


UNIVERSAL
LIBRARY

OU_150030

AdVvyadlT
1VSHIAINN






OSMANIA UNIVERSITY LIBRARY
c‘almoy,eff 2.3 /7, Accession No.. 45’5’8

(DM;{W,N/V'

Tide

mmomﬁe Tétudbied ot or before the dat&t marked'below.


















THE MORAL AND ETHICAL TEACHINGS

or

ZARATHUSHTRA

(Tur BomBay Universiry Sik JAMSETJER
JEJEEBHOY, Tumrp BARONET,
Prize Essay)

BY
MANECKSHAW NAVROJI DASTUR, M.A.
1912.

BOMBAY:

PRINTED AT THE BRITISH INDIA PrESs, MazcaoN, AND Punrnisuup By
Mg, FF. M, Dastur, REGISTRAR, T UNIVERSITY OF BoMmBAy.

———

1928.






FOREWORD.

It is with great pleasure that I write these few words to
introduce this learned prize-essay to the reading public, because
Thad an humble hand in the preliminary arrangements for the
use of the fund collected to commemorate the name of Sir
Jamsetjee Jeejeebhoy, Third Baronet, C.S.I., who died on 17th
July 1898 at the age of 47. The University of Bombay has
several memorial funds out of which competitive prize-essays
are asked but the annual proceeds of all the funds are not
sufficient to enable the University to ask for prize-essays on
larger and broader subjects requiring deep study and research,
and to publish them. So, the following thoughts occurred to
me to strike a new line in the matter of this fund.

(@) The interest of the fund may be allowed to accumulate
for a numpber of years, so that, instead of having small
essays every year or every two years, essays of
deeper study and research may be asked every seven
or ten years.

(6) The competition for such essays of research on larger
subjects may be open to all Universities—Universities
of the East and Universities of the West—so that this
broader field of competition may bring the University
of Bombay and its studies into closer contact with the
Universities and Scholars of the West. I am glad to
see, from this point of view, that the Bombay University
is now occasionally calling Professors from the West
to deliver series of lectures before its students.

(c) Such big prize-cssays should pass through a closer
scrutiny of the Examiners, and so, to secure good exa-
miners, they must be pretty well paid.

(d) Such successful prize-essays should be published.

‘With the consent of some leading members of the Memorial
movement, I consulted on the subject the Hon. Mr. Justice
Candy, the then Vice-Chancellor and he kindly agreed with me.

As thisis the first Essay to be published from the Sir Jamsetjee
Jeejeebhoy IIT Baronet Memorial Fund, I give below the
letter, dated 15th February 1901, from, the late Mr. Bomonji
Dinshaw Petit, Chairman of the Sub-Committee appointed by
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the subscribers of the Memorial Fund, and the resolution of the
Senate, dated 25th January 1902 accepting the offer, and an-
nouncing Regulations for the Prize.

This essay was submitted for examination to Shams-ul-Ulma
Dastur (now Dr.) Darabjee Peshotan Sanjana, B.A., and Dr.
Mancckji Bomonji Davar, M.A., Ph.D. and thcy declared it
worthy of the prize. The Essay was returned to the author to
make some alterations and annotations as suggested by the
Examiners. It seems that, owing to scme other literary work
in hand, the author could not attend to this matter. He then
died, on 28th September 1920 and so the essay remained
unpublished.

I had some correspondence with the University in this matter
about three years ago. Then, attention being again drawn to
the matter, I placed the matter before the Committee of the
K. R. Cama Oriental Institute and they kindly accepted my
suggestion to publish it. On opening correspondence with the
University, the Syndicate kindly resolved to publish the Essay
as a University publication and T beg to thank the Syndicate
for it.

As to the author, Mr. Mancckshaw Nowroji Dastur, in his sad
dcath at a young age, the Parsec community has lost onc who
promised to be a brilliant scholar. He was born at Naosari on
7th April 1884 and studied there at the Sir Cawasjee Jehangir
Madressa from which he passed his Matriculation in 1901. He
took his B.A. degree in 1905 with Avesta Pahlavi as the Second
Language. He took his M.A. degree in 1907. He studied
Iranian languages at the Sir Jamsetjec Jeejecbhoy Zarthoshti
Madressa for six years from 1902 to 1907. He was a quite
unostentatious scholar of an uncommonly retiring disposition.
He had also won a prize of Rs. 500 for a Dissertation on Sir
Oliver Lodge’s ““ Substance of Faith.”

I beg to thank Mr. Ardeshir Khurshedji Vesavewala for
kindly sceing the cssay through the press.

KiTANDALTA,

4in June, 1928.

Prerr CoTTAGE,
JIVANJI JAMSHEDJT MOD!
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Letter from the late Mr. Bomanji Dinsha Pelit,

Chatrman af the Sub-Committee appointed by the Subscribers
of the Memorial Fund.

Bombay, 15th February 1901.
To
TaE REGISTRAR,

BomBaY UNIVERSITY.

SIR,

A Public meeting of the friends and admirers of the late
Sir Jamsetjee Jejeebhoy Third Baronet, C. S.I., was held ab
the Town Hall on 26th August 1898 under the presidency of
His Excellency Lord Sandhurst when it was resolved to open
a fund to commemorate the name of the deccased Baronet.
Altogether Rs. 18,639 were subscribed. The subscribers at a
meeting, held on 8th December 1900 at the Sir Jamsetjee
Institution Building, resolved, that out of the sum collected, a
sum of Rs. 6,000 be handed to the University of Bombay.
In pursuance of that Resolution, on behalf of the Sub-Commit-
tee appointed at the above meeting of the subscribers, I beg
to offer that sum in Government Promissory Notes to the
University on the following conditions :—

That a separate account be opened in the books of
the University in thc name of the Sir Jamsetjee
Jejeebhoy Third Baronet Memorial Fund and that
the proceeds of the intercst of that amount after
deducting the wusual 5 per cent. administration
cxpenses of the University be spent as follows :—

() The interest to be allowed to accumulate for
a period of 10 ycars.

(b) At the end of cach period the University shall
offer a Prize for the sum accumulated or
likely to be accumulated by that time and ask
for a prize essay.

(¢) 'The subject shall be named at least about 18
months before the date of the production of the
essay.
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The subject of the essay shall be Iranian.
It may be on all matters appertaining to
Ancient Iran such as its History, Literature,
Science, Art, Religion, etc. It may be the
translation of an hitherto untranslated Avesta,
Pahlavi, Cuneiform or Persian book or inscrip-
tions, gems, jewels, etc., of general Iranian
interest or the preparation of a collated edition
of an unpublished manuscript.

One-fourth of the sum realised shall be
reserved for printing the eassay.

The competitors of the Prize Essay may be
graduates or undergraduates or members of
any University.

The Prize shall be advertised in India as well
as in Europe and America in one or more
literary journals.

On hearing from you that the University accepts the dona-
tion on the above terms, I shall send over Government Promis-
sory Notes of the above amount duly endorsed to the names
of the University authorities.

Yours faithfully,
(Sd.) BOMANJEE DINSHA PETIT,

Chairman of the Sub-Committee appointed by
the subscribers of the Sir Jamsetjee
Jeejeebhoy Third Baronet
Memorial Fund.



RESOLUTION PASSED AT A MEETING OF THE
SENATE HELD ON SATURDAY, THE
26th JANUARY 1902.

That the offer of Rs. 6,000 in 3} per cent. Government
paper from the Chairman of the Sub-Commitee appointed by
the subscribers of the Sir Jamsetjee Jeejeebhoy, Third Baronet,
Memorial Fund for the foundation of a Prize in the name of
the late Sir Jamsetjee Jeejeebhoy, Third Baronet, be accepted
with the best thanks of the Senate and that the following
regulations be adopted for awarding the Prize :—

A Prize to be called ‘‘The Sir Jamsetjee Jeejeebhoy (Third
Baronet) Prize” of the value of Rs. 1,100, shall be awarded
every tenth year to the best Essay by a University student
in accordance with the subjoined conditions.

2. Competitors shall be graduates or undergraduates or
members of any University.

3. The subject of the Essay shall be Iranian. It may be
on all matters appertaining to ancient Iran, such as its history,
literature, science, art, religion, etc. It may be the translation
of an hitherto untranslated Avesta, Pahlavi, Cuneiform or
Persian book or inscriptions, gems, jewels, etc., of general
Iranian interest, or the preparation of an edition—collated or
uncollated —of an unpublished manuscript.

4. The subject shall be selected and notified by the Syndi-
cate not less than eighteen months before the day for sending
in the Essay.

5. Each Essay shall be written in English and sent to the
University Registrar on or before the last Monday in August.
Each Essay shall be signed by the writer and shall be accom-
panied by a statement giving his University standing, if any,
his Post Office address, and a declaration that the Essay sent
in by him is bona fide his own composition.

6. The Judges shall be two in number and shall be nomina-
ted by the Syndicate, Their decision shall be announced as
ﬂrly as practicable. The honorarium for each Judge shall be

. 160,
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7. The Prize shall not be awarded to an Essay which, in
the opinion of the Judges, is not deserving of a reward.

8. The said Essay, translation or edition shall be printed
and published by the University, provided always that all
expenses of, or incidental to, the printing and publication of
the work shall not exceed one forth of the total amount
available after ten years.

9. The annual income of the Fund shall be subject to a
deduction of 5 per cent. to be contributed to the General Fund
of the University.

10.  On the occasion when the Prize is not awarded, the money
shall be applicd by the syndicate in such manner as they shall
think best fitted for furthering the object and purposes of the
endowment.

11. The Senate shall have the power, whenever it may think
fit, to modify or alter the terms upon which the Prize may be
awarded, or otherwise to deal with the income of the Fund,
provided the object for which the Prize has been founded is
keptl in view.



PREFACE.

In this work on “ The Moral and Ethical Teachings of Zara-
thishtra ”’, I have dealt only with such of them as are expressed
by some particular terms which have a broad moral signification
and which are well known even to the lay public. There are,
however many other noteworthy moral teachings of Zarathfishtra
which we come across in our religious literature, and they are
to be found not in certain words, but in sentences and paragraphs.
These latter are not less important than the former, and should
not be omitted in a comprehensive treatment of the subject of
the moral teachings of Zarath(shtra. As however my attention
was not drawn to the importance of many of these, when I
wrote this book for the University, I have not incorporated all of
them in this work, and have thought it proper to deal with them
in another work of mine, a translation with a critical explanation
of the Gath4s, which I intend to give to the public in the future.
As will be seen from the reading of the contents of this work, the
bulk of these has reference to the Gathas, which even in their
present fragmentary condition undoubtedly form the best
portion of the existing remnants of the Avestan literature in
the matter of the moral teachings of Zarathshtra. During the
course of this work some philological explanation has been
rendered necessary in order to determine the meanings of certain
words before starting on an exposition of the same with reference
to the context. In cases, however, where such philological criti-
cism is not quite indispensable, I have referred the reader to my
future work on the Gathas ; and this is with a view to make the
present work more interesting even to the lay public than would
be the case by devoting too much space to philological criticism.
Finally, I find it necessary to state that the complexity of the
GAthas is so great that even after a period of seven year’s concen-
trated research work on that very small text, one cannot be
entirely satisfied with the translation that he has established.
Hence it is possible that there will be room for amending in my
future work the translation of some of the passages quoted in this
volume.

The first question that suggests itself to us when asked to
deal with the teachings of the Iranian Prophet, ZarathGshtra, is
as to what Avestan writings, as they are extant at present
are to be ascribed to Zarathfshtra and what to some other
sources. Indeed, there may be something like an unity obser-
vable throughout all these writings so far as the name of
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Zarathfishtra is concerned. But this unity seems to be
only an artificial one. In times posterior to Zarathishtra,
Zarathishtra was regarded as the most prominent of all ““ the
foremost lawgivers or teachers” (paoiryatkaeshis) of the
Mazdayasnian Iranians. We find Zarath@shtra himself descri-
bed at one place as the foremost teacher or law-giver of the
(Iranian) provinces.

