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NOTE.

THE completion of this second edition of Professor
Darmesteter’s translation of the Avesta has been inter-
rupted by the sudden and untimely death of the author.
Fortunately, he had already revised the proof-sheets of his
translation of the Vendidid, and completed his manu-
script of the Introduction and Fragments. And, as the
original manuscripts and collations, from which the text
of the Fragments was derived, are mostly in my posses-
sion, the revision of the remaining proof-sheets has been
chiefly in my hands, but has been carried out strictly in
accordance with the author's views, as ascertained from his
French translation of the Avesta. I have only to add
that, though differing from my lamented friend in some
of his more speculative opinions, I am convinced that it
would be difficult to find a sounder scholar, a more
brilliant writer, and a more estimable man, all united in
the same individual.

E. W. WEST.
May, 1895.
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INTRODUCTION.,

CHAPTER 1.
THE DISCOVERY OF THE ZEND-AVESTA.

THE Zend-Avesta is the sacred book of the Parsis, that
is to say, of the few remaining followers of that religion
which reigned over Persia at the time when the second
successor of Mohammed overthrew the Sassanian dynasty
(642 A.c.)!, and which has been called Dualism, or Maz-
deism, or Magism, or Zoroastrianism, or Fire-worship,
according as its main tenet, or its supreme God?¥ or its
priests, or its supposed founder, or its apparent object of
worship has been most kept in view. In less than a century
after their defeat, most of the conquered people were brought
over to the faith of their new rulers, either by force, or
policy, or the attractive power of a simpler form of creed.
But many of those who clung to the faith of their fathers,
went and sought abroad for a new home, where they might
freely worship their old gods, say their old prayers, and
perform their old rites. That home they found at last
among the tolerant Hindus, on the western coast of India
and in the peninsula of Guzerat3. There they throve and
there they live still, while the ranks of their co-religionists
in Persia are daily thinning and dwindling away *.

1 At the battle of Nibdvand. 3 Ahura Mazda.

? They settled first at Sangén, not far from Damén ; thence they spread over
Surat, Nowséiri, Broach, and Kambay; and within the last two centuries they
have settled at Bombay, which now contains the bulk of the Parsi people,
nearly 90,000 souls (89,887 according to the census in 1891).

¢ A century ago, it is said, they still numbered nearly 100,000 souls; but
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As the Parsis are the ruins of a people, so are their
sacred books the ruins of a religion. There has been no
other great belief in the world that ever left such poor and
meagre monuments of its past splendour. Yet great is the
value which that small book, the Avesta, and the belief of
that scanty people, the Parsis, have in the eyes of the his-
torian and theologian, as they present to us the last reflex
of the ideas which prevailed in Iran during the five cen-
turies which preceded and the seven which followed the
birth of Christ, a period which gave to the world the Gos-
pels, the Talmud, and the Qur'dn. Persia, it is known, had
much influence on each of the movements which produced,
or proceeded from, those three books; she lent much to
the first heresiarchs, much to the Rabbis, m\{ch to Moham-
med. By help of the Parsi religion and the Avesta, we are
enabled to go back to the very heart of that most mo-
mentous period in the history of religious thought, which
saw the blending of the Aryan mind with the Semitic, and
thus opened the second stage of Aryan thought.

Inquiries into the religion of ancient Persia began long
ago, and it was the old enemy of Persia, the Greek, who
first studiedit. Aristotle!, Hermippus %, and many others?
wrote of it in books of which, unfortunately, nothing more
than a few fragments or merely the titles have come down
tous. We find much valuable information about it, scat-
tered in the accounts of historians and travellers, extending
over ten centuries, from Herodotos down to Agathias and
Procopius (from 450 B.C. to 550A.C.)% The clearest and
most faithful account of the dualist doctrine is found in the
treatise De Iside et Osiride, ascribed to Plutarch. But

there now remain no more than 8,000 or 9,000, scattered in Yazd and the
surrounding villages (Dosabhoy Framji, History of the Parsis.—Houtum-
Schindler gave 8,499 in 1879 ; of that number there were 6,483 in Yazd, 1,756
in Kirmén, 150 in Teherin : see Z. D. M. G., 1882, p. 55).

! Diogenes Laertius, Prooemium 8.

* Pliny, Hist. Nat. XXX, 1, 2. Cf. Windischmann, Zor. Stud. p. 288.

* Dinon, Theopompus (the 8th book of his Philippica), Hermodorus,
Heraclides Cumanus.

4 All this store of information has been collected by Brisson (see below),
Kleuker (see below), and Windischmann (Zoroastrische Studien, 260 seq.)
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Zoroastrianism was never more eagerly studied than in the
first centuries of the Christian era, though without anything
of the disinterested and almost scientific curiosity of the
earlier times. Religious and philosophic sects, in search of
new dogmas, eagerly received whatever came to them
bearing the name of Zoroaster. As Xanthos the Lydian,
who is said to have lived before Herodotos, had mentioned
Zoroastrian Adywa !, there came to light, in those later times,
scores of oracles, styled Adyia ot Zwpodorpov, or ¢ Oracula
Chaldalca sive Magica,’ the work of Neo-Platonists who
were but very remote disciples of the Median sage. As
his name had become the very emblem of wisdom, they
would cover with it the latest inventions of their ever-
deepening theosophy. Zoroaster and Plato were treated
as if they had been philosophers of the same school, and
Hierocles expounded their doctrines in the same book.
Proclus collected seventy Tetrads of Zoroaster and wrote
commentaries on them?; but we need hardly say that
Zoroaster commented on by Proclus was nothing more or
less than Proclus commented on by Proclus. Prodicus the
Gnostic possessed secret books of Zoroaster ®; and, upon
the whole, it may be said that in the first centuries of
Christianity, the religion of Persia was more studied and
less understood than it had ever been before. The real
object aimed at, in studying the old religion, was to form
a new one.

Throughout the Middle Ages nothing was known of
Mazdeism but the name of its founder, who from a Magus
was converted into a magician and master of the hidden
sciences. It was not until the Renaissance that real in-
quiry was resumed. The first step was to collect all the
information that could be gathered from Greek and Roman
writers. That task was undertaken and successfully com-
pleted by Barnabé Brisson‘. A nearer approach to the

1 See Nicolaus Damascenus, Didot, Fragm. Hist. III, 409.

* Fabricius, Graeca Bibliotheca, fourth ed. p. 309 seq.

