door of others as a
vagrant : and when thou shalt sit (begging) at their doors,
they will keep thee waiting, and will bring thee some stale
food, fetched out of their plenty.” >"

The Avesta teaching on the subject of industry is
like that of the proverbs, “The more the marble wastes,
the more the statue grows’” and " Work is polish, undue
rest is rust.”’

Firdousi represents Naoshirwan the Just (Chosroes I)
as saying the following words :—

25! gl-(j\: RE PRI PR Wi

1 Vendiddd 111, 25-29.
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é.e., He who works hard gets the ease of body. The body
gots wealth (or happiness) by hard work.
The Pahlavi Dadistan-i Dini' presents a beautiful
view of the result of one’s actions. Tt
The result of . ..
one’s actions in- 1nCUlcatesthe moral, that the earlier in
cre:sing with inte-  life a man does good actions, the greater
rest. the advantage to him. The good, result-
ing from his actions, increases with interest. This book
advises, that a man should, from his very young age, lead
a good life and do good actions. One need not wait for
old age for the performance of pious virtuous deeds. The
earlier in life he performs these, the greater the advantage.
The result increases as it were with interest (vakhsh).
What is meant to ke said by the Dadistan-i Dini is, that,
for one’s future happiness, he must set a foundation from
early young life.
A Zoroastrian is asked to perform good decds, not
Good desds for qnly for the good of the presgnt genera-
the presentas well  tlon, but even for the good ot the com-
::tgg;;ut“fe gene- ing generations, In the Yasna (IV, 5)
’ he prays for the prosperity and
well-being, both of cattle and of men, both of those that
were born and those that will hereafter be horn in the
house (fradathai ahe mmanahe pagvimcha naramcha
zatanamcha zihyamnangamecha). There is a similar prayer
in the Visparad (X1, 13).

IX
The Sense of Duty,

The Vendidad has a beautiful passage on the subject

Duty done brings of pllty. It places those who neglect
bappiness ;  duty their duty on the same level as that
gzil:;ted brings  of robbers. It says: “He who does not
' do his duty towards those to whom duty

l Q-uerr;stion IX, Chap. X, ot seq.
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is due, becomes a thief of duty, for having robbed them
of what is due to them., He must stick during the night
or during the day, to his duty towards those, to whom
duty is due, irrespective of their (high or low) position.’’!

We read in the Minokherad: “ Every body has to
undergo some trouble for (the sake of his) soul. He
must know what work (duty) and meritorions acts are.
That meritorious act, which a man unknowingly (unin.
tentionally) does is less of a meritorious work (z.e., has
less merit).”’? *“That worship of God Is good,
which does not seek one’s own good and advantage at the
cost of harm to others, which is kind to the creatures of
Ahura Mazda, which seeks industry and perseverance in
duty and acts ot meritoriousness,’’s i.e., Doing one’s duty

is an act of Worship.

The Avesta teaches that a man must practise both
active and passive virtues. A man must do what it is
his duty to do. The commission of theso acts of duty
brings happiness. The omission of these acts of duty
brings misery. For example, it is the duty of the parents
to educato theirchildren. That duty, when done, bring its
own reward. It the children, by virtue of the good training
received from their parents, do virtuous deeds, the parents
are believed to have a share in the meritoriousness of the
acts of their children and wvice versa. We read in the
(fanj-t Shayagan that the parents must teach their child-
ren (to do) some of those deeds of righteousness before
they are of the age of fifteen. When they are thus
taught, the parents participate in whatever deeds of right-
eousness the children may do. When they are not taught,
if in consequence of not being taught, the children com-

1 Vendiddd, Chap. IV, I,
L Minkherad 1, 23-25. 3 Minikherad, L11, 2-18,
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mit sins, the parents participate in those (sins)! The
Pahlavi Shayast la Shayast says: “The duty and good
works which a son performs are as much the father’s as
though they bad beon done by his own hand.’’2

All good work has its reward. If you, on finding a
"hungry man, feed him, and if the hungry man, by being
“well-fed, does some good acts, you participate in the

meritoriousness of his good acts. The Shinast In Shayast
says: “ (If) A man gives a hungry man a bread, which
is much (i.e., sufficient), all the good work, which he
performs through that satiety becomes as it were his
own as if done by his own hand.’’® Tn the same way,
it is the duty of those who have, by their position, wealth
or education, opportunities, to guide and help the less-
favoured, the ignorant If they do that (uty, they are
rewarded: if they neglect that duty, they sufter. We
read in the Bundehesh: * Every bady will see (the conse-
quence of) his good actions or bad actions. At the end,
in the midst of the Anjuman (the whole assembly or
community), the sinful will be conspicuons, in the same
way, as a white sheep becomes conspicuous in the midst
of black sheep. In that assembly, a sintnl person will
thus complain for a righteous person, who may have heen
his friend in this world : ‘ Why (id yon not instruct me
to perform the virtuous deeds which you performed?’
The rightcous man shall have to go away from the assem-
bly much ashamed for not having done so.”’* The pith
of what is said here is this : One has not to rest satisfied
with a passive life of virtue. If he has opportunitios to
teach others, to improve others, he must seize these

.——1 __Gai;ﬁ-éhliyagdn, 143, Dastur —l-)r.-i’eshota;v‘s Texia, P- 15
2 Chap X, 92 ; XII, 15 (vide West, 8.B.E., V, pp. 325 and 345).

38 Chap. X, 23 (West, 8.B.E., Vol. V, p. 325),
4 Vide my Bundehesh, XXX, 5 (West, p. 123).
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opportunities. If he neglects to do so, he will be put to
shame and shall have to repent.

According to a later Persian Rivayaet! if a leader
(salar), who has by his position, wealth or education,
opportunities to lead others aright and to improve them,
and if he takes hold of these opportunities, he is spiris
tually benefited by the meritoriousness of the good aots
performed by those led and taught by him. One-tenth
(\;C s> deh-yaki) of the meritoriousness of the good acts of
those others accrues to him. If he misses the opportuni-
ties, and others commit wrongful deeds as the result of
his omission to take advantage of his opportunities to
instruct them properly, he has his one-tenth share of
the responsibility of the wrong deeds.

No action of man, however small, goes unrewarded.
The Pahlavi Viraf-Nameh has the
The smallest act  gtory of one Davanés who, according
of goodness has its L )
reward. to a Pahlavi Rivayat,” was a ruler over
thirty countries. Though he had many
opportunities to do good, he did no act of goodness except
one. It was this : Once, an ox was straining himgelf to catch
hold of a bundle of grass. While passing, Davinés saw
this, and, in order to help the poor animal, he pushed the
bundle towards him with his right foot. The result was,
that though he was cast into hell where his whole body
suffered pain, his right foot was saved from any pain.
This little story shows, that every act, every kunishn or
karma, however small, has its own recompense, its own
satisfaction, happiness or reward.

U Nurimdn Hoshung's First  Rivdyat, Bombay University
Library MS., Vol. I, folio 12¢«, 1l. 4-5.

2 Virdf-Ndineh of Hoshang-Haug-West, Chap, XXXIiI and
note.
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X

Zoroastrian view of Heaven and Hell.

The above considerations of the Doctrine of Karma,
some of which refer to the destiny of the soul hereafter,
suggest the question of the original Zoroastrian ideal of
Heaven, wherein good is rewarded, and that of Hell
wherein evil meets its due. Though later books seem,
like books of other religions, to localise Heaven and Hell,
the early writings of the Avesta have a lofty ideal,
irrespective of space or time. The following Zoroastrian
prayer tells us as to what leads to Heaven and what
leads to Hell: “ All good thoughts, all good words and
all good actions are the result of knowledge. All bad
thoughts, all bad words and all bad actions are not
the result of knowledge. All good thoughts, all good
words and all good actions lead to the best state of
existence (7.e., Heaven). All bad thoughts, all bad
words and all bad actions lead to the worst state
of existence (i.e.,, Hell). The result of all good thoughts,
good words and good actions is the best state of existence
(2.e., Heaven). This is evident to the Righteous,’’!

This small prayer presents a beautiful view of what
Heaven and Hell is. Tt does not give any space limit to
Heaven or Hell, 7 e., it does not localise Heaven or Hell.
Again, it does not assign any time limit to Heaven, i.e., a
man has not to wait till death to attain his heaven. Heaven
is a state of existence to be attained even in this world,
even in this lifetime. The only way to go to Heaven, the
only way to attain heavenly existence, the only way for
salvation is to practise the triad of good thoughts,
good words and good deeds above referred to, No priest.

1 The Prayer of Vispa Humata. Vide ** Te Zend Avesta’™ par-
Darmesteter, Vol. IlI, p. 3.
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or prophet saviour or intercessor is required. Your own
good thoughts, good words and goods actions are
your saviours, your intercessors. If you practise these,
you are taking steps to proceed to Ieaven, the
moment you -do so. If you do not practise these
but resort to bad thoughts, bad words and bad actions,
the moment you do so, you are taking steps to proceed
to Hell.

The very word for Ileaven in the Avesta is sig-
nificant. It is Vahishta-ahy, i.e., the Best Life. It is the
first part of the compound word, véz.: vahishta ve=ciy=p,
Sanskrit rasiste (3f42), that has given us the later Persian
word for Heaven, véz., behesht -z, which word is the same
as English best. If one makes his progress from “ good ”’
to * better > and from *better’ to " best ’’ he makes
his progress towards his hehesht, towards his Heaven.

The converse Is the case with the idea of Hell, the
Avesta word for which is «chishta-ahu, i.e., the worst lite.
Just as eahishte 1s the superlative lorm of vanghu
eyl Pahl. ceh, Sanskrit vasu (ag), Pers. “w bah, so achishta
is the superlative form of «ka »3» Sanskrit aka (aw,), i.e.,
bad or evil (Eng. ache in headache). The fall from
“bad ”’ (aka) to “worse’ and from “ worse’ to
“worst’’ is a fall In the abyss of Hell. Here the
“good’’ or the “bad " is to be understood not only in
the material sense, but also, and especially, in the mental
or moral and spiritual sense. Progress in the path of
goodness is Happiness, and is an advancement to Heaven.
Fall in the path of vice is Misery, and is a step to Hell.
Heaven or Hell is a kind of state of existence and it
depends upon a man’s thoughts, words and deeds
{manashni, gavashni, kunashni).
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Zoroastrian scriptures say, thatin order to be really
The Iranian Ha- happy—not only physically happy, bu
mizor. To be in mentally, and morally or spiritually
tune ~ with the happy, one must pe,as it were, in tune
whole Universe. D ’ ’
with the whole world, with the whole
of the creation of God, with the whole universe.
Happiness does not rest only upon one’s own physical
or material possessions. It depends more upon mental
or spiritual possessions or qualities. A man may be
happy, if he chooses to be =0, without possessing a
single pie of his own. The whole of nature, the whole
universe, is, as it were, his own. It is his wealth, and he can
draw from it, whatever materials he likes, in order to be
happy. He must try to be, as it were, in tune with the
whole universe. That will make him happy.

In the Parsi books we como across a particular techni-
cal word, wviz., hamazor, which cannot properly be trans-
lated in any other language. The word also signifies
a particular custom observed with the recital of the word.
As to the meaning ot the word hamazor, the first
part of the word hama or hami =gwey or weuey is the
same as Sanskrit sama (a%), Lat. similis, English same.
The second part of the word zor is Avesta zaothr« (#d &b - $),
Sanskrit g5, which comes from the root zu »(, Sanskritg,
to dedicate, invoke, ofter, to perform a core_r;xony. Thus,
the word means “to be the same or to be one in cere-
mony, in making offerings’’. The word also signifies a
religious ceremony, wherein the principal celebrants or
participants in the ceremony pass their hands in the
hands of others. This custom or ceremony of hamazor
corresponds, to a certain extent, to the * Kiss of Peace”’
among the Jews and the early Christians. The passing
-of hands is often accompanied by the recital of a religious
formula, viz., hamazor hama ashd bed, ie., * May you be
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one with us in the ceremony, may you be asho or
righteous.” The recital of the words signify the object
and aim of the ceremony, viz., the general wish of the
participants that all may be usho or righteous.

Now, there is not only the idea of physical hamazor
between man and man, but there is also a kind of mental
or spiritual hamazor between man and Nature, even
between man and Nature’s God. The Pazend Afrins,
recited at the end of the Afiingans, when the hamazor
ceremony is performed, arc full of expressions about
this mental or spiritual hamdazor with the whole of
Nature and Nature’s God. The signification is, that man,
in order to be happy, must try to be one with the Har-
mony, Order, System established by God in Nature. He
must be in tune with the whole universe.! There is a
mental or spiritual hamazor with the divisions of time
and space in the Grand infinity of time and space. They
are divisions brought about by the movements of
heavenly bodies and are all intended for Harmony, Order,
and System. So, the spiritual hamazor with these, asks
the worshipper to be one with that Harmony, that Order,
that System in Nature.

T have referred above to an Avesta saying ‘aevo
pantao yo Ashahe, vispe anyaésham a-pantam, i.e., * there
is only one path and that is the path of Righteousness.
All other paths are wo (or mlsleadlng) paths.”” Rev.

1 Vide my paper on ‘“The KISS of Peace among the Bene-[sruels
of Bombay and the Hamizor amoug the Parsees’ (Journal of the
Anthropological Society of Bombay. Vol. VIII, No. 2, pp. 84-95. Vide
my Anthropological Papers, Part I, pp. 283-94. The similar custom
of ‘“the Kiss of Peace” is still prevalent in Eastern Patriarchal
Churches, where, on the Kaster Eve, the participants in the
religious services kiss each other with the recital of the words,
 Christ is risen.”” *“ He is arisen indeed.” (Forty Vears in Constan-
tinople, by Sir Edward Pears, 1916, p. 64.)



DOCTRINE OF KARMA 159

Casartelli referring to these words very properly eja-
oulates, * Voila!le résumé de toute religion,’”! i.e., *“ Here
is the résumé of the whole of religion.”” This Avestan
proverb reminds us of the Christian saying: “In the
way Righteousness is life; and in the pathway thereof
there is no death.”’

XI
Karma (Deed) or Destingy—Freewill or Fate.

In the commencement of this paper, we referred to a
recent writer who presented a pithy signification of the
word Karma. He said: “ The future both in this life and
hereafter is the product of which the past and the
present are factors, the past as Karma and the present
as Freewill.”” Thus, with the question of one’s k«rma or
kunishna is connected the question of “ Deed or Dostiny ™.
The question is spoken ol variously. Tt is the question of
Deed or Destiny, or that of Freewill or Fate, or that of
Self-exertion or Fate, or that of Prudence or Providence.
We have so tar seen, that a man’s happiness or misery,
depends upon himself, upon his own deeds, his own
exertions, his own prudence, his own freewill. But, we
know, that at times, notwithstanding one’s best eftorts,
he fails, and meets with misery. There are, what are
called, accidents of life, on which a man has no control
and which unexpectedly bring grief, sorrow or misery.
Cases like these may be taken as vitiating, to some extent,
the wholesome law of karma or kunishna in the sense in
which we have been "considering it. But here comes in,
the Belief in the Existence of a Higher Power or Intelli-
gence, of Providence, of God. Whatever difterences there
may be in the difterent religious systems of the world,
there are a few elements that are common. There are

1 LIdée du Péche che: les Indo-Eraniens de U Antiquité, p. 14.
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difterent religions in the world, but at the bottom of all
these there is only ome religion. There is one religion
under or above, within or without, at the back of, or in
the front of, all religions.

France was said to have, at one time, destroyed all

religion, all belief ; and a story is related
‘T'he story of Duff, . . . :
Revanand V, Hugo' 1N connection with that destruction. It
is said, that M. Renan of France,
once took Sir Grant Duff of England to Vietor
Hugo at Paris. Victor Hugo said to Duft that they,
in France, had attacked Christianity and destroyed
a good deal, destroyed religion: Duft inquired, whe-
ther they had kept anything in place of all that
wag destroyed. They replicd, “ Ces trois mots : Dien,
Ame, Responsibilité *’ (i.e., These three words : God,
Soul and the Responsibility of the soul to God).
Sir Grant Duff ig said to have heen satisfied when he
heard the above reply. He said : “ O, then you have
kept Religion.”” If a man, commuuity or nation helieves
in («) the Existence of Grod, () in the individual Existence
of the Soul and its Future, and (¢) in the Responsibility of
the Soul for its actions, then, notwithstanding any dis-
belief or scepticism in doctrines or dogmas, the man,
community or nation may be taken, to a great extent, to
believe in Religion, to be religious. In the above considera-
tion of the law of kuntshna or kar ma,the existence of the
last two elements out of the three above referred to,
has been taken to be understood or granted. Tn the
further considoration of the gquostion of the law, the first
of the above three elements or the first of “les trois
mots’’ presents itself.

When, in spite of our best eftorts, we fail, and misery
or grief stands before us and stares at us, it is the belief in
the power and wisdom of (God, that should support us,
that should afford happiness or consolation to us. With
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all our power, all our knowledge, all our mental faculties,
our capability is limited. There is the Omnipresent,
Omniscient, Omnipotent God Who alone sees behind
the curtain. So, when we fail in spite of all our
best efforts, we have simply to depend upon Him.
Contentment, which should be the result of such belief,
must come to our help.

This question of Deed or Destiny, Freewill or Fate,

Prudence or Providence, is the question

T;ﬁ{)‘igd ir and ¢ what is known in later Persian, as

Taqdir and Tadbir { 2% 5 ,4%). In the

Pahlavi Dadistan-i 1ini,! we read the following question
and answer on the subject:—

Question,—" Is anything which happens unto meu,
through fate or through action? Ts exertion destiny or
without destiny ? Does anything devoid of destiny happen
unto men ?”’

Reply—" There are some things through destiny,
and there are some through action; and it is thus fully
decided by them, that life, wife, and child, authority
and wealth are through destiny, and the righteousness
and wickedness ot priesthood, warfare, and husbandry
are through action.’™

What is meant in this question and answer is this :
Priesthood, warfare and husbandry were the three princi-
pal professions in ancient Iran, and so, as such, they
typified all work. All men must practise tadbir, i.e.,
must exert themselves in their different professions
and thus seek livelihood and happiness. But there
are certain things beyond the scope of exertion; in
the matter of these, they must depend upon their
taqdir, upon the Will of God. For example, in spite

1 Chap. LXXL. 2 Dr. West, S.B.B., Vol. XVIII, pp. 214.215



162 ORIENTAL CONFERENCE PAPERS

of all your efforts, you cannot be sure of your own
life or of the life of your dear ones. Something unex-
pected may happen and the life is gone. In such cases,
which are beyond your power of exertion, your source of
happiness, or consolation is pure Faith in God. The
beautiful words, “ Thy Will be done,”’ are your only
source of comfort. The author of the Pahlavi Dadistan-¢
Dint takes the selection of a wife also to be, as it were,
in the hand of taqdir (Destiny, Fate) and not in that of
tadbir or exertion. You may exercise all possible
prudence in selecting your wife, but notwithstanding
that, it is a matter of chance, whether her temper
will agree with yours or not. Itisin the hand of Pro-
vidence. But in such a view of life’s events also, the law
of kunishna or karma 1s not without its influence.
When you have done all your possible best, and in spite
of your active work or virtues have failed, you have still
to exert the passive virtues of patience, fortitude, for-
bearance, toleration. These may bring you happiness.
You have done your best, exercising all your prudence, to
gelect a good wife, but have been unfortunate in your
selection ; then you are to depend upon Providence and
pray for the passive virtues of contentment, patience, etc.
They may bring you a little happiness even in the lot of
having a bad wite.

To sum up, the Avesta teaching is, ** Exert your best.
Do good to-day. Do better to-morrow. Then go on
doing better and better every day, keeping ¢ the best ’
for your highest ‘ideal ’. Let * Excelsior ’ be your watch-
word. Then, have Faith in God. First, exert and then
have Faith in God.”” As Tennyson says :—

“Cling ever to the summer side of doubt
And cling to Faith, beyond the form of Faith.’’

The man of Faith ought to be the man of work, In
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the consideration of such a gquestion, one must use more
the word * God’’ than the word “Fate’”. With Faith
in God, there must always be within us a “mounting
spirit,”” which is the root of all tadbir. It is this
“ mounting spirit ’’ which inspires the following Avesta
prayer :—

“0O Ahura Mazda! Whatever Thou hast thought,
whatever Thou hast uttered, whatever Thou hast done,
has all been good. So, Ahura Mazda! We offer and
dedicate our things to Thee. We worship Thee, ofter
our homage to Thee, render our thanks to Thee,"’ !

The following story attributed to Prophet Mahomed
The story of VETY properly represents the view which

Prophet Mahomed we must hold in this matter of the
gg%er.l“s cawel- question of Fate and Freewill. Maho-
medanism, which is said to have taken
some of its thoughts from Zoroastrianism, is often repre-
sented as teaching Fatalism, but this story shows, that,
really speaking, it is not so. Unbounded faith in God is
possibly misunderstood to be Fatalism. The story says, that
a camel-driver, who had accompanied Prophet Mahomed
in his travels, once, at the end of his day’s journey, set
the camel loose and said to Mahomed: “T have set the
-camel free and I now depend upon God, that Ho will take
care of it.”” Mahomed said : “ No, do what you have to
do as a matter of course. Tasten the camel with a rope
and then depend upon God.”” The moral of the story is,
that one must first do his duty, his necessary work, and
then depend upon the Almighty God. His tadbir first and
tagdur second.
The following story of fwo kings who were equally
o pious av-l righteous, illustrates the view,
Action first, A .
story of two kings, which we  wmust take of the doc-
trine of Funishna, kerdar or karma :

1 Yasaa X111, 5 -
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There were two monarchs who were both equally pious:
and righteous.. Owing to some differences, they had.
to go to war against one another. Both exerted their
tadbir to the best and prepared good fighting armies and
personally commanded them. The battle was long and
well-fought by both sides, There came a critical time,
when the result hung, as it were, in a balance, the scales
of which would turn one way or the other, as it were, by
the mere weight of a straw. In the midst of these
critical moments, one of the two pious monarchs got
down from his elephant, knelt down before his God
and prayed for victory. The other monarch, who
bad the same amount of faith in God, prayed for
victory at the critical moment, but he did not get down
trom his elephant. He prayed from over his elephant,
and therewith, drawing sword, went forward, encourag-
ing his troops. The other monarch, who was equally
pious and righteous, committed the fatal mistake of
getting down from his elephant for prayer. The result
was that his troops, not seeing him on the howdah of his
elephant, took it that he was killed. So, they got dejected
and lost courage and thus lost the battle. Here, both the:
monarchs had exerted their full in the matter of both,
tadbir and taqdir, but, at the critical moment, one had
more of tadbir than taqdir ; and so, he won.



THE HUNS, WHO INVADED INDIA.
WHAT WAS THEIR RELIGION 2

This is the third paper, T am writing on the subject
of the Huns. The first, I had the pleasure of writing for
the R. (. Bhandarkar Commemoration Volume? under
the title of “ Hunas in Avesta and Pahlavi,”’ The second
was read before the B. B. R. A. Scciety on 25th August
1916 under the title of “ The Early History of the Huns
and their Inroads in India and Persia.”’® In the first of
these two papers, I have referred, at the end, partly to
the subject of this paper. The object of thix paper is
to speak at some length on the subject of the Religion of
the Huns who invaded India.

T
The Home of the Huns.

Before determining, what the religion of the Huns
. who invaded India was, it is necessary to
¥rom  where .

came the Huns (etermine, from wherc came the Huns to
s . . . * .

who invaded  ypqi;  As said by Mr. Deguignes,* the his-
India ? v . “ .

tory of the Huns ix a history “ of a mnation

almost lgnored Whl(‘h establmhed at different tlmos,

1 “This paper was read before the “T'hird Onenta] Conference at
Madras in December 1924, It was published in full in the volume of
its proceedings.

2 Vide the R, 3. Bhandarkar Commemoration Volume (1917),
pp. 65-80, Vide my ¢ Memorial Papers”, pp. 127-39,

3 Journal B. B. R. A. 8,, Vol. XXIV, pp. 539-695. Vide my
Asiatic Papers, Part 11, pp. 293-349.

4 1 translate from the ¢ Histoire Générale des Huns, des Turcs,
Ges Mogyols, et des autre Tartares Occidentaux ete, avant et depuis
Jesus-Christ jusqu’a prerent’’ par M. Deguignes (1756), Tome Pre-
mier, partie premiere, Preface page V.
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powerful monarchies in Asia, I urope and Africa . . . . They
had empires more extensive than that of Rome, illustrious
emperors, legislators and conquerors who had given rise
to considerable revolutions.”’ Tt is the history of a nation
which has “contributed to the destruction of the Roman
Empire, ravaged France, Italy, Gexmapny and all the coun-
tries north of Europe, ruined the cmpire of the Khalifs
and possessed the Holy Land.”” * Their empire at one
time extended in the West to Western Europe and in the
East to China. They had relations with Chinese, Roman,
Persian and Indian empires.”’
We will, at first, see who the Huns were. Like the
N o name Turks the use of the name Huns 1s
heli}eug.lgm °f hot definite or limited. “The first
Turkish people mentioned by the Chinese
are,’”” as said by Prof. M. Th. Houtsma,! “the
Hiong-Nu,2 who, wandering to the West, occupled the
country south of the Altai mountains, and expelled (about
177 B.C.) the former occupants of those regions, the Yue-
chi, Kangoi and Usun (U- ssun ) —tribes of unknown nation-
ality, but possibly also Turks. The Hiong-Nu were
identified iy Deguignes with the Huns, this denomination
being used in a political or collective sense, and including,
besides the Huns proper, the Ephthalites, or W hite Huns,
Avars, Bulgars, Magyars, Khazars, and Petchenegs, who
are styled by several scholars Hunnie or Seythian people
.......... The Hiong-Nu are so to speak proto-Twrks and
the listory of the Turks proper begins with the Tu-kiu,
the ( hinesc equlvalent ot the word Turk.”” Ir is these

1 EDC) clopmdm Bntdnnl(a, Vo) 2‘5, 9th Ed., p b.;')

2 “The Hiong-Nu of ('iiiucse historians have often heen deserib-
ed as a Turki race, yet itis significant that Professor de Lacoupetrie, on
investigating the poiut, came to the conclusion that the lliong-Nu
seem to have been a policy not a racial unity.” (SFee Western Origm

Chiuege Civilization, p. 223, The Tarikh-1 Rashidi, by Klias, p. 87.)
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Tu-Kiu who entered into friendly relations with Byzan-
tium in the time of Justin IT. Sinjibulus (Arab. Sinjibu),
their ruling prince at the time, destroyed the empire of
the Ephthalite or Haital tribe in the time of Khosru I
The mythical Afrasiab, the Afrasciab of Firdousi’s
Schaihnameh, was believed to have belonged to the Karluk
section of the Turks. There were a number of “ the so-
called Afrgsiab kings or Ilekkhans’’. Some kings of that
name ruled at Kashgar even in the 10th century A.C.
We thus seo that there were Western Huns and the
Kastern Huns.

Then, the questionis: Who were the Huus, who
invaded India? Were they the Huns of the East or the
Huns of the West? From what particular country they
came? Our reply is that they were the Huns of the
West. They came from the direction of Persia. We
will examine this question.

We have reference to the Hans in two Indian books

and several inscriptions. Tho books are :
goeterence #2 (1) The Visnu Purina and (2) The
ludian  books Raghuvamsa of Kalidasa. The inscrip-
and _inserPUo™® tions are: (1) The Bhitari Pillaxof Vie-
book. tory of Skandagupta, (2) The three in-
scriptions, bearing the nmame of the Tun
king Toramana, (3) The two inscriptions ot Yatodharman
at Mandasor, known as rana-staibhas, ie., Colnmns of
Vietory 1 war.
There are two references to the Huns in Vispu
Purana 1u the third chapter of the =econd
L The refer- 001 1 () Ti the first, the writer, while des-
gnce in  the s :
Vignu Purana, cribing the Bharata Varsa (India), speaks
of some principal nations, * in the extreme
1 The -\fi'stgu;t’ur:‘n‘m, a System of Hindu Mythology aud Tradis
tion, translated from the Original Sanskrit, by H. H. Wilson (13840),
pp. 177 and 191,



168 ORIENTAL CONFERENCE PAPERS

west.”” Among these nations, he includes the Huns.
This reference shows, that they were Huns, not from the
direction of China in the East, but from somewhers in
the East. Wilson says, that they were “the White
Huns or Indo-Scythians, who were established in the
Punjab and along the Indus at the commencement of
our era as we know {rom Arrian, Strabo and Ptolemy
confirmed by recent digcoveries of their coins.”’l

(0) The second reference is in the ligt of “ ferocious
and uncivilized races”, among whom he names “ Hinas
and Parasikas ’’?. The Parasikas arc Parsees of Persia.
Thus, when we find the Huns mentioned with the Parasi-
kas of Persia, we have reason to take it, that the Huns,
who are mentioned with the Parsees, were H{uns from
the direction of Persia where the Pirasikas lived.

Kilidssa refers to the Huns in his Raghuvam<a
(canto, TV. G8)3. Here, the hero Raghu i

in 2;}‘ BK e{ggﬁﬁ? represented, as marching “ against the re-
vamsa of Kali- gions of Kubera *’. and fighting against the
disa, Huns who were accompanied by their
queens. Mallinatha, the commentator of the Raghuvamsa,
says, that Kilidasa meant to represent Raghn as marching
against the country of the Huns. Here, we have no
direct reference or allusion to guide us to determine who
those Huns wero and from where they came, from the
East or the West. But the previous reference of the
Visnu Purana leads us tosay that the Huns referred to
by Kalidasa wore also from the East, from the direction

of Persia.

1 Ibid. p, 177, n. 6. 2 1bid, p. 194.

38 The Raghnvamsa of Kilidisa with a commentary of Mallina
tha, by Kashinath Péandurang Paraba, 2nd Edition (1882), p. 89,
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The reference to the Huns in the Vispu Purana and

) in the Raghuvam¢a of Kalidisa may be
ofl;:giin;;mggs ta,k.en as un'authen"cic in the senge of not
Huns in the being identified with any historic period
reign of Skanda- histori . h'
gupta. or historic personage. Irrespective of the
question of the particular period to which

the Huns referred to in these books belonged, we are not
certain of the dates of the Visnu Purana and of Kalidasa.
But, when we come to references 1o the Huns in later
inscriptions, we are on surer and more authentic grounds.

'The first authentic reference to the invasion of India
The First Inva. DY the Huns is that in the reign of
sion l'efe.rr(td toin  Skandagupta. The pcriod A.C. 330
an Iuscription. to 450, about a century and a half, ig
spoken of as“ the Goldon Age of the Guptas ’’~—the
Guptas who were known as the “ Early Guplas’ as
distinguished trom the later Guptas ol Magadha. With
the death of Kumargupta T, in 465 A.C., this golden age
ended. Skandagupta.! who next came to the throne,
would have continued this golden age, had it not been
for an invasion of his country by the Huns who came
from the steppes of Central Asia, »ia the North-Western
mountain passes. Skandagupta boldly and victoriously
kept them oft for a time, but ultimately he was deteated.
He takes a note ol his early victories in an inscription?2
on the above-mentioned “ Column of Victory’’ erected
at Bhitari in the Ghazipur district of the North-Western
Provinces. The inscription records * the installation of
an image of the God Vispu............ and the allotment to
the idol of the village............ in which the column

1 For his predecessor and successors, vide my above-mentioned
paper on the Huns. Vide my Asiatic Papers, Part 11, p, 336, n. 2.

% Vide *“Corpus Inscriptionumn Indicarum, Vol. 11, Inserip-
tions of the Early Gupta Kings and their successors,”” by Dr. J. F.
Fleet (1888), pp. 52-56.
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stands.”” In this inscription, Skandagupta makes an
allusion to “a terrible whirlpool joined in close eontact
with the Hanas.”? The victory seems to have been
gained, as suggested by Dr. Smith,3 by Skandagupta at
the very beginning of his reign, in about 466 A.C. This
date is inferred from Skandagupta’s another inscription,
the inscription on the rock of Afoka’s edicts at Juna-
ghad at the foot of Girngr.*

A few years after the above repulse, the Huns
The Second In- invaded India again in or about 465
Z;s:"(‘/:lfi‘if::;e(:r? A.C. The Chinese traveller Sung-yun
veller, or Sing-yung, who travelled in India
in 520 A.C,, refers to this invasion.” He speaks of these
Huns as belonging to Ye-tha tribe. According to Beal,
“They were in fact the Ephthalites or Huns of the
Byzantine writers.”” Their king was Lei-lih, whom Cun-
ningham thinks to be the father of Toramana. Skanda-
gupta wag, in the end, defeated by these Huns.

The defeat of Skandagupta, referred to above, seems
The Invasion of t0 bave emboldened the Huns. A few
Indin by the Huns  years after, in about H00 A.C., they
under Torammna. o oiny invaded India under Toramana,
believed to be the son of Lei-lih, referred to above, who
gettled himself in Malwa. Following the Persian kings,
who called themselves Shahan-Shah and Malikan Malik
Toramana assumed the similar Indian title of Maharala-
dhirija, i.e. the Raja of the Maharajas. He is known to

1 Corpus Inscriptionan Indicarum, Vel. 111, p. 53. 2 Ibid. p. 56.

3 ¢ The Early History of India,” by Vincent Smith, 3rd Ed,
(1914), p. 309.

4 Vide, for particulars, my paper on the History of the Huns, in
my “Asiatic Papers,” Part 11, pp. 836.337.

5 8i-yu-ki, “Buddhist Records of the Western World,” by
Samuel Beal, Vol, 1 (1884), Introduction, pp. 99-100.
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have struck coins in his name. Three inscriptions are
known in which his name occurs.! He had established
his rule in India. He was succeeded by his son Mihirkula.

Now, who were these Huns, who, under the leader-
ship of Lei-lih and his son Toramana, invaded India in
the time of Skandagupta (455-80 A.C.), and who, in the
time of his successors,—his brother Puragupta (480-85) and
Puragupta’s son, Narsihmagupta Biladitya—again invad-
ed India? They were the Huns who had come from the
direction of Persia. The Sassanian kings Behramgore,
his son Firouz, and then Kobad, Noshirwan, Hormaz and
Khusro Parviz, all had to fight, with more or less success,
against the different tribes of the Huns known as Hasta-
lites, Khazars, etc. Now and then, when they were
defeated by the Persian kings, or when they were flushed
with victory against them, they turned towards India for
their inroads. On the defeat and death of Firouz (484
A.C)) at their hands, the Huns had grown more powerful.
So, in about 500 A.C,, led by Toramana, they brought
stronger agsaults on India.

In the second of the three inseriptions, bearing Tora-
mana’s name—the inscription at Kura in the Salt range,
which is now in the Lahore Museum—Toramana is spoken
of as “ Shahi Jau...... > (71fes8). 1 have shown in my
paper on the Huns?, that this “ Toramana Shahi Jau...”?
is the Hunnic king Faghanish (_sw) of Firdousi who
speaks of him as Shah-1 Haital (Jiasl2) and also as Chaga-
ni Shahi (ale yly). The title Shahi of the Indian in-

seription of Toramana is the same as the title Shahi of
Firdoust.

1 For an account of these inscriptions, vide my paper on the
Huns. Vide my Asiatic Papers, Part I, pp. 339.40.
2 My Asiatic Papers, Part 11, pp. 340-41.
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Thus, (a) the history of their wars' with the Sassa-
nian kings, (b) the above identification of their titles,
(c) and the fact, that Toramana’s son Mihirkula bore an
Iranian name, all these show that the Huns, who invaded
India in the time of the above relerred to Guptas, were
Huns from the West, from the direction of Persia.

II
The Question of their Religion.

Now, we come to the subject proper of our paper, viz.,
What was the religion ot these Huns who invaded Tndia ?

The Huns had come into contact with the Persians
from very early timos. But. coming to later more histo-
rical and authenticated times, we tind that a tribe of
these, the llastalites or Ephthalites had «cttled firmly in
Transoxania in the beginning ot the 5th century. So,
the natural presumption is, that their religion was likely
to contain elements commeoen to the Tranian religion. But,
laying aside this natural prestmption, we will proceed
to produce other stronger evidenco to show, that their
religion was more akin to that of the Iranians.

The Iranian religion before the time ol Zorcaster
was known as the Mazdayasnan religion. So, the Huns
of those early times also were Mazdayasnan like the Ira-
nians. Atter the time ol Zoroaster, the Iranian religion
became Zoroastrian, or, more properly speaking, Mazda-
vasnan Zoroastrian, Fven now. a Parsee, while reciting
and declaring his creed or contession of faith. speaks of
himself, first as a Mazdayasnan, and then as a Mazda-
vasnan Zoroastrian (Mazdayasné ahmi, Mazdayasng Zara-
thushtrish, Yasna, Ha XII). On the advent of Zoroaster,
the Iranians followed his new creed, whlch was not

U For a brief account of theee wars, vide my paper on the Huns
in my Asiatic Papers, Part 1I, pp. 318-333.
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altogether a mnew creed, but the old creed, well
refoimed.! But the Huns continued to follow, at least
for some time, their old form of Iranian religion; it
seems that latterly, atter a long stay on the frontiers of
Iran, and after coming into a continuous close contact
with the Iraniaus, they may have taken into their faith
many of the elements of the new reformed religion of
Zoroaster.

1 will divide my subject ot cvidence on this point
under two principal heads:

I. Evidence from Iranian sources.
II. Evidence from Indian sources.

Under the first head I will produce evidence {rom the
tollowing :—

b

The Avesta Writings.
The Pahlavi Writings.

3. The Persian Writings. Under this sub-
head 1 will also refer to some Arab
writers ot Persia.

ITX

o

I. Evidence from Iranian Sources. The Avesta Writings.

We have two sets of passages in the Avesta, wherein
Hunus or Huns and their kings or leaders are referred to:

A. The first set of passages refer directly to the
Huns. The Fluns are distinetly named there.

B. In the second set of passages, they are mnot
named distinetly, but we infer from other collateral
evidences that they are referred to there.

1 Tide my paper, “Zoroastrianism. Its Puritanic influence in
the Old World,” in my ¢ Dante Papers”, pp. 99-100.
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(A) The first set of passages, wherein the Huns are
referred to distinctly by name, is formed of the following:
Aban Yasht. Yt. V, 63-565.

Aban Yasht. Yt. V, 57-59.
Meher Yasht. Yt. X, 113.
Farvardin Yasht. Yt. XIII, 100.
Zamyad Yasht. Yt. XIX, 41.
Zamyad Yasht. Yt. XIX, 86.

Out of these six passages, the 1st, 2nd, 4th and 6th
are of use to us for the purpose of determining the reli-
gion of the Huns.

(B) The second set is formed of the following
passages :

S o W=

Aban Yasht. Yt¢. V, 108-110.
Aban Yasht. Yt. V, 112-114.
Aban Yasht. Yt. V, 116-118.
Gosh Yasht. Yt. IX, 27-31.
h. Ashishavangh Yasht, Yt. XVII, 49-51.
All the above passages,! both of the first set and the
second set, refer to the Huns as a hostile people with
whom the Iranians were at war. In the first set, the
cause of continued hostility seems to be tribal. It is
something like hlood-feud, the usual war between two
neighbouring nations. In the second set, the cause is
religious. They had, at first, well-nigh a common religion,
But, as the Iranians accepted the reforms of Zoroaster,
the Hunus or Huus or Hyons or Khyons opposed them.
We find references in the Avesta to two great wars
Two great wars between the Iranians and the Hunus or
between the [raniaus Huns, The first war was pre-Zoroastrian
‘I‘;‘l?m‘he Hunus or ) one hefore the time of Zoroaster. The
) other was co- -Zoroastrian or one in the

o

1 Vcde, for the p;ssages in Jrunshtemtmn and Trapslation, my
paper on the Hunus in the Bhandarkar Commemorative Volume, pp.
68-74.  Vide iy Memorial Papers, pp. 128-135,
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time of Zoroaster himself. The second war was one,
which, according to later writings, was advocated by
Zoroaster, The Aban Yasht passages refer to both these
wars.

(a) The earlier passages of the Aban Yasht refer to

The Aban Yasht the first war. We read there (sections

passage refernog ]
to the First War,  00-0D) :

Tam yazata takhmo Tuss rathasshtars barshagshu
paiti aspanam zavare Jjaldhyanto hitacibyo dravatatem
tanubyo pouru-spakhshtim tbishayantam paiti-Jaitim
dushmainyuniam hathranivaitim hamerethanam aurva-
thangm tbishyantam. Aat him jaidhyat avat ayaptem
dazdi mé vanguhi sevishte Ardvsiara Anahite yat bavani
aiwi-vanyao aurva Hunavo Vacskaya upa dvarem khsa-
thro-saokem apanotemem Kanghaya berezantya ashava-
naya vatha azem nijanani Tuiryanim dakhyunam
panchasagnai satagnaishcha satagnai hazangragnaishcha
hazangragnii baevarégnaishcha baevarcgnai ahankhsht-
tagnaishcha. Dathat ahmai tat avat ayaptem Ardvisira
Anzhita hadha zaothrobarai aredrai yazcemnai jaidhy-
antal dathrish ayaptem.

Translation :—The brave warrior Tusa invoked her
(Ardvisira), riding on horse-back and praying for strength
to his horses, strength to (his own) body, great watch-
fulness over those who annoyed him, power to strike his
enemies, power to run down his foes, adversaries and
annoyers. Then he asked of her, O Good beneficient
Ardvisara Anahita! give me this gitt, that I may be the
overcomer of the brave Hunus of Vacsaka! at the gate
of the lofty (fort of) Khshthrosaoka of the high and

1 Dr. West seemsto be wrong in translating « Hupavo Vaésa-
kaya * as the “ Hunus Vaéskain  and thus taking Vadéskaya to be the
pame of a place (Legends relating to Kershasp, Pahlavi Texts, Part
11, S.B.E., XVI1I, p. 371, ss. 4).
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holy Kangs,! (and) that I may kill the fifties and the
hundreds, the hundreds and the thousands, the thousands
and the ten thousands, the ten thousands and the
innumerables of (the people of) the country of Tuvan.
Holy Ardvisira Anihita granted the desire of him
who carried offerings, gave gitts, made invocations
sought the tulfilment of desires:

(b)) We then read in the Aban Yasht (57-59).

Tim yazenta aurva Hunavdo Vaeskaya upa dvarem
khshathro-saokem apanotemem Kanghaya berezantya
ashavanaya satce aspanam arshnim hazangre gavam
baevaré anumayanim. Aat him jaidhyen avat ayaptem
dazdi nd vanguhi sevishte Ardvisura Anahitc yat bavama
alwa-vanyio takhmem Tusem ratha(shtirem yatha vaem
pijanama airyannam dakhyunim panchasagnai satag-
niishcha satagnai hazanghragndaishcha hazanghragnai
basvarcginisheha  bacvarcgnai  ahankhshtagnaishcha.
Noit acibvaschit Jdathat tat avat dyaptemr Avdvisara
Analita

T'ranslation:—The brave Hunuy of Vaesaka invoked
ber (Ardvisira) at the gate of the lofty (fort of) Khrathrs-
«aoka of the high and lioly Kanga, with one hundred
horses, one thousand oxen, (and) ten thousand lambs.
Then (thus invoking), they asked of hex: “ O good benefi
cent holy Ardvisiiva, give us this gift ; that we may be the
overcomers ot the brave warrior T'nsa (and) that we may
kill the fifties and the hundreds, the hundreds and the
thousands, the thousands and the ten thousands, the ten
thousaunds and the innumerables of (the people of) the
country ot Irgn.” Ardvisara Anahita did not grant this
gift to them.

1 Firdousi places the fortress of Kang —(Eangdez) at about a
month’s distance from China, Mugoudi (Traduction de Barbier de

Meynard, LI, p. 131, ch. 21) also places it in China. He calls it
Kang-dar,
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We find from the above passages of the Aban Yasht,
that a war was fought by the Iranians under the comman-
dership of Tugal against a Hun tribe led by Vagsaka, We
note in the above passages of prayer, that, in the case of
the prayer of the Iranians, the worshipper is one, namely
Tusa, and the verb (yazata), used with his name as the
nominative, is in the singnlar number. In the case of the
prayer of the Huns, it is not one person who ix mentioned
as worshipping and opposing the Tranian hero Tus,
but a clan, or tribe, the Hunavs Vacsakya, ie.. the
Hunax of Vagsaka. The verb used is plural (yazent«). So
the war was with a particular Hun tribe or clan. the clan
of Vaswaka. This clan or tribe scems to have derived its
name from Vacsaka, the Visak of the Pahlavi Bundehesh
(Chap. XXXT, 16, 17)%. He was one of the aucestors of
the later Turanians, an uncle of Afrasiily and the rather
of Pirdn, who was the Nestor of the Turanians in tho
court of Afrisiab, just as Godrez, the father of T'us, wasx
the Nestor in the court of Persia.® The cause of the war
was tribal.t

Now. lot us look to the ceremonial form or ritual,
The ceremonial with which Ardvisira was prayed to,

form or ritaal by the Huns. The form, as given in
referred to in the 4. alove passage, is “ Satde aspand
\bdn Vasht. the a pass f.ze, GRS ( spanam
hazanghré gavam baevarc anumay-
anim”, i.e.. “with one hundred horses. one thousand
oxen (and) ten thousand lambs.” This is the typical
form 1 in which we find several great TIr a,man personages

1 1nthe Pablavi Bundehesh (ch XXIX, ()), 12 is Bpol\en of as
Naodarén, /.e., of the family or clan of Naodar.

% Videmy translation of the Bundehesh, p. 169.

3 For this Vudsaka, vide my Dictionary of Avesta Proper Names
p. 130.

4 For the reason, why these two families or clans were specially
hostile, vide my paper op, cit. in the Bhandarkar Commemoration

Volume, p. 70.
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praying to Ardvisdra.! In the case of a few personages
who pray to the goddess, we do not find this form of
ceremony accompanying their prayers. But, we can
explain, why their cases were exceptions. The explana-
tion seems to be this. The ceremony required a long
leisurely celebration with all religious apparatus!
When the heroes prayed to Ardvisira, in the very midss
or thick of a battle, or on an cmergency, or in some such
exceptional cirenmstances, they could not perform the
accompanying long ritual. Thus, Tus, the Iranian hero,
prayed in the midst ot a battle from his very saddle
(barashasshu paiti aspanam;) lit. on the back of his
horse (53). Similarly, Vifro Naviz prayed on an emer-
gency when he was suddenly made to fly high in the
air (uscha uzdvanayat verethraji takhmg Thractaons
mereghahc kehrpa kahrkasahs, sce. 61). Vistawrush of
the Naotar family (yo Naotatryano) prayed on an emer-
gency, when he lound his way closed by an intervening
river and found himself unable to eross (s. 76). Zara-
thushtra’s prayer to Ardvisira also was an exXception
(s. 1041, perhaps, because, ho was above the necessity of
any long expensive ritual.?

1 Vide Abau Yasht, Yt, V, 21, 25, ©9, 33, 37, 41, 45, 49, 57, 68,
72, 81, 108, 112, 116.

2 We are not in a position to say with certainty, what this
ceremonial prayer (‘“ with one hundred horses, 1,000 oxen and 10,000
lambs”) was. Did it mean any actual sacrifice of s0 many animals?
Some kind of animal sacrifice undoubtedly there did exist in those
olden times, but 1t does not seem that the sacrifice was of such a large
wamber of animals, There may be a sacrifice of a few animals, but the
large number as mentioned, secms to represent the estimate of a great
ceremony valued in animals which measured a man’s wealth at a
time. The mode, as mentioned in the Avesta, seems to refer to a greav
royal ceremony, for exawple, one like that of the Ashvamedha of India.
It required a long leisurely celebration. 'Lhis is evidenced by the fact,
that, as said above, scme heroes, though they are represented as pray-
ing to Ardvisiira, are not represented as praying with the accompani-
ment of this wode of ritnal ceremony.
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We find the above typical Iranian form of cere-
monial offering, not only in the Aban Yasht, but also in
the Gosh Yasht.k

These two facts, viz., (a) that the Iranians and the
Huns prayed to the same goddess Ardvisara Anihita and
() that the Hunnic form of ceremonial oftering was the
same as that of the Iranians, show, that both the nations
had a common religion, if not exactly the same, well-
nigh the same.

Now, we come to the second great war between the

‘ Iranians and the Huns,—the war which

Gr'gzl:: Wm.‘becomi took place in the time of Zoroaster
himself, and which, as sald in some

later books, was recommended by Zoroaster himself, as a
war against the evil-minded. Ior this purpose, we
will oxamine the Aban Yasht passages of the
second set, wherein the Tluns are not referred
to directly but indirectly. 'The war is between the
Iranian Vishtasp and his army and an enemy Arjasp and
his army. But in theso passages, the proper nationality
of Arjasp is not mentioned. So, let us first determine it.

Though in the above passages of the Aban Yasht, the
proper mnationality of Arjasp 1s mot
Of’rgﬁ.ejg:;;;z“”g: meliqti'oned, there are other passages of
Arjisp. a similar prayer by the Iranian king
Vishtasp which point to Arjisp being

Hyaona (Hun) or Khyaona.

(@) The Gosh Yasht (ss. 29-31) contains a similar
prayer of the Tranian king. () Again, the Ashishvangh
Yasht (ss. 49-50) also contains a similar prayer. In both
of these Yashts, Arejat-aspa or Ariasp is spoken of as
Khyaona, which name is the same as Hyaona, another
form of IIuna. (¢) The Zamyad Yasht (s. 87) speaks of

1 Vi IX, 3, 8,13, 21, 29,
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Arejataspa or Ariisp' as one of the wicked Khyaonas
We read there: Drvantemeha Arejat-aspem uta anyio-
schit agha duzvandriva, Khyacnaonghs, d.e., the wicked
Arejataspa and other similar sinful notorious Khyaonas.
Thus, we see, that Arjasp is included in the class of
wicked Khyaonas or Hyaonas.

The Pahlavi books also, as we will see later on, speak
of him as a Khyaona (Arjispa Khyaonin khudaii, Ze.
Arizsp, the king of the Khyaonas). All theso reterences
show, that, though the nationality of Arjisp is not given
in the abcve Aban Yasht passages ot the second set,
other passages point to him as being a Khyaona.

Again, in the Goshe and Ashishang Yashis®, whero
the Traunian king Vishtisp prays tor having a victory
over Arcjataspa and other heroes of his clan, he prays
as well. that he may be victorious over the country of the
Khyaonax and that he may be able to spread goodness in
the country of the Varedhal as and the Khyaonas. He
prays : “ Uta azem fraourvacsayeni humaya Varedhaka-
namcha Khyaonychecha danghhive uta azem nijanant
Khyaoninan dakhyuam.”

T ranslution :—" 1 may introduce good law in the
countriex of the Varedhiakas and the Khyaonas and T may
amite (the people) of the Khyaona countries.”