(Yt. 13, 90.) -G,%;i”&-f_, {l\:«&m-n”\ -'L”);L-”e)

at another place as “ the foremost aristocratic (or royal) law-
giver or teacher ”

(V6. 15, 148.) Gepoporsop, 6= )po bbry

This being so, Zarath@ishtra’s personality became in course of
time the centre of the religious and national organisation of the
whole Mazdayasnian Iranian community. Hence it is that we
find Zarathéishtra given a prominent position not only in the
Gathés which describe events connected with his own life, but
also in the writings of the Vendidad, the Yasna, and the Yashts,
the substance of which writings have no direct connection with
the life work of Zarathfishtra which we find in the Gathis.
Before the arrangement of the Avestan Texts in their present
form, which gives an artificial unity to these texts by means of
the link supplied by the name of Zarathfshtra, separate writings
must have existed in which no mention was made of the life-
work of Zarathshtra, but which only contained the ideas
entertained by the people of different parts of the Iranian
territory on particular subjects. For instance, the term
Fravashi is entirely absent from the Gathés. This should denote
that the doctrine, of Fravashis, so far at least as the name is
concerned, took its origin in a province different from the
native province of Zarathtshtra or at a subsequent period of
time or before his times, Nevertheless, the composer of Farvar-
din Yasht gives greatest prominence to the career of Zarathish-
tra in this chapter connected with the Fravashis. This, therefore,
must have happened at a time when the literature of the Mazdi-
yasnian Iranians of all the different provinces was brought to-
gether, and the composers tried to harmonize one doctrine with
the other by the connecting link of the name of Zarathiishtra.
This is the reason why, when we are asked to deal with the
teachings of Zarathfishtra, it is difficult for us to know how to
draw a line between Zarathfishtra’s teachings, and the teachings
of other ancient personages which have been preserved in the
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Avestan writings. As regards the Gathfis, undoubtedly, we
should regard them as the description of the life-work of Zara-
thiishtra, as appears from the introductory sentence prefixed to
the Gathis at a later period, which says:—‘ The immortal
boanteous Gath4s contain the blessed thought, the blessed word,
the blessed speech of Holy Zarathtshtra.” Indeed there are other
prominent personages mentioned in the Gathis, and sometimes
it also seems that it is not Zarathiishtra himself who is the proper
speaker. However, the Inspirer of the whole movement des-
cribed in the Gathés, and in which these personages took part,
was ZarathQshtra alone. Again when we have said that the
Gathas are, as it were, a biography of Zarathishtra, this bio-
graphy is not in the form of one in which a writer of a later period
describes in his own words the life-work of the person for whom
he writes. We are introduced to Zarathiishtra in the Gathis
through ZarathGshtra’s own thoughts, and words, and not
through a second-hand representation of him, as we find him
described in the non-Gathic Avesta ; though the author of the
same stanzas in the Gathis may be some other personage, and
not necessarily Zarathishtra himself. Hence while treating
the subject of the Moral and Ethical teachings of Zarathishtra
in the following pages, I have attached far greater importance to
the Gathas than to the non-Gathic Avestan writings. These
latter, however, are not to be left out of consideration. Indeed,
as we said before, it is difficult for us to speak about the teachings
of Zarathfishtra with as much certainty from the authority of
the non-Gathic Avesta as we can do from the authority of the
Gathas (although there are such texts as those of Yasna,
Chapters XII, XXXV-XLI, & LVIII which seem to be more
closely related to the Gathds than the others). However, one
thing should be borne in mind while we want to speak of Zara-
thishtra’s teachings. The majority of people assume that
Zarathtshtra was the first author of the moral civilization of
ancient Iranians, and hence when they speak of Zarathfistra’s
teachings. they mean to imply all that was good and noble in that
civilization. The assumption is wrong, since, as we said before,
the moral civilization of at least certain parts of Iran in times
prior to Zarathishtra was wrought through the efforts of “ the
foremost teachers or law-givers” of these times. But Zarathish-
tra had greatly strengthened the force of that civilization by his
own noble efforts, which were regarded by the Iranians as
surpassing all the efforts of the teachers or law-givers of past
times. Thus the assumption is wrong. Bub the conclusion is
right, namely, that Zarathishtra’s teachings arein harmony with
the good and noble teachings that produced the moral civiliza-
tion of the former Iranian society. This being so, We shall, in
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dealing with the teachings of Zarathfishtra, also include therein
doctrines which we find exclusively in the Non-Gathic Avesta, so
far as they are in harmony with what we find from the Gathas.
In cases, however, when there is a difference between a doctrine
as understood in the Gathés and the same as understood in the
Non-Gathic Avesta, we shall state wherein that difference lies,
and it is, I think, not wrong in this case to ask the readers to
attach more authority to the former than to the latter.

But when we have thought it proper to deal, in our Essay,
with doctrines that cannot be proved to be Zarathfishtra’s own,
although not inconsistent with his own doctrines, one might ask
why we should not, on the same principle, also dilate upon doc-
trines found in the Pahalvi writings. T say this with special
reference to that great Pahalvi work, the Dinkard. This book
although not a consistent whole, although it has passed through a
recasting and an enlargement at the hands of more than one
composer, although it mentions events which happened so late as
the downfall of the Sassanian Monarchy, and finally although it
contains many legendary stories connected with the life of Zara-
thishtra does nevertheless abound with chapters containing noble
ideas which may very well have been the possession of ancient,
probably even pre-Zarathushtrian Iranians. More than once
we come across the Pahalvi forms of certain Avestan terms and
phrases which have been entirely lost to us at present. Moreover,
the ideas contained in many of these chapters are mentioned on
the authority of whatis called ““the exposition of the good
Religion ” (Nakiz-i-Vehdin), which shows that those ideas,
although expressed in the Pahalvi language, first formed part of
the Avestan writings in which the literature of the ancient
Tranians was written. In spite of this, however, we shall, in our
Essay, leave out of consideration anything stated in this Pahalvi
book, and this for the following reasons: (1) Many of the
chapters of the kind alluded to above have not yet been properly
understood and translated ; (2) the possibility of some of the
original terms and phrases having undergone a great modification
in meaning by the lapse of time ; (3) the desirability of not
marring the unity of the exposition of the different subjects of
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our Essay which can be done by sticking to the language of the
Avesta in which Zarathdshtra’s teachings were directly expressed.

The last two remarks apply also in the case of other Pahalvi
writings.

We shall divide the subject of our Essay under the following
heads :—

(1) On the conception of God.
{(2) On the spirit of good.

(3) On the spirit of evil (with which is associated the
question relating to the origin of evil).

(4) On the self of man (which includes an explanation of
the doctrine of Fravashis).

(5) On the duties of man.

(6) On the aim of man (which includes an explanation
of the doctrine of Frashokereti).

(7) On the so-called Ameshéspentas (Archangels).
(8) On the so-called Yazatas (Angels).
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ON THE CONCEPTION OF GOD.

An eminent philosopher has remarked that there can be no
system of morality without the belief in a moral government of
the universe, which presupposes the existence of a Being whom
we can conceive cither as the originator of the moral law, or as
identified with that moral law, and who thus governs the whole
universe. This Being is known by different names among
different classes of humanity. As everybody knows, such a
Being is, under the moral system of Zarathushtra, named Mazda
Ahura, or Ahura Mazda, or Mazda, or Ahura. We shall begin
this subject by cxamining the signification of the very terms
Mazda and Ahura, which are used for this Supreme Being.

Mazda literally signifies “ the Great Creator, or giver, or dis-
penser ” (from -“’9: to create, give, or dispense), and not “the

Creat knower”: firstly because when the idea of knowing is
referred to in the Gathis in connection with God or in connection
with man, we find the root Vid, “to know ” used in far the
greater majority of instances and not the root Dat ; Secondly, be-
cause when any act of giving or creating or dispensing on the part
of God is referred to, it is invariably expressed by the verb Da.

Theterm *“ Ahura > derived from hii = to be strong or powerful,
or to govern? expresses the idea of a governing lord, not only

1.For Vidhvangh and Vaedishta as applied to Mazda Ahura, Y. 29, 6;
32, 7; 45, 3; 46, 19; 48, 2. For Vidhvangh as applied to a man Y. 30
1;31,12,17; 34, 9. For other different forms of the root Vid 28, 5. 10,
43,10; 45,4;46,2.10;48,9;51,22. In the text 1 have spoken of ‘‘the
majority of instances ” only, because we of course find the words *“ hud-
ana " and “huzent ”, the former occurring only four times, the latter
only twice in the Gaths.

2 For proof see my Gathas.
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in the Gathfis but in the whole of the Avestan literature, and it is
used not only for God but also for man. A strong testimony to
this is to be found from the fact that in Y. 31, 8, Mazdais called
‘“ The Ahura, or governor of the human world in the matter of
activities”” (Angheush Ahurem Shyadthnacshil) and again in
Y. 46, 9. he is called  the beloved, bountiful, and righteous (or
awful) Governor over the activity ”’ (of man) (Zevishtim Shyao-
thnoi Spentem Ahurem Ashavanem). Itis impossible to
translate these phrases if we are to accept the word  Ahura ” as
expressing simply the idea of “ Being” (from Ah = to be) as
showing the real existence of God. We shall not hesitate to say
that the author of the Gathés and the people of the times did
never entertain any doubt with regard to the real existence of the
Supreme God. Hence there is no special term in the Avesta
which emphasises the real existence of God. This existence is
taken for granted. And whatever designation is applied to God,
it is only for expressing some other quality, or condition, or
function, pertaining to Him. Thus the meaning contained in the
compound term “ Mazda Ahura ” is that of the Great-Creator-
Governor. The whole universe is governed by God, hence He
is called Ahura : and whatever happens therein, is created, or
given, or dispensed by God, hence He is called Mazda. Of these

two names applied to God, Mazda seems to be the primary one,
as weseein Y. 31, 8 :—

¢ 35-”;*0 (g .ce»%l-”e: -ewffg Aoyl o=

,.mv,;_n ;.ADG ,ﬂewx

"”t\gé '\?\'”‘””’ lu;.n)._uc 'cf,'”ﬁ"'”ﬂ "'U;fv'?"’/:?

_.iq-”?@,gfv .e;a-”e&.»r .cfu
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“When I grasped Thee, O Mazda! in the (mental) eye, I
sincerely thought Thee as the first actor in the universe, as the
Father of Reason, as the true Originator (or Creator) of the
Right Law, as the Governor over the actions of humanity.”
Here the speaker directs his address solely to Mazda, and describes
Him in His different capacities, of which one is that of being
an Ahura. This denotes that to God’s position as a Governor
is attached an importance somewhat subordinate to His positién
a8 a Creator. It should not, however, be understood, that when
reference is made to Mazda or Ahura, the two different functions
meant by these two terms are kept in view by the author of the
Gathds : that is, if mention is made of Mazda alone without Ahura,
or of Ahura without Mazda, in a Gathic stanza or line, we should
not think that that stanza or line does necessarily contain an
idea which has reference only to God’s position as a Mazd&
exclusive of His position as an Ahura, and vice versa.

Mazda and Ahura, however, are not the only names denoting
the idea of the Supreme Deity. There is a third name to be
found in Asha. This important term is the Gathic equivalent
of what is right, straight, or true, and signifies the Law of Truth
or justice, or Truth or justice itself, sometimes also conduct
based upon the Law of Truth, that is righteousness. This
Law is something that is necessarily required to be associated
with a Creator-Governor, if his Creation (or Dispensation) and
Government are to proceed on a regular line of order, and if that
Creator (or Dispenser) Governor is not to act by an unlawful
arbitrary will. Hence we find Mazda Ahura described as Asha-
hazaosha, that is of one will with the Law of Truth, as also
Ashanghéichim accompanied with the Law of Truth ! and Ashét
apanotemem, “one who most attains to things through the
Law or The Greatest Worker of the Law of Truth.” ®
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This also is the reason why Asha, the Law, is often used in
the Gathas as a third name of the Supreme Godhead, and this
shows that the Supreme Being who is called the Creator-Gover-
nor is Himself identified with the Law. This will be seen from
the following passages :—

whes s nfve uud Ny
.-Wéﬂ.w)l.né ,m{.w’)é*g ,J.u:s.mgwjm ,e\_nnv

Ayg-yy -"‘””&c’)’"“ ..wv_'ci)sj’_.ﬂ:.»
gy Mo o) Sy Aoty
(Y. 50, 5.

“In perfection, O Mazda-Asha-Ahura! is it that you will
cause joy unto your preceptor by means of a sustained, visible,
and most efficient help, so that he may place us in beatitude.”
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(Y. 50, 10.)

“Those doctrines which I shall practise, and thesc actions
which arc contained in those doctrines and those things which in
the eye associated with Reason are worth the luminaries, and the
suns, and the day-(light) increasing dawn,—all these will be for
your homage, O Asha-Mazda-Ahura !’
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In these two instances, we cannot take Ashé to be in the ins-
trumental sense. Both the rhythm and the context of these
passages require it to be put in the vocative together with
Mazda Ahura. Sometimes we have Asha, when used in this
sense, mentioned not with both Mazda and Ahura, but with
Mazd4 alone ; that is, the idea of the Godhead is in these instances
expressed by Mazda-Ashaas in other instances it is expressed by
Mazda-Ahura. We find this in Y. 33 8. 14; Y. 34, 7. 12
Y. 46,18;Y.50,9. Inthe first of these passages we read of the
Yasna and Staota of Mazdd-Asha. In the second Zarathfishtra
dedicates all the good things and conditions pertaining to him
to Mazda-Asha. In the third, Mazda-Asha is besought to afford
protection to the addressers. In the fourth, Mazda-Asha is
entreated to show the pathsof Reason. Inthe fifth, the speaker
declares his adoption of a particular attitude towards the good
and the evil men in order to pleasc the will of Mazd4-Asha. In
the last stanza, the speaker wants to approach Mazdi-Asha,
with the Yasnas performed by him.

There arc many other instances where we find that Asha
is put in the same position as Mazda-Ahura, though these
cannot be said to be affording as clear an evidence as the above
quoted instances, the reason being that in these we find the
particle Cha (=and) coming with Asha, when it is preceded by
Mazda, or Ahura, or Mazda Ahura, which may seem to show that
Asha in these instances is referred to as being apart from Mazda
Ahura. On this, however, we shall speak later on.

The above quoted passages show that Asha, the Law of Truth
or the moral Law, is itself used as one of the names of the
Supreme Godhead, the other two being Mazda and Ahura. It
should also be noted that even in the non-Gathic Avesta Asha
Vahishta is mentioned as one of the twenty names of Mazda
Ahura himself !

In Mazda is implied the idea of creating : this creation compre-
hends both the world of matter and the world of spirit. Hence
we can call Mazda the Lord-Creative, Ahura, as the Goverhor
or Lord Executive, and Asha, as the Lord Judicial. Thus Mazda-
Ahura-Asha can be described as the one Supreme Being who
combines in himself all these thrce functions together, that is,
who creates or gives or dispenses everything, and judges
everything, in the whole universe. Mazda, Ahura, and Asha,

I Hormuzd Yasht 7-9. ““tdirya Asha Vahishta ”—Fourthly, I am Ashs
Vahishta (by name).
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therefore, seem to compose what may be called the Trinity !
of the Gathic Godhead. There is, however, another and better
way in which we can explain the Trinity of Godhead in the
Gathés, and this as expressed not in the words Mazda, Ahura,
and Asha but in the terms Mazda-Ahura, Asha, and Vahishta
Manangh. The term Vahishta Manangh primarily meaning
“ best or highest mind ” is what we call the Best or Highest
Reason. The Best Reason or Mind is associated with the
Supreme Godhead. The same is the case with Asha, the Law,
as we showed just before. We also pointed out that in some
instances we have the particle ¢ Cha ” applied to Asha when
it is preceded by Mazda or Ahura, and that this should make
us regard Asha as being apart from Mazda Ahura. It is
however quite reasonable to conclude that in these instances
Asha is emphasized not so much as the Godhead Himself but
as one of the parts constituting that Godhead. And this is
quite in harmony with the fact that although Mazda Ahura
Himself is very often called Asha, as shown before, He is
also described as * the Source or Creator of Asha ” (Ashahyd
Damim, 31,8), and ““the Generator-Maintainer of Asha (Zanth&
patd Ashahyé, 44, 3). The fact that Asha is here described as
the creation of Mazda, does not militate against Asha being
regarded as intrinsically associated with Mazda. Asha is re-
garded as the Godhead Himself in those instances where we find
such terms as Mazda-Ahura-Asha, and Mazda-Asha where the
particle ““ Cha ”” does not come with Asha at all. This Trinity
of Mazda-Ahura, Asha, and Vahishta Manangh, would then carry
with it the idea of a Supreme Being, who is the Creat-Creator-
Governor of the universe, who is intrinsically associated with the
Highest or Best Reason, and who is Himself an embodiment of
the Right Law or the Moral Law. This idea will be made clear
in the following three Gathic passages :—
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1 It is interesting to compare these three ideas with those which Kant
has supposed to be lying at the bottom of the Trinity of the Godhead as
understood in some religions.
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“ We shall not, O Ahura Mazda! displease you and Asha (the
Law) and Vahishta Manangh (the Best Reason) who have been
endeavouring in the gift of praises unto you.”

lm;—”»—» AR By YyDd PPN E 8™
Lopusly gl ) 6 oy Ay Sbg .;,
ey sl vg .-wyg\-»ogé o Losyon
L .-tvyg\-mqo-vosv-”b@ Sl

(Y. 50, 1.)

“ What help of any kind whatsoever has my soul wished to
obtain (except the help of yours”) who is known as the protector
nourisher of my cattle and of myself except Asha (the Law of
Truth or justice) and Thee Thyself, O Mazda Ahura! who dost
come and help when invoked (lit. the invoked coming helper),
and Vahishta Manangh (the Best Reason)?”
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(Y. 50, 4)  etc, ete. "‘”}"‘”’é-”&d)’

“1, as the praiser, would lovingly serve you, O Mazda Ahura,
together with Asha (Law, or Virtuousness), and Vahishta Man:
angh (Best Reason) and Khshathra (the Kingdom).

From these passages we find that it is not Mazda Ahura alone
but also Asha and Vahishta Manangh who give protection, who
are worthy of being served, and who should not be given annoy-
ance at the hands of men. We should not fail to notice, however
that Asha and Vahishta Manangh are here only personifications
of the ideas of the Moral Law, and the Best Reason. A full
explanation of these passages will be given later on when we deal
with the subject of Vahishta Manangh and Garodémana. The
Trinity of the Gathic Godhead can thus be understood by re.

gerding Reason and Law as two essential parts of Him whom we
generally style God.
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The object of the foregoing statement is to show the essential
position of the Supreme Being mentioned in the Gathas. This
Being is described as the Great-Creator (or Dispenser), and
Governor of the universe, whose two essential featurcs are the
Moral Law and the Best Reason (which is an equivalent of the
Summum Bonum).

One other essential quality of Mazda Ahura is what is called
Armaiti, which signifies highmindedness or magnanimity (thwoi
as Armaitish : Spentdmn Armaitim Varemaidi, hd ne anghat)
(y-32, 2). The omniscience of Mazda isemphasized at many places
as when it is said that He as the calculator or knower of all
things, knows everything by His Best Reason, and sces all things
by his powerful shining eyes ! that He is fully acquainted with
the damnation pertaining to men of vicious character (crekhtem
Vaidishto)? He knoweth best the rewards arising in the later
or superior life to men of good character3  Heis most mindful
(mairishto) of the activity of the vicious people and discerneth
from before what will be done by them in future.# He is the
caleulator of all things (Hata Maring) that happen on earth.
He is friendly or one worthy of being loved (Zévishtya), not
one to be looked upon, or approached with fear.$ He tcaches
(sish) and reveals (fradakhsh) all good things including the Good
words or doctrines ; and this through His own mouth (thwd
éédonghd) or through the tongue of His mouth  (hizvd
thwahya dongho) as it were.”,

He is the first and foremost realiser (paoirvim Vaedem)
of any good condition that may befall man.8  He looks, with
His powerful shinning eyes, as it were, all that happens on earth.®
Under His care and protection lies the preservation of the
virtuous and heavenly life and other good and happy conditions
prevailing among mankind on carth.10  He lends help (Avangh)
and infuses cheerfulness and joyful fervour (rafedhra) in the
heart of him who acts according to His Law!! He is not only
bounteous (spenta) but also strong (takhma), Athra or the spirit

. 32,6531, 13; 45, 4.
32, 7.

46, 19.

29, 4.

32, 6.

28,9 ; 46. 9; 50, 7.
31, 17; 28, 11 ; 51, 3.
29, 10.

., 31, 13.

49, 10.

50, 6 ; 46, 12 ; 28, 1; b1, 20.
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of physical force, or the force of nature, being associated with
Him! (t6i Atarém ; thwi Athra) and hence the issue of a phy-
sical fight is decided by Him in favour of the virtuous party.?
He by His skilfulness of a Creator or creating power (thwa
hiinard damoish) has created (or established) the principle of
good to the good and evil to the evil (akém akai vangihim ashim
vanghavé).3 He adheres to, and never departs from his contract
of doing good to the good and evil to the evil (avaish {irvataish
y4 ti Mazda didereghzh).4 He has His own doctrine (thwahya
senghahya), His own Laws (Mazddodatd), His own active or
creating intellect (thwa khratii (s) cha), His own Wisdom (khsh-
makédm hiichistim).5 He is one who is permanently of the
same nature and position susceptible to no change (niremchit
him6).8 He is the maker of the Earth or Living-World (getish
tashd).” It is He who as the Good Artificer or Worker (hvapad)
is the cause of all the physical phenomcna.® He has destined
the benefits of His Kingdom for all who lead a life of Reason and
Truth.9

It is He who has produced in man the loving desire for the
procreation of offsprings.10  He should be appreciated and loved
by means of humble reverential praises offered to Him on
account of His goodness and beneficence.ll Heis to be pleased
and satisfied by a virtuous heavenly life of Reason led on earth
by man.1? He should be pleased (or extolled) (mimaghzhé)
by means of the devotional sacrificial-services (yasna).!3 His
homage (Vahma) should be advanced further and further on
carth by our realising all the grand  benefits associated with the
progress of a virtuous life upto the point when Garo-Deména is
attained to.14 His most potent body (or, incarnation) on earth
(toi Vazishtd Astish) is a ruler who helps orstrengthens Truth or
Justice by his actions and words.t> His true ‘‘devotees”

(Aredra) are those who, in spite of grievous and distressing
1Y 43, 4.
2Y 47, 6;51. 9
3Y 43, 5.
4Y 44, 15.
5Y 44,14; 51, 19; 31, 11 ; 34, 14.
6 3], 7.
7Y 51,7;47,3;31,9.
8 Y 44, 5.
%Y 43, 6.
107 44, 7.
11'Y 45, 8.
12 45, 9.
13 Y 45, 10.
14 Y 45, 8.
16 Y 31, 22,
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circumstances, endeavour hard to spread the teaching of the
good doctrines of life.! The above is a brief summary of
the nature and attributes of Mazda as described in the Gathas.
In short, He is the source of all good things and conditions re-
lating to the material, mental, and moral life of man.
He is as it were a goal that can and should be striven after and
realised. Hence we find the idea of ‘ approaching ” Mazda
Ahura.? There is no insuperable gulf between a human being
and the Great Godhead, the diffcrence being only a difference of
degree, not of kind ; and this can be done through the influence
of the moral Law (Asha) and Reason (Vohu Manangh) which are
intrinsically associated with both God and man.

Coming now to the Non-Gathic Avestan writings, we don’t
find much in it that differs from what we have said above with
reference to the Gathis. In the Yasna Haptanghaiti we find
Ahura Mazda described as ““ the adherentof and the revealer of
the words (or religious statements '3 just as He was described
in the Gathis as * the first and foremost revealer of the words.”

We find also reference made here to His ““ good artifices or
works ” (hvapanghdishchd) just as he is called “a good artificer
or worker ”’ (hvépad) in the Gathas. In the seventh chapter of
Yasna Haptanghditi, Ahura Mazda is called ““a yajata accom-
panied with Asha, possessing good worthy things, and causing
prosperity 7’ (Himaim izhém yazatém Ashanghichim). Here
we find the word ¢ yazata > applied to Ahura Mazda, which is an
epithet meaning ““ one worthy of being served with sacrifice.”
Again, the epithet Ashanghichim reminds us of the fact alluded
to before that Asha is the Law inseparably associated with
Mazda Ahura, and that therefore Asha is used as another name of
Mazda Ahura. In the following sentence, again, we find the
addressers beseeching Ahura Mazda to “ become life and limbs
unto them.”

'i“"’&_;'“’)”’?“?’:%f?"”'” ..wy:n_»».»@ f ; _7@ ,.wé.»

which shows recognition of the very close relationship between
God and human beings in their affairs of life, and this is strictly
in harmony with the Gathic ideas. Some designations of Ahura

1Y 34,7
2 Vio paiti-ayeni-Y 50, 9. Sometimes this idea of approaching is also
expressed by pairi-jas, for which see Y 28, 2 and Y 50, 8.

3 9t,hw&m at aeshdm paitydstdremchd fradakshtdremcha dademaide-Y.
35, 9.
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Mazda are also to be found in Y, I. I, where he is called the
“‘shining, glorious, the Greatest, the Best, the Fairest, the
Wisest, the hardest (i.e., most invulnerable) the best-bodied,
who most attains to things through the Law, the good dispenser,
possessing extensive joy, who created us, who formed us, who
nourishes and protects us, who is the most Bounteous Spirit.”
The epithet “ hardest ” (khraozhdishta) here applied to Ahura
Mazda reminds us of the Gathic sentence

'@"%Wwehl_”%’ A Lgo_nus;g@x AP
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‘“the most Bounteous Spirit who wears or who lives in the
hardest lights (or stones).”® The idea in both is that of the in-
vulnerable, non-assailable, position of Mazda Ahura which cannot
be affected in the least by any outside influence. This invulner-
able position of Ahura Mazda and His Law is referred to again
in the Farvardin Yasht. Here this idea is represented in a
poetic form by describing “ the sky ” (Asman) itself as a gar-
ment worn by Ahura Mazda

(spo3b owo-sl puxs6 oy0)

The text of Hormuzd Yt., as can naturally be expected from
its name, contains a large number of the appellations of the
Supreme Being. He is described as very strong (avi-tanya).
His fourth name is Asha Vahishta, and this is a striking corro-
boration of the fact already alluded to before, that Asha is also
sometimes used as the name of the Supreme Being, besides the
names Mazda and Ahura. Fifthly, He is ““ all the good things
created by Mazda and possessing the essence (or origin) of
Asha.”

a
--“M’)-'—”&—” ,.ngo.mws.ng 70%49 -”es”e'b
This description of the Deity is singular, because we see in it

the identification of the Deity with all the things in the universe
that are created by the Deity and that contain the element of the

1 I am not sure whether * Asna ’ here moans ‘‘stone’ or whether

Asbno is the same as *“ Ashna ” of the non-Gathic Avesta meaning heavens
or “sky” or whether it is same as the word ‘“Azan” or ‘ Asna”
meaning “ day ” or ““ day light ”? We have the words ““ Asnim Gkhsha
aefrush ” in Y, 50 10, where asna means day light. The phrase “ Hardest
lights ”* can be taken lights that can never be overcome by darkness.
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Law in them. This may possibly also explain the description
of a Godly ruler as the ““ most potent body of God * in 31, 22.
Sixthly, He is “active (or creating) intelligence (khratfsh)
itself, while his seventh name is “One possessing active (or
creative) intelligence ” (khratfimo). In this case, then, Mazda
Ahura is described as a being possessing a particular quality but
also as that quality itsclf, which is only a way of emphasizing the
maximum perfection of that quality or power as residing in the
Deity or of regarding the Deity as the very incarnation of that
good power or quality. Nimilarly, He is both Wisdom (Chisti)
and wisdom-possessing (Chistivao), both intelligence (spanangh)
and intelligence possessing (spananghvio). Heis also called the
most beneficent (sevishtd), not liable to harm (Vidvaéshtvo), not
liable to being overpowered (avanémna), the caleulator of all things
(Hata-marénish), the all sccing (vispa-hishas), the cure-giving
(baéshazyd), the Lawful (Datd.)! This list of names is followed
by another onc, wherein besides a repetition of some of the
names alrcady mentioncd before, Mazda Ahura is also called
the protector (pita), the creator (data), the nourisher (thrata),
the most-possessed of energy (Athravatema), which refers to the
physical force of nature, as distinguished from his moral force?,
the most righteous (Ashavastema) the most Glorious (Khare-
nanglhastema), the most wide-seeing (potir-darshtema), the
most, far-seeing (duraédarshtema), the most recognising (Zhno-
ishta), the prosperity-causing (fshiimio), the most absolute-
willed ruler (is¢-khshathryGtema), the most famous ruler
(ndmo-khshathryotema) the undeceiving (Adhavish), the un-
deceivable (vidhavish), the all over-coming (Vispavana), the
all-fashioning (vispa-tash), the all-blissful (vispa-kbathra), of
efficacious grace (Verézi-saoka), of cfficacious bencfit (verezi-
sevio) the strong (sfira), the exalted one (béréza). Such are
the designations of the Deity to be found in Hormuzd Yt. There
does not seem to be any difference hetween those designations
and those that we find in the Gathas for the Supreme Being.
There is one point, however, which requires to be noted here,
The Gathas do not seem to contain anything either corroborat-
ing or contradicting the idea approaching pantheism that is
expressed in the sentence in Hormuzd Yt., that Mazda Ahura is
“all the good things created by Mazda, and possessing the
essence (or origin) of Asha”. Man at least has the essence of
Spenta (or Vohu) Mainyu within him, which isalso the essence of
Mazda Ahura ; this we find from the Gathds. There is, however,

1 Hormuzd Yash%?fg.

2 For Athra as meaning also physical energy or force and also as
martial spirit. See my contribution to the Hosang Memorial Volume.
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no mention in the Gathas of Spenta Mainyu in relation to' the
non-human part of the world, possibly because Spenta or Vohu
Mainyu in the Gathds is emphasized as the bounteous spirit that
produces good thoughts, words and actions, without directly
indicating whether there is a physical aspect of it also. We say
there is no direct indication of this, because one can infer its
physical aspect indirectly from the fact that it is regarded as the
instrument of all material benefits too that are enjoyed by man-
kind. There must be a connecting link between the exertion of its
moral force and the production of these material benefits for
human life at least. Once this physical aspect of Spenta Mainyu
is admitted, there is no reason why this Mainyu should not be
regarded as associated with the non-human existences of the
world too ; since, although the moral Law is not inherent in these
non-human ecxistences because the practice of the moral Law is
based upon free-will which is not a condition of non-human
earthly existences—still, because they are governed by the physi-
cal law, it is only the physical aspect of Spenta Mainyu that
may be said to have been emphasized. Moreover, it should be
remembered that in the above quoted sentence of Hormuzd Yt.,
containing the word ¢ Asha Chithra ”’, Asha does not necessarily
imply the idea of the moral Law, but only bears here its most
comprehensive mecaning, the True Law. Hence when these
things are said to be * of the essence (or origin) of the Law, we
are to understand only the immutable physical law of nature to be
implied here. The Law of Giod operates not only in the affairs
of human beings but in the whole physical universe too. And
this Law is, as we showed before, one of the three aspects of the
Godhead. Hence the operation of the Law in the non-human
parts also of the universe is identical with the operation of Mazda
Ahura or of Spenta Mainyu in the same. We make this state-
ment to show that the Gathés do not afford any evidence contra-
dicting the pantheisticidea implied in the above quoted sentence
from Hormuzd Yt. On the contrary, they and especially the last
stanza of the 31st chapter seem indirectly to go to corroborate it.

ON THE SPIRIT OF GOOD.

As every Avesta student knows, the idea of the good spirit is
expressed in the Avesta by the terms Spenta (or Spanyangh or
Spenishta) Mainyu, and Vohu (or Vahishta) Mainyu. ‘Lhe word
‘““Spenta, ”’ is derived from the root Span, which implies the idea
of prospering or causing to prosper or advance, or of exercising
a beneficent influence. Spenta Mainyu is the spirit that exer-
cises a beneficent influence for causing advancement in all
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gorts of goodness and happiness. This Spenta Mainyu is the
opposite of Aka Mainyu, or Angra Mainyu, that spirit that
causes harm and decadence and destruction of all things that
advance goodness and happiness. There is no difference in idea
between the terms Spenta Mainyu and Vohu Mainyu or between
Spenishta Mainyu and Vahishta Mainyu—the word Vohu or Vah-
ishta too being derived from *“ Vangh,” ““ to do good, or benefit
which is in no way different from the idea expressed by the
root ““span”. The word “ Mainyu ” itself meaning ‘ spirit ”’
when applied to God or man signifies the spirit that lies inter-
nally within one’s own person as distinguished from the words or
actions that are to be regarded as the external manifestations
of that spirit. Hence in some exceptional instances, *“ Mainyu ”
just like ‘“ Manangh ” can also express the idea of the motive or
will that prompts one to say or do anything. We find Spenta
or Spenishta Mainyu often mentioned as intrinsically pertain-
ing to, or associated with, Mazda Ahura. This being so, one
should not lay much stress on the comparative and superlative
forms “ Spanyangh,” and thus say that these two epithets
should be assigned to beings higher than those to whom the
positive form ‘“ Spenta ” is applied. I allude to this point for
this reason that some may be led to the notion that it is only
¢ Spenishta Mainyu” that should be applied to the Bounteous
spirit of Mazda Ahura and not * Spenta Mainyu”, thus reserving
this latter one for a position inferior in rank to Mazda Ahura,
and thus putting it and not Spenishta Mainyu in direct contrast
to Aka or Angra Mainyu, thereby avoiding the possibility of
encroaching upon the supreme position of Mazda Ahura which
would be the case if he is put in direct contrast to Aka or Angra
Mainyu. (See 47, 1; 44, 7; 45, 6;etc., etc.) This however,
does not imply that the Gathds mention, or even indirectly
imply, any idea like that of Mazda Ahura Himself being the
author of Aka or Angra Mainyu. Though Spanyangh Mainyu is
undoubtedly contrasted with Angra Mainyu in 45, 2, and even
Spenishta Mainyu with Angra Mainyu in 30, 5, the fact is
noteworthy, that the name Mazda Ahura is studiously avoided
by the composer of the Gathéis when reference is made to the two
warring spirits in the Universe. (See also 30, 3. 4.)

As weo said before Spenta Mainyu is the source of all good Aka
or Angra Mainyu the source of all evil. The fact that these two
spirits are not outside the person of a human being is shown
from the following stanzas :—‘ These two original (or funda-
mental) spirits, that are famed as mysterious twins (or, that are
known, by (their) mysterious conjunction) in thought, word, and
action are something very beneficial and something harmful
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(respectively)” (Y. 30, 3.) “ The evil ones are destroyed of (or
emptied) from, (i.e., destitute of) this bounteous spirit ; not so the
righteous ones ”’ (47,4.). The good thoughts, words, and deeds of a
person are the outcome of the good spirit existing in his own
person, The evil people, on the contrary, are utterly shorn of,
or devoid of, this good spirit ; hence the evil spirit that is
triumphant in them, instigates them to bad thoughts, words, and
deeds. Such instances as these show that thesc two spirits are
to be understood with reference to a man’s moral position
consisting in his thoughts, words, and deeds and therefore not
to be represented as spirits external tohuman beings whose
influence is connected only with the world of material phenomena..
The same idea lies in Y. 45, 2, where the speaker says ““ I declare
unto you (about) the two original (or fundamental) spirits of
human life (or human world), of whom the very bounteous one
spoke thus to the harmful (or destructive) one, “ neither our
thoughts, nor doctrines, nor practical talents, neither our beliefs,
nor words, nor actions, neither our ethical laws nor our willing
selves keep company (with each other.)” Here we see that all the
things mentioned as points of contrast between the two spirits
are relating to the moral position of human beings. There is no
mention in this stanza of any material condition or phenomena.
wherein these spirits arc opposed to each other. There is one
more passage in the Gathés which is an important.one as bearing
on this point and has been misunderstood by some scholars. It
stands thus :—* Verily when thesc two spirits first came together
to make life and death - in which way indeed il will be upto the
end - the worst life is of (4.e., belongs to) the vicious ones, and the
Best Intelligence (or Best Reason) is to (i.e., belongs to) the
virtuous ones.” (30,4.). Here we read of the simultaneous advent
of the two spirits at the very beginning of the living world * to
make life and death ”* respectively. Life and death express no
other ideas but those of activity and absence of activity respec-
tively. Those are in the wrong who understand this sentence as
containing the idea of the creations created by the two spirits,
which we meet with in the Non-Gathic Avesta in the sentence
“ Mainyti daman daidhitem.”  The life of a man consists in his
activity on this earth ; in other words, the activity of a human
being is possible only when he is living; the discontinuance of
life is the discontinuance of activity ; death is only a synonym
for the discontinuance of activity. Now this life of a human
being consists in thinking, speaking, and acting. Hence, the
idea underlying the statement that the one spirit made life and
the other death, is that life-activity in the broadest sense of the
word shows the activity of the bounteous spirit and it is by
activity that a human being is to strive for reaching the goal of
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his existence ; on the contrary, where there is the condition of
death, that is, where thereis no life-activity, the goal of human
life is impossible to be reached, since it is for action and action
alone, in the broadest sense of the word, that the living world is
created. Where you see life, that is, activity, it is the proof of
the working of the bounteous spirit. The reason why death or the
absence of life-activity is attributed to the evil spirit is that this
absence of activity puts a check upon the further and further
advancement of a human being towards hisgoal. All that checks
this advancement is represented as due to the evil spirit, while
all that furthers it, is undoubtedly the result of the good spirit.
Thus we see that in this passage, too, there is no reference to
any material creation or phenomenon being created by
the two spirits but only some abstract condition of things that is
associated with the operation of the two spirits. The idea con-
tained in this passage, as a whole, is that ever since the begin-
ning of the life or activity of the human world, it is the righteous
people leading their life according to the right Law of Mazda
that are leading the truly best condition of life, while the worst
kind of life is that which is led by those who break the Law of
Mazda and lead unjust or false way of life. (This stanza is one
of those in the Gathas that admit of more than one translation.
As this, however, does not affect the point discussed above, I
shall deal with it elsewhere.)

There are many other passages in the Gathis where Spenta
Mainyu is found occurring. As these, however, do not contain
anything noteworthy as far as this term is concerned, I omit
any reference to them here.

In the non-Gathic Avesta, especially the Yasht portion, it
seems certain that Spenta Mainyu is represented solely as the
minister of Mazda Ahura, appointed to govern the physical
universe as in Yt. 13, 28, 29, where Spenta Mainyu is said to be
supporting the sky, the earth, the waters ctc., and in Yt. 19, 46,
where he struggles with Angra Mainyu for the possession of
“ Kavaém Kharén6 ”. Tn the same way, the creations of nature
too aredivided as partly belonging to Spenta Mainyu and partly
to Angra Mainyu (Vend, 5; Vend, 12). This idea has been
carried still further in Yt. 19, 44, where Spenta Mainyu is said
to beresiding in the topmost Heaven while Angra Mainyu in the
lowest Hell. In short, wherever reference is made to Spenta
(or Spenishta) Mainyu in the Vendidad and the Yashts, it is
not as the spirit of goodness common to both God and man
which produces good material consequences, as is the case in the
Gathas, but as the Minister of God sometimes occupying the same
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position as God Himself, who is not associated with man but
who is in charge of the physieal universe including mankind.
This idea of Spenta Mainyu being the governor of the physical
universe has been touched upon by us already before, and will
be dealt with again in our treatment of the subject of Fravashis.

ON THE SPIRIT OF EVIL.

To Spenta Mainyu, the Good Bounteous Spirit, is opposed
Aka or Angra Mainyu, the Evil Spirit that causes suffering and
destruction. We shall explain the importance of this term by
dealing with the question of the origin of evil and other points
relating thereto. In doing this we shall start from the Gathas,
as we have done in the foregoing exposition.

The terms that bear in them the expression of the idea of evil
in the Gathas are Drdj (with its diadetic Dregvant) and Aka or
Angra (with its forms Ashyangah and Achishta). Before coming
to the main point regarding the origin of evil, we should try to
settle the meaning of these terms. The word Drij, as every
student knows, occurs as a direct antonym of Asha.! Asha is
Truth or Justice or just Law established by Mazda Ahura and
intimately associated with Mazda Ahura, by which He, Mazda
Ahura, governs the universe. 1t also sccondarily signifies true
or just conduct,

The literal signification of Drdj is that of ““lie or deceit ” or
by way of personification,” a liar or deceiver,” and thus ex-
presses also the ideas of wrong, impropriety, injustice, unjust
conduct, and injury.

The word “Dregvant” is upto now supposed to be derived
from the root Dr@, “to run.” The idea of running can never
lead us to the idea of bad conduct, explain it in whatever way
you like. The ““ Drij ” of “ Dregvant ” is exactly the same as
the ““ Drit ”” of the non-Gathic word *“ Drvant ”, the former being
only an extended form of the latter ; and both “ Dri” and
“ Draj ” express the idea of telling a lie and not that of running
away from something. Dregvant is the exact antonym of the
term Ashavan, which is the adjectival form of Asha, exactly as
Drgj is the antonym of Asha.? Still further confirmation is
afforded by the fact that the nominative form of the non-Gathic

1 Seo Y. 30,8;32,12;44.13;48,1;49,3;51,3; 53, 6; versus 44, 17.
2 8e0 Y. 44,12;31,17; 48, 2;45,7; 46, 6; 47, 4.
3
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Avestan word ‘“ Drvant,” too is Drvao, and not Drvans or Drvo
as might have been expected if it had been a present participial
form from the root “ Dri1,” “to run” (the suffix “ Vant”
being incapable of being applied to a root meaning “ to run.”
The exact meanings, therefore, that can be assigned to Ashavan
and Dregvant are the true or just, and false or unjust, respec-
tively. The reason why Ihere lay emphasis on the true deriva-
tion of the word Dregvant and Drvant, is that we *have other
terms used in our scriptures containing the idea of evil which
cannot be derived from the same root “DrGj” or “ Drd” and
which, therefore, although expressing the idea of what we
generally mean by evil, do nevertheless differ from the same
idea as it is expressed by the words Drgoj and Dregvant.
I refer here to the occurrence of the words Aka, Angra, etc.
Does not the word “ Aka” mean evil? Certainly. But in
what particular sense is this ‘‘evil " expressed by Aka, to be
understood ? This question brings us to the main point, that of
evil and its origin.

The difference between good and evil as manifested in the
world has been represented, in our scriptures, as the difference

between Spenta Mainyu and Angra Mainyu. The most promi-
nent testimony to this is supplied by Y. 45, 2, which says :—
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“I shall speak to you (about) the two original (or funda-
mental) spirits of human life (or human world) of whom the very
Bounteous one said thus to the harmful one—neither our thoughts,
nor doctrines, nor practical talents, neither our beliefs, nor words,
nor actions, neither our ethical laws, nor our willing selves go hand
in hand (or accompany or agree with each other).” The first
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question that arises here is why are these two fundamental
spirits, good and evil, denoted respectively by the words Spenta
and Angra and not by some words derived from Asha and Draj,
when we know that Asha denotes true conduct and Drj false or
improper conduct. An answer to this question would help us a
great deal in knowing what was the idea prevalent amongst the,
ancient Iranians, at best in the mind of the author of the Gathas
as regards what is generally styled “evil.” By the occurrence of
these two pairs of words—(1) Spenta and Angra (or Aka) and (2)
Asha and Driij—we are led easily to conclude that our Scriptures
distinguish between two kinds of evils, viz., the moral evil and
the physical evil. By the moral evil I mean the intrinsic evil
position of a man’s will, which expresses itself in the form of
evil thoughts, words and deeds. By the physical evil I mean
those cross circumstances of a man’s life which are experienced
by him with a feeling of pain and which that man would regard
as something bad for him. It is this idea of physical evil
that is implied in the word Aka, or Angra, and that idea of
moral evil that is expressed by the word Drij. Which then of
these two kinds of evil should we mean, when we want to deal
with the question of the origin of evil? Remembering the fact-
and this is an important Zarathfistrian doctrine-that a man being
endowed with free-will brings physical evil on himself by his
own moral evil, the question of the origin of evil should be re-
duced to a question of the origin of moral evil. We repeat,
then, that when we are talking of the principle of evil and its
origin, we should go to the word Drdj rather than to Angra
(or Aka). Let us here pause for a moment to prove this.

We have the terms Angra Mainyu and Aka Mainyu each occur-
ringoncein the Gathds. Both Aka and Angra are derived from
the same root, ““Anj” or “ Ang” to straiten, to torment,” 1
Aka being as an adjective, and Angra asan agentive noun.?
Both thus mean a spirit that brings a person in narrow
circumstances, or causes sufferings unto him.3 The primary
idea, therefore, that is implied in the words Aka and Angra, i8

1 See Ervad Kanga’s Dictionary.
2 As instances of agentive nouns (or tho same as used are adjectives)

formed by the addition of the suffix ) » to the root, "ji’”, RV

slupeh, fﬂf@, Hle ete.

3 For instances where “ Aka ” is used as & noun, meaning * suffering
or punishment ” or ““ one who causeth suffering or punishment ”, see Y.
33, 2; 43, 5; 47, 4, etc.
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not the idea of moral evil, but that of physical evil, that is, of
a circumstance that befalls a man as & punishment for his moral
evil, just as Spenta, Spanyangh, or Spenishta imply the idea of
the good happy circumstances of life which helps a man to carry
on his progress further and furthey. In the same way, there-
fore, we are to understand the significance of Aka when it occurs
in such phrases as Aka Manangh, Aka Vachangh, Aka Shyaothna
(bad thought, bad word, and bad action). In these phrases, no
doubt, we take Aka to mean evil ; but since what we call evil
thoughts, words, and actions are only an inevitable physical
result of the morally-evil-principle associated with a man’s
will, an epithet derived from the word Drij, which is this morally-
evil-principle, can never be applied, and is certainly never appli-
ed, to these manifestations of thought, word, and action, in our
Scriptures. Hence when we take Aka Manangh to mean evil
thought, it does not strictly mean a morally evil thought, but
a thought that will bring pain and suffering because it is the
consequence of the morally-evil-principle associated with a
man’s will. ~ Similarly, when a man speaks and does something,
this speaking and this doing, are only physical operations, and
these are called Aka, because they result in sufferings. The
conclusion from this, then, is that it is only in a man’s will that
what we call moral evil may be said to reside. What, then, is
the connection between Drilj and Aka (or Angra) Mainyu.
Strictly speaking, Drij itself is not this Mainyu, since the former
is used invariably in the feminine gender, while the latter in the
masculine. On this point, we have a passage in Yt. 13, which
we shall quote here :
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“If the powerful Fravashis of the virtuous had not rendered sup,
port unto me, there would not have been here cattle and men-
who are the best of the species ; the power would have been of
Druj, the sovereignty would have been of Druj; the explored
humanity would have been of (i.e., would have belonged to)
Druj ; there would have been the oppression of the Druj and the
(evil) spirit between the earth and the sky; there would
have been the victory of the Druj and the (evil) spirit between
the earth and the sky: not thereafter would the conqueror,
Angra Mainyu, have yielded to the conquered Spenta Mainyu.”
Why is it said in the first part of this passage that in the absence
of Farvashis the world would have belonged to Druj, and not to
Angra Mainyu. This leads us to conclude that the more promi-
nent and the more original thing in the mind of the author of this
text, is Druj, and not Angra Mainyu, as is also the case in the
Gathis. But immediately afterwards, in the second part of this
passage, Angra Mainyu is brought forward as closely allied to
Druj. The connection of ideas is that in the absence of Fra-
vashis, the whole human world would have been belonging to
Druj, and as a consequence of this, Angra Mainyu would
have dominated Spenta Mainyu. In other words, the spirit that
causes sufferings unto man would have triumphed over that
spirit that gives bounteous bliss unto man as a consequence of
the great prevalence of Vice (Drfij) amongst them. At this
point, now, we are led to a question whether any epithet derived
from the word Driij is applied to Mainyu, since this would
resolve all difficulty as to the identity or difference between Drij
and Angra Mainyu. In connection with this point we should
‘note the following Gathic passage :—
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« Of these two spirits, he, that is vicious, liked the working
of worst things (or actions) ; (while) the most Bounteous Spirit
chose Truth (or justice). In this passage we find Spenishta
Mainyu placed in antithesis to Dregvéo. Although the word
Mainyu does not actually occur with Dregvio, yet it is quite
evident from the context that Dregvéo is here applied to the spirit
who is antagonistic to the most Bounteous Spirit. So we have
found a phrase like  Dregvdo Mainyush ”, *“ the lying or unjust
spirit ’, whom (and not Aka or Angra Mainyu) we can regard
rather as the fundamental spirit of evil identical with Druj.
Hence the moral evil expressed by the term is the same as the
moral evil originating from the Mainyu mentioned in this stanza,
especially because the *“ Mainyu ” of something forms the essence
of that thing. Whence, however, this Mainyu came, is not re-
plied to in the Gathés. In Y. 30, 3 we read of the two original
gpirits who are known by their mysterious combination in
thoughts, words, and actions. These two spirits show them-
selves in all the three spheres of thinking, speaking and acting.
Thoughts, words, and actions are sometimes good, sometimes
bad. But whence those fundamental spirits arise which are at
the bottom of these, is & mystery. Hence their combined ex-
istence in these is called ‘‘ mysterious or latent,” i.e., not visible
or apparent. These two spirits are here described as a very
good thing and a bad thing respectively. By understanding
then the third, fourth and fifth stanzas of the thirtieth chapter
with the second stanza of the forty-fifth chapter, we are led to
conclude, first, that there is a Mainyu whose intrinsic essence is
that of Drdj, and this Mainyu is fundamental, behind which, there
is nothing of its own kind, since otherwise it cannot be called
« Pagirtiya ” (Y. 30, 3) ; secondly, that sometimes this Mainyu
is known as Aka, or Angra, Mainyu, only in respect of its results—
that is, this Mainyu, which is identical with Druj, is absolutely in
itself the Dregvdo Mainyu, but when understood in connection
with the harmful results arising from it, it is Aka or Angra
Mainyu. A remarkable instance bearing on this point is met
with in Y, 51, 10, which runs thus :—
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“But that man, O Mazda, who, in contravention to this
{principle of doing good to the good, and evil to the evil) would
ruin (or destroy) me, isan offspring of that very creator of Drgj,
who is the evil doer (or giver) for (or unto) all those that are
existing.” Here, there is some one referred to, who is called
“the originator, or creator, of falsehood (or vice)” (the
Dimi of Druj), just as Mazda is in Y. 31, 8, called * the originator,
or creator of Truth (Asha)” (Ashahya dimim). Moreover, this
being who is the creator of Drij, is in this passage (51, 10)

described as “ one who doeth (or giveth) bad for those that are
existing ”’ (-t’ﬂ“ﬁ&" -31’)‘0 9:’_3%), just as Mazda, who

is the Creator of Asha, is in Y. 45, 6, described as “ one who
doeth (or giveth) good unto all those that are existing

(-:’V,QEU‘ .3']{"}‘0 @mﬂ)_ From these contrasts it seems

that this stanza of the fifty-first chapter refers to some
being that is represented as directly antagonistic to
Mazda, in its functions, although it is here called neither
Dregvao Mainyu, nor Aka or Angra Mainyu. The above
statement does not of course help us in the least to answer the
question as to the origin of evil. " I have only pointed out some
important contexts bearing on this point.” At best, we can
regard the moral evil as having its origin in that something
associated with a man which tells a lie as it were from within,
which deceiveth a man in judging between what is right and
what is wrong, and thus makes him deviate from the Law of
Truth. This principle is either Drij or Dregvio Mainyu. And
the consequence of this is that straitening influence which is
implied in the word Aka or Angra. Such an influence born of
moral evil checks the progress and happiness of a person and
brings about a retrogression on his part, which retrogression
in itself cannot be called evil since it is a means to a new advance-
ment—but which is called evil simply on account of the fact
that the implanted tendency in an individual is an upward ten-
dency to progress, and when he is thrown back from that progress
he experiences a condition of circumstances which we call evil.
It is this condition of physically bad circumstances check-
ing the advancement of a person that is meant by the root
“ Anj, or Ang” from which Aka and Angra come. Such cir-
cumstances have, no doubt, their own intrinsic work so far as
they are a means of purifying an individual of his evil nature and
thereafter making the way of advancement easy for him.
Nevertheless, the good influence of such bad circumstances in
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bringing about the negative development of a person is not so
great as the influence of those circumstances which are realised
by a morally good man, and which when utilized rightly by him
bring about his development to a far greater extent than what
the mere negative influence of bad circumstances can do in the
case of a really bad man. The moral evil, then, is the result of a
man’s submission to the Deceiving Principle within him whose
origin cannot be known and his submission is possible because
of his position as a free-will agent. It is this free-willing self
of a person that is signified by the term Urvan. And it is
this Urvan that is held responsible for its adherence to or devi-
ation from the moral law, according to Vend. 19, 29. It is the
free-will of man that we can of course fall upon while seeking
for the cause of the entertainment or grasping of evil in a person
but this does not explain the origin of evil. It is safest to believe
with Kant that the true sphere and the true abode of our true
moral free-willing-self (which is not what is meant by Urvan)
is what he calls * the cogitable world ”” or ‘ the realm of ends.”
In other words, our true fundamental self is Divine in its essence.

The nature of man’s true self is not consistent with a state
of things that is opposed to the moral Law. Hence, when a
man deviates from the moral Law, he has as it were gone away
from the abode of his real self, and this being so, he experiences
that bad set of circumstances which we call bad only because of
their inconsistency with the intrinsically-implanted end of a
person.

The whole of the above exposition, with the exception of the
passage from Yt.13, is exclusively with reference to the Gathas.

Let us now turn to the non-Gathic Avesta. InY. 19, 15, there
is a passage which bears a special significance in connection with
this subject. It runs as follows :—

.Ge%-”/a £EP-Y ..:_“)5-”6 .qe))v-” .(Iegwgbv-nb

-t\-””'”)"”a -l‘c-*"v .'%qo-'om-”b .3\1.9764»75
gogenly oyl s e by pubde
™ 26 ) .g\a{l\:; .bgoé»-g’)-»go*_n RETTI ,_»99,7’);4»

(Y. 19, 15), ctc., ctc. -"“”‘U'?f” -g\;]e;



OF ZARATHUSHFRA. 25

‘ Ahura Mazda, the Best one, declared the “ Ahuna-Vairya”.
He, the Best and unchanging one, put into effect. Forthwith
did the evil-harmful-one arise ; and He (Ahura Mazda) denounc-
ed the Liar (or unjust) with this interdict, saying, ‘“neither our
thoughts, nor our doctrines, etc., etc.”” This passage, although not
to be regarded as contemporaneous with the text of the Gathas,
is nevertheless not to be regarded as inferior in importance to the
Gathas : this on account of the fact that it gives us information
regarding something that happened prior to the mutual repudia-
tion of the two spirits in the Gathic Y. 45, 2, which stanza seems to
be commencing a little too abruptly, just like Y. 30, 3. Now,
in this passage (Y. 19, 15) as will be seen from the translation, it
is stated that this mutual repudiation of the two spirits took
place at the very moment when the vicious spirit, whois also the
author of suffering, came into existence, and this spirit is said to
have come into existence at the very moment when the Will of
God was put into effect, that is, when God by His Will brought
about the existence of the entire universe together with the laws
governing it. According to this passage, it is possible to under-
stand that evil arose, not by itself, but as a consequence of the
manifestation, or expression, of the Will of God, not sometime
after that, but immediately at the moment when that expression
took place. The bare statement here is—*God put His Will
into effect and forthwith did the Evil-One arise—evil-harmful-
one arise "—which implies that what is called evilis a necessary
concomitant of the operation of the Will of God, although the
difference between the two may be of an unimaginable extent.
In this passage, again, we should note the occurrence of
the two different words Ako and Drvantem. Why was it ever
necessary to repress the idea of evil by these two different
terms ¢ Can we say that the author of this passage understood
the difference between Aka and Dregvant in the same way as we
have explained itin the foregoing exposition ? If so, why does
he say “the evil-harmful arose ”” and not ¢ the Liar or (Unjust)
arose ?” These questions are unanswerable. It may not be
wrong, however, to say that this is one of those passages in the
Avesta, where Aka and Dregvant seemed to be used indiscri-
minately. One other thing thatis to be noted in this passage is
that it is not the Spanyao Mainyu and the Angra Mainyu that are
made to stand against and repudiate each other, as is the case in
Y. 45, 2, but it is Ahura Mazda Himself who is here made to

pronounce the repudiating assertion (antaré-ukhti) against the
vicious author of suffering, This, too, then, is a point, in which
the author of this passage seems to differ from the Gathés. This

passage is also the only one in the whole of the extant Avistan
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writings, in which we can find, although in a vague form of ex-
pression, some idea prevalent among our ancestors regarding
the originofevil. There is of course asentence occurring in Yt.
13, 77, which speaks of Angra Mainyus ‘ entering into (or attack-

ing) creation of good Righ tcousness ” jL)B-” ~~e\-—“)—4’90-‘gb
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This, however, does not in any way indicate whence Angra
Mainyu came. Even in the preceding passage (Yt. 13, 76) we
are told simply of “the two spirits creating the creations

(.Gfp)qt”) .{,%G::’) ~,7”}-’-”G) which also does not show

whence the evil author of the evil creations rose. Such state-
ments, however, cannot be said to accord with what is said in the
Gathias, since the (athds do never represent the evil spirit as
coming from one place to another, or cven as creating its crea-
tions in the ordinarily accepted scnse of this word. In the
Gathas, the spirit of evil is understood only as the originator of
moral evil (as in Dregvdo Mainyu) or as the author of sufferings
that befall a man consequent on that moral evil (as Aka, Angra
Mainyu).

Let us now pass on to the Vendidad. It is impossible to
contend that all we have said above can apply to the Vendidad.
It is the Vendidad of all the extant Avestan writings, wherein
the line of demarcation between the two principles of good and
evil is most strongly drawn, so much so that one may at first
thought be led to conceive the Iranian system of religion to be a
dualistic one. The Supreme Being here, too, is no doubt Ahura
Mazda ; but this Ahura Mazda is not placed in the same supreme
position in this relation to the good and evil spirits as we sce
Him in the Gathas and elsewhere. Taking the very first chapter,
for instance, we find Angra Mainyu put in direct opposition to
Ahura Mazda. When the latter creates something, the former
creates just the opposite of it. And these things created are not,
at most places in the Vendidad, things related to the moral
position of man, but material and visible things, which makes it
easy for us to see how all kinds of material evil, not simply what
we have before spoken of as the physical evil, or the evil cir-
cumstances of a man’s life, but even some of the creations of
nature, localities of bad repute, etc., are represented in the Vendi-
dad as the productions of Angra Mainyu. The inevitable con-
clusion herefrom is that the Vendidad lays stress on the spirit of
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evil not so much in its moral aspect as in its physical or material
aspect. As in our former exposition we have explained the word
Drij and together with it the term Dregvio Mainyu as express-
ing the idea of moral evil, we shall now ask what signification
does Dr(j bear in the Vendidad either by itself or in its relation
to Angra Mainyu. Fromanexamination of its contents we find
that even the word Drij has lost there its moral import and is
made to stand as a personification of some material evil or other.
Who does not know the well-known Druj-i-Nashiish,and Nashiish
certainly is physical impurity. In such instances, then, we
cannot harmonise the Drij of the Vendidad with the Driij of the
Gathis. It seems, however, that although Drdj is often re-
ferred to in the Vendidad as being apart from Angra Mainyu
(as when Angra Mainyu commands Drdj to attack and kill
Zarath{shtra-Pargard XIX), there is at least one passage to
show that Drij and Angra Mainyu are sometimes identified
with one another :

—yyb Hp_hgp .e;-ﬂ’»—”;{)g fg—” O --”é)j
.%»;)_»g ..»73.» ;”jehﬁj wpigp .e\_»g)\b ..e\wm.(

aulbpon) sy by cradbpos) e by

(Vend. 19, 12.)

“How shall I make (all) these free from this Drj, from the
evil-doing Angra Mainyu?” Here the difference between these
two is only that Drfij is understood as a female and Angra
Mainyu as a male. This is confirmed by Vend. 18, where we
read of the pregnancy of Drdj brought about by four differcnt
kinds of evil people. Here, then, we gain something by finding
the close connection of ideas between the terms Draj and Angra
Mainyu, since although the author of this passage may have
meant both in a material sense it goes to corroborate further our
interpretation of these two with reference to the Gathds, when we
said that Drj or Dregvdo Mainyu implies moral evil which
is the only real evil that can be perpetrated by man and Angra
Mainyu as implying only the bad physical consequences thereof,
and that herein lies the close connection of Drfij and Angra
Mainyu. Another similarity between the Gathasand the Vendi-
dad lies in the application of thecpithet Dishddo, evil-doer (or
creator or giver) to the author of evil : the only difference being
that in the Gathds although the phrasc Dizddo yoi hentd
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(Y. 51, 10) is applied to the originator of evil (the Ddmi of Druj),
this originator is not assigned any name there ; while in the
Vendidad (XIX, 5) this epithet is certainly applied to Angra,
Mainyu. But does the term ““ Dregvdo Mainyu ” occur in the
Vendidad ¢ Inconnection with this point, our attention is drawn
to those plural adjectives Drvanto and Duzhdaongho which occur
in Vend. 19, 47 ; but these epithets arc applied to the Daevas
who as deseribed in the Vendidad are the immediate associates of
AngraMainyu. However, as Angra Mainyu himself is described
as ‘“the Dacva of the Daevis” (Vend. 19, 1) the epithet
Dregvao, or Drvdo, should also be applied to Angra Mainyu.

Here ends our exposition on what is called the epithet of evil,
as understood in the Avestan writings. It will be scen from
all that is said above that we can not gather much in these writings
that will materially advance the solution of the problem of the
origin of evil. All that we can say is that the existence of evil,
moral, and material, is taken for granted in all the Avestan
writings, and that the only thing in which we can understand our
ancestors to have rightly sought for the origin of evil, is that,
Deceiving Principle in man, called Dréj, which operates in conse-
quence of man’s possession of the freedom of will.

ON THE SELF OF MAN.

The Avestan writings indicate five powers associated with a
man’s self. These are termed Fravashi, Daena, Urvan, Baodh-
angh and Ahd. The signification of thesc terms, especially of
Fravashi and Daena, are sufficiently important to require 8
detailed exposition scparately for every one of them.

(1) FRAVASHL.

The derivation of the term Fravashi is a little difficult to find
out. I take it as a compound of Fra which expresses the idea
of moving forward, or increasing, or broad, or high, and Ashi,
which means, according to its general good sense, the blessed
conscquences or the blessed fortune the comprehensive meaning
being fortune good or bad. This derivation is supported by the
following : We find Ashi and Fravashi mentioned together in
Yt. 13, 87, 95, where the Ashi and Fravashi of Zarathishtra
and of Maidhyomiongh are venerated '
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These two are the only instances in the Avesta where mention
is made of the veneration (or worship) of a man’s ‘ Ashi”,
Hence, when in this circumstance Fravashi is mentioned to-
gether with Ashi, one can strongly suspect some connection be-
tween Ashi and Fravashi. This connection is seen by us also
from Yt. 13, 157, where a prayer is made that the Fravashis
may shed the blessing of “good Ashi” in this house

_0,)3_”47 J0}-4v6) —INGp» .7@,%5;1:‘))540 9”?"‘7?&6’

'65%))'”93'“'& 6YMO-> 62 and also from Yt. 13, 32, when

they are described as “accompanied with the remedy of
Ashi as long as the river, as broad as the earth and as high as
the sun.”
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This derivation, then, of Fravashi as made up of “Frg”
and ““ Ashi ”’, makes us assign to that term the literal meaning of
the high (or progress-causing) Destiny ; and when spoken of in
connection with a man’s self, its meaning would be that some-
thing which is associated with a man’s self, which, by the high
destiny associated with its activity, produces an advancement
in the condition of good fortune for the world at large. The
difference, then, between Ashi and Fravashi seems to lie only in
the fact that while Ashi means only fortune consisting in the
circumstances of a man’s life, Fravashi denotes that destiny
which shows itself in grand activities which produce an influence
advancing the progress and the prosperity of the world. The
following exposition will show how far this meaning of Frava-
shis can be maintained : We are told in Yt. 13, 76, that the
exalted Fravashis were standing (i.e., were already existing)
when the two spirits created the creatures.”
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This must show that the Fravashis existed before, or at least
simultancously with, the creation of crcatures. The only idea
in harmony with reason that can be said to be implied here is
that of the grand destinies whose function was pre-ordained in the
Universe that was to be created, and according to whose influence
the world goes on in its course. This is supported by the fact
that the Fravashis are said to belong also to such inanimate
objects as the waters, the earth, and the vegetation.
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—“We adore the Fravashis. .. .that which is of the water, that
which is of the earth, that which is of the vegetation . Hence
the Fravashis can be classed into those of personal beings and
those of inanimate nature. It is the Fravashis, or, the grand
spiritual destinies that first set the whole inanimate nature into
activity as when it is said that the waters which hithertolay still
in one and the same place for a long time were set in motion
and made to flow “towards the destined goal” or according to
their prescribed function (Yt. 13, 53, 54), that the different kinds
of vegetation which hitherto lay without any growth were made
to grow (55, 56), and that the sun, moon, and stars, which hither-
to stood motionless, were set in motion, all tending to the final
moment, of the final renovation (57, 58). This spiritual force
behind the natural phenomena did not, however, manifest its
activity only at the time when the whole universe began its
course. Its activity is continual and still maintains the different
things of nature, as when it is said that it is through the splendour
and glory of the Fravashis or destinies underlying at the bottom
that Ahura Mazda maintains the sky and the earth, it is through
their splendour and glory that such phenomcna as the birth-
giving of females, the flowing of waters, the growing of vegeta-
tion, take place (Yt. 13, 1-15). It is this very idea thatis
expressed in another passage wherein Mazda is represented as
calling the Fravashis for the assistance of the sky, the earth, the
waters, and the vegetation, and Spenta Mainyu as maintaining
those creations,
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¢ Mazda called them for the assistance of this sky, the waters,
the earth, and the vegetation, so that Spenta Mainyu supported
(or could support) the sky, the water, ete.” In this passage we
find some connection between Spenta Mainyu and the Fravashis,
to which reference was made in our treatment of the subject of
Spenta Mainyu. We pointed out that Spenta Mainyu of the
Gathés is the spirit of goodness that is fundamentally bound up
with man’s self and which is the source of all good that can befall
man. We also said that the Gathés do not afford any positive
evidence going against Spenta Mainyu being regarded as pervad-
ing in external inanimate nature too. It is this thing not found
in the Gathas that we find in the just-quoted passage of Farvardin
Yasht, where Spenta Mainyu is said to be supporting the crea-
tions of nature through the help of the Fravashis, that is, through
the help of the forces of destiny by which the world must run.
This statement, however, can only lead one to say that it is not
Spenta Mainyu, but the Fravashis that are regarded here as
influencing the creations of nature and that Spenta Mainyu is
here used only as another name of Mazda. This view is corro-
borated by the fact that in other passages of the Farvardin
Yasht (1-16), it is Ahura Mazda Himself who is said to be main-
taining the different creations of nature.

Upto this point we have spoken of the Fravashis associat-
ed with nature only. The meaning assigned to the Fravashis in
this case, viz., the destinies—or call them the latent spiritual
forces which lie at the basis of inanimate creations too, and
which prescribe a function to, and cause the development of,
those creations, thereby exercising a benecficent influence on the
onward progress of the whole universe, is in accordance with the
root meaning of Farvashi we gave above. The actions in the
case of nature are of course the unconscious activity of nature,
as different from the free-willed actions of human beings. Both
these kinds of activity, however, have one thing in common, »iz.,
that they contribute to the advancement of the world. This
leads us now to an examination of the term Fravashi in connec-
tion with mankind.
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In Yt. 13, 17, we read as follows :—
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“Those Fravashis of the virtuous, O Spitama Zarathushtra ! are
the most powerful, who are of the foremost teachers (or law-
givers) and of the unborn men the renovation-producing
benefactors : then, among (lit. of the others) the Fravashis of
the living (i.e. present) virtuous men are more powerful than
those of the dead (i.e., past virtuous men.)”

In this passage, we are told of the different degrees of strength
of the Fravashis of human beings of different times. This ig
an important point showing the very close connection between
the Fravashis and the law of progress, when it is said that the
Fravashis of the virtuous men of the present times are stronger,
or more efficacious, than those of the virtuous men of the past
times, and consequently, as anatural inference, that the Fravashis
of the future virtuous men are stronger than those of the present
ones. The only idea that we can understand in Fravashis is the
destined spiritual force, or, the spiritual destiny latent in men,
which grows stronger and stronger or becomes more and more
developed with the lapse of time by the rise of more and more
virtuous men. A particular kind of beneficent activity that was
shown by virtuous men of the past times, becomes a heritage for
the present. Similarly the virtuous activity of the present
generation becomes a heritage for the future ones. With every
one virtuous action done, the world advances one step forward.
Hence the spiritual force of beneficent progress gathers strength
with the doing of more and more virtuous actions on earth.
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But the most efficacious of all the Fravashis are the Fravashis
of the renovation-producing benefactors that are to arise in
the future, and of the foremost! law-givers of all times. There
are the benefactors who have produced an advanced renovated
humanity in past times also (Zitandm Frasho-charethrim
saoshiyantdm, Yt. 19, 22). Their high destiny manifested in their
very beneficent activity in their own times has paved the way
for the present condition of mankind. But the present condition
is again to be improved upon and carried to a still higher and
higher condition by men who are to arise in the future and who
will become the ‘“lode-stars” of humanity. These future Sao-
shiyants (benefactors) then have Fravashis of theirs which, toge-
ther with those of the foremost teachers or law-givers of all times,
are the strongest or the most powerful of all. In other words,
their destiny will be most potent and will shed the lustre of
its good fortune of its actions on the position of mankind, there-
by contributing to their advancement in a measure which is the
greatest possible for their respective times.

1 The word Paoirya Tkaesha is never used as a compound in the Avesta,
with the exception of one instance. This is proved by the fact that the
suffix denoting gender and number which is added to Tkaesha is also added
to Paoirya which shows that Paoirya is an adjective standing by itself and
as an epithet of *“ Tkacsha »” and not as a part of the compound Paoirya
Tkaesha ”. And since by Paoirya Tkaesha are certainly meant persons
and not things, the word Tkacsha meaning teaching, or law, is in this
phrase, used for teachers or law-givers. Similarly we find Urvékhsha,
the brother of Kersaspa described as a Tkaesha (i.¢., a teacher or law-giver)
and “ datd-razd (regulator of the law). The word Paoirya in the phrase
Paoirya Tkaesha moans foremost or first. But that it here means fore-
most in ranks and not first in time is shown clearly by the fact thatin Y.
13, 150, we read not only of the Paoirya Tkaeshas who have been before
but also those who are living at present. Thus Paoirya Tkaesha is a
designation of all the foremost or highest moral teachers or law-givers.
This is further proved by the fact that in the passage under question
(Yt. 13, 17) the Fravashis of the Paoirya Tkaeshas are placed on an equal
footing of the highest degree with the Fravashis of the future renovation-
producing Saoshiyans, which is impossible to understand if we are to
understand by Paoirya Tkaesha all classos of Mazdayasnian people who
lived before Zarathishtra; moreover all these classes of people are denoted
in this passage by the word ‘ dead ” (irfstanam) which includes peoples
of all times, while the Paoirya Tkacshas, ¢.c., the highest teachers or law-
givers of all times, are specially distinguished from other people. We also
find Zarathfshtra himself described in Yt. 13, 92, as the highest teachqr or
law-giver of the countries (i.c., of course all Iranian territories) (paoiryo
tkaesho dakhytnam), or where the context of the words  of the countries
or territories” makes it quite clear that Paoirya Tkaesha means the highest
law-giver, just as the same Zarathtshtra is in the very next passage called
“ Padiryo Athrava, Paoiryd Rathaeshtio, Paoiryo Vistro-IFshtyds”,
where Paoirya means first not in point of time but in point of rank. In Yt.
13, 148, again, we find Zarathshtra described not simply as a “ paoirya
tkaesha ” but as a * paoirya Ahuirya tkaesha, ” that is, as the highest
royal (or, arvistooratic) law-giver, or teacher. 5
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The second thing that we find in Farvardin Yasht is the adora-
tion or worship of the Fravashis. This implies the idea of the
veneration of the destinies of great good men by means of their
noble virtuous actions associated with their destiny have done
great benefit to the people of their times, the influence of which
continues to existeven in later times. This idea is confirmed by
the fact that simultaneously with the mention of the adoration or
worship of the Fravashis of different men, we find a brief mention
made also of some particular noble actions done by some of them.
It is in these actions that the force of their high destiny lies.
The adoration of Zarathiishtra’s Fravashi, for instance, is followed
by a statement in which he is described as having overturned the
authority of the Daevas, and preached the law of virtuousness
to the people, and by whose efforts peace and prosperity were
established in the whole country, and so on (Yt. 13, 88-95).
Again, Kavi Vishtasp’s Fravashi is adored because of the fact
that he has championed the teaching of Zarathdshtra, and
secured success for it by his power and influence. (99, 100)
A man named Vohunémangh, again, was noted for finding re-
medies against ‘ bad sleep, bad drcams, etc.” (104). The adoration
of his Fravashi, then, consists in praising his high destiny
which produced a beneficent effect upon the people of his and
succeeding times, by relieving them of certain sufferings.  Simi-
larly, Thractaona’s Fravashi is adored on account of his finding
remedics for various diseases (131). Yima Vivanghana, too,
was noted for having fought, and having enabled the people to
fight against, miscry, drought, and mortality (130). Such an
action was prescribed by the latent spiritual destined force in
him. This action of his,advanced the position and prosperity
of the people : hence the adoration of his Fravashi. We find
a very large number of names of other persons whose Fravashis
have been adored in whose case, however, there is no mention
made at all of any of their noble actions. They were undoubted-
ly all virtuous people, through whose actions the country bene-
fited, but those actions being not of such a distinguished kind as
those of Yima, Zarathishtra, Vistaspa, etc., are not specified.
Our object here is only to show the true signification of the term
Fravashi when mentioned together with the actions of indivi-
duals. It is that high destiny subsisting in man, which, mani-
festing itself in the performance of good actions, influences for
good the position of all human beings not only in his own but
adso in the succeeding generations. The adoration of the Fra-
vaghi of a good individual, however, does not take place simply
by a verbal expression to that effect. It must be based upon a
knowledge of his merits, and the sincerity of this adoration can be
proved by one’s cxhibiting a virtuous conduct in his own sphere
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of life, whatever this may be, in order to contribute to the
general advancement of mankind in harmony with the Fravashis
of others that he adores. There is another passage in Yt. 13,
41, from which we gather some idea as to the nature of the adora-
tion of Fravashis. It runs thus:—
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“They (the Fravashis) are givers of good glory unto him who
adores them just as that man, Zarathishtra, the Ratu of the
corporeal world, and the hcad of the two-legged (i.e., human)
species, adored them while undertaking whatever feats and
threatened by whatever distressful-difficulties.” Why is there
a reference made here to the great feats undertaken by Zarathish-
tra and to the great difficulties and distressful circumstances
that terrified him, side by side with the mention of his worship
of the Fravashis ? The reply that scems most reasonable is
that it is the high progress-producing forces of destiny that a
man is said to be adoring when he does not allow himself to be
cowed by the great difficulties and misfortunes lying in his way
in the act of fulfilling that destinyand thus secures ““ the good
glory ” associated with the performance of noble actions and
thereby benefits himself and the people. The words *“ he who
adores them just as Zarath{ishtra adored ”” imply that there are
different ways of adoring the Fravashis, and the best of these is
here said to be the above-mentioned one practised by Zarathfish-
tra. There are other ways too, of adoring the Fravashis, re-
ferred to in Yt. 13, 24, 50, and elsewhere, but as these seem to
refer to physical ceremony and have no connection with the
moral position of man, we shall pass them over.

Another circumstance spoken of in connection with Fravashis
is the assistance given by them to mankind. By this assistance
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of the Fravashis is meant the invisible help givenby the spiritual
destinies, That virtuous conduct is a necessary condition for
realising this help is clear from Yt. 13, 25, which says—
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“ Who (the Fravashis) are most ‘going’ (for help) where
there are virtuous men heartily devoted to virtue.” It is when a
man or a people shows virtuous conduct that the Fravashis are
said to be “ satisfied and not annoyed ” (khshniitio atbishtéo.)
This help is also very often given in times of war, ! and here too,
it is ““ for the help of the virtuous men and for the distress of
the evil-doers ”
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The idea is that of the pre-ordained or destined result of an
event brought about by the conjunction of spiritual force with
the physical force which secures victory for the good in a battle.

Further, the Fravashis are described as  a protection, a shield,
a support and a weapon against the spiritual Drdj (vice), &c.”
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Such a description can hold only when the Fravashis are under-
stood as some great spiritual or moral forces which produce good
*influence on the position of man. The help of Fravashis is also
givenin matters relating to the prosperity of the people, as it is
seen from Yt. 13,66, 68 where we read of the Fravashis helping

1Yt 13,31, 33-39, 47, 48,69, 70.




OF ZARATHUSHTRA. 37

in sending the fertilizing waters of rain to their respective fami-
lies, or towns, or countries. This passage seems to imply that
the material position of a family, or a town, or a country is in-
fluenced by the spiritual force of destiny that was manifested in
the virtuous actions of men of the past and present times
belonging to the same family, town, or country. In other
words, the prosperity of man’s position is the outcome of the
collective moral force of the past and present times. It is this
influence of the Fravashis on the material position of man,
which accounts for the association of Fravashis with waters and
vegetation! at some places in the Avesta. The same idea
seems to be implied also when it is said that the Fravashis come
here “ at the time of the Hamaspathmaedhaya ” festival which
marks the beginning of the spring season.?2

Again, there is a large number of epithets applied to Fravashis
which express their power and beneficence. They are styled the
good, the strong, the bounteous (vangfhish surfo spéntéo), the
mysteriously-powerful (gufrio), the battle conquering (vanat-
peshanéo), the cure-giving (baeshazyio), the undeviating (ami-
yamnéo), the formidable ({ighrdo), the victorious (viréthragh-
nish) the discerning (Vichirdo), the strongest (tanchishtéo),
the most bounteous (spenishtio), the most efficacious (yaskérés-
témao), the epithets ‘ undeviating” and ‘ mysteriously-
powerful ” are certainly the characteristics of invulnerable desti-
nies. There are other designations, however, used for the
Fravashis, from which one may understand them as identified
with some heavenly luminaries. They are called “firm-
sitting, of good eyesight, of cfficacious eyesight, high, of good
paths, of broad paths” (tlishnishddho hadéithrish verezi-
chashmand hiiyiondo perethuyadnio-Yt. 13, 29), which epithets
can properly be applied to some apparently stable luminaries,
proceeding on their wide-spaced course of revolution. Similarly,
they are described as ““ going forth to the top of the sky.”
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(Yt. 13, 42)

What connection can there be between this visible aspect of the
Fravashis and the intrinsic essence of the Fravashis, cannot be
explained. We may conjecture that these lights are an embodi-
ment, or a garment, as it were, of the spiritual forces of destinies
which form the essence, or the internal kernel, of those lights.

1 Yt. 13, 43, 79; Yt. 10, 100 ; Y. 65, 6 ; Visp. 21, 1.
2 Yt, 13, 49.
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Another fact that is to be remembered in connection with the
Fravashis, is that nowhere in the Avesta is mention made of any-
thing like an evil Fravashi. An evil Fravashi, however, is a
self-contradicting phrase. Fravashi has in it the essence of
goodness that causes progress and beneficence, which can never
be associated with evil activity. Hence we never find any
mention made of the Fravashis of evil persons. This, however,
does not mean that an evil person is without his Fravashi. But
the degree of its development in the case of evil persons is not
sufficient to produce its good influence. A man’s Fravashi is no
Fravashi as it were, as long as there is an absence of virtuous
actions on his part. Hence we find the idea that evil persons
are destroyed of, that is, totally devoid of the high progress-
eausing destiny that belongs to good persons. This we see in the
following passage :—
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<« We adore the Fravashi of MaAnthravika the Saimfizhian, the
master of learning,” the Hamidhpaitia, *“ who in order to oppose
the harm done to the virtuous, overcame the foremost of the very
bad, hymn-corrupting impious Ashmogs, who were without a
temporal ruler, without a spiritual master, the dreadful ones
destroyed of (i.e.,dead or devoid of) Fravashi.” The men who are
mentioned in this passage are quite the reverse of good ones.
To them does not belong that high destiny that belongs to the
good, not in the smallest measure ; hence they are totally dead
of it.
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Another fact that requires to be noticed is that Mazda Ahura
too is said to have His Fravashi, as it is said :—
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“Of all those highest (or first) Fravashis we adore here that
which is the Fravashi of Ahura Mazda, which is the greatest,
the best, the fairest, the hardest, the most intelligent, the most
good-bodied, the most attaining to (or fulfilling) things through
Asha (Law).” We should remember that all the epithets that
are applied here to the Fravashi of Ahura Mazda, are also applied
to Ahura Mazda Himself in the first chapter of the Yasna. This
shows that the Fravashi of Mazda is nothing but that very
essence of Mazda which is as it were the destiny of Mazda. The
greatest and most powerful of all the progress-producing moral or
spiritual forces of destiny is the force of Ahura Mazda. The
activity of this force is the most powerful of all activities that are
going on in the Universe.

_There arc again, the Fravashis of the so-called Amesha Spentas
and Yazatas (Yt. 13, 81. 85). This, however, is based upon the
notion that Amesha Spentas and Yazatas are next in rank to
Ahura Mazda, whereas as we shall show hereafter, they only
designate some abstract ideas or conditions associated with the
life of man, excepting of course the names of those Yazatas that
denote only natural phenomena. This being the case, it is
impossible for us to cxplain the Fravashis of these Ameshaspends
and Yazatas as we have explained those of Ahura Mazda, man-
kind and other animate and inanimate creations.
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Finally, we shall draw attention to an important passage
in Farvardin Yt. with regard to the efficacy of the Fravashis. It
stands thus :—

...))cnﬂ -m; 20y ..vy.»@;.»;s)_u& ..naa.no -Gﬁb’ﬁ“’
rkc\tlm -”33-"@_)@, w%édym-'/a ']e;—"J)'-“”b P
lv;saf_ayw L}‘U lwug-wu)é' 23| .%ro

0y 'E\)%V"U)’”e’ SN ,‘lg).»e) ‘W‘”CW"L'”@
(Yt. 13, 16.)

*“ Through their (i.e., the Fravashis’) splendour and glory,
there arises a Senator among the Senates, whose speech is listen-
ed to (or worth listening to) by the people, who is a lover of good
practical wisdom, who comes out successful from the war against
the most powerful tyrant.”” The idea is that of the coming into
existence of most prominent personages at certain periods of
time as a result of the working of the high destinies who become
leaders of the people and fight against the tyrant of the time,
subvert his authority and establish good government in the count-
ry. Thig meaning would naturally lead us to infer that the rise of
such great public bencfactors at different times is not an acei-
dental event but one that is necessitated by the progress of events
in the world according to the working of destinies.

Here I finish the explanation of all the main ideas associated
with the doctrine of Fravashis, and have shown how in all of
these the abstract signification of that term can be maintained.
Fravashis is that spiritual force lying at the hottom of every
good activity which contributes to the progress of mankind and
of the world in general and which is very similar to the spenta
mainyu of the Gathas.

2. URVAN.

The second thing that forms one of the five parts of a man’s
self is what is called Urvan. Urvan is generally regarded as the
equivalent of the English word “soul.” Soul, however, seems to
be too broad an equivalent for the term Urva,n since certain
constituents of the soul such as Daena and Baodha are mention-
ed side by side with Urvan, which shows that Urvan has a
certain restricted sense of its own just like Fravashi, Baddha,
and Daena, as something distinct from all these three. This is
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shown by the root-meaning of the term Urvan “ that which wills,
or chooses ”, hence, “ the willing self ” from Vérs, “ to choose.”t
Urvan is that part of a man’s self which consists in his wishes.
These wishes may be either good or bad according to the good-
ness or badness of the objects wished for. Hence the Urvan
of a person can be evil as well as good. Herein lies the difference
between Urvan and Fravashi, because, as we showed before, an
evil Fravashi is an absurd expression. Again as we are told
at more than one place in the Avestan writings including the
Gathaés, the good or bad reward of a man’s actions is experienced
through that man’s Urvan, in other words, a man is rewarded
with good or bad things according to his good or bad wishes or
inclinations (Y. 49, 11; Y. 51, 13; Vend. 13, 8; Vend. 19, 29 ;
Hadokht Nusk, Fragments 1T, 2 and I11, 20). Sometimes we find
Daena? also mentioned with Urvan when reference is made to the
reward given to a man for his actions. This is because Daena,
that is character consisting in activity and speech, is itself some-
thing that is the comsequence of or rather the necessary accom-
paniment of Urvan if a man’s will is inclined to evil actions, his
speech and activity which stamp his character will also be bad;
if it is inclined to good actions, the character too will be good.
Hence when Urvan and Daena are mentioned together as a good
or bad reward the idea is that of the good or bad consequences
befalling a person according to his inner desires and outwardly-
expressed speech and activity.

DAENA.

The term Daena figures prominently also in the Gathis. We
shall therefore first show what signification it bears in these
writings. It occurs in the Gathis at about twenty-five places.
In two of these, as we said just above, Dacna comes in conjunc-
tion with Urvan, which shows the close connection between these
two. These two are as follows :—

“1 shall speak unto you (about) the two original spirits of
human life, of whom the very bounteous one said to him who is

1 The infinitive or dative form )ugu»’) ““to choose, to believe » or,
*“for choosing, for believing . (Y. 31, 2.)

2 Daena, which is derived from *“ di »* to see, in the sense of seeing with
one’s mind, that is, “known » literally means that which is known, or
knowledge, or object of knowledge,. It has come to mean religion, or
the word of religion ”, hence it is the true knowledge imparted by a sage
to his people that forms the contents of his religion or teaching. Hence
*Daena "’ can also mean the ethical teaching or the ethical law which a
man follows in his life. Again as it is the ethical law, or religion, followed

bya man that shapes his character, Dacna sometimes also signifies
character.
8
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the harmful one, “ neither the thoughts associated with us res-
pectively.............. nor the Denas and the willing-selves
(Urvéano) associated with us agree with one another.” (Y. 45, 2.)
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(Y. 46, 11.)

“ The Karepans and the Kavis joined together in order to ruin
the life of the people by their foul actions through their ruling
powers ; whom will their own willing self (Urva) and their own
Daena persecute (or, lament against), when they arrive there
where the Bridge of Longing stands, and their persons (or exis-
tences) shall for the whole period be in the abode belonging to
vice.” Thus the distinction between Urvan and Daena,
aswesaid just before will lie in the fact that while Urvan is the
willing self of a person, Dacna is that part of a man’s self which
is made up of his speeches and actions (Y. 48, 4). The Daena of a
person is good or bad like his Urvan, according to the goodness
or badness of the actions chosen by Urvan. The idea in the
second of the above-quoted passages is evidently that of the
remorse felt at the consequences of onc’s bad carcer which befall
a man at a particular point of time. This meaning of Daena is
also to be found in Y. 31, 20, which 8ays :—
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‘“ He who approaches (i.e., behaves towards) a virtuous person
deceitfully, to him later on will there be for a long period a
miserable condition of darkness, of bad food (i.e., experience of
bad circumstances) and of repentant-speech; and his Daena
(character) will, by its (or his) actions, betake him to the life
pertaining to the vicious.” The mention made here of the
actions of Daena show that the Daena (character) of that person
by itself is composed of the actions done by him. So also in Y.
53, 4, which says :
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“ she the holy one who would devote herself (or, remain faith-
ful) to her father, husband, to the lord of the workers and to her
kinsman—unto her, owing to (or through) her good character,
will Mazda Ahura give for ever (upto the end of life) the brilliant
all-good-possessing Abode of Reason.” Here the first two lines
describe what particular good conduct isexpected by the speaker
from the females, and it is on account of the good character
associated with such a good conduct that Mazda Ahura will
bestow gifts on them.

The primary meaning of Dacna, however, is as said just above
that of the ethical law, which later on came to be identified with
what in modern language is called  religion.” This idea is
found in a large number of Gathic passages, in some of which
the term Daena is used in the singular number, and hence it can
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be translated by “ the ethical law, or religion ”’; while in those
cases where we find the plural form, we should translate it by

“‘ethical laws.” We shall quote here a few select sentences of
both kinds :—
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“ that cthical law (or religion) which is the best of all those
existing things, which, as going hand in hand with virtuousness,
could further-the-prosperity of my territories ”’
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“ How, O Mazda ? shall Noble Disposition be realised by (lit.

come unto) those unto whom thy ethical law (or religion) is
preached ¥
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(Y. 49, 4)

“ those men devote themselves to (or, support) the Daevas
through what is their vicious ethical law (or, religion) lit. the
ethical law pertaining to the vicious.”
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* Ever since Thou, O Mazda ? through Thy mind (or, will)
and Creating-Wisdom didst first make the territories and the

oPory s powsgs appen L)
(Y. 33, 13) "‘””-”@‘J}‘-i”—”))b

* Do Thou, O Bounteous Noble Disposition ! reveal the ethical
laws associated with virtuousness.”
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“ He who is best for the vicious is himself the vicious, while
he is virtuous to whom the virtuous man is dear—ever since the
time when (or, according as) Thou, O Ahura ! didst appoint (or,
create) the primeval (or, excellent) laws.”

From some of the above quoted sentences one can see the
connection between Daena and Armaiti. The religion, or ethi-
cal law of the Gathés has, as its first teaching, the possession
of High-Thought or Noble-Disposition by man. Here, by
Daena, is not meant an elaborate system of such customs as give
to a religion a ceremonial form. This Daena is only a code of
ethics relating to the daily life of man. Hence when we have
used the ethical law as identical with religion, we use religion
only in its practical moral sense.

We have shown above that Daena is sometimes used also in the
sense of character, or that part of a man’s self which is shaped by
his actions. It does not, however, requireany stretch of reason
to understand how the ethical law, which is the primary meaning
of Daena, can be identified with the character of a person.
The character of a man is born of the ethical law which he reveres
and practises in his daily actions. Character is good or bad
according to the ethical law which he follows is good or bad.
In fact, mention is made in the Gathas of the ethical law of the
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evil people who were the opponents of Zarathishtra, in the words
“ Dregvato Daena ' (Y. 49, 4; Y. 51,13.) As, therefore,aman’s
character varies with his ethical law, Daena, the term Daeni is
itself used to denote the character, or the active self of a person.

Passing now to the non-Gathic Avesta, we find that this idea
of Daena, viz., character, is practically illustrated in what are
known as the Hadokht Nusk fragments. It is the Dacna of a
person that is said to meet that person after his death in the form
of a beautiful female who leads that person to heaven, if his
mode of life was good, and in that of an ugly female who leads
him to hell according to his bad mode of life. That this Daena
in the form of a female is not external or foreign to him but
something made up of his own actions, is clearly shown by the
following passage :—
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“ Then the Willing-Self of the virtuous person asked (lit. said
questioning unto) her, “ What virgin art thou, whom I have
ever seen as best of all the virgins in bodily appearance ?
Then, she that was his own Daena, replied unto him, “ O thou
youth of good thought, of good word, of good deed, of good
character ! I am indeed thine. I am thy own Daena, of thy own
person.” The idea that liesat the basis of this representation is
that of the good or bad character of a person bringing forth good
or bad consequences after death. We should note in this
passage that it is to the Urvan, the willing-self of the person that
Daena addresses herself. This clearly shows that as we said
before, the Urvan, the willing-self, bears the responsibility of
good or bad actions while Daena, the character, is only a means



OF ZARATHUSHTRA. 47

by which the consequences befall the Urvan, the willing-self of
that person, since Daena itself is & production of Urvan.

In a large number of instances, however, in the non-Gathic
Avesta, the word Daena is used in the sense of religion or the
cthical law. This law is designated as “ good, doing (or, incul-
cating) the sacrificial-service of Mazda, abolishing conflicts,
causing the fighting-weapon to be laid down, and creating kin-
ship or brotherhood ( Vanguhim Mazdayasnim Fraspayaokhé-
dhrim, Nidhisnaithishém, Khaetvadathim). These are the
main characteristics of the ethical law of Zarathtishtra. This
law prompts man to adore and serve Mazda Ahura by doing self-
sacrificing altruistic virtuous actions. It is a law which establish-
es the brotherhood of all those who are its adherents. It esta-
blishes peace amongst them by getting rid of all the caises that
tend to produce feuds and strifes, hence it is called Fraspayao-
khedra and Nidha-snaithish.” Hence alsoit is the ruler who wants
peace in his country, prays for it to Daena’s inseparable com-
panion, Chishti (wisdom or knowledge).! This law of Zarathfish-
tra is also called ” royal, or aristocratic.” which seems to be the
true meaning of its cpithet “ Ahurish.” It is so called either
for the sake of denoting its position as superior to that of all
other ethical laws or religions, or possibly because Zarath Gishtra,
its founder, is called ‘ highest aristocratic or royal teacher, or
law-giver ” (paoirim &htirim tkaeshém, Yt. 13, 148) or perhaps
because it was tho state religion protected by the King. Tt is
also described as ““ the most true-created of all the good things,
of all the things having the essence (of, origin) of the moral law.”
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The moral bearing of Zarathfishtra Mazdayasnian religion and
its influence on the character of the individual who follows it,

are clearly sct forth even in the Vendidad in the following
passage :—
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“whom (3.c., Chishti) the absolute willed (lit. commanding) lord of
the country adored, desiring peace for his country and courage ( or
strength) for himself (or, for his body).”
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(Vend. III, 42.)

“The Mazdyasnian Religion, O Spitama Zarath{shtra !
thoroughly cleanses (or, removes) the bad thought, bad word,
and bad deed off from a virtuous person, just as the strongly-
blowing wind from the South sweeps through, or cleanses the
space of the atmosphere.”” This shows that the one end and aim
of the religion of Zarathishtra is to purify the character of an
individual. Hence this religion is called “ the purificator.”
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The basis of this religion is work (Véstra). That the basis of
this religion lies in work, constructing work, is shown by the
following passage of the Vendidad :—
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“What (or how) is the growth of the Mazdayasnian religion
Then said Ahura Mazda, “ it is the efficient cultivation of corn,
O Spitama Zarathtshtra! He who cultivates corn, cultivates
virtuousness, he advances the Mazdayasnian religion with
advancement.”

Again, it is not only in the Gathis and the Hadokht Nusk
fragments but also in the Vendidad, that we see the term Daena
used also to denote the character of a person, as is seen from
Vend. X, 19, which runs thus —
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* Thou shouldst purify thy character, O pious one! For any
one of the corporeal humanity the purification of his own charac-
ter is thus—he who purifies his character with good thoughts, good
words and good deeds.” Here, it is the Daena itself that is said
to be rqeuired to be purified, while as we just saw above from
Vend. V. 21, the Daena is said to be itself the purifying agent.
The reason for this difference of ideas liesin the fact that where
Daena is called the purifying agent, it means the good ethical
law while in that instance where the purification of Daena itself
is referred to, it means character.

We shall now pass on to that chapter of the Avesta which is
dedicated to Daena, commonly known as Din Yasht. In this,
however, we find the idea inseparably associated with Daena
under the name of Chisti. In fact, this Yast can rightly be said
to be dedicated to Chisti, as appears from the constantly recur-
ring sentence
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at the beginning of every sub-division of the Yasht. This asso-
ciation of Chisti with Daena is also to be found in the Gathas ;
and the reason for this association lies in the almost identical
meaning of the words, Chisti and Daena. While Daena means
what is seen by our mind, that is, knowledge (di=to see) Chishti
too, which comes from Chit, “to know, or learn’ means
‘“knowledge or wisdom.” There are two Gathic passages
wherein we find Daena and Chisti mentioned together, these are
as follows :—
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“ That religion, O Mazda! which (religion) is the best of all
those existing things which as going hand in hand with virtue
could further the prosperity of my farm-districts, and which
(religion) by means of the right activity of noble disposition
resulting through its words bestows the wealths pertaining to my
Practical-Wisdom according to (or by) Thy Will.”
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¥ Mazda Ahura the beneficent one does, through the activity
of noble disposition associated with wisdom resulting through the
words connected with the religion, establish a prosperity-possess-
ing virtuous-condition-of-things, and the kingdom associated
with a heavenly life. That good ble