8 Clemens Alexandrinus, Stromata I. Cf. Porphyrius, de vita Plotini, § 16.

¢ ¢De regio Persarum principatu libri tres,’ Paris, 1590. The second book
is devoted to the religion and manners of the ancient Persians.
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original source was made in the following century by
Italian, English, and French travellers in Asia. Pietro
della Valle, Henry Lord, Mandelslo, Ovington, Chardin,
Gabriel du Chinon, and Tavernier found Zoroaster's last
followers in Persia and India, and made known their exis-
tence, their manners, and the main features of their belief
to Europe. Gabriel du Chinon saw their books and recog-
nised that they were not all written in the same language,
their original holy writ being no longer understood except
by means of translations and commentaries in another
tongue.

In the year 1700, a professor at Oxford, Thomas Hyde,
the greatest Orientalist of his time in Europe, made the
first systematic attempt to restore the history of the old
Persian religion by combining the accounts of the Moham-
medan writers with ¢ the true and genuine monuments of
ancient Persial’ Unfortunately the so-called genuine
monuments of ancient Persia were nothing more than
recent Persian compilations or refacimenti®. But not-
withstanding this defect, which could hardly be avoided
then, and a distortion of critical acumen 3, the book of
Thomas Hyde was the first complete and true picture
of modern Parstism, and it made inquiry into its history
the order of the day. A warm appeal made by him to the
zeal of travellers, to seek for and procure at any price the
sacred books of the Parsis, did not remain ineffectual, and
from that time scholars bethought themselves of studying
Parsiism in its own home.

1 +Veterum Persarum et Parthorum et Medorum religionis historia,’
Oxford, 1700.

* The Saddar, an excellent text-book of Parstism, of which he gave an
incorrect edition (the only one still in existence) and an incorrect translation,
superseded only lately by West’s translation in the Sacred Books of the East.—
A Persian metrical translation of the Pahlavi Ard& Virif’s visit to hell.—The
Farhangi Jihdngirt, a Persian dictionary compiled in 1609 and explaining
many Pahlavi and Pazend terms.

3 Being struck with the many analogies between the Zoroastrian and the
biblical systems, he recognised in Abraham the first lawgiver of ancient Persia,
in Magism a Sabean corruption of the primeval faith, and in Zoroaster
a reformer, who had leamt the forgotten truth from the exiled Jews in
Babylon.
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Eighteen years later, a countryman of Hyde, George
Boucher, received from the Parsis in Surat a copy of the
Vendiddd Séida, which was brought to England in 1723
by Richard Cobbe!. But the old manuscript was a sealed
book, and the most that could then be made of it was to
hang it by aniron chain to the wall of the Bodleian Library$,
as a curiosity to be shown to foreigners. A few years later,
a Scotchman, named Fraser, went to Surat, with the view of
obtaining from the Parsis, not only their books, but also a
knowledge of their contents. He was not very successful
in the first undertaking, and utterly failed in the second.

In 1754 a young man, twenty years old, Anquetil
Duperron, a scholar of the Ecole des Langues Orientales
in Paris, happened to see a facsimile of four leaves of the
Oxford Vendidad, which had been sent from England, a
few years before, to Etienne Fourmont, the Orientalist.
He determined at once to give to France both the books
of Zoroaster and the first European translation of them.
Too impatient to set off, to wait for a mission from the
government which had been promised to him, he enlisted
as a private soldier in the service of the French East India
Company ; he embarked at Lorient on the 24th of February,
1755, and after three years of endless adventures and dan-
gers through the whole breadth of Hindustan, at the very
time when war was waging between France and England,
he arrived at last in Surat, where he stayed among the
Parsis for three years more. Here began another struggle,
not less hard, but more decisive, against the same mistrust
and ill-will which had disheartened Fraser; but he came
out of it victorious, and prevailed at last on the Parsis
to part both with their books and their knowledge. He
came back to Paris on the 14th of March, 1764, and de-
posited on the following day at the Bibliothéque Royale
the whole of the Zend-Avesta and copies of several tradi-

! It was entitled: ¢ Leges sacrae ritus ex liturgia Zoroastri, . . . scripsit hunc
librum Tched Divdadi filius,” Vendidad (Gt Dév Dét) being mistaken for
s man’s name. The manuscript was written in the year 1050 of Yazdgard
(1680-1681 A.D.)

* It is numbered nowadays, Orientalia, 323.

(4] b
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tional books. He spent ten years in studying the material
he had collected, and published in 1771 the first European
translation of the Zend-Avesta .

A violent dispute broke out at once, as half the learned
world denied the authenticity of the Avesta, which it pro-
nounced a forgery. It was the future founder of the Royal
Asiatic Society, William Jones, a young Oxonian then,
who opened the war. He had been wounded to the quick"
by the scornful tone adopted by Anquetil towards Hyde
and a few other English scholars: the Zend-Avesta suf-
fered for the fault of its introducer, Zoroaster for Anquetil.
In a pamphlet written in French? with a verve and in a
style which showed him to be a good disciple of Voltaire,
W. Jones pointed out, and dwelt upon, the oddities and
absurdities with which the so-called sacred books of Zo-
roaster teemed. It is true that Anquetil had given full scope
to satire by the style he had adopted : he cared very little
for literary elegance, and did not mind writing Zend and
Persian in French; so the new and strange ideas he had
to express looked stranger still in the outlandish garb he
gave them. Yet it was less the style than the ideas that
shocked the contemporary of Voltaire 3 His main argu-
ment was that books, full of such silly tales, of laws and
rules so absurd, of descriptions of gods and demons so
grotesque, could not be the work of a sage like Zoroaster,
nor the code of a religion so much celebrated for its sim-
plicity, wisdom, and purity. His conclusion was that the
Avesta was a rhapsody of some modern Guebre. In fact
the only thing in which Jones succeeded was to prove in a
decisive manner that the ancient Persians were not equal
to the lumiéres of the eighteenth century, and that the
authors of the Avesta had not read the Encyclopédie.

Jones’s censure was echoed in England by Sir John

1 ¢Zend-Avesta, ouvrage de Zoroastre, contenant les Idées Théologiques,
Physiques et Morales de ce Législateur. . . . Traduit en Frangois sur I'Original
Zend.! Par M. Anquetil Du Perron, 3 vols. in 4°, Paris, 1771.

2 ¢Lettre & M. A*** du P***, dans laquelle est compris 1'examen de sa
traduction des livres attribués & Zoroastre.’

3 Cf.Voltaire's article on Zoroaster in the Dictionnaire philosophique.
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Chardin and Richardson, in Germany by Meiners. Richard-
son tried to give a scientific character to the attacks of
Jones by founding them on philological grounds!. That
the Avesta was a fabrication of modern times was shown,
he argued, by the number of Arabic words he fancied he
found both in the Zend and Pahlavi dialects, as no Arabic
element was introduced into the Persian idioms earlier than
the seventh century; also by the harsh texture of the
Zend, contrasted with the rare euphony of the Persian ;
and, lastly, by the radical difference between the Zend
and Persian, bothin words and grammar. To these objec-
tions, drawn from the form, he added another derived from
the uncommon stupidity of the matter.

In Germany, Meiners, to the charges brought against the
newly-found books, added another of a new and unexpected
kind, namely, that they spoke of ideas unheard of before,
and made known new things. ‘Pray, who would dare
ascribe to Zoroaster books in which are found numberless
names of trees, animals, men, and demons unknown to the
ancient Persians ; in which are invoked an incredible num-
ber of pure animals and other things, which, as appears
from the silence of ancient writers, were never known, or at
least never worshipped, in Persia? What Greek ever spoke
of Hém, of Jemshid, and of such other personages as the
fabricators of that rhapsody exalt with every kind of praise,
as divine heroes ??’

Anquetil and the Avesta found an eager champion in
the person of Kleuker, professor in the University of Riga.
As soon as the French version of the Avesta appeared, he
published a German translation of it, and also of Anquetil’s
historical dissertations®. Then, in a series of dissertations
of his own*, he vindicated the authenticity of the Zend

! ¢ A Dissertation on the Languages, Literature, and Manners of Eastern
Nations,” Oxford, 1777.

* ¢ De Zoroastris vita, institutis, doctrina et libris,’ in the Novi Commentarii
Societatis Regiae, Goettingen, 1778-1779.

? ¢Zend-Avesta . . .nach dem Franzoesischen des Herrn Anquetil Du Perron,’
3 vols, in 4°, 1776.

¢ « Anhang zum Zend-Avesta,’ 2 vols. in 4°, 1781.

b 2
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books. Anquetil had already tried to show, in a memoir
on Plutarch, that the data of the Avesta fully agree with
the account of the Magian religion given in the treatise on
¢ Isis and Osiris.” Kleuker enlarged the circle of comparison
to the whole of ancient literature.

In the field of philology, he showed, as Anquetil had
already done, that Zend has no Arabic elements in it, and
that Pahlavi itself, which is more modern than Zend, does
not contain any Arabic, but only Semitic words of the
Aramean dialect, which are easily accounted for by the
close relations of Persia with Aramean lands in the time
of the Sassanian kings. He showed, lastly, that Arabic
words appear only in the very books which Parsi tradition
itself considers modern.

‘Another stanch upholder of the Avesta was the numis-
matologist Tychsen, who, having begun to read the book
with a prejudice against its authenticity, quitted it with
a conviction to the contrary. ‘There is nothing in it,’ he
writes, ‘but what befits remote ages, and a man philo-
sophising in the infancy of the world. Such traces of a
recent period as they fancy to have found in it, are either
due to misunderstandings, or belong to its later portions.
On the whole there is a marvellous accordance between the
Zend-Avesta and the accounts of the ancients with regard
to the doctrine and institutions of Zoroaster. Plutarch
agrees so well with the Zend books that I think no one
will deny the close resemblance of doctrines and identity
of origin. Add to all this the incontrovertible argument to
be drawn from the language, the antiquity of which is
established by the fact that it was necessary to translate
a part of the Zend books into Pahlavi, a language which
was growing obsolete as early as the time of the Sassanides.
Lastly, it cannot be denied that Zoroaster left books which
were, through centuries, the groundwork of the Magic reli-
gion, and which were preserved by the Magi, as shown by a
series of documents from the time of Hermippus. There-
fore I am unable to see why we should not trust the Magi
of our days when they ascribe to Zoroaster those traditional
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books of their ancestors, in which nothing is found to indi-
cate fraud or a modern hand .’

Two years afterwards, in 1793, was published in Paris a
book which, without directly dealing with the Avesta, was
the first step taken to make its authenticity incontrovertible.
It was the masterly memoir by Sylvestre de Sacy, in which
the Pahlavi inscriptions of the first Sassanides were deci-
phered for the first time and in a decisive manner. De
Sacy, in his researches, had chiefly relied on the Pahlavi
lexicon published by Anquetil, whose work vindicated itself
thus—better than by heaping up arguments—by promoting
discoveries. The Pahlavi inscriptions gave the key, as is
well known, to the Persian cuneiform inscriptions, which
were in return to put beyond all doubt the genuineness
of the Zend language.

Tychsen, in an appendix to his Commentaries, pointed
to the importance of the new discovery: ¢ This,’ he writes,
‘is a proof that the Pahlavi was used during the reign of
the Sassanides, for it was from them that these inscrip-
tions emanated, as it was by them—nay, by the first of
them, Ardeshir Bibagdn—that the doctrine of Zoroaster
was revived. One can now understand why the Zend books
were translated into Pahlavi. Here, too, everything agrees,
and speaks loudly for their antiquity and genuineness.’

About the same time Sir William Jones, then president
of the Royal Asiatic Society, which he had just founded,
resumed in a discourse delivered before that Society the same
question he had solved in such an off-hand manner twenty
years before. He was no longer the man to say, ¢ Sied-il 3 un
homme né dans ce siécle de s’infatuer de fables indiennes?’
and although he had still a spite against Anquetil, he spoke
of him with more reserve than in 1771. However, his
judgment on the Avesta itself was not altered on the
whole, although, as he himself declared, he had not thought
it necessary to study the text. But a glance at the Zend
glossary published by Anquetil suggested to him a remark

! ¢«Commentatio prior observationes historico-criticas de Zoroastre ejusque
scriptis et placitis exhibens.” Goettingen, in the Novi Comment. Soc. Reg. 1791.
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which makes Sir William Jones, in spite of himself, the
creator of the comparative grammar of Sanskrit and Zend.
‘When I perused the Zend glossary,” he writes, ‘I was
inexpressibly surprised to find that six or seven words in ten
are pure Sanscrit, and even some of their inflexions formed
by the rules of the Vydcaran?, as yushmdcam, the geni-
tive plural of yushmad. Now M. Anquetil most certainly,
and the Persian compiler most probably, had no knowledge
of Sanscrit, and could not, therefore, have invented a list of
Sanscrit words ; it is, therefore, an authentic list of Zend

i words, which has been preserved in books or by tradition ;

- it follows that the language of the Zend was at least a dia-
lect of the Sanscrit, approaching perhaps as nearly to it as
the Prdcrit, or other popular idioms, which we know to have
been spoken in India two thousand years ago3’ This con-
clusion, that Zend is a Sanskrit dialect, was incorrect, the
connection assumed being too close; but it was a great
thing that the near relationship of the two languages should
have been brought to light.

In 1798 Father Paulo de St. Barthélemy further developed
Jones’s remark in an essay on the antiquity of the Zend
language®. He showed its affinity with_the Sanskrit by a
list of such Zend and Sanskrit words as were least likely to
have been borrowed, viz. those that designate the degrees
of relationship, the limbs of the body, and the most general
and essential ideas. Another list, intended to show, on a
special topic, how closely connected the two languages are,
contains eighteen words taken from the liturgic language
used in India and Persia. This list was not very happily
drawn up, as out of the eighteen instances there is not a single
one that stands inquiry ; yet it was a happy idea, and one
which has not even yet yielded all that it promised. His
conclusions were that in a far remote antiquity Sanskrit
was spoken in Persia and Media, that it gave birth to the
Zend language, and that the Zend-Avesta is authentic:
‘Were it but a recent compilation, he writes, ‘as Jones

! The Sanskrit Grammar. * Asiatic Researches, II, § 3.
3 ¢ De antiquitate et affinitate linguae samscredamicae et germanicae,” Rome,

1798. -
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asserts, how is it that the oldest rites of the Parsis, that the
old inscriptions of the Persians, the accounts of the Zoroas-
trian religion in the classical writers, the liturgic prayers of
the Parsis, and, lastly, even their books do not reveal
the pure Sanskrit, as written in the land wherein the Parsis
live, but a mixed language, which is as different from the
other dialects of India as French is from Italian?’ This
amounted, in fact, to saying that the Zend is not derived
from the Sanskrit, but that both are derived from another
and older language. The Carmelite had a dim notion
of that truth, but, as he failed to express it distinctly, it was
lost for years, and had to be re-discovered.

The first twenty-five years of this century were void of re-
sults, but the old and sterile discussions as to the authenticity
of the texts continued in England. In 1808 John Leyden
regarded Zend as a Prakrit dialect, parallel to Pali; Pali
being identical with the Magadhi dialect and Zend with the
Sauraseni®. In the eyes of Erskine Zend was a Sanskrit
dialect, imported from India by the founders of Mazdeism,
but never spoken in Persia 2. His main argument was that
Zend is not mentioned among the seven dialects which
were current in ancient Persia according to the Farhang-i
Jehangiri 3, and that Pahlavi and Persian exhibit no close
relationship with Zend.

In Germany, Meiners had found no followers. The
theologians appealed to the Avesta in their polemics?,
and Rhode sketched the religious history of Persia after
the translations of Anquetil 5.

Erskine’s essay provoked a decisive answer® from Em-
manuel Rask, one of the most gifted minds in the new
school of philology, who had the honour of being a pre-

1 Asiatic Researches, X. * Ibid. X.

3 A large Persian dictionary compiled in India in the reign of Jehangir.

4 ¢ Erliduterungen zam Neuen Testament aus einer neuerdffneten Morgenlind-
ischen Quelle, '130d pdyot 473 dvatoAdv,” Riga, 1775.

$ ¢ Die Heilige Sage . . . des Zend-Volks,” Francfort, 1830.

¢ «Ueber das Alter und die Echtheit der Zend-Sprache und des Zend Avesta’
(iibersetzt von F. H. von der Hagen), Berlin, 1826. Remarks on the Zend
Language and the Zend-Avesta (Transactions of the Bombay branch of the
Royal Asiatic Suciety, III, 524).
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cursor of both Grimm and Burnouf. He showed that the
list of the Jehangiri referred to an epoch later than that to
which Zend must have belonged, and to parts of Persia
different from those where it must have been spoken ; he
showed further that modern Persian is not derived from
Zend, but from a dialect closely connected with it; and,
lastly, he showed what was still more important, that Zend
was not derived from Sanskrit. As to the system of its
sounds, Zend approaches Persian rather than Sanskrit;
and as to its grammatical forms, if they often remind one
of Sanskrit, they also often remind one of Greek and Latin,
and frequently have a special character of their own. Rask
also gave the paradigm of three Zend nouns, belonging to
different declensions, as well as the right pronunciation of
the Zend letters, several of which had been incorrectly
given by Anquetil. This was the first essay on Zend
grammar, and it was a masterly one.

The essay published in 1831 by Peter von Bohlen on the
origin of the Zend language threw the matter forty years
back. According to him, Zend is a Prakrit dialect, as it
had been pronounced by Jones, Leyden, and Erskine. His
mistake consisted in taking Anquetil’s transcriptions of the
words, which are often so incorrect as to make them look
like corrupted forms when compared with Sanskrit. And,
what was worse, he took the proper names in their modern
Parsi forms, which often led him to comparisons that would
have appalled Ménage. Thus Ahriman became a Sanskrit
word ariman, which would have meant ‘the fiend;’ yet
Bohlen might have seen in Anquetil’s work itself that Ahri-
man is nothing but the modern form of Angra Mainyu,
words which hardly remind one of the Sanskrit ariman.
Again, the angel Vohu-mané, or ‘good thought, was
reduced, by means of the Parsi form Bahman, to the
Sanskrit bAhuman, ‘ a long-armed god.’

At length came Burnouf. From the time when Anquetil
had published his translation, that is to say, during seventy
years, no real progress had been made in knowledge of the
Avesta texts. The notion that Zend and Sanskrit are two
kindred languages was the only new idea that had been
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acquired, but no practical advantage for the interpretation
of the texts had resulted from it. Anquetil’s translation
was still the only guide, and as the doubts about the
authenticity of the texts grew fainter, the authority of the
translation became greater, the trust reposed in the Avesta
being reflected on to the work of its interpreter. The Parsis
had been the teachers of Anquetil; and who could ever
understand the holy writ of the Parsis better than the
Parsis themselves? There was no one who even tried
to read the texts by the light of Anquetil’s translation,
to obtain a direct understanding of them.

About 1825 Eugéne Burnouf was engaged in a course of
researches on the geographical extent of the Aryan lan-
guages in India. After he had defined the limits which
divide the races speaking Aryan languages from the native
non-brahmanical tribes in the south, he wanted to know if
a similar boundary had ever existed in the north-west ; and
if it is outside of India that the origin of the Indian lan-
guages and civilisation is to be sought for. He was thus
led to study the languages of Persia, and, first of all, the
oldest of them, the Zend. But as he tried to read the texts
by help of Anquetil’s translation, he was surprised to find
that this was not the clue he had expected. He saw that
two causes had misled Anquetil: on the one hand, his
teachers, the Parsi dasturs, either knew little themselves or
taught him imperfectly, not only the Zend, but even the
Pahlavi intended to explain the meaning of the Zend; so
that the tradition on which his work rested, being incorrect
in itself, corrupted it from the very beginning ; on the other
hand, as Sanskrit was unknown to him and comparative
grammar did not as yet exist, he could not supply the
defects of tradition by their aid. Burnouf, laying aside tradi-
tion as found in Anquetil’s translation, consulted it as found
in a much older and purer form, in a Sanskrit translation of
the Yasna made in the fifteenth century by the Parsi Nerio-
sengh in accordance with the old Pahlavi version. The
information given by Neriosengh he tested, and either con-
firmed or corrected, by a comparison of parallel passages
and by the help of comparative grammar, which had just
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been founded by Bopp, and applied by him successfully
to the explanation of Zend forms. Thus he succeeded
in tracing the general outlines of the Zend lexicon and
in fixing its grammatical forms, and founded the only
correct method of interpreting the Avesta. He also gave
the first notions of a comparative mythology of the Avesta
and the Veda, by showing the identity of the Vedic Yama
with the Avesta Yima, and of Traitdna with Thraétaona and
Feridon. Thus he made his ¢ Commentaire sur le Yasna’
a marvellous and unparalleled model of critical insight and
steady good sense, equally opposed to the narrowness of
mind which clings to matters of fact without rising to their
cause and connecting them with the series of associated
phenomena, and to the wild and uncontrolled spirit of
comparison, which, by comparing everything, confounds
everything. Never sacrificing either tradition to comparison
or comparison to tradition, he knew how to pass from the
one to the other, and was so enabled both to discover facts
and to explain them.

At the same time the ancient Persian inscriptions at
Persepolis and Behistun were deciphered by Burnouf in
Paris, by Lassen in Bonn, and by Sir Henry Rawlinson in
Persia. Thus was revealed the existence, at the time of
the first Achaemenian kings, of a language closely con-
nected with that of the Avesta, and the last doubts as to
the authenticity of-the Zend books were at length removed.
It would have required more than an ordinary amount of
scepticism to look still upon the Zend as an artificial
language, of foreign importation, without root in the land
where it was written, and in the conscience of the people
for whom it was written, at the moment when a twin lan-
guage, bearing a striking likeness to it in nearly every
feature, was suddenly making itself heard from the mouth
of Darius, and speaking from the very tomb of the first
Achaemenian king. That unexpected voice silenced all
controversies, and the last echoes of the loud discussion
which had been opened in 1771 died away unheeded 1.

1 The attacks of John Romer (¢ Zend : Is it an Original Language?’ London,
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CHAPTER 1I.
THE INTERPRETATION OF THE ZEND-AVESTA.

The peace did not last long, and a year after the death
of Burnouf a new controversy broke out, which still con-
tinues, the battle of the methods, that is, the dispute
between those who, to interpret the Avesta, rely chiefly or
exclusively on tradition, and those who rely only on com-
parison with the Vedas. The cause of the rupture was
the rapid progress made in the knowledge of the Vedic
language and literature: the deeper one penetrated into
that oldest form of Indian words and thoughts, the
more striking appeared its close affinity with the Avesta
words and thoughts. Many a mysterious line in the
Avesta received an unlooked-for light from the poems of
the Indian Rishis, and the long-forgotten past and the
origin of many gods and heroes, whom the Parsi worships
and extols without knowing who they were and whence
they came, were suddenly revealed by the Vedas. Em-
boldened by its bright discoveries, the comparative method
took pity on its slower and less brilliant rival, which was
then making its first attempts to unravel the Pahlavi tradi-
tional books. Is it worth while, said the Vedic scholars®
to try slowly and painfully to extract the secret of the old
book from that uncouth literature ? Nay, is there any hope
that its secret is there? Translating the Avesta in accord- y
ance with the Pahlavi is not translating the Avesta, but
only translating the Pahlavi version, which, wherever it has
been deciphered, is found to wander strangely from the
true meaning of the original text. Tradition, as a rule,
is wont to enforce the ideas of its own ages into the books
of past ages. From the time when the Avesta was written
to the time when it was translated, many ideas had under-
gone great changes: such ideas, tradition must needs either

1855) called forth a refutation only in Bombay (Dhanjibai Framji, ‘On the
Origin and the Authenticity of the Aryan Family of Languages, the Zend-
Avesta and the Huzvarash,’ 1861).

! Roth, Benfey, Haug. Cf. Revue Critique, 1877, II, 81.
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misunderstand or not understand at all, and tradition is
always either new sense or nonsense. The key to the
Avesta is not the Pahlavi, but the Veda. The Avesta and
the Veda are two echoes of one and the same voice. the
reflex of one and the same thought : the Vedas, therefore,
are both the best lexicon and the best commentary to the
Avesta. '

The traditional school ! replied that translating Zend by
means of Sanskrit and the Avesta by means of the Vedas,
because Zend and the Avesta are closely related to San-
skrit and the Vedas, is forgetting that relationship is not
identity, and that what interests the Zend scholar is not to
know how far Zend agrees with Sanskrit, but what it is in
itself: what he seeks for in the Avesta, is the Avesta, not
the Veda. Both the Vedic language and the Vedas are
quite unable to teach us what became in Persia of those
elements, which are common to the two systems, a thing
which tradition alone can teach us. By the comparative
method, the Zend meregha, which means ‘a bird,” would
assume the meaning of ‘gazelle’ to accord with the San-
skrit mriga; ratu, ‘a part of the day,” would be extended
to ¢ a season’ out of regard for r7tu; mainyu,‘a spirit,’ and
dahyu, ‘a province,’ would be degraded to ‘anger’ and to
‘a set of thieves, and ‘the demons,’ the Daévas, would-
ascend from their dwelling in hell up to heaven, to meet
their philological brothers, the Indian Devas. The tradi-
tional method, as it starts from matters of fact, moves
always in the field of reality; the comparative method
starts from an hypothesis, moves in a vacuum, and builds
up a fanciful religion and a fanciful language.

Such being the methods of the two schools, it often hap-
pened that a passage, translated by two scholars, one of
each school, took so different an aspect that a layman
would have been quite unable to suspect that it was one
and the same passage he had read twice. Yet the di-
vergence between the two methods is more apparent than
real, and proceeds from an imperfect notion of the field in

! Spiegel, Justi.
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which each of them ought to work. They ought not to
oppose, but assist one another, as they are not intended to
instruct us about the same kind of facts, but about two
kinds of facts quite different and independent. No lan-
guage, no religion, that has lived long and changed much,
can be understood at any moment of its development,
unless we know what it was before and what it became
- afterwards. The language and religion of the Avesta record
but a moment in the long life of the Iranian language and
thought, so that we are unable to understand them, unless
we know whence they came and what they became. What
they became we learn directly from tradition, since the tradi-
tion arose from the very ideas which the Avesta expresses ;
whence they came we learn indirectly from the Vedas, be-
cause the Vedas come from the same source as the Avesta.
Therefore it cannot happen that the tradition and the Veda
will really contradict one another, if we take care to ask
from each only what it knows, from one the present, and
from the other the past. Each method is equally right
and equally efficacious at its proper time and in its right
place. The first place belongs to tradition, as it comes
straight from the Avesta. The second inquiry, to be suc-
cessful, requires infinite prudence and care : the Veda is not
the past of the Avesta, as the Avesta is the past of tra-
dition ; the Avesta and Veda are not derived from one
another, but from one and the same original, diversely
altered in each, and, therefore, there are two stages of
variation between them, whereas from the Avesta to tradi-
tion there is only one. The Veda, if first interrogated,
gives no valuable evidence, as the words and gods, common
to the two systems, may not have retained in both the
same meaning they had in the Indo-Iranian period : they
may have preserved it in one and lost it in the other, or
they may have both altered it, but each in a different way.
The Veda, generally speaking, cannot help us in discovering
matters of fact in the Avesta, but only in explaining them
when discovered by tradition. If we review the discoveries
made by the masters of the comparative school, it will be
seen that they have in reality started; without noticing it,
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from facts formerly established by tradition. In fact tradi-
tion gives the materials, and comparison puts them in order.
It is not possible, either to know the Avesta without the
former, or to understand it without the latter.

The traditional school, and especially its indefatigable .

and well-deserving leader, Spiegel, made us acquainted with
the nature of the old Iranian religion by gathering together
all its materials; the comparative school tried to explain
its growth. The traditional school published the text and
the traditional translations, and produced the first Parsi
grammar, the first Pahlavi grammar, and the first transla-
tion of the Avesta which had been made since Anquetil.
The danger with it is that it shows itself too apt to stop at
tradition, instead of going from it to comparison. When it
undertakes to expound the history of the religion, it cannot
but be misled by tradition. Any living people, although
its- existing state of mind is but the result of various
and changing states through many successive ages, yet, at
any particular moment of its life, keeps the remains of its
former stages of thought in order, under the control of the
principle that is then predominant. Thus it happens that
its ideas are connected together in a way which seldom
agrees with their historical sequence : chronological order is
lost to sight and replaced by logical order, and the past is
read into the present. Comparison alone can enable us to
put things in their proper place, to trace their birth, their
growth, their changes, their former relations, and lead us
from the logical order, which is a shadow, to the historical
order, which is the substance.

The comparative school developed Indo-Iranian mytho-
logy. Roth showed after Burnouf how the epical history
of Iran was derived from the same source as the myths
. of Vedic India, and pointed out the primitive identity of
Ahura Mazda, the supreme god of Iran, with Varuna, the
supreme god of the Vedic age. In the same direction
Windischmann, in his ¢ Zoroastrian Essays’ and in his
studies on Mithra and Anéhita, displayed singular sagacity.
But the dangers of the method came to light in the works
of Haug, who, giving a definite form to a system still

/
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fluctuating, converted Mazdeism into a religious revolu-
tion against Vedic polytheism, found historical allusions to
that schism both in the Avesta and in the Veda, pointed
out curses against Zoroaster in the Vedas, and, in short,
transformed, as it were, the two books into historical
pamphlets 1.

In the contest about the authenticity of the Avesta, one
party must necessarily have been right and the other
wrong; but in the present struggle the issue is not so
clear, as both parties are partly right and partly wrong.
Both of them, by following their principles, have rendered
such services to science as seem to give each a right to
cling to its own method more firmly than ever. Yet it is
to be hoped that they will see at last that they must be
allies, not enemies, and that their common work must be
begun by the one and completed by the other.

CHAPTER III.
THE FORMATION OF THE ZEND-AVESTA.

§ 1. The collection of Zend fragments, known as the
Zend-Avesta ¥ is divided, in its usual form, into two parts.

The first part, or the Avesta properly so called, contains
_the Vendidad, the Vispérad, and the Yasna. The Ven-
didad is a compilation of religious laws and of mythical
tales; the Vispérad is a collection of litanies for the sacri-
fice; and the Yasna is composed of litanies of the same

! It would be unjust, when speaking of Haug, not to recall the invaluable
services he rendered in the second part of his career, as a Pahlavi scholar.
He was the first who thought of illustrating the Pahlavi of the books by the
Pahlavi of the inscriptions, and thus determined the reading of the principal
elements in the manuscript Pahlavi.

? A very improper designation, as Zend means ‘a commentary or explana-
tion,” and was applied only to explanatory texts, to the translations of the
Avesta. Avesta (from the old Persian 4bast4, ‘the law;’ see Oppert, Journal
Asiatique, 1872, Mars)}s the proper name of the original texts. What it is
customary to call ‘the Zend language’ ought to be named ‘the Avesta lan-
guage;’ the Zend being no language at all; and, if the word be used as the
designation of one, it can be rightly applied only to the Pahlavi. The ex-
pression ‘ Avesta and Zend’ is often used in the Pahlavi commentary to
designate ‘the law with its traditional and revealed explanation.’
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kind and of five hymns or Githas written in a special
dialect, older than the general language of the Avesta.

These three books are found in manuscripts in two dif-
ferent forms: either each by itself, in which case they are
generally accompanied by a Pahlavi translation; or the
three mingled together according to the requirements of
the liturgy, as they are not each recited separately in their
entirety, but the chapters of the different books are inter-
mingled; and in this case the collection is called the
Vendiddd SAda or ‘Vendidid pure,’ as it exhibits the
original text alone, without a translation.

The second part, generally known as the Khorda
Avesta or ‘Small Avesta,’ is composed of short prayers
which are recited not only by the priests, but by all the
faithful, at certain moments of the day, month, or year, and
in presence of the different elements; these prayers are
the five G&h, the thirty formulas of the Sir6zah, the three

. Afrigan, and the six Ny4yis. But it is also usual to include
. in the Khorda Avesta, though they are no real part of it,

- the Yasts or hymns of praise and glorification to the several

' Izads, and a number of fragments, the most important of
" which is the Hadh6kht Nask.

§ 2. That the extent of the sacred literature of Mazdeism
was formerly much greater than it is now, appears not only
from internal evidence, that is, from the fragmentary cha-
racter of the book, but is also proved by historical evidence.
In the first place, the Arab conquest proved fatal to the
religious literature of the Sassanian ages, a great part of
which was either destroyed by the fanaticism of the con-
querors and the new converts, or lost during the long
exodus of the Parsis. Thus the Pahlavi translation of the
Vendidad, which was not finished before the latter end of the
Sassanian dynasty, contains not a few Zend quotations from
books which are no longer in existence: whole chapters
also, or large quotations, of lost books are preserved in
Pahlavi and Parsi tracts, like the Nirangistin and the
Aogemaidé ; and numerous quotations, from texts unknown
before, have recently come to light in a Pahlavi Raviet
discovered in Bombay. It is a tradition with the Parsis,
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that the Yasts were originally thirty in mumber, there
having been one for each of the thirty Izads who preside
over the thirty days of the month; yet there are only
eighteen now extant. The Bundahis contains much matter
which is not spoken of in the existing Avesta, but which
appears to have been taken from Zend books that were still
in the hands of its compiler.

What helped to preserve the Avesta is obvious; taken
as a whole, it does not profess to be a religious encyclo-
pedia, but only a liturgical collection, and it bears more
likeness to a Prayer Book than to the Bible. It can be
readily conceived that the Vendiddd SA&da, which had to
be recited every day, would be more carefully preserved
than the Yasts, which are generally recited once a month ;
and these again more carefully than other books, which,
however sacred they might be, were not used in the per-
formance of worship. Many texts, no doubt, were lost in
consequence of the Arab conquest, but mostly such as would
have more importance in the eyes of the theologian than in
those of the priest. But we are no longer in the dark as
to the character and the contents of that larger literature
of which our Avesta is a remnant : that literature is known
to us, in its general outlines, through a Pahlavi analysis
which was made in the ninth century, two centuries after
the Arab conquest and at a time when the sacred literature
of the Sassanian times was still in existence. West’s trans-
lation of that synopsis? is the greatest service rendered in
the last twenty years in the field of Avesta scholarship,
and has for the first time rendered a history of Avesta
literature possible.

§ 3. During the Sassanian period, while Zoroastrianism
was the state religion, the collection of sacred writings was
composed of twenty-one books or Nasks, distributed into
three classes, each of seven Nasks; being called respec-
tively the Gatha group (g4s4n), the group of the law (d4t),
and the group of the Hadha-mithra; or the theological
group, the legal group, and the mixed group.

1 Pahlavi Texts, IV (forming vol. xxxvii of the Sacred Books of the East).
(4] c
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The seven G4tha Nasks, thus named because they are
mostly a development of the Géthas, are :—
The Stét Yast (Dk. VIII, 46);
The Satkar (Dk. VIII, 2; IX, 2);
The Varst-ménsar (Dk. VIII, 3; IX, 24);
The Bak (Dk. VIII, 4; IX, 47);
The Vastag (Dk. VIII, 12);
The Hadhokht (Dk. VIII, 45);
The Spand (Dk. VIII, 14).

We possess the Stot Yast (in Zend Staota yésnya)
in its entirety : it is the core of the aggregate known as the
Yasna, and the most holy part of the Avesta. It contains
thirty-three chapters, of which twenty-two are metrical and
written in an archaic style, these being the Géthas, properly
so called, and the three chief prayers (Ahuna Vairya,
Ashem VohQ, and Yénhé hitim); eleven chapters are
written in prose and in the common dialect 1.

The Sftitkar, the Varst-ménsar, and the Bak contain
each twenty-two chapters, answering to the twenty-two
Gathas, of which they are mere commentaries or para-
phrases. We possess small fragments of the Sttkar? and
one chapter of the Varst-ménsar3. Three chapters of the
Bak, which are commentaries to the three chief prayers
aforesaid, have been incorporated in the Yasna 4.

Nothing is left of the Vastag, of which the Dinkart gives
no analysis, as the author had neither its Avesta, nor its
Zend (neither its original text, nor its Pahlavi translation),
in an authentic form before him.

Of the Hadhokht we have three chapters counted as
Yasts %, and one inserted in the Yasna®.

The Spand, which is dedicated to the story of Zoroaster,
has been indirectly preserved, in a modern form, in the
Zardust Nama and in Ardi Viraf’s visit to hell.

1 Githas (Yasna XXVIII-LIV) and Yasna XIV-XVII, XXII-XXVII, LVI.
? Fragments to Vd. II, 6; Tahmuras’ Fragm. LXIV-LXVIII (?).

3 Westergaard's Fragm. IV (=Farg. XXIII of the Varst-méansar Nask).

¢ Chapters XIX, XX, XXI

¢ Yasts XI and XXI, XXII.

¢ The so-called Fshisha-mithra (Yasna LVIII).
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§ 4. The Legal group contains:—
The Nikatam (Dk. VIII, 16);
The Ganb4-sar-nigat (Dk. VIII, 21);
The Hasparam (Dk. VIII, 28);
The Sakatam (Dk. VIII, 38);
The Vendidad (Dk. VIII, 44) ;
The Kitradit (Dk. VIII, 13);
The Bakan Yast (Dk. VIII, 15).

Only the first five of these Nasks are strictly legal ; the
last two deal with cosmogony and mythology.

Of those five legal Nasks, one has been preserved in its
entirety, the Vendiddd® The Nikittm, the Ganbé-
sar-nigat, and the SakiatOm are represented by a few
fragments. An important section of the Hispdram has
been preserved, in text and translation, in the Pahlavi
Erpatistdn and Nirangistin 2

The KitradAt, which gives an historical account of
mankind and Iran from the creation of the world till the
advent of Zoroaster, has been indirectly preserved in part
of the Bundahis and in the Shihnima.

The Bakan Yast was a collection of prayers in honour of
the several Yazatas. From that Nask are derived sixteen
of our Yasts, to which may be added the Hé6m Yast (Yasna
IX-XTI) and the Srésh Yast (Yasna LVII).

§ 5. The third group of Nasks,the Hadham3#thra, is the
least known and the least well preserved. It contained :—

The DamdAat (Dk. VIII, 5);

The Nétar (Dk. VIII, 6); .
The Pigag (Dk. VIII, 7);

The Rat-dat-itag (Dk. VIII, 8);
The Baris (Dk. VIII, 9) ;

The Kaskisrav (Dk. VIII, 10);

The Vistasp-sist (Dk. VIII, 11).

The DAmdAt was the Zoroastrian Genesis; the cos-
mogonic part of the Bundahis is derived from it. There
remains one Zend fragment of it 3.

! See below, the Introduction to the Vendidid.
? See below, p. 300 seq. 3 Fragm. Vd. H, 30¢.

c2
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We know nothing of the Nitar, of which the Dinkart
has no analysis.

The Géh and Sir6za may be derived from the Pigag
that treats of the G&hanbirs and of the relations between
the liturgy and the divisions of time.

The Rat-dat-ftag treats of the arrangement of the
sacrifice. It is represented by two fragments .

The Baris is of an ethical character; the Kaskisrav
teaches how to prevent the sacrifice being ill-managed and
turning to the benefit of the demons. No fragment has
been referred to either of these two Nasks with any
certainty 2.

The Vistdsp-sist, or ‘the Introduction of Vistisp,’
treated of the conversion of Vistdsp by Zoroaster and
of his wars against Argdsp. It is represented by the
Vistasp Yast (Yt. XXIV) and the Afrin Paighambar
ZartOst (Yt. XXIII). It is one of the sources of the
Zardust Nima.

§ 6. From this rapid review we may draw the following
conclusions :—

(1) Outof the twenty-one Nasks of the Sassanian Avesta,
we possess two in their entirety (the Vendiddd and the
St6t Yast) and the most important part of a third (the
Bakén Yast).

(2) We have a considerable part of four Nasks: the Bak,
the Hadhokht, the Vistdsp-sist, and the Haspdram; and
several fragments of most of the others.

(3) We know indirectly, through the medium of Pahlavi
translations or compilations, the contents of many Nasks
of which we have few or no remnants in their original
language: the DAamdat, the Vistisp-sdst, the Kitradat,
and the Spand. In short we possess specimens, more or
less considerable, of fifteen Nasks, and the complete text
of the two Nasks which were considered all-important.
For the Vendidad, being the book of purification; was to
the priest the chief of the legal Nasks, and this is most

! Tahmuras’ Fragm. LVIII; Fragm. to Vd. VII, 43.
* The quotations in the Pahlavi Nirangistin may be referred to the
Kasktsrav.
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likely the reason to which we owe its preservation. As to
the Gathas, they were already to the Zoroastrians of the
Sassanian age just what they are to the Parsis of to-day :
their paramount sanctity was the same as it is now, and
their extent was the same, as appears from the fact that
the three Githic Nasks which were developed around the
Gathas, or artificially attached to them, are composed
each of twenty-two Fargards, answering one by one to the
twenty-two Géthas of our Yasna. Therefore the many
losses that the Sassanian Avesta underwent in the last
twelve centuries did not bear on the essential parts; and
the loss, however considerable it may be, is neither absolute,
as much of the matter survived under a Pahlavi garb, nor
perhaps irreparable, as the Zend finds made in the Pahlavi
literature afford a hape -for fresh and more important
recoveries, when that deep quarry, only half opened, has
been worked out through all its strata. ’

§ 7. It is not only the general outlines of the Sassanian
Avesta we find sketched in the Dinkart ; it furnishes us also
with a history of its formation !, which may be summed up
as follows :—

The twenty-one Nasks were formed by Ahura Mazda
himself out of the twenty-one words of the Ahuna Vairya.
They were brought by Zoroaster to king Vistisp. Two
copies of the complete scriptures were written by order
of the king: one was deposited in the treasury at Shapigén,
the other in the Record Office 2.

When Alexander invaded Persia, the copy in the Record
Office was burnt, and the one in Shapigin was carried
off by the Greeks, who had it translated into their own
language.

One of the Parthian kings, Valkhash, ordered all the
scattered remnants of the Avesta, which had been preserved,
either in manuscript or by oral tradition, to be searched
for and collected.

! In two different concordant documents, one at the end of Dinkart IIT
(West, 1. 1. pp. xxx and xxxi), the other in the beginning of Dinkart IV (ibid.

412-415).
? dez-t nipist, ‘ the fortress for books :* cf. the Hebrew vpo n*vp.
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The founder of the Sassanian dynasty, Ardashir (211—
241), called to his court the high-priest Tansar, gave him
the commission to gather and complete the scattered frag-
ments, and invested his work with official authority.

Ardashir’s son, Shahpthr I (241-272), ordered the docu-
ments relating to profane sciences (medicine, astronomy,
geography, philosophy), which were scattered amongst the
Hindus and the Greeks, to be collected and embodied
in the Avesta.

At last Shahpthr II, son of Auhrmazd (309-379), to
check the sects that were distressing the religion, ordered
a general disputation between them: the champion of
orthodoxy, Adarbad, son of Mahraspand, submitting him-
self to a fire-ordeal, went through it victoriously, and the
king proclaimed : ¢ Now we have seen the true religion on
earth, we will not suffer any false religion,’ and he acted
accordingly.

§ 8. This account may be divided into two parts, one
extending from the origin to the time of Alexander, the
other relating to the restoration of the Avesta after the
Greek invasion. These two accounts differ widