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PREFACE

This translation of Prof. Meillet’s book ‘‘ Trois Conférences
sur les G4tha de I’ Avesta '’ was undertaken by me at the request
of my friend Pandit Kshetresa-chandra Chattopadhyaya, M.A.,
of the Department of Sanskrit, Allahgbad University, and kindly
revised by my friend Dr. P. C. Bagchi, M.A., D.-8s-Lettres, of
the Department of Ancient Indian History and Culture in our
University. To both of them my thanks are due, as well as
to M. Paul Geuthner for having granted me the necessary
permission to translate these lectures which had formed the
subject of Prof. Meillet’s discourse at the Upsala University
in 1923.

This translation originally appeared in the Calcutta Review
(Oct., 1928, Aug., 1929, Nov. & Dec., 1929 and Jan., 1930)

from which it is reprinted.

AsuTosH BUILDING, ' PRIYARANJAN SEN
CALcuTTA UNIVERSITY.
January, 1930.






AVESTAN GATHAS
INTRODUCTION

The Avesta text is often repelling. Whoever has had suffi-
cient experience would excuse M. Geldner for not having finishad
his monumental work, at least for having written, in the
beginning of the preface, that *‘ the Avesta is not one of those
fertile fields to the study of which one should consecrate the
best years of one’s life.””

But, beside the interest which it holds for the linguist,
beside the fact that it is the only literary text preserved in
ancient Iran, it has the merit of containing a series of verse
compositions, like the Vedic strophes, which have a peculiar
significance : these arg the gathas.

James Darmesteter has, no doubt, put forward the theory
that the gathas were the later text; that the language differred
from the rest of the Avesta only in orthography; that the
abstractions found there were probably in imitation of Platonic
doctrines. Saying this, Darmesteter did not push to the
extreme conclusion the process which made it possible for him
to revive the study of the later Avesta: reasonably convinced
that the later Avesta in its present form is a compilation of the
Bassanide epoch, he has interpreted it by means of tradition
which goes back to the times when the Avestan doctrine was
the State religion. But what is practically true of the Sassanide
Avesta is not true of the gathds which are inserted there.
Between the language of the later Avesta and that of the gathas,
there are many and fundamental differences : in proportion as
the writing or script allows us to note, the phonetic form
presents remarkable divergences; the morphology is often not
clear; the vocabulary is largely different. Regarded essentially,
the abstractions in the géthas have not the character of Platonic
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abstractions. The hypothesis of Darmesteter has not been
accepted, and all the world agrees to see in the gathas a text at
once ancient and original. Nevertheless, the tradition of
the sense of this text was lost in the Sassanide era : the Pahlavi
translation of the later Avesta is generally correct and furnishes
the key to interpretation, while the Pahlavi translation of
the gathas shows that the translators are ignorant of the grammar
of the text and of the meaning of many of the words. The
translation by J. Darmesteter, done according to tradition, rests
then on a very weak basis, and it is impossible to utilise it.
J. Darmesteter has applied here a principle which he taught :
the scholar should have a clear-cut doctrine, and should rather
make a mistake of fact than have a feeble doctrine which allows
itself neither to be proved nor disproved completely. So far as
the later Avesta is concerned, J. Darmesteter has been correct in
his findings ; but as regards the gathds, he has been mistaken.
The public, accustomed to place confidence in the sound transla-
tion of the Avesta, should guard itsel against the portion
devoted to the gathas.

Indeed, it is not possible to translate the gathas in a sure
and complete manner. Beside the fundamental difficulty to be
explained here in Chapter II, one is struck by the singularity
of a text which is found isolated in the Iranian literature, by the
desire which the authors have of expressing themselves in a way
widely different from the usual, and finally, by the great number
of words of unknown meaning which one comes across there.
Thus the words are thrown off in an order which seems often
arbitrary and which systematically disagrees with the usual
order : the name of the god of the gathas, Ahura Mazda, which
is, as one knows, a juxtaposition and which in Persian is pre-
sented as one word, one of which the second term only is in-
flected, appears most frequently with the two terms separated,
or at least the order of the two terms reversed, and one finds i
a nominative Mazda Ahurd, rather than Ahurd Mgzda. This
common fact suffices to give an idea of the difference which the
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authors have kept to guard between the current usage and their
manner of writing.

The translation which M. Bartholomae published in 1906
under the title Die Gdthds des Avesta, Zarathushira's Verspre-
digten is the only complete translation on which one may generally
rely. It rests on a linguistic doctrine firmly built, coherent from
end to end, and follows the text most closely. It starts from the
admirable dictionary of the same author and it has merits. But
it is to be regretted that M. Bartholomae should have believed it
his duty to translate almost wholly a text in which a great many
passages are almost unintelligible, that he has thought it neces-
sary to explain almost all the words even where the data do not
allow us to find the exact significance, that he does not explain
in any manner in his study the degree—variable from case to
case—of probability of his interpretation. Ow the whole, M.
Bartholomae gives a just idea of the gathas; but he who would
study in detail the text can do so only on one condition,—that
he must examine to what extent the translation of the passage
under discussion rests on data positive and certain.

What shows that the translation of M. Bartholomae is
generally correct is that the translation, independent and pro-
foundly critical, which MM. Andreas and Wackernagel have
offered of one portion of the gathas, errs in detail. One knows
that MM. Andreas and Wackernagel have, on the form of the
text, some opinions wholly different from M. Bartholomae’s;
on the spirit of the text, they are most frequently of the same
opinion with him. But one would have praised them if they
had left more of the passages untranslated and if they had made
more use of interrogation marks. These translations are pub-
lished in the Nachrichten of the Academy of Gdttingen in 1909
(pp. 41-49), 1911 (pp. 1-34) and 1913 (pp. 363-85); they have
bearing on the chapters 29 to 32 of Yasna.

If many passages still remain obscure, one might say that
the general sense of the gathds is known and that there is now
harmony among the scholars who study them.
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Although the text has been oftén studied in recent times,
there remains much to do to determine exactly its place in
histery, its literary character and religious significance.

We would attempt to present the conclusions in a most
distinct manner so that the Iraniste may confront them with
facts, and confirm or refute them.

After the Zoroastrian Theology of Dhalla (New York, 1914)
it is easy to see how the doctrine of the gathds is distinguished
from that ef the later Avesta. The religion of the later Avesta
appears as a compromise between the religious reform of which
the gathas are the only authentic monument and the ancient
Iranian tradition parallel to the -Indian tradition represented by
the Vedas. The doctrine is placed in the light of religious
development by James Hope Moulton, Early Zoroastrianism,
London, 1913 and by R. Pettazzoni, La religione di Zarathus-
tra, Bologna (without date, preface dated November, 1920).
M. Bartholomae has brigﬁy summed up his views in a recent
small brochure : Zarathustra’s Leben und Lehre, Heidelberg,
1924.

The three authors agree in giving the most prominent place
to the personality of the reformer whom the Avesta names as
Zarafustra-. Even the text of the gathas is willingly attributed
to him. Nevertheless, there is notbing to prove that all the
fragments come from the same hand. The fact that Zaraustra-
is frequently mentioned there in the third person does not lend
countenance to the view or supposition that all the pieces in the
gathas are the works of the reformer himself.

Really speaking, all that is certain is that the com-
pilers of Yasna have inserted in their text a number of archaic
fragments which are preserved and which, so far as they were
concerned, were almost unintelligible, but considered as a sacred
heritage. The gathds are ruins preserved from Zoroastrian
reform, but one fails to see how it may be established that all
these are works by the same hand. One fragment expresses
personal sentiments, has individual accent, has life, ~ Another,
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like Yasna L. is devoid of character and creates an impression
of being the work of a school. The pieces preserved are too
few in number and too little in length to allow of any useful
departure. The fact that the gathas are considered here as a
whole is due to the impossibility of doing any critical work, not
to the conviction that these texts form an entire work. The
small collection of the gathas represents the remnant of one
whole literature. If one treats them here as a unit, that is
necessary for critical purposes : these texts are too slight, and
above all too disjointed for the critic to have any chance of
coming to sure and accurate results, or even results probable
and a little more definite. The collection is luckily sufficiently
coherent, so that there is nothing very inconvenient to treat it
as a whole. But one should remember that if the gathas are
gseen as a whole, it is so by a rough approximation which without
doubt is wide of reality. It is with that reservation that one
should read these lectures reproduced here.

Be that as it may, the gathas form, in the traditional
Avestan text, a strange literature, and one can feel it.

The manner of writing marks the difference from the very
beginning. The language is essentially different. And the
doctrine differs still more, as one may find at once on reference
to the work of M. Dhalla on the Avestan Theology, already
mentioned.

In the gathas one breathes everywhere in the presence of
systematic religious reformation, the moral ideas appear at the
first view; the opposition of good and €vil spirits comes out
without cease; the reward after death is the main question; the
beneficent powers expressed in abstract terms which constitute
some sort of court to Ahura Mazda are mentioned almost in
each strophe, either by name or at least by means of allu-
sions; the sacrificial rites, on the other hand, do not play any
part.

On the contrary, the doctrine of the later Avesta has a
syncretic character; this is the result of a compromise between

2
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pure Zaroastrianism of which the gathas give a glimpse, and an
ancient ritualistic religion, of a type corresponding to the
Vedic. Gods like Mifra are adored. Sacrifice is largely prac-
§ised, so much so that the collection in which the gathds have
been ineorporated is the part which is recited at the time of
sacrifiee, for want of careful preservation of the old texts proper
to be recited in the solemn sacrifice; the priests who, at the close
of the Arsacide period and at the beginning of the Sassanide
period had organised the Avestan religion, had utilised the only
religious poems preserved, though these poems had not been
composed in view of the ritual and though they came out
moreover from a reaction against ritual; nothing shows better
the compromise effected between Zoroastrian religion and the
religion of the Aryan (Indo-Iranian) aristocracy, and also the
ruin of ancient traditions since the Macedonian conquest and
the beginnings of the Parthian kingdom, Iranian from the
political point of view, Hellenic from the point of view of
civilisation. The Amada sponta, who consist solely of benefi-
cent powers, without any material personality, materialise
more and more and come towards concrete personages. All
sorts of usages and superstitions are incorporated in the religion
and more or less justified by the opposition of good worlds and
bad. The Evil Spirit which was only an expression realised
from evil-doing, comes out a sort of divine being opposed to
Ahura Mazda; thus is constituted a sort of dualism, in the place
of the moral opposition between good and evil which character-
ises the doctrine of the gathas.

This syncretism is well illustrated in a famous chapter of
the later Avesta, Yasna IX: Zoroaster figures there, but is
accompanied by Haoma, who is the principal object of Indo-
Iranian sacrifice, the Vedic Soma. And it is from this
sacrifice that the legendary figures of the Indo-Iraniam tradition
come out : the same names are to be found simultaneously both
here and in the Vedas. Zoroaster becomes an epigone of per-
sons of Indo-Iranian tradition.
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The ruins of that tradition were then kept up side by side
with ruins, wholly different, of the Zoroastrian reform. The
language bears evidence ; as a whole the language of the Avesta
is in a more advanced stage of development than that of the
gathas ; but it contains archaisms which, already in the lan-
guage of the gathds, had disappeared or were about to disappear.
(See Journal Asiatique, 1914, II, p. 183, ff.)

It is important moreover to note that in spite of the close
proximity of linguistic types, the*language of the later Avesta is
not the continuation of the language of the gathas. The fact
has been indicated; but it has not been studied in the way it
ought to be. A vocabulary bears a striking proof of the differ-
ence between the two. The later Avesta names the three castes,
as the priests, the warriors, and the agriculturists by three
Indo-Iranian terms ; the name afaurva for the priest, approaches

closely the Vedic dthdrvd,---the name rafaésta (in the nomina-
tive) for the warrior is identical with the rathesthdh of the
Vedas; as regards the name vastryd féuyas for the agriculturist,
it is not found in India; but the form from which is derived
féu-ya—the name for the ‘‘ beast,”’ Sanskrit pasu, Av-pasu,
declares itself as old by its vocalism (vocalism to the zero degree
of the radical element in a derived verb). Now, the gathas have
three different terms for the same ideas: airyama (aryama

. . - v 3
means ‘‘a companion’’ in Vedic); xzvaetus (that is to say,

‘““members of a group’’; close to Gr. 'e'rns, 'e/'rapos‘, 'e’mzpos;
varazond, varszanyd (with some tracey of speech found later ;
vastryo féuyas). The later Avesta is more faithful than the
gathas to the traditional Indo-Iranian vocabulary.

‘When the great nationalist Iranian revival was effected
which ended in the foundation of the Sassanide empire, the
small remnant of miscellaneous traditions was utilised, though
ill. The Mazdyan religion which then had to take its definite
form became the State religion, while Zoroastrianism had been
a sect, That the Avestan religion is narrow and strict is largely
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due to this ; hence the contrast, so striking, between the entire-
ly moral religion of the gathas and the intellectual poverty of
the Sassanide Avesta. One sees thus that the Avesta gives
a very slight idea of the liberty of spirit, of the religious ardour,
of the lively intelligence, of the taste for changes in manners
which has always characterised the Iranians. The gathas
reflect that brilliant mentality and all its ardour ; the later Aves-
ta does not contain even the ashes of that brilliance.



1
THE DATE OF ZOROASTER

What the Greeks teach on the date of Zoroaster is fantas-
tic : Zoroaster had lived 5 or 6 thousand years before the War of
Troy. Ctesias gives another story, but not more precise. In
brief, the Greeks have not collected on Zoroaster any exact
tradition. As they well knew the Persia of the Achaemenean
sovereigns with which they had been in constant communication,
this means Zoroastrianism was neither the official religion, nor
a religion important to the Persian, properly speaking.

On the other hand, the Zoroastrian church itself has a
tradition which is at the same time both precise and plausible.
That tradition, found in Pahlavi texts, the Bundahign, the Arda
Viraf, has been subsequently collected by the Arab historians ;
the active career of Zoroaster (ZaraOu;tm-, after the Avestan
form of the name) had begun 258 years before the era of
Alexander ; he belonged then to the second half of the 7th and
the first hall of the 6th century before Jesus Christ. Zoroaster,
born towards 660 before Jesus Christ, according to the correction®
of West, had been 42 years old at the time of the conversion of

Vistaspa.® Certainly everything in the Zoroastrian tradition has
not the same degree of verisimilitude. But the fact of the con-
servation in an archaic language as that of the gathas confirms
that there is a tradition and authorises us not to refuse implicit
confidence in the traditional dates.

Cyrus reigned from 558 B.C. to 529 B.C., and Darius I
from 521 to 485 B. C. Zoroaster had then preceded slightly the
period of the great Achaemenean sovereigns.

1 ““A slight chronological correction after Dr. E. W. West,”” Jackson. Dr. West's
translation from Pahlavi texts strengthened the traditional point of view. Jackson dedicates
his book ‘‘Zoroaster’’ (1899) to Dr. West.

Bee Prof. Jackson's book, Appendix II, pp. 160-178.

8 ““The Constantine of the Faith,”’ Jackson.



i4 AVESTAN GATHAS

And, as a result, the religious reform of which one would
try to define the character, implies great historical and social
movements. The establishment of a vast empire, governed by
an absolute king, has been in the Indo-Iranian world, quite a
new thing ; undoubtedly it is the result of those same move-
ments to which is due the Zoroastrian sect. This impor-
tant fact dominates the problem.

A lyrical text, entirely religious, just as the gathas are,
is not calculated to furnish historical precision. Nevertheless,
the (actual) conditions existing in the epoch when the gathas
were composed, come out in the text. Now, these conditions fit
in with the traditional date.

The gathas present without cease the burning desire for a
political chigf to defend the holy doctrine and the believers.
Against Vistaspa who practically accepts and protects the Zoro-
astrian doctrine, there are hostile chiefs, as well as Bondva,’
Y. XLIX, 1-2.

The ancient Indo-Iranian regime, then, exists. There was
an Aryan nation which had a very strong sense of unity, but
there was no chief in whom all the strength was centred. Each
tribal chief had the power in his own group.

When the gathas enumerate the political groups—and they
do so more than once—they indicate the ‘‘ house,’’ the
‘“family,”’ the ““tribe,’”’ and the ‘‘ province."

damdnam-—visam——§6i0r9m—-—dahyﬁm
Y. XXXI, 18 (see also Y. XXXI, 16 ; XLVI, 4). A central line
of kings is never considered. Everything passes off as if the great
fact of the Achaemenean dynasty had not yet come into being.

To the chiefs of the group, the gathas give only the name
‘‘ Master of the house’’ (dong paitis). But this must have been
by chance. The late Avesta has the names of all the chiefs
of the group, like the chief of the province, dahyupaitis.

! Prof. Jackson questions its being » proper nsmae.
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Now, the characteristic trait of Achaemenean epoch is the
supreme chief, the z3ayafiya zSayafiyanam of the inscrip-
tions, the Bacikevs par excellence of the Greeks. The gathds
do not know of any such supreme chief, a personage
practically unknown to the Aryan, as to the Indo-Euro-
pean world.

There is not, then, any reason to believe that the
Vistaspa who had protected Zoroaster had anything in
common with Vistaspa, father of Darius. In the Achaeme-
nean empire, there had been only a king and his satraps ;
Vistaspa, father of Darius, was not a sovereign. The
Iranian names have a tendency to repeat themselves ; just
like the Greek proper names, they have been borne by
several persons.

In the measure, then, in which a text like the gathas
widely different from material realities, rises to give a
glimpse of historical things, that state fits in with the
traditional date. To speak the truth, it does not exclude
a more ancient date. But the possibility of a later date is
rendered very slight. Now, as M. Bartholomae has shown,
there is nothing to put it higher (at a more ancient
date).

In his brochure where he has summed up his views
on Zoroaster, Zarathustra’s Leben und Lehre (Heidelberg,
1924), M. Bartholomae affirms that the traditional date is
“‘gurely much too low '’ (p. 10). But the proof he gives is not
convincing.

The name Mazdaka figures as early as the 8th century B.C.
on an Assyrian inscription to designate a Mede. The most that
could be inferred from this is that as early as that, Mazdd(h) was
the name of the great Iranian god. But nothing in the gathas
indicates that Zoroaster had been the first to give that place to
Ahura Mazda(h). It is not the name of the god which charac-
terises Zoroastrianism. To judge by the text, Zoroaster adores
a god commonly admitted. Ahura is a common Indo-Iranian
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word, the Vedic Asura ; and the grouping of Mazda(h) with
Ahura would be decidedly before Zoroaster.

The Achaemenean sovereigns had for their great god A (h)urq-
mazdd. The inscriptions say that distinctly ; but they do
not say that A(h)uramazda, who was the common god of
all the Iranians, had been known in the manner peculiar to
Zoroaster. One has not then the right to conclude that Zoroas-
trianism has been the official doctrine of the Achaemenean sove-
reigns, nor is it necessary to suppose an interval greater than
that between 583 B.C., when Zoroaster died according to
tradition, and 538 B.C., when Cyrus ascended the throne.

All the alleged proofs rest only on one assumption, which
is arbitrary, namely, that before Zoroaster the Iranians had not
Ahura Mazda(h) for their god.

Language bears a satisfactory confirmation of the evidence
supplied by tradition.

Tradition teaches that Zoroaster was a native of the North-
West of Iran and some texts state precisely, he was born at

Raghs (‘ Paya of the Greeks), then in the neighbourhood of
Teheran. Now, if one examines the language of the Avesta in
general and of the gdthds in particular, one finds immediately
at first sight that it differs from Persian, which excludes the
South-West, and that it differs also from Sogdien and also from
the speech of Khotan of which one has now the texts, actually
deciphered, like all the Eastern speeches. The language of the
Avesta rests then on the speeches of the North-West. In con-
cluding a searching memoir which he came to publish, Dialekto-
logie des westiranischen Turfantexte (in the Monde Oriental,
Vol. XV, 1921, pp. 184-258, Upsala, 1924), M. Paul Tedesco
shows that the Avestan language belongs to the group of the
languages of the North-West (p. 255 f£.). The proof is obtained
by purely linguistic processes, independent of tradition which it
comes also to confirm.

Of little importance, after that, are the indications—all
borrowed, moreover, from the late Avesta—following which the
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Avesta would be constituted as written in Eastern Iran. Even
if they are accurate, they amount to nothing. It is not on the
basis of the speech of the country, Moravia, where they worked
and where reigned the sovereign who summoned them, that the
first Slav translators fixed the religious language of the Slavs ;
it is in making use of their language, the speech of the Salonika
region.

The condition of the language as presented by the gathas
does not permit us to fix the time, with any amount of precision,
as to when that language came to be fixed. Because the rapi-
dity with which languages evolve varies from case to case. In
the second place, a literary language once fixed continues with-
out any great visible change ; I.atin, in which the medisval
texts are edited does not give any idea of Italian, Spanish, or
French which people spoke after the 13th century A. D.
Finally, there is no landmark for the dialect to which the Aves-
tan language belongs.

For want of any definite landmark, one may read through
the Achaemenean inscriptions where is used a different dialect,
but of the same type. It has been often said that these inscrip-
tions were written in a fixed language—in an official language.
On a close examination, one gathers a wholly different impres-
sion : the language in which these are inscribed should be that
of the Persian aristocracy from among whom Darius recruited
his first assistants and satraps. One finds there in a sufficiently
accurate manner the state of Persia in the time of Darius
(521-483 B. C.) and Xerxes.

That state of language belongs again to the old type of
Indo-Iranian. The final syllables continue. There is one
declension for multiple cases. Most verbal types are preserved
either in the current usage, or at least in some notable relics.
But there is rapid progress of the revolution. The final conso-
nants are already much reduced. The casual forms are lost to
declension; the dative is not distinguished from the genitive;
the instrnmental is to a great extent confounded with " the
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ablative; the nominative and the accusative masculine plurals of
demonstratives have only one form. The perfect is replaced
almost entirely by periphrasis. The modern Iranian stage is
not yet reached ; but the language is settling down, and one
feels that it will not be long in coming to that.

One detail marks well the difference of level in the gatha
Janguage, that of the late Avesta and the old Persian (which is
from an entirely different dialect). In the gathas, the two
terms of the name Ahura Mazda(h) are autonomous ; they are
often separated from each other ; the order varies and one has it
Mazda(h) Ahura as well as the inverse. In the late Avesta, the
two terms are again mutually flexed : Ahura Mazda ; but the
order is fixed. In old Persian, the unification is complete, and
the last term only is flexed : A(h)uramazda.

Persian, the language of a conquering aristocracy which has
6ccupied new regions, is bound to evolve rapidly. And there is
roughly speaking one century between the traditional date of
Zoroaster and that of Darius.  On the other hand, the language
of the gathas should be archaic. 'The Persian inscriptions bear
trace of a traditional religious language which the authors of the
gathas have not failed to know as well. The nominative plural
in -@ha of the themes in -a- is not conserved in old Persian as
by tradition ; but, it is found in the gathas and also in learned
tradition. The word fragsta (messenger), unknown to the late
Avesta, but undoubtedly known in the gathds, has there the
plural fraestdnho (Y. XLIX, 8),

But, as the appeal of the gathas lay to the public, they could
not differ much from the current language ; all religions which
seek converts should have recourse to a language intelligible to the
people. Buddhism and Christianity are instances in point, In
many cases, the gathds present some forms already evolved and
more altered than those of the Avesta text (see the article in
Journal Asiatique already referred to, p. 19). Likewise the
flexion of ovispa has conformed to the general nominal type;
dat. sg. vispdi, gen. plur, vispanam ; there is one first person
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singular thematic $i3a, in place of the athematic form reached
afterwards 3rd person singular sasti, etc. Many little details
show that at the moment when the gathas were composed the
language was gliding rapidly to a new state.

This is the position ; it is true that the state of the language
of the gathas is yet extremely archaic, and that this archaism is
often the case, though it disappears now and then, and that in
this the language is like that of the Rgveda. The rule
ta [wo 7pexer is rigorously applied. The first person pri-

mary of the singular active in the athematic type is still in -g,
a thing unique in all Indo-Iranian. The opposition of gaids
““ come '’ and of jantu ‘‘ that he may come '’ continues. The
results of the law of Bartholomae are not effaced, and the forms
aoyra ‘¢ thou hast said,” aog2d@ ‘‘ he hassaid ” continue, in
face of the form avata of the recent Avesta. But nothing in all
this implies a date more ancient than the end of the 7th century

B. C. The rule o/ {&a tpe'xeis applied in Greek still much
less.

If the condition of the language of the gathas is more
ancient than that of old Persian, and in a very sensible manner,
it does not imply, evidently, a further difference from the cen-
tury indicated by the tradition. The old uses tend to be on the
point of change. A curious fact is that the genitive-ablative
singular of the athematic type lives in the language of the
gathds as in Vedic, whereas in late Avesta, the ablative singular
has been distinguished everywhere from the genitive by a special
form and has received the final -t of the ablative on stems in -a-.
But the action of one type on another had already begun ; it was
seen only in the language of the gathas in a form the reverse of
that which has prevailed in the recent Avesta ; the form of the
genitive vdrazanahya comes from the ablative (Y. XXXIII, 4),
on the analogy of the forms of the athematic type. One observes
here, once more, how the evolution of the gathds is not what
has been the casé with the forms of late Avesta,
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Whatever little help may come from a text like the gdthas,
whether by its contents or by language, to supply a new date or
confirm the old, the data derived from such studies agree with
the date indicated by the tradition as well as with the localisa-
tion. And as that date is on all points apparently correct and
there is no suspicion, it is necessary to keep to it. We can fix
a date for the text of the gathas. One might then turn it into
account for reconstructing the ancient history of the people
speaking the Iranian language—so full of blanks and obscurities

—and also for following the development of the religious thought
in Iran.
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THE COMPOSITION OF THE GATHAS

If one tries to read the Avesta, one perceives immediately
that it is an impossible task ; there is not a single chapter
which has unity, nor a fragment that is continuous from
beginning to end.*

And the explanation is this: The Avesta is neither a book
nor a collection of books or complete pieces. It is a set of
fragments, to speak the truth, a field of ruins, not of Greek
ruins like those of Selinus where the temples, thrown down,
rise and yet display their plan and fine arrangement, and
stretching under the sun, glorify the luminous gods; but
shapeless ruins lying about without any order.

As J. Darmesteter has seen it, our Avesta is a collection of
fragments preserved by chance which editors wholly devoid of
skill and thought have placed side by side without any
gystem.

The work does no credit to the Sassanian church: the
extreme intellectual poverty is exposed there from one end to
the other. But there the modern savant is the gainer ; if the
fragments had been retouched and reunified, the old state of the
text which is now guessed would no longer have been disclosed.
Thanks to the intellectual poverty of the editors, one disposes
of the highly interesting authentic fragments.

The script gives some idea of the history of the text,
The characters employed are Aramaic ; but the consonants are
followed by signs indicating the vowels in the Greek manner.
The two actions which are exercised in the Arsacide® era thus

! ““Tt resembles more a collection of scattered verses than one continuous whole.” Haug,
p. 146, ‘‘Essays on the Bacred Language, Writings, and Religion of the Parsis,”

? This dynasty reigned in Parthia and Armenia from about 250 B. C. t0 224 A. D. in
Parthia, and to 438 in Armenia,
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are shown in the form in which the text has come down.
Besides, the consonants have been differentiated from one
another with the aid of a sort of diacritic marks, in a manner
to note the differences not indicated by the Aramaic alphabet,
sperially the difference between occlusive and the spirant
consonants. '

This form of the text is not the most ancient. It has
been preceded by a notation purely Semitic where the vowels
were indicated whenever necessary by matres lectionis, but
where they do not appear systematically, and where the diacritic
signs do not exist. M. Andreas has put in evidence that
ancient form which it is necessary always to restitute when
one wishes to explain the way how the text has been fixed in
writing at the beginning.

The Greek influence is then wholly secondary and super-
ficial. The only- ancient influence is Aramaic.  But the
Aramaic script does not exert any more any profound influence
on the civilisation. Neither in the Avestan language nor in
other Iranian speeches, are to be found words borrowed {rom
the Aramaic. While the Persian is penetrated by Arabic words,
the old Persian and Pahlavi have not accepted any Aramaic
vocabulary. The Pahlavi script could at first sight create an
impression ; but it has been long known that Aramaic words
from Pahlavi are only some masks covering Iranian words ;
min is ac (az), li is man, malka is sah, gabrd is mard, and so
on. If there had been any doubt, the Pahlavi texts from
Turfan, those from the North as well as from the South, have
proved conclusively that such doubts are totally unfounded.

The fact is singular ; generally speaking, borrowing
a manner of writing indicates an influence of civilization.
Here, the script alone has been borrowed. 1t is that, breaking
with the Babylonian tradition, the Persian had recourse to the
Syrians for the script ; the bureaus of the Achaemenian
empire are served with Aramaic. No doubt the monumental
inscriptions are in cuneiform characters ; but the parallelism
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between the Babylonian and néo-Susian texts explains it ; now,
the extreme reduction of the number of characters employed
shows that the Cuneiform Persian alphabet has been constituted
after an Aramaic model. When one has written the Iranian
with Aramaic characters—what was bound to happen later
at the Arsacide era—, the Aramaic scribes had found it conveni-
ent to guard the Aramaic form from all the usual words so
that at first sight the Pahlavi texts have an air of a medley of
Iranian and Aramaic. .

It is difficult to imagine at what moment the Avestan texts
were written down by means of Aramaic characters similar to
those with which the Pahlavi was written—no doubt at first
the Pahlavi of the north which is represented by the Sassanian
inscriptions worded in Chaldeo-Pahlavi, and by one portion of
Turfan texts in Western Iranian. To judge by diverse details and
by differences of orthography which reflects the transposition
in the alphabet which possessed subtle peculiarities and was
employed later on, the texts of the gathas and others have been
noted separately. But, when there has been transcription from
the simple ancient alphabet to the new alphabet supplied with
vowels and diacritic signs, that transcription was first made for
the gathas; and it is only after the addition of some new
characters that the transcription of recent (or later) texts
has been done. A minute criticism would permit us no doubt
if not to determine with precision, at least to sketch out the
complicated history of these notations.

As for the original script, one would not try to determine
if the first authors had written (the texts) or if the texts, con-
fined at first to memory, have been written down after the
occasion, and in that case, at what moment they had been
fixed in writing for the first time.

One sees how there are many elements unknown or ill-
determined in the history of the texts. But one sees also that,
in all the epoch, the gathdas have been treated quite differently
from the later Avesta, They have been a precious survival
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of which the tradition has been saved on more than one
occasion.

It remains to find out in what consists the document
preserved with so much piety.

A cardinal fact is striking: the gathas are in verse, and
these verses constitute the strophes. In this repect they are
like the Rgveda, which includes hymns rendered into strophes
of varied types. Whether for the number of verses, or for the
number of syllables in each verse, or for the position of the
divigion in the verse, the strophes in the gathas will bear com-
parison with those of the Vedas. There is no doubt that both
of them are issues of the same Indo-Iranian type.

Between the Vedic verse and the Avestan verse—of the
gathas as of the later Avesta—there is nevertheless an im-
portant difference : the Vedic verse obeys definite laws of
quantity in certain definite places ; the Avestan verse does not.
If, as indicated by numerous and well-defined similarities, the
quantitative rhythm of verse attested by the similarity of Vedic
and old Greek and confirmed by the quantitative nature of the
rhythm of the language, had existed since the Indo-European,
the Avestan verse has then lost one of the principal constituent
elements in Indo-European verse. That change is explained by
the fact that, in many positions, the quantity of the Iranian
vowels has altered : the final vowels of the word have not the
proper quantity ; the prolongation of the phonic group tends to
abridge the vowels im the middle of the group (contrast known
between domanom [with a common Iranian a] and doman-

ahya, between cabwdrd and cegwarasée). In compensation
the place of the stroke which in verses of more than eight
syllables, is obligatory, has become fixed ; it has lost the liberty
which it had in Vedic and which was a heritage of Indo-
European.

But if the metrical form of the strophes in the gathas is
close to that of the Vedas, the use is different. The Vedic
hymn is a composite piece of work, one whole of which the
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portions are continuous with as much rigour as might attend
a lyrical poem. A gathd of the Avesta offers on the contrary
a series of strophes which correspond more or less to the same
order of ideas, but which do not seem to present any regular
sequence. The beginnings of each fragment are brusque ;
each strophe forms a unity ; but from one sftophe to the other
there is an hiatus ; the whole thing is incoherent,

In his translation of the gathas, M. Bartholomae is forced
to mark, by analysis, the sequence of ideas. His exigences are
modest ; he is content with forced sequences, of which the
indications are very slight. Nevertheless he is unceasingly
forced to declare that certain portions are separated from others,
that portions of one hymn are not continuous, etc.

This fact calls for an explanation. To explain the brusque-
ness of such beginnings, M. Bartholomae has been led to admit
that the verse pieces had succeeded sermons in prose, not
preserved, which had been more precise and which had cleared
up the versified part.

It is necessary to go farther. The most ancient Buddhist
texts are composed of versified fragments, called gathas,
relieved by more or less brief prose fragments which clear them
up. The more one rakes up the past, the more does the place
of prose seem to be slight. But always there is something of
prose. A similar arrangement would explain immediately the
singular aspect of the gathas of the Avesta. There exists only the
expressive portion, rigorously stated and consequently versified,
of a predication of which the part containing free and running
explanation having no fixed form had disappeared. Since then
the incoherence of the text is but what can be expected—a thing
natural : it means that the links have not come down. If the
hypothesis is admitted, it makes the explanation easy, where
the strophes have a continuity, it is because there was little
break, or no break at all ; where there is an hiatus or break,
it is because a free exposition in prose was lost between the pre-
served strophes. Hence it is vain to try to discover continuities

4
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or sequences where none existed. The text does not become
much more intelligible ; but one gives up the position to force
into it a cohesion which was wanting there by nature.

. Now, the Buddhist composition, in prose for the explana-
tions, in verse forall that which is expressive and proper to be
formulated with force, is notthe only thing of its kind in the
lndo-European world. It is an old usage which is found again
and again:

In the Italian-Celtic world where, to judge by striking simi-
larities in religious and judicial vocabularies, are preserved the
oldest Indo-Kuropean religious traditions, one finds again this
same medley of prose and verse. The Irish epic is in prose, but
interspersed with verses whenever the need for expression
demands it ; and, just as prose is simple and clear, the verses
are artificial, often obscure, decked with rare words. If one
again takes up the gathas of the Avesta, one understands
whence comes the obscurity, and why almost in each strophe the
vocabulary presents some difficulty, frequently making the
whole of a strophe difficult, if not impossible, to understand.
Rome, penetrated by the influence of Hellenic scholarship has
dropped traditional varieties ; but one finds there now and then
the existence of mixed passages in prose and verse ; the learned
Varron who knew the ancient usages has cultivated the satire
in the style of the philosopher Meneppius, wedley of prose and
verse. And, though the famous passage of Titus Livy on the
origin of the theatre in Rome (VII, 2) 1s so little clear, yet
there one finds the medleys of metres: ‘ Qui non sicut ante
Fescennino uersu similem incompositum temere ac rudem alter-
nis iaciebant sed impletas modis saturas descripto iam ad tibi-
cinem cantu ‘motuque congruenti peragebant.”” ‘‘ The writers
do not fight, as one fought before now, with replies in a verse
analogous to fescennin,! without rhythm, without a fixed plan,

Inconditis Uersibus, as it has been said, before,
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without pains. They joy in satires, full of rhythmical varieties,
with a song henceforth prepared to the accompaniment of a pipe
and with appropriate stories.’’ (From Lejay, Histoire de la
littérature latine des origines & Plaute, p. 173 ff.) | )

The Iceland-Norwegian literature also knows the medley of
prose and verse.

In conclusion one cannot but recall to mind the Greek drama
where the lyrical strophes and lyrical monodies are intertwisted
between some versified fragments in the type of verse which,
following the testimony of Aristotle, differs least from prose.
The great difference between the two portions is emphasised by
the fact that the lyrical portions have a®dialectal colour which
separates them {rom the language of current speech and contain
a number of rare. words, whereas the dialogue portions are
written in a language comparatively close to the current speech.

In the Avesta itself, the seven chapters in prose of Yasna,
which present the samc script as the gathas, include the frag-
ments which may be cut out in verses of eight syllables. And
the later Avesta is a medley of prose and verse. 'I'he medley
comes often out of the juxtaposition of formerly independent
fragments. But cases are not lacking where it appears to be old:

The hypothesis is then plausible in itself, following which
one has in the gathas the verse portion only of a whole of which
the prose has been lost. It remains to be seen how it works
when applied to the texts. Almost each gatha serves to illus-
trate this hypothesis. Onc would select here a famous gatha,
the complaint of the Spirit of the Cow, ¥. XXIX.

Following the old usage which is still at the basis of all the
gatha doctrine, the author realises in a sort of active person the
whole thing that he considers. The Spirit of the Cow represents
here all the bovine species. The word cow must not have - the
French meaning, but with- a generic value; in strophe §, it
indicates the male, but it would be improper to franslate it by
““ taureau”’’ (bull); because the French term calls up essentially
the idea of the ‘‘ male,’* which here is of minor significance,
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The first strophe begins abruptly. It is addressed to
personages not named and not expressly designed. It is clear

that this was preceded by a fragment in which the personages
summoned were called.

1. xBmaibyd geus urva gero%da
kahm8i ma gwar(6)%dim ko ma tadat
& m3 ad¥md hazasca
(rom?d) ahisaya deroscs tovisea
ndif moi vlstd x3mat anyo

afa mdi 93stu vohii vastrys.!

““To you the Spirit of the Cow complains: why have you
furmed me? Who made me? Wrath and tyranny and brutality
and force have come on me. I have no other pastor but you ;
give me then good pasture grounds.”

One finds here the personages summoned to reply to the
Spirit of the Cow. But without any other aid, one is trans-
ported among the forces which form the cow. Following the
usage of the gathds, the active force is realised and it is the
““ maker of the cow '’ that intervenes.

2. ada tad& gous poresat.
adom kada toi gavdi ratus
hyat him datd x3ayanto
hada vastrd gaodayd dwaxio
kom hdi vits ahurom
yo dregvodbis &esmem vadayait,

“Phen the cow’s maker has asked of Asa. How hadst thou
a chieftain (spirit protecting) for the cow, so that you, who are
the masters, you may give her with the pasture the care which

Y One writes here the traditional text, which is the only sure data. It is well known
that the vocalisation and the phonetic detail are not ancient.
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comes back to the cow...? Whom would you have for the cow’s
master, who avoids wrath along with the wicked ?’’

3. The 3rd strophe bears the response to the question put ;
it does not imply, but it does no more exclude, a little of inter-
mediate prose. One would not translate it because it is roughly
clear in the detail. It is said there that the person here may
not protect the cow.

It is proper however to criticise a detail. The words
spoken are attributed to Asha, who was called by the instru-
mental. But, though such hypothesis has been made for more
than one passage, it is not admissible that, in a text with an
archaic form like that of the gathas, the subject would be
expressed by the instrumental. Either the principal subject
was certainly indicated in the prose explanation which preceded

or it is fully a divine undetermined personage, as@ means ** with
Asha.” Similarly Y. XLIX, 7:

ta.tféﬁ vohi mazda sraotd mananha

sraotd a8d gidahva tad ahura.

‘“and which he (?) hears with Vohii Mano, which he hears
with Asha ; listen, thou, Ahura.”’

Here ‘““he’’ is not determined by the text itself, it is an
unknown personage, or indicated in the prose portion.

4. The strophe 4 bears a general indication which pre-
pares the intervention of Ahura Mazda. One has a glimpse of
the link; but a preparation is lacking :

mazda saxvare mairisto
ya zI vavarezdi pairi 6ifip
dadvaidcd madydisca
yaca varasaité aipl-cidlp
hv5 vicird ahurd
add no anhay yaa hvd vasat.
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““ Tt is Mazda who knows best the indications (?), those
which were made in the past by demons and by men and those
which would be made by the train of retinue ; but it is Ahura
who decides it; that it may be for us following his desire to
him.”’

5. The Spirit of the Cow takes up the word without which
nothing pays it attention, and the fact which is indicated only
by the possessive adjective ‘‘my '’ implies an indroduction.
Nothing helps us in guessing that the male would be, this time,

accompanied by the female.

ab va ustdniis ahva

zast&is frinomna ahurdi &
me urvd gouled azys

hyat mazdam dvaid1 frasabys
néiy ore¥)yoi fra)yaitis

ndiy f8uyents dregvast pairl.

“ And we (two), with our hands outstretched, we are to
address our prayers to Ahura, my spirit and that of the cow with
young, when we address ourselves to Mazda for our demands.
It is not for the just or saint that there should be destruction,
it is not for the pastor to be on the side of the wicked.”’

6. This strophe is connected with the preceding ; because
the indication of the speaker figures in the strophe itself ; the
wholly prosaic beginning renders useless a fragment of prose in
the middle :

ap o vao‘tlsag ahurd
mazdé vidva vafiis vydnays
nolf adva ahil vistd

nadda ratus a&i&é’ip baca
ab zt 6wad fiuyantaéovs
vBstrysios Gworesta tatels.
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‘‘ Then......spoke Ahura Mazda, wko knew him,......There

i8 not, through Asa, neither master nor spirit. But it is for the
pastor and the man of pasturage that the creator has created you.”

7. Only, the pronoun in the 1st person dual which is read
in the third verse of the Avestan strophe shows that the **Spirit
of the Cow '’ puts here the question. The strophe was accord-
ingly drawn in by some indication.

tom aziitois ahurd

m;aﬂram tadat a33 hazaodo
mazda gavoi xsvidemes

hvdurusagibyd spantd sdsnayd
kasté vohii mananhd

ye 1 ddyAt eeiiva marotadibyd.

*“ The form of [at holy Ahura Mazda has created in com-

pany with Asa for the cow, and also the milk for those who
would consume it, by his teaching. Who art thou, with Vohi
Mand, whom we (two) look after in view of men ?*’

8. The preceding strophe excludes, it seems, the case that the
reply may come from Vohtt Mand, though that has been supposed,
and one does not see in whose mouth else it can be placed. Here
lacks still at least some indication necessary for the correct
understanding of the passage. And that would appear so much
to be an essential portion of the fragment : because the character
of the prophet Zoroaster is there forcibly drawn :

a8m mdi ida vistd

y© no advo sasnd glsata
zarafustrd spitamo

hv6 ne mazda vasti adaica
darokerogra sravayenhd

hyat hoi hudemem dyai vaxedrahya.

‘‘ He is known to me here only who has heard my teach-
ings, he comes, O Mazda, to deliver the............to us and to
Ash. That one gives him the.........of the religion. '’



9, That strophe is linked with the preceding one;
the speaker is referred,to in the beginning as in strophe 6.

at oa gouB urva raosta

yo anaéiom x8 anmene radem
vacem noros astirahyd

yom & vasomi 184 x8a6rim
kada yava hvd anha

yo hoi dadat zastavat avd.

‘¢ Then sighed the Spirit of the Cow : That I should have
to rest satisfied with a protection without force, with the voice
of a man without his strength, I who desire a chief commanding
with his strength ! When should I ever see him who would give
a material aid to him (Zoroaster)? *’

10. Then follow two strophes which Messrs. Bartholomae
and Andreas-Wackernagel agree to publish by part; the
Andreas-Wackernagel translation places them within italics. It
is a sort of prayer which should reply mainly to the last wailing
of the Spirit of the Cow. But one fails to find in what way
that final prayer answers to the wailing and to the demand so
precise in strophe 9. That some gap is left here for a prose
fragment appears very plain.

yi%em adibyd ahurd

aog data add x3adromcd
avat vohll manainha

ya hudoitis rimamea da
azemeif ahyd mazda

0w§m meihi paourvim vagdem.,

“ 0 you, Ahura, ASa and Xsafra, give them force and
strength, and this, with Voh@ Man8, by which it may create
good establishments and tranquillity. Me, O Mazda, I have con-
sidered him as the first author of this, ”
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One thinks that the ‘‘he’’ who is referred to here is
Zoroaster who would have at last found the means of necessary
strength. But that is not said ; now, it is only intelligible if it
is expressed in every portion. There had been surely a prose
fragment lying between, containing many explanations of which
one has just a glimpse.

11. Unfortunately the last strophe is obscure. The

prayer addressed to Asa, Vohil Man®, Xsafra and Ahura Mazda
is distinctly visible ; but the detail guffers itself not to be exactly
precise, one would not then try to translate the strophe, nor in
the sequel connect it with what precedes.

Those passages which are translatable with certainty do
not raise any doubt. The strophes are continuous only if we
suppose that between them there runs a thread connecting them.
That thread was the prose text, more or less formless, more or
less improvised, which would precede the verse portlons and
which would intervene among them.

The same hypothesis is necessary, more or less clearly,
for all the gatha texts. The strophes are portions of the same
piece, they are not continuous hymns.

That hypothesis once admitted, it is easy to see how the
text may be interpreted and one has the right to deduce it.
One is not condemned to find at all costs between the strophes
a bond which is sometimes apparent and sometimes wholly
lacking.
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It is not necessary to heap abuses at the difficulties
and the obscurities of the text; the gathas are dominated
by a distinct theology which is to be seen almost in every
line. There is one God who is Ahura Mazda. In each strophe,
almost in each verse, one may perceive, either by name or under
an allusion, one or the other of the Amaéa spanta, and in a
number of strophes they appear everywhere. The spiritual
(Manan’ha) is distinguished from the corporeal (Astvant—).
The tripartite division in thought, speech and action is always
present, The good is opposed to the bad and it results in
different retributions after death. Such are the main lines of
the perfectly coherent doctrine.

A negative trait is striking at the very beginning: the word
yazata—** the person who has the right to the sacrifice, God"
which is current in the later Avesta and which was destined to a
great fortune, is not found in the gathds. It occurs only in
the group of the haptamhaitt which is written in the script
of the gathas, but which forms no part of them. The gathas
know only one God who is Ahura Mazda. They do not insist on
monotheism ; but they practically present it exclusively. In the
inscriptions of Darius occur the following words : mand a(h)-
uramazdd upastdm baratuv hadd vifaibis§ bagaibis. *‘ That
Ahuramazda bears me in course with all the gods '’ (Pers., d.,
and elsewhere); and virtually, when Herodotus (I, 132) speaks of
the religion of the Persians, he sees a polytheism where the gods
are natural forces, that is to say, in the ancient Indo-Iranian
religion. It is not only the term baga which differs from that of
the Avesta, namely, yazata—, passed subsequently into Persian ;
it is the essence itself of the conception that constitutes the
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difference. The personnel of the different gods which the Vedas
employ and which, as can be seen from the surviving traces in
the later Avesta and the more ancient evidences of Cappadocia,
was Indo-Iranian, is absent in the gathds.

Another negative trait also calls for notice: the sacrifice
has no place. Not only is the bloody sacrifice out of tune with
the entire doctrine, ignored, but also the sacrifice of the soma:
haoma appears only in the later Avesta where it occupies an
important place. As regards the cow sacrifice described by
Herodotus (I, 132) as related to the Persians, it is far away
from the religion of the gathas, beside that the existing gathas
-may not be qualified by feoyov.n, as Herodotus expresses it.

Darius boasts of having restored the places of sacrifice, the
ayadand, pulled down by the magi or wise men Gaumata. The
Persian root yad is the form corresponding to yaz of the
Avesta. One feels tempted to ask if Gaumata whom Darius
along with a part at least of the aristocratic Persians harassed
was not a veritable follower of Zoroaster, which Darius himself
was not. One may just put the question, but the hypothesis
deserves to be considered. It is curious to observe that the first
part of the name Gaumata approaches the name of the cow,
which occupies so much room in the gathas.

The Avestan root yaz corresponding to Sans. yaj and
standing for the Indo-Iranian root meaning ‘to sacrifice ’ is not
unknown to the gathas. One finds the verb yazait2 answering
to Sans. ydjate ‘‘ he sacrifices,”” and the substantive yasn,
corresponding to Sans. yajéah, ‘‘ sacrifice.’”” But neither the
verb nor the substantive properly expresses ‘‘ sacrifice.”” There
is also'a passage where, in the usual enumeration, ‘‘thought,
speech, action,’’ yasnd indicates ‘‘ thought.” Y. XXXIV, 1.

yd syaofna ya vacamha ya yasnd amgratatatom asamc’g

taeibyd danhall mazda wéafromc’a haurvatatd  ** Actions,
words, sacrifice (i.e., the object of thought), for which you have
given them, O Mazda, immortality and AsSa and the reign of
integrity.”” It might be noted that the verses, like so many
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others in the gathds, are to be taken with the technical terms
strictly defined. It is clear that the word ‘* sacrifice *’ is here
used to mean ‘‘ thought’’; the author admits that the thought of
pious men is sacrifice par excellence. Moreover, ‘‘ thought,
speech, action '’ are found again in strophe 2. In strophe 3,
the offering is indicated by myazds. And it seems that, in
strophe 14, the cow sacrifice has been expressly condemned as
practlsed by the enemies of the religion : \

- hyatc'da gaus faidyd@i mravi’ yo daraosom saocayat avd
“ And that it has been said :—To you the cow is such as to
procure help to him who puts away death’’ [duraosé—* who
puts away death '—is the epithet of haoma in the later Avesta].
This fits in with the known fact that the gathas ignore—would
ignore—Mifra,

The rites have no place in the gathds ; it is only the ques-
tion, wholly moral, of opposition between good and evil.

So one reads now, Y. XLIX, 4 and 6, two strophes which
contrast good and evil and with, like the verses already cited,
the technical terms.

4, y8i durzraowd aéémom varedom  rdmomc'a
hvdié hizubié féuyasu aféuyanto—
yaédadi} h(u) vatdis vas dusvaréta

ti ddevong dan ya dragvato daénd,

*‘ Those who have helped anger and violence to grow by
their active thought, by their languages, who do not rise from
the herd while there are others who do so rise, those who are
fond of wicked acts, not good deeds, have created the dazva,
with their religious personality from the wicked.’’

5, at vad mardd isdou asitibed
y? daéndm vohi sdrodtd mananhd
drmatoié kascit add hazontus

taibea vispais Owahmi z6a0si ahurd.
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‘““But that, O Mazda, is excellence and profit, who'has united
his religious personality to Vohi Mand (good spirit), having
every knowledge of Armaiti (read Aramaiti *‘ correct thought ’’)
with Aa, With all these, he is in thy realm, O Ahura.”

The line thus drawn between those who are good and thase
who are wicked is often forcibly marked, thus Y, XLIX, 3: . .

t@ vaihoué sar? izydi mananho \ o
antare vispong drogvd hazmong [ntars] mru yé.

*‘ Consequently, I wish union with Vahi Mano; I prohibit
communion with the wicked.”

The old expression antars......... mruyé is to be noted here,
of which the Indo-European origin has its exactly corresponding
term in Latin interdico.

This is not to say that the system followed in the gathas
" is dualistic. The Sassanian Mazdaism has a tendency towards
dualism. But the gathas do not place the good and the bad on
parallel lines ; they are in a relation of antagonism ; a god is
the principle of good ; but there is no divine personality for evil
which would move on the same level with him.

Undoubtedly, the ‘Spirit of Evil” a#ro mainyué is
opposed to the *‘ Spirit of Good " spantd mainyus.

It is necessary to define *‘ the Spirit of Good,’” spontd
mainyus.” The gathds preserve the Indo-European usage of
seeing all force as an active reality of which one feels the mani-
festation. A moderner would say that the abstractions are
realised ; but in truth, what is an abstraction to us was seen as
an active force. Spontd mainyué is the active principle of all
that there is good or profitable in the person of Ahura Mazda.

As evil exists with regard to good, there is also an active
principle of evil, simply counterpart of Spontd mainyué, that
is, the Spirit of Evil, anrd mainyusé (afra— noted angra—in the
orthography of the gathas, being the ordinary adjective for
“Evil”’ and mainyu—the ordinary word for the Spirit : one sees
how this group of two different words is far from the personality
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of an Ahriman). In the gathas the principle appears only once
under this name, and asre is there not close to mainyu—this is
the passage so prominent in Y. XLV, 2, where the Spirit of Evil
is opposed to the Spirit of Good and where the opposition is
emphasised by the fact that the Spirit of Good is named in the
comparative spanya and not spantd :

a} fravaxdya anhoué mainyi pouruyé
yaya spanya° it mravat yam angrom
noil nd mana nai} songhd néit xratavd

naédd varnd noit uxdd naédd syaobna
ndit dasna noi} urving hac'ainte.

I come to proclaim in the first place the two spirits of the
world, of which the better has thus spoken to the worse ; neither
our thoughts, nor our instructions, nor our active thoughts,
neither our time, nor our words, nor actions, neither our reli-
gious personalities, nor likings are alike......”’

The personality of an angrd mainyué is not firmly determined
in the gathas ; this is proved by the fact that in the other pas-
sages, however few, where the reference is to the ‘‘ Evil Spirit,”
the authors make use of other adjectives: akd, Y. XXXII, 5;
dragva, Y. XXX, 5. The only thing fixed is that a ‘‘Spirit of
Evil ’ i8 opposed to the Good, and that is sufficiently established
to enable one to speak of mainya ‘“the (two) spirits’’ in the dual,
Y. XXX, 3 and 4 (therefore before the mention of the term

dragv'&), without explanation.

Spontd mainyus is the immanent force of Ahura Mazda, thus
in Y. XXXIII, 12 ; XLIII,2; LI, 7 and XLIV, 7.

The forces of evil are opposed to Ahura Mazdad and to the
Spirit of Good which is his active force, with the Amaéa spanta,
train of beneficent forces which accompany Ahura Mazda.
There is perhaps now and then a theological artifice in the form
of these oppositions: taramhiti—‘‘ Thought beyond (rule)”’ is
made to oppose drmaiti-‘‘ Correct thought >’ (that is to say, as
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one sees it: ara-maiti-, always in four syllables:: the tradi-
tional vocalisation is wrong) and akem mand ‘‘that which is ill
thought *’ to Vohi Mand *“ That which is well thought.”” One
has thus, Y. XXXIIT, 4 :

y? Owat mazdd asrudtim akame'd mano yazdi apd
hvaétoudc'a taramaitim varasonahydc’a™? nazdistam druj'om
airyamnaéc'a nidonto® gouéc'a vastrat ac'iétom mantam,

“I who by my homage keep out from you, Mazda, non-
obedience and ill thought, and from the noble v”bpis, and from
the industrious evil-doing close at hand, and that which is out-
rageous from the brotherhood, and the wicked master from the
pasture for cows.

The forces of evil are only the reverse of the forces of good.
There is no pantheon of the forces of good, still less is there a
pandemonium of the forces of evil.

As regards the dagva—, they have no distinct physiognomy
in the gathas. It is not possible to ignore them ; these were
beings well known to all, very familiar to all. There are wicked
spirits, opposed to Ahura. Zoroastrianism has accepted them
without caring to give them an exact place.

The text where the respective réle of the two spirits is best
defined is Y. XXX. 1In the strophe 3, t@ mainy® is spoken of
in the dual, and they are qualified by yoma ‘‘twins,’”’ they are
the ““good’’ (vahyd) and the *‘ bad >’ (akam) in thought, speech,
action ; one may choose between the two. There is a meeting
between the ‘‘ two spirits " in the beginning :

4. atcld hyat té hom mainyid  j'asaétem paourvim dazde
gaéme'a oj'yditime'a Yabac'a anhat apomom anhous®
ac'iéto dragvatam at adduné vahiftam mané.

““And when the two spirits met in the beginning, they
postted life and not-life, in a manner that, to the end of the

! This form has been explained above * nadonto, in MSS,
? The best MBS, have the rather strange,form adhus,
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world there had been the most wicked spirit (mainyus) for the

wicked and the best thought (vahistom mand) for the just.”’
- 'What are opposed here are the two spirits, Good and Evil ;
Ahura Mazdad is far from that opposition. One sees it in strophe 5:

5. aya mainiva varetd y9 dragpo ac'iftd verosyd
aéom mainyué sponiétd yo zraozdiftong asnd vasté
" yaéc\d zsnaodon ahuram haifydié  §yaobnaif fraorof masdam,

‘¢ Now the two spirits have chosen,—the Evil, the worst ac-

tions, the most beneficent spirit (has chosen) Aga, him who is
dressed with the most solid skies, and those who would satisfy
benevolent Ahura Mazda by correct acts.’’

The da2va exist independently of the Evil Spirit. One sees
it in the following strophe :

6. ay:z ndit orod vifyatd dagvdc'ing hyat 1§ 4 debaoma
poresmanong upd j'agat  vrandtd aciétom mand
at aéémom hondvdronta  yd& banayon ahum marotind,

‘‘ Between the two (spirits), the dagva have not made the
just choice because error for which they were responsible came
upon them. They have chosen the most wicked thought and
they are hurled down all together towards a2sma for doing harm
to mankind as men.”’

Between strophe 6 and strophe 7 there had been fairly an
explanation in prose ; because it refers to Poh# Mand who is not
named, and Ahura Mazda of whom no previous mention has
been made is not addressed.

7. ahmdic’a xdafrd  flasat  mananhd vohu addc’a
at kshrpam! utayaitié dadat @rmaiti§ anmd,

“ And to him Armaiti is come with Power and Voha
Mand and ASa and she has given help to the body '’ (the
last verse is not translated, when trial by the burning metal,

3 Bvidently a correction by Andress sud Wackernagel,
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ayanhd, is referred), it is there that the author addresses Ahura
Mazd8, simply as thou.

In strophe 9, there is an invocation to Mazda and to Ahura :
mazdaéca ahuranko, with the learned plural form of ahuranho,
which indicates the antiquity of that indication ; that is found
exactly again in Y. XXXI, 4. Ahuranho might not mean the
two equals to Ahura Mazda, Mazda is moreover isolated in the
formula itself. It is the procession or train of forces which
surround Ahura Mazda ; they are named Y. XXXIIT, 11.

Y9 89vidto ahurd mazddsc'a @rmaitidcd
adomc'd fradatgadfom manasc'd vohi zéabromcd
sraotd moi marazdati moi

““Very beneficent Ahura Mazda and Armaiti and Asa, who
helps the world to prosper, and Vohu Mand and Power hsten to
me, have pity on me.’

The opposition between féuyasa and aféuyantod, between ‘“those
who bring up the herd’’ and ‘‘ those who do not,”’ as has been
noted already, p. 57, in Y. XLIX, 4, is significant. The authors of
the gathas address themselves to the chiefs but to ask them for
the protection of workmen against the tyrants who oppress them,
and of the cattle against the wicked masters who maltreat
them.

The ritualistic religion of which as far as India is concerned
one has, the texts recited in the sacrifices, was that of the great
Indo-Iranian aristocracy, direct heirs of the conquering Indo-
BEuropean aristocracy. To cause to make a sacrifice of the Vedic
type, with all the priests whom it requires and its elaborate
development with minute details, it is necessary to be a power-
ful chief. The Vedic sacrifice then implies chiefs reigning over
numerous subjects who furnish them with abundant resourtes.
The aim of the sacrifice is openly to increase the strength of
those who make it for their profit. The gods to whom it is

¢
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addressed are known by the image to.the great chiefs.who parti-
cipate there.

‘The religion of the gathds is that of men, agriculturers and
above all shepherds, who live on .the produce of the earth
exploited by themselves. The Roman cultivator—Rome was
governed at first and formed by an aristocracy of peasants—
lived surrounded by active forces, propitious or. hostile, the
indigetes, indigitamenta; some spirit or other presided over
each of his operations: a wueruactor for the first labour and
a redarator for the second, an insitor for the sowing, and so on.
There is one Lucina for the childbed. The Roman cultivator
was surrounded by a world of spirits, expressions of each of
his actions. Such were the cultivators, the Romans in the
ancient world, the Lithuanians close to the modern epoch, who
have preserved the cult of these partial forces to which Uscner
has so jusily drawn our attention. (Sec in the last portion
Schrader-Nehring, Reallezicon d. indogn. Altertumskunde,
II, p. 249.) The world of the gathas is composed in the same
way of active forces which preside over each activity and, as
one has seen, it is not the gods, it is the active forces which
form the entourage or train of Ahura Mazda. The cultivator
is not interested in an aristocracy of gods who are far away
from him; he thinks only of the democracy of forces which
might serve or do him harm.

To take them literally, the forces mentioned in the gathds
have an abstract and distant air. But the cultivator knows
them to be almost material realities.

Aramaiti is not only the correct and measured thought ; it
is all that which might be associated with measure. The chlef

with his vac.s (taromaiti-) aimed at conquest and domjnation.
The qu,lmva.tor aimed at the regular outturn of the produce of
the earth; (aramagiti) is not only the correct thought, it is the
u’ earth-"

Hyrvatat- and amaratate gre not only health and  immortsl-
ity, but also if one wished it, ‘‘drink " and * nourishment’’ of
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immortality. These are the waters and:plants at .which the
cultivator aimed, directly or indirectly.

The religion of the gathas then belongs to a social layer
different from that of the Vedic religion. It expresses the
aspirations of men who work, who need apeaceful, ordered
society, to profit by their work. Hence the first place is given
to moral actions, not to the actions of the conquering force.

Thus we may explain: the profound differences which are
observed between the gathds and the Vedas.

But the aspiration of the cultivator for a social order which
assures to each the just return of his work is scarcely realised in
a world still fully dominated by chiefs who lived on conquest and
war. - The poor, who find in this life so much injustice, are induced
to imagine that the celestial forces make good, after death,
the evil done in life. The notion of a retribution after death,
of a chastisement of violence, of satisfaction remdered to the
just, only transposes to the ideal world that justice.which is
absent from the world of the living.

The fate of the spirit after death is one of; the dominant
or principal anxieties with the authors of the gathds.

In Y. XLVI, the author complains of being helpless in
this life. He does,not know where to go fer prayer. Neither
rank ndr the priests, neither the people nor the chiefs, who
are wicked, are with him (Str. 1). He has at his coramand
few cattle, few men (Str. 2). He bows down only -to celestial
aid. The wicked do not try to make the cow thrive. The
faithful count on Ahura Mazdd to find them protectors. At
length come two strophes where everything is not clear, but
where the general gense at least is intelligible :

10. Y9 vd mdind gond va magdd ahurd
dayat anheus ya ti 90istd vehidtd
adim. addi vohi zdafom menanha
yadc'd hagdal xémavatam vehmii @

Jt® taié vispais ¢'inpatd frufra porotam,
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‘“That which, man or woman, O Mazdd Ahurd, creates
for me whatever of the world thou knowest to be the Dbest,
retribution for Ada, domination with Vahi Mand, and those
for which I would resolve to pray to beings like thou, with
all these I would pass the bridge of separation (the bridge
Cinvat).”’

11, xéalfrdis yijon karapano kavayasc @
akdié $yaofnaié ahiim morsngoidydi maim
yong hvo urvd hvasea zraodat daend
kya} aibi gamon nabd clinvato ponotus
yavai vispdai driaj'o demandi astayo.

‘“ By their domination, by their wicked actions, the
karapan and the kdvii led (?) men to do evil to the world whom
their spirit and their religious personality would torment,
when they would arrive where the bridge of the Separator
stands, bound for a sojourn to the house of the Drug.”’

This judgment, which would be followed by a last judg-
ment, realises at last justice. The man of modest circum-
stances counts on Ahura Mazda to protect him here below,
and in default of success in this world to re-establish after
death justice im his rights.

Thus the gdthds express the resistance of the cultivator
to the brutal chiefs who trouble him in his regular activity.
Tt is not & mere chance that this religious movement of the poor
people just precedes the establishment of the Achaemenian
dynasty. One practically knows that the Achaemenians had
brought under subjection the local chiefs and governed all
their empire by means of high functionaries, the satraps,
representatives of the central authority. The world was weary
of local powers fighting one another which, instead of security,
made fight between neighbours a regular event. One would
not wish this reign of violence to continue.

This is about the same time that in Greece the tyrants
representing the Plebeians fought, often with sticcess, against
the traditional aristocracy which exploited the country.
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The religious movements of poor people were established
then in the neighbouring countries : the religion of the prophets
with the Jews, Buddhism in India. The religious reform
expressed in the gathas does not stand alone. And the results
of the movements are of the same type : nothing is more re-
moved from the political organisation indicated by the Vedas
than an empire like that of the great Buddhist sovereign,
Agoka.

All scholars who have studied the gathas have seen that
the moral conceptions there are linked to the facts of the
economic and social order. But what is necessary to seek there
is not the contrast between the agriculturist and the nomad;
no such thing is indicated by the text; and the importance
attached to the growth of the cattle docs not characterise the
agriculturist with reference to the nomad. One is however
rather in the presence of the old opposition between the rich
and the poor, the warrior aristocrats and the cultivators. It
is that opposition which only can explain the main importance
attributed by the ancient Zoroastrianism to the doctrine of
retribution after death.

From this point of view as from all others, the situation
in which the gathas remain, has nothing in common with
that which the later Avesta represents.

1 On these social movements see in the Review : L’'Anthropologie (1924, p. 297 £.),
the observations made by Mauss at the French Institute of Anthropology, the 19th March,

1924,