Thus, this reference also shows that Arejat-aspa,
who fought with the Jranian king Vishtisp, was a Xhy-
aona by nationality. This word Khyaona corresponds tc
the Chionitae. Darmesteter thinks, though with some
doubt, that they were the same as Hyaonas (“identique
aux Hyaonas.”” Le Zend Avesta TII, Index IT, p. 241).
But there seems to be no reason for this doubt.* Hand Kh

1 Avjisp is the Pahlavi and Persian form of Av Arejataspa.

2 Yt IX, 31, 3 Yt.XVHI, 51.

4 For example, we have hoth /var and lhar for to est, drink;
Sfranghwharwti and Lhardaiti,
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often seem to be interchangeable. In the later Pahlavi,
the same latter can be read both as h and kh.! So. there
is no doubt that the words Khyaona and Hyaona or Huna
refer to the same people. In the Pahlavi Dinkard. Dastur
Peshotan has correctly read the word? (read as Khya-
onian pl. ie. the Khyaonas) as Hinavin. T will refer to
this matter later on.

Now, having shown that Arejataspa. who fought
'he ALan Yasht agafnst the Iranian king \'ishrzisp.. was
passages referring & Khyaona, Hyaona or Hun by nationa-
t(greatt,hgv Mseco"d lity, and that the Khyaonas werc the
’ same as Hyaonas, Hunux or Huns*, let
us turn to examine the Aban Yasht passages of the second
set. Tn thiz examination, we find, that herc also. the Ira-
nian Vishtasp and his brother Zairivairi on the one hand,
and the Hunnic kings on the other, (a) pray before the
same deity and (b) with the same form of ceremonial
offering, wiz.. with 100 horses, 1,000 oxen and 10,000 smal-
ler animals like sheep. We read in the Aban Yasht:

Tam yazata berezaidhish Kava Vishtaspo pasue apem
frazdanaom satce aspanam arshnam hazanghre gavam
basvare anumayanam, Aat him jaidhyat avat ayaptem
dazdi me vanghuhi sevishte Ardvisira Anahite yat bavani
aiwi-vanyao Tanthravantem duzdaenem peshanemcha
daevayasnem dravantemcha Arejat-aspem ahmya gaethe
peshanghu, Dathat ahmai tat avat ayaptem Ardvisara
Anahita (ss. 108-110).

Pranslation :—The great* Kava Vishtaspa invoked her

1 Vide Kanga’s Avesta Grammar, p. 33.

2 Dastur Peshotan’s Dinkard, Vol. IX, Text p. 480, L. 6.

3 Dr. E. W. West also identifies the Khyaonas of the Pahlavi
books with the Khyaonas or the Huns of the Avesta, mentioned in the
Ashisbang and Zamyad Yashts (S.B.E,, XLVII, p. 68,1, 1).

4 Berezaidhish, corresponding to Persian buland. Lat. seeing
high above (berez and di Sanskrit ¢y to see, to think).
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{Ardvisira) on the other side of the waters of (lake) Fraz-
danava, with hundred valiant! horses, thousand oxen and
ten thousand animals of moderate size.? He then asked of
her : “ 0 good beneficent Ardvisgra Anahita! give me 1his
boon that T may be victorious3 in the wars of this world
over Tanthryavanta who professed a wrong faith, Peshna
who worshipped the dacvas and the evil Arejat-aspa.”
Ardvisura Anghita granted him his desire.

In similar passages of the Aban Yasht (ss. 112-114),
Zairivairi, (Zarir of the Pahlavi books and of Firdousi’s
Shah-namel), the brother of King Vishtasp, also invokes
Ardvisara and asks for a boon similar to that of his
brother (ss. 112-113), but, with this difterence, that his
place of prayer is difterent from thar ot hisroyal brother.
He prays on the banks of the river Daiti (pasne apo.
Daltyayio).

Then Arclat-aspa or Ardisp also invokes the goddess
Ardvisgra) and asks for a well-nich similar boon. We
read (ss. 116-118):

Tam yazata Vandarémainish Arejat-ispd, upa zrayd
vourukashem statéc aspanam  arshnim hazanghro
gavam bacvarc anumayanam. Aat him Jaidhyat avat

. ayaptem, dazdi me vanghuhi sevichts Ardvisgra Anihito
vat bavani awi-vanyio takhmem Kavaem Vishtaspem
aspiyaodhst Zairivairich, yatha azem nijanani Airyanam

1 Arshan, It is used to Sigf;;f_;’w that the horses were male-
horses and not mares or female horses.

2 Anu.maya. Anu Sans. A9 Gr. 4ua, moderate, proportionate,
and RT ma, Lat. me-tivi, Fr. me-surer, Germ. messen, to measure. The
word is used for small animals like sheep, lambs or gont,

3 Aiwi vanyao from aiwi (aibi) Sans. srfa above, and yan Sans,
34, Eng. win, to strike, to conquer.

4 Here Zairivairiis spoken of as aspyacdho, i.e., one fighting on
horse. Many a warrior fight from the back of a horse. So, why should
he have been specially mentioned as “One fighting on a horse’”? 1 have
explained the reason, at some length in my Iranian Eseays Saell Gm?lu,

Part 1, pp. 156-59, and shown, that it is a special reference to a famous
horse whic;h he possessed.
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dakhyunam panchasagnii satagnaishcha satagnai hazan-
ghraghnaishcha  hazanghraghnii  baevarcghniishcha,
baevareghnai ahinkhshghnaishcha.l Noit ahmai dathat
tat avat ayaptem Ardvisara Anahita.

Translation :—Arjet-aspa of Vandaremna invoked
Ardvisura on (the shores of) the sea Vourukasha with one
hundred valiant horses, 1,000 oxen and 10,000 animals of
moderate sizo. He then asked of her, “ O good beneficent
Ardvisara Anahita ! give me this boon, that T may be victo-
rious over valiant Kava Vishtasp and over Zairivairi who
fights from the back of the horse, and that T may smite
fifties and hundreds, hundreds and thousands, thousands
and ten thousands of people, ten thousands and innumera-
ble ot Tranian countries.” Ardvisara Anihita did not grant
him that boon.

We tind trom these Aban Yasht passages of the
second set, that they also treat of a war. It is the war De-
tween Kava Vishtaspa, the Iranian royal patron of Yoro-
aster, and his brother Zairivairi (Zarir), on the one hand,
and Arejat-aspa (Arjasp) of Vandaremna? on the other.
We also tind, that the Iranian and the Ifunnic kings
observed the same coremonial in their prayer hefore
Ardvisira, thus showing, that they had, if not wholly, in
viany respects, a common religion.

Again, let us note the wording of the last portion of
the prayers of the Iranians and the Hunnic kings. The

1 Abavkhshtagnaishcba, from Av.a Savs. 3, Gr. A. negative, and

khya, BT, to speak, /lankhya Guj. §en (sum) to number, Hence in-
1)

numerable,

2 He seems to be the same as Anderman of the Shih-ndmeh of
Firdousi (Mohl. 1V, p. 382), He was a brother of Arjasp. In this
passaze what is meant to be said is “Arjataspa (the brother) of
Vandaremna.”
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Iranian king. in the Gosh Yasht (sec. 31) and Ashishang
Yasht (sec. B1), prays for smiting the Huns by fifties and-
hundreds and thousands and ten thousands and uncount-
able numbers. The same is the form of the prayer of the
Hunnic king who wants to smite the Iranians similarly.
This, in itself, is a small matter to show similarity
between the religions of the two nations, but, with other
facts. it lends strength to my view.

Having examined the long principal passages ot the
Aban Yasht referring to both the wars,
we will now examine the passages of the
Farvardin and Zamyad Yashts, which (a)
not only speak of the Huns by name,
but (b also poiut directly to a schism or war on account
of religion. In the Farvardin Yasht (ss. 99-100), while
invoking the holy spirit of king Vishtdsp, the king is
speken ot thus:

[ he other pas-
sages of the
Avesta.

Yo bdazusheha upastacha visata anghhao daenaydo
yat Ahurdish  Zarathushtroish yé him statam hitam
haitim uzvazhai hacha hungiwyo.!

T ranslation :—Who (Vishtasp) became the arm and
support of this Ahuramazdi religion of Zoroaster (and)
who separated the strong holy existing religion from the
Huns.

This passage clearly points to the above war with
Arjasp as that with the Huns. Again, the most important
words are those which speak of separating the existing re-
ligion, i.e, the religion which was common to them, from

— e e

1 Darmesteter, in his translation of this passage (5. 100), very
properly says of the word *Huns”, that it is a name of the people
called elsewhere Varedhaks (Yt. 1X, 31 ; XV1I, 51) or Khyaonas (Ibid.
sod X1X, 87). '
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the Huns. This passage, occurring in two Yashts, then
shows, that upto the time of Vishtasp and Zoroaster, the
religion of the Iranians and the Hunux was one and the
-same or well-nigh the same. But. on the advent of Zoro-
aster, Vishtisp, the royal patron of Zoroaster, under the
instructions of the prophet, separated or ditterentiated the
Iranian religion from that of the Huns. The lluns and
.others adhered to the old orthodox Mazdayasnan religion,
but the Tranians under Vishtasp admitted the reforms sug-
gested in the old creed by Zoroaster. Upto the time of the
advent of Zoroaster, the Iranians and the Huns, referred to
in the above passages, followed wellmigh the same reli-
gion, the old Mazdayasnan religion. which led thoughts
of men from Nature to Nature’s (God. But Zoroaster
basing his religion on the gronndwork ot the old religion,
as all prophets generally do. and. preserving the elements,
which were good, and rejecting those which had degene-
rated and become bad, introduced new elements. mostly
from a pure monotheistic and ethical point of view. He
appealed more to pure morals and less to lorms and cere-
monial. The Huns, who lived on the frontiers of the then
Tran proper, did not like any innovation. and hence arose
a split or schism.

Thus, we find trom the above long examination of the
references to the Huns and their king Arjasp in the
Avesta, that, while the previous great war or a set of
wars between the Iranians and the Huns. betfore the
time of Zoroaster, was more or less o tribal or national
war, a magnified form ot a great blood-feud. the second
great war of the time of Zoroaster was a kind of religious
war. On the advent of Zoroaster, Vishtisp learning his
reformed form of the old Mazdayasnan religion, adopted
it and separated his religion from that of the Huns, This
geparation was the cause of a great war.
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Iv
The Pahlavi Writings.

‘We will now turn to the Pahlavi books, which contair
references to the war between the Iranian king Vishtasp
and the Khyaona or Hyaona (Hunnic) kirg Arejat-aspa
or Arjisp—references suggesting that the religion of the
Iranians and the Huns was well-nigh the same. Theso
are the following :—

1. The Dinkard: («) Book V,  Chapter I1I, L

() Book VII, Chapter 1V, 77
(¢) Book VII, Chapter IV, 83
(d) Book VIII, Chapter V. ¥
(e) Book VIII, Chapter XI1. 4

2. The Yadgar-i-Zariran.
3. The Zadsparan.

4. The Jamaspi.

The Bahman Yasht.

The Dinkard. in the Hth, 7th and 8th books. refers to

~ the religioux war between the [raniang

]}i‘uk};l; Pahlavi ) ler Vishtdasp and the Hyonas or Huns
under Arjasp. We will hriefly refer

ot

to these.

(@) We find a reference to the victory of Vishtasp over
Arjasp in the fifth book of the Dinkard.! There, the wri-
ter refers to " the victory of Kai Vishtisp, the Iranian,
over Arjasp and Hyaonans and other non-Iranians of in-
numerable kinds (Pirujih-i Kai Vishtasp-i Airin madam
Arjasp va Hyaonan va avarik an-Airan-i anhushmar
aininak).

"1 Dinkard, Bk. V, Chap. 111, 1; $.B.E., Vol, XL V11, 126; Das-
tur Peshotan’s Dinkard, Vol, IX, Text p. 480 1. 6 Traunsliteration im
Avesta characters, p. 606, 1. 1; Madon’s Dinkard, Vol. 1, p. 437 1. 5.
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The word Hyaona, in singular or plural, occurs more
than once in the Dinkard, and Dastur Peshotan has
correctly read the word here as Hinavan Hyaondin,
though he has erroncously taken it to be a common noun
in the sense of the Avesta ‘ haena,” i.e., army, which word
also when written in Pahlavi can be written in a similar
way. Dr. West has similarly translated this word, which
oceurs in the Bahman Yasht,! as ‘“ army,” but has very
properly added in the foot-note: ‘‘But another possible
reading 1s Khyon (Av. Hvyaona), the old name of some
country probably in Turkistan, as Arjasp, the opponent of
Vishtasp, is called ‘lord or king of Khyon’ in the
Yadgar-i-Zariran,”

() Then therc arc several references in the seventh
book. The first reference? to the war is in the matter of a
previous event of the religious war—the arrival of two
messengers® (paetamber) who came to the court of
Vishtasp from Arjisp, to dissnade the Iranian king from
adopting the religion of Zoroaster. Here, the Holy Fire is
represented as encouraging the Iranian king and asking
him not to be frightened by Arjasp’s messengers. We
read —

Avash goft pavan zak.i viran gobashnaih Atash-t
Oharmazd aigh al tars memanat la madam tarsashna bur-
zavand Kai Vishtisp la-at val man tarsidan mat homand
ashte avarkar pagtambar-i Arjasp; avat 14 valman tarsidan
mat homanand, do Khyaona-i Arjisp mun sak va baz
bavihund,

1 8.B.E., Vol. V, p, 209, Chap. II, 49. Vide n. 6.
? Dinokard, Bk, VII, Chap. 1V-7, 87.90, 8.B.E., XLVII. pp. 72-
73, Dastur Darab’s Dinkard Vol. X1V, Text p. 29. Trauslation p. 28.
Mr, Madon’s Dinkard, Vcl, 11, p. 640, 1. 13.
% According to the Pahlavi Yadgar-i.Zarirgn, they were Vida-
rifsh and Shamkhast, Vide my Transliteration and Text of the Yadgar-
i-Zarirdn, They were the Bidarafsh and Namkhasht of the Shih-ndmeh.
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Translation —Then the Fire of Ohrmazd told
him (Vishtasp) in a bold (encouraging) way, that ‘ Do not
tear, O great king Vishtasp ! you have no (cause of) fear.
No fear will come to your house. The messengers ot
Arjisp are peacelul (and) business-like. The two Khyao-
nas of Arjisp who ask for tribute have not come to let
any tear reach your house.

We learn from this passage that the first move from
the side of the Hunnic king was. as it were, peaceful.
That this was the case, appears from Firdousi also. We
learn from his Shah-namah also. that. at this time, the
Iranian king was paying tribute to the Hunnic king. The
words used by Firdousi for ** tribute ” in his account are
baz va sac'. These are the same as the “ Sak »a baz” of
the above quoted Pahlavi passage of the Dinkard.
According to Firdousi also, the first message ot the Hun-
nic king was comparatively friendly tdustvar)®. This word
ot Firdousi corresponds to the word peacetul (a<hte) of
the Dinkard®.

¢) From the second reference in the 7th book ol the
Dinkard*, we learn. that the Iranians met at first with a
heavy bloodshed (khun rizashna: atthe handof Arjasp,
the Khyona. Hyona or Hun, and then they gave him a
defeat (Pasgirasna.® This ended in Vishtisp’s victory
over Arjisp and hix Khyaonas (pirowjih-¢-madam Arjasp
e« Khyona).b

(d) A little further on again, we read of the collapse
01 the power of Ar],tsp and his Khyaonds, and Zoroaster’s

| Vullers * Firdusii liber Regum?”, Tomus Tertium, p. 1500,
Mohl 1V, p. 308. 2 Ibid. p. 1504, 3 Vide the above passage.

4 Madow’s Dinkard 1I, p. 641, 1. 21. Book VII, Chap. 83,
5 [bid. ht, subsequent weeping or calamity. Pers, girastan=

to weep.
6 Jbid. p. 642 1. 1. 8,B.E., XLVII, pp. 72.73. Dinkard Bk
V1iI, Chap. 1V, 83 90,
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name is associated with this result. In this third reference
of its seventh book, the Dinkard associates Zoroaster with
the victory of Vishtasp over Arjisp, the Khyaona. and
other non-Tranians (Pirojih-i-Vishtasp inadan Arjasp
Khyona va avarik anairan).

(e) Then there is another reference to the war in the
8th book of the Dinkard. In its account of the contents of
the tenth Nask, Vishtasp Sasta, it refers to this war and
assoclates it with the new religion of Zoroaster. 1t says,
that it was intented to show “‘hostility to Zoroaster”
(paityardarih-i Zairtusht).?

All thege references in the Dinkard simultaneously
point to the fact, that the war was for the sake of the new
reformed religion, which Arjasp, who wanted to stick to
the old faith, did not like.

The Pahlavi Yadgar-i Zariran distinctly reters to the
split.  According to that book,” when
Vishtasp, with his sons, brothers, family
members and courtiers, accepted (from
Zoroaster) the new Mazdayasnan religion, Arjasp, the king
of the Khyaonas, or the Hyaonas,* did not like it; so he
sent two of his generals, Vidarafsh® and Shamkhast,® as
messengers to Iran to persuade the Iranian king not to
adopt the new religion and to adhere to the old faith.

2. The Pahlavi
Yadgar-i Zaririn,

1 Madon’s Dinkard II, p. 645, 1l 11-12, S.B.E,, XLVII  p. 75,
Chap. V, 7.

2 Bk. VILI, Chap. XI, 4. West, 8. B.E., Vol. XXXVII, pp. 24-25,
Dastur Darab’s Vol. XV, p. 23 Lext, T'he Dinkard published by D. M.
Madon, Vol. II, 688, p. I 1.

3 For details, »ide my translation of the Yidgar.i Zarirdo,

4 The Pahlavi word can be read both as Hyaonan or Khysonan
(The Pahlavi Text by Dastur Jamaspji, p. 1, 1, 8).

5 Bidarafeh of the Shah-nameh (Mobl. 1X, p, 368).

6 Namkhast of the Shah.nameh (ibid. p. 368)
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We read the following letter sent by the Hunnic king to
the Iranian king :

* Aigham ashnit aigh lekiam bagan denman din-i
avizeh Mazdayasnan min Auharmazd makirint. Va &t
la zak rai yekhsanit amat lenman geran zyan va dushkh-
varih azash shiyad yehvantan. Bari at lekam bagan
madammunit denman din-i-avizeh shedkanit levatman
lenman hamkish yehvanit adintan pavan khudaih paras-
tim adintan yehbinim shant pwan shant kabad zahba
kabad simin va kabad susva nyok kabad gas shatrithaiya.
Va at denman din bara li shedkinit va levatman lenman
hamkish la yehviinit adintan madam vamtanim.”?

T'ranslation:—* I have heard that your Majesty has
accepted from Oharmazd, the pure Mazdayasnan religion.
If you will not think of it, great harm and unhappiness
may result to us from that (religion). But, if it please
your MalJesty, and you give up this pure religion, and be
of the same religion with ug, then we will pay homage
to you as a king, and then we will give you {rom year to
year, plenty of gold, plenty ot silver, and plenty of good
horses and the sovereignty of many places. But, if vou
will not give up this religion and will not be of the same
religion with ug, then we will come to attack you.’™

This message clearly shows, that, Lefore the advent
of Zoroaster, the Iranians and the Huns had well-nigh
the same religion. When the Hunnic Arjasp says to the
Iranian Vishtisp that “ harm and unhappiness may result
to us from that (new religion)”, and, when he asked the
Tranian king to be of the same religion with us (levatman
lenman hamkish yehrunit’, the inference is clear, that, up
to then, both had a well-nigh common religion. Were it

1 Vz:de_;;jlréa;n;slité;a;iiul; and 'l‘ranglrat.i(;r:ﬂo-f VVYs‘t-dgzirbi_‘Zatirin,
etc., pp. 4 to 7. Vide the Pablavi L'exts, p. 2, 1. 3.
2 Vide my Tronslation of the Yadgiir (1899), p. 5.
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not so, and were the religion of the Hunnic king Arjasp
different from that of the Iranian king Vishtasp, where
was then the necessity of Arjasp trying to dissuade
Vishtasp from adopting the new religion ® The two kings:
followed well-nigh the same creed. and so, Arjasp did
not like that his brother-king of the neighbouring Iraniaw
country should change their common religion. Vishtasp’s
reply also points to their religion being common before
their advent. He says—‘‘Levatman lekum hamkish la
yahvunim ” (s. 18), i.e.. “ We will not (continue to be) of
the same religion with you.”

The account of the war, given further on, in this
Pahlavi treatise, says that there were large armies on
both the sides. The result of the war was. that the Huns
whose army in one place alone at the last battle was that
of 120,000 men were defezted! and the Hunnic king
Arjasp was taken prisoner by Asfandydir, the son of
Vishtasp. One of his hands, legs, and ears were cut off,
one ol his eyes was burnt, and he was allowed to go
back to his country on an ass whose tail was cut, so that
all the Huns of his country may know what the rvesult of
the war was.

The Pahlavi Zadsparam? speaks ot the war of Vish-
tasp and Arjisp as occurring in the
30th year after Zoroaster’s revelation
of hig religion. We read :—

3., 'I'he Pahlavi
Zadsparam.

Pavan st sale yamtund Khyan val Airan matayan,?
ie., in 30 years the Khyaons arrive in the country of
Iran.

1 Vidc wy Transliteration and Translation of the Yadgar-i
Zarirgn, p. 49,

2 S.B.E, XLLVIL p 165, Chapter XXTII, 8,

3 The Text of Zadsparam by Behramgore I. Anklesaria, p. 91,
Chapter XXV, 3.
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The Pahlavi Jamaspi, which speaks of these Huns as
White Huns, refers to this war with the
4 ggﬁ,ﬁf;h'“i Hunnic king. Heve, three wars are
’ mentioned as the greatest wars (karizar-
i-raba).! The first is that which King Kai Kaus had
fought with foreigners. The second war is the war of
Vishtasp (Gushtasp) with the Hunnic king, the magician,
the white Hyaona or Khyaona, whom they call Arjasp. tor
the sake of religion (Sapit ITyaona-i-yatu din rae kard
munash Arjasp karitund).? We sec from this passage,
that the Hunnic king, who fought with the Iranian king
Arjasp to oppose the reformed religion of Zoroaster. was
a White (sapit) Hun

The Pahlavi Bahman Yasht (Chap. If, 49 is a book

of prophecy in which Ahura-Mazda tells

o g;';,:::"hman Zoroaster, what calamitics will fall upon

Irin. In the long list of s1 ch prophecies,

we find a list of some foreign people, who. occasionally,
will rule some part of Iran. We read:

“ Khutaih va patakhshaih val an-Airan bandagan
rased, cheganan Tark va Tar...... va sapit Khyon”.?

Translation —The sovereignty and kingship will
arrive to non-Iranian slaves like Turk and Tur.... .. ..and
‘White Huns.”

Of the words atthe end. Dr. West has taken the
first word ‘sapid ’ with the preceding words ‘Kar mak
rakht’ and translated as ‘‘ the white clothed Karmak”.
Thus, he seems to have taken the second word as * han,’

1 Vide my 'P'ext and Translation of the Jamaspi, p. 19-5 of the
Text, Chapter 11, and pp. 36-37 of the Translation,
2 Ibid.

3 Zand.i Vohuman Yasht by Dastur Kekobad Adarbad, Text p.
10, 1l 5-8. Bahman Yasht, West, 8,B.E., V, p. 209, Chap. 11, 49.
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and has translated it as “then’’. Dastur Kekobad has
read the two words as Supidd Khivo, and taking them
together with the preceding word ‘rakht, (»- =) trans-
lated them as “white coloured Khivs”. But the words are
exactly like similar words in the Pahlavi Jamaspi, above
referred to, and it seems to me, that there ix no doubt,
that the second word is Khyaon or Hyaon and that the
two words refer to the inroads of the White Huns, who
are also referred to in the Jamaspi, which also is, like the
Bahman Yasht. a book of prophecy.

Thus, all the above passages of the five Pahlavi books
refer to the ~econd great war between the Iranians and
the HHuns—the religious war due to the advent of Zoroas-
ter. They point to the fact, that Vishtasp’s Iranians and
Arjasp’s Huns had wellmigh the same religion, but that
Zoroaster’s advent brought about a reform which Arjasp,
the Turanian Hunnic king. did not like; so, he first sent
two messengers to the court of Iran to dissuade Vishtasp
from accepting the new faith. Why should Arjasp, the
Hunnic king, do so? To understand the matter clearly,
take the case of any two modern powers and their reli-
gions. It a Christian State adopted a new faith, opposed
to Christianity, or introduced new reforms in Christia-
nity opposed to the orthodox faith, no Mahomedan
State would ever remonstrate. But a Christian State
can remonstrate against any innovation in the old or-
thodox faith. We had a case of this kind among Euro-
pean Christian powers, due to the new form of the Pro-
testant faith, The State which followed the old or-
thodox Christian faith fought against the States which
adopted the reformed faith. Just the same thing occur-
red in our case. This then points to the conclusion, that
the faith of the Huns was welknigh the same as that
of the Iranians before the advent of Zoroaster.
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v
The Persian (and Arabic) Writings.

Under this head, I will refer to the books of (a)
Firdousi, and (b) Tabari, whose Arabic has been rendered
into Persian, and (¢) Macoudi.

According to Firdousi, the Sassanians had tre-

. . quent wars with the Huns who were
(a) Firdousi. . . o
known, in different parts and at differ-
ent times, under different names, such as Kuthalites,
Ephthalites, Haitalites, Naphthalites, Atelites, Alatelites,
etc. Oriental writers, and among them Firdousi, speak
of them at times, under the general head of Turks. We
find from Kirdousi and other writers, that the Sassanian
kings. from Behramgore down to Noushirwan, had
frequent wars with them. T will refer my readers to my
paper on the Early History of the Huns for a brief
history of the wars.

Firdonsi’s account of the war in the time of Behram-
gore of Irin, provides with evidences, that the Huns who
fought with him, and who belonged to the various tribes
known as the Chaghani, Khatli, etc., were partly Zoroass
trian in their faith,

(¢) They paid reverence to Fire, observing the old
Iranian sacerdotal ritual of Bi) and Barsamn. We learn,
that these Hunnic tribes, after the final victory of Beh-
ramgore over their Hunnic king, who was taken prisoner,
paid tribute to the Iranian king and observed the above
Zoroastrian ritual. We read!:

ol &b g5 s gl

Oluge Iz 2 3 6)"~
1 Macan’s C Caleutta Ed, Vol, 111, p. 1648.
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S s =t }\: \' d«:...’j

- d:"T o oLs A
Translation :—The Chaginis, the Khatlis and the
Balkhi chiefs, the Bokharis and Mobads trom Garchgén,

they all went before the (sacred) fire for worship, obsery-
ing Baz and holding Barsam in their hands.

Now, we know, that the okbservation of Bij and the
holding of Barsam are Zoroastrian religious ceremonies,
So, the observance of thcse ceremonies by the above
Hunnic tribes shows, that they were, if not wholly. partly
Zoroastrian in their faith.

We learn from Taburi’s account of the war ot

(b) Tabari. Belram with a Hunnic king, that the

queen of the Hunnie king had fallen a

prisoner in his hands. Bekram sent her, as if it were, a

gtate prisoner to the great Fire-temple of Azer Gushasp!
to serve at the temple. Mahari? says:

sl 9 O;f 2 08es1 Caddu e OB () S O o
i.e.. He sent the royal wife (khatun) of the Khakan to
serve at the Fire-temple. This shows, that the Hunnic
queen must be Zoroastrian in her faith; otherwise, she

could not have been sent to the great Fire-temple which
was held in great reverence in Irin for several centuries

It seems from Firdousi and other writers that like
the temples of the early Greeks and Romans, the Fire-
temples of Iran served various purposes. They had
institutions attached to them which served the purposes
of our modern Bauks, Houses of Correctlon, leranes,

1 Vide my * Iranian Essays,”” Part I, for the Illsl;or) of this grmt
Fire-temple.
2 Tabari, Naval Kishore’s Ed. of 1874, p. 301. Tabari par
otenberg, Vol. TI, p. 121.
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etc.! So, the Hunnic queen was sent, as it were, as a
state prisoner to a State religious House ot Correction.

That the ememy, with whom Gushtasp fought,
belonged to a tribe of the Huns appears
from Magoudi® who refers to Isfendiar,
the son of Gushtasp, and says that he had built a fortress
in the Caucasus to withstand the Alans who were
a tribe of the Huns. He says:

{¢) Magoudi.

“Fntre le royaume des Alans et le Caucase,
il y a un chéteau et un pont construit sur une
riviere considérable. e chateau est appelé chateau des
Alans:? 11 a été bati autrefols par un des anciens princes
de la Perse, Isbendiar (Isfendiar), fils de Gushtasp. Il y
avalt plact une garde chargée de termer aux Alans la
route dw Cancase.”’

VI

11, Evidence from Indian Sources.

Now, we will turn to Indian sources to see, that the
Huns who invaded India followed the ancient Iranian
religion.

Just as in the history of Persia, we find two sets
of references—one, which may be called semi-historical,
referring to the old Kianian times, and the other, higtori-
cal or authentic, referring to the Sassanian times—so, also
in the history of India, we have two sets of references.
The set of references in the Visnu Purana and Kalidasa’s
Raghuvams<a, may be taken as semi-historical, and the
other set, referrlng to the times of the Guptas as hlstorlcal

1 Vide my Iranian Essays, Part. I1, for an account of these:
Fire-temples, pp. 93-123,
2 Macoudi, traduit par Barbier de Meyuard, Vol. 11, pp. 42-43.

3 ot Wi ads Ihid. p. 43.
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and authentic.. It is the second set that helps us to say,
that the religion of the Huns who invaded India was
well-nigh the same as that of the Iranians.

These historical references or evidence can be divided
under three headings—

(A) Inscriptions.
(B) Writings.
(@) Coins.

The authentic history of the times of the Guptas
places the later Hunnie invasion of India
m years 4567 to 500 A.C. I will not
enter here into this history, but refer my readers to my
paper on the History of the Huns! This history shows
that the Huns who invaded India had come from the
direction ot Persia and that both, their victories and de-
feats in Persia, drove them towards India. At one time,
the growth of their power on being victorious near Persia
encouraged them to *“ pastures new’’ in the direction
of India. At another time, dJdefeat and dearth or want
turned them towards India.

The first Hunnic king referred to in, what may be
called, the authentic history, is Toramana, who had settled
in Malwa, a few years betore 500 A.C. He had assumed the
Tndian title Maharaladhiraja, i.e. the Rija of the Mahara-
Jas. He had struck his coins in India, and we find his name
in Indian inscriptions. The defeat and the death of the
Tranian king Phiroze (407-484) seem to have made him
powerful enough to turn to India tor fresh victories. He
had a son named Mihirkula. Mihirkula is the (ollas of
the monk-writer Cosmas Indicopleustes who wrote in 547
A.C. The last part Kula or Kola of the name of Mihir-
kula has given the form Gollas. This writer speaks of
him as a king of the White Huns. The Indian

A. Lnscriptions.

"1 Jour. B.B.RAS., Vol. XXIV, pp, 539-95.  F7ide my “ Asiatic
Papers,” Part 11, pp. 336 e sey,
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account of Mihirkula helps us to say, that Tora-
mana, Mihirkula and their clan were, if not wholly, partly
Zoroastrians in their helief, There are several facts that
lead us to say «o.

We have an inscription of the time of Mihirkula,
insceribed in the 16th year of his reign. It was found
“ built into the wall in the porch of a temple of the Sun
in the fortress at Gwalior in Central India.”’ The inscrip-
tion,! refers to the worship of the sun. The inscription
is by cne Matricheta, who sald that he had built the
temple and dedicated 1t to the sun * for the purpose of
increasing the religious merit of (his) parents and him-
self 2, Mihirkula’s father, Toramana, is spoken of in this
inseription “as a ruler of great merit’’8. Mihirkula
himself, is spoken of as a man ot “ unequalled powers, the
Lord ot the Earth 7+, T think that the donor Matricheta
himselt may be a Zoroastrian in his belief. His refer-
ence to the” sad dharma seems to me to be a reference
to the Zoroastrian Mazdayasnan religion which is often
spoken of in Pargee writings as the good true religion
(Veh-din, behdin). The eulogistic way in which this donor,
who seems to be a Zoroastrian, speaks of Toramana and
his son Mihirkula, in a temple dedicated to the Sun, on
whose light Mithra presides, leads us to infer that these
Hunnic kings also were Zoroastrian.

Coming to books, the most important evidence is

B. Evidence that from Rajatarangini. We learn
from Historical  that Mihirkula the son of Toramana
inla‘;}:xlt'f:\ngi;i'.‘e was finally defeatedé. Now, in the final

' battle, which led to the defeat, Mlhlrkula

1 Dr Fleet’fl Inscriptions of the Larly Gupta ngs p lb._’., No 3

2 1bid, 3 Ibid, 4 Jbid,

5 Fleet’s Inscriptions of the Early Gupta Kings, No. 37, p. 162,

G There had been, for some time, a discussion, as to Who defeat-
ed Mihirkula and thus put an ¢nd to the Hunnic rule in India ?  Some
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was taken prisoner and sent away to his capital
at Sakala (Stalkot). But, having found, that his brother
had, taking advantage of his defeat in the south, usurped
his throne, Mihirkula went to Kashmir, where he was
hospitably received by the king of the country. But, later
on, he abused his host’s hospitality and raising a revolt,
seized his throne. Now Kalhana, the poct historian of
Kashmir, refers to Mihirkula and his rule over Kashmir in
the Rajatarangini, his well-known work on the history of
Kashmir, which is taken to be the first historical work of
its kind in India. There are several statements in his
account which point to Mihirkula’s religion being some-
what the same as that of the Tranians of Persia. We will
refer here to these.

(@) Firstly, his very name Mihirkula is Iranian. Mibr
or Meher is the later form of the Avestan Mithra (Indian
Mitra).

(») Ho i spoken! of as having founded at Shrinagar a
temple of Mihir (Mihireshwar?) and the city of Mihirpura.

These names show, that they bore the name of Mihir,
the Iranian Yazata (Mithra), presiding over tho light of
the sun. One may say, that Mithra Mibir as Indian
Mitra is the Indian word for sun; so, there is nothing
anusual or  un-Indian in the names. But, when
we know that Mihirkula was a non-Indian or a foreigner
and that names of citics or temples bearing the

said, it was Baladitya and others thay it was Yashodharman, In wmy
paper on the Hunae in the Bhandarkar Commemoration Volume, I
Lave given my view in favour of Yashodharman. Prof. K. B, Pathak
also hag, in his learned paper, entitled ** New Light on Gupta Era and
Mihirkula” in the same Volume, shown, that it was Yashodharman who
gave the final defeat.

1 ‘Lroyer’s Text, p. 34, sloka 306, Stein’s Text, p, 15.

2 'Iroyer translates as ¢¢un sanctuaire & Mibira”, Vol. 11, Transla.

tion, p. 93.
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name Mihir are otherwise scarce. it seems, that the
names have an Iranian tinge in them. Again, Wwe
must remember that the name is not Mithrakula (Mitra-
kula), but Mihirkula wherein Mihir is purely an
Iranian name.

(¢) Immediatoly after the mention of these two places,
hearing the name of Mihir, we find a meuntion in the
Rajatarangini of Giandhara Brahmanas. They are
spoken of as (¢) Brahmanas of Gandhira, (b as
heing the last of the Dvijas, (¢) as undoubtedly having
the same dispositions as that of Mihirkula and (d) as
coming from various agraharas.

Now as to the (¥indharas. 1 will quote here, what 1
have said in my paper on Kashmir and the ancient
Persians! :

*The references to the (randarii by the classical wri-
terg, as collected hoth by Wilson and Troyer, point to two
different races ot the (Gandarii. It appears that the (van-
dharas, referred to by the author of the Rijatarangini, were
not the same, as those referred to by Herodotus, as (ian-
darians and as a people of onc of the twenty satrapies, in
which Darius Hystaspes had divided his Persian Empire.”
They were the same, who, with the Sogdians ‘having
the same accoutrements as the Bactrians’.* formed a part
of the army of Xerxes. They are the same, as to those
referred to by Pliny, as being a tribe of Sogdiana, the
Sogdha of the Vendidad. Thus, the (Gandhara Brahmins,
referred to by the Rajatarangini, as being preferred to
the Brahmins of the country, and as having won the
{avour of Mihirkula, were some [oreigners from the

1 Jour. B.B.R.A.S, Vol. XIX, pp. 237-48; Asiatic Papers,
Part I, pp. 28-110. Vide p. 105 for the quotation.

2 Herodotus, Book I1I, 91.

3 Ibid. Book V1I; 66 ¢ Hud the Buctrisn equipwent in all
respect.”’ Rawlinson’s ‘L'ranslation.
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{further west. That they were Zoroastrian Mobeds,
appears from the description given in the Rajata-
rangini.”!

These Brahmanas or Mobads are spoken of as having
the custom of the next-of-kin-marriage. It is the custom
referred to by some Greek writers also. Modern European
scholars connect it with the custom of Khetyodath
referred to in Parsce hooks. I have spoken on,and explain-
ed elsewhcre, the subject. However. Kalhana’s reference
to the alleged observation of this custom by the Brahmins
(Mobads), newly brought by Mihirkula to Tndia, shows,
that the Brahmins were some Zoroastrian priests. Thus,
the fact of the Hunnic king Mihirkula, who bore an Iranian
name, bringing to Kashmir foreign Zoroastrian Brahmins
who were alleged to have been observing the custom of
the next-of-kin marriage attributed to some sects of
Zoroastrians, leads to show that Mihirkula’s faith also
wae. if not wholly, at least partly, Zoroastrian.

(@) "Then, the Rijatarangini says, that the coming of
Mihirkula and his army could be known by the people
by the faet ot their being followed by falcons, crows
and other lesh-devouring animals. Perhaps, the writer
seems to say that wherever he went there was a slaughter
ol armies, etc., and therefore a numbor of flesh-devouring
creatures followed his army. But, I think that here
also, there is a subtle allusion to the Iranian custom of
the disposal of the dead. If so, this allusion also points
to the Hunnic king Mihirkula as following the Iranian
faith.

The coins of the Hun kings in India also show that

they tollowed the religion of ancient Iran.
Ev‘;‘aef]‘ic‘;‘_'"""‘""w The coins of the Hun king Toramana
and Mihirkula bore Fire-altars like those

1 Book I, shlokas 346 ff.
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on the Sassanian coins. Their coins served as interme-
diate models for the later Gadha coins, known as
Gadhiya Paisa, known in [ndian liferature as [ram-
mas. 1 have referred, in my paper, entitled A Glimpse
into the Work of the B.'B. R. A. 8., trom a Parsee
point of view’! to Dr. Condrington’s plate, in which
he has arranged 20 coins of the type known in Gujarat
as Gadhia coins and in Kathiiwar as (fadhaiya coins,
Pandit Bhagvanlal Indraji has described the plate, and,
as said by him, the edins in the plate are arranged in a
way as would easily give to one looking at them *“the
gradual transition from the Persian face and fire-altar,
geen in the former (Sassanian) coins, into the oblong
button dots and lines on the latter (Gadhii) coins,
and which showed pretty plainly that the so-called
({adhiis are a debased imitation of the coins of the
Sassanian kings ot about the Gth or 7th century A.D.’’
Now, in this series, the coins of the Hun kings occupy an
intermediate place. Assaid by Mr. Brown “ the Huns
were mainly instrumental in introducing Sassanian types
into [ndia.”” Mr. Brown refers to a coin bearing the name
Shahi Tigin with the Nagari legend “King of India and
Persia.”” 1 think this Shahi Tigin is the Shihi Chagan or
Chagan Shahi of Firdousi (Macan’s Calcutta edition of the
Shahnamel, Vol. 111, p. 1589, e.¢., The name is a title and
not the name of the king.) The name of this particular
king was Faghanish and he wasa Hunnic king of the
Haitalite tribe, spoken of by Firdousi as Shahi-Haital.

Of coursce, the mere tact, that we find fire-altars

"1 The Centevary Volume of the B.B HJ\:S-—(W(_);‘)‘. Vide InIy

Reprint of the paper, p. 152.
2 Journal B.B.R.A.S., Vol. XIL Abstract of Proceedings,

p. XXI11L,
3 The Coins of India (The Heritage of India Series) by C. L

Brown (1922), p. 51,
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in the coins of the Hunnic kings of India, standing
alone, would not suffice to show, that they paid reverence
to fire and were Zoroastrians in belief, but, together with
other evidences reforred to in this paper, it presents a
very strong presumption of their following the religion
of Iran.
M. Deguignes has written an excellent history of
o the Huns under the title of * Iistoire
I)e:: ::]‘;x:,‘;‘vlsfn‘g: (+énérale des Huns.”” He speaks of his
pally based on the  work, as a work principally drawn from,
aufhonty of Chi- .
nese Writings. or based upon, Chinese books (Ouvrage
tiré des livres Chinois.) He has also
drawn from other oriental sources. In this history, he
speaks In twoplaces on the religion of the Huns. At first,
he speaks of their religion under the head of * Histoire
des Anciens Hung.”' This account is of the ancient
Hung, other than the White Huns, who lived on the
frontiers of Persia and who mow and then invaded
Persia, and who, in the time of the Sassanides, invaded
both Persia and India. He again speaks of their
religion under the head of *Tes Turcs Orientaux.”?
These Turks werc the Huns who had come into a
long contact with the Persiang, and had invaded
Persia and India under the Sassanides. He thus speaks
of theiv religion®: ““ As to other religion, the Turks
have much respect for fire, air, water and earth. Theyv
worship one (fod whom they regard as the author of
the Universe. They sacrifice to him camels, oxen and
sheep Their priests claim to have the gift of prophecy

1 Hlstou'e Géndrale des l-luns (l75(‘), 'lome l, partle Il lere
premler, p 26,

2 Tnid. pp. 315-77, Livre V.
3 [ translate from Degnignes’ Histoire (énérale dea Hung,
Tawe [, seconde partie, p. 374, Livre cinqui¢me,
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......But there existed in tuv. ucighbourhood a religion
celebrated in olden time, I mean that of Zoroaster, which,
a part (tribe) of Turks, had embraced, principally those
who lived in the direction of Persia and in I'ransoxania.’’
Then, describing the religion of Zoroaster on the authority
of Hyde, M. Deguignes adds: " But probably the Turks
had not adopted the sublime ideas of the Persian reli-
gion.” We see that Deguignes’ account of the ofterings
tallies with what we have said above abiout the coremonial-
ous offering of animals according to the Yashts Ly the
Vacsaka Huns and by the Huns of king Arejataspa or
Ar)asp.



THE IRANIAN NAME OF THE HUNNIC
KING TORAMANA WHO INVADED
INDIA:

Indian writings and Inscriptions speak of two

Hunnic kings—Toramana and his son

Mihirkula,—as having reig ied in India

and oppressed the people. The object of this paper is to

determine, that the Hunnic king Toramana, referred

to in the Indian inscriptions, is the Hunnic king Khash-

nawaz or Khashnawaz referred to by the writer of the

Pahlavi Grand Bundehesh and by other later writers of

Porsia. 1 will first give a brief account of the historical
relations of the Huns with I. India and LI. Persia.

I
RELATIONS OF THE HUNS WITH INDIA.

Introduction.

We have two periods of the invasion of the Huns,

) referred to in Indian books and in-

The two periods o , .o
of the Invasion Scriptions.(«) The first early period is
of India by the  that referred to in the Vishnu Purana

Huns. N .
(2nd book, 3rd chap.)? and the Raghu-

vanca of Kailidasi.® But these references do not help
us in determining the dates.

1 T'his paper was read before the Third Oriental Conference at
Madras in December 1924.

9 The Vishnu Purapa, a system of Hindu Mythology and
I'radition, translated from the original Sanskrit, by H. H. Wilson
(1840), pp. 177 and 194. For details of these references, vide my
paper on ¢ The early History of the Hups and their Inroads in India
and Persia”’ (Jour. B.B.R.A.8., Vol. XXIV, pp. 532-95. Vide my
Asiatic Papers, Part 1I, pp, 293-349. For this particular portion,
vide pp. 334-40).

8 The Raghuvanca of Kalidasa with the commentary of
Mallinatha by Kashinath Pandurang Paraba, 2nd Ed. (1882), p. 89.
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(b)) The second period is, what may be termed,
historically authentic, as we are in a position to deter-
mine the dates, though approximately, in the case of some
events. For this period, we have the help of our Indian
inscriptions and writings. Prof. Pathak has, recently,
brought to bear upon the subject fresh light in his learn-
ed paper, entitled * New TLight on Gupta FEra and
Mihirkula’’! which is based on some Jaina writings, We
had more than one invasion in this period, the history
of which, based on the above materials, can be thus
summed up briefly :

The first invasion of India by the Huns in this au-

A thentic period took place at the end of
2?;3;{, }':fliot;fe the period of a century and a half,
known as the "Golden age of the

Guptas’. It took place in about 455 A.C., on the death
of Kumargupta and the accession of Skandagupta. The
Huns came from the direction of the frontiers of Persia
and from the steppes of Central Asia, through the North-
Western passes. They lived in those parts from remote
timesg, carrying inroads in one country or another: but
they founded, after occasional rises and falls, at various
times, what may be called, & new Empire in the basin
of the Oxus, in the middle of the 5th century, in about
448 A.C. In their above mentioned first invasion, they
were defeated by Skandagupta, who commemorated his
vmboxy over them by “a pillar of v1ctory at Bhlta,rﬂ

1 The Bhandarkar Commemoratlon Volume, pp. 195-222,

2 Swith’s Early History ot India, 3rd Ed. of 1914, p. 309.

3 Vide, for particulars, my Asiatic Papers, Part II, p. 336. We
have another reference to this victory in aninscription of Skanda-
gupta on the great boulder of Asoka’s inscription at Girnar in
Junaghad in Kathiawar. (Dr. Fleet’s Inscriptions of the Early Guptas,
p- 58). For a full account of this Inscription, vide the History of
Kathiawad by Capt, Wilberforce Bell (1915), pp. 32-36.
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The second invasion was in or about 4656 A.C. We
bave the authority of the Chinese traveller Sung-yung
or Sing-yun!, who travelled in India in 520 A.C., for
some information about this invasion. These Huns were
of the Ye-tha or Ephthalite tribe. Skandagupta was
defeated and he died in 480 A.C. They then continued
their inroads on India. Tn or about 500 A C., led by
Toramana, they brought stronger attacks. 'This Hunnic
king settled in Malwa and assumed the title of Mahs-
rajadhiraja, i.e, The Raja of the Maharajas. Tn this
invasion, the Huns had even attacked Pataliputra®. He
even struck coins in his own name. His name is men-
tioned in three Indian inseriptions.?

(«) The first inscription is that of his own reign and
is at Eran in the Khura sub-division of the Sagar district
in the Central Provinces. It is inscribed on " the chest
of a colossal red sand-stone statue of a Boar, about 11
feet high, representing the (fod Vishnu in his incarnation
as such.” This inscription, which secms to have been
engraved in the first year of Toramana’s reign, was of
some date about 484-85> A.C.°

(h) 'The second inscription is that at Kura® in the
salt range of Sagar in the Central Provinces. According

1 <« Buddhist Records of the Western World »* by Samuel Beal
(1884), Vol. L.

2 For the influence of this victory on Saurashtra or Kathiawad,
vide the History of Kathiawad, by Capt. Wilberforce Bell (1915), p. 37,

3 Vide my paper on the Huns op. cit.in my Asiatic Papers, Part
11, p. 338 et seq. for particulars,

4 «Corpus Inscriptionum Indicarum, Vol, III. Ibscriptions of
the Early Gupta Kings and their successors,” by Dr. J. I. Fleet (1888),
1 05, 5 Vide my Asiatic Papers, 1I, p, 339,

¢ In Constable’s Hand Atlas of India, under direction of J, G.
Bartholomew (1893), the name is given as Kurai. Vide the General
Index of the Atlas.
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to Dr. Buhler’s account of the inscription, in his article
entitled “ The new Inscription of Toramana Shaha”, it
“* was incised during the reign of the king of kings, the
great king Toramana Shaha or Shahi, Jagivla....On palao-
graphical grounds, it may be assigned to the fourth or
the fifth century.” This inseription is now in the Lahore
Museum.

(¢) Therc ix a third inseription which Dhears:
Toramana’s name, but it was inscribed, not in the reigu
of Toramana, but in that of his son Mihirkula. It was
*found built into the wall in the porch of a temple of
the Sun in the fortress at Gwalior in Central India.”? It
is now in the Calcutta Imperial Museum.

II
RELATIONS OF THE IIUNS WITH PERSIA.

As in the case of the history ot India, so in the case
of the history of Persia also, the history of the relations
of the Iluns can be divided Into two great periods: (1)
The very ancient period and (2) the later authentic
period ot the Sassanians. I have spoken elsewhere of the
first period.” So, T will not speak of it here, especially as
it has not much to do with our subject proper.

As to the later authentic period ot the history of
Per«ia in Sassanian times, I will state in brief what the
relations of the Huns with the Persians were. We find
from the history of this perlod tha,t the Huns, known as

1 Epigraphia Indica, a Collectnon of Iuscnptlons supplementary
to the Corpus Inscriptionmmn Indicarum, edited by Dr. J, Burgess
(1892)) P 239,

2 Dr. Fleet’s Inscriptions of the Early Gupta Kings, p. 163, No. 3.

3 Vide my paper on the Huns in the Bhandarkar Commemoration
YVolume,
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the Ephthalites or Haitalites or Hephthalites, and spoken
of as White Huns both by Western and Fastern writers,
first came to Transoxania in about 420-425 A.C. and they
had, off and on, several wars with the Persians. They
had the first war with Behramgore. Yazdagard, the
successor of Behramgore, had three wars with them,
in 442.47, 450-51 and 451. Yazdagard, who (ied in
454, had set aside the claims of his eldest son
Feroze, and had named Hormazd, the second zon, as
his heir. So, on his death, his son Feroze sought the
aid of the Hunnic king, spoken of! by Wirdousi ag
Shah-i-Haital (J4# %) and Chaghani Shahi (# sb).t
He is named Faghanish (_%). With the help of this
king, Feroze won his Persian throne.

Later on, while speaking of the wars ol Feroze with
the Hunnic king, Firdousi names the latter as Khashna-
waz (Jlgsys)® and speaks of him as the son of the
Khaqan (o8 45 3%  According to Firdous, Feroze was
killed in a war with this Munnic King Khashnawaz.?
Thus, according to Rirdousi, the Hunnie king who
fyst helped him to gain his throne was Faghanish,
and the Hunnic king who latterly fought with him
was Khushnawaz. A year after coming to the
throne, Feroze had to fight against a great famine,
which lasted for seven years. His famine administration
and his solicitude to help his people were such, as would
o credit to any best of our modern kings.®

Teroze subsequently had to fight with the Ephthas
lites, and, it seems, that he had more than one war with

1 Macan'’s Caloutta edition Vol, 111, p. 1589. Mohl's small edi-
tion of Trauslation, Vol. VI, p. 68, 2 Ibid.

3 Macan’s Calcutta Edition IlI, p. 1592, I. 4. Kutar Brotherst
£d. VIII, p. 160. 4 Ibid. p- 1592, 1,14, 5 Ihid. p, 1594,
6 Vide my Asiatic Papers, 11, p. 324,
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them. He was killed in the last war. Thereafter also,
there were wars between the Persians and the Huns,
during the times of kings, Balash, Kobad, Jamasp and
Nowsherwan.!

I give below a table of events, with dates, in connec-

tion with the wars of the Huns with
T"‘:{:lffnft‘;‘:.“s the four great .empires. of ancignt
times and especially their wars with
India and Persia. This table helps us to sce, at what
period during their long wars with the Persians, fought,
oft and on, for more than 100 years, the Huns were at
war with India.
Years. Events.

1200 B.C. The beginning of the history of the
Huns in the East. according to Chinese
accounts, as stated by M. Deguignes, in
his “ Histoire Générale des Huns.”’

7th Cent, B.C. Their War with Gushtasp (according
to Pahlavi writers).

216 B.C. Chinese Emperor Cheng, whe built the
great Chinese Wall, came to the throne.

215 B.C. Cheng drove away the Huns and bnilt
the great China Wall.

200 B.C. The approximate date of some of the
materials of their history,

209 B.C. Their first Emperor in the Kast, to-

wards China, died.

46 A.C. The empire of the Huns in Tartary
destroyed by the Kastern Tartars and
the Chkinese.

1 I%de my above-mentioned paper for a detailed account. My
Asiatic Papers, 11, pp. 818-335.



139 AC.

200 A.C.

372 AC.

374 AC.

376 A.C.

404-5 A.C.

406 A.C.
409 A.C.
420-25 A.C.

420 A.C.

424 AC.

427 A.C.
434 A.C.

411 A.C.
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Clandius Ptolemy, the Geographer,
wrote about Xouvi Chuni (Chznoi), a
tribe of the Huns as living on the
Dneiper.

Dionysius Periegetes wrote about Huns
living on the borders of the Caspian.

The Huns advanced westwards under
Balamir, and, defeating the Alani, en-
listed them in their own service.

They invaded the country of the Ostro-
goths (Eastern Goths).

Balamir became the chief of that
branch of the early Huns who had gone
to Europe in the time of the Roman
Emperor Valens.

The Huns under Uldin helped the Ro-
man general Honorius against the Ostro-
goths.

Attila horn.

They invaded Bulgaria.

The arrival of the Haetalities or the
Ephthalites or the White Huns in Tran-
soxania.

Behramgore (Behram V, 420-438) came
to the throne of Persia.

Defeating the Visigoths, they conquer-
ed various tribes on the North of Ttaly.

Behramgore’s war with the White Huns.
The Hunnic king Ruas or Rugulas, to
whom the Roman king Theodosius paid
a tribute of £14,000, died, and his ne-
phew Attila became king.

They invaded both, the Western and
the Eastern Roman Empires.
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442.14 A.C.

445 A.C.

448 A.C.

451 A.C.

460-51 A.C.

403 A.C.

454 A.C.

455 A.C.

458 A.C,

460 A.C.

472 A.C.
474-76 A.C.

480 A.C.
480 A.C.
484.85 A.C.

185 A.C.
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Their war with the Persians under
Yazdagard TI.

Bleda, the colleague ol Attila, died and
Attila began to rule alone.

They founded a new great Empire in the
basin of the Oxus

Attila, crossing the Rhine, led an army
through Central (fermany.

Another war with the Persians under
Yazdagard II.

Attila died. Alaric and he had given a
blow to Mithraism in Europe, thus
making the way for Christianity smooth.
Their another war with the Persians
under Yazdagard 11.

Their first invasion of India in which
Skandagupta defeated them.

Feroze (408-434) sought the aid of the
Huns who were ruled by their King
Kaghana, according to Firdousi, and by
Khashnawaz or Khashnawaz according
to other oriental writers.

Second invasion of India by the Huns
when they took Pataliputra.

Mihirkula, the son of Toramana, born.
The first War of Feroze with the Hung
under Khashnawaz.

The defeat of the Huns under Toramana.
Skandagupta died.

The War of the Haetalite Huns with
the Persians under Sufra.

The Huns again invade the Eastern
Empire of the Romans and continue
harrassing it for 72 years upto 557.
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484-85 A.C. The date of the First Inscription bear-
ing Toramana’s name at Fran.

486 A.C. The Persian king Kobad at the Court of
the Haetalites to ask for help.

497-99 A.C. Kobad at their Court for the second

time.

500 A.C. Toramana brings stronger invasions on
India.

502 A.C. Death of Toramana and accession of

Mihirkula to the Hunnic throne in India.
B03-13 A.C. The Persian king Kobad’s War with
the Haetalites.
h17 A.C. The Third Inscription bearing Tora-
mana’s name, inscribed in the 15th year
of Mihirkula’s reign.
528 A.C. Mihirkula defeated by king Yasho-

dharma.
530 A.C. Mihirkula referred to as (Gollas by

Cosmas Indicopleustes, the monk writer,
who wrote in 547 A.C.
042 A.C. Mihirkula died.
506-57 A.C. The War of Noushirwan (Chosroes I)
with the Haetalites when they were
finally driven away from Persia.

This table shows, that the wars of the Huns with the
Indians went on, off and on, during the period when
they fought with Persia. It also shows, that the history
of the Hunnic king Toramana was connected with that
of India from 455 A.C.to 502, the date of his death.
During this period, at times, he was successful, and, at
times, defeated. He was defeated in 466. He was
successful in H00 and he finally died in 502, leaving
his son Mihirkula as his successor to his conquered
territories of India.
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During this period (455-502) of Toramana’s invasions
of, and rule over, India, there reigned in Persia, as we saw
above, Feroze (467-484), his son Balash or Palash (484-488),
Kobad (488-497), Jamasp (497-499), Kobad again (499-510).
But the period, in connection with which we have to
geek the aid from Persian history, is that about A.C.
455 when the Huns invaded India for the first time, and
that about 480 when Skandagupta defeatod Toramana.
It seems that after 480 Toramana made a more or less
permanent stay in India. This period 460 to 480 was
mostly the period of the reign of Feroze. So, we will
speak at some length about the relations of this Persian
king with the Huns.

11X

KING FEROZE OF PERSIA AND THE HUNS.

We will examine the relations of Feroze with the
Huns, on the authority of Oriental and Western writers.
We find a great difterence, not only between what the
Eastern and Western writers say, but also between the
statements of the Bastern writers themselves.

Some time! after Feroze’s accession to the throne
of Persia, there occurred a great famine
in Persia which lasted for from six
to seven vyears. According to the
Pahlavi Bundehesh, which we will refer to later on, it
lasted for seven years. I think, that though the famine
is spoken of as having occurred in Persia, the Haetalite
Huns, who lived on the frontiers ot Persia, also suffered.
According to Tabari, the rains had kept oft so long, that
even great rivers like the Tigris and the Oxus got dry.
Tabari says :

‘Z.A..“C..ln,),lnt...gc),ql.;{ A.u,_,l.gé

Famine driving
Huns to India.

1 According to Mirkhond, one year after the accession. Nawal
Kishore's Text p. 231, 1. 7. 2 Nawal Kishore’s Text p. 303, | 24.
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i.e., The scarcity (of water) was so much, that the
Tigris and all streams and rivers got dry.

According to the text followed by Zotenberg, the

same was the case with the Jehoun (O)":.’), i.e., the
Oxus. Mirkhond also says that both the above rivers
had got dry. (g odle Flillee das 5 Gyer LY,
i.e., No water had remained in the Tigris and Oxus).
‘When the scarcity of water and rain were felt in the
basin of the Oxus, it is natural that the Huns who had
their headquarters there, were also hard pressed by the
famine. Tt seems therefore that the Tluns were forced
to leave their country and to turn towards India by this
great famine, which devastated the country of Persia and
the surrounding regions for seven years. The whole
history of all the Hunnic tribes tells us that they, as it
were, according to Huttington’s Bread and Butter theory,
wandered from country to country in search of food.
They lived in a particular region for a number of years,
and, then, when hard pressed there by any kind of scarcity,
small or great, they migrated to another region, and,
driving away its original occupants trom their place,
halted and lived there for a number of years. So, 1t seems,
that thesc Haetalite or Ephthalite or White Huns were
driven from Persia by force of circtmstances, by the great
famine ot seven years which occurred in their country,
This may be one of their reasons to turn towards India
which grew grain and other foodstufts in large quantities.
According to some Oriental writers, who describe the
famine policy of Feroze, the Persian king himself had
also sent for grain from India among other countries,
to feed his starving people.

1 Nawal Kishore’s Text of Mirkkond’s Rauzat-us-eafa,
p. 231,19,
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Proceeding a little further in the history of the reign
of Feroze, we find that, afterwards, Feroze had more than
one war with the Haetalites. Oriental writers differ as
to the ocause of the war. Firdousi and Magoudi
give no reason as to why Feroze declared war
against the Haetalite Huns. Tabari' says, that the
war was due to the oppression of the Hunnic king.
His subjects left his country and sought refuge at
the court of Feroze and asked his help. Hence Feroze
declared war against the Hunnic king. Mirkhond in his
Rauzat-us-safa gives the same cause:

bl e )\ S OL‘LB:. f“a.i J3u3 AXL\:& >M3 "\'43‘2 )}_):.’2
a;,Tg- Ly oK) iz g ot C_‘:;- o oG b QleL-

ALALS Age g agi 3

ie., Rirouz collected an army with the- intention of
invading the country of the Hactalatioes in order to make
arrangements (nazam, for the affairs) of the oppressed
who had on account of the oppression of the king of that
country gathered in his Court and he was not afraid
of hreaking the treaty.

According to the Byzantine historian Priscus, the
cause of the war was different: When the Hunnic king
gave help to Feroze to gain the throne of Persia, one of
the terms of the treaty was, that Feroze was to give to
a prince ot the Huns, his sister in marriage. This prince
wags named Coucha? (or Konkhas).* Feroze is said to
have deceived the Hunnic king, as the lady, later on
given in marrlage, was not the sister of Feroze, but a

1 Nawal Klshore’s Text of Tabari, p. 30 110 ot seq. Zotenberg,
11, p. 136. 2 Nawal Kishore’s Text I, p. 231, 1, 15,

3 Histoire Géngrale des Huns, by Deguignes. Tome I, Partie 11,
p. 328, 4 Mémoire sur les Huns, by Drouin, p. 34,
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Persian lady who was passed foft as a princess and a
sister of Feroze. Whatever the real cause of the war
may ke, on proceeding further in the history of the reign
of Feroze, we find, that Feroze had two wars with the
Ephthalite or White Huns, and in both of these he wasg
defecated. Here, we must bear in mind, that the Hung
who invaded India also are spoken of as White Huns.
Now, it seems, that the later invasions of India by
Toramana in the reign of the Gupta king Skandagupta,
were, as it were, the result of the victory of the Huns
over the Persians. It seems that, flushed with the
vietory, they turned to India to find, as it were, new
pastures.

v

THE HUNNIC KING WHO HELPED FEROZE AN1Y
THE HUNNIC KING WHO DEFEATED AND
KTILLED FEROZE.

Now, the question is: Who was the Hunnic king.
who. at first helped Feroze in getting his father’sthrone,
and, later on, fought with him and defeated and killed
him ? Authorities differ on thix question. We will
refer to some difterent writers who have written more
or less ou the subject. We will first see what the Pah-
lavi Bundehesh says on the subject:

In the Pahlavi Bundehesh, known as the Grand Bun-
dehesh,] we have an Iranian authority
which speaks about Feroze. The writer
ot this book, or of this portion of the book,
refers to the above referred to two great events of the reign

(«) The Pahla.
vi Buudehesh,

1 Vide the Introduction of my 1ransliteration and ‘I'runslation:
of the Bundehesh for this rame and for other particulais about this-
book.
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of Feroze, viz., the great famine of his time and his wars
with the Huns. He refers to the great famine in the reign
of Feroze and Feroze’s death at the hand of Khashna-
w4z in the war with the Haetalites. We read therein (in
the chapter, enumerated as 39 by Dr. West!, and entitled
“Madam vazand i hazgreh hazareh val Airan shatra
maté’’2, i.e., " On calamities which fell upon the country of
Airan from millenium to millenium”), the following,
when we come to the reign of Feroze :

“ Dayan khudaiya-i Piruz i yazdagardan shash shant
matra la vehvant, mardam halakih va shaktih geran
vamtunit. Tand Khashnavaz Haivaptalan khada yaitan-
te Piruz zaktalant.’’

Translation :—In the reign of Piruz (the son’ ot Yaz-
dagard, there fell no raint tor six years. Great calamity
and atfliction came to mankind. Hot-spirited®> Khashna-
véz, the king of the Haeprtalites, came and killed Piruz.

Thug, we learn from this passage, that the name
»{ the Haetalite king, was Khashnavaz.

Pirdousi speaks. as said above, of the Hunnic king who
first helped Feroze as Shah-i-Haital
(Jle ol2)® and Chaghani Shah (d2glz)

and gives his name as Faghanish (Lile)8,  As
to the king who latterly fought with Teroze,

(b) Firdousi,

1 S8.B.E., Vol. V (Bundehesh), Introduction p. XXXVIIL

2 The Grand Bundehesh, cdited by ‘I'ehmuras and Behramgore
Anklesaria, p. 211, Il, 3-4.

3 Grand Bundehesb, 2bid. p, 215, 1I. §-§.

4 Matarg or matra (Pahlavi Vendidad XXI. 2). Arabic ke

matar, rain.  ° 5 Pers. tund 3
6 Macan’s Calcutta Editioo, Vol, 111, p, 1589. Mohl’s small Ed,
Translation, Vol. V1, p. 68, 7 Ibid. 8 " I1hid.-n 1502
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he names him Khashnavaz and speaks of him as
the son of the Khékan (K12 x34). By Khakan, he

refers, assaid by M. Drouin,' to the Khakan, previously
referred to, wiz.,, Faghanish. Thus, it was the tather
who had helped Feroze and it was the son with whom
Feroze had to fight.

Tabari, referring to the event of Feroze asking
for help, at first, speaks ot the Hunnic
king as the king of the Haetalites

(Hayatale «2.42) who ruled over Badakhshan ete.
According to the text used by Zotenherg for his transla-
tion, the king then ruled over Ghardgistan, Tokharistan,
Balkh and Badakhshan. Tabari then gives the name of
the Haetalite king as Khashnawaz (35 31s2slalb La cllaph)?

According to Tabari, Feroze fought battles with the
very Hunnic king Khashnawaz who had helped him.
Tabari represents Feroze as defending his conduct, by
saying that, though he was under obligation to the
Hunnic king, he was under a higher obligaticn to God,
and to the people who lived under the rule of the;Hunnic
people and who complained that they were much
oppressed*. In the war with this king Khashnawaz,
Feroze was killed.”

(¢) Tabari.

1 Mémoire sur les Huns, p. 33.

2 Nawal Kishore’s Text, p, 303 1. 22 et seq. Tabari par
Zotenberg 11, p. 127,

3 Nawal Kishore’s Text, p, 304 1.1 and 3. The ivitial alif §
is one which we find before several Persian nomes, ¢.g. Anoushirwan,

and Iekandar. Tabari derives the name ofthese people from Pers, J\Z:b
strong (L5 g5y S S ouns. sy Jd peols dllas ™) (Tbid. 1. 6),

4;‘:‘3&’ hds o ftf“"-og f) ¢«|)‘:-g o 6 S

C—@");- Jli;i j)" .\;-\ATOA Sy _)l:.i C,:_}‘w’- lA‘ O |
(Nawal Kishore’s I'ext, p. 30 11, 12). Tabari, par Zotenberg 11, p, 131,
5 Zotenberg II, p. 142,
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Magoudi does not refer to the event of Feroze asking
the help of the Hunnic king, but says,
that he was killed at the hand of
Akhashnawaz  (Glp2sh),  He speaks of the Hunnic
king as the king of the Hayatalis (soldl ¢l). He
speaks of these Haetalites as the Sogdians, who lived
between Balkh and Samarkand. Ile names the place ot

(d) Magoudi.

his being killed, as Merv-al-rud (33 )13,)-

Mirkhond, in his Rauzat-us-Safa, relers to both the
events—Feroze seeking for help from,
(¢) Mirkhond. and his fight with, the Hunnic king.
While speaking ot the first event, he
spcaks of the Hunnic king as the king of the Hayatalahs
or Haetalites (albleclle)2, While speaking of the war, he
gives the name of the Hunnic king as Khashnawaz
(3ly542)% We can thercfore infer, though not say posi-
tively, that, perhaps he took that the Hunuic king who
helped Feroze was difterent trom the one who fought
with him.

Priscus (died about 471), who was a Byzantine

(f) Priscus, « Mistorian, and who led an embassy from
Byzantine histo- the Roman emperor. Theodosius the
rian. Younger, to the great Flunnie conqueror
Attila, about 4456 A.C., is said* to be the only Roman
author who referred to the event of Feroze seeking the
aid of the Hunnic king. According to this historian,’
Feroze, after winning the Persian throne of his father
with the help of the Hunnic king, made a treaty with

1 Magoudi, par B. de Meynard, II p. 195.

2 Nawal Kishore’s Text, Vol, I, p. 231,1. 2. 3 1bid.1.18.

4 Drouin’s ¢ Mémoire sur les Huns,” p. 34.

5 Histoire des Huns, par Deguignes, Tome I, Partie II, p, 238.
Drouin, 7bid. p. 34.
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him. Thereby, he agreed to give his sister in marriage
to & Hunnie prince, who is named Cousha (or Koukhas).

This name seems to be a corruption of Khashnawaz.
Then, according to this Byzantine historian, the
Hunnic king who helped Feroze was another king,
not Khgshnawaz  According {o him, Khfchnawaz
was a prince of his lamily for whom he arranged a
marriage with a Persian princess. This historian then
seems to support Firdomsi, that the Hunnic king who
helped Feroze was Faghanish and the one with whom
ha had fo fight later on, wax Khishnawaz who was the

son (4 of the Haetalite king,

Maleolm, in his account of Fernze and the Hunnic

king who helped him, says that “ the

(¢9) Malcolm. name of the Tartar prince, according to

some Mahomedan authors, was Khoosh-

Nuaz; but this appellation, which may be interpreted

‘The Bountitul Momnarch’, wax probably only given to

denote his kindness and liberality. Kerdosi ecalls him

Faganish and Khakan”.! Anyhow, Malcolm takes it

that it was the same Huunic king who helped Feroze
who latterly fought with him.

M. Drouin, in his “ Mémoire of the Huns”? (Le
Muséon of 189), seems, to accept the ver-

() M, Drouin.  gjgn of Firdousi, that the Haetalite king
who helped Feroze to gain the throns of

Persia was a Chagant king named Faghanish, and that
the king with whom Feroze, later on, fought was Khash-
nawaz who was the son of Faganish (fils de Foughonigh),

1 Maloolm’s History of Persia, Vol. I, pp. 99-100,

2 ¢ Mémoire sur les Hun Epthhalites daps lears Rapports, avee
les Rois Perses Sassanides,” par fl. Drouin (1895, Extraits dun
Muséon), pp. 33-36,
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What Drouin says! of the generality of Mahomedan
authors, giving the name of the Hunnic king as Khash-
nawaz, refers to the king who fought with Feroze.

We see from the above accounts of different writers,
that they diftered. According to some, the Hunnic
king who helped Feroze was the same king with whom
Feroze fought later on. According to Firdousi and
according to Priscus, who was well nigh a contemporary
of the times, they were two difterent persons. The
former was the father, and the latter, the son.

A%

IDENTIFICATION OF THE HUNNIC KING WHO
FOUGHT WITH PERSTIA WITIHI THE HUNNIC
KING WHO FOUGHT WITH INDIA.

Our Indian materials, as examined ahove, do not
tell us, who the first Hunnic king, who fought with,
and was defeated by, Skandagupta was. But, we find
that three inscriptions give us the name of Toramana
as that of the later Hunnic king, who was successful
and who made his stay and died in India. When we
look to the above table of dates and look into the above
history of the wars of the Huns with the Persians and
Indians, we are led to believe, that it was the Hunnic
king who defeated Feroze in Persia, that later on came
to India and conquered and stayed here. So,it was the
Iranian Khashnawaz who was the Indian Toramana.
In other words, the Iranian name of the Hunnic king
Toramana named in the Indian mqnlpt]ons was Khiash-

1 La plus part des aunteurs mmnlmam donnent an Kh.lqﬁn des
Ephthalites le nom de Khoushnavéz. Ce mot qui signifie en persan
“bon roi 7 3| ¢ Ay, est écrit aussi Kl Akshenvar (Abonlfeda) et El
Akhshvar, Ashnovar etc,, suivapt les autres,
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nawaz. We will examine some of the evidences on the
subject :

(D Toramana is spoken of in the Indian inserip-
tions as Shah or Shahi. This word is Iranian, and we saw
above, that the Hunnic king who came into contact with
Feroze is spoken of by Firdoust as Shah-i Haital, i.e., the
king of Haital. These Hunnic kings were, in manner,
custom, and religion, Tranian, to some extent. So, they
had assumed the Persian title Shah to denote their
kingship.

(2) The second inscription of Toramana speaks
of him as wmrf§ st Shahi Jau. According to Dr.
Buhler,! tho lelters after 3  Jau are “very
faint and partly doubtful’”’. On the suggestion of
Dr. Fleet, Buhler has read the faint or doubtful letters
as vla, thus reading the whole word as jaula. I think,
that these letters are something like Persian ghan or

ghani (o or 4¢) and the whole word is Jaughan or
Jaughani. 1n Persian, the same letter ¢ may be read as
& chor £ j. 'The pronunciation depends upon the nuktahs
or points—one or three, whatever you take with the word.
In the Shakasta style of writing, they do not put any
nuktahs. Again, according to M. Drouin?, Tchegan
(ob2) (Chagan) was also written Djagan (Jugan gle).
S0, it seems quite probable, that the missing or doubtful
letters of the Ludian inscription are somewhat like ghan,
and the whole word is .Jaughan or Jaughani, and is the
same s Firdousi’s Chaghani, which is also written
Jaghani, Thus, 1 think, that the king referred to in the
Indian inscription as Shahi Jaghani (or Chaghani) is the
Hunnic king referred to by Firdousi. Shahi is a titular

1 Epigraphia Indica, edited by Dr Burgess, p. 239, n. 1
2 Méuoire sur les Huos Ephthalite, p. 21.
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word for a king used in Persia. Kven now, the king of
Persia is spoken of as Shah, and Chaghani ov Jaghani
is a tribal name. A part of Swmarkand is still known
as Chaghanian obibz.'

3) We saw above, and we sce lrom the ahove
referred to table of dates and events, that the successful
invasion of the Hunnic Toramana occurred in the time
of the reign of king Ieroze ot Persia (457-i8%). Now,
as the Hunnic king came from Persia, Hushed with
victory there, and as the times ave coutemporary, it
seems more than probable that the Indian Hunnic king
was the same as the Persian Huunie king.

From all these facls, we are led to conclude, that
the Hunnic king named in the Indian inscription, as
Toramana and who is spoken of as the Shahi .Jaughani
(or Chaghani) is the same as the [unnic king named in
the Pahlavi Bundehesh and in the writings of Firdoust
and other ecastern authors as Khoushnawaz.

\2!

THE NAME OF THE HUNNIC KING AND ITS
SIGNIFICATION.

Firdoust gives the name as Khiashuawaz (5ly25%) 5

Tabari and Macoudi as Akhshnawaz

1 : i
1e proper form (515:221); Mirkhond as Khashnawaz

of the name
Khashuawiz. of sas . . .

(51s2%) and the Byzantine historian
Priscus as Cousha or Koukhas, which is a corrupted fo-
reign form of Khashnawaz. Thus, the quostion is, whether

the proper form is Khashnawaz (31 ,.,:) or Khashnawaz

(3 g2 ) The. Pahlavi (brand Bundehesh, which must
be taken as an older authority, gives the name as * Khash-

1 Steingass.
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nawaz Halyaptalan Khiada (wwey 1@-«(».:“ ) ! ie.
Khashnawaz, the chief or the king of the Haetalites.
So, it seems, that the first part of the name is Khash (_z2)
as given by Tabari, Macoudi and Mirkhond and not
Khish (rs%) B8 given by Firdousi. In Pahlavi, khush
i.c., ‘pleasiure’, Is written as wws2, The Perstan form of
this word is rendered in Persian both as (2s) or (a2)

(khash or khash). Kirdousi, erroneously taking it to be
a word expressing pleasure in the sense of the above
Pahlavi word khash, has adopted the first form khash
(_2y+)- But Tabari and others have strictly followed
the Pahlavi form +w— khash and given the word as ::
khash. Drouin and Malcolm? have been guided by
Firdoust’s form and have tried to give the meaning of
the name, taking the first part to be Poersian khash.

[ will say here a few words on Prol. K. B, Pathak’s
identification of Toramana’s son Mihir-
Mihirkula of the  [ula with o person in the Jain writings.
Indian inscriptions . . ) )
and the Chaturmu-  In his paper, entitled “ New Light on
S':“;lf\;‘:“::g'ggi the  (supta Era and Mihirkula’’,' he shows,
that the Mihirkula of the Indian insorip-
tions, the Mihirkula of Kalhana’s Rajatarangini, and
the Mihirkula of the Chinese writer Hisun Tseng is the
same person as the Chatrumukha-Kalkin, Kalkin or
Kalkiraja (72512 A.C.)° of tho Jain writers. * Kalki-
raja was only another name of the famous tyrant Mihir-
kula’d He says that according to one Jaln writer,

1 Vide the Text, edited by ‘Tebmuras Auklesaria, p, 215, I 7.

9 Vide Dastur Hoshangji’s Lext of Ardai Viraf, Chap. ILL, p, 18,
3 Vide above.

4 The Bhandarkar Comuemoration Volume, pp. 195 et seq.
3 Ibid. pp. 215-16. 6 Ibid, p. 216.
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Jinasena, he ruled for 42 years, and, according to two
others, for 40 years. His father Toramana’s first year
of rule is taken to be 500 A.C. The number 52 on the
inscription of 'T'oramana is taken to be the first year of
his rule in India. This number is taken to be the bH2nd
vear ot the Hunnic Empire on tho banks of the river
Vanksu (Vakzg) tiral or Oxus?. The Jain writers speak
ol this Kalkiraja as ** a paramount sovereign...... foremost
among wicked men, a perpetrator of sinful deeds.’’
He tlourished between 472 to 542 A.C. He was reigning
in 920 A.C.

Now I think that the Rajatarangini suggests to us
the origin of the above Indian namo Kalkiraja as given by
Jain authors, This Kashmir history, while speaking of the
terrors that Mihirkula (‘Tf\ﬁi@a) spread, speaks of him as
kalopaum‘ﬁﬁ qa (T, i.e., Kala-like 1 semblable & Kéla”)
as Troyer renders the words! in his French transl ation).
Kala was the god of Destruction and Death. So, as
Mihirkula c gused destruction all round, he seems to have
been spoken of as one ruling over or spreading death.

1 Ibid. p. 213.

2 I have said elsewhere, that the river Aredvisra of the Avesta
18 the modern Oxus, aod that the principal main branch Aksu, fromn
which the vame Oxus is derived, is a later corrupted form of Ardvisu-
(ra). The above Jain nawme Vaoksubira or Vaksutirs, seem to be
apother  form ol Aredvisura (Vede  my Gujarati paper on the
Geography of the Avesta in my oyl ordledldl 43y wso0
U HA HEAAY ", pp, 188-192.)

3 Prof, Pathak, Bhandarkar Commemoration Volume, p. 216,

4 Rajatarangipi, traduite ct commentée par M. A, Troyer (1840),
Text Vol I, p, 32, sloka 289. Stcin’s Rajatarangini, Vol. I, Text p. 13.
1bid. Vol. II, Translation p. 32. ' '
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The Iranian name of the Hunnic king who invaded

. India was Khashnawaz and the Indian
m?g:‘,‘l’,gga l(;lfa!:;l.e name was Toramana. Why a different
. name in India? We know that the

Hunnic king, on coming to India, assumed the title of
Mahgrajadhiraja, i.e., the Raja of the Maharajas. This was
to impress his nmew Indian subjects with an idea of his
greatness. So, similarly perhaps, he assumed this name
Toramana to gain some importance. If so, I beg to suggest
with some diffidence, the meaning of this Indian name,
T think, the name is Tolamana greqm™, ie., ' Heavy or

high in honour.”” Tola @& or aar tula means heavy,

weighty, and mana AT : means respect, honour.

We know, that, in the inscription bearing his name,
he is spoken of, not as an oppressor or tyrant, but ay a
king of good merit. For example, in the first inserip-
tion, bearing his name, he is spoken of as ‘" the glorious
Toramana of great tame (and) of great lustre’’l. In
the second inscription, “* the donor wishes to make over
a share of the merit gained by his pious gift to® Tora-
mana and his family.”” In the third inscription, he is
apoken of as “ a ruler of great merit.””

Thus, the Tranian name assumed by Toramana in
India, giving up his Iranian name Khashnawaz, seems to
be_in line with the statements about himsell in the
insoriptions.

1 Dr. Fleet’s Tnscriptions of the Early Guptas, No. 36, p 160,

2 Kpigraphia Indica, a Collcction of Tnseriptions supplementary
to the Corpus Inscriptionnm Indicarnm, edited by Dr. Burgess (1892),
p. 239.

3 Dr. Fleet’s Inscriptions of the Early Gupta Kings, p. 163,



THE DISA-POTHI (FAMILY DEATH-
REGISTER) AMONG TIE PARSEES.!

Prayers in honour of the dead play an important
part in the prayers of many religious
communities. It is so among the Par-
sces. To remember one’s dead relatives, especially the
near ones like parents, wife or husband, children, bro-
thers and sisters, is an important religious and moral
duty. The departed dear ones, if remembered with love
and piety, are belicved to bless the living ones who
remember them. This belief and this idea of duty have
necessitated the keeping of two record books in a well
regulated Parsee family. They are (1) the Disi-pothi and
(2) the Nam-grahan,

Introduction.

The word dis@ ((su1) used among the Parsees seems
. . to be another form of (¢4 or (fax, d.e.,
1. Disa-pothi.
day. It hasthen come to mean the day
of the anniversary of the death of aperson. For example,
the Parsees speak of the day of the death of their pro-
phet Zoroaster, as *“ Zarthosht no diss’’, i.e., * the anni-
versary of the death of Zoroaster’’. They speak of the
anniversaries of the deaths of their parents as “ ma bap
no diss’’ (3t oy A (&), d.e., the («nniversary) day of
the death of their father or mother. The word pothi
() is an Indian word meaning a book. So, disa-
pothi means “ a book in which are recorded the dates of
the deaths of the departed ones”.

Every family is supposed to have a Disa-pothi, in
which the names of the departed ancestors and members

1 This paper was read befure the Anthropological Section of
the Second Oriental Conference at Calcutta in January 1923,
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of the family and also those of the departed lateral and
collateral relations by blood or marriage are entered with
the dates, i.e., the days (roz), months (mah) and years
(sal) of their deaths. It ig, as it were, a family calendar
of the departed dear ones.

Like all calendars, the Disa-pothi begins with the
first day (Ohrmazd) of the first month (Farvardin) of
the Parsee year and ends with the last day (Gatha Vahish-
toisht) of the year. Thus, the Disa-pothi is divided into
12 parts for 12 months. The deaths in the family that
have occurred on the first day of the year (roz Ohrmazd,
mih Farvardin) are entered under the heading of the
first day, Ohrmazd ; those that have occurred on the
seeend day are entered under the heading of the second
day Bahman. The thirty days of a Parsce month
are known by thirty special names v hich are the names
of the Yazatas (literally, those who are worthy to be
worshipped) or angels, such as 1 Ohrmazd, 2 Bahman,
3 Ardibehsht, 4 Shehriver, and so on, upto 30 Aneran,
the last day of each month. Similarly, the months also
are named after the 12 great Yazatas of whom seven are
the Ameshdspands or archangels. But. in the Disa-
pothi, the days and months are generally marked, not
by their special names, but, by their numkers 1, 2, 3, ete.,
as in the cage of Christian dates. Thus, for example, all
the deaths that have occurred, say.on 7oz Ardibehsht,
{he 5rd day of a Parsece month, are put under the heading
or marginal figure of numker “3”".

The bead or elderly mcmter of a well-regulated
Parsee family generally knows the dates of the deaths
of the near dear ones of the family, especially the dates
of those who died’during his life-time; and so, knowing
them, he preparcs for the performance of the usual cere-
monies (n the ccming anniversaries of the demise of those
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members. Some generally look to the Disa-pothi, every
month or two months, to refresh their memory. To
forget the day, and thus to let the anniversary day of the
deceased pass unnoticed, without the performance of the
requisite obsequies, is a great dereliction of duty. Pious
people, on finding that they have, by neglect, let the
proper day pass without the proper ceremonies, grieve
over their neglect and, according to the proverb *‘ Better
late than never’’, direct the due ceremonies to be observe
immediately after their being reminded of their neglect.

But, to provide against such forgetfulness or neglect,

the family-priest of the family also

ig‘:iel?::g&l;"tgfi kt.eeps a Disa-pothi of t.he family with

family priests. himself. In the mofussil Parsee centres

generally, and, to some extent, even

in Bombay, it is considered to be the duty of the tamily

priest to look into the Disa-pothiof the family from

time to time and to inform the heads of the families ot

the coming anniversaries, so that they may be prepared

for the occasion and may give the requisite instructions

to the priests also. If the priest neglects to do that and
the day passes unobserved, the priest is censured.

Now, generally, a Parsee priest is the family priest
of more than one Parsee family. So, at times, he keeps
in his house a general or ccmmon Disa-pothi, ie., a Yook
of memoranda of the death anniversaries, not only of
one family, but of all the families of which he is a
family priest. He looks in that general or common
Disa-pothi, Caily or weekly, and gives due information
to all rarties. For example, if on looking to his common
Disa-pothi, he finds that four deaths have taken place
on a particular Cay, :ay the 1Cth Cay (Aban) of the 12th
month Aspandad, of fcurirdividuals belonging to four
dif erent families of wk'ch he is the family priest,
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he goes a few days before that day, at his convenience
to the heads or other members of the families and
reminds them of the coming anniversary days of the
deceased members of the family. At times, he is asked
to go to them again after a day or two, or, at times, he
receives instructions at once, as to what to do or what
religious ceremonies to perform. The directions are
as to (@) whether the ceremonies are to be performed at
home or in a Fire-temple, (b) as to what ceremonies to
perform—a few ordinary or also any special, (¢) as to
the cost of the fruits, sacred bread, meals, etc., to be
procured for the requisite ofterings and (d) as to how
the consecrated ofterings are to be disposed of, ie.,
whether they are to be sent to the families for chashni,!
-or religious ceremonial eating, or to be sent, in whole or
in part, to a related or friendly family, or to be used
by the priest himself.

Now, in some Parsee centres, there are special
Sacerdotal ar. Arrangements and stipulations among
rangements of the priests themselves, as to who should
priests. perform the anniversary or other
ceremonies. Iven mnow, all Parsee priests cannot
perform all religious ceremonies in all Parsee
towns. They have their sacerdotal rights and privileges
as well as restrictions. For example, a priest of Bombay
or Naosari cannot officiate at all religious ceremonies in
Broach or Udwada. Similarly, a Broach Parsee priest
cannot officiate at Udwada and wvice versa. After the
settlement of the Parsees in India, their priesthood divid-
ed the country of (Gujarat into, what is called, panthaks
(W'uy)? or dlstrlcts of ecclesiasticel functions or jurisdic-
1 Vz,de my Rehglous Ceremonies and Customs of the Parsces,
pp- 298-99, 362.

2 Vide, for this division, my “A few Event in the Early History

of the Parsees and their Dates”, pp, 15-17.
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tions. This was done to avoid disputes. The division:
has been, since then, more or less faithfully adhered to.
Not only that, but even in one Parsee town, for example
at Naosari, there are divisions among the priesthood, and
the priests of one section cannot officiate at the ceremo-
pies in the houses of certain parts of the town, where
only those of the other section can cfficiate. Again, in
one section and the same section also, the rights, privi-
leges and prerogatives are divided in a certain way by
certain families of the priests. Some months of a year
are set apart for one particular family and some for
another. Again, some certain ceremonies can be
performed during certain months by the priests of one
particular family or a stock of tamilies and not by others,

This sacerdotal arrangement has led to the prepara-
tions of a larger or more common and general Disa-pothi.
At Malesar, in Naosari, there 1s an arrangement of the
above kind. So, there, the priests have with them a
larger or more common and gencral Disi-pothi, wherein
are noted the anniversaries of the deaths, not only of one
family or a number of families of which the priest is a
family priest, but of all the families of Malesar, where
about 2000 Parsees lived. As, the priests, in turn, have
the right to officiate at certain periods at certain ceremo-
nies and, among them, the ceremonies in honour of the
dead, at the houses of all the laymen of the whole quartér,
they have to keep & common register or Disia-pothi for
all the dead of that Parsee quarter.

I produce an old Disa-pothi of Malcsar of that kind.
It belongs to Ervad Merwanji Karkaria of Naosari. I
beg to thank that gentleman tor kindly lending it to me.
It was first prepared in Samvat 1782 (1726 A.C.). We
learn this from the following short statement, given as
a heading on the very first page:

AHA 19¢R Al 43 oy 13 IR it U 24HREIE A 4l AL,
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oqAs® RUL AR 1A Aw Aw wFAR 4l sl
st3211 Al 4dlq, i.e., A. Jamshedji Kershasji Charna got
this book (vahi) prepared on roz 13 Tir, mah b Amerdad,
year Samvat 1782. The *days of the deaths of (the lay-

men of) Malesar falia (i.e., street) are copied in it, (the
following are) its details!.

The pothi or vahi, as it is called in the above pream-
ble, begins with a heading Higl §32R%, t.e., month Farvar-
din. Then we read the following :—dldl? A €d g2 2§
303 2 AU, ddd aar QLRHWS.........5 WA AL, i.e., “on

the day of Pateti,® one must recite two Yatha Ahd Vair-
y6. Recite with the Khsh* (numan) of Vanant,> Tish-
trya, Hormuz...” Then, by the side of a figure, marking
No. “1”, run a number of names of those who died on that

No. 1 day, ie., the first day Ohrmazd of the first month
Farvardin. Sixteen deaths are noted on that day in the
hand of the original writer Jamshedji Kershasji Charna.
These are thoe dcaths of persons who were dead before

1 The mavuseript is in two volumes, The first volume contains
736 pages, out of which 233 puges are blank, ‘They were kept blank
with the view of haviug further additions. It contains about 11500
eutries for the first six mouths—Karvardin to Shehrivar, The se-
cond volun.e has 746 pages, out of which 307 are blank. 1t contains
about 9300 entries, In Vol. I about 3000 entries are of years prior
to that of the commencement cf the Disa-pothi, i.c., prior to Samvab
178z, In the second volume, there are 3065 cntries of years prior to
Samvat 1782,

2 For Pateti, the New Year’s day. It is so called, because it
iy enjoined, that on¢ should repeut on that day for bis faults during
the past year, and, for that purpose, recite palets or prayers of repen-
tance (Vide my Religivus Customs and Ceremonies of the Parsces,
p- 93.) 3 The paper of the Ms. is torn off here.

4 ‘The word is WaAdHd Khshnuman 3-”613&47. Vide for this
word my Religious Ceremounies and Customs of the Parsees, pp.
381.82. 5 vide Ibid. pp. 366-67.
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roz Tir, mah Amerdad, Samvat 1782, the day when he
began writing this register of deaths. All the names
entered into this register of death by the hand of Jam-
shedji should be taken as having occurred before Samvat
1782.

Before beginning the list of deaths on roz 2, 7.e., the
second day of the first month, the writer has left empty
space to provide for the addition of names that may
occur after the above date. Fle and his heirs seem to
have gone on adding names of persons who died after
that date. 'To provide for the book lasting for a long
time, he, or his heir has, at first, gone on adding names
in the spaces between two old names. Then more names
are added in the cmpty space originally provided between
two consccutive days. In the manuseript Disi-pothi
here submitted for inspection, we find, some names of the
priestly class added subsequently by the priests who used
it. They seem to have begun to use it also as a note-book
or register of the dead of their own families. They have
added even names of some great men of Naosari who
died out of Naosari.

There are a number of abbreviations adopted in
Abbreviations. this register. They are the following:—

(1) ba (¥) This stands for Agdld Behdin, i.e., layman.
This % ba is generally written—and that very properly—
as 0é in the present day Disd-pothis.

Wherever the name oceurs with the above abbreviat-
ed word Behdin, it must be taken that the death was of
an adult of, or above, the age of 7, which is the proper
age of initiating a child into the fold by the Naojote
ceremony.

‘Wherever the name of the deceased is noted without
this abbreviated word b« (i.e., Behdin), one must take it
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that the deceased was a child under seven years of age.
In that case, the name is mentioned in the recital in the
ritual as khurd (P, 5:), d.e., small. The abbreviated

form of the word is khu (%).

In the case of an infant that is not named as yet, it
is mentioned as Vahmin, e.q., Vahman Bahmanii, ¢.e., the
unnamed child of Bahmanji. 'The word vahmain means
“of good mind” (vah man), %.e., innocent.

In the Disa-pothi of priestly families the abbreviat-
ed forms are the following:—

A (1) is the abbreviated form of Andhigru (2t%413).
The names of those members of the priestly family who
have gone through Navarhood, ‘.., the initiation of
priesthood, are reciied in the ritual with the honorific
appellation of Ervad. Those who have not gone through
that initiation arc spoken of as Oshti which is a corrupt-
ed form of Avesta havishta, i.e., a pupil. In this case, the
abbreviated form is O (31) for Oshta.

(20 The next abbreviation ig &t Dha for &izzox41 Bhj-
rajii. This abbreviation occurs after the name of a
female and signifies that she wasmarried. For example
read a name ®il. ¢i20 vl WA @l (Bi Hanshi B
Shohraly bhi). Here, the final bha shows that this lady
was a married woman, and was the wife of Shohrib.
Wherever the abbreviation does not occur that may
mean that she was unmarried. In the case of a married
woman her name is recited with that of her husband and
in that of an unmarried woman with that of her father?,

(3) The third abbreviation we notice is that of Y pu
which stands for YAl, i.e., daughter, e.g., SN . 2ALIR

1 In the Kadmi sect, to which all Zoroastrians from Persia
belong, the name of a woman, whether married or unmarried, is
recited with that of her father.
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Y. didt v WA aiwat Wil (Note of roz 1, mah
1, No. 8). This means that Rani, the daughter of Shagar
(the son of) Nana, Bhikha Param (surnamed or resident
of Vankhda khari).

(4) Abbreviation ot stands for wids. In the Hindu
accounts ol stands for one quarter. The Gujarati word
for one quarter is W pa. Now the word 4lds can be
abbreviated into M. So, the form ot, which is pronounced
as Wi, is used as an abbreviated sign for Wds.

Thus runs a note on 7oz 15, mak 31 14 . &I¥Hwy A
Sl el 339 st 34 ANRUR 351 WD Aledl 35l 1eve.
This is a note of the death of the father of Mr. Merwanji
Karkaria, who has kindly lent me the old Disa-pothi
which I submit here for inspection. His father Hormuz
was adopted by his uncle Darab. So, the ablireviation
symbol ol is put down after the name €13t (Daral) to
show that Darab was the adoptive father and not the
real father. The names after the abbreviation symbol <t
Rustam, Darab, Rustom, Sheheyar, Kuka, Meher)i,
Chandni are the names of Hormuz’s own ancestors. The
last name Karkaria is the name of the family.

These Disi-pothis continue in some priestly fami-
lies for some generations. S0, though the original wriler
may know the party or the [amily, his successor or
guccessors may not recognize the family, and may,
therefore, be in doubts, asto whom the information ol the
coming anniversary may he given. So, for guidance, some
turther particulars are givcn. For example, in the list
of the deaths on the 4th day of the Ist month there isthe
name ¥ WO A’ ARG Y, WU gHAUAL 44l NHARUAAR
i.e., Mabai, the daughter of Rattan, Sohrab; (he is) of
the village of Dumas ; at the house of the new villager
(the information is to be given). Take another case:
¥ (U 1) 8 AU B, ody 44w QI At Ul
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AUl 108¢ 33dH Lt A1y, ie., Behdin Sohrab Behedin
Jivan (the son of) Dhanji (the son of) Hoshang. Chandji
Jesha-Nisha (died in Samvat) 1778. (He is) the father
of Rustam Kili.

There may be several persons of the same name.
So, to avoid mistakes the writers of the registers put
down some additional information or designation or nick-
name by which the deceased or his near relative was
known. In the above ocase, the writer has given the
pedigree of six ancestors, and has, besides that, given
his relationship with a living person who scems to have
had a nickname as Kala, ¢.e., the black. One other instance
we find undor 10z 1, mah 4, as o, 2005 . AU Gl FHID
Al Wiz Qe AUD  ALRA A4, ie., Behedin Jibai
Bohdin Kivas, married (to Kivas) son of Kaarji Tamoli
(and) the daughter ot Maneck Sorab Rimji Shigar.

(3) @ is an abbreviation Lor @e2drdid (P. gy, o 43),
ie., living sonl. This signifies that the person named
was living, 1Wor example, in the list of names of day (10z)
6, month (mah) 1, there is among the latterly added
names, 8 name as 2 wHUAE AU AH{4) AR m AL,
ie., Zindeh rawan, i.e., living, Jamshed Rustam Baman
Mcherji (surnamed) Divetis.

It may strike one as strange, why the name of a

living person (zindeh ravin!) should be

The name of ) .

living persons in  found in the list of the names of the
;’L‘sz_““ of the  dead. Butthe following custom among

the Parsces explains this procedure: A
person, in his life-time, performs for his soul all the
funeral ceremonies, that have to be performed for
it on his death by his surviving relatives. This is
considered a meritorious act for him or her. When
one does so in his life- ’mme, he or she is believed to feel

1 Vide my Rehglous Ceremonus and (,uatoms of the Purwecs”
for this word, pp. 144-:6,
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a little easy or happy in his or her mind, that it will
not matter much, if, under any circumstances, his or her
funeral ceremonies are not performed by anybody on
his or her death. In such a case, what can te called,
a kind of vicariousness is done away with, because the
person himself or herself performs what is believed to
be requisite for the good of the soul instead of leaving
it to others for being performed after his or her death.
The funeral ceremonies of all religious communities
are believed by intelligent men to have, as their
aim, a prayer to (tod and other Higher Powers or
Intelligences under Him (a) to forgive and forget the
faults of the deceased and to reward him for whatever
good he may have done; () to protect and guide his
soul in its further progress; and (¢) to thank the Higher
Powers for all the gifts and blessings that may have
been conferred upon the deceased in his life-time.
The funeral ceremonics of a Parsee are celebrated with
the name Sraosha, an Yazata or angel presiding over
divine obedience, whose funetion is to protect and guide
the soul of a person w hen he is living, and to protect and
guide it after death. As it is the function of the same
angel to protect and guide one during his life, and to
protect and guide his soul after his death, the ceremonies
in honour of that angel, whether performed by one
in his life-time. or performed by others after his death,
are almost all the same. The principal occasions on
which the funcral ceremonies are generally performed
by the Parsees are (¢) the first three days after death,
for which period the soul is believed to ke still within
the precincts of this world', (h) the dawn of the
third night after death when the soul is t elieved to pass
the precmcts of this world and to enter into those of the

1 This ceremony is known as that of barosh hdc my o Rellgl
ous Ceremonies and Customs of the Parsees”, p. 3.
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next world, (¢) the fourth day (cheharam)!, (d) the tenth.
day (deham), (¢) the thirtieth day (si-roz) and )
the anniversary (sal roz) after death®.

The thirtieth day is gemerally meant to mean,
every thirtieth day after death; so,the day of death
during every month is also taken to te the proper ccca-
sion for the ceremonies for the soul. Some perform
these for the 12 months of the same year and scme
continue them for the months of some subsequent
years also. Similarly by * anniversary” is meant not only
the first anniversary but many subsequent anniversaries.

So, the Zindeh-ravan ceremonies are the ceremonies
which one performs himself for his soul during his life-
time (Zindeh-ravan, i.e., living soul) and they are almost
the same as those performed after death. The occasions
also are the same. viz., the first three days, the third
dawn, the fourth, tenth, thirtieth and anniversary days.
Such being the case, the names of scme living persons—it
is not many who perform continuously the Zindeh-ravin
ceromonies—who have performed the Zindeh-ravan
ceremonies, are entered into the Disa-pothi or the
Registor of Deaths, so that,, on proper cccasiong, the
priests, referring to the Disi-pothi, may go to the proper
parties, and, reminding them of the occasions, may
receive due instructions for the performance of the
(living) funeral ceremonies, on each successive an-
niversary of the day on which he first performed his
funeral ceremony.

The custom of performing the Zindeh-ravan cere-
mony was more common about twenty-five to thirty
years ago than now. Itis still prevalent at old orthodox
Parsee centres like Naosari. The cccasicn is held to ke
lmportant and the party who performs his Zindeh-ravin

1 Rehglm 8 Ceremorica and Customs of the Parsees, p- 443,
2 'T'he Dibacheh of the Afringan.
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is believed to be celebrating a joyful occasion like
Naojote or marriage; and so, he or she is presented with
gifts, in kind and money, by relations and friends, as
on the above joyful occasions. I know of my own know-
ledge, where a Parsee lady performed her Zindeh-ravan
ceremony at the Seth Jejeebhoy Dadabhoy Parsi Fire-
temple at Colaba with some eclat, and on the fourth
(cheharam) day, at noon, feasted about 200 relations
and friends and received a number of presents in suits
of clothes, jewellery and money as on a joyful occasion.
It is said, that in an old centre like Naosari, in former

times, even a musical country band was scat for for the
occasion.

The Zindch-rivin coremonies are all along similar
to the funcral ceremonies of the Anoushe-ravin, i.e., of
the dead, and they begin with the performance of the
Yazashna in honour of Sarosh. But, they say that, in
former times, in the last century, there were occasional
instances of persons performing their Zindeh-ravan,
from the very beginning with which the ceremonies for
the dead are performed, i.e., even the Gehsarna cere-
mony was performed. The person bathed, or had a
sacred religious bath of nan' (Sans. ¥19) at the hands
of a priest, and Le then laid himgelf down on a stone slab
(eid) on the ground as if dead and the priests celebrated
the proper last ceremony which is performed before the
disposal of the body into a Tower of Silence. This reminds
us of King Charles V of (Germany (Don Charles T of
Spain)? who is said to have got performed, as it were,
his Zindeh-ravin, by gotting all the funeral coremonies
performed over his body, as if he were dead. He was
even put on a bier and carried with due observance to a
cemetery and placed in a grave dug for him. The clergy

—~—1 Ié)-ill- pp- 99-101. 2 Vide my ugdididl €latdls p. 144,
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and others said the last prayers before the grave and
retired, leaving him in full meditation in the grave
which he left after a short time to go to his place.
The procedure There are three processes, which
]f;,;é);eo;iirlmg the fo'llf)w cpe another, for preparing a
Disa-pothi :

a. The daily note.

b. The monthly (atHl2t) bandhio.

c. The Disa-pothi or the joint register for all years,
of all the dead of the whole quarter of the town— Malesar
in the case of our Disa-pothi.

(@) When a death takes place the priests enter it on
a stray slip of paper. They go on doing so for a month,.
(b) At the end of a month, or, at convenience, at two or
three or more months, they enter the notes of death into
a paper which they call o123t (bandhio). Perhaps, the
word comes from ®iHd’, i.e., *“ to bind together ”, heeause
it takes a collected or joint note of all the deaths during
a month., Perhaps, it is so called because it leads to the
binding or uniting of all monthly notes into the third
list, the disa-pothi, which embodies all the deaths
during the year.

(¢) At the end of the year, or at convenience later on,

_ even after two, three or more years,
V3]i§ﬁ~poth| or the names of all the dead during the
year are entered into a wahi or book

called, as said above, (Exut WY,

On the occasion of the observation of the death anni-
versaries of relatives, devout religiously-minded persons
get, not only the names of the deceased of their own family
invoked, but also of all the deceased of the families of their
own ancestral stock. Some go further, and get all the dead:
of their street invoked. Some go still further, and get
the spirits of all the dead of the whole quarter thus
invoked. The priest recites these names of the Acad af
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the whole quarter from the nam-graham of the whole
quarter. 'The nam-grahan is the collection of the names
of the dead, irrespective of the days or months or years
of deaths.
These registers of deaths serve at times the useful
Historical im.  PUrPOse ol supplying materials of
portance of such historical importance. 1 will give some
Disé-pothis instances from the above Disi-pothi
or vahi of 1782
There is the story of a massacre of some Parsees
, . at Variav near Surat. It is thus nar-
'l‘rla.gegyl'l.e Varidv rated in the Bombay Gazetteer (Volume
IX, Part II, Gujarat Population,
page 186): * According to one account, the Variav
settlement was as old as the settlement at Sanjan
(Lord (1620) in Churchill’s voyages (1620) VI
399). These settlers enraged the Rajput chief of
Ratanpur by refusing to pay tribute and defeating
a body of troops sent fo enforce the order. When a
fresh force arrived from Ratanpur the Parsi men were
absent at a feast outside the limits of Variav but the
women (donned the armour of their husbands and rela-
tions and opposed the troops valiantly. When about to
obtain a victory, the helmet of one of the female warriors
dropped and exposed her dishevelled hair. On this,
the Ratanpur troops rallied and made a desperate
assault, and the women, preferring death to dishonour,
heroically leapt into the Tapti which runs through the
village of Variav and drowned themselves. The day of
thig dissster (the 26th day of the first month Farvardin)
is still commemorated at Surat by special religious
ceremomes The year is unknown.’”

1 The Bombay Gazetteer, Vol. IX Part 1, GnJarat, Populatlou
Mussulmans and Parsis, p. 186, n. 9. Vide  Gujarat Parsis ’ by
Kharshedji Nasarwanji Seervai and Bomanji Bahramji Patel, p, 4, n. 9.



THE DISA-POTHIL 243

Mr. Sorabji Muncherji Desai, the author of the
History of Naosari, (1897, pp. 868-56b) also relates this story
which shows that the Gujarati proverb “zisdl Hixl His
AU *’ .e., “ We had to weep and fly, having been beaten by
women ’’ seems to have originated with this story, in
which the above words were uttered by one of the
defeated troops, when he saw that they were being
repulsed by women dressed as men. Mr, Desai’s account
is interesting as it shows, how, even now, the event of
the Parsee massacre is celebrated at Malesar in Naosari,
every year, by the Parsees there, because the ancestors
of some of them were some of the Variav Parsees who
had fled and settled there. A place is still pointed out to
us near a place known as sAudl 23 (Dassers hill) where
the anniversary of the day of massacre was celebrated
upto a few years ago by the Malesar Parsees. Itis now
celebrated by an annual Jashan at the adjoining Lady
Avabai Jamshedjee Jeejeebhoy Fire-temple. The
details, as given in the Gazetteer and in Mr. Desal’s book,
differ a little, but the main fact of the massacre is the
same.

Now, the above Disa-pothi (p. 101) of Samvat 1782
(A.D. 172526, i.e., written nearly 200 yearsago) confirms
the occurrence of the main event. In the list of the
deaths on roz 26, mah 1, we find in the very beginning
the following entry : dflxildl A&l AHY AAL VAR T505,
i.e., the anniversary day of all the Behedins of Variav 1676.

"This Samvat year 1676 corresponds to 1619 A.C. Thus, we
see that this Disi-pothi written in 1782, which bas,
like all the deaths of Malesar, entered in one note
the death of all the Behedins of Variav, takes a
note of this event of the massacre. Again, this fact of
the entry having been made in the very commencement of
‘the entries of roz 26, mah 1, shows, that the event is taken
to be a very old event preceding the event of the death of
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any individual named there. The entry, as originally
written, bears no date in the name of the original writer,
but some one, later on,! has given the date of the event of
the massacre as Samvat 1676 (1619 A.C.). So, we find that
it we accept the latterly-added date as correct, the cient
occurred about 300 years ago. But the fact, that the
original writer Jamshedji Kersasji Charna himself has
not put down the date, throws doubt upon this date
of 1676, latterly put down by one of his successors. He
himself has put down dates as old as 1593, the date when
three members of the Changa Shah family were killed
(roz 21, mah 4, 1593). So. had the event of the massacre
occurred as late as 1676, ie., about 83 years later, he
would have known it and given it in his own hand, The
writer of the Disi-pothi Jamshed Kersasp died
on 7oz 26, mah 7, Samvat 1788 (1732 A.C.)%. So, he had
written the Disa-pothi about (1788-1782) six years hefore
his death. It is generally elderly or grown up people who
write such Disa-pothis. So, even taking his age to be
as young as 30 at the time of writing, he must have heen
born in Samvat 1752. So. his generation was later
than that of 1676 by 76 ycars. In that case, then, he
would have assuredly known the date ot the Variav
event, had it really happened in Samvat 1676G. So, as
he himself has not given the date, it seems that the event

must have happened long betore 1676.3

] _Gn}:;c;u;r; at Naosari during the Christmas of “l9ﬁ21.‘[ was"
told, that it was a heir of the original writer Mr, Jamsetji Chandana
who had entered this date, which he had heard from somebody,

2 Vide i3l sg'ol ¢lisa (p 51).

3 After writing this paper, I have entered into a detailed dis-
cussion of the question of this massacre of Parsees at Varijv, in my
paper, entitled ¢« A note on the Parsee Massacre at Variv,” wide
the Journal of the K. R. Cawma Oriental Tustitute, No. 2, pp. 122-
124 (Ide my Cama Oriental Institute Papers, pp. 47-49). 1 have shown
there that even Rev, Henry Lord, who wroté on 1621 "A.C. refers to

this event.
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There is another Disa-pothi written in 1793, i.e.,
eleven years after the above one of 1782. Tt is headed:
el 2l HAUT QRAL BQAA HYAlddAlAL 53 Aal Al
aval Hid aa'd 19e3 Al 4R v e HIGL R AR,
i.e., This Disa-pothi of all the laymen dead of the
Malesar quarter is commenced to be written on 7oz 29,
mah 2, Ardibehesht year 1793 (Samvat). In it, under
the entries of roz 25. mah 1. we read the entry of this
eventas follows :(—

waue! afl2udl A, i.e., all the Variava Behdin®. In
a manuscript book? of ritual, named Kitah-e Darun Yasht,
written in 1119 Yazdezerdi. Samvat 1806, i.e., 13 years
lIater than the ahove second Disa-pothi and 23 years later
than the first. the subject is headed as (ollows:—
Rloy 213U HIGL 4RAR€ A 20 € Wiy a2l Jov1dH] g
ML HIRE o4 AL ooy el £ MR, de, “roz Arshisang
mah Farvardin, on this day is the anniversary of those
who were killed at Variav after (our’ coming to Gujarat.
To pertorm the Baj of Ardafarosh”.

The words “ dovridHi 214 W, je., “ after (our)
coming to Gujarat,”” are significant. The Parsees
began to be dispersed I Gujarat in 1090. This
dispersion led to the division of the panthaks or

1 Savast U4 is UHR, i, all, from Sama JAH, Avesta *=>Gosp
hama.

2 It is not certain, in which sense the word Behdin is used
here. The word hterally means ¢ (people of) the good religion”,
Zoroastrians in general. It was so used formerly, but latterly the
word has come to be applied to laymen as distingnished from the

ie

priests, who are spokcn of as Andhiaroo.

3 Vide my paper entitled < An Old Manuscript of the Kitab-i
Darun Yasht ” read Dbefore the Zarthoshti Din-ni Khol Karnari
Mandali in 1921 (Vide the Journal of the K. R. Cama Oriental Insti-
tute, No. 1. Tide my Cama Oriental Institute Papers, pp. 6-25).
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ecclesiastical jurisdictions in 1290.! So, when the
writer refers to that event as occurring after the
migration to (Gujarat (from Sanjan), he seems
to refer to it as a very old event in the twelfth,
thirteenth or fourteenth century. We thus see that the
Disi-pothi supplies a proof about a historical event; and,
we further see, that the Note of the Disa-pothi is
supported by an old manuscript.

Another important historical ecvent, the date of
2 ‘The date of which this Disa-pothi helps us in fixing,
Changa Shﬁh and  jgthat of the removal from Wansda to
;h:vtal()f of the  Naosari of the Sacred Kire of Tran Shah,
Sacred Iran Shih  the first Sacred Fire founded by the
Fire to Naosari, .. . .
Parsees on their immigration to India.
I have discussel the date in my “A Few FEvents
in the Early History of the Parsees and their Dates.”’
I have fixed it about 1516. I have shown therein,
that Changa Shah, who had a great hand in the
removal of the sacred fire, lived in the end of the
156th century. Hix dates given by the Rivayets are
as follows:—

Nariman Hoshang’s First Rivayet. 1478 A. C.
" i Second Ri\'ﬁ,yet‘, 1481
An unnamed Rivayet, 1511

These dates show that between 1478 and 1511 A.C:
Changa Shah was a known man, and I have shown
that he must have died before 1620 A.C. Again. his
son Manock 18 known to have built a Tower
of Silence at Naosari in 1531 A.C. (Parsi Prakash,
I, p. 11). So, the time of the lite of hig tfather Changa
Shah must be in the second half of the 15th century and
the beginning of the 16th century.

1 Vide my ¢ Few Events in the Farly History of the Parsees and
their Pates,” p. 86.
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S0, when some Parsee authors place the event of the
transfer of the Iran Shah Fire to Naosari by Changa
Shah as Samvat 1475 (A.C. 1419) they do not seem to be
right. Changa Shah must not have even been born at
the time.l

Now, this Disa-pothi gives the clates of the death
of Manock, the son of Changa Shah, as Samvat 1593,
i.e., A.C. 1837. So. il the son died in A.C. 1537, the
father cannot be taken as living in A.C. 1419. The
interval is that of (1637-1419=) 118 years. So, Changa
Shah must not have lived in 1419.°

Thero is a tradition about Changa Shil’s three sons,

5 The above that they were murdered together by

event of Changa some Mahomedans, out of jealousy.

:fﬁ!ﬂ:li%'fs P8 Pyen the place of their being killed is

traditionally known. The fact of this

event known by tradition is confirmed by an entry

in this Disi-pothi, which, in the list of the deaths

on roz 21, wmah 4, 1693, gives the following names

(p. 451): 1 A, Hles A, ALL 2AgaL jMeLi? AdsIR 14e3
(A'aa)

R US JHOUE HIYLS AP ALARNQIGEL 1Ye3
L AL HILE AS v 3 s €QIT HIRAL 143
i.e., Sheth Manock Sheth Changa Asha Hula Rana Dindar
1593 (Samvat)

Sheth Kekobad Manock Changa Asha Rana Hula 1593

Sheth Maneck Sheth. Three persons killed on the
same day 1593.

1 Vide my ¢ A Few Events in the Early History of the Parsees *
at pages 51-61 for a full discussion of the subject. 2 1bid,

3 The names, A and gal, are here inverted by mistake,



248 ORIENTAL CONFERENCH PAPERS

This note refers to the death of three persons of the
Changa Shah family, who were, as said above, killed by
‘persons who had got jealous of their influence.

The traditional story, as heard at Naosari, about the
The traditional Turder of these members of the Changa
gtory of the death  Asha’s family is as follows:—Of the
of three persons of .
Changa  Asha’s three persons, named above, the first
fawily. Manock was the son of Changa Shah
and Kekobad was a sou of this Manock, e, 2
grandson of Changa Asha. Asto the second Manock
(the third in the list) it is difficult to identify
him because his father’s name is not mentioned. It is
said that owing tosome differences and jealousy, some
Mahomedans killed these three persons.! In those days,
Parsees, who could aftord. celebrated the first anniver-
«aries of the deaths of their near relatives with dinners
to a number of relations and [riends. So, Bahman,
the son of Manock, celebrated the anniversary of the
above three persons of his tamily by giving a dinner at
Blitha on the other side of the river Purna on which
stands Naosari. He invited also some Hindu and Maho-
medan friends and acquaintances. Among the latter,
were the Mahomedans whom Bahman knew to be the
murderers of his father, brother and his third relative.
While returning after dinner, Babhman managed to put the
three murderers in one boat and secretly arranged with
the boat-man, that he may drown the boat in the middle
of the river. He thus avenged the death of his dear
relatues 'J‘he atoxv was preserved f01 some tlme in a

l Perhaps thcsc murdeurs were some Muqadduns, rcﬂ,m,d
to by Dastur Kaikobad in his petition to Ewperor Jebangir. These
Mahowedan Mugad daws do not seem to have liked Parsees carrying
on the Desaigiri of Naosari (Vide my puper ou ““ A Petition of Dastur

Kaikobad to Kmpercr Jebangir 7 in the Journal of the K. R Cama
Oricutal lustitute, No, 13, p. 86),
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khéial (mud) or ballad, known as * Kaka Madham
Lallad. One of the lines of the chorus of the ballad is
said to be “ gddl gl veay ’ ie., “He got successfully
planned what he thought to do”. 'This is said to refer to
the above act of Bahman Manock. The house where the
murder of the three Parsees took place is pointed out
as that now occupied by Mr. Pestonji Merwanji Karka-
ria at Naosari, The street is, at times, spoken of as Asa
Dajl’s street!.

Thus the tradition of the event is confirmed by the
above note in the Disa-pothi.

We find from these Disi-pothis the dates of the

4 'Lbe dates of deaths of known persons. Take, for
the  deaths of example, the date of the death of the
known persons. . , . .

first Sir Jamshedjee Jeleebhoy, Bart.,
who hailed from Naosari. In the entries of 70:.22, mah
Meher, in the above wmentioned Disa-pothi of Jamshed
Chirna (p. 86), we find the following notc about his
Jdeath: B, oruPE ML 3AH UDUIY AldD dlsl HiadleRl
Rldd WEYt 1€y
ie., "1 (Behdin, Jamshedji /i Rustam .Jecjeebhoy
Chanji Vacha Batlivara Baronet-Saheb. 1915”7 (Samvat,
ie., 1859 A.C.).

T tind the samc entry in a vahi written by the late
Frvad Burjorii Behramji Karkaria (died Samvat 1910).
In the entries of the above date, we tind thisentry as:

B, o uYE Bl RAUTP A U VHAEY DoMY  AM®
qlsl BURIAd UG YWINL 1€,

1 lamindebted to Mr, Rustomji Merwanji Karkaria of ‘Naosari
for the above isformation.

2 ‘T'he exact date of the tirst Sir Jamsctji Jejeebhoy’s death
is L4th April 1859,

3 Rustomji was his brother who had adopted him. It is said
by some people of Malesar, that this adoptive father of Sir Jamshedji

was drowned in a Abaid wWid v some part of Caleutta (sasdiviid),
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There are notes, here and there, of the dates of the
deaths of somo other members of the Sir Jamsetji tamily,
though all of them lived in Bombay. We find entries
ol some other events.

(@) In the entries of 70z 12, mah 1 (Vol. I, p. 49), there
is an entry of the death of Dastur Jamaspji Minocher;ji
Jamaspasa. () There are notes of events like the founding
ol the Bombay Anjuman Atash Behram (Vol. I, p. 137),
(¢) consecration of a new Bareshnum-gah on »o0z 5, mah 2,
Samvat 1941 (T, p. 115), (d) consecration of the new
Fire-temple ot Minocher Homji on roz 20, mah 2 (U, p.
207), (¢) presentation of a Firc-vase 10 the Fire-temple at
Malesar by Mr. Framji Muncherji Bumlakhau on 0z 3,
mah 6, Samvat 1954 (I, p. 627), (/') consecration ot the
Nusserwanji Tata Tower ot Silence at Naosari on roz
20, mah 6, Samvat 1934 (I.p. 695. (¢) The removal
lrom Naosari to Surat ot the Sacred Fire lounded
by the Wadia 'Trustees ot the Wadia Fire-temple
of Bombay on roz 8, mah 7 (Vol. II, p. 31). (h) The
opening of the new recad frcm Malesar to the Tower ot
silence built to commemorate the name of ke late Mr.
Nusserwanji Mancckji Petit on »oz 6, mah 9, Samvat
1950 (Vol. 11, p. 2€0). All these are later inteipolations
which are not relevant to the original object ot the
Disi-pothi.

On page 28 ot the vahi, the names of the dead
ot the tamily of the first Sir Jamshedji are given
under the tollowing heading :—

AR UQRY A4 disl VAHY A U vHAEY  mows
oiXidd 4 dig’. In the Disi-pothi of Dastur Burjoriji,

the above ancestor Rustomji’s death is entered as below :
AL, AR O, UGRY R dAlsl UAHDY 22 1Y,

We sce trom this entry, that the family surname of
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the First Sir Jamset jee was T'at (22 or dd), The names
are in all 67. The name of the above Rustomji Meherji
has 4-12 after its name, i.e., his death occurred on roz
of the 12th month. It isstrange that in these entries,
in some places, the figures of the roz are separated from
those of the month bya dash like this, — but, in varions
places, they are not separated. For example, alter one
name we read 92811, ie., 70z 28 of month 11, which
figures are not separated bya — dash. The name of Sir
Jamsetjeo is entered here as U YHIUED INAUD RO (ie.,
992—7. i.e., on the 22nd day of the 7Tth Parsi month). The
name ot Tadv Awabai, Sir Jamsetjee’s wife, is entered
as Aoy wHAs® WU (ie., ro: B, mith b).

In the Disi-pothi under oxamination of Krvad
Jamshed Kershasp, all the years of death are given in
Hindu Samvat years In another Disa-pothi copied trom
the above, the copyist has given the Yexdezerdi year also.
He thus describes in the beginning ol his Disa-pothi
what he has done :

3 elstr QIRUvEdl HSE Qi
WA 1eYY Al-4igl-de-31y 23 AW 24 €lsIR-  HIGI-§

AL-AIAR AHAWRYE 24 12%¢ ard-odddi-%e A A el
yaRai-»R il HAUR zdlRdl al RER - Aisgi-gi wRA-
50— AL AL FAUALAL AU - Gid-Ad AIR-RUG-NA EAGR~
oz Al BRHD-UA. HRARD-UIAAD- A A4 D-H§IW-A syl -
QIF ssAi- -1 1t ol Ad 11o¥] Al AR AJRAWAA
AR 4132 WYPRY s3AAD Qal VLA 8wl aRell Al
gurdl =0 A Wl avid A ogll Qi) Vi ad 4l Gal
A 23 a4 Aw VPui AA yo @avad, H Awm WY avdRr
ABE 21T 3UdAY old  FRAHY AR AUHY R
Yadw ADAIAY AR Alegi §13F s1:{lUA Y4 $Ad.

1 Here the 3 is Yezdejardi.



THE PERSIAN RIVAYATS OF THE
PARSIS:!

I
INTRODUCTION.

The Persian Rivayats of the Parsis are not known
to many students of Persian, outside the Parsi community
of India, mostly because they have not much literary
value as good works of Persian literature. They have
not been regularly studied even by many scholars of
Persian among the Parsis. Iwill,at first, say what led me
to a little deeper study of these Rivayats. I place on
the table, for inspection, advanced proofs of two volumes
of a lithographed edition of Darab Hormazdyar’s
Rivayat which will shortly Le published. About 21
years ago, my late lamented friend, Ervad Manockji
Rustomji TUnvala, who was the fortunate possessor
of many old manusecripts of Avesta, Pahlavi and
Persian, had begun the publication. Though the second
volume was lithographed, the first, for some rcason
or another, had remained unpublished. The colophon
of the second volume gives the date as the 1bth of
October 1900. Though unpublished as a whole, he had
the generosity of giving advanced proofs to scholars
who wanted it for their studies. I had the pleasure

1 This paper formed, at first, the subject of a popular discourse
before the K. R, Cama Oriental Institute on Saturday, the 20th August
1921, the 12th Anniversary of the death of Mr, K, R. Cama. It was

then developed and read, as a paper, before the 2nd Oriental Confer-
ence at Calcutta in January 1923,
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of sending it to some scholars. Among these, one is
Mr. Frederic Rosenberg of St. Petersburg, the author
of an excellent edition of the Zarathusht-nameh with
translation. He has made wuse of it in his * Notices de
Litterature Parsie”’, I-IT (1909 St. Petersburg), and has
given a good list of the contents of the second volume
which was sent to him in advance. He thus speaks of
this lithographed edition in his above book: “ Ce volume
lithographic qui paraitra prochainement est de la plus
haute importance pour 1’étude de la litérature parsie...
Nous felicitons M. Ounvala de mettre entre les mains
des interessés un matériel si important, et qui jusq’alors
ne pouvait &tre étudié que sur les manuscrits peu
nombreux, se trouvant principalement 3 Bombay et a
Paris” (pp. 14-15).

Mr. Unvala had kindly supplied an advanced
copy, through me, to Dr. Louis Gray of America, a
learned co-laborateur with Rev. Dr. Hastings in his
monumental work of editing the Encyclopadia of
Religion and Ethics. Dr. Gray has made use of some
pages of this copy in his paper on ** Iranian Miscellanies”,
in the .Journal of the American Oriental Society
(Vol. 83, Part IIT, 1903). Now, recently, Mr.
Framroze R. Joshi, the Secretary of the Mulla Feroze
Library, which is attached to the K. R. Cama Oriental
Institute, sent, on my recommendation, copies of the
supplementary catalogue of the Library, for which I
had the pleasure of writing an Introduction, to several
scholars, and among them, to Dr. Louis Gray. Dr.
Gray, in acknowledging the receipt of the copy, wrote :—
“It has frequently impressed itself upon me, how
advisable it would be, if, at least, the more important
of the Rivayats would be made accessible both in the
original and in translation (or at least in summary).
Is this idea worth considering ?”” On Mr. Framroze Joshi
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referring Dr. Gray’s above view to me. I requested him
to write officially to me as the Secretary of the Parsi
Punchayet. He wrote, and I placed the matter before
my Trustees, who, thereupon, called upon the late Mr.
Manockji Unwalla to complete, within a limited period,
his work and publish his lithographed volumes, the
publication of which they had patronized by subscribing
100 copies in advance. Mr. Unvala undertook to do
0. but, before he could complete the work, he died, on
3rd October 1919. His death is a loss to students of
Parsi tradition, of which he was, as it were, a walking
gazetteer. On his death, his sons undertook the comple-
tion. His nephew Mr. Minochehr Pallonji Kutar and his
cousin Mr. Mahiyar Nowroji Kutar kindly finished the
incomplete text and pepared an Index. The result is
now before you and the two volumes will le shortly
published. Mr. Unvala’s relatives asked me to write
an Introduction for the volumes. To do justice to the
volumes and to my work, I have been, oft and on,
studying the Rivayats for nearly a year. Ihave placed
the results of my humble studies during several sittings
and propose doing so in some more sittings, betore my
learned colleagues of the Zarthoshti Din-ni Khol
Karnari Mandli. This paper is intended to ke a less
technical and more popular treatment of the subject
of the Persian Rivayats in general.

1I
WHAT IS A RIVAYAT?

First of all, I will say what a Rivayat is. Richardson
and Steingass take the word to be Arabic. The Persian
well-known lexicon, the Burhan-i Kata, does not give
the word. Some take the word to be Arabic, but
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I take it to be Persian, deriving it from ravi ls, ie.,
permissible or lawful. The Parsees generally speak of
el and t-:4t (rava and ni-rava), in the Pahlavi
sense of " Shiyast and na-shayast (or 1a shayast)”, ie.,
what is lawful and unlawful {rom a religions point of
view. In this sense, I derive the word rava from Persidn
raftan=to go. So, ravayat is that which is going, what
is current, what is customary. So, the Persian Rivayats
are books which speak of beliefs religious and social,
precepts, customs, manners and traditions that are,
current. In this sense, as we will see later on. most
of the Pahlavi writings may be taken as the Pahlavi
Rivayats. In fact, some of the Pahlavi writings, ..,
those accompanying some old manuscripts of the
Dadistin-i Dini, are spoken of as the Pahlavi Rivayats.
They are pablished, under that head, by the Parsi
Punchayet,.under the able editorship of Ervad Bamanji
Nasarwanji Dhabhar. But we have to speak to-day of
the Persian Rivayats.

These Persian Riviyats are mostly the compositions
ot the Dasturs of Persia, who lived in Persia in the 15th
to the 18th century. The Parsis of India had, as it were,
lost touch with their co-religionists in Persia, some
time after their settling in India. Casual travellers,
here and there, may have come to India from Persia or
gone to Persia from lndia. For example, it appears
{rom the names of the Parsis, who visited the Kennery
caves in the neighbourhood of Bombay, near Borivli, and
inscribed their names in Pahlavi, that some Persians from
Persia had come to India in 1009 and 102L.! But there
was no regular correspondence like that which we see
in the Persian Rivayats.

1 Vide my “Ghmps; 1o the Work of the B. B, R.oyal'Xs:a.i;c
Society during the last 100 years from a Parsi Poiut of View,” pp.
141-42,
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As Dr. West says :—“ The Rivayats, or collections
of religious traditions....contained the replies and
information collected by some special messenger who
had been sent, by some of the chief Parsis in India, to
obtain the opinions of the Parsis in Persia regarding
eertain particulars of religious practice which were duly
specified in writing, or to apply for copies of Mss.

which were either unknown or scarce in India

"]

As to the Mss. unknown or scarce in India, we find,
for example, the following in these Rivayats:—

1.
2.
3.
4

b.
6.

Ulma-i Islam?.

Mar-ngmeh?,

Sogand-nameh?.

Jamasp-nameh or Jamaspi or Ahkam-i
Jamasp?®,

Kisseh-1 Sultan Mahmad Ghiznavis.

The Dastan of Ma.zdak and Noshirvé,n"‘

1 Grundnss dcr Immsohen Ph)lo[og)e I, Band II, theratur

Pahlavi, p, 125,

2 yide, for this treatise, * Fragments relatifs & Ia religion de
Zoroastre 7 (1527) par M. Mobl, Oulemi-i Islam, pp. 1-2. Vide M.
Blochet’s very interesting brochure, entitled ¢ Le Livre intitulé
L'Oulam§-i Islam " (1898), published as a number of ¢ Revue de I’
Histoire des Religions”.

3 Vide my paper * The Persian Mar-nimeh, or the Boak for
taking Omens from Spnakes’ (Jour. Anthropological Society of Bom-
bay, Vol, II, No. I, pp. 35-40. Vidz my Anthropological Papers,
Part I, pp. 34-42).

4 Videmy paper ¢“Oaths among the ancient Iranisus and the
Persian Sogand-vimeh” (Jour. Anthropological Society of Bombay,
Vol. XII, pp- 204-24. Vide my Aunthropological Papers, Part ILI, pp.

72-92).

5 vide my Jamaspi (Pablavi Text, Trausliteration and 1'ransla-
tion with Notes).

6 Vide M. R. Unwals’s Darab Hormazdyar’s Rivayat with my
Introduction, Vol, 11,-pp. 194.990. Vide my Introduction, p. 8,item 33

7 Ibid. pp. 214-30,
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7. The Kisseh of & Prince of Iran and Omar
Khatab!.
The Persian Rivayats are to the Parsis, what the
Smrtis are to the Hindus, the Talmud to the Hebrews
and' the Shir’at (c£_~) to the Mah omedans.

IIT
THE RIVAYATS AND THE SMRTIS.

The Avesta is to the Parsis what the Vedas are
to the Hindus. The word Avesta is
The Hivdu  yarigugly derived by different scholars,
Smrtis and the . . .
Persian Rivayats. but I am inclined to agree with Dr. Haug
and say that the word Avesta is from @
and vista (past participle of vid, to know) and means
* what is known” or " knowledge ’’, corresponding nearly
with Veda, the name of the sacred scriptures of the Brah-
mans?.
Now, as, broadly speaking, the Smrtis come next to
‘the Vedas, the Riviyats come next to the Avesta. John
Dowson says of the Smrtis, that they are * what has
been remembered and handed down by tradition. In its
widest application, the term includes the Vedangas, the
Sitras, the Rimiyana, the Mahabhirata, the Puranas,
the Dharma-s$astras, especially the works of Manu, Yajia-
valkya and other inspired law-givers, and the Niti-
sastras or ethics, but its ordinary application is to the
Dharma-Sastras; as Manu says, ' By #ruti is meant the
Veda and by smiti the institutes of law’.”’® Similarly,
most of the Pahlavi writings are, in the widest application
of the sense of the word, Riviayats. We know that, as said
above, some Pahlavi writings, like those that are found
accompanying the Pahlavi Dadistan-i Dini proper, are
1 Ibid. pp. 242 fF.
2 Haug, Essays on the Parsis (2nd ed.), p. 121.
3 A Classical Dictivnary of Hindu Mythology, etc. (1879), p. 301,




BB ORIENTAL CONFERENCE PAPERS

specially spoken of as Pahlavi Rivayats. All the Pahlavi
books which speak of old traditions, laws, usages, ritual,
customs, etc., are Rivayats.

At present, there is before the Government, a ques-
tion of codifying the Hindu Law. a question on which
even the opinion of the Bombay Branch of the Royal
Asiatic Society is asked. In that codification, the Smrtis
have to be appealed to. The Parsis have codified their
laws of Marriage and Inheritance about half a century
ago. It wasa long and arduous work for them. They
had founded a special association for the purpose,
which was known as the Zoroastrian Law Association.
Their first move in the matter was in the year 1836.
But that move and other moves in subsequent years had
failed. But the final move which began in 1853 and
ended in 1864 was successtul and we have now our
Parsi Marriage Act and the Succession Act. In this
movement, it was the Rivayats that were often looked
into by the learned Dasturs, Mobads, and Behedins of
Bombay, Surat, Naosari, Broach and other places.

In Hindu cases before the courts, even now. it is the
Smrtis that have often to be referred to. In Parsi cases,
other than those that can be decided by the codified Acts,
even now, the Rivayats have been referred to in courts,
now and then. Like the Smrtis, the Persian Rivayats
also are written partly in prose and partly in verse.

v
THE RIVAYATS AND THE TALMUD.

As said above, to a certain extent, the Persian

Rivayats are to the Parsis what the

The Hebrew : 1
Talmud and_ the Talmud is to the Hebrews. The Parsis

Persian Rivagats. have their Avesta books as their Secrip-
tures or Written Laws, Just as the
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Hebrews have their Old Testament. The Parsis have
their five Gathis as the original compositions of
Zoroaster, (Gathao yx panch Spitamahe asaono Zara-
thustrahe—Yasna LVII, 8), just as the Hobrews
have their Pentateuch, i.e., the five books—the first
five books of the Old Testament—as the original
composition of Moses. And, just as among the Parsis,
the seven chapters of the Yasna, known as Yasna Haptan-
ghaiti, have been taken as belonging to the class of
Gathas, so the book of Joshua, which forms, after the
Genesis, Exodus, Leviticus, Numbers and Deuteronomy,
the sixth book of the Old Testament, has been added to
the Pentateuch and the whole forms the Hexateuch or
the six books of Moses.

Among the Parsis, later on, there came to be written
in the Avesta language itself, commentaries on the
original writings; for cxample, commentarics on the Ahu-
navar, the Ashem Vohu and the Yenghe Hatim (Yasna
XIX-XXI). The commentaries are spoken of as the Zend.
Hence, at times, the whole of the scriptures are spoken
of as the Zend Avesta. These commentaries, later on, in
the times of the Sassanians, came to be written in the
then current language, the Pahlavi. These Pahlavi com-
mentaries of the Parsis correspond to the Mishna of the
Jews, which wore the interpretations of the early writ-
ings.

Among the Jews, after the Mishna, there came the
Talmud which was chiefly based upon the Mishna. Just
as the Mishna itself was an explanation, commentary and
expansion of the original Pentateuch or Hexateuch, so,
again, the Talmud itself was an explanation, expansion
and commentary of the Mishna. Now, the Persian Riva-
yats of the Parsis also are, like the Talmud of the Jews,
the commentaries. explanations and expansions of the
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Pahlavi writings with quotations, here and there, from the
Avesta itself. The following table shows, at one glance,
the corresponding order of their literatures :—

Parst. Hebreaw.
1. Avesta. 1. Old Testament.
Q. The five Gathas: 2. The Pentateuch, or the

first ive books of the
0Old Testament :

(a) Ahunavad. (a) Genesis.
(6) Ushtavad. (b) Exodus.
(¢) Spentomad, (¢) Leviticus.
(d) Vohu-khshathra. (d) Numbers.
(e) Vahishtoisht. (e) Deuteronomy.
3. Yasna Haptanghaiti, or 8. Joshua, added to the
additional Gathas. Pentateuch forming the
Hexateuch.

4. The Pahlavi commenta- <. Mishna.
ries and other writings,
spoken of as the Pahlavi
Rivayats.
5. The Persian Rivayats. 5. The Talmud.

Prof. H. Polano, one of the translators of the
Talmud, thus speaks of the nature of the Talmud :—

“The Talmud is a collection of ecarly Biblical
discussions with comments of generations of teachers
who devoted their lives to the study of the Scriptures.
It is an encyclopedia of law, civil and penal, human
and divine. 1tis more, however, than a mere book of
laws. It records the thoughts and the events of a
thousand years of the national lifc of the Jewish people ;
all their oral traditions, carefully gathered and preserved
with a love, devout in its trust and simplicity, accepted
as a standard study, it became endeared to the people,
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who, as they were forbidden to add to or diminish from
the law of Moges, would not sufter this work of their
Rabbis to be tampered with in any manner. As it wasg
originally compiled it has been transmitted to us. It is
a literary wilderness. At the first view everything, style,
method and language, seems tangled and confused. The
student, however, will soon observe two motives or cur-
rents in the work; at times harmonious, at times diverse
—one displaying the logical mind, which compares, in-
vestigates, develops and instructs ; the other, imagina-
tive and poetical. The first is called ‘Halachah' (Rule),
and finds a vast field in the Levitical and ceremonial laws;
the other takes possession of the ethical and historical
portions of Holy Writ. It is called ‘Hagadah’ or Le-
gend, not so much in our present acceptance of the term,
as in the widest sense of a saying without positive autho-
rity, an allegory, a parable, a tale.

“ The Talmud is divided into two parts, Mishna and
Gemarah. They are the continued works of successive
Rabbis, chiefs or principals of the colleges in which they
devoted their lives to study. Most of the redacteurs of
the Mishna were dead, however, long before the Gema-
rah commenced. The time consumed in the completion
of the entire Talmud is stated to have been three hund-
red and eleven years. In its present form it consists of
twelvo folio volumes, containing the precepts of the Penta-
teuch with extended commentaries upon them; ampli-
fied Biblical incidents; ocecurrences aftecting the reli-
glous life of those who prepared its philosophical trea-
tises, stories, traditions and parables. It was called the
oral or unwritten law in contradistinction to the Penta-
teuch, which remained, under all circumstances, the im-
mutable code, the divinely given constitution, the written
law.”
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What is said above of the Talmud is true, to a great
extent, of the Persian Rivayats. What struck me espe-
cially, when I read the above account of the Talmud,
was the word “ wilderness”. To a casual and superficial
reader, the Persian Riviayats also may appear like a
“ wilderness’’. They are a wilderness in the sense, that
they bewilder you in the matter of the varieties of their
subjects. From a very exhaustive Index of a manuscript
of Barzo Kamdin’s Riviyat in the Mulla Feroze Library
in Bombay, prepared by the late Dastur Erachji Sohrabji
Meherji Rana, we find that, that Rivayat treats of about
687 subjects. From this number—ot course some of them
can be grouped together—one may torm an idea of the
wilderness of the variety of subjects.

It you want to form an idea of the corresponding mi-
nute points of treatment in the Talmud and in the Persian
Rivayats, I will refer you to some questions treated in them.
For example, the Talmud asks ** During what time in the
evening is the reading of the Shema begun?” A corres-
ponding subject treated in the Rivayatsis: “At what time
the Vendidad should be recited and up to what part the reci-
tal must be completed before the dawn ? ?’ The reply to the
above question of the Talmud is: * From the time when
the priests go in to eat their leaven (L. 22, 7), until the
end of the first watch of the night.” That was on the
authority of R. Eliezer. But some sages said “ until
midnight”. Gamaliel said, “ until the coming of the
dawn.”! Thus, the doctors of divinity, like the doctors of
medicine, diftered. You have something of the same
kind, here and there, in the Rivayats The Dasturs
or doctors of divinity of Persia, who sent replies
to the questions from India, at times, diftered.
You will read: Nariman Hoshang’s Rivayat says

1 Hastings’ Dictionary of the Bible, art. Talmud, p. 891.
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this; Aspandyar’s Rivayat says this; and so on. As
to the above subject of the Talmud, the Jewish doctors
and commentators have entered into long dissertations
and discussions. When one of the doctors spoke of the
dawn, the question was: “When did dawn begin? *’
Questions of that kind remind me of a similar question
among the Parsis, even now, asto *“ When does the dawn
set in? and When does the Hushain gih end and the
Haivan commence ? *’

The term halakhah of the Hebrew Talmud is similar
to our word Rivayat. It also comes from a verb meaning
‘to go’. As Rev. W.O. E, Oesterley says: (1) “ Under
this term, the entire legal body of Jewish oral tradition is
included; it comes from a verb meaning ‘to go’ and ex-
presses the way of ‘going’ or ‘acting,’ i.e.. custom, usage,
which ultimately issues in law. Originally, it was used
in the plural form halakhoth, which had reference to the
multifarious civil and ritual laws, customs. decrees, ete.,
as handed down by tradition, which were not, however,
of scriptural authority....Sometimes the word halakhah is
used for ‘tradition’ which is binding in contradistinction
to Din, ‘argument’ (lit. ‘judgment’), which is not neces-
sarily binding.”?

If you will look into the contents of onc of the large
classified Rivayats, you will find the same thing. You
will find the number of subjects which you would class
under the head of Rivayat proper, 7.e , the writings which
treat of religious beliefs, manners, customs, ritual, etec.,
all which form, as it were, the Iranian halakhah (rules).
Then you will find a number of subjects which you can:
class under the head of legends, * not so much” assaid by
Prof. Polano *“ in our present acceptance of the term, as
in the wide sense of a saying without positive authority,

1 Ibid. col. 1.
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an allegory, a parable, a tale.” Much of what is narrated
as stories in the Rivayats, falls under this second class.

Again, the duration of time, during which the 'Ija,lmud
was written and that during which the Persian Rivayats
were written, is well-nigh the same. * The time consumed
in completion of the entire Talmud ” says Prof. Polano, “ig
stated to have been 311 years.”” The time during which
the Persian Rivayats were written, comes to about 29
years, the first Rivayat, that of Nariman Hoshang, being
dated 847 A.Y. (1478 A.C.), the last, Ithoter Rivayat,
Jbeing dated 1142 A.Y. (1773 A.C.).

v
THE LANGUAGE OF THE RIVAYATS

The language of the Rivayats is Persian as

spoken about three to four hundred

tb'gh&i:;':g;‘?ge of years ago by the Zoroastrians of Persia.

) ‘When I speak of the language of the

Zoroastrians of Persia, I mean the language spoken gene-

rally in Persia by all Mahomedans there, but with a tinge
of special Zoroastrian religious phraseology all round.

It is a fact, that when a certain community or group
of people, living in the midst of a larger community or
group of people In a particular country or a tract of a
country, speak the language of that country, in spite of
their speaking the common language of the country,
they have in their language certain specialities or pecu-
liarities which make their language differ a little from
the language of their country. For example, the Parsis
speak Gujarati, the language of Gujarat; but their
Gujarati has peculiarities of its own. The Persian
Rivayats, throw some light on some forms of
their speech. I did not understand up to last year,
why, in order to express‘ to take oaths’’ the Persians
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used the phrase, (in Pahlavi saogand wvashtmuntan
(1mmgear), in Persian o), 25, (saogand khurdan)t
and in Parsi Gujarati grig @mr (sogand khava), i.e.) toeat
the oath. Marathi Hindus also generally speak of it as
5799 7Ty to take the oath. Some Hindus do use the words
gtz @ar, but that is due to the influence of the Per-
sian language duringthe times of the Moguls. Now, it
is the Saogand-nameh in the Riviyats, which explains
why the Parsis speak of eating oath. It was a custom of
the ancient Tranians to take an oath, after a religious
ritual, in which, at the end, they had to eat solemnly a
piece of bread (nan).

VI
CLASSIFICATION OF THE RIVAYATS

Classification of The Rivayats may be divided into

the Rivayats, two classes—

I. The Individual Rivayats. This class includes
those that bear the names of the individual messengers
who went to Persia and brought replies to the questions
of the Indian Parsis. These Rivayats are the works
of the Dasturs of Persia.

II. Compiled Rivayats. These are the works of
the Dasturs of India. They are of two kinds (1) Collec-
tive Rivayats and (2) Classified Rivayats.

(1) The Dasturs of India have collected in one
volume some of the Individual Rivayats of the first class.
These are compilations. Three compilations of that
kind are known. They are those of (1) Bahman Punjiah,
(2) Hormazdyar Framroz, and (3) Barzo Kamdin.

1 Vide my paper on Oaths op. cit. Anthropological Pabers,
Part 111, p. 88.
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(2) 1In the Classified Rivayats, the Indian Dasturs
have tried to arrange, under the headings of diftcrent sub-
jects, the replies from Persia, brought by difterent mes-
sengers and embodied iato Individual Rivayats. These
clagsified Rivayats also include some ot the religious
treatises brought from Persia by the individual messen-
gers. Ln some cases, they also contain the original com-
positions of the compilers or classifiers. Darab Hor-
mazdyirs Riviyat and Barzo Kamdin’s Riviyat are
works of this kind!.

We saw above, that the TRiviyats treat of various
o matters.  They contain, at times,
LT BAPOTANGE o pinions or views of individual Dasturs,
sources of mate-  which are not on all tours with what is
rials for history. gaid in the Avesta books. Some views
may, from our point of view, be pure errors. But,
as Milton says : * All opinions, all errors known, road
and collezted, are ot much <ervice and assistance towards
the speedy attainment of what is Truth.”’

A good history of the Parsis in India still remains
to bhe written. The Persian Riviyat will supply a
number of materials for that history. They refer, here
and there, to some events in Persia. Kor example, weo
learn from one of the Riviyats, that in the times of
Shah Abbas, under the instigation of some fanatics,
some Persian books like the Mss. of JJamasp-nameh were?
destroyed. Again, there is a story about Firdousi which
refers to the case of the jealousy of other poets towards
him in the king’s court.

1 Fordetails, sec my Introduction of Mr. M, R. Unwala’s Ed. of
Rivayat of Darub Hormazdyar, p. 4.

2 Burjo Kamdin’s RivAyat. Small MS. Riviyat of XKutar
Brothers, p, 272.
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We learn from the life of this great ‘‘ Homer of the
East ”, that his success in writing poetry
Fi;{;g;;;‘;’; u?: and his consequent welcome at tho court
jealons poets cor-  of Mahamud of Ghazni had drawn the
roborated. jealous eyes of some other persons of the
court. His enemies tried to direct the wrath of the king
towards him by saying that Kirdousi praised too much the
ancient Iranian kings, and that he was not an orthodox
Mahomedan in his belicf. Now, the Rivayats give a story,
trom which it appears, that the other poets of the court of
the king had a great hand in drawing the anger ot the
king upon Firdousi. The story is spoken of as the Kisseh-i
Sultan Mahamud. It says that, when Sultan Mahamud
came to the throne, the condition of the Parsis in Persia
was not good. In his reign, when Firdousi wrote his Shah-
nameh, the king got it read and was much pleased with
the poet’s work. This roused the jealousy of other poets
of the court. They said that Itirdousi was praising the
Fire-worshippers who were not a good religious sort of
pecple. To spite Firdousi, they misrepresented the
Zoroastrians whom he had praised. Their misrepresen-
tation succeeded and tho king sent for the Parsis and
asked them to become Mahomedans, and said that, if
they refused, they would be massacred. Thereupon, their
leader said, that they may be killed by the king if he
liked, but they would never turn Mahomedans. They
stuck to their own religion brought by Zoroaster who had
proved the truth of his religion by miracles. The king
then demanded that, if their Zoroastrian religion was
true, they might prove it by some miracles. The story
proceeds turther and says that they showed some miracles
to the king and won him over, and he allowed them to
follow their religion. This story, however exaggerated,
throws some side-light on the life of Firdousi in the court
of Mahamud of Ghazni.
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The numerous various subjects, treated in the
classified Rivayat of Darab Hormazdyar. can be classified:
under the following broad heads :—

I. Iranian Alphabets. The oldest Avesta prayer
formulas of Yatha and Ashem. An account of
the 21 Nasks or books which contain all the
ancient Iranian literature.

II. The investiture of a child with the sacred shirt
and thread (Sudreh and Kusti).

II1. Patet, the Prayer of Repentance.

IV. Truthtulness.

V. Fires and Fire-temples.

VI. Death. The dead body. The place of its
exposure. The funeral ceremonies relating to
the disposal of the body and those relating to
the soul.

VII. Marriage.

VIII. Women in menses and accouchément.

IX. Things and actions lawful and unlawful.

X. Padiyab (purification) and Nirang or Gomez
(cow’s urine).

XI. Various Nirangs or incantatiois.

XII. Various Afringans and Afrins or Blessing-
prayers.
XIIT. Priests, their qualifications and disqualifica-
tions.
XIV. Some liturgical subjects.
XV. The genealogy of Zoroaster.
XVI. The other world.
XVII. The Ahriman, or the evil spirit.
XVIII. Treatises on difterent subjects.
XIX. Miscellaneous subjects.




A PARSEE HIGH PRIEST (DASTUR AZAR
KAIWAN, 1529-1614 A.D.) WITH HIS
ZOROASTRIAN DISCIPLES IN PATNA,
IN THE 1672 AND 1715 CENTURY A.C.

I
INTRODUCTION

The object of this paper is to give a brief account of
a band of Zoroastrians—priests and laymen, with Dastur
Azar Kaiwan as their head,—who visited Northern India
and stayed at Patna in the latter part ot the 16th century
and the earlier part of the 17th century A.C.

The first question is:  What drew the Zoroastrians
. N a9 MThe

What drew the  from P(J.lala. tf) Imha..~ The nuln})er of

Zoroastrianbaund  Zoroastrians in Persia, at the time of
to India? . .

which we write, was much larger than

at present.? They knew of the existence of the Zoroas-

trian Parsees of India, because the latter corresponded

1 ‘Lhis paper was read before the Sixth Oriental Conference at
Patna on 18th December 1830, Lt then formed the subject of a
discourse before the Zarthoshti Din ni Khol Karvfd Mandli; in the
hall of the K. R. Cama Oriental Institute, on 4th December 1931,

2 The figures of Zoroastrian population in Persia, at various
tuues, seem approximately to be as follows: («) Beginning of 18th
century 1 million.  (6) In the time of Fath Ali Shah (1798-1836)
50,000. (¢) In the time of Mahomad Shah (1836-16) 30,000. (d) In
1804, as ascertained by Mr, Maneckji Hataria, the agent in Persia of the
Parsees of India, 7,725, (¢) In1925.27, asascertained by Mr. Manock
¥. Mulla, 10,050. The Zoroastrians of Iran residing, at present, in
India, about 5,000 (Manock F. Mulla’s book on Seistan, p. 121).



270 ORIENTAL CONFERENCE PAPERS

with their learned men.! But the then position of the
Indian Parsees was not such as to draw them from Persia
to India.

In the times of Humayun and his successors, indivi-
"The position of ~ dual Parsees had risen to fame and to
Indian  Parsees  some high positions and had founded
at the time of . e . .
Akbar. families, some of which have carried
down the mname and fame of their
founders upto now. Individual {amilics, like those of
Changa Shah, Dastur Meherji Rana, Desai, Dordi,
etc., of Naosari, the Nek-saat Khans, Bchermand
Khans, Taleyarkhans, Seths and others of Surat, the
Mirzans of Udwara, and others had come into promi-
nence. But much cannot be said with certainty about
the community as a whole. Mr. Morland? says that the
position of the Parsees was not clear, Rev. Terry (1615-16)
said that their profession was husbandry. Mundy (1632)
said that it was that of cultivating palm trees.? Father
A. Monserrate (1580) could not even distinguish them at
Naosari from other Indians and mixed them up with non-
Parsees of the place. It was at Surat that Thevenot (1660)
found them to be conspicuous figures. Garcia da Orta
(1534) had found them to be traders. From Akbar’s time.
they began to turn a little from agriculture to ‘‘commer-
1 The subjects of this correspondence are noted in the coml;i-
lations, known as the Riviyats, Vide my Introduction to Krvad Manekji
Rustomji Unwala’s Riviyat of Darab Hormugzdiar, for their contents.
2 India at the death of Akbar, by W. H, Morland, p. 23.

3 It seems, that they had inherited this art of cultivating the
palm trees and preparing a wine, a kind of healthy drink, from this,
from the times of their Achmmenian forefathers. According to
Herodotus, the king of distant Ethiopia (modern Abyssinia), though
he believed that his Abyssinians lived longer on their wheat than the
Persians, attributed the health of the Persians, whatever it be, to their
health-giving wine, made from palm trees,



DASTUR AZAR KAIWAN 271

~ial career *’ in which they have since accomplished suc-
ness.! They had gone for business, from Gujarat, the place
of their head-quarters, to distant places like Delhi, Agra
and even Kashmir. But, whatever their pursuit, they had,
to a great extent, faithfully adhered to their faith. Their
literature was mostly confined to religion, in the matter of
which they occasionally consulted their co-religionists in
Persia. So, it were not the Parsees of India that drew here
Azar Kaiwan and his party. On the other hand, from what
happened in later times, when the written works of some
of the disciples of Azar Kaiwan were sought after and
translated, at the instance of the first Sir Jamsetjee
Jejecbhoy, Baronet, in the middle of the last century, it
veems probable, that, possibly, their advent in India, drew
t+he attention of the Tndian Parsecs to them and to their
beliefs. So, as all the members of the party were of a
mystic framoe of mind. it ssems probable that it was the
religious fervour of the time in th> Moghul Court of
Akbar that drew them here. I will here speak on the
state of that religions fervour.

1I
AKBAR AND HIS TIMES.

The Court of the Moghul Emperors of India? wasaking
The Moghul of academy, where men of literature,
Emperors of India secular and religious, and men of artand
g:tf::g.nds of Lite-  oionce, met under the patronage of the
rulers. Their patronage and encourages

1 [bid, Vide my Gujarati History of the Parsce 1’zt1)chz;‘;ab
of Bombay, in two volumes, Vol. I, Preface page V.

2 The years of the rule of the early Moghul rulers were ag
follows—Baber 1525 to 1530 ; Humayun 1530 to 1556; Akbar
1556 to 1605; Jehangir 1605 to 1627; Shah Jehan 1627 to 1658 and
Aurungzeb 1658 to 1707.
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ment drew many outsiders to India, not only to the Royal
Courts, but to the country in general. The period of the
Moghulrule was a splendid period in various ways. It was-
specially u period of literary advancoment. Most of them
wrote. or got written under their own personal instruc-
tions. their memoires. HHumayun was a lover of hooks
and he is said to have carried his own chosen library
wlerever he went, even in his wars and flights! atter
deteat, Ilis suceessors inherited that love of books and
they cncouraged the cause of Persian literature. Akbar
the Great. though said to be illiterate—and his illiteracy
has been defended by his great Minister Abu Fazal?*—was
a great friend of literature and arts.
Akbar was more or less a mystic trom his boyhood.
At the boyish age ol 15, he is said to
Akbar as a “ . ..
Mystie. have “ mounted a specially vicious Irakit
horse, named Hairan, and rode oft. lea-
ving orders that nobody, not even a groom, should follow
him. He dismounted and was supposcd to have *assumed
the posture of communing with his God’..... Akbar was
by nature a mystic, who sought earnestly, like his Saii
friends, to attain the ineffable blisy of direct contact
with the Divine Reality, and now and again believed or
fancied that he had succeeded. His tempcrament was
profoundly melancholic, and there seems to be some
reason to suspect that, at times, he wasg not tfar from
the danger of falling into a state of religious mania”.?

I Vide my paperon a Petition in Persian verse by Dastur Kai-
kobad of Naosari to; Emperor Jehangir (Jour. K. R. Cama Oriental
Institute, No. 13. Vide my ¢ Dastur Kuikobad Mahiyar’s Petition to
Jehangir and Laudatory Poem to Khurram (Shah Jehan)”, p, 103.

2 Tde my paper on ‘“King Akbar and the Persian translations of
Sanskrit books ” before the 1st Oriental Conference at Poona (Annals
of the Bhaudarkar Oriental Research Institute (1924-25), Vol. VI,
P [1, pp. 84 107). 3 Smith’s “Akbar, the Great Moghul,” p. 160,
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Vincent Smith, further on, thus sums up Akbar’s
religious views: “ His religious speculations and vagaries
rested primarily on the fact that he was born with the
mystic toemperament. Even in the early years of his
reign, when he was a zealous pilgrim to the shrines of
the saints, a generous builder of mosques, and a willing
persecutor of unorthodox theologians, his orthodoxy was
modified by a strain of mysticism based chiefly on the
writings of the Persian Sufi poots. Iater in life he came
in more under tho influence of Hindu pantheistic doctrine,
which has close affinitics with Sufi teaching. Through-
out all phases he seems always to have cherished the
mystic’s ideal of close and direct communion with God,
unobscured by priestly intervention or disputable dog-
mas... .. |le remained a mystic to tho end.”!

Among the various activitics of the time of .Akbar,
one was in the matter of religion. His
The religious . . ..
forvour of akwars  zeal for an eclectic religion was well
time drew Azar known. It had been known far and
;’;:;’;:B :.tom:ndi,::? wide. It drew towards India the atten-
tion of many foreigners. Some of these
foreigners were attracted direct to his Royal Court, and
some to other parts of the country. .\kbar wasa religi-
ous-minded man who saw a religion behind all religions,
who saw a (God or the God, behind the gods of all reli-
gions. With this view, he secured the company of
Hindu Yogis, Gurus and Sanyasis, Mahomedan Pirs and
Takirs, Christian fathers and clergymon and Parsee
Dasturs and Mobads.

Azar Kaiwan and his disciples were among those who
had come at this time to India, to the country of Sanya-
sis and Sadhus, Yogis and Fakirs. Akbar was born in
1642 A.C. and died in 16056. Azar Kaiwan was born _13

1 /bid. pp. 348-349.
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1533 and died in 1613. So, he was his contemporary and
was older than Akbar by nine ycars. In Persia itself,
they were already drawn towards ridzat (ol ,),towards
abstemiousness and austerities which, they believed, were
practised even by their ancient Peshdadian, Kayanian
and Sassanian Kings. So, the talk of Akbar’s religious
frame of mind, of his inclination towards ridzat, Yog,
and such other matters, and of his converse with oeople
who practised these, seem to have drawn to India many
people of Akbar’s tendency of mind. Among these were
Azar Kaiwan and his disciples.

Azar Kaiwan does not scem to have come into any
contact with the court ot Akbar. Some of his disciples
had come to Akbarabad (Agra). But his and his fol-
lower’s head-quarters during the time were at Patna.
It was the religious fervour of the time in India, due
to the influence of the eclectic trend of mind of Akbar,
that seems to have drawn the mystic-minded Zoroastrians
of Persia to India, but for his head-quarters, Azar
Kaiwan chose Patna.

The reason, why Azar Kaiwan and his disciples
made Patna their head-quarters is not
(uite clear. But, we know, that Patna
was one of the old centres of Buddhist belief. At Pan}
Pahari (Five Ilills), about half a mile south of Patna, there
stood some old ruins. The old palace of Chandragupta’s
Pataliputra stood at Kumrahar near Patna. The ruins
are the remnants of old Buddhist stupas or Jain cupolas.
Some of the ruins are said to have been of the times of
the Nandas who preceded Chandragupta. Some of the
earliest remains of Buddhism in India are in the Raja-
griha Hills of the Patna District. So, it seems that Patna
may have become, in Azar Kaiwan’s time, a seat of old
Indian philosophy and mysticism.

Why at Patna ?



DASTUR AZAR KATWAN 215
11t
AUTHORITIES FOR AN ACCOUNT OF AZAR
KATWAN AND HIS DISCIPLES.

Our main authorities for an account of Aszar
Kaiwan and his disciples is the Persian Dabistan,
written in India. Besides this, there are the smaller
works of some of his disciples, of which I will speak
later on, which give some insight into their work.
I will here speak of the Dabistan, known as the
Dabistan-i-Mazahab (=#lde olwss), e the School of
Religious Creeds. The word Dabistan is a contraction
of Pahlavi Dapiristan (s&5e3), or Dabiristan.!

Among Persian books relating to mystic sects and
beliefs and austerc practices (cwb)),
I think the Dabistan and the Desatir are
more known than any other book in Northern India and
perhaps in the city of Patna. I myself have heard much
of the Dabistan, in my travels in Northern India, even
in the distant Kashmir, during my three visits of the
beautiful valley. They were taken in the last century,
to a great extent, and, cven now, to a certaln extent, to
be two Parsi or semi-Parsi books. Both have been trans-
lated into Gujarati for the Parsis. The present Parsi
students refer more to the English translation by Shea
and Troyer than to the Gujarati translation with an
mvoca,tlon to God in Persian and Pahlav1~ by Mobed

‘'he Dabistan.

1 Steingass thinks that it may nlso be a wntracuou of P Adabls-
tén (ul...:_ﬂ), a place where adab, i c., politeness, cr good breeding,
is taught.

2 Dabistan-ul-Mazghab, published in 1815 at Bombay, The
second edition appeared in 1845, Of this translator, Fardunji Murz-
banji, his grandson Mr, Kaekobad Byramiji Marzban, in his life of his
grandfather * 53§10 Hivildo, Awudl srudl U, A
ayy, A Yeuds, As xl” says, that he bimself was mpch of &
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Fardunji Murzbanji, the pioneer of the Gujarati press in
India. I will quote here what I have said elsewhero!
about these two books: “Had it not been for the
honoured name of Sir William Jones, ‘ the Columbus of
the new Old World of Sanskrit and Persian literature’,
they would mot have perhaps drawn that attention.
Sir William Jones attached a good deal of importance
to them, especially to the Dabistan, from the historical
point of view. In his Asiatic Researches?, he grew
enthusiastic over the Dabistan and called its discovery
‘ a fortunate discovery ’ as dissipating a cloud and casting
‘ a gleam of light on the primeval history of Iran and of
the human race’, of which, he ‘ had long despaired and
which could hardly have dawned from any other
quarter >’ As the English translators say, " it was the
state of religion, prevailing in those days in Hindostan.
that he (the author) deseribes %

At one time, one Mohsan Fani was taken to be the

N author of the Dabistan. Nir W. Joues
thj‘};b’;:;‘:,‘j' ! took him to be w0’ Capt. Kennedy
was the first to show that he was

wrong.b \Vllha.m Elskme %upported hlm on the aubho—

Sadbu (of the ty| e of Azsr Kaiwan hmnself) amll "tla‘ﬂq vﬂ
¢d A Y wdl &dl, ie, *Inhis food, drink and hving, he waa
like a Sadhu.”

1 Vidc my ¢ Glimpse into the Work of the B, B. R. A, 8, durug
the last 100 years from a Parsee point of view » (1905), p. 21,

2 Vol, II, pp. 48-66. The sixth Discourse on the Persians,
delivered on 19th February 1789,

3 Vide my ‘¢ Glimpse into the Work of the B, B, R. A. 8,7 p. 1,

4 Shea and Troyer, Translation, Vol. I, Preface p. XV.

5 Asiatic Researches, Vol, 1I, p. 48.

6 Preliminary rewarks in his paper, ¢ Notice respecting the
Religion introduced into India by the Emperor Akbar.” Transactions
of the Literary Society of Bombay, Vol. 11, pp. 2/6-286,
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rity of the Gul-i-Rana, or Charming Rose of Lachmi
Narayen, who flourished in Hydrabad.! Dastur Mulla
Feroze supported them and explained, how the mistake
arose. Mohsan Fani, having been quoted in the very
beginning of the Dabistan, was mistaken for the author.?

The Dabistan is not original in some of its contents.
For example, in its chapter on the Shahi Din (Chapter
X, Sec. 2) it has taken well-nigh verbatim® some passages
from Badaoni’s Muntakab-al-Tavirikh. As to come
particulars about the author, whoover he may be, we
find the following particulars,* as gathered from his
work =

(1) He had come to India as a child from Persia,
where he was born in about 1615 A.C. (2) In 1618 A.C.
(H. 1028), Mobad Hushiyar, onc of Azar Kaiwan’s dis-
ciples, carried him as a child to Balk Natha (4¢b <L),
& great Yogi, to receive his blessings. (3) In 1623 A.C.
(H. 1033), he went from Patna to Akbarabad (Agra).
Mobad Hushiyir carried him in his arms as a boy
when he tock him to Chatur Vapah ( ¢y s ),

an ascotic of the Nagart Brahming (et Jﬂ;)- (4) Be-
tween 1627 and 1643, he moved about, now and then,
between Kashmir and Lahore. (5) Between 1634 and 1649,
'he visited several towns of Punjab and Gujarat. (6) When

1 /bid. I, pp. 395.398.  Vid, p. 398,

2 17ide my < Glimpse into the Work of the B, B, R. A. S,
p. 127.28,

8 Vide my paper on * The Parsis at the Court of Akbar and
Dastur Meherji Rana® (Jour, B.B.R.A S, Vol. XXI, No. 58, pp. 83-85.)
Vide my ¢ Parsces at the Court of Akbar and Dastur Meherji Rana,”
(1903), pp. 15.17.

4 Vide Shea and Troyer’s account in the preface of the Transla.
tion of Dabistan, pp, XILI ff. 5 Bombay Ed, p. 152,19,

6 Shea and Troyer are wroug in giving the name as Naga instead
of Nagar (Vol. 11, p. 142).
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in Gujarat, he seems to have gone to Naosari, and to
have had a talk, when there, with the well-known com-
piler of the Rivayats, Dastur Burzo Kamdin. He may
have got some information about Zorvaster and Zoroas-
trianism from this Burzo Kamdin.! (7) He was perhaps
at Meshhad in 1643 and (8) at Sikakul in 1653. (9) He
died in 1670, in the 11th year of the reign of Aurangzeb.

T'he Contents o As to what the Dabistan contains
the Dabistan as , L f : : .
given by the WO read as follows in the book itself :
Author,

55 8 S5 1) i pw e asb o0
‘)K:-'T )‘ a)—:i‘ P J\f )\DJK‘Q )\:;15/ 9 o>J§ d\:wl{
z . - . . . . a
.&m(} ('§U'01J) P ren) )Qwﬁ Oyl g U\"’ 30\.»\.4-
¢ -~
anloa )5S el g old) gos 5 ok g

Translation :—In this book, named Dabistan, there
is given some account (lakhti) of the knowledge and
work and manners of the ancients, and ot the words amd
actions of the later ones (i.e., the moderns) (as described)
by those who know what is known and see what is
hidden (and by) the worshippers of outward forms (.e.,
exoterics) and the choosers of inner meaning (i.e.,
esoterics). (Allthisis given) without lessening or dimi-
nishing anything, without hatred (=) or jealousy and
without corroborating (asbat) or refuting (abtal).

The Dabistan is divided into seven teachings (t‘alim

The Divisions of o). Of these, the first t‘alim is on the
the Dabistan. s . .
knowledge (m’arafat =s_m) of the fajth

1 Vide my paper on *'I'he Birth-place of Zoroaster ” in the
Journal of the K. R. Cama Oriental Institute, No. 9, pp. 75-78. Vide
my “ Cama Oriental Institute Papers,”’ pp. 204-5.

2 Bombay Ed. p. 2,1 9
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of the Parsis (o) ,k 4). This first chapter is divided
into 15 views (nazar ,%) 1. The first nazar treats of the
beliefs, of the learning ( /) and of the practices () of
the Sipasians (one of the 13 sects of the Persians). The
second mazar speaks of the revealings of the great men

(8o ) of the Sipasians.

The other 13 nazars of the first division of the Parsees
are the following :(—

3. The followers of the Book of Abad (LT ¢5-1).
Jamsh4spis (‘;,l:.-\.‘.z:).
Samradis (ol’_-".;“‘)-
Khodanis (ols14s).
Radis (ol 1)),
Shidrangis (O‘:gi":")-
Paclkeris (uLJ(:)

10. Milanis (uLXﬂ)

11. Alaris (gl:_)\?l).

12. Shidabis (ol14.2).
13. Akhshis (ol2s1).
14. Zardashtis (olis 35)).
15. Mazdakis (olS3.-).

The first sect, the Sipasians, are also generally spoken

S IR

of as the Parsees (olwsb). They are also called Iranians
(0‘:"_}_0- Among these, there is a sect (perhaps a sub-
sect) which is known as Yazdis (ob23!)) or Yezdanis
(0b123) or Abadis (4947 ) or Sepasis (ol=l) or Hushis
(ol2s%) or Anushagan (OK-“)”) or Azar Hushangyans
(u&-‘- P 53T) or Azaris (ol'_) 5T).

1 Shea and Troyer translate t‘alim and nazar freely as Chap-
ter and Section.
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This division and sub-divisions show that, among the
Parsees or Persians, there were soveral-sects of various
beliefs.

IV

SOURCES OF MATERTALS FOR THE FIRST
CHAPTER (ON THE PERSIANS: OF
THE DABISTAN.

Trom what the author of the Dabistan says, at the very
end of his book,! it appears, that he met (44 »¢:) learned
representatives of the five great religions—the religions?
of the Hindus ( s« ), Jews (2s¢ ), Magis (%), Chris-

tians ( lal ) and Mahomedans ( Olelws ) and learnt from
them. e then wrote this book. In the matter of the

very first chapter (<~* o) on the reiigion of the
Parsian ( olesb 4l ) he quotes, now and then, a number
of their writings. They are the following? :—

1. Amighan ( obsal )%,

2. Desatir ( slws )5,

3. Darai-Askandar (2 20 sl )6 by Davar
Haryar (Obos® 0313) who was of the Kiyan (a\:()
sect and a follower of the Yazdanian faith.

4. Akhtarastan (ob-,=1)7.

1 Bombay Ed. p. 334, 1. 12. 2 Ibid. 1. 16,

3 Vide Shea and Troyer’s Vol. I, Preface p. XV1I. I"ide the
Bombay Ed. of the text for the names in Persiar, pp. 7,8, 12,24,
25, 35, 37.

4 VideShea and I'royer, Introduction page XVII. It gives the
name as Amighastdn, Bombay kd, p. 7, 1. 2.

5 Ibid. p. 8,1, 11. 6 1hid.p. 12, 1. 12 7 Ibid. 1 19,



=

9.

10.

11.

18.
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Jashan-e-Sadeh (¢4« »2> ) by Mobad Hushiyar
(lage)t

Sarad-i-Mastan ( Obws 53~ ) by Mobad Hishi-
yar2.

Jam-i-Kaikhusru ( 45 ¢ ) by Mobad Khuda
Jui (Se= 195 )3, It is a commentary ( 7> ) on
the poetical writings ( 4 skie ) of Azar Kaiwau.
Sharastan ( obwsl® )* by Farzaneh Behram ebn
Farhad (2w ;1 ¢l 413 8). This hook is called
“ Sharastan-i-Danesh  va  Gulistan--Binash”
(e oy oits olala)’,
Zardasht Afshar (Ol <25,5) by Mobad Sarusch
(J:f)“.

Nosh Dara (3,05 &y, i.e., pleasing drink) by the
above Mobad Sarush?.

Saganghin (g,;:fiﬁ )8, i.e., Oxymel, a mixture of
vinegar (§ ) and honey (@AY ), also by the
above Mobad Sarush.

Bazam gah ( K. 3 )?, place of assembly. Shea
and Troyer say (Vol. I, p.t XVIII) that the
name of the author is not known ; but, I think,
it seems that he was Farzaneh Khushi
(s~s> 413 ) whose name is mentioned before
its namel? (o.:),TaK.j: SR .:,ii_n - <§I)Ji).
Arzang Mani (b <K3,51) i.e., the house or the
gallery of Mani, by Farzaneh Behram, son of

Bombay Ed. p. 24, 1. 5.
Ibid. p. 25, 1. 18. 3 /bid. p. 25,1018 4 Lbid. ). 21,

5 A City of Knowledge and Rose-garden of Sight, 1bid p. 35,

11, 21-22.

o d

6 Ibid.p.26,1.7.

7 Bom. Lkd. p.37,L 13. 8 Ibid. The word is also written

9 Ibid, p. 34, 1. 12. 10 Ibid.
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Farhad, who was known as the small (‘—fz;
younger) or junior Bahram.!

14. Tapreh-i-Mobadi ( (49 *»" ), i.e., the Kettle-
drum of the Mobads,2 by Mobad Paristar (ot ).

15. Dadistan-Aurseh ( 4=y31 OVwals )3,

16. Amiz-i-Farhang ( Ko i J‘-_~T)‘* which treats of
the Abadiyeh Derwishes ( t-":T Oligy9),

17. Mihin Farosh®. (*y i s

18. Andarz-i Jamshid ba Abtin (<l At ,40),
t.e., Admonitions of Jamshed to Abtin, by
Farhang Dastur ( o> S s )6,

Shea and Troyer in their text (Preliminary Dis-
course, p. XVIII) name the next as No. 19 “Razabad
composed by Shidab”. The name Shidab is Shidah

(o 4% )7 as properly given by them in the Tndex (Vol. III,
p. 373, col. 2). But I do not think that is a separate
authority. Again, as usual, these translators do not give
the reference in the preliminary discourse. In the refer
ence given by them in the Index, we do not find the
name of the authority as Razabad. So, therc seems to be
some mistake on their part.

19. Samrad Nameh ( 46 31 s= ) by KAmgar()K‘L()s

1 Bombay Ed. p. 40, 11, 6-7,
2 Ibid. p. 40,1, 20, Tt gives the name as®_s > Datapreh which

i8 evidently a mistake, The 5 dal is added by mistake.

8 Ibid. p. 43,11.18-19. 4 Jbid. p, 48, 1. 11, Sheaand
Troyer give the name as Amizash (Vol. I, p, 145),

5 ‘T'his book, according to the Dabistan, speaks of a miracle of
Zoroaster, not spoken of elsewhere, of Zoroaster keeping two evil.
minded persons hanging in the air (Shea I, p. 244),

6 1bid. p. 64, L. 20.

7 lbid. p, 84,1 20, 8 Ibid. p. 66, 1. 19,
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20. Ramzastan ( oY=/~ ) by Zardust!.

The known Out of all the twenty books men-
books in the list tioned in the above list? the following
of the Dabistan, .

four are known :(—

1. The Desatir (No. 2).

2. The Jam-i-Kaikhusru (No. 7) by Mobad Khuda
Jui.

3. The Sharistan-i-Danesh va (Gulistan-i-Binash
(No. 8), i.e., the City of Knowledge and the
Garden of Sight, by Farzanch Behram. I
think that it is the same as that known as the
* Sharistan-i-Chehar Chaman”.

4. The Zardasht Afshar (No. 9), by Mobad Sarosh.

The English translators of the Dabistan, after enu-
merating the books, say that “of the twenty-three
books just enumerated, a part of the third3 only is known
to us, namely, that of the Desatir.”* But they are
mistaken. Threo more also are known. I will briefly
speak of these four.

As to the Desatir, referred to as an authority by the
Dabistan, it was first brought to the
notice of the learned public of India
and then of Furope, by Dastur Mulla Feroze of Bombay,
whose father Kaus had purchased a manusecript copy of
it in 1778 A.C. at Isphahan. It was first published in
two volumes, in 1818 A.C., by Mulla Feroze. The glos-
sary of difficult and rare words was given by Mulla
Feroze himself, and the English translation was given,
with the help of Mulla Feroze, by Mr. William Erskine,

1. The Desatir.

1 Ibid. p- 111 1. 17.

2 Shea and Troyer give the names of three more.

3 They make a mistake. [t is the second in their list,

4 The Dabistan by Shea and Troyer, Vol. I, Preface, p. XIX
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the then Chief Police Officer of Bombay, who was re-
quested by Sir John Malcolm, the then Governor of
Bombay, to undertake the work. The first volume con-
tains («) the text of the Desatir in its original, in, what
is called, a heavenly language, (b) translation and com-
mentary in Persian, by Sasan V, and (¢c) the above sald
glossary. The second volume contains Hrskine’s trans-

lation.

When Jonathan Duncan. the then Governor of

Bombay, first came to know of i, ho *“ considered himself
as supremecly fortunate in having at length made the
longed-for discovery.?”” Tle requested Mulla Feroze ™ to
ghow it to no person whatever, and, having undertaken
a translation of it, continued to prosecute his work, at
intervals, for several years, intending, on his return to
England, to present it to His Majesty as the most valuable
tribute which he could bring {rom the East”.? But
Duncan died in Bombay, before he could finish
the translation. The discovery of the book 1n Bombay
was made much ot, even by Marquis Hastings, the then
Governor-General ot India, who, during his * public visi-
tation” of the College of Fort William on the 15th July
1816 spoke of it as a * literary curiosity”.s But William
Erskine began his work by setting this book in its
proper position, as a book of no special importance in
throwing any authentic light upon the history and reli-
gion of ancient Persia. The author of the book 1s not
known, but he seems to have been a Mobad or Parsee
priest.
The late Mr. Sheriarji Dadabhai Bharucha, who
1 ‘Iransactions of the Literary Society of Bombay, Voi.w'-'I.i,
p. 363 2 [bid. p. 369, Vide the Desatir (1818 A.C.) I, Preface
p. VIII, The Gujarati Ed. of 1848, Preface p. IX.

3 The Desatir (1818 A.C.) I, Preface p. VI,
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studied the subject of the Desatir thoroughly, nearly a
century aftér the first discussion on it, thus sums up his
views: “ It is erroneous to reckon the Dasatir as one of
the genuine Zoroastrian writings, as it is neither coeval
with the Avesta nor with the writings of the earlier
Sasanian times. It is decidedly a production of still
later tim>s. Although its teaching is professedly antago-
nistic to tho Mosaic, the Christian, the Manichean, the
Mazlakian, and the Muhammadan doctrines, it does not
also wholly agree with all the doctrines of Zoroastrianism.
Its tendency is more towards the Hindu, Buddhistic and
Platonic philosophies. For example, it prohibits the use
of auimal flesh as food, and encourages asceticism, self-
mortification, colibacy, and renouncement of the world. Its
treatment of the dead body by washing it with pure and
rose water, and interring or burning it, is diamotrically
epposed to that of Zioroastrianism, to which all these
methods are repugnant. It also considerably difters
from the Zoroastrian writings in points of chronology,!

1 For an example of the calculation of time by the Dabistan,
which often takes the Desatir as its authorjty, we have the following
figures (Bombay Ed. p. 6,1l 17-22. Shea and ‘l'royer's tranzlation
Vol 1, p. 14) . —

Oue Revolution of the Saturn Q|,:( (&2~ 092 k—g_’ = 1 day (})))
30 days — a month (e, )

» ”

12 months = a year (‘_JL.)

“ ”
()lf )l_}a) ore million years = 1 Fird (:Ji)
(_)\._ )1}) ,» Fard=1 Verd ( J),)
» Vard =1 Mard (AJ‘ )
» Mard=13ad (0lx)
3000 Jad=1 Dad  (513)

2000 Dad =1 Z&d  (13)
Shea and Troyer give the word dad as wdd.
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mythology and history; and its so-called dsmdni, or
celestial language, is decidedly a conventional jargon
composed of later Pahlavi, Persian and Hindi dialects.
The very syntax of the Dasatir betrays it< recent origin.
When we consider all these points we cannot put it in
the category of the reliable orthodcx Zoroastrian wri-

9 1

tings”.

I will quote here, what I have said of the Desatir,
elsewhere?, as giving my views about it: * Now, what
is it, that the Desatir wants to teach us? It is something,
that is Zoroastrian, and something, that is Brahminic and
Buddhistic. It is, to a certain extent, sufeistic in its tea-
chings. It contains the muystic idecas found in Zoroastri-
anism, Brahminism and Buddhism. It is & book of a
certain sect of believers, who, now and then, appear in
different countries, and in difterent ages. and who look
to, what is called, the esoteric side of things. as opposed
to the exoteric, and who look to the mystic side of almost
all religions for their elements of belicf. Erskine’s
estimate of the Desatir is well-nigh correct, when he
says: ‘ Far from regarding the doctrines «f the Desatir
and the historical narrative of the Dabistan as resting on
unexceptionable authority......... I consider the whole of
the peculiar doctrine ascribed to Mahabad and Hoshang as
being borrowed from the mystical doctrines of the Persi-
an Sufis and from the ascetic tenets and practices of the
Yogis and Sanyasis of India, who drew many of their
opmlom from the Vadanti School3.”

I The Dasatir, being a paper prepared for the 'Ienth Interna-
tional Congress of Orientalists held at Geneva in 1801 A.C.; by Sheri.
arji Dadabhai Bharucha (1907), p. 27.

2  Vide my *“ Glimpse into the work of the B. B, Royal Asiatic
Society.” p. 23.

8 ‘'Lransactions of the L’terary Nociety of Bomnbay, Vol. II,
p. 393.
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The word Desatir is plural of dastur ( s5«>), ie., a
rule, a canon, a learned man. The Pers. plural would
be Dasturan. So, some scholars argue, that it cannot
be an old Persian book. Other readings are Destanir
in one manuscript.! The Bombay edition in one place

.gives it as Vasatir ( Jws ).? In this name the 2 (dal)
may have been misread as s (vav). In the Desatir we
read vadan ( 021y ) for dadan (0202 ) and varam (¢oly)
for daram ( ¢o1>).

The Dabistan quotes Desatir as a work of the Sipa-
siang, i.e., ‘‘the adherents of the most ancient religion
of Persia.” As to the time when the Desatir was written,
the Persian translator and commentator of the Desatir is
sald to be Sasan-i- Panjtm, Z.e., the 5th Sassan,® who is
said to have lived in the times of Khusru Parviz. If that
be so, the Persian rendering was in the 7th century A.C.
The original Desatir, in its peculiar language in that case,
must be taken as having been written long before that.
But the linguistic examination of the old language does
not permit us, as pointed out by Mr. Sheriarji Bharucha,
to place it in very olden times.

Mr. Norris speaks of the old language as “nothing
more than ‘ Deri disguised’.”* He also speaks of it as
an invented Jjargon. Sylvestre de Sacy decided against
the antiquity of the book and its language.® William

1 Shea and Troyer’s I'ranslation, Vol. I, pQU,—nl -

2 Bom. Kd. p. 8,1, 11,

3 The 1st Sassan is said to have flourished in the times of
Alexander the Great, i.c., about 323 B.C,

4 The Asiatic Journal for November 1820, Vol. X, pp. 421-430.
The article of Norris is quoted in full by Dastur Kekobad, the suc-
cessor of Mulla Feroze, in his Gujarati Edition of 1848 A.C\, Preface
pp- XLI-XLVIL

b Vide Shea and I'royer’s Dabistan, I Preface p, XXXVI.
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von Schlegel called the language a “ refined forgery.”
I do not think, that the language may be called an inten-
tional forgery. Some mystic writers aim at a kind of
gecrecy in the expression of their doctrines. So, in this.
book also, the author used, what he thought to be a-
mystic dialect made up from the dialects of the difterent
regions, from which he drew his mystic tencts.”

The second known book is Jam-i Kaikhusru. The

~ Persian text of this book was published

kllfl'srlgﬁm"'ha" in 1848 by Sayad Abdul Fattah, urfe Mir

Ashrafally ( g S A1 A Gy aJi rlidlas )

in 1848, at tho instance of the first Sir Jamsetjee

Jejeebhoy, under the title of A PRE g N L

BYEVINNY pr-yeey e il o1 48 53T 3UsKe | Tt also contains

a Gujarati translation bearing the title: ¥s2nd  s¥Q
Hyql W H IR

As to the object for writing this book, the author
Khuda Jui says: ‘‘Several Yazdanians wished from me
(who am) a wine bibler? (a drunkard) and a seeker of
the light of God,> by name Khuda Jui Namdar, that I
may write a commentary upon the revelations (mushg-
hadat) of the king or leader of the philosophers of the
¢ I<hragqi Sect’ (i.e., the Tlluminati), who is Azar Kaiwan.”
Khuda Jui accepted the request. As one of those, who
requested him to write the book, was Kalkhusru, son of
Kaiwan, he named (=5l s~5¢) the book Jam-i-Kaikhusru.

\ Ihid p. XLV.
2 17ide my ¢ Glimpse into the work of the B.B.R.AS,” p. 25,

3 Makashafat, ¢ revelations, ecstasies, ecstatic contcmplations
of (iod.”

4 u“’j o>k, lit., a drinker of wine. llere, the word wine is used
in the Sufistic sense of ¢« divine knowledge

) )l,il ¢ Bazam. in Arabic, means ‘¢ biting with the front teeth,
milking with the forefinger, stealing a garment” (Steingass). 'The
word in a Sufistic sense mea s ‘ a reeker of knowledge’.
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The mention of the name of Kaiwan here, as:ithe
father of Kaikhusru who was a leading man, after Dastur
Azar Kaiwan of the Ishraqi sect, to which Dastur Azar
Kaiwan belonged, had led some, for example, Dastur
Edalji D. Sanjana, to mistake him to be the son of Das-
tur Azar Kaiwan. But this Kaiwan and Azar Kaiwan
are difterent persons. The book consists of 4 gushasbs
( __,....:._(), t.e., Splendour or Light. The first gushasb is
on visions or dreams (ruy4 b35). The second is on hidden
or mystic subjects ( —£ <Jl> ). The third is on the con-
dition of recovering from ecstatic conditions ( s# &I ).
And the fourth is on drawing out one’s soul from the
body (). The first gushash is divided into 11 farugs
( £3,) or Lights. Though this work is written by Azar
Kaiwan’s disciple, Khuda Juli, it may be taken as contain-
ing a writing of \zar Kaiwan himself, bccause, 1t is a
commentary on a work of Azar Kaiwan. The book there-
fore is ordinarily known as Makashafat-i- Kaiwan (sl
OlsS ), ie., Rovelations of Kaiwan. The author of the
book was, as said above, Mobad Khuda Jui (S 145),
i.e., one in search of (God. The text, which the English
translators ot the Dabistan have followed, gives the name
-as Khuda JAl, (i.e., the place of God or one who makes God
hig place). But, the name Khuda Jui scems to be more
significant. The Bombay edition gives it as Khuda Jui.
Not only that, but the Persian text of tho book itself,
which, Shea and Troyer, as they themselves seem to
say!, had not seen, also gives the name as Khuda Jui.2

The Sharistan is spoken of in the Dabistan as Sha-
3. The Sharistgn, Tistan-i-Danesh va  Gulistan-i-Binash,
(¢.e., City of Wisdom and Garden of
1 Vol. I, Preface p. XIX. o o

2 The Bombay Ld. of Abdul Fattah (184y), Vide Persian title~
page 1. 33 Vide also 18t page of Pers. preface 1. 9,
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Sight). It is the same as the Sharistan, ordinarily known
as the Sharistan-i.Chehar Chaman (ie., the City of
Four Gardens).! It also issaid to have been written
by Farzaneh Behram bin Farhad Aspandiyar Parsi

(=il Sbaziul 3l i o ¢l 1), The author, with some others,

had Farzaneh (¢13%) prefixed to his name as a title. The
author? was a well known disciple of Azar Kaiwan. Hae
traced his descent from Godrez Keshwad, the Prime
Minister of Kaikhusru. The proper old Pahlavi form of

Sharistan3 is s<r1me-u Shatrostan. The proper Persian

form would be Shehrastan (ol _¢> ). The author was a

1 Manuscript of the Mulla Feroze Library, presented by Bai
Shirinb u, the widow of Mr, Merwanji Khodabakhsh (Catalogue by
Edward Rehatzek, VI, 56, p, 204, folio 2a, 1. 13. The Mulla Feroze
Library has a manuscript of the version, not u full translation, of this
work by Dastur Edulji Darabji Rustomji Sanjana, in, what he called,
the Hindi, i.c,, Gujarati language, It is a free version with comments,
here and there, of the translator (€Ag 2sd o{ld AR €104 flq
3aH oli4 Q.@?l'ﬂ. a5 {l'MQ}l)‘ The Ms. of the version has, in all, 548
folios, i.e., 1096 pages, written in a beautiful Gujarati hand. It was
presented to the Library in 19114, by the late Mr. Jamshedjee Bomanjee
Wadia, a Trustee of the Wadia Fire Temple, of which the translator
was the Dastur, 'I'he Library has another Ms. in Persian dated roz-
19, malk 3 year 1179, written at the direction of Khodabax Meherban
of Yazd (The ahove catalogue, ibid. No. 57, vide f. 251a for the date).

2 For au account of the author as given in the Dabistan, yide
below,

3 A lithographed text is published in Bombay in (Yazdazardi)
1223, 7.e., 1851 A.C., by Shiavakhsh ibn Horinuzdiyar Yazdani Irani,
p- 664, 1. 12, Its title runs thus, as given in English: * Sharistan-i
Chehar Chaman by Furzane Behram bin Furhad, published by Behdin
Shiavux bin Hormuzdyar Irani, Bombay. Lithographed at Dadoomiya’a
Press,in the year of Zoroaster 2243, Yezdjerd 1223, A.D, 1854,” p. 1,
This title page is preceded by 6 prefatory pages in Persian, wherein.
the publisher says (p. 5, 1. 14) that he was helped by Mr. Manockji
Sorabji Ashuran (Ashburner),
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learned Zoroastrian, versed in Arabic also. He quotes
from the Koran also.l

The work has four chamans. By chaman or gar-

The four chq- den, the author means a division. The
mans  of the first chaman treats of Creation. The
Sharist4n. . .

second treats of the Kayanian kings
and other miscellancous advices. The third chaman
treats of the Askanians and the Sassanians. The fourth
chaman is said to have treated of Azar Kaiwan and
of his ancestors and of their mystic practices. But, it
(the fourth chaman) does not exist, because the Dabistan
itself is supposed to form the fourth chaman. Dastur
Edalji D. Sanjana says :—“Q % 244 3 az'@ 3¢Al B 244
Y AHA By A4l Mg A FAotil disgHidl  §dIR ARy
g BE @ RWA 2N GAAUE AU AW D 3
A% AU A AN Faer B wa A st adi deg
Al Horgul MIMIE B Ml Al B dld YEld Mg B.’2
Dastur Edalji says, in this passage, that, out of the
four chamans, only three exist. The fourth does not
exist at all, but he had heard it from his teacher (ustad),
Rustamji, that the Dabistan itself formed the fourth
chaman and that it was all according to the Hindu
religion. His teacher was his grand-father Rustumji,
a learned Dastur of his time.

This seems to be a very important statement, and it
seems to lead to the solution of the question, as to who the
author of the Dabistan was. It seems to say, that Farzaneh
Behram was the author of the Dabistan. But, in that case,
one may say: ° How can then Farzaneh Behram speak
of himself, in the Dabistan, in the list of Azar Kaiwan’s
disciples, in the third person ?’’ But we must not judge
of olden authors and of their old ways of writing by
our present standard.

1 Bombay Ed.p. 3,1 2. Dastur Edalji Sanjana's version, fol.
3a, L. 15, 2 TFolio 6b, 1, 16, of Dastur Edalji's version.
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Zardasht Afshar (oW1 c25)5) was .written by
Mobad Sarosh ibn Kaiwan ibn Kamgar
OB ol olsS ot Fam 4 )t This
book, with two other books on similar subjects, was pub-
lished in the Durbin Press of Bombay, at the instance
of the first Sir Jamsetjee Jejeebhoy.?2 Then, Sir Jam-
setjee got it translated, by Mobad Dossabhai Sohrabji
Munshi, and published in 1#48 at the Jam-i-Jamshed
Press. The other two Persian treatises, published and
translatediwith this, are Khishtab and Zindeh-rod. The
Gujarati translation bears the name, “ ¥aiil RAci 33U
AR UL 9488 e’ The book was published by the Sir
Jamsetjee Jejeebhoy Translation Fund.? AsT have not
eome across the original Persian. T will say here a few
words about it, on the authority of the above Gujarati
version. According to the translation, the author blesses,
among others, one Kaikhusru Asfandiyar : 203 o¥ didl
SHH IAUAR AALAANIR, B o §¥ A 241003 s2ediddl WZL P d GUR
(e38) €odt. Here he speaks of Kaikhusru, as the son of Azar
Kaiwan. This ig, as pointed out by me above, a mistalke,

4. Zardasht Afshdr.

The author says that Azar Kaiwan himself named it as
“Zar-i-dasht Afshar,”” and adds in a foot-note, that Zar-i-
Dasht Afshar wasa certain gold (zar) in the treasury of
Khusru Purviz (d 25 oddg” U & WL YRAVAL  Woddinl
gg A Al Wi A &g 2Ad A A @l Yidl eidida
2Algal gal adl vdadl dl)

Thus, it was a kind of mallcable gold that scems
1 Bom. Ed. p. 261, 1. 27 ; p. 37, 1. 6.
.2 Vide RUAIG-v35AA ARAWI adl 4R UE, by Mobad
Dossabhai Sorabji Munshi (1848), p. 11. 1 have not come across
its Persian text. '

8 Vide my GuJaratx History of the Darsi Punchayat Vol, 1I,
p. 827, 4 P. 2 of the second part of the Gujarati book.
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'to have .given its name to the book! So, if we
accept the significance, the word Daght, in the words
Dasht Afshar may perhaps be Persian Dasht ( =25 ),
mea.mng “dry musk ”?, and afshar (Ol&1) may mean
“gqueczing out”. But the significance seems to be
doubtful. The English translators of the Dabistan mean
by Zardasht Afshar, *the companion (afshar) of
Zardusht ”. But, on looking to the contents of the book,
as given in tho Gujarati work, I donot find any reason
.or ground to associate it with Zardusht or Zoroaster. The
work is divided into 87 parts called Qual, ¢ e., words.

v
AZAR KAIWAN.

Now I will give some particulars ahout Azar Kaiwan
and his disciples as mainly collected from the Dabistan,
According to the Dabistan2, Azar Kaiwan was the
chiel ( ~ ) of the modern or the last (o2~ ) Abadian
or Azar Hushangign sect (o f).

Hisascending genealogy was as follows : Azar Kaiwan
—Azar Gushasb—Azar Zardusht—Azar
Barzin—Azar Kharin—Azar Ain ( o;:T J—
Azar Behram—Azar Nash— Azar Mehtar
—the younger (%) Azar Sassan, called the bth Sassan
—the elder Azar Sassan?®, called the 4th Sassan—the young
Azar Sassan, called the 3rd Azar Sassan—elder Azar
Sassa.n lmown ag the 2nd Saman-—~bhe (Freat \J J-) Azar

Azar Kuaiwan’s
Pedigree.

1 For a towel made of such gold in the I;reasury of Khusru
Parvig, vide my paper * Fighteen remarkable Things or Kvents of the
Reign of Khusru Parviz (Chosroes [I) of Persia 7 (Jour. B.B.R.A.S.,
Vol. IT (New Series), No. 2, p. 124. Vide my Asiatic Papers, Part 1V,

ip. 32). 2 2nd Nazar, Bombay Ed,, p. 29, I. 8.
3 The word 2} in the Bombay ed. p. 29, L. 10, is a mistake for

ok
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Sassan, called the 1st Azar Sassan—young (2,5 ) Darab—-
old Darab—Bahman—Asfandiyar—Gustasp— Luhrasp—
Arvand — Kai Nashin — Kaikobad — Zab — Nodar — Mino-
chehr—Irach of the descent from Faridun—Abtin of the
descent from Jamshed—Tehmuras—I{ushang—Sismak
—Kayomars—Yasan Ajam of the descent from Yasan—
Shai Mahbal of tho descent from Shai Kaliv—Jai Alad
of the descent from Jai Afram—Abad Azad of the
descent from Meh Abad, who had appeared and become
resplendent in the beginning of the great cycle
o)
The mother of Azar Kaiwan was Shirin, the daugh-

ter of Humayun Nami2, who was descended from Khusru,
the Just (Dadgar) Noshirwan.

It is said that, from his very fifth year, Azar Kaiwan
Amr  Kaiwaws Le@en having less food and sleep. We
Mysictom ™l rend s g 31 95 3 3 46k 01,8 AT

Beslyy Solds b 3 SosF ,; ‘_,«(’L', i.e.,.
Azar Kaiwan, with eternal help and divine strength,
tonk to less eating and wakefulness, from his age of five.
He reduced his food to the weight of one diram
(&39¢22)6, For 28 years, he sat in Khum ( e ¢ 9537,
1 Bombay Ed. p. 29, I, 16. Shea and Troyer, Vol.“I, pp. 87_-E
2 Nami iay be an adjective, i.e,, the well.known,
3 Auali, cternity. 4 Ta’yid, help.
5 Bom, Ed. p. 99, 1, 18, 6 Ibid, 1. 20,
7 Ibul. ], 22. Shea and 'I'royer trauslate as * the abode in Khum,”
88 if Khuin was the name of a place; but ihune here is & common noun,
meaning a jar. In my copy of the Bombay lithographic edition
(p. 29, 1. 22) a reader has propeily put down the meaning in Gujarati
#8 A4, i.e, an earthen pot, Such postures formed a rule for those
who practised ridzat, The word seems to have been miswritten

88 o4& in place of o . This story of Azar Kaiwan living in a khum ot
jar reminds us of the story of Parshadgd Khambydn of the Bundchesh
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In hig later days, he came to India from Iran, and re-
mained here for some time in the city of Patna ( <3 ).
He died there in 1027 Hijri, i.e., 1617-18 A.C. He lived
for 85 years and always practised rigzat.

The Dabistan then gives some further particulars on
Azar  Kaiwan's the authority of the Sharistan of Far-
extraordinary po-  zaneh Behram (¢l 41, olwsls ), Tt
wers. says that Azar Kaiwan from the very
beginning « &= 3), i.e., boyhood, sought knowledge.
So, the great philosophers ( S ghle ) of Yunan, Hind
and Pars (Greece, India and Persia) appeared to him,
in dreams (khab), and instructed him with all kinds of
knowledge. Once, when he was at Madresseh (school), he
answered there all questions and solved all difficulties.
So, he wax named Zu-l-ulm (¢sldisd), e, Master of
Sciences. According to the Dabistan, Sayyad Hasan Shirazi
( S5 == 4w ) a learned pious man, tells the follow-
ing story about Azar Kaiwan : Once, two followers of
Sufism (¢y$s~2+) met Azar Kaiwan, and discussed with him
some quostions as oppositionists (.\:..if e ekl OKraly)
and did not treat him well with respect. Their teacher,
one night, saw in dream the Prophet, who asked him to
tell his disciples that Azar Kaiwan! isa man perfect in,

divine knowledge (4. s Ja ). The Holy Prophot
said many words of praise for Azar Kaiwan and asked
the teacher to see him personally. Sayyad Hasan says
that the murshid, i.e., the teacher, repeated in his ecstacy
( S) several times the above mentioned panegyric
( U=k« ), uttered by the Prophet, and that he put that
down in wrltlng On bemg free from hls sleep of ecsta.oy

(Chap XXIX 5 , the Fradhakhsti Khunbya of ‘the Farvardin Yasht
138, Vide my Bundehesh, pp. 146-147) who was believed to have
been brought up in a khum,

1 Shea and Troyer here give the name as Ali Kaiwan, but the
Bombay kd, (p. 30, . 15) gives the name correctly as Azar Kaiwan,
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( $29% <ly>), the teacher awoke ( =51 ) the Sayyad and
inquired, as to who Azar Kaiwan in the city was, before
whom the Prophet had asked him to go. The Sayyad said
that since some time past, he had come from Istakhar
( &la~1). The teacher asked the Sayyad to take him to
Azar Kaiwan. But the Sayyad did not know where he
lived. However, both started to find him out. When
they proceeded a little, Farhad ( 2183 ), a disciple of Azar
Kaiwan, met them and sald, that Azar Kaiwan wanted
them and that he had sent him, to show them the way.
When they went to Azar Kaiwan, the teacher had
thought of first saluting him ; but before he could do so,
Azar Kaiwan saluted him in Persian and began to con-
verse in Arabic. They were surprised (%l s3). The
teacher then described his dream to Azar Kaiwan who
asked him to keep the matter secret ( AiKie s 315 & 5103, ),
The teacher, on going home, directed his two disciples
to be respecttul to Azar Kaiwan.

According to the Sharistan of Karzaneh Behram,
Azar Kaiwan did not mix with people other than his dis-
ciples. He had the power of romoving his soul (Ols0)
from his body ( ¢&¥ ) and of re-entering it. e forbade
eating flesh and killing living animals and injuring ani-
mals (02530 J1ale 5 525 S5l 5 o2, i)

Azar Kaiwan advised (a) that the beliefs of his scct
may be kept secret, (b) that one must stick to his
own faith? (cwlys &1 0:1-(‘ Un,sl-\; & Floage ), and
(c) that the knowledge of perishable thing is no knowledge
(e oo ma J 5 2 ).

1 Bom, Ed, p. 32.1. 9.

2 Ibid p.32,1.17. 3 Ibid. 119,
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At one time, one expressed surprise to Azar Kaiwan

His viewsin rela. _fOF the fact, that the Shiahites (2 o)

tion to the destruc- opposed men like the great (akbar)
tion of the Fire- - ..
temples of [ran and  truthful ( - i G &)l and the great

the Shiah sect. e s e s
¢ Shial ec justiciary? (H”l 09,%) and the master
of the two lights (c2os¥155)® who had made great

attempts ( Sty L) for the good of the people. Azar
Kaiwan said that the generality of people are carried
away by time and place against the cause of the truth of

belief (ol2f oaf Gy K6 5 ol bS5 ¢ )% Tho
above great men destroyed the Fire-temples ( & 45T )

and the ancient faith (J:\ ¢z ) of the Iranians. So, the
Iranians, who all have adopted the Shiah faith, have

always been cherishing revolt and envy (4« 3 av)
against them.5

1 This is a reference to Abou Bakar, who was called the truthful,
because he is said to have ¢ attestcd the miracle of the Prophet's
ascension to heaven” (Shea p. 99). Shea and Troyer are wrong iu
taking the word “akbar” to be a proper noun for the great Indian
ruler Akbar. It is not correct to suy of hun that he was one of
those who destroyed Fire-temples, Onthe coutrary, he is said to have
founded one in his palace. The other two great personages referred
to are Omar and Osman,

2 Faruq {3 9)B) Discoverer, “Surname of Omar (as discriminating
between truth and falsehood, at an early stage of Islam or as waking
orthodoxy distinet from, i.e., triumphant ever, infidelity) 7 (Steingass).

3 Zu-n-nurain=Master of two lights <« Name of the Caliph
Osman {as having married two daughters of Mohommad)” (Steingass .

4 Bom. Ed. p. 33,1, 2.

5 What is meaunt seems to be this: “The above great personages
destroyed the Fire-temples and the religion of the ancient Lravians,
So, the later Iranians, who had adopted the Shiah faith, which con- |
tained elements of the ancient Zoroastrian faith, did not forget this
injury done to the faith of their forefathers who were all Zoroastiians,
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The date of the death of Azar Kaiwan, as given by
difterent authors, difters. The Bombay
Katwaws deatl - Bition of 1262 Hijri (1846 A.C.) gives
it a8 1027 (=i 5wt 3 HI0A) 2., 1617-181,
The Gujarati translator of the Dabistan, Mobad Far-
dunji Marzban gives the Hijri year 1027 (i.e., 1618 A.C.).
Dastur Edalji Dorabji Sanjana, in the introductory por-
tion of his Gujarati version of the Sharistan-i-Chahar
Chaman, gives the year as 1018 Hijri (1609 A.C.). He
says 18wd “ AW $AA14 AR 1012 oy Qedl A UHT UVIALD 7,
He does not give his authority for this Hijri year 1018 (i.e.,
1609 A.C.). Mr. Bomanji B. Patel in his Parsee Prakash
(Vol. 1, p. 10) gives the year of the death as 1614 A.C.
on the authority of a copy (p. 209) of the Dabistan publi-
shed in 1262 Hijri in Lachman Press of Bombay. Thus, we
are given three dates of his death, viz., A.C. 160%), 1614 and
1618. I think that we must take the date, as given in the
text of the Dabistan, wviz., 1027 Hijri (i.e., 1618 A.C.) as
the correct date.

Azar Kaiwan died at the age of 854 J g akzs)

Date of his arri. 2( o Jif» S, te., for 85 years, he re-
val in India, mained united with the elements of the
body (lit. was element faced). So, he

must have been born in about (1618 —85) 1533. From his
age of byears he began to show the tendencies of a recluse

and th;—refore, now and then, revolted.” This is a reference to the
generally accepted belief, that the Shiabs of Iran, though they
accepted the new religion of the great Mahomedan prophet, under the
stress of circumstances, they have not forgotten, that, after all, they
were the progeny of the ancient Zoroastrians, whose Fire-temples
and faith were destroyed by the early Arab conquerors,

1L The translators, Shea and Troyer, give the correspounding year
as 1673 A.C,, whizh is evidently a mistake.

2 Bombay. Iid, p. 30, 1. 3,
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and amystic (<315 2 31as 2 5055 & (Slu z3 51)1and ate
only one diram? weight of food (4=, &)y ¢22 @L )3
He sat in a jar for 28 years (=wii S ool cie yeuwa)
So, if we take it that he began passing his time in a jar®
from the above very early age of 5, he must have conti-~
nued sitting in this way till the age of (5 plus 28) 33 years,
t.e., upto (1533 plus 33) 1566 A.C. Then he is said to have
come to India in later days (330 o= % )S. The words
baz pasin, i.e., later, are rather vague. But, we must take
the words in the sense of “ long afterwards’’, say, about
156 or 20 years after his leaving off his close retirement.
-So, we may take it, that he came to India, some time about
1681 to 1685 A.C, t.e., about the 40th year of the life of
Akbar, who died in 1605. So, what Mobad Dossabhai
Sorabji Munshi says, in the preface (p. 6) of his Gujarati
translation of Ketab-i-Khestab Zardasht Afshar and
Zindehrud’, that he came to Patna in the time of Akbar
Is correct.

1 7hid. p. 29,1, 18,
2 A diram, according to Steingass, corresponds toa Greek
Drachma, which, according to Webster, is 2 dwt. 7 grains, i.e., 5d graing
Mobad Fardunji Murzban, in his translation of the Dabistan (1st Ed.
-published on 25th December 1805, p. 172), gives the weight as that
of 48 grains of barley (¥¢ ALl ovd BRI P VAL @dli),
3 Ibid. p. 29,1, 20. 4 Ibid 1. 22.

5 Shea and ‘froyer take (.>' khum to be a town. This seems to
‘be a wistake. Fardunji Marzban very properly translated 20t o3
"o, i.c., dark narrow place (st Ed., p. 173).

6 Bom. Ed.p 29, I, 22.

7 AL WSALE 24503 AlGAl PAAHT Y2l Al Agrui
202 ¢t GUR VLA~ Te2Ud HLAR AL 29426 38 Leve SuAl
i, %), Of these three books, the ICheshtib is said to be a translation,
in the Persian of the time, by Mobad Sarosh, a disciple of Agzar
Kaiwan. The original was written by one Hakim Khas!&" in the time of
XKhusru Purviz. 1t was also known as Garzan-i-Danesh (u:'l; dv}f)
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Mr. B. B. Patel, in his Parsi Prakish (Vol.1, p. 10),.
Azar  Kaiwan speaks of Azar Kaiwan as a Dastar. We
spoken of as a have not the authority of the Dabistan
Dastur by later o the Sharistan-i-Chehar Chaman to
speak of him as such. But Mobad Fardun-
ji Marzban, in his translation of the Dabistan, began spea~
king of him as Dastur (sUgR €wd AR 3did, i.e., Dastur
pious Azar-i-Kaiwan).! Then others followed suit.

Some later writers speak of Azar Kaiwan having a

. son. Tt looks strange, that a mystic

a‘:ﬁ:f tar Kaivan  jike him, who had mystic tendencies
from the age of five, and who is said

to have confined himsolf in a narrow congested place,
and who had retired from the world for 28 years, should
have a son. So, I will say here a few words on this
subject. It seems, that the name of a person, named Kai-
khusru having been montioned as the son of Kaiwan

(ot ,f ol 9,55 ). has led some Parsi writers to commit
the mistake of speaking of there being a son of Azar Kai-

wan. Khuda Jui, the son of Namdar ( o4l ool Sy 145)2,

i~ the Crown of Wisdom. The author of the first book, Khastib was
a disciple of the Hth Sassan. The second book, Zardasht Afshar, is
said to have been translated by Dadpai bin Mobad Hosh Ayin  Origi-
nally, it was wiitten by one Hash.gni aud it was called Azar (Goshasp.
According to the Dabistan, the later version was by a disciple of Azar
Kaiwan, viz,, Mobad Sarosh bin Kaiwan bin Kamgar, whose pedigree
went to Zoroaster. The third book, Zindeh Rod, was also rendered into
the then Persian by the above unamed Dadpai. Its original name was
Chaswmah.i-Zindagi, It was originally written in the reign of Khusru
Purviz by a sage named Zindeh Azarm (v/de pp, 5-7 of the preface of
Mobad Dossabhai 8. Munshi’s Khestdb, etc.).

1 Vide his translation of the Dabistan, pp. 169 ff,

2 The Persian text of the work of Sayad Abdul Fattah, p, 2, 1. 6.
The title of the book is * HyAA  sAAd YAl AN IVu3.

s AUEL Fdl 6% R AU A Y2l reve, ”
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who was a disciple of Azar Kaiwan, had, as said above,.
written a work named Jam-i-Kaikhusru. It was on.the
subject of the revelations ( <lisa ) or ecstacies of Azar
Kaiwan.! He named it Jam-i-Kaikhusru because one
Kaikhusru ibn Kaiwan had desired him to write it.2
The Gujarati translator writes: “@UMN YuAHA sl
WG AR AvR AN HRAAHT A AT 33
AUl edl. ASN I $o sl s vsiB S
AHEIR  LAAT ARE vl ¢l A A Zawg A1t oA
WU WG &8

It seerns that the above name, Kaikhusru ibn Kaiwan,
led some subscquent writers to take 1it, that this
Kaikhusru was the son of Dastur Azar Kaiwan. We
read in the Gujarati translation of the Khestab: 3t
Wrwrtdl WA A4 dol Al 203l ABAL 5153 s
€7 AR FalAAL Hal THUZ HAFAAR AHed §3HI{G",, . 074
Here we see that this author, Mobad Dossabhai Munshi,
has mistaken the name Kaiwan of the Jam-i-Kaikhusru
to be Azar Kaiwan. Here, the important words are
“ Kaikhusru Ashfandyar, the son of Azar Kaiwan”. Now,
it this Kaikhusru was the son of Azar Kaiwan, how can
his name be mentioned as “ Kaikhusru Asfandiyar”, ie.,
Kaikhusru, son of Asfandiyar. Mobad Dossabhai Munshi
has inadvertently committed the mistake of calling him.
the son (B21) of Azar Kaiwan.

The same (ranslator has committed a similar mistake
in his translation of the Zardasht Afshar. He writes:
Sl ordltdl SHIM TUAI HAF AR I ¢¥RA YR L3

1 Jbid. p. 1 of t[wj"e;siva.u Dibﬁchéh ot théauth(;' o

2 Ibid, p. 3,1 4.

3 P.3 of the Gujarati translation of the Jam.i-Kaikhusru, pub.
lished by Munshi Abdul Fattah at the instance of the 1st Sir
Jamsetjee,

4 A Auciot €U ALAR dU 4R s by Mobad
Doesabhai S Munshi, 1848. P, 2 of the second batch of pages.
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a4l W2 3.”1  He has again repeated the same mistake
in his translation of the Zindeh-rud (»-%¢ €) where he
says: “ TUARL AU AT T o ¢ “AIvR 53l H21Y1,*2

Dastur Edalji Sanjana also erroneously infers from
.a passage of the Sharistan (Text. p. 3, 1. 11) that he had
a son. He writes in his version: * Zaiidi sld«lz ALAR
530dd BgUH B 4RELE UIRAM AW B & B 3ot adddleil vl
Aol A P @ AR ARY Bl 3 FUARL AL B gov-
A @ FUAAl B2 B A gHAL UiaAl vyl 421 Ul uR
AN R Ysdl el AgA AT Al 4w B Zawe
st Al Aonra W Ad 8.7 (£.4 ).

The Persian text speaks of Kaikhusru as 513 ¢4%
PYE I g ([lﬁ, i.e., born of a lord, the noble learned
Kaikhusru. But Dastur Edalji has taken “Makhdum-
zadeh” as “son of Lord Azar Kaiwan,” though Azar
Kaiwan’s name is not mentioned. His manuscript
translation of the Sharistan bears no colophon. So, we
are not in a position to say, whether he followed Trvad
Dossabhai Munshi or Ervad Dossabhal Munshi followed
him. Under all these circumstances, we muv~t conclude
that 1t is not the case that Azar Kaiwan who vas inclined
trom childhood to a quiet meditative mystic way of life,
was married and that he had a son named Kaikhusru.
The writer, Ervad Dossabhai, seems to have 'eon misled
by a similarity of names.

V1
THE DISCIPLES OF AZAR KAIWAN.

The school of Azar Kaiwan’s disciples -ontained,

The School of both, much learned and lvss learned,
g&:g:m Kaiwaw’s  Sufists. Some scem to be simply experi-
' menting mystics, Z.e., those who seemed

1 11;5:2; the third batch of pageé{p. 2‘.- -

2 Ibid. the fourth batch of pages, p. 1.
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‘to observe certain practices without resorting much to
‘the study of dootrines; and some were doctrinaires,
i.e., those who rosorted more to doctrines than to obser-
vances. Some of these were authors of learned works—
learned from the point of view of dialecties and theology.
One or two seem to be ordinary disciples, inasmuch as
they did not even abstain from meat diet and carried on
commerce.

Azar Kaiwan had a number of disciples, Zoroastrian
and ncn-Zoroastrian. Some had come with him from
Persia. One Zoroastrian had gone from Surat to meet him
at Patna. The Dabistan has spoken in some details,
more or less, of 13 principal Zoroastrian disciples.
Among the non-Zoroastrian disciples, 7 were Mahome-
dans, 2 Jews, 1 Christian, and 1 Brahmin. I give below
a list of his 13 Zoroastrian disciples and will then give
a brief account of cach of them.

Out of the number of disciplos whom Azar Kaiwan

A list of the had, the author of the Dabistan! had

‘&:f;‘:ﬂ of Az 1het some personally in Kashimir,

I. Zoroastrian Disciples.
TFarzaneh Kharrad (21~ <15, Bom. Ed. p. 34).
Farzaneh Farshidward (3,348 1)),
Farzaneh Kheradmand ( 4> 415 p. 35).
Farzaneh Behram ( ¢l ¢ «13,8 ).
Mobad Hushyar of Surat ( )l&® & 4 p. 36).
Another Mobad Hushiyar ( oLy 4 s p, 37).
Mobad Sarosh (s = 4 s p. 37).
Khuda Jui ( $a= 14+ p. 39.)

Farzaneh Behram the younger ( S8 ¢l 615,
p. 40).

1 Bomw, Ed. pp. 34 et seqs Shea and Troyer, Vol. I, pp, 105 et seq.
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Mobad Parastar ( ok 4194 p. 40.)
Mobad Peshkar ()K-f-y. 4 g4, 41))

12. Shidush (34> p. 41).
Then, on the authority of Mobad Khurshid, the

writer of Bazamgah (‘K‘J‘: ), the Dabistan names the
following twelve without giving any particulars about
them,! and says that they all ate food under ten dirams
in weight :—

1.

10.
11.
12.

B S R A el

Ardeshir ( 2=)1),
Kharrad (21~ ).
Shiruyeh ( «s.* ).
Kheradmand ( 4235 ),
Farhad (2le_s),

Sohrab (<= ).
Azadeh ( ul)T),

Bizan (&3 ).
Asfandiyar ( obau.t),
Farshidward ( 209453 ).
Bahman ( ¢rve ).
Rustam ( = ).

II. Non-Zoroastrian Disciples.

The following were the non-Zoroastrian disciples of
Azar Kaiwan :—

1.
2.
3.

Mahamad Ali Shirazi2 ( $3l> Jo 47 ).
Mahamad S'ayid Isphahanid ( jlel dum oF ).
‘Ashfir Beg Qaramanlu.® ( bl 3 s ys2le ),

1 Bom. Ed. p. 39, 1. 13.ff. Shea and Troyer, I, p. 119.
2 Bom. Ed. of the Dabistan, p. 43,1 21. Shea and Troyer. 1.

P 132,

3 Ibid.p. 44,1 5. 4 Ibid.1.11
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4. Mahmud Beg Tamin! ( ¢ <5 557 ),

5. Musa (a Jew)?2 ( =9 ).

6. Harun (a Jew)3 (o),

7. Antun Bashuyeh Vavarj (gJsls «s& 09l)

(a Portuguese ﬂ-—ﬁj), who ran after the religion
of the Christiang,*

8. Ram Bhat (e rb), a learned Hindu Brahmin of
Benaras (ool «al )5

9. Mir-abu-1-Quasam Fandarski ( }’) A3 qulill 1§ )
who was a sun worshipper ( S il )
10. Mehrab? (<l g ).
11. Mah-gb ( <7 ole ), & younger brother of Mehrgb.
I will now give a few particulars about these disciples
-of Azar Kaiwan. I will speak at first of—

(1) The Zoroastrian disciples, and then of
(2) The non-Zoroastrian disciples.

1. A brief account of the Zoroastrian Disciples
of Azar Kaiwan.

He had descended from the family of Mahbud!®
1. Farzaneh Wwho was the Khan Salar (LYl o)1t

Kharrad.o of Noshirwan. He was killed through
1 Bom. Bd. p. 45, 1.2 2 Ibide1.10. 3 Ibid.1.10
1 fbid. ). 1. 5 Ibid.p.46,1.8. 6 Jhid. 1. 22.

7 Ibid.p. 47,1, 13, 8 [Ibid.p.48, L. 1. 9 Ibid.p. 34,1 09.

10 'The Bombay edition gives the name as Mehbul which séems
to be a mistake, because we know that Noshirwan had a courtier of
the name of Mahbud.

11 Khén sildr lit. means, the chief of the house. We know from
Firdous: that Mahb(d was the Dastur (),:...:) of the King. He was
also his treasurer (ganjdr) (M. Mohl’s sinall ed. Vol, VI, p. 232. Kutar
Brothers’ Gujarati Ed. Vol. VIII, p. 264. Warner Brothers’ ed. VII,
p. 319. Dastur Minochehr’s ed. [V, p, 58, Macan’s Calcutta Ed, IV,
p. 1679.) ' '
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the magic (jadu) of a Jew and the machinations of the:
(royal) door-keeper (== )1 He first met Azar Kaiwan
in & market of Shiraz. He had practised ridzat for
soveral years. One of his miraculous exploits mentioned:
by Farzaneh Khushi (& 415,9) in his Bazam-gah?
was this: Once Kharrad met Ardeshir, a descendant of
Ardeshir Babegan, who (Ardeshir) was a disciple of
Azar Kaiwan. Both attacked each other. Whenever
Ardeshir aimed a blow with a sword, Xarrad turned:
himself into a stone and the sword broke. He died in
1029 Hijri (é.e., 1620 A.C.).
Farshidward was a Parsi Dehkan (chief villager). He
was descended from Farzaneh Shihdush,
Fa;i‘hi dl‘;v::dﬁ.“ €M g disciple of the fifth Sassan. He also had
met Azar Kaiwan in the above said place,
i.e., in the bazar of Shiraz, and become his disciple. As re-
lated by Khushi, he also fought once with Bahman. Both
attacked each other with weapons but they saved them-
selves by dexterous movements. They used muskets and
guns ( K and ds% ) against one another so dexter-
ously, that the shot of one struck against the shot of
another and both remained safe. He died in 1029 Hijri
(t.e., 1619 A.C)).
Kheradmand had descended from Sam Nariman. He
Joined Zul ‘Altm® (.., Azar Kaiwan),
3. Farzaneh . or . .
Kheradmands, and performed riazat. According to
Khushi, when he once met Rustam who

1 The story, as given in the Shah.nameh, describes, how an
evil eye of a Jew poisoned the milk of the King and how Mahbud’s
sons died by drinking the milk poisoned by evil eye,

2 Shea and Toyer give the name as Bagam Gah.i-Durveshin.

3 The Bombay Kdition gives this name itself ag Ardeshir Behjar
but that seems to be a mistake and the text which Shea and Troyer
have followed seems to be correct. 4 Ibid. p. 34, 1. 16.

"5 Ibid, p. 35, 1. 2. 6 Lit. Master of Learning,
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had descended from Behramgore and who was one of the:
great disciples of Azar Kaiwan, he turned himself into &
serpent and emitted flames to such an extent that a large
(Aws) chinde ( JV% ! aplane tree) was burnt. Three
months after Bahman’s death, Kheradmand resumed his
original condition.? The following miracles of these men
are related. (¢) They hid the sun ( 25ty »..J«iT ), t.e., stop-
ped his light; (b)made the sun appear at night; (c) made
the stars shine at day; (d) walked over water; (¢) made
trees give fruit out of season; (/) made dry trees green;

(g) caused trees to bow down (2yx); (k) showed
themselves like a lightning ( 3 ); (¢) took different
forms of animals; (j ) made themsclves invisible to others
(k) assumed different forms. All these wonders are refer-
red to in the Bazam-Gah-i-Darwish ( _1,2) of Khushi
The author { «t,51) of the Dabistan says that he himself
had seen at Patna, these four holy men (°->|jT), viz.,.
Kharrad, Farshidward, Bahman, and Kheradmand, who
all blessed him.
Farzaneh Behram, son of Farhad, was descended
X from Goudarz Keshwad®. He joined
B:‘l'uilifza”“ Azar Kaiwan, not in Persia, but in
Patna. He came from Shiraz. He was
versed in Dialectics ( >lik), the science of knowing one’s
nature (<tak ) and devotional austerities (<-t, ) and
Theology (=L¢l), as taught by books in Parsi, Pahlavi
and Arabic languages. He had close relations (=) with,

1 bhea and Troyer g)ve ‘palm’ (Vol I, p. 107) wblch seems to
be a mistake for ‘plane.’ 2 [I.e., from his condition of being burnt
to ashes. The name Bahman seems to be a mistake for that of Rustam,

3 Shea and Troyer give the name as Hashwad, but this seems to-.
be & mistake, because the: Shihnameh siso gives the name of the father
of Godarz as Keshwad
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Khajeh Jamal-ul-din Mahmud, a disciple of Mulla Jalal
Dawani. He had written Sharistan-i-Danesh and Gulis-
tan-i-Binash. He says of himself in his Sharistan,
that it was with the help ( ,sb ) of Azar Kaiwan that he
acquired knowledge of the angels, and the angelic world,
etc. Mobad Hoshiyar tells us as having heard from Farza-
neh Behram, that once Farzaneh Behram wished that
Azar Kaiwan may tell him what the secrets of his
(Farzaneh Behram’s) heart were. Azar Kaiwan told all
the seerets. He knew alchemy. He died in Hijri 1034,
ie., 1624 A.C., at Lahore.!

Mobad Hoshiyar? wrote Sartid-i-Ma stan ( oliwe 39 = ),
i.e., The songs of the intoxicated. He
was born at the dunder of Surat. He
traced his descent from Tehmtan, t.e.,
Rustam, the son of Zal. He was very brave, courageous
and experienced. He was wise and settled disputes

5. Mobad Hoshi-
yar.

(Sloyas Ch;\«- If an account of all his work was given,
e.g., his conquest of the Heavens (gardun) and his moving

about (gashtan) above ( J¢) at once or at the same time
(), his story would be as large as that of the Shah
Nameh.? He slept in a particular attitude known as

Mur deh Khwab (<hy% o9~ ) or Murdeh Khust (s 03,2)
or Sav-nus ( oysl~ ).t He stopped his breathing for one

1 Bom hd p. 36, L. 6. bhea and l‘royer do not give the name of
Lahore ag the place of his death.

2 Bom. Ed. p. 36, 1. 8, 3 Shea and Troyer translate this part
as, * his victory at Girdun, his defeat of Ali Yakub ». Shea then says
in a foot-note “ This passage is very obscure—the occurrences here
mentioned must have been local,” I think they are not right in taking
some ccmmon names as proper names, What is meant is that he miracu-
lously moved in all parts of the Heavens.

4 These are different postures or state of sleep said to be resorted
to by ascetics.
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“watch (b ), e, 3 hours. He did not abstain from any
‘kind of food, but avoided doing any injury to animals

(1t 513T). He died in 1050 Hijri, i.e., 1640 A.C., in
the capital Akbarabad.

One other Mobad Hoshiyar,! a disciple of Azar
Kaiwan, was one who explained ( =),

6. Another i.e., commented upon, Jashn-i-Sadeh

Hoshiyar.

(™ u¢-)2 He traced his descent from
Jamasp Hakim. The author of the work ( ity W3,
i.e., the Dabistan, met him in the heart-ravishing country
of Kashmir ( asS 3> 42 )3, in 1036 (ie., 1626 A.C).
He stood from midnight to dawn on the fingers of his
hand (e-> N2 5K )

Mobad Sarush * was the son of Kalwan, son of Kam-
gar. Kamgar was so called for being
known tor much knowledge. e was
descended on father’s side from the prophet Shat
Zardusht, and, on mother’s side, from Jamasp Hakim.
He knew Tazi (Arabic), Persian and lindi languages.
He had travelled a good deal in prosperous (or popu-
lated) countries. He became a disciple of Azar Kaiwan

and learnt Arbiyat ( &=# )7 {rom Farzaneh Behram, the

7. Mobad Sarush.

1 Bom. Ed.p. 37, 1. 1,

2 Originally Jashn.i.-Sadeh, was one of the several festivals
celebrated by the ancient Persians. It celebrated the event of the
discovery of fire at the hands of Faridun.

3 Shea and Troyer's text (I, p. 113) gives the name as Kashnim,
This seems to be a mistake, We know of no beautiful country of this
name, 4 Bombay Ed, p. 37,1, 6.

2 Shea and ‘L'royer translate the word as “Arabic language”, I
have doubts. It seems to mean simply “culture of the Arabs’ because
Arabic is spoken of above as Tazi. The word ¢ Arabi’ means ¢ civilized
Arabian” (Steingass, p. §42, col. 2).



310 ORIENTAL CONFERENCE PAPERS

son of Farhad. He was aged 60 and had never seen the
company of any woman (e &) u:’j:‘TL53J) and had
never tasted animal food. He was the writer of Nésh
Dara and Sagangbin! and Zardasht Afshar.? Mahmad
Hasan said that he had heard from him, 360 proofs of the
confirmation of - the Existence of God.®> Many miracles
of his are related, e.g., (a) bringing into existence what is
non-existent (aijid, madum), (b) making non-existent what
is existent, (c) revealing what is hidden, (d) concealing
what is known, (¢) the fulfilment of his prayer, (f) cutting
long distances in a short time, (¢) knowledge of hidden
aftairs, (h) appearing in different places at one and the
same time, (i) reviving the dead and depriving the living
of life, (j) understanding tho language of animals and
vegetables and minerals (kani), (k) producing food and
wine without any means or materials (bi-sabab), (I) to walk
on water, (m) passing through fire and air and (n) such.
other miraculous things. The author (ridqem nameh of
Dabistan) says that he met him in Kashmir in 1036 Hijri
(¢.e., 1627 A.C.). Farrah Kari ( $,b+3), a servant of
Shidashi, said, that once, he was hurt by the people of
Keshawar ( s\25 ):of Achan (¢%1), a place near the Idgah.
(€ as) of Kaghmir. He complained of this to Yazdan
Sitai ( glie ol ),* a disciple of Sarosh. Yazdan Sitai,
on learning this complaint, asked the complainant
whether he wished that God may destroy their country
by flood. On recelvmg a reply in the a.t‘ﬁrmatlve, he

1 l.e, The Honey of Dogs 2 Lompamon (Afshar) of Zardasht
3 oy ul.:: J;b Lit. Proofs confirming the existence af
the one who is necessary, Wajib-ul wujud is the Self-existent.

4 Shea.and Troyer give the name as Yazdan 8ildi which seems
to be a mistake. There is no word like Bildi but we hawe Sitdyi.
meaning ** one who praises”.
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caused rain to fall and destroyed their properties by
flood. Sarosh, on hearing of this kind of revenge,
rebuked his disciple and got rain ceased at_once. When
once Farrah Qari was ill-treated by the people of a
caravansergl (khan) at Balik (&J%), in the city of
Torkhan ( o& 7 ), he complained to Sarosh. Sarosh caused,
at night, figures of extraordinary large men to appear
in the air before the men and frightened them and
forced them to desist from ill-treating others. Even
Sarosh’s disciple, Yazdan Sitai, performed many miracles,
one of which was that he turned heaps of broken pottery
(@S Jdis) into golden mohurs ( 341). He at times
held a towel ( J:#e )1 in fire but it did not burn. Again,
at times, he swallowed fire and played in the midst
of fire.

Khuda Jui was another disciple of Azar Kaiwan. Ho

was a native of Hirat ( &I ) and he
knew Persian and Arabic (Tazi). He was
the author of the Jam-i-Kaikhusru which is a commen-
tary on the poems of Azar Kaiwan. He arrived in 1040
Hijri (1631 A.C.) in Kashmir, where the author ( PRI
of Dabistan) met him. He died there in the same year.
According to his own statement?, he was agked in a dream
to seek for a spiritual guide (S ). He was in search of
one when he saw, in dream3, Azar Kaiwan, whom he found
to his liking, He went to him with Farzaneh Khushi.
He abstained from all animal food, whether it be of
wild animals or of domesticated animals (Jla s I Ol 3).t
He kept up his breath (= 958 £2%) for 4 watches (z.e.,
12 hours), and exercised the practice of suppression of
brea.th (habs- z-nafsh") He passed sleepless nights and ate

4. Khuda Jui.

1 Bom. Ed p. 38, 1. 15. 2 fbid. p. 39, 1. 14,
3 Ibid. 1. 4, 4 Ibid. 1. 6.
5 rbid. p.39,1. 6. 6 lhid,
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only 50 dirams weight of food. He had gone from Herat
to Istakhar to meet Azar Kaiwan.!

Mobad Khushi was the author («%s/+) of Bazam Gah

9, Mobad Khushi, (.K ¢5)2, wherein he refers by name to

12 disciples of Azar Kaiwan. According

to his own version, as given by him in his Bazam Gah

and narrated in the Dabistan, he was, from his very

youth, in search of a spiritual guide ( $_») and he sought

the advice of the pious personages ( '@_L‘-ﬁ) of Iran, Turan,
Roum and Hind, whether Musulman, Hindu, Gabr,

~Christian (&obai ) or Jew. All said to him : “ Mend your

faith ( 25 ) and come to our way (I, ).” Buthe was not
inclined to give up his creed. He is named a Mobad;
and he speaks of having gone for consultation, among
others, to Gabrs, i.e., Zoroastrians, also, who also are sald
to have told him to quit his taith and to go to their path.
This looks rather strange, but he seems to speak in gene-
ral terms. Perhaps, by kish and rah is meant some
particular beliefs of the speakers. He says, that during
this perplexity of belief, his father Hush (*s* )* advised
him to pray to God for advice. Then a voice (nadd)
reached him, saying: ““Ohman! leaving off the main
river, you have turned towards rivalets or canals (J\s1).”
Then, when he turned towards the river, an angel (Sarfish)
sald, that the great sea or river is Azar Kaiwan. He
then joined Azar Kaiwan in the company of Khuda Jui.
Farzaneh Behram, son of Farshad*, was called

the younger (kuchak) Behram. The

10. Farzaneh Beh- . .y v, .
ram, the Younger. Arzang-i-mani (gb "gJﬂ ) was his work.

He became a disciple of Azar Kaiwan,

1 Ibid. 14 2 Ibid p. 39, 1. 12, 3 Ibid.p. 40,1 2,
4 Shea and Troyer give the name as Farhad, This is evidently
wrong, because Farzaneh Behram of Farhad is already spoken of above.
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and in the religious company (parastari) of Farzaneh Beh-
ram, son of Farhad, soon acquired perfection. The author -
(nameh gerd-avar) of the Dabistan says, that, in .
1048 Hijri (1638 A.C.), in the capital city of Lahore he
found the young Behram, the son of Farshad!, in complete
pleasure ( 23,~ ,~I~). But he died® in the same year.
He knew Arabic, Persian, Hindi, and Firangi (i..,
Portuguese) languages. He had translated into Persian,
Lknown as Persian mixed with Arabic, the writings of
Shaikh Ashrak Shahabuddin Magtul, who was of the Ista-
raq sect. He maintained himself as a scribe. The author
(nameh-negar) of the Dabistan says that, when one night
in Hijri 1048 (1638 A.C.), he saw him, with Mobad Hushi-
yar, at Lahore, he saw him sitting on his knees facing
the East, the whole night. He satin this posture for 2 to
3 days even without bread and water. He lived on a
small quantity of cow’s milk, which even he took at the
interval of 2 or 3 days.

Mobad Parastar, son of Khurshid, took the form of

elements ( ,.f» $ <%, i.e., was born) in
Patna3. His father Khurshid was of
Isphahan. In his very young days, he
joined Azar Kaiwan and was much attached to Azar
Kaiwan’s disciple, Mobad Sarosh. He wrote the Tap-
roh-i-Mobadi® In Hijri 1049 (A.C. 1640), the author

11. Mobad Pa.

rastir.

1 Here also the text, followed by the above author, erroneously
gives the name as Farhad.

2 Bom. Ed. p. 40, 1. 9. 8 Ibid.p. 40,1. 18,

4 1 think that, here the word tap is Indian T9 which is a
kind of ritual of devotion. Being born in India, he seems to use an
Indian word, So, the words would mean, ¢ ‘I'he Poath of making
‘Tap or riazdt) for Mobads,”
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(nameh-negdr) of the Dabistan met him in Kashmir.
There, from night-fall to morning, Mobad Parastar was
engaged in Sargyast (swl_~).1 In the heavenly language
( slesT 043), i.e., in the Desatir, Sarayast is called Faru
ghavad (°s*3/). In this practice, they hold up the
feet in the air and stand on the head. Itis called Kapal
asan ( oV JuS)2 in Hindi. He suddenly died in that
position in the year of his visit to Kashmir (in 1640).
Peshkar,? son of Khorshid, was also born in Patna.
He was one year younger than Parastar.
Pe:i?l;ﬁr?l obad Ag photh are mentioned as sons of
Khurshid, Parastar and Peshkar secm
to be brothers. Both were born in Patna. Their
father Khurshid, who was of Isphahan, seems to have
come and settled in Patna. He seems to have come down
from Isphahan on some business, and not in search of
riyazat. Tho very fact of his having two sons, Parastar
and Peshkar, one after another at the interval of an
year, shows, that he was not of that belief of the riyazat,
which enjoined abstinence from tho company of women.
Peshkar, becamo an expert in Hindi songs (ragmah) and
vorse (Glatl 3 leadi 6 4:0), He was specially attached to Mobad
Sarosh. He went with hig brother to Kashmir, intending
to go from there to Kbhats ( Waz )4 e practised the
holding up of breath ( # _~>)to such an extent, that, ac-
cording to Mobad Hushiyar, he once remained under

2 Sarayist in Persian ineans a kettle-drum. So, Sheaand Troyer
translate the word as kettle-drum, llere, the, word Saraydst secms
to mean standing (istudun) on the head (sar).

2 ‘I'he words are Indian gqres o7ad, i e., the posturé (dsan) of
resting on forehead (kupdl). 3 Bom,ed. p. 41, 1.3,

4 Khat§ was the name of Northern China. Cathay seem to be
a later form of it.
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water continually for two watches, i.e., six hours. He
geems t6 have carried out his above intention of going to
Khats (Cathay, China), because, the author of the Dabistan
does not say anything about his death, but simply wishes

him safety wherever he be (ol =3l Ljas cwe Y A1

Shidush?, son of Angsh (s ), was descended from

het Z ter. His father 5
13. Shiddsh. prophet Zoroaster s er Anpsh

was known as Farhush (*2_%). He was

one of the devoted relatives or allies (ol4iy42) of Azar
Kaiwan. One Zarbadi3 ( $2b23) also was descended
from the divine prophet (vakhshfr) Zardusht. At first,

he had no money or capital ( «W ) except the distress of
destitution ( &,12% 555, but, afterwards, he became one
of the possessors of property ( oga 421> ). When both
the brothers were in the early stage of destitution, they
visited Azar Kaiwan for advice. Azar Kaiwan advised
that they may, with a small capital ( 4~ & Ak ), go to
the country of the rising sun, ¢.e., to the East, and then
return to the country of the setting sun, é.e., the West.
Thus advised, they went to the Eastern Countries for
trade and amassed some monocy. In the mea time, Azarn
Kaiwan died. After some time, Zarbadi sent an old ser-
vant, named Farrah Qari ( ¢LB e ) to Patna, in order
that he (Farrah Qari) may send his daughter to the fe-
male apartments of his brother Shidosh (i.e., give his
daughter in marriage to his brother). Then Shidosh and

Farrah Qari again went out from Patna for trade (q;g)jlz)-
they thought of going to Kashghar ( jﬁK), vie Kashmir.

1 J1bid. p.1 8. 2 Ibud. p. 41, 1. 9.

3 Shea and Troyer give the name Zarbadi. ‘T'he Bom. ed, gives
«the name here.(p. 41, 1. 10) as RazbAdi; but that is a mistake, as later
.on the name is given as Zarbadi (bid, 1, 17).
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So, they waited for some time in Kashmir. From the
very time when Shidosh left Patna, there had begun in
his mind mystic thoughts. He took to the religious prac-
tice of what is called Azad Awad (2 o1 5137) or Awad Azad
(21372157 ) in Persian, Sut Mutlaq ( ke o y) in Arabic,and
Anghad (+b!)in Hindi. One day, he said to the writer
(e -\‘)K'*) of Dabistan, that the heavenly light was revealed
to him. Though drowned in mystic thoughts, he appear-
ed in worldly magnificence in the matter of his own and
his retinue’s dress. He said that, he owed his worldly
wealth. to Azar Kaiwan. So, it will not be proper to
ignore it. He must use it in some good way. Shidosh was
a selected! good youth, He seems to have been a mystic
recluse in the midst of the world. He fell ill in Kashmir
and in the midst of his great illness, he remained very
cheerful. When he found, that his friends round about
him were affected, he consoled them, saying, that he was.
going to a better world and raising his hands and turning
his face toward the heavens which is the direction for
turning to at the time of prayer (1> al#), herecited couplets
from Sahifeh al Awalia (Yl 4xw ) of Imam Mahamad
Nurbakhsh and closed his eyes. He died in 1040 Hijri
(1629 A.C.).

We do not find his name in the list of the disciples-
of Azar Kaiwan, as given collectively in
one place in the Dabistan. But he
seems to be a follower of Azar Kaiwan’s school. The
author of the Dabistan met him in Kashmir in Hijri 1032.
(162223 A.C.) when he was performing a tap.?

Mobad Hosh.

e~ 1 Shea and I'royer bave taken the word <ty to be a part of
Shidosh’s proper name, as “Shidosh Behin’’ but that does not seem to-
be so. Behin means “ selected, good *?,

2 Vide the preface (p. 7) of Mobad Dossabhai Munshi’s Khesh-.
tab, etc.
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All the above thirteen disciples were Zoroastrians.
The above 13 Out of these thirteen, six (Nos. 5, 6,7, 9,
Zoroastrian Dis- 11 and 12) who bear the appellation of
ciplcs. Mobads were of the priestly class and
the remaining seven were laymen. The epithet Farzaneh,
i.e., wise or learned, which is applied to five of these
seven, seems to show that, they, though they were not
priests, were all learned to a great degree. ¢The remain-
ing two may be ordinarily learned. One of these two
was evidently a merchant. It appears that, though it
was expected from all members of the school that thev
should abstain from meat, there was one who did not
abstain from meat. Then, there were a number of non-
Zoroastrian disciples.

(2) Non-Zoroastrian Disciples of Azar Kaiwan.

The Dabistan says that there was a work known
as Dastan Adresah ( 4wys1 olivl>)1 which gave an account
ot sume other learned Abadians of the creed of Azar Kai-
wan, and that, if he were to give an account of all thoso
learned men, his work (Dabistan) would grow too large;
50, he now proceeds with an account of those who were
non-Yazdanians, i.e., non-Parsis, and who followed the
rules ( Jylv) of the disciples of Azar Kaiwan. He names

and gives a brief account of great ones (¥ w Az 5 ).
I will give here a brief account of them.

He was a fellow student ( =)2 ¢ )2 of Shah Fatah
Ali. He was of the family stock of

1. Mahamad Ali . " o
of Shiraz, Azar Kaiwan (4 ) s g% 3 ye 53 155 ,30),
So, it seems, he was converted from
Zoroastrianism. He was a disciple of Farzaneh Behram,
son of Farhad. One night, when he found that a

1 Bom Ed.p. 43,11, 18-19. Shea and Troyer give the name ;a
Dadistin Aursah (Vol, I, p. 181), 2 Ibid. p. 43, 1. 21.
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thief was going away from his house in despair, he,
who had pretended to be in deep sleep, stopped him and
told him where his valuables were. The thief was put
to shame and turned a new leaf.

He was a disciple! of Farzaneh Behram, son of Farhad,
s Mahmuada anddiedin 1045 Hijri (1634 A.C.). Once,
Stayad of Ispha  when he went to see Farzaneh, he
hau. *  was given an honoured seat, but a
darwish, who followed, was given a lower spot in the
place where shoes are placed (n‘al-J4). On being ques-
tioned, ¥arzaneh explained saying “external forms
are not perfect >’ (stri kamal nist).

He was a pupil ol Farzaneh? Behram of

Farshad.® He was illiterate. 'The
3. Ashur  Beg  guthor of the Dabistan met him in
QardmAnlu. .. e

Kashmir in 1048 Hijri (1636 A.C.). Far-
zaneh Behram taught him proper positions for breathing.
He never touched money.

Tamin* is a sect (firqgeh) of Arang in Lahore. He
was a disciple of Karzaneh Behram,
and became one of the Yakaneh-bins,
i.e., those who looked to the Unity of
(God. He also was illiterate. One day, seeing a dog in
pains, he purchased medicine for him, by selling his
prayer-carpet and rosary, and cured him.

4. Mahmud Beg
Tamin.

They were Jews and were the disciples of Farzaneh
Behram of Farshad. They were of the

5 and 6. Musa .
alidd;-ll&rduﬁ class of Rabbis (0bs ). They were
merchants, but they never told a lie
n sellmg and buymg 'l‘hey said, that I‘a.rmneh Behram

1 Bom. ed. p. 44, 1. 5. 2 Ibid 1, 11,
3 Shea and Troyer mistakenly give the name as Farhid,
4 Ibid.p, 45, 1. 2. 5 1bid. 1. 10.
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had an extraordinary characteristic and appearance,
which captured, at once, those who saw him. For
example, one Mulla Mubamad Sayyad of Samarkand,
who went to scoft at him, was captured by him at Lahore.
On the very first sight of Farzaneh Behram, he fell to his
feet and bowed.

He wasa Farangi (Portuguese) and a staunch believer
of Christianity. He was rich, but he
7. Antun Bashu- B . .
yeh Vavraj1 became a qalanddar, i.e., a mendicant, a
darwesh.

He was a learned Hindu Brahmin of Benares. He wag

a disciple of Farzaneh Behram, the son
of Farhad. He drew one Ramchand,

8. Ram Bhat.2

a Khatri (¢ A~ ), one of the great men of the court of

Shahan-i Sakal ( J<¢= 012 ) to his fold, and both joined
together, and made many others, disciples of Farzanch
Behram, the son of Farhad. Sahin Hindi mecans a pro-
prietor, a rich man. Sakhal is a sect in India.

He was introduced to sun-worship ( G- ._,\:;T) by
0. Mir abdul the disciples of Kai.wa,n. We learn
Qisam  Fanda- from an account of this man, that the
rasky. disciples of Azar Kaiwan did not ask
the initiated in their fold to abandon their faith.

He joined the disciples of Azar Kaiwan in Hijri
10 Mehrib. 1047 (A.C. 1637).

He was a young brother of Mehrab. Ie was seen

by the author of the Dabistan in work

11, Mahah. ]
(cS)K:-_-;) with Farzaneh Behram, the

son of Farhad.

At the end of the section treating of the disciples, the
author of the Dabistan says, that, though the later kings

1 1bid. p. 45,1, 21. 2 Ibid. p. 6,1, 8.
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of Persia adopted the faith of Zardusht, they did not give
up their old Abadian faith, which they called Farhang

Kish ( &5 Seza i),

According to the Dabistan, Azar Kaiwan and his

The ancestors of
Azar Kaiwan and

of his disciples, Persia.

disciples were descended from noble
ancestorg of the ancient dynasties of
I give below a list giving the

names of these ancestors as ascertained from the

Dabistan :—
Name.

Azar Kaiwan
Farzaneh Kharrad

Farzaneh Farshidward

Farzanch Kheradmand
Farzaneh Behram

Mobad Hushyar

Second Mobad Hushyar
Mobad Sarush

Khuda Jui. (His ancestry is
not mentioned).
Shidush

Ancestors.

The first Sassan.!

From Mahbud of the
Court of Noshirwan.
From Farzaneh Sedush,

one of the disciples
of the bth Sassan.
From Sam Nariman.
From Godarz Keshwad.
From Rustam-i-Zal.
From Jamasp Hakim.
From  Zardasht on
father’s side, and from
Jamasp on mother’s
side.

Descended from Prophet
Zardusht.

Zﬁrbad. brother of Shidush ...

1 Ben ed. p. 29,

Fromv Zardusht,
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Azar Kaiwan and his disciples were from different
The original home parts of Persia. Some were from India.

of Azar Kaiwan : ; ; i
and his Zoroastrian 1 ive here, a list of their countries as

disciples, ascertained from the Dabistan :—
Names. Places.
Azar Kaiwan ... Istakhar.
Farzaneh Kharrad ... Met Azar Kaiwan in
Shiraz.
Farzaneh Farshidward ... Met Azar Kaiwan in
Shiraz.
Farzaneh Kheradmand o 1
Farzaneh Behram ... He was from Shiraz and
first met Azar Kaiwan
at Patna.
Mobad Hushyar ... Surat.
Second Mobad Hushyar .
Mobad Sarush o1
Khuda Jui ... Herat.
Mobad Parastar, son of Khor- He was born at Patna in
shid. India. His father was

of Isphahan.

Mobad Peshkar, brother of He also was born at
Parastar. Patna.

Mobad Shidush o 1

I give below, a list, giving the dates of the deaths of
The dates of the AZar Kaiwan and his disciples. We see
deaths of Azar Kai- from it, that they all flourished in the
Vc"i‘"p‘;es_““d his dis-  4ime of Akbar (died 1605) and his son
Jehangir (1605-28). Two lived upto

the reign of Shah Jehan (1628-1707) :—

.

1 His place is not mentioned.
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Names.

Azar Kaiwan
Farzaneh Kharrad
Farzaneh Farshidward
Farzaneh Kheradmand
Farzaneh Behram

Mobad Hushyar of Surat of the
family of Tehmtan Rustam

Second Mobad Hushyar of the
family of Jimasp

Mobad Sarush
Khuda Jut

Farzaneh Behram, the younger
Mobad Parastar
Shidush

Date of death.

... 1614
... 1620
... 1619
.. Date not known.
.. 1624 (at Lahore).

... 1640, at Akabarabad..

... Not known.
.. Some time after

1627, aged 60.

. 1631, died at Kash-

mir.

. 1638, died at Laﬁore.
.. 1640, in Kashmir.
.. 1629, in Kashmir.

The author of the Dabistan says, that he met some
of the disciples of Azar Kaiwan personally. Ie met
Kharrad, Farshidvard, Bahman and Kheradmand, at
Patna. He mot the second Mobad Hushyar in Kashmir
in 1626 A.D. He met Sarush also in Kashmir in 1627.
He first met Khuda Jui in Kashmir in 1831. It seems
that, possibly, he met also Shirdush, sun of Anush in

Kashmir.

Works written by ‘We find the names of the following

the different pupils

of Azar Kaiwanand  books, as written by the different

by Aszar Kaiwan

himself. followers of Azar Kaiwan :—

1. Jashan-i-Sadeh by Mobad Hushyar (Bombay
ed. p. 24, 1. 6. Shea and Troyer’s Translation I, p. 72).
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2. Sarud-i-Mastan by Mobad Hushyar (Ibid.
1. 6, Ibid.)

3. A commentary on Jam-i-Kaikhusroo by Mobad
Khuda Jui (Ibid. p. 26, 1. 18. Shea and Troyer, p. 76). This
book is said to bo a commentary ( > ) on the text of the
poem of venerable Azar Kaiwan (olsS 53 ol degliie o),

1. Zardusht Afshar by Mobad Sarush (Zbid. p. 26,
1. 7, Shea, p. 77). That the original, of which it is a com-
mentary, was written by Azar Kaiwan himself (Ibid.
p. 26, 1. 9, Shea, p. 84) appears from what issaid in
the Dabistan, where, while speaking of this work, it is
said that it was written by him (Bom. ed. p. 31,1 14
0351 5l ele 55 1, 8,3T).

O. Kheshtab. It appears, not from the Dabistan
but from the book (Kheshtal) itself, that this book was
written by Mobad Hosh at the desire of Kaikhusru
Asfandiyar, the successor of Azar Kaiwan!. Mobad
Hosh calls himself Khaneh Zad (one brought up by
the family) of Azar Kaiwan. The book was originally
written by one Kheshtab, a disciple of Sassan-i-Panjum,
in the roign of Khusru Purviz. Its original name was
Garzan-i-Danesh, i.e., the Crown of Wisdom. Mobad
Hosh was desirod to render it into the Porsian of his
timns?. Tho author says that the name Kheshtab comes
from Khesh-tab (solf-burning) which was the name of
a fire-templo, the sacred firo of which was self-burning

(55~ 25~). So, Kheshtab is another form of Khud Suz.
The book consists of 47 dalil (JJ3), i.e., arguments to

1 1 write this on the aunthority of the translation—not the origi-
nal—by Mobad Dosabhai S. Munshi ( Vide his Gujarati book W gqio1-

SREAA ALAR A DeR4g (1848).
2 [Ibid.p. 2.
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prove the Existence of God. The very first proof is
that which modern theologians speak of, asthe Argu-
ment from Design. The translator illustrates its con-
tents, by saying that it is something like the kol (word)
of European savants, who say : “ Carefully study Nature,
and look, through Nature, up to nature’s God”.!

6. Zindeh Rud?, i.e., the living river. The author
of the book is Mobad Khushi. He also was asked by
Kaikhusru Asfandiyar, the immediate successor of Azar
Kaiwan?, to write the book. It was originally written in
the time of Khusru Purviz in the then Persian language
by & sage, named Zindeh Azarm (f,37e¥3),% ie., living
greatness. The book is divided into 58 quals (J$) or words.

VII
A FEW TENETS OF BELIEF, OBSERVANCES,

ETC.,, OF AZAR KAIWAN AND HIS
DISCIPLES.

I will give here a few principal tenets of belief,
observances, and practices of Azar Kaiwan and his
disciples.

1. They believed that they were in communion
with God and received instructions in visions

(vly* »2) from old philosophers of India, Greece
and Persia.b

1 Ibid. p. 5.
2 Zindeh Rud is the name of a river at Ispahan which gives beau-

ty to Ispahan. Of the several places in Persia, which I liked much in

my travels in 1925, this was one. (Vide my 3’8 onigiR-l ¥g4.)

3 The translator in both cases—in that of this book and
that of the preceding Khishtab—speaks by mistake of Kaikhusru as
being a son of Azar Kaiwan.

_ 4 My rendering is from the names in the Gujaratl book.

5 Bom, Ed p. 30,1.7. Shea, I, p. 89.
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2. They avoided contact with ordinary people, and
gave audiences mostly to their disciples.! They
said that the masses are not to be depended
upon, af ¥, Asla g gl )L‘éf flye o+ Le,
Common people are slaves to time and place, as
opposed to truth.

3. They advised people to stick to their own reli-

gions. One need not give up his religion to
follow their views.2

4. They kept their tenets secret even from rela-
tives.3

As to the practices and observances, observed by
Azar Kaiwan and his disciples, many of them may be
termed extraordinary or the miraculous. I will enume-
rate some of these. We see some of these, and hear
of some of these, as being practised, even now, here and
there, by some persons. Some of them can be explained
in one way or the other. But there are others that cannot
be explained.

1. They formed themselves into inanimate forms.
If one struck them with a sword they changed
themselves into a stone which broke the sword.+

2. They divested themselves of physical bodies
when they liked and returned to the bodies
when they liked.”

3. They read the secret thoughts of others.¢

4. They resorted to difterent modes of sleeping.
One of these, was known as Murdah khasp
or Murdah khab or Saonés.” In this process

1 Bom, Ed. p. 31, 1. 10. Shea and Troyer, I, p. 93.

2 Ibid. Bom. Ed. p. 32,1, 17. 3 Ibid. p. 32,1 14.
4 Shea and Troyer’s D.bistan, Vol. I, p. 105.

5 Ibid. p. 108. 6 Ibid. p. 109. 7 Ibid. p. 111.



326

<3

13.

141

ORIENTAL CONFERENCE PAPERS

they do not sleep lengthwise but rest on knees
and with head resting on fingers. They stopped
breathing in this posture. Another process was
that of supporting one’s solf on fingers, the
rest of the body not touching the ground.!
They passed their whole nights in prayers with-
out sleep.2
They limited their food to a very small
quantity. At times they ate 50 déirams.> Syme
ate only 10 dirams.*
Some of them never looked on women.?

They created, what was previously not in
existence.

They knew the secrets ol others.®

They hid things from the sight of others,
though otherwise the things were visible.?

They travelled long distances in unusunally
short times.8

They appeared at ono and the same time in
distant placos.?

They brouzht the dead to life.1?

They deprived the life of the living by marvel-
lous powers. !

L gbid Vol L,p. 115, 2 [hid, 3 Ihd.p.118. 4 Jbid.

5 [Ibud. p. 113, 'Lhis reminds us of the practices of the inmates of
some of the Christian monasteries of the West, There, the monks
refused to see even their mother on death-bed. They did not even

admit within their precincts, female animals.

Vide my paper on the

“ Monastic Institution of Burma” (Jour, Anthropological Society of
Bombay, Vol. of 1922. Vide my Anthropological Papers, Part III,

pp. 130-48),

6 Ibid.p 114. 7 Ibid, 8 Ibid.
‘9 Ibid. 10  JIbid. 11 Ibid,
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16. They understood the languages of (a) animals,
(b) vegetables and (¢) minerals.!

16. They produced food and wines without any
visible means.?

17. They walked over water and in fire and air.3

18. To punish the evil-minded, they produced
floods in their fields and destroyed their houses.*
For a similar purpose, with a view to frighten
the wicked, they produced extraordinary huge
figures in the air.5

19. They changed worthless things, like broken
pottery, into golden money.®

20. They created miraculously extraordinary
houses, in entering which people saw the Sun
there.”

91. They turned themselves into animals like
crocodiles and carried away people trom river
banks.®

99. They threw clothes into firc where they did
not burn.®

23. They repcated some words and thereby made
themselves invisible to others.t?

24. They appeared at timoes hovering in tho air.!

25. They produced various appearances like those
of peacocks by putting burning taper in water,!?

96. They disported themseclves in blazing fires.!3
27. They swallowed fire.!*

1 1bid.I,p. 114 2 Ibid. 3 Ibid. 4 Ibid. p. 115.

5 Ibid.p.116. G Ibid, 7 Ibid. p. 117.

8 Ibid.p. 117. 9 lbid. 10 Jbid. 11 lbid.

2 1bid. 13 Ibid. 14 Ibid. .
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They made houses appear as full of serpents
and scorpions.!

They laid particular things on the breasts of
others, whereby the latter were made to answer
whatever they were asked.?

They ilighted a match ( 4~ )3 in an hospitable
assembly whereon there appeared Lulies (0U )4
who danced naked.

They suppressed their breath for hours together,
at times for 12 hours at a stretch.> This practice
was known as Habs-i-dam ( ¢2 > ).6

They plunged themselves into water and
remained underneath it for two watches (pas),
t.e., 6 hours.

In the case of some disciples, some acts
are described, which persons of their line of
thought may speak of as acts of unusual
kindness towards others. For example, a
Mahomedan disciple (No. 14) saw, one night,
a thief in his house. In order to let him do his
work to his satisfaction, he pretended to have
been in deep sleep, but, when he saw, that the
thief felt disappointed, because all things were
put in a secure place which the thicf could not
trace, he got up and pointed out to him the
place where some valuables were put. This
unusual kindness put the thief to shame and
he left the house without taking anything.

They practised long breathing in particular
positions of the body. While doing so, they

1 Ibid.1,p.117. g Ibid. 3 [bid. 1, pp. 117-18. Bom. Ed.
4

ip. 88, last line,

Ibid. 5 lbid. p. 118. 6 1bid.
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concentrated their mind upon God and on pious
thoughts and personages.!

35. Some of them never touched money in gold or
silver or copper.

36. They passed two or three days at a stretch
without food.

37. Some of them showed wunusual kindness
towards animals. A Mahomedan disciple of
Farzaneh Behram, son of Farhad, sold oft his
only property, a prayer-carpet and rosary, to
procure medicine for a suftering dog.?

38. Some of them lived naked, day and night,
summer and winter.?

39. Some of them, if injured by any person, never
complained and remained quiet. One of such
said, on an occasion of assault over him : “ T am
not distressed for my own bodily sufterings, but
that person’s hands and fists must have suftered
so much.”*

40. They abstained from animal food, and even
never killed or injured animals.

1 ]bzd p ;;4 The modern school or scet of the Mazdasnans,
which, having been once started in America, has spread in Europe,
has the practice of long and slow breathing as one of their princi-
pal tencts, ‘They also abstain from wine and flesh,

2 Jbid. p. 185.

3 bid. I, p.138. I remember seeing at Nasik, at the time of the
last twelve years' jutra of the river Godavari at Nasik, a nuoiber of
Sadhas on a hill, quite naked (Vide my paper “A Visit to Nasik
on the openiug days of the present Sivhast pilgrimage”, Jour,
Anthropological Society of Bombay, Vol. XI1, No. 5, pp. 493-527. Vide
my ¢ Anthropological Papers, Part 111, pp, 149-83),

4 Jbid. Shea and Troyer, p. 138,
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VIII

THE BASIC BELIEF OF AZAR KAIWAN AND
HIS DISCIPLES. THEIR SUFISM.

Persia was the country of Sufism and Mysticism.
Azar Kaiwan and his school seem to be influenced
partly by the prevalent Sufism, but they were influen-
ced more by mysticism.

Sufism is spoken of by some as Mahomedan
Theosophy. The Shiah sect of the
Mahomedans do not much believe in
it. One may see a trace of pantheism,
m it. It is thought to be a kind of neo-Platonism.
A kind of union with God, is the principle tenet of
its belief. The Sufis use much of symbolism and
they explain some ordinary expressions as symbolic
and expressive of some mystic meaning. For example,

Sufism, Per-
sia, its cradle,

they thus explain some ordinary expressions as follows:
(@) When Sufistic poets like Hafiz speak of Love, it
i divine love. (b) Embracing and kissing in their writings
are raptures of Divine love. (¢) Sleep is contemplation.
{d) Wine ig Divine knowledge. An ale-house, which
Hafiz speaks of as being in charge of an old Mobad (Pjr-i
Moghan), is a place for drinking Divine knowledge.
The drunken in this ale-house are people drunk with
Divine knowledge. The drunkenness there is the cheerful-
ness of religious thoughts. (e) Beauty is God’s glory
and so on.

Though Sufism has elements derived from the
learning and thoughts of various countries, Persia
ix said to be its cradle.! A recent writer says, * Persia,

1 At times, the whole class of Sufis, aund, at timnes, a certain
tcct of them is spoken of as Mystics
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a country peopled by Shiah Mahomedans, situated
between Turkey and Afghanistan, which are peo-
pled by Sunnis, their sworn antagonists, has exercised
a profound influence. In Persia, the conception
of God as an austere despot, whose chief attribute is
merciless power which is the conception of Orthodox
Islam, never took deep root. On the other hand, Maho-
medan mysticism, which sprang partly from the in-
fluence of Christian monks and anchorites in Arabia
and partly from the Neo-Platonism of Alexandria, found
in Persia, the home of Manes and the early Gnostics, a
congenial soil.”’!

There are various classes of mystics, e.g., galandar s*
and mulamatid. But a member of the strict Sufi sect is
superior to these, because the above two, though they
have renounced the world, acknowledge a superior, but
the Sufi acknowledges no spiritual head. Azar Kaiwan’s
class acknowledged spiritual heads. Asto Azar Kaiwan
and his disciples, their views were somewhat Sufistic
with a mixture of some Indian practices of Yoga. As
said above, though Sufism has taken its element from
the learning of various countries, Persia is said to be the

-cradle or its early home. So, the question is: Was
there anything like Sufism among the ancient Mazda-
yasnan Persians? According to the Dabistan, it was there.
The belief of the school of Azar Kaiwan was a kind
.of mysticism based on Sufistic ideas prevalent in Persia,

1 * With the Afghans,” by C. Field, Chap. XLI, p. 183,
2 oAl wqkind of itinerating Muhammadan monk, with shaven
head and beard, who abandons everything, wife, friends, possessions,

and wanders in the world.”” (Steingass.)

3 Q—'a)‘a “a kind of Muhammadan monk who conceals his devo-
tions, makes no parade of anything good, and hides nothing bud.”
(Steingass )



332 ORIENTAL CONFERENCE PAPERS

in his time and intermixed withZthe thoughts of Indiar
mystics of ths class of Sadhus and Sanyasis. So I will
say here a few words (a) on Sufism and (b) examine the
question: Whether thre was anything like Sufism in the
ancient Mazdayasnan Persia? and, if so, to what extent ?
At first, let us see what Sufism is.

The word Sufism has been variously derived, but the
generally accepted derivation is from
suf ( <3s*) wool, because the Sufis gene-
rally put on woolen garments.! The-

principal or bagic idea on which Sufism rests, or round
which it turns, is that of Divine Love, or Union or Commu-
nion with God.2 All men in their prayers, whether formal
prayers or extempore prayers, or in prayerful thoughts,
carry their thoughts to God. Expressing their depen-
dence upon God, they implore Him for the fulfilment
of their wishes, for th»ir happiness. They pour
forth all thir devotion in this direction and put
themselves into a kind of communion with God. They,
as it were, talk with their God. The literate as.
well as the illiterate, in their high sounded or simplo
language glve an expresslon to their thoughts Thev

1 Some dc.nve it from suf (i.e., rank). They say, that the Suﬁs are
those who are men of (first) rank, as they are always engaged in commu-
nion with God, (b) Others derive it from sugfi (lu) “large smooth

stones,” The Sufis are said to be “the pecple of the benchs» (-li,,_u JA')
The Sufis had no home of their own ; so they rested at night on the
stone benches outside the mosque. (¢) Others derive it from sufii

(¢) What is
Sutism.

(Vo ) purity, because the Sufis are pure in character. (d) Others
counect the word with Gr. Sophus, wisdom, as the Sufis are all expected
to be wise. (Vide Hastings’ Dictionary of Religion and Etbics,
articie by Prof. Nicholson)

2 A lady Sufiet, Rabia of the 1st century A. C, is said to be the
first perscn founling mysticism with this idea of Divine Love and.
Union with God.
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pour forth their expression of dependence upon God,
and, in turn, pray for His love, for His kindness,
what we call Divine Love is love of that kind. It
is man’s love for God and God’s love for man. As
said by a recent writer on Sufism, this * religious emo-
tion common to all mankind, is, so to speak, raised to
its highest power in the mystics. They are overwhelmed
by the sense of the Divine omnip!"esence and of their
own dependence on God. They are dominated and intoxi-
cated by their vivid sense of the closer relation subsis-
ting between the soul and God. They conceive themselves
as being in touch with God, feeling His motions in their
souls, and at times rising to the beatific vision and blind-
ed by excess of light. These religious experiences were
the rough material out of which the doctrinal reasoned
systom, set out in treatiseslike the Lawa’ih was built up.
Psychologists have advanced various theories as to the
genesis of these experiences....The source of Sifi theology
wag Neo-Platonism.’"

Platonism, as taught by Plato (B.C. 429-347), who is
said to have travelled a good deal, and to
have gone even to Persia, was following
the tcachings of Socrates whose pupil Plato was.
This Platonism was imbued with the idea that
Wisdom was the attribute of the Godhead. If we
mayv take some liberty of using Iranian phraseology
we may say that he believed in  Mino-i-Kherad
(R 2 216 ), i.e., the Divine Spirit of Wisdom. To know
this, is the intellectual necessity of Man. Itis a great
blessing. Persevere after Wisdom as you would pursue
one whom you love. Such a perseverance and pursuit
would purify your soul. That will lead you from Dark-

T'he Platonists,

1 +Lawa‘ih”, a Treatise on Stifism by Nr-ud-dfa Abd-ur Rahman
Jami with a ‘Iranslation by K. H, Whinfield and Mirgd Muhammad
Kazvini (1914), Prefave p. VIL
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ness to Light. You will be illuminated. Such a perseve-
rance, such an illumination, require communion with
God, or, in the words of Parsi Scriptures, a kind of
relationship with God ( I#34re wumil ohj %y ).
They are the result of such a communion. This impulse
of the soul to be in communion with God leads one to
the high ideal of bting like God. Unless you are not
something, however little,, like God, you will not have
that communion. Those of the Persian Sufis who took
up the above idea of being illuminated by perseverance
and pursuit of Wisdom were known as the Ishragians
(oélﬁl). i.e., the Illuminati. The word comes from
sharq ( 3> ) the rising of the sun in the East (mashraq

3,44 ). They were called Ishragians or Illuminati,
because they looked for intellectual light or illumination
or intuition and had got some of it. According to the

Dabistan, Izad (>21), the God of the Parsis, is the same as
the Allah of the Arabs, the Para Brahma Narayana
(urugd Aiiawy) of the Hindus.!

Neo-Platonism is looked to, more than Platonism
itself, as a source that influenced Persian
Sufism. After Plato and Aristotle,
the oriental and occidental civilization of Greece and
Persia began to be united, as it were, in a mnew
civilization with a new philosophy, which, latterly,
came to be known as Neo-Platonism, which is much
associated with the mname of Philo Judaus, and
of which the foremost teacher was Plotinus (205-270
B.C.). 1t contained elements of pantheism and aimed
at eclecticism. It tried to reconcile the old phi-
losophy of P]a.to with the phllosophy of the East

New Platonism,

1 Bom Ed, p. 28 l 1. It writes the Indian namne as uﬁ_}, RS

The last part, Naranjan, is a mistake for Narayan (CJ‘UL ) . Shea
and Treyer’s text gives the name correctly. o
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including that of Persia. Its tendency was towards
mysticism and towards theurgy. This theurgy is said
to have begun with Egyptian Platonists who took it as
a science or a theory of knowledge conveyed by God to
exceptional men who practised certain acts, observed
cortain observances, and, thereby, acquired powers of
knowing the future and supernatural secrets.

Prof. A. Harnack thus sums up the aim of Neo-
Platonism: * Neo-platonism claimed to be not merely
the absolute philosophy, the keystone of all previous
systems, but also the absolute religion, reinvigorating
and transforming all previous religions. It contemplated
a restoration of all the religions of antiquity, by allowing
each to retain its traditional forms, and at the same
time making each a vehicle for the religious attitude
and the religious truth embraced in Neo-platonism ; while
every form of ritual was to become a stepping stone
to a high morality worthy of mankind. In short, Neo-
platonism seizes on the aspiration of the human soul
after a higher life, and treats this psychological fact as
the key to the interprctation, of the universe. Hence the
existing religions, alter being refined and spritualized,
were made the basis of philosophy.”*

The lIshraqians .
of Persia were Tho Dabistan says:
Platonists,

ad 9o wildc > S..x:;:, S aal d.la-.f... 3% Jle )l
o35 dalie eS| adee Ll ey oLl 2l ORIV

l:‘ﬁ\ 9 l:.&‘ RSSO J!‘.:i BE) ,_J.bll b sl 4.3::5)) o)l,:l 9
o slaud

Translation :—The author (nameh nagdr) has heard
from %hab]am the knower of the truth, that 1n the

1 Imcycl Biit 9th c.d_ Vol. 4\V11, p. 433, col. 2.
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tenets of the Sufis, there is the same thing, which is
with the Ishragis. But the Sufis have now mixed up their
beliefs with enigmas (ramz) and mysterious allusions.
So that, incapable persons (ra-ahl) do not find their door,
(ie., way) to the instructions (sumnat) of the prophets
and saints and ancient sages.

The Ishragis are, according to the writer of the Dabis-
tan, followers of the teachings of Plato. He says this
in the section, wherein he speaks of the sect of the
AXkhbarins (¢r%%1)! (i.e., the followers of historical infor-
mation, akhbar) founded by Mulla Mahamad Amin of As-
trabad. This sect was divided into several sub-sects. One
of these was that of Matakalamin (crbCas, g, e., the speakers,
the declaimers).? Another sect was Hokmg-i-Mashgyin
(¢t |-, i.e., philosophers who follow or who are escor-
ted). They were so called because they followed the
stirrup of Arstu (sle~)l Aristotle)? The Dabistan says
that “ When Arstu (Aristotle) was the ¥ azir of Alexander
and when he went to and fro (taraddud) to the palace
(daulat-khaneh) of Alexander, then they acquired know-
ledge from him while walking with him ( skl &Gy
dst Bt ol o :f:- el «ls w235 53 eaz Hakl) £33

H(a Ko slawsl 5 psle

Their another sect was that of the Hukm4-i-Ishrayin
(cf1,41). They were given training in the line of
riyazat by Aflatun (Plato) the teacher of Aristotle

3ot 03,5 Dbyt lal g a7 el pla s 3t gy sl3N1).

Now, it is this Platonism and Neo-Platonism that

Influence of the 2¥© said to have influenced to a great
%l:;olgli:::nil:\sn d extent Persian Sufism. Mr. Whinfield,
’ ) in his above referred to book6 thus

1 Bom. Ed. p. 229, I, 18, Shea, Vol. II, p. 372, 2 Ibid. p.
230,1. 2. Shea and Troyer speak of them as the Scholastics. 7bid.
p- 278, 3 Bom. Ed. p. 280, 1. 4, 4 Ibid. p. 230, 1. 5.

3 Ibid 1. 7. 6 Lawa’ih op. eit. Preface p. VII.
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rofers to the question of the influence. * The title of
the book, Lawa’ih or ‘ Flashes of Light’, suggests the
philosophy employed to systematize and give a reasoned
basis for the unreasoned ‘experiences’ of unlearned Stfis.
It of course refers to the ‘inner light’. The Platonists
were called [shraqin or Illuminati because they regarded
intellectnal intuition or intuitive reason (Nous) as the
main source of knowledge, whereas the Peripatetics
(Mashshi’in) recognized no sources of knowledge except
the senses and the discursive reason (Dianoia). The
word Ishraq or Lights is often met with in this connec-
TOW. eveeeriennnen Haji Khalfa, in his article on Sufism
(Taswwwuf), says, that any one who reads Sufi books
cannot fail to remark that their terminology Iis
borrowed from the Platonists (Ishraqin) and more
especially from the later ones, i.e., the Neo-Platonists.
...... It was probably at about the end of the fifth century
A.H. that Neo-Platonic gmosis began to intluence and
modify Sufi doctrine....... ‘We have (Imam) Ghazali’s own
account of the way in which he was attracted to Sufism,
and other passages in his writings prove that he used
the forms of Oreek thought to explain Sufi principles.
If it be asked how (reek philosophy reached Ghazali,
who was a native of Khurasan, the answer is easy.
‘When Justinian closed the schools at Athens, Damascius
and his Noeo-Platonist brethren fled to the court of
Nushirvan. They only remained there about a year and
left in 533 A.D. but Nushirvan had some translations
of Neo-Platonist books made at theti me, and these were
followed by many others, made two centuries and a half
later, under the Abbasides at Baghdad. Greek philosophy
was expounded by the so called Arabian, but really
Persian, philosophers......Neo-Platonism, mainly in tha
form expounded by Plotinus, was used by all the mote
Jearned Sufis to explain and justify the simple emotional
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sayings of the early Sufis. Henceforward Neo-Platonism:
pervades all systematic treatiseson Sufism.......Even the
poets use Greek terminology......The central doctrine of
Islam ‘There is no God but Allah’ wasrestated inthe form
‘There is no real Being and no real Agent (Fa‘il-i-haqiqi)
but the One, the ‘ Truth ’ (A1 Haqq). Allah was not entirely
stripped of personal attributes, such as will and conscious-
ness, but He has ceased to be conceived as a purely
supramundane Deity, enthroned above the empyrcan
heaven, creating the world by one fiat, ruling His
subjects like some mighty monarch, by commands and
prohibitions, and paying them wages according to their
deserts. He has become a Being immanent and ‘decply
interfused’ in the universe, and giving it all the real
existence it has. The Koran speaks of Allah as omni-
scient, but omniscience was now expanded into ‘omni-
essence’ if one may use such a word. It was the
Platonian doctrine of the ‘One’ and its Emanations
which furnished the Sufi theologians with the material
for the wider conception of ‘The Truth,’ the ultimate
divine ground of all things, the ‘ Substance’ as Spinoza
called it...The Sufi theologians adopted the Neo-Platonist
view that the ritual law is not binding upon spiritual
men.” (Preface, pp. VII-XII.)

I have quoted Mr. Whinfield, at some length, as he
sums up, in brief, the question of the infuence of
Platonism and Neo-Platonism. We gather the following
tacts:

1. Th» religious emotion which is seen in Sufism is
common to all mankind, but it is “ raised to
its highest power in the mystics,” who are, as
it were, intoxicated with the wine of * their vivid
sense of the close relation subsisting between
the soul and God.”
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2. Persian Sufis were influenced by the early Pla-
tonism and latter Neo-Platonism. The Persian
Sufis especially known as Ishraqin were Plato-
nists.

3. The Neo-Platonic philosophy of the Greeks
first entered Persia in the time of the Sassa-
nian King Noshirwan, who had welcomed in
his court the Neco-Platonist philosophers of
Athens who were driven away from their city
by Justinian. Noshirwan got their books trans-
lated into Pahlavi. From the Pahlavi, they
were translated, after the Arab conquest of
Persia, into Arabic. Itisthose Arabic trans-
lations that Sufi writers like Ghazali and
Avicena (Abu Saena)!, Sharastani and others
followed.

As said by Prof. Nicholson, *the Neo-Platonists,
with their doctrine of emanation, were theists, although
‘the One’ of Plotinus is not a personal God; and a
similar position is reached in some types of mysticism
which are not so much religious as philosophical”’.2

Wo have tho authority of Magoudi to say that Plato-
Platonism  in DiSm may have entered somewhat into
Ardeshir  Babe- Persia, long before the advance of Neo-
gaws time. Platonism in the time of Noshirwan.
Dastur Tansar or Taosar, the Head Priest and Prime
Minister of Ardeshir Babegan, the founder of the
Sassanian dynasty, is said to have boen a Platonist.

1 T had the pleasuee of seeing the tomb of this philosopher at
Hamadan in 1925, when [ noted, that there, he was known ore as
a physician than a philosopher.

2 «Tne idea of Personality in Sufisn”, by Reynold A, Nisholsm
(1928), p. 52.
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It is possible, that some mystic thoughts of
the school of Plato, who is said to have travelled
in Persia, may have entered into Persia from olden
times, the times of the early Sassanians. Magoudi,
speaking on the view as the ‘‘Transmigration of

souls’’ (gl Ji¥), says that Plato and his dis-
ciples believed in transmigration of souls. He adds
that Plato believed that the soul was independent
of body and passed from one body to another

( 4e> I aur 4a ) According to this same author,
Ardeshir Babegan’s Dastur or head priest belonged
to the sect of Platonists. I{e says: Ardeshir had

with him a holy of holy porsons (ssle; oe asl3)
named Bishar? ( ,% ) who belonged to the Platonic
religion ( —adJi J4bMf )3 or yeet which sect he associates

also with Socrates (bLis). As pointed out by Prof.
Darmesteter, this name Bishar is another form of
the above Tansar or Taosar, who was the head
priest of Ardeshir Babegan*. With a change of
nuktahs (dots) over, and above, some of the letters of

the word, the namc Tansar or Taosar can be read as
Bishar.

Thus, we see, that it is pointed out that, since
Ardeshir Babegan’s time, the mystic side of Platonism
had begun to be known, to some extent, in Persia. So,
the theory of the soul being independent of the body,
and of its transference from one body to another

1 Ma(,-oudl tradmt par B de Meynard Vol IV, p- 66, |18 5 Chap.
LXVII. 2 Tbid. Vol. 11, p. 161, ll, 7.8, Chap, XXIV. 3 Ibid.

4 For this Dastur’s influence in the court of Ardeshir Babegan,
nde Darmesteter’s article in Journal Asiatique, Neuvi¢mme Série,

Tome 1[I (Mars-Avril 1894), pp. 185-250, (Mai-Juin 1894), pp.
502-5568
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though not commonly believed, had come to be known in
Persia.

The learned among the ancient Greeks, knew the
Auncient (Greece @ncient Persians pretty well. They
g‘t‘;"l_‘:“l’" ‘i*;ii" aad  had learnt much from the ancient Per-

o sians. 3o, it i3 possible that, in turn,
they may have given something to Persia. John Fredrick
Kleuker, who translatedl Anquetil du Perron’s Zend
Avesta into German,! has discussed the question of the
knowledgo of Zoroastrianism in (Greece. Anthony Troyer
thus sums up what Kleuker says on this subject: “ It was
in the sixth century B.C. that the Persian religion .
philosophy became known in Europe by Hostanes, the
Archimagus who accompanied Xerxes in his expedition
against Greece. In the fourth century B.C., Plato, Aris-
totle and Theopompus show a knowledge of Zoroaster’s
works. In the third century B.C., Hermippus treats
expressly of them, as containing no less than 120,000
distichs. Soon after the beginning of the Christian era,
works attributed to Zoiroaster are mentioned under differ-
ent names by Nicolaus of Damascus, Strabo, Pausanius,
Pliny and Dion Chrysostomus?. St. Clement of Alex-
andria, in the third century, was not unacquainted with,
them. Later, the Gnostics made a great use of the oricntal
cosmogony and psychology, as derived from Zoroaster.
'l‘he tesmmony of Eusebius establishes that, in the fourth

1 Tt consists of five volumes, three of which contain the trans-
lation and two, formming an appendix, contain his own views and de-
ductions.

2 For the passages from some of these writers, riile Prof.
Jackson’s * Zoroaster, the Prophet of Ancient Iran”. For the
translation of these and other pissages fram classical writers, vide
the Journal of the K. R. Cimy Oriental Institute No. 14, where
they are translated by Dr. W. Sherwood Fox and Prof. R, E, *K,
Pemberton,
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century, there existed a collection of sacred works res-
pecting the theology and religion of the Persians. It
was mostly the liturgical part of them that was spread
about, mixed with notions relative to the magical art.
The Empress Eudokia of the fifth, and Suidas of the
twelfth, century, attribute to Zoroaster several books,
four of which treat of nature, one of precious stones, and
five of astrology and prognostics. So much and more can
be gathered from Greek and Latin works about the
writings of the Persian legislator.’’!

In the account of Zoroaster, as given by the Dabistan,
there is a reference to the Prophet’s presence before
God. (God tells Zoroaster, that he is the author of all
that is good and not ot the evil. Troyer quoting Plato
from his De Republica says, that the above sentiment
agrees with that of Plato, who says: “ The author of good
is God alone; but the author of evil anything else rather
than God.”? As said above, tho Dabistan takes the
people of the Ishragian sect to be the “ Platonists of
Persia.’’8

Anthony Troyer compares Arda Virat’s resuscitation
atter his vision of lleaven and Hell to Plato’s account
(Republica, t. X) “ of Hero, the son of Armenius, a
Pamphilian by origin; wiz., when this man had been
killed in battle, and when, on the tenth day, the dead
bodies were in a state of decomposition, he alone was
preserved and carriecd home to be burned, and on the
twelfth day, being placed upon the funeral pyre, he gave
signs of life, and, resuscitated, he related what he had
seen in the other world.’’*

1 Note by Anthony Troyer in Shea and Troyer’s I'ranslation of
the Dabistan, Vol, 1, pp. 223-24,
,2 Shea and Troyer, The Dabistan, Vol. I, p. 237, n. 1.
3 Ihd. Vol. I, p. 83. 4 1bid Vol. I, p. 304 n.
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Thus, we see that there was some intellectual inter-
course between Greece and Persia, and that Greece knew
Iran and Iran new Greeco. So, some of the learned of
Iran also may have learnt something of the mystic philo-
sophy of Greece.

IX

WAS THE MYSTICISM, PROFESSED BY AZAR
KAIWAN AND HIS DISCIPLES, KNOWN TO
THE ANCIENT ZOROASTRIANS?

But, even apart from all that is said above, the
question rises: Was the Sufism or Mysticism, professed
by Azar Kaiwan and his Zoroastrian disciples in the 15th
and 16th centuries A.C., known to the ancient Zoroastrians
of Persia ? Our reply is both ‘ Yes’ and ‘ No’.

The principal idea, round which Sufism turns, is that
ot “Divine Liove’’ or “ Union with God.”” If one were to
ask : Whether we can trace some thoughts of Union
with God in Zoroastrian books, we may say, ‘Yes.” In
the Patet (s. 1), known as the Patet ot Adarbad Mares-
pand, a divine ol the Sassanian times, we road:

)"ev_—_f_; o J-vpaowa JRa(NPO po<ptw
v e )5_'j_un_u,) {,/ej..u P TTS ’)..u@..u »
lG-””'__’P}:? {:u:—in} q.».u.ml;.m 4, .m'){,e».a')

i.e., “ To keep relationship (or communion) with God is
this: that, if things come to such a pitch that this body
should be given up to the soul, I will give it . One may
say, that it is with this view, that one is thus blessed in
the Afrm-l-bumrga.n (s. 1):

1 V:de the Pazend Texts, by E. l\ Antla, p. 119
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gme\..u&_ _:)5.»6.»’)00.» ;e}’jﬁ ORI 62

Wy, pomssy

i.e., *“ May your desire be fulfilled, as that of the Creator
Ahura Mazdan is fulfilled in His creation.”” Again

we read (s. 4):

—A38) "”t‘\-"& :ﬁ-“G-U’))U-” {qy ﬁi) )’me\’:j
e 3 fpbwy

ie., “ Be in your actions, just as God Ahura Mazda is in
His creation.”

As far as communion with God is concerned, we can
confidently aftirm that there is much of it, in the Avesta
and other Parsi books. It is beautifully expressed in the
Yasna (Ha LX, 12) and recited in the Hosbam prayer,
which is asked to be recited in the carly morning. We
read : “ Ahura Mazda.....Asha Vahishta asha sraéshta
daresama thwa pairi thwa jamyama, hamem thwa
hakhma,’’ i.e., " O Ahura Mazda! May we sce Thee. May
we reach Thee. May we attain Your eternal friendship,
by means of our best righteousness, our most excecllent
righteousness.’’

The Gathas arc replete with such expressions of
union with (tod, by means of one’s righteous conduct.
Space and Time (Zravana Akarana) are infinite. 8o, God
ig infinite. God is distinet from His things created, yet,
He is omnipresent in the creation. So, the Zoroastrian
view of directing one’s mind to God is that of, * From
Nature to Nature’'s God.” Even the Ameshaspentas,
the bountiful Spirits, are all His creation (man dami,
Hormuzd Yasht) and He Himself is an Ameshaspenta.
The Yazatas are His creation and He Himself is an
Yazata. The Fravashis are His creation and He Himself
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has a Fravashi. It is He who bestows kharenangha
glory, halo, splendour to many and He Himself is full of
kharenangha (khur). He is omnipresent in His creation,
but still He is separate from it. So, when homage is
paid to His creation, then that homage is paid to Him.
Threefold homage is due to Him at first (Nemasé to
Ahura Mazda, nemasé té6 Ahura Mazda, nemasé té Ahura
Mazda, thrischit paro anyaish damana). But, when we
come to the question of other particular beliefs of the
School of Azar Kaiwan, we have to say, ‘No’to the
above question. -

Let us first take the question of the transmigration
. o of soul. Zoroastrian books do not speak
htz;:&‘::&::l“:; of this belief. The transmigration of
soul, soul, believed in by some nations ot the
East, have two forms. One is that of
transmigration in general, i.e., transmigration even into
animals or plants. The second is that of the transmigra-
tion of soul into another human form. This is same as
re-incarnation. The view of Zoroastrian writings is
against theso transmigrations. Zoroastrianism does not
say ‘ No’ in so many words. But its views generally say
‘No.” I personally should say a qualified ‘No.” I will
make myself clear, when I say ** qualified.”

Every religion that believes in the immortality of
the soul believes in a kind of transmigration. It is
transmigration from its former state to another state.
But the main question is: Where is that other state ?
It is in the answer to this question that there lies the
rub. It is a large academical question, suggested by
Plato in his teachings at the Academy and it is still an
undecided question. But, looking to the question from a
practical point of view, I think it does not matter
much. One cannot dogmatically say, that the ne«t
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state is back in this world. One cannot say ‘“ God has
destined the transmigration to any part of the universe
minus this earth.”’ It is assuming too much. Why should
God exempt earth, as the place of transmigration ?
Again, on the other hand, one cannot dogmatically say,
that the transmigration is back to this earth and this earth
alone, and not in any other part of God’s Universe.

This question brings us to the question of heaven

~ and hell. Where is Heaven or Paradise ?

vig:,dof hilvviif?w Where is Hell ? They are not localised.
If one were to ask me this question

“ Where is Heaven?” I shall say: * Tell me, where
God is. There, where God 1is, there is Heaven.”
So, as God is omnipresent, Heaven is omnuipresent.
The Avesta phraseology for heaven 1is beautifully
comprehensive. The words are ‘ vahishta ahuw”
t.e., the best life. The words do not localise heaven.
They say, that heaven is more a condition or state, than
a place. The above word “vahisht” has given us our
English word “best,” which is nothing more or less than

the Persian word for heaven, viz., " behesht” ( esp ). We
know that the word ‘best’ is an irregular superlative of
‘good.” The three degrees are “ beh,” * behtar’’ (English
better) and  behesht’’ (English best). Be good (beh),
and that is your first step towards Heaven. Then
try to be better (behtar), and that is your second step
towards Heaven. Then try to be best (behesht), and that
is your third step towards Heaven. Your heaven, your
paradise, your behesht is in your hands. You need not
wait till death to go to Heaven. Do all you can in this
very world to be good, to be better and to be Dbest.
That is your progress towards your Heaven, towards your
behesht. Thus, when your soul passes, even in its life-
time here,from ‘good’ to ‘better’ and from ‘better’ to\‘best’,
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it has a kind of transmigration from one stage to another.
But this single life is not sufficient. Soul is immortal.
It has still a future before it, where it may still advance
towards perfection, the embodiment of which perfect
condition is in God. Addison has, in one of the papers
of his Spectator, very beautifully expressed the thought
of this advancement—a thought which is similar to that
of communion with God, or union with God. Imagine
two parallel lines. God is at the upper end of one line.
A man’s soul is at the lower end of another line. It rises
and rises to go to the top of the line where God stands;
but the lines are parallel and they never meet; so, the
advancement towards perfection 1is, as it were, eternal as
God is eternal.

But, one must bear in mind, that there is no advance-
ment in the case of every soul. There

Rise and fall of .
the soul, may be advancement and retreat, rise
and fall. A man’s soul may advance
from good to better and from better to best. But, that
is not always so. In some cases there may be a check;
there may be a fall. The fall may be from good to bad,
from bad to worse, from worse to worst. The same is
the case with the soul which, being immortal, exists
somewhere, we do not know where. This view of the rige
and fall is very beautifully oxpressed by Thomas Moore,
in his “ Fall of the Angels’’ which forms an episode cof his
beautiful * Lalla Rookh.” Therein, we learn, that three
angels who boasted and thought too much and too highly
of themselves in the presence of God, fell from heaven.
On the other hand an ordinary songstress, a woman not
highly spoken of, rose from the earth to the Heaven. All
these considerations lead us to say that in the matter of
the beliet in the * transmigration of soul,”—as ordinarily
understood—back to this earth, we may say a qualified

“no.” It may be or may not be. 1t is teria incognita.
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Coming to the question of the mortification of the
oroastrian view  0ody and of the austerities practised by
of Mortificationand  Azar Kaiwan and his disciples, we can
Austere Practices, . «. s .
positively say “no’’. The Avesta is averse
to all these. One may perhaps suspect, that there may
be something of this kind in the times of the Avesta; and
50, it was for this reason, that the Avesta speaks strongly
against fasting, celibacy and some austerities. For
example,

1. Azar Kaiwan’s school of Sufis favour celibacy.
The Avesta is dead against it (Vendidad, Chap.
IV, 47).

2. Azar Kaiwan’s school favours self-mortification
as one of the ways to be in union with God.
The Avesta is quite opposed to this view. On
the contrary, it preaches mens sana in corpore
sana. Tt is replete with instructions to take
care of the body. It says that physical health
will lead to mental and moral health.

8. They favoured fasting and abstinence from
food. They practised these to such an extent,
that they lived only on a few dams or grains of
food. Azar Kaiwan lived on a daily ration of
one dam. Zoroastrianism simply preached:
moderation and not abstinence. A full meal
was taken to be a means {or a healthy spiritual
life. Pliny says of Zoroaster that he lived
simply on cheese. But that even does not mean
that it was abstinence of the above kind. The
Vendidad says, that the more the wheat is.
grown, the more are the evil powers crushed.

4. This school practised and preached asceticism.

Zoroastrianism was opposed to such a life. Tt
preached industry and hard work.
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Tt scems that the Parsees-of the last century looked
Parsee view of with some favour towards the broad
the last century  general teature of the lives of Azar
f‘f’tx’,’;d:cﬁ;;';.[(m' Kaiwan and his disciples, m’z.,. the

feature of a kind of wunworldliness
and devotion to God. They looked less towards
their augterities and more towards their devotion
to God. It was that view of their life that led them
to look with favour and respect towards the Dabistan
and Desatir and towards writings of the disciples of
Azar Kaiwan. They encouraged and patronised trans-
lations of those writings. The Desatir was translated by
Mulla Feroze and published by his successor. The
Dabistan was translated and published by Dastur Edalji
Sanjana. The Sharistan-1-Chahar Chaman was trans-
lated—really speaking, it is more a free version than trans-
lation—Dy the same learned Dastur, but the translation has
as yet remained unpublished. The Jam-i-Kaikhusru was
translated and published with the text by Munshi Abdul
Fatah under the patronage of the first Sir Jamshetjee
Jejeebhoy, Baronet, and his Translation Fund. Three
other treatises, Khishtab, Zardasht Afshar and Zindehrud,
were published and translated by Ervad Dossabhai Mun-
shi under the same patronage. Fven now some devoted
Parsees look with favour towards these publications.
The foundation of the Theosophical Society in Bombay,
about fifty-five years ago, has drawn attention to, and has
led to the study of, these books. The Jam-i-Kaikhusru
has gone through a second edition, the text of the Sharis-
tan-i-Chahar Chaman has been published by a Persian
Zoroastrian. Azar Kaiwan’s school was more or less a
Persian school, Z.e., a school of the Zoroastrians of Persia.
He seems to have had only one disciple from the Bombay
side. He was from Surat. We do not know by whigh
way Azar Kaiwan and his disciples came to India and’
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went to Patna. Perhaps, they came to India, as it was
then usual, by sea and landed at Surat which was then
the port of embarkation and debarkation. They then went
to Patna. Perhaps, it was during their stay at Surat at this
time that they attracted toward them, Rustam the Parsce
of Surat who is mentioned as a disciple of Azar Kaiwan.
It is this inclination or bent ot mind towards mysti-
Makulat.i Bah. ¢ism and occulticism that led to the
mani, a similar publication of a hook in Gujarati called
book of mysticism. . ..
Makulat (©¥s5 b).i Bahmani, ie., the
Eatables of Bahman.! The Gujarati book was, at first,
written by Dastur Mulla Kaus bin Rustam, at the instance
of Wadiaji Saheb Bahmanji Nowroji in 1157 A.Y., i.e.,
1788 A.C., and was published with some explanatory addi-
tions, in 1842 A.C., by Fardunji Marzbanji. It is said
to be & version, as given in Persian Kershasp-nameh, of a
conversation between Kersasp, a hero and ancestor of
Rustam, and a Brahmin. The following title of the book
explains the whole matter :—
“gaid vigadl
“ YAl AN AR HHAD TwAY dUl oREH
9 AU B4l ovtirt AUANE] ARy ovdlnt Al
ddl d wd A WA oeudl Al Adiddizn Madie
Uil dgdl A5 U ddl eldid qul el wdizl ax
Al&dl AUl dagH a2l AdRAAl 238 dul Ak SRl
sirtd dul QA Hioednadldi 4z wA 2Ad A A4iA
olag e Ay AIMAAIAL A 53y B,
A Fa
N AGTAUN2A1D WA & 129 Adlovasel s Uil
A L1ve YRrovgeRAl aadl e A4 Sadie. sagk
Al 38a %0d 334 H @Al axd, ovelddin wddl 3.

1 1am thankful to Mr. Hoshang 'T. Anklesaria, the V—c.)"wner- of the
Press, where this work is published, for drawing my attention to it.
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B Yaetdl Neara 4l yada gl d6A wgie ARAe
2020y0idey A Wyl Eleuiﬂ sy g 20qid 380 200 B,
3 yue AN sy READA ey AlAsRAL

SR Wil B.

Ud R Yuadovrd], A 1w vl

The book is called Makulat-i Bahmani, i.e., Eatables
-of Bahman, from the name of Bahmanji Nowroji Wadia,
under whose patronage it was published (Ibid. p. 6).!
This book itself, being on some kind of occultism or mys-
ticism, refers to Azar Kaiwan and some of his disciples,
e.g., Azar Kaiwan (on page 56) of whom the author
speaks as (Uxdiw wAX sxl3uq) a sartij (Z¥.~, crown of the
head, i.e., leader) of the Zoroastrians (lit., those who tie
the kusti), and as having visited Kashmir, Akbarabad

(Agra) and Patna in the time of Akbar, in the year about
935 or 937 AY., i.e., 1566 or 1668 A.C. Its author also,
mistakenly speaks of Azar Kaiwan having a son. He
speaks of a work of Azar Kaiwan as * Fag2ioud 2uaz 3’
(olse, Mysteries of Azar Kaiwan). This author refers to
Farshidmard having written a Pand-Nameh (a book of
advice) in the name of Ardeshir Babegan (p. 28). It was
translated into Arabic by Shaikh Abou Barakat of Bagdad
under the name of Badae-ul-Hekmat ow® Ga 8sua
(&vﬂlc»_l-\z , Marvels of Science). He speaks of Kheshtab
as having been written by Aspandyar bin Behram in the
reign of Khoshru Parvez. He speaks of the Sharistan-i
Chahar Chaman having been written by Behdin Behram
bin Aspandyar at the instance of Mobad Sarosh and
Mobad Hush in the time of Akbar. He also speaks of a
book Zur'a-i bastan (F12 A vuudid, Olwh ©0), i.e., the seeds of
ancient times) containing a letter, with commentary,
written by Prophet Zoroaster upon an Indian King.

"1 Among the adjectives applied by the publisher, Mr. Fardunj
Marzbanji to Dastur Mulla Kaus, the following draw our attention: (a]
oaa e e, i.c. the Ptolemy of the time ( glj‘ , pl. of Arab, ut
time), and (b) 3G A4, ;.¢., having the character (nishdn) of Aristotle
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I have said above in scction IV, under the marginal
heading of “8. The Sharistan’’, that the book has only
three chamans that are known. After the proofs of the
above paper were paged, Mr. Hoshang Tehmuras Ankle-
saria, the owner of the Press, where the paper is being
printed, on happening to read the paper, kindly sent me
a lithographed copy of the Sharistan-i Chahar Chaman
belonging to Prof. M. 1). Minocherhomji, which contains,
the 4th chaman. It is published by Mobad Behram
Bizan, Mobad Khudadad Mobad Ardashir Khodabandeh
and Rustam, son of (par-i) Behram Sarush Takti, in
Bombay in 1279 Yazdazardi!. The publishers say that
the book of Sharistan-i Chahar Chaman was written by
Farzaneh Behram ibn Farhad bin Aspandyar Yazdani,?
a disciple ot Azar Kaiwan,3 son of Azar Gushasp, who
was descended from the tifth Sassan. They say that,
among other sciences, the work also contains the science of
Geography (13l &~ ¢#)%. They then say that they, all the
three, tried their best to search for the 4th chaman. They
inquired from all the libraries of Hindustan, but they
did not succeed®. At last, thoy saw Dastur Manockjié,
son of the late Dastur Rustamji (son of) the late Jamsetji

Unwala (915 05)7. Mr. Manockji Unwala showed them
three volumes (+/~) of the Sharistan<i Chah4ar Chaman.
One of these was from the property of Shah Akbar®
(o ols ST L gike pyop e cdals ags dle), Tt was written about

1 Vide the title-page. 2 JIbid. Dibacheh, p. 4, L 1.
3 Ibid.l. 4. 4 Ibid 1.8, 5 Ibid.1.13. 6 [bid.ll 14-15,
7 For the life of this gentleman, vide my ¢ Life.sketch of Ervad
Mancckji Rustan j. Unvala” in the Darab Hormuzyar’s Rivayat, with
my lutroduction (pp. 1-IX).
“ 8 Dibacheh of the above lithographed edition, p. 5, 1. 4.
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525 years beforel. Thir lithographed edition by the
above three Irani gentlemen was, as said above, publish-
ed in 1279 Yazdazardi. So, the date of this manusoript
of King Akbar comes to (1279 -526=) 754 Yazdazardi, i.e.,
(754+4-631=) 1385 A.C. Mr. Manockji Unwala then said
to them that they may look into the collection of books
of the late Manockji Saheb, son of Limji Hataria®. They
took the permission of the late Shapurji Behramji Katrak
(2+5)3, the manager of this Kitab-khaneh, and copied
the 4th chaman from it and embodied it in their present
edition. The library of the late Manockji Limji
Hataria, which was accommodated in the Zarthoshti
Anjuman Atash Behram, has now passed into the hands
of the K. R. Cama Oriental Institute. So, it will be well
it the 4th chaman, as given in the last lithographed
edition referred to above, is carefully examined and
translated, before accepting 1t as the real 4th chaman.




THE DERIVATION OF THE GUJARATI
WORD &3 4l sk'@ (KARANJO OR
KARANJO).!

For the English word “ fountain’’, we have in our
Gujarati dictionaries, 32U, &', 51 (fiard, karanjo,
karanjo)®. Shapurji Edalli, in his Gujarati-English Dic-
tionary®, gives, for the Gujarati word s¥'® (karanjo),
“a cascade, fountain.’’

Now, what ig this word ? I do not find the word in
Steingass’s Persian Dictionary. I do not find it in Apte’s
Sanskrit Dictionary. I beg to suggest the following
derivation. It may be Persian karez (;.;)K). Steingass
(p.1004) says: * Karez, a subterraneous canal, a sewer; a
ditch dug round a field to convey water.”” Johnson gives,
for a ‘‘ canal’’, the word < gandt and the word j:)K
kariza.

Then, how can we explain the Persian word kariz?
(@) At first thought,one may be tempted to derive the
word from o8 kah, hay or straw, and rikhtan (o%5),
to pour, i.e., that which carries water for straw or vegeta-
tion. () Or, perhaps, one may take it as kishtriz =S,
ie., from kisht (=25"), field, and rikhtan, i.e., * what
pours (7.e., carries) water to fields.”’

1 This paper was read before the 5th Criental Conference,
which met at Lahore in November 1928.

2 Vide Students’ English and Gujarati Dictionary, by M,
‘Trikamdas and Javerilal G. Desai, 1885, p. 296,

3 . Ed. of 1363, p. 72.
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But the most probable derivation is suggested to me
by the Pahlavi commentary of the third section of the
first chapter of the Vendidad. There, in the original
Avesta, is a mention of Aeran-vej as the first, out of the
16, countries which formed, at one time or another, the
Yreat Iran. The Avosta speaks ot the country as “Alrya-
nem Véjs Vanghuyao Daityaydo’”. l:g‘m-»b ciiwdiw
ool wd eyl de., the Iran Vej of the good Daiti.

The Pahlavi translator and commentator translates

thus :
dspry —uey] ~oreo ) Py s 1gD2
Cal VAN S S N ) woliiel Sl LA
SR -GNy po-ns 1Y p RINENS - 1)
sy 1P RINE M=~ WS IR~
(s 3450 85 —1) Loy resuens -

Translation:—Airan Vel of the good Daitya. |This
(river) is (called) good Daiti for this reason, that the
river Daiti flows in that country and does its work by
avae-paém (i.e., subterranean conduits). There are some,
who say, thus, that, by means of avae-patm (which)
they bring, they do work (cultivation) in that place].

The Avesta word avaepaém is a rare word. 'The
Pahlavi translator gives it in Avesta characters. It is
used nowhere else. It scems to be some corrupted form
of ava and apa (w»= and apa), t.e., “ below ” and “ wa-

ter ”, meaning subterrancan water.

. . - S -
1 Pahlavi Vendidad, by Dastur Hoshang Jamasp, p. 4, L 5
Vide Pahlavi Vendidad by Dastur Darab P. Sanjana, ps 2,
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The Pahlavi word kar or kir may be takon to be

the same as Arabic karr ( ), meaning a small cistern
or reservoir)! Now, those who have seen the kariz
and kanats of Persia, know how water is brought to the
fields by subterranean channels and other means. So, I
think, that the Pahlavi word kd» in the above passage
has originated the word kariz. The word may be
kar-riz, i.e., a canal or conduit, whereby water is poured
or brought into work in a field. So, I derive the Parsce
Gujarati word karanjé (313’™) from Pahlavi kar-riz
which may be written & s or e0*s, The latter form
e may be read karniz.
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A

Abadians, Abadis, the—a sect of the
Paisees, 279, 317, 320

Abadiyeh Derwishes, 282

Abalish—a heretic, 29

“ Abhan  Yasht”—on
174-84,

Abbasides, the, 337

Abdul Fattah, Sayyad, 288, 349

Abdal Qadir (see Badaoni), 33, 44

Abdul Qasam Fandarasky—disciple
of Azar Kaiwan, 319

Abu Barakat, Shaikh, 351

Abul Fazl, 14, 28, 33, 36, 41.44, 46,

47, 50, 52, 55, 272

his account of the Ma-

habharata, 37-38

his dissertation on the

learning of the Hindus,

38-39

Abul Madli, Qazi, 44

Abu Muslim, 40

Abu Saena (Avicena), 339

“ Academy 7, the, 345

Achaemenians, the, 115-16

Achilles, 11

Adar Froba, compiler of the * Din-
kard”, 29

Adarbad Marespand, 343

restores the Zo-

roastrian reli-

gion, 69

the Huns,

”»

"

" ”

Addison, 347

Aesham, demon of Wrath, 132

« Afdiya va Sahigiya-i Seistan’”—
on the destruction of Zoroastrian
literature, 80

Afghanistan, 331

Afldtun (Plato), 336

Afrasiab, inveterate foe of Persia,

68, 59, 167, 177

Africa, 166

Afringans, the, 158

* Afrin-i Buzargan”’, 343

Afrins, the, 158

Agra, 271, 274, 361

Agricultnre—pursuit of, 147-50

Ahriman, 74,139

Ahura Mazda 66, 126, 127, 129, 130,
134, 139, 149 192 344

Aikin, Dr. John, 22, 23

‘“ Ain-i Akbari”, 14, 28, 35, 37.39,
41, 43, 44, 50

Airyanem Véjo, 555

Ajam (Iran), 90

Ajmir, 49

Akbar, 321, 351-53

his life by Vincent Smith,

28

his education, 12-34

his library, 34-35

i

”

”

»» list of Sanskrit books
tranclated at his direction,
35-36

circumstances which led
Akbar to get the Mahabha-
rata translated, 14-15, 40-41
»»  his belief in metempsycho-
ses, 48-49
» arts of calligraphy
painting patronized
him, 50-51
as a mystic, 270-274
Akbarabad, 274, 277, 309, 351
Akbar-Nameb, 32-35
Akhalis, the—a sect of the Parsees,
279
Akhbarins, the, 336
Akhshnawiz (see
220, 224
«“ Akhtarastan”—a Sufistic work,
280
Alamgir II, 35
Alani, Alans, the, 196, 211
Alaric, 212
Alaris, the—a sect of the Parsees,
279
Alatelites, the (see Ephthalites), 194
Ala-ud-Din Khilji, 31
Al-Biruni, 30, 57
Alexander 24, 30
regarded as a Persian by
descent, 62, 98 -
Iranian literature destroy.:
ed by him, 63-86

and
by

Khushnawiz),

”

”
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Alexander, those who doubt this
destruction, 60-63
,, Aristotle’s advice to him
after his conquest of Per-
sia, 82.85
» regarded as s Christian, 85
»  Ethiopic version of Alex-
ander, 85
»s Arabic and Persian wri-
ters on Alexander, 86-100
» classical writers on Alex-
ander, 101-109
” Clhardin on Alexander, 110-
1
»s  Darmesteter on Alexander,
111-12
» called Kaisar, 72
»w Al:Mekin on his destruc-
tion of Persian nobility,
84-85
Alexandria, 331, 341
Allah, 334, 338
Al-Mamun, 29
Al-Makin: on Alexander’s destruc-
tion of the Persian nobility, 84-85
Altai mountains, 166
Amesha Spentas, the (see Amshas-
pends), 126, 344-45
¢ Amighén’—a Sufistic work, 280
Amir Khusro: on Sanskrit language
and literature, 31-32
. spoken languages of
India in his time, 31
¢Amiz-i Farhang’’—a Sufistic work,
282
Amsnaspands, the, 93, 229
¢ Andarz-i Jamshid "—a Sufistic
work, 282
Anderiman, brother of Arjasp, 183
Andhiaru, 235
Andromache, 11
Anglo-Saxons, the, 24
Auklesaria, H. T., 362
Anosh—father of Sidush (q.v.), 315
Anousheli-ravan, cecomony of the
dead, 240
Anquotil du Perron, 341:
" ,» his scholarship, 4-8
Antun Bashuyeh Vavraj—a disciple
of Azar Kaiwan, 319
Anushungans, the—a sect of the
Parsees, 279
Apollonius of Tyana, 11
Arabia, 331
Aral., the-—their destruction of
%(l);oastrian literaturs, 59, 60, 62,

Aravali Hills, 21
Araxes, the, 107
Ardai Viraf, 109
”» ,,  his ascension, 342
« Ardai Viraf Nameh "
», on Kunishna and Kerdér;
119-21
, on the daéné (q.v.), 130
»» onthesoul'sdestiny,137-39
, on the message of God to
man, 147
, on the destruction of Per-
sepolis, 109
,» onthedestruction of Zoro-
astrian literature, 73, 74, 82
Ardeshir—a disciple of Azar Kai-
wan, 306
Ardeshir Babegan, 306, 339, 340,
351
" ,» restores Zoroastrian
religion, 59, 61, 69,
80, 81, 88
Ardvisura Andhita, 175-79, 182, 183
Arejataspa (see Arjasp).
Arhadas (Hardarashna)—ancestor
of Zoroaster, 86
Arikdasf (Urvadasp)—ancestor of
Zoroaster, 86
Aristotle, 90, 334, 336, 341
, his advice to Alexander
after the conquest of Per-
sia, 52-85
Arjasp—his wars with Vishtasp, 13,
179-93, 204
Arjuna, 53
Armenius, 342
Arrian, 168
,, on the destruction of Per-
sepolis, 105
Arstalis, Arstatdlis (see Aristotle),
90, 99
Arstu (Aristotle), 336
Artakhshatra (see Ardeshir Babe-
gan), 69
Artaxerxes (see Ardeshir Babegan),
61

Arum, 72, 79, 80

Arumayan, the (Greeks), 70, 71

Arvandshab, father of Lohrasp, 98

‘ Arzang-i Mani”—a Sufistic work,
281-82

Asamud-din, Mulla—tutor of Akbar,
32, 33

Asbiman, Aspiman (Spitaman)—
ancestor of Zoroaster, 86, 87

Asfandiar (see Isfendyar), 98, 191

Asfandiar bin Behram, 351
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Asha—its signification, 145-49

Ashem Vohu prayer, 64

Ashkanians, the, 68, 70, 291

Ashcka, 170

As:lglfgk Shabuddin Maqtui, Shaikh,

Ashtad Yazata, 138

Ashur Beg Qaramanlu—a disciple
of Azar Kaiwan, 318

Ashvamedhs, the, 178

Asia, 166

Asiatic Socioty of Bengsl, 4-5

Askandar (see Alexander), 81

Askandar Roumi (see Alexander), 93

Asmani language, 286

As;,akhar Papskan (see Istakhar),

4

Astrabad, 336

Astvidat demop, 132

Atash Adaran, 136

Atash Behram, 136, 250

Atelites, the (see Ephthalites), 194

Atharva Veda, Atharban, 57

Athens, 104, 105, 108, 112, 337

Attila, 211, 212, 220

Aundh, 15

Aurangzeb, 278

Avars, the, 166

Avosta, 71, 72, 74 8689, 93, 115

its literal meaning, 2567

post-Aloxandrian, accord-

ing to Darmesteter, 11112

Avicena, 339

Azaribadgén, 98

Azarbaijan, 87, 89

Azar Gushasp fire-temple, 195

Azar Gushasp—father of Azar Kai.
wan, 352

Azar Hushangisns, the—a sect of
the Parsees, 279

Azaris, the—a sect of the Parsees,
279

Azar Kaiwan, 49, 269, 271, 288-92

what drew him to

Tundia, 273-74

some suthorities al-

luding to him, 275-80

his life and opinions,

"

"

»

»

”

293-302
» his pedigree, 293-94
”» his mysticism and

powers, 294-96

his disciples, 302-24
works written by him
and his disciples,322-24
their tenets and be-
liefs, 324-29

”
”

AL

il

Azar Kaiwan, their Sufism, 330-43
their mysticism come
pared with the teneta
of Zoroastrianism,
343-51

Azem— ancestor of Zoroaster, 87
Azi Dahaka (see Zohak), 58

B

Babak, 88

Babylon, 58, 91, 102

Bactrians, the, 200

+ Badie-ul Hekmat', 751

Badakhshan, 219

Badaon, near Delhi, 44

Badaoni, Abdul Qadir, 14, 277

translator of Sanskrit

books, 28, 33, 36, 41«

46, 51, 52, 54-56

his bigotry, 46-50

his account of the

Mahabhéarata, 39-40

Baghdad, 113, 116, 337, 351

Bahman Punjya’s Rivayat, 265

Bahman Manock Changa Shah, 248-
49

«« Bahwan Yasht”—on the war be«
twoen Vishtasp and Arjasp, 192-93

Babman—a disciple of Azar Kai«
wan, 306, 307

Babman, King, 98

« Bahr-ul Asmir”, 49

Bij, baz, 194-95

Bala Saheb Pant, 16

Baladitya, 199

Balamir, 211

Balance of Justice-—held by Rashnu
Yazata, 132, 136,138

Balash, King, 210, 214

Bilik, 311

Bilk Natha, a Yogi, 277

Dalkh, 86, 219, 220

Balkhis, the, 195

Bandhis, 241

Bardeh, Barzeh, 88

Baresh Nask, 76

Bareshnum-gah, 280

Barsom, 194-95

Barzo Kamdin’s Rivayat, 262, 265+

”»

"
”

66

Barzo Kamdin, Dastur, 278

Rasta (Avesta), 88

Bitir (Paeterasp)—ancesator of Zow
roaster, 86

Bauddha, 8

Bawri, 58
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Bayazid, Maulana—Akbar’s tutor,
32, 33

« Bazam-gih” —a Sufistic book,
281, 306, 307, 312

Bazend (Pazend), 88

Beal, 170

Bebel: founder of Babylon, 58

Bed (Veda), 32

Beh-afrid, 18

Behdin, 198

Behesht (see Heaven), 156

Behram bin Asfandyar, 351

Behramgore, King, 307

his war with the

Huns, 171, 194-

95, 209, 211

Behram Yazata, 131

Bel: founder of Babylon, 58

Belus, 58

Benares, 319

Besta (Avesta), 87

Bewarasp (see Zohak), 58

Bhagvan Das, 44 .

Bhagvanlal Inderji, Pundit, 202

Bhagvat-gita, 9

translated into Per.

siap, 35

Bhandarkar, Sir R. G., 1 )

his ripe scholarship,

1-4

Bharaja: its signification, as given
in a Disa-pothi, 235

Bharata Varsa (India), 167

Bharucha, Ervad 8. D., 18:

" "

” 2

”

”

on the

Desatir,

284-87

Bhatha, 248

Bhawin, Shaikh, 56, 57

Bhitari ¢ Pillar of Victory” —refer-
ring to the Huns, 167, 169, 206

Bihari, 19

Bihzad, 50

Bikramajit Rajah, 52

Birbal, 46

Bishar (see Tansar), 340

Bleda—Attila’s companion, 212

Blochmann, 46

Bokharis, the, 195

« Book of Ab&d”, 279

Borivli, 255

Bourshasf (Pourushasp), 86

« Bostan », of Sa'di, 8

Brahmanism, 24, 286

« Brog and Butter theory ”, 2156

Britons, the, 22

Brown, Mr, C. J,, 202

Browne, Mr. E. G.—on Arabiam
medicine, 113-16

Buhler, Dr., 208, 233

Bulgaria, 211

Bulgars, the, 166

« Bundehesh’ : on the destruction

of Zoroastrian lite-

rature, 72, 82

on the teaching of

duty to othors, 153-

L

on King Firuz and

the 1luns, 217-18, 224.

Burzuya, Persian physicien, 114

But-Khana, 97

Byzantine writers, 170

Byzantium, 167

C
Calcutta, 4, 6
Calligraphical systems—described.
by Abul Fazl, 50-51
Casartelli, Rev., 159
Caspian, the, 211
Cathay, 315
Caucasus, the, 196
Central Asia, 21,169, 206
Central Indin, 198, 208
Central Provinces, 207
Ceremonies : of the living (see
Zindeh-ravin)
of the dead, 238-39

»

”

Ceylon, 7

(Cezaresco, Countess Martinengo, 60

Chaghani Shah (see Toramana),
171, 202, 209, 218, 221, 223

Chaghifini, the (see Janghéni), 194,
195, 224

Chaghénian (Samarkand), 224

« Chahir Gulzar Shujai’’, 35

Chakhshnoosh—ancestor of Zoro-
aster, 86

Chakravarti, Manmohan, 20

Chandragupta, 274

Changa Shah, 244, 247, 270

. his age, 246

murder of his

247-49

Charaka, 29

Chardin, 8ir John: on Alexander
the Great, 110-11

Cha.les V, 240

Charna, J. K., 233, 234, 244, 249,
251

Charvaka school, 38

Chashni, 231

” sons,
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Chatrumukha-Kalkin (see Mihrku.
1a), 226

Chatur Vapah, an ascetic, 277

Chekat-i Daiti, Mount, 136

Cheng, Chinese emperor, 210

Cheyne, Rev. Dr.—on the Talmu-
dic story ot the three bands of
angels, 136, 140

‘China, 19, 25, 82, 166, 168, 210, 315

‘Chiness Wall, 210

Chinvat Bridge, 125, 131, 132

" its expansion and con-
traction, 133-34
” gituated on Chekat

Daiti (q.v.), 136

Chionitae, the (see Khyaona), 180
Chosroes I (see Noshirvan), 30, 213
Christianity in France, 160
Christians, the, 111, 167, 280
Cilicia, 108
Clement of Alexandria, St., 341
Colombo, 7
** Colurans of Victory ”, 167, 169
Condrington, Dr., 202
Cosmas Indicopleustes, 197, 213
Coucha, Cousha: a corruption of

Khushnawaz (q.v.), 216, 221, 224
Ctesias, 116
Cunningham, 170
‘ Cyropaedia”, 106
Cyrus, 101

D

““PDabistan-i Mazahab», 291, 293,
295, 298, 300, 303,
307, 309-323, 331,
334-36, 342, 349
. » described, 275-89
Dabiristan, Dapiristén, 276
Dadar Ahurmazd (see
Mazda), 138
Dadat  Nask—corresponding to
Vendidad, 78
<¢ Dadistan Aurseh ” —a Sufistio
work, 282
“ Dadistan-i Dinik”, on the fate of
the soul after death,

Ahura

132-35

" on taqdir and tadbir,
161

. on good actions in-
creasing with inte-
rest, 151

Daéna ; used in the sente of Karma,
(q.v.) and Kunishna (q.v.),
121-23, 127, 128

Daéna: a spiritnal component of
the soul, 122-23
s  Prof. Oliphant’s exposition
of daéna, 123
» Vendidad and Hadokht
Nask on daéna, 125-30
»y called Kunishna in Mino-
kherad and in Viraf-Nameh;
137, 139
y» called ganjsbar-i kerfe, 134
,»» used in a broad sense, 143-44
Daevas, the, 125, 148
DAiti, river, 182, 355
Déiitya river, 365
Dak’hin, 56
Damasous, 84, 337, 341
«Dara-i Askandar”—a
work, 280
Dara-i Darayan—last of the Aeche-
menides, 62, 66,69-72, 88-90, 98, 99
Darab Hormazyar’s Rivayat, 252,
266, 268
" ,, its classification, 268
Dari language, 32
Darius Hystaspes, 16, 17, 200
Darius—last of the Achmmenides
(see Dara-i Darayan), 85, 104, 108,
109
Darmesteter, Prof,, 6, 81, 91, 340
on the Khyaonas, 180
,, on Alexander, 111-12
«Darun Yasht”, 245
“Dastén Adresah”, 317
Davénds: his reward for the leasd
act of goodness, 154
Dawson, 36
Days of the Parsee month, 229
Daz-i Napisht (Royal Treasury),
65-67, 70, 71
Dazda—corresponding to Kashe
arub Nask, 76 .
Deguignes Mr.—his history of the
Huns, 166-66, 203, 210
Dehkén, the, 96, 306
Delhi, 271
Denmark, 9
“De Republica of Plato, 342
Deri language, 287
Desai, Mr. P. B., 17
Desatir, 275, 280, 283, 349: on
Alexander’s descent, 62: described
383-88
Destanir (see Desatir), 287
Destiny, 161-64
Devipar Yug, 38
Dhabhar, Ervadi B. N., 255
Dharma Sdstras, the, 257

Sufistie

”
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Din (see daéni), 137
“Din-i Vazar Kard” —on the des.
truction of Zoroastrian literature,
74-79
“Dinkard”’, 29
v on the war between the
Iranians and the
Huns, 186-89
» on the two great libra-
ries of Iran, 65.66
" on the destruction of
Zoroastrian litera-
ture, 70-71
¢Dinkard-i Haft Khodayan”, 64
Dio Chrysontonius, 41 :
on the Mahabha-
rata, 11
Diodorus Seculus: on sutteeship, 24
on the destrue-
tion of Persian

» ”

114 9

literature by
Alexander, 101-
103

Dionysius Periegetes, 211
Disa-pothi (family death-register):
an account of it, 228-51

” its meaning, 228

’ how Parsee days and
months are marked in
it, 229

» kept by family-priests,
230

» a disi-pothi of Malesar in
Naosari described, 232.
46

9 abbreviations in this disa-
pothi explained, 234¢-
37

,»  how persons bearing the
same name in 8 di3d-
pothi ave distinguish-
ed, 237

why the name of a living
person is ontered in
it, 237-41

how it i« prepared, 241-42

its historical importance,
242-51

Divi, a Brahmin, 61

«Divide and Rule’ '—policy advoca-

ted by Anstotle, 84

“Diwan-i Hafez’’, 9

Dneiper, the, 211

“Doubles” of things, 140

Dowsln, John, 267

'Drammas, 202’

”»

"
”

Druin, M. E., 219, 221, 222, 223, 225
Dryad, nymph of the woods, 140

Duff, Sir Grant, 160

Dugar, 31

¢« Dulayal Feroze Shahee’, 31

Duncan, Jonathan, Govemor of
Bombay, 284

Dursharin, Durasharun—ancestcr

of Zoroaster, 87
Dushmata—hell of evil thougbts,
130
Dussera Hill, 243
Duty, 151- 53
Duzukhta—hell of evil words, 130
Duzvarshta—hell of evil deeds 130
Dvijas, the, 200

E

Ecbatana, 102

Edessa, 114

Eggeling, Iir.—cn Sutteeship, 24

Egypt, 24, 104

Eiz-ud-Deen Khalid Kbany— trans-
lator of Sanskrit books, 1

Elbourz, Mount, 125, 136

Eliezer, R., 262

Elliot: his “History c¢f India”,
29, 35, 36

FEngland, 25, 160

Enoch, 17

Ephthalites (see White Huns),

21, 166, 167, 170, 172, 194, 207,
209, 211, 215, 221
Eraj— ancestor ot Zoroaster, 87
Eran, 207, 213
Lrskme Wlllmm s English
translation of the
Desatir, 283-84
hig estima te of
the Desatir, 286
Espimén (Spitamén), 86
Eudokia, Empress, 342
Europe, 166
Eusebius, 341

”» ”

F

Faghanish, King—same as Tcrs-
mana (q.v.), 171, 202, 209, 212,

. 218, 221

Faith, 160-64

Faizi, Shaikh, 14, 35, 36, 41, 42,
44,486, 52, 57

‘“Fall of the Angels,” the, 347

Farhad—a disciple of Azar Kaiwan,
296
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Farhang Kish, 320
Farhang, Dastur—author of An-
darz-i Jamshid, 282
Farhish (see Farokhshi), 93
Farhush, 315
Faridun, King, 64
Farmalium, Padre, 35
farohar, 140
Farokhshi, 93
Farrah Kari, 310, 311, 315
Fars (see Pars), 17
Farshad, 312, 318
Farshidmard, 351
Farzaneh  Behram—author of
“Sharistan-i Chahar Chaman”
(q.v.), 61,99,281, 283, 290, 291,
295, 296, 303, 307-09, 313, 317-19,
329, 352
Farzaneh Behram, the younger,
303, 312-13, 318
Farzaneh Farshidvard—a disciple
of Azar Kaiwan, 303, 305-07
Farzaneh Kbharrad—a disciple of
Azar Kaiwan, 305-07
Farzaneh Khiradmand—a disciple
of Azar Kaiwan, 303, 303-07
Farzanch Khashi—a disciple of
Azar Kaiwan, 281, 306, 307, 311
Farzaneh Shihdush—a disciple of
Azar Kaiwan, 306
TFate (see Karma), 117-18, 159-64
Federasi (Paitirasp)—ancestor of
Zoroaster, 86
Ferishta, 17, 30
Feroze Tughluk, King—orders the
translation of Sanskrit books, 31
“Pihrist”, the—ou the GCreek
system of medicine, 114
Firdousi, 15, 60, 63, 84, 150, 167,
171, 182, 138, 194, 195,
202, 209, 212, 216, 218,
221-25, 266, 267
’ on tho descent of Alexan-
der, 62
Fire-temples of Iran, 96-98, 102, 103
' the purpose they
served, 195-96
» thoir destruction
according to
Azar Kaiwan,

« 297
Firuz, King, 171, 197
’» famine in Persia in his
time, 214-15
’ his war with the Huns,

209, 210, 212, 214-24
Fleet, Dr., 223

vii

Fort William, 284

ancg, 19, 160, 166

Fl‘ii\scls Joseph, Emperor of Austria,
Frashaoshtra, 131

Fravashi, 140, 344, 345
Frazdanava lake, 182

Frazisht, demon, 132

Free will, 118, 159-64

G

Gabriel du Chinon—on Alexander
and the Persians, 112
Gadha, Gadhaiya coins, 202, 203
Gadhia Paisa, 302
“Gajasta Abalish”, 29
Galen, 115
Gandarians, Gandarii, the, 200
(tandhéare Brahmins, 200
Ganga, the, 3
Ganj-i Shaspigin (Royal Treasary),
65, 66, 69, 70, 71
“Ganj-i Shayagan’’—on duty, 148,
152
ganjobar-i kerfe (see daéna), 134
Garchgan, 195
Gareia do Orta : on the Parsecs, 270
Gardgistan, 219
Garo-nmana—seat of Ahura Mazda,
126, 129, 131
“Garzan-i Danesh”-—original name
of “Kheshtab’’ (q.v.), 323
Gathas, the, 64, 128, 138, 259, 344
gavashni, 144, 156
Gazni, 267
geh-sarna ceremony, 240
Giemaliel, 262
Gemarah, 261
Georgia, 21
Germans, tho, 11
" their history and a study
of their social life, 22-24
Germany, 8, 22, 166, 212
Ghazali, Imam, 337, 339
Ghazipur, 19, 169
Ghiyasud-din—original
Nagib Khan (q.v.), 43
Gibbon, 22, 23
,,  on the teaching of agri-
culture as inculcated
in the Vendidad, 148
Girnar, 19, 170
Gnék mind, 74
Gnostics, the, 331, 341
Goa, 35

of

name
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Godrez, son of Keshwad, warrior,
177, 290, 307

Goethe, 9

Golden Age of the Guptas, 169, 206

Gollas: his reference to Mihrkala,
(q-v.), 213

gotra, 3, 4

Gray, Dr. Louis, 253, 204

Greece, 69, 104, 105, 107, 109, 341,
343

Greeks, the, 11, 37, 70, 106, 108,

113 341

their view on the

< doubles ’ of things,

160

Guebres, the, 88, 89, 110, 312

Gujarat, 202, 231, 2456, 246, 264,
271, 271, 218

«Gul-1 Rana” of Lachmi Narayan,
217

“Gulistan”’ of Sa‘di, 8

« Gulistan-i Binash: (* Sharistan”
(q.v.)), 281, 283, 289, 308

Gupta Era, the, 206, 225

Guptas, the, 169, 172, 136, 197

Gushtasp (see Vishtasp)

" his war with the Huns, 6+,

66-68, 86, 89, 98, 130, 192, 196

Gwalior, 198, 208

H

Hachda—corresponding to Ratash-
taih Nask, 75-76

Hadokht Nask: on kunishne, 120

on daéné or din,
122

on the sum total
of one’s actions,
126-30

Haechadasp—ancestor of Zoroaster,

"

”

”

Hafiz, 330
,» hig Diwéan, 9

Hairin—name of an Iréki horse,
272

Haitals, Haitalites, the (see Ephtha.
lites and White Huns), 167, 194,
202, 209, 211-16, 218-21, 223, 225

“Haiwat-ul-Haiwan”, 44

Haizm (Azem)—ancestor of Zoro-
aster, 87

Haji Ibrahim, 67

Haji Khalfa: on Sufism, 337

Hakhich—(Chakhshnoosh)—ances-
tor of Horoaster, 86

Hem adén, 102

INDEX

hama:or—being in tune with na.
ture, 157-58 .
Hamistagiu—place midway be-
tween Heaven and Hell, 137-38
Hamistagani, 133 .
Hamza Ispahani: on the destruction
of Persian literature by Alexan-
der, 91, 99,112
Hamzeh, Amir, 40, 55
Haoma (man), 63
Haoma (plant), 63
«Haoma Yasht”, 111
Happiness and misery, 143-59
Haraberezaiti, Mt., 126
Hardar—ancestor of Zoroaster, 86
Hardarashna—ancestor of Zoroas.
ter, 86
Hari Charan Das, 36
Haribans (see Ilarivamsa), 45
Harivamsa, 48, 67
Harlez, M.—on asha (q.v.), 145
Harnack, Prof.: on Platonism, 335
Haroun-al-Rashid, 29
Harun—a disciple
Behram (g.v.), 318
Hasan Shirazi, Sayyad, 295
Hastalites (see Huns, Ephthalites),
171-72
Hastings, Dr., 253
Hastings, Marquis, Governor-Gene-
ral, 289
Hataria, Maneckji Limji, 353
Haug, Dr., 267
on Alexander’s burning
of Persef:olis, 63, 109-10
on the allegory of kun-
ishna, 140
on * the moral philoso-
phy of Zoroaster”, 145
Havan Gah, 263
Hayatalis, the (see Haitals), 220
“Hazdr Shwa”, 45
Heaven—how gained, 149-51
Heaven and Hell—Zoroastrian view
of, 155-59, 346-47
Hebrews, the, 257-58
Hector, 11
Hecuba, 11
Hedjdasf (Haechadasp)—ancestor
of Zoroaster, 86
Heeren: on Alexander’s destruction
of Persepolis, 62-63, 109-10
Hellas, 112
Hephastion: his funeral described,
102-103
Hephthalites (see Haitalites and
phthalites), 209, 218

of Farzaneh

”
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Herat, 311-12
Herdar (Hardar)—ancestor of Zo-
roacter, 86
Hermippue, 341
Hero, son of Armenius, 342
Herodotus, 200
on Sutteeship, 24
Hexatouch the, 259-60
Hieun Tseng~ a Chinese writer, 225
ssHighlanders of LRajputana,” the,
21
Hinavin (see Khyaonas), 161, 187
Hind, Hindustan, 276, 295, 312, 352
Hindus, the, 280
Hiong Nu, the—identified
the Huns, 166
Hippocratns, 115
Hitopadesha, 9, 69
Hodivala, Mr. 8. K., 18
Moerunle, Dr., 20
Hokmi-i Mashayin sect, 336
Mokma-i Ishriyin sect, 336
Holy Land, the, 166
Houii, 18
Homer, 11, 37
“Iomer of the East”, the, 267
Honorius, Roman General, 211
Iformaz, King, 171, 209
Hormazyar Framroz’s Rivayat, 265
Hosh, Mobed—a disciple of Auzar
Kaiwan, 316, 323, 351
Hoshang, King, 286
Hoshang, Dastur of Poona, 75
HoshbAm prayer, 344
Hoshedar, future apostle, 93
Hoshyar—a disciple of Azar Kai.
wan, 309
Hoskin, Col. John, 20-21
Hostanes, the Archimague, 341
Houtsma, Prof. M, Th., 166
-hukhta—heaven of good words,
129
humata—heaven of good thoughts,
129
Humayun, Emperor, 270, 272
Humayun Nami—grand-mother of
Azar Kaiwan, 294
Hunus, Hunas, the (sec Huns), 168,
173, 181, 184
Huns, the: their home, 165-72
" their rehglon 172.204
their invasion of India,
18-21, 169-72
s  their ‘relations with India,
205-208
” their relations with Per.
gia, 208-14

with

X

Huns, the: mentioned in Avesta,

Pahlavi and Persian
wrmnga 173-96
»” wmentioned in Indian

books, 167, 196-203
" their wars with the great
empires of ancient times,
210-13
" their wars with the Ira-
nians, 174-85
Hunus of Va,esaka the, 175-77
Hauris, celestial——their conception
t,houvhb to be the same as of the
allegory of kurishna (q.v.), 136,
140
Haryar, Davar, 280
Hush—father of Khushi (q.v.), 312
Hushain Gah, 263
Hushis, the—a sect of the Parsees,
279
BHushyar—a disciple of Azar
Kaiwan, 277, 281, 303, 308, 309,
313, 314, 322-23
Huttington, 215
Huzishtar (see Yudhisthira), 53, 64
hvar:sta—-heavcn cf good deeds, 129
Hyde, Dr., 5, 204
Hydmbad 277
Hyons, Hyaonas, the (see Khyao-
nas and Huns), 174, 179-81, "186-
89, 192

I

Tarcas (Vyasa?), 11
Ibn al-Balkhi: on the library at
Istakhar, 66-67
Ibn al-Moqafta, 81
Ilahi Faith of Akbar, 46
Ilekhans, the, 167
India, 16-20, 69, 82, 167
,» its invasion by the Huns,
165, 169-72, 196-208
Indo-Iranians, the, 23

Indo-Scythians, the (see White
Huns), 168
Indus, the, 168 .
Industry—Zoroastrian conception
of, 147-50
» Noshirvan's representa-

tion of, 160-51
Iran, 16, 17, 20, 59, 70, 72, 74, 80,
82, 90, 99, 106, 161, 276, 355
Iramanllterature destroyed by
Alexander am’
Arabe, 59
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Iranian literature: not supposed to
be destroyed by
Alexander, §0-63
rise and fall of,
63-69
. " translated into
Greek, 113-16
Iranians, the, 16-18, 21, 59, 67, 172,
177, 179, 183-86, 188, 193, 197,
199, 297
Iran-Shah, fire-templa, 246-47
Irin-vej, 355
Iraq, 90
1sfandiar (seo Asfandiar), 196
Ishraqi sect, 288, 289, 334-37, 339,
342
Iskandar (see Alexander), 99
Isnad (Yagna or Yasht), 88
Ispahan, 98, 283, 313, 314, 318
Istakhar (see Persipolis), 296, 312
. its library, 66-68, 81
Italy, 19, 166, 211
“Ithoter Rivayat”, 264
Izad, 334
J

Jaghani (¢oe Chaghani), 223-24

Jalal Dawini, Mulla, 308

Jamal-ud-din Mahmud, Khajeh, 08

Jawmas, Jamasp—-prime minister of
Gushtasp, §9

Jamasp, King, 210, 214

Jamasp-asana, Dastur J. M., 250

Jamasp Hakimn, 309

“Jamaspi”: on the war between
Vishtasp and Arjasp, 192

“Jamasp-nameh”, 266

“Jam i Kaikhusro” by Khada Jui,
281, 233, 288-89, 301, 311, 322,
323, 319

“Jami-ul-Hikayat’’, 40

Jamna, the, 3

Jamshispis, the, 279

Jamshed, Kiny, 63, 64, 100

Jamshedji Jejeebhoy—record of his
death, 250

Jarrott, 38, 50

“Jashan-i Sadoh” of Mobed Hush-
yar, 281, 309

Jasnasfshah-—King of Tabaristén,
68, 80

Javst-sheda-dad (soe Vendidad), 78

Jehangir, Emperor, 43, 45, 321

Jehoun, the, 215

Jews, the (see Hebrews), 157, 259,
264, 280

Jha, Dr. Ganganath, 1

” ”

Jinasena, a Jain author, 225-26

«Jog Bashist"; translated into Per-
sian, 35-36

Jones, Sir William: his scholarship,

46,8

on the Dabistan,

276

Joshua, Book of, 259-60

Junaghad, 170

Jundi Shapur, 113-16

Justin 11, 167

Justinian, 337

Juvalamukhi, 30

K

” ”

Kai Bashan, 98

Kai Kaus (see Kaus)

Kaikhusru, King, 17, 64, 290

Kaikhusru, son of Kaiwan, 288, 292,
300, 301

Kaikhusru Asfandyar,
323, 324

Kaikobad, King, 98

Kaikobad, Dastur of Poona, 75

Kaiwan, 289, 242, 300, 301, 309

“Kaka Madham”—a ballad, 249

Kala --god of death, 226

Kalhapa, historian of Kashmir, 20,
199.201, 325

Kalidava, 19, 50, 167-69, 195, 203

¢ Kaliloh va Danneh”, 30, 82, 114

Kalkin, Kalkiraja—a name of Mihr-
kula (q.v ), 225

Kalopamo—a name of Mihrkula
(q.v.), 226

Kama Bohra’s Rivayat—on the
dastruction of Persian literature
by Alexander, 91

Kamgér—author of ¢ Samrdd Na-
meh”, 282

Kémgéar—grand-father of
Sarush, 309

kaniit, 356

Kanbolimi, 44

Kanga, Fort of, 176

Kangoi, Turkish tribe, 165

Kangra Valley, 30

Kuapdil-asan, 314

Karanji kdaranjo:
explained, 354-56

kirez, kariz: derived and explai-
ned, 354-56

Karkaria, Mr. Merwanji, 232, 236

Karkaria, Mr. P, M. 249

Karluk, the—a Turkish tribe, 167

Karma (zee kunishna)

292, 301,

Mobed

derived and
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Kuarma ; its primitive and technical
religious senss, 117
,y its Iranian eqmvalents 118-
24

» same as daéné (q.v.), 121-23
» Avesta and Pahlavi passages
illustrating the doctrine
of karma, 124-39
,» in the form of a maiden,
as represented in litera-
tures other than the
Avesta, 139- 40
»  proverbs and sayings reflec-
ting tho doctrine of
karma, 14143
karma in a bioad sense,
143-44
,, a8 equal to doed or des-
tiny, 159-64
Karmak, 192
Kashgar, 167, 316
Kashmir, 20, 49, 50, 199, 200, 201,
271, 275, 277, 303, 309, 310, 314-16,
318, 351
Kashsrib Nask, 76
Kathiawar, 202
Kaus bin Rustam, Mulla, 283, 350
Kaus, King, 64, 192
Kayanians, the, 17, 86, 196, 274,
291

Kazwini: on the library of Ista-
khar, 66

Kekobad Manock Changa Shab,
247-48

Kennedy, Capt.: on the author of
the Dabistan, 276-77
Kenuery Caves, 285
kerdar (see karma and kunishna)
,, used, in Persian, in the
sense of karma and
kunishna, 120 21, 142
,, usedina broad sense, 143-44
Keresini—opponent of Haoma, 64
,, Neryosang’s interpretation
of it, 111
Kerman, 6%
Kershasp, 350
¢ Kershasp-nameh ”, 350
Keshawar, 310
Khakan, the, 195, 209, 219, 221
Khalifs, the : their empire destroy-
ed by the Huns, 166
Khiinas (see Jamas), 89
Khandiu, §3
Khanoh-z#d, 323
Khata (Cathay), 314, 315
Khatli, the, 194-95

Khazars, the, 166, 171

Khetyodath, 201

“Khishtab”: written by Mobed"
Hosh (q.v.), 292, 299, 301, 323,
349, 351

Khodanis, the, 279

Khorasan, 68, 337

Khordeh Avesta 93

Khshathraosaoka, fort, 175-76

Klhshatriyas, the, 24

¢“Khndai-Nameh”, 82

Khuda-Jui Namdar—-author of
“Jam-i Kaikhusrn”, 281, 288,
289, 300, 303, 311-12, 323

Khura of the Contral Provinces,
207

khurd—when recited in the ritaal,
235

Khurshid—father of Parastar (q.v.),
and Peshkar (q.v.), 313-14

Khushi, Mobed—disciple of Azar
Kaiwan, 312, 324

Khuqhnawm, Khashnawiz : identi.
fied with Toramana (q.v.), 205,
209, 212, 2i8-27

Kbusrav Anusharvan (see Noshir-
van), 114, 294

Khusro Kobad (see Noshirvan),
167

Khusrou (gee Sikandar), 96

Khusro T (see Noshirvan), 167

Khusro Parviz, 171, 287, 92, 323,
324, 351

Khiist Nask, 77

Khuzistan, 114

Khwaji of Ajmir, tho, 49

Khyaonas, Khyaons, the (see
Hyaona, Huna, Huns), 174, 179-81,
184, 187-89, 191, 192

Kilisiyak (Christians), 111

¢ Kiss of Peace ', 157-58

“Kisseh-i Sanjan”: on the dos-
truetion of Persian literature by
Alexander, 94

“Kisseh-i Sultan Ma,]unud ” 267

Kleuker, J. F., 341

Kobad, I\mg, 171 210, 213, 214

Koka.nd, 44

Koran, the, 291, 338

Koukhas—corruption of KhAush-~
nawaz (q.v.), 216, 221, 224

Krsha, 53, 54

Krsha: identified with
(q.v.), 64,111

Kubera, 168

Kumaragupta I, 169, 206

Kumrahér, 274

Keresani,
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dunsshna: use of the word in the
senge of karma, in
Pahlavi writings, 119-20,
137-39
" Haug on the allegory of
kunishna, 140
" uced in a broad sense,

143-44
Kunti, 53
Kura, 171, 207
Kurus, the, 40, 47
Kuruksetra, Lake, 38
Kutar, M. N., 254
Kutar, M. P., 254
Kutb.ud. Din Mubarak Shah, 31

L

L ich’hwmaaq, brothsr of Ram, 55

Lachmi Naarayan author of * Gul-
1 1itana’, 277

Lahore Mussum, 71, 208

Lahore, 277, 313, 318, 319

“Lalla Rookh’”, 347

Lauka, 55, 56

Lanmaan, Prof.—on the
taught by the Kast, 10

Lei lih —a king of the Huns, 170, 171

L> Steange, Mr. G.—his translation
of [ba-al Balkhi, 66-67

‘Levi, Prof. Sylvain, 1, 3, 4

‘Lilgvat.l"—transla.ted by Faizi, 36,
4

Lohrasp, 64, 98

Lycias, Alexander’s general, 108

M

Mahmad Ali—disciple of Azar Kai-
wan, 317-18

Mahiad Beg Tamin—disciple of
Azar Kaiwan, 318

Mahmad Hasan, 310

-Mahmad Nurbakhsh, Imam, 316

-Mahmad S’ayad—discipls of Azar
Kaiwan, 318

“Maasira-l-Umara”, 43

Mtlaggdonims, the, 101, 104, 107,

Magoudi, 194, 216, 220, 224, 225,
339, 340

" on the destruction of
Persian  literatare by
Alexander, 86-89, 112

- Magadba, 169

Maghas, the, 21

-Magi, the, 80, 87, 89, 96, 97, 280

lessons

INDEX

Magyars, the, 166
Mababad, Meh Abad, 286, 294
Mahabharata, 9, 257
referred to by Wes-
tern writers, 10-12
Akbar’s appreciation
of, 14.15
edition undertaken
by Bhandarkar Ins.
titute, 10-17
its Persian transla-
tion, 26-28, 35-43
a list of its transla-
tors, 41-46
Abul Fazl's account
of it, 37-38
Badaoni’s
of it, 39-40
nature of the Per-
sian translation, 31
52
Mahadev, Mahadib, Mahandit, 53,

account

54
Mah&h—disciple of Azar Kaiwan,
319

Mahbud, Khansalar of Noshirvan,
305

Mahamud of Gazni, 267

#Makashafat-i Kaiwdani’’, 289

«Makulat.-i Bahmani”, 350-51

Malcolm, Sir John, 221, 225, 284

Malesar (Naosari), 232, 241, 243,
245

Mallinatha, Commentator of Raghu-
vamss, 168

Malwa, 52, 170, 197, 207

Manes, Mani, 281, 331

Mananght—corresponding to Vish-
tasp Nask, 77

manashni, 144, 156

Mandsor Inscriptions, 167

Manichean doctrines, 286

Mankir—angel judging actions of
men, 48

Manock, son of Changa Shah, 246-48

Main Singh, 44

Manu, lawgiver, 9, 267

Manushahr (see Minochehr)—ances-
tor of Zotoaster, 87

Marv-al Rud, 220

Matrichdla, 198

Max Miiller, i1, 12, 14, 15, 37

Mazda, 125

Mazdakaism—uprooted by Noshir-
van, 69, 285

Mazdekis, the—a sect of the Par-
sees, 279
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Mazdayasnans, the, 20, 64, 65, 115,
147,172, 185, 189, 190, 198
Media, 21, 108
Meher (see Mithra), 132, 199
Meherjirana, Dastur E, S., 262, 270
Mehrab—disciple of Azar Kaiwan,
319
Meiners—his view on the Zend-
Avesta, 6
Mers, the, 20, 21
Merwara, 21
Meshed, 278 Lo
Metempsychosis—Akbar’s belief in,
48-49
“Mihin Farosh”—a Sufistic work,
282
Mihireshvar, 149
Mihirkula—Hunnic King, son of
Toramana, 20, 21, 171,
172, 197-201, 205, 206,
208, 212, 213, 225
called Kalkiraja, 225-26
v called Kalopand, 226
Mihr (see Mithra), 200
Mildnis, the—a sect of the Parsees,
279
Milton, 266
Minochebr, King, 64, 87
Minochehrhomji, Prof. N. D, 352
Mino-kherad —on one's kunishna
(q.v.), 119, 140-41
on the destiny of
the soul, 131-32
- on duty, 152
Mino-kherd, 333
Mir Ashrafally, 288
Mirkbond, 215, 216, 220, 224, 225
on the library of Ista-
kbar, 67, 68
Mithra (see Meher), 125, 198, 199
Mithraism, 212
Mitra (see Mithra), 199
Mobeds, the, 201
Moghul Emperors: their patronage
of literature, 271-72
Mohammad, 6, 115, 140
" on taqdyr end tadbir,
163
Mohammad bin al
Asfandyar, 82
Mohsan Fani—supposed author of
the Dabistan, 276-77
“Mojejat-i Jarthosht’’: on Alexan-
der, 61
Moanserrate, Father: on the Parsees,
270
Moore, Thomas, 347

EL)

"

"

Hasan bin

xiil

Moreland, W. H.: on the Parsees
of the time of Akbar, 270

Mosaic doctrines, 285

Moses, 259, 261

Mubarak, Shaikh—father of Abuk
Fazl, 44

Mulla Feroze, Dastur, 277, 283, 284,
349

Muluk-i Tawaif, 84, 100

Mundy : on the Parsees, 270

Munshi, Dosabhai Sorabji—transla-
tor of ‘“Zardasht Afshar”, 292,
299, 301, 302, 349

“Muntakhab ut-Tawdrikh”, 28, 35,
41, 43, 44, 119, 277

Musa —disciple of Azar Kaiwan, 318

Mutakalamin sect, 336

Mystics, the—their classes, 331-32

N

Nafasht, Mount (see Daz-i Napisht),
67
Nagar Brahmins, 277
Nagarcote, 30
Nakir and Mankir—angels
juadge actions of men, 48
“Nal and Daman”—translated by
Faizi, 46
nam-grahan, 228
” its signification, 242
nan—sacred bath, 240
Nandas, the, 274
Naojote ceremony, 234, 240
Naosari, 239, 240, 243, 245-50, 278
Naotarides, the, 178
Naphthalites, the (see liphthalites),
194
Nagib Khan--his translation of
Mahabhéarata, 14, 36, 41, 44, 51
Narayaba, 54
Nariman Hoshang’s Rivayat, 246,
264
on the destrue-
tion of Per-
gepolis by Ale-
xander, 92

who

” ”"

Naistika, the, 38

Navarhood, 235

Nazisht demon,132

Neo-Platonism, 330-39
Neo-Platonists, the, 114

Neryosang Dhaval: his rendering of
kunishna, 119
his rendering of,
keresany, Il1
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Oriental Studies—views on, 4-23

(shta, 239

Ostrogoths, the, 21
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Paetaresp, Paitirasp—ancostor of
Zoroaster, 86

Paget, Lady—on Karma (q.v.), 118
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Disd-pothi, 236

Palash, King (see Balash), 214

Pamphilia, 342

* Pand-Nameh”
351

Pandyg, the 40, 47

Panj Pahari, 274

Panthaks—districts of ecclesiastical
jurisdiction, 231-32, 245
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Para Brahina Narayana, 334

Paralise—how gained, 149-51

Paranjpye, Dr. V.M., 12
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Paris 160

Parmenio—adviges Alexander not
to devastate Persepolis, 103

Piirasikas, the 168

F aristar, Mobed — a disciple of Azar
Kaiwan, 285, 313.14

Pars (see Fars), 90, 100, 295

Parsees, the, 60, 61, 168, 270
. their position dvring vhe

Mogaul period, 270-71
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the Dabistan, 279-80

Parshadgao Khumbyan, 294
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Parthians, the, 107

Patna, 269, 274, 277, 295, 299, 303,
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Pataliputra, 17, 207, 212, 274

Patel, B. B., 288, 300

Patet— penitential
praver, 130, 343

Tathak, Prof., 20, 206, 225

Pausanius, 341

Pézand, 88

Pentateuch, the, 259-61

Perfides, 108

Pevipetetics, the, 337

Persia, 167, 168, 171, 172, 196, 197,

199, 203, 206
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" Quintus Curtiug’s ac-
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106-109

» Haug on its destruction,
109-10
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destruction, 104-105
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'‘Peshdadians, the, 17, 86, 274

Peshkar, Mobed—a disciple of Azar
Kaiwan, 304, 314-15

Peshotan, Dastur P, B., 186-87

Poshotan, son of Gushtasp, 93

Petchenegs, the, 166

Philip of Macedon, 62, 108

Philo Judaeus, 334

Philostratus, 11

“Pillar of Victory” of Skanda-
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Piran, Nestor of the Turanians,
177

Piruz, king (see Firuz), 218

Plato, 333, 334, 336, 340, 341, 342,
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Plato of Athens, 108

Platonism, 333-43

Pliny, 200, 341, 348

Plotinus, 334, 337, 339

Plutarch : his account of the des-
truction of Persepolis by Alexan-
der, 104-106

Polano, Prof. H., 260, 263, 264
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Pourushasp, 86
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Prayer—its efficacy, 148-49

Priam, 11
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220, 222, 224
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karma (q.v.), 141-43

Pseudo Callisthenes, 85

Ptolemny, geographer, 104, 168,
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Punjab, the, 168, 277

Puragupta—son of Skandagupta,
171

Puranas, the, 257

Purna, the, 248
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Qadiri—Badaoni's poetical name, 44

Qazwin, 43

Qazwini, Hamdulla Mustawfi, 98

Quintus Curtius—his account of the
destruction of Persepolis, 106-109
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Rabbis, the, 261, 318

Réz(;i;, the—a sect of the Parsees,

Raghu—hero of Raghuvamsa, 168

Raghuvamza—referring to  the
Huns, 19, 167-€9, 196, 295

Rajagriba Hills, 274

“Rajatarangipi”, 20, 50, 198-201,
225-26

“Rajavli’—translated into Persian,
35-36
Rajvade, Prof., 12
Ram, 55
Ramiyana, the, 9, 11, 17, 18, 37,
257

" translated into Per-
sian, 35, 36, 44, 56,
56

Ram Bhat—a disciple of Azar Kai.
wan, 319

Ram Chand (see Ram), 55

Ramchand, Khatri, 319

‘ Ramazastan ”’ —a Sufi book, 283

ra{lg-stamblza (Pillar of Vietory),
167
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132, 136, 138

Rasul.Ayn, 115

Ratanpur, 242

Ratashtaih Nack, 76, 92

¢ Rauzat-us-Safa », 67, 216, 220

Ravan, 17, 65, 56

“Razabad ’—a Sufi book, 282
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the Mahabharata, 14, 37, 47

Rehatsek, Prof., 27

Reincarnation, 345

Remy, Dr. F. J., 8

Renaissance, Iranian, 59
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Rhine, the, 212

Richardson, Dr., 254
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Rogers, Mc. R, W.—on the destruc-
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Rosenberg, Mr. F. 253

Roum (see Arum), 82,99, 312
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Samarkand, 220, 224, 319
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sees, 279
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Sanjan, 242, 246
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Sarasvati, goddess of learning, 3, 4.
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Sarosh, Yazata, 131, 132, 312
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Kaiwan, 281, 283, 292, 303, 309-11,
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Schlegel, F., 9
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Sergius, 115
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Senars, Prof. Emile, 3

Shah Abbas, 266
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Shahbad, 113
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(q.v.), 202, 223, 224

Shabi Din, 277

Shahi Haital—mame of Toramana
(q.v.), 171, 202, 209, 218, 223
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(a.v.), 171, 223

Shahi Janghéani—name of Toramane.
(q.v.), 223-24
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167, 182, 188, 267, 308

Shah Nawaz Khan, 43

Shaikh Sultan of Thanessar—a
translator of the Mahabharata,
14, 41, 45

Shamkhast, 187, 189
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Shapur [I—restores Iranian litera-
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destruction of Persepolis by
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283, 289-92, 295,

296, 298, 300, 302,

349, 361, 352

on Alexander as
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of Zoroastrian lite-

rature by Alexan-

der, 61, 91-100
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truction of Zoroastrian literature,
64, 63, 72-73
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Dabistan, 276-83, 285, 289, 294-95,
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Sheri Mulla—a translator of the
Mahabharata, 14, 41, 42, 45, 46
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truction of Zoroastrian literdtute,
73, 94-98
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Sinha, Mr. S., 18
Sinha-san Battisi, Singh-isan Bat-
bisi, 52
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. 167
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sees, 279, 287
Sita, 17, 55
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164-71, 206, 207, 212, 213, 217, 222
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salvation of the soul,
141
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Spooner, Dr., 17
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Steingass, Dr., 264
Strabo, 168, 341
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22)
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der, 86, 89, 90
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Talmud, the, 257
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Talmudic story of the three

bands of angels, 136, 140

Tainin, the, 318
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Jastnasfshah, 68-69, 80-82, 84, 339

Tanthryavanta, daeva-worshipper,
182

« Tapreh-i Mobadi ’—a
book, 282, 313

Tapti, the, 242

taydir and tadbir, 161-64

« parikh-1 Ferishta ’’, 30

«rprgrikh-i Guzideh’: on the des-
truction of Porgian literature,
98-99

Tartary, 210

Tehmuras, King —introduced art of
writing, 63

Tennyson-—-on
162

Torry, Rev.: on the Parsees, 270

Thais : instigates Alexander to des-
troy* Perdepolie, 104, 106, 108

Theopompus, 341

Thanessar, 36, 37, 41, 51
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mystic
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Theodosius, Emperor, 211, 220
Thevenot, M.: on the Parsees, 270
Thomas, Dr. F. W, 34

on  Oriental

studies, 10
Thracians, the, 214
"Tigris, the, 214-15
Tokharistan, 219
Tolamana (seo Voramana), 227
Toramans : inscriptions bearing his
name, 167, 171, 197-98,
201, 205, 207, 208, 212-14,
217, 222, 224-27
titeral meaning of, 227
his invasion of India,
170-72
identified with Khash-
nawaz (q.v.), 222-24
Torkhan, 311
Pransmigration of souls, 340, 345-46
Transoxiana, 172, 204, 209, 211
Triad, the--of manashnt, gavashnt,

kunyshni, 144-46
Troyer, .Anthony, 200, 341-42
Tu-Kiu (Turks), the, 166, 167
Turan, 50, 59, 176, 312
Turanians, the, 177
Turkey, 50, 331
Turkistan, 187
Turks, the, 166, 167, 194, 203, 204
Tus, 1'usa—Lranian warrior, 175-78
“Tuzuk-i Jehangiri”, 43
Tyana, 11
U

Uldin, a Hunnic chief, 211

Unvala, Ecvad M. R., 362-53

his edition of
the Rivayats,
262-54
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Upanishd, tho, 7, 8

Urvadasp—an ancestor of Zoro-
aster, 86 '

Ushtavaiti Gatha—chanted by the
souls of the righteous, 127

Usun, the : a Turkish tribe, 166

Utgikar, N. B,, 12, 26
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Vae-t salitar, 132

Vae-v shapir, 131, 137

Vaesaka, leader of the Huns, 176-77
Vaesaka Huns, 204
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vahi (see disa-pothi), 233, 241

Vahishta-ahu (see Heaven), 156, 346

vakméan: when recited in the
ritual, 235

Vahram Yazata, 131

Vaidya, Mr, V. P,, 12
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Valens, Emperor, 211

Valkhash, King: restores Zoroas-

trian literature

destroyed by
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Iranian renais-

sance begun by

him, 61, 68, 70,

71
Vandaremna, brother of Arjasp, 183
Vandass  (Vidast)—ancestor  of
Zoroaster, 87 .
Vanghéush_—corresponding to Ba-
resh Nask, 76
Varedhakas, the, 180, 184
Variav tragedy : described, 242-46
Varjavand, last apostle, 93
Vasatir (see Desatir), 287
“ Vazarkard ”’, 93
Veda (see Bed), 32
Vedingas, the, 257
Vedanti school, the, 286
Vedas, the, 257
vehdin (sea Behdin), 198
Vendidad, 93, 115, 200, 355
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its interpretation of asha
(q.v.), 145
on the sum-total of one’s
actions, 125-26
' on duty, 151-52
Vendidad Nask, 98
Victor Hugo : on Christianity, 160
Vidarafsh, 187, 189
Vidast—ancestor of Zoroaster, 87
Vifro Nawiz, 178
“ Viraf-Nameh ” (see ‘“ Ardai Viraf
Nameh”’)
Visak (see Vaesaka), 177
Vishnu, 169, 207
Vishnu Purana: on the Huns, 19,
167-69, 196, 205
Vishtasp (see Cushtaspj, 65, 73,
130, 131
war
179-193
Vishtasp Sast Nask, 129, 131, 189
“Vishtasp Yasht”: on the sum-
total of one’s actions, 130-31
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ven and Hell, 155

Visperad, 93

Vistaurn, the Naotaride, 178
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Vologeses (sce Valkhash), 61

Vourukasha, sea, 183
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Wadia, Mr. Bahmanji Navroji, 350
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West, Dr., 75, 187, 192, 218

Whinfield, Mr. : on Sufism, 336-38
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Wilson, H. H.: on the Huns, 168,
200
,, John: on the loss of Lra-

nian literatnre, 59, 60
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X
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211

Xenophon, 106

Xerxes, 104, 108, 200, 341
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“Yadgar i Zariran’; on the war
between Vishtasp and Arjasp,
189-91
Yajiiavalkya, the, 257
Yashodharman: his
20, 167, 199, 213
Yashts, the, 88, 93, 204
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174-85
* Yasna Haptanghaiti ', 259
“Yatha ahu vairyo ” prayer, 64
Yazatas, the, 125, 131, 1X, 138,
229, 344
Yazdagard II: his war with the
Huns, 209, 212

inscriptions,
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Yazdan Sitdi, a mystic, 310-11

Yazdis, Yazdanians, the, 279, 280,
288, 317

“ Yenghé Hatam’' prayer, 64

Ye-tha, a tribe of the Huns, 170,
207

Yima Khshaeta (see Jamshed), 63

Yog, 274, 331

‘“Yoga-vasistha' —its Persian trans.
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Yogis, the, 273, 256

Youstasf (see Gushtasp and Vish.
tasp), 86, 89

Yudhishthira, 53
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kobad, 17

Yue-chi, a Turkish tribe, 166

Yinan (Greece), 90, 295

Yiinani, the (Greeks), 90

Yusufzais, the, 215

Z

“ Zadsparum’ : on the war be-
tween Vistasp and Arjasp, 191

Zairivairi (see Zarir), 181-83

Zal, 508

Zand-Avesta, 259

Zaradusht, Zardusht (see Zoro-
aster), 86-%9, 309, 315, 320

Zarathosht (see Zoroaster), 66

¢ Zarathusht-Nameh ”’, 253

Zarathushtra (see Zoroaster), 178

Zarbédi, 315
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Zardust—author of ** Ramzastan”,
283

Zarir (see Zairivairi)—brother of
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Zimmermann, Dr,, 12
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,, identified with Nimrud, 58
Zoroaster, 5, 6, 63-65, 67, 71, 73, 86,
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183-85, 188 93, 204, 259,
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42, 348, 351
his moral philosophy, 145
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Mag¢oudi, 86-87
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144-46
its conception of
‘work’, 147-49
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Zoroastrian Law Association, 258
Zotenberg, 215, 219
Zu’l-ulm—title of Azar
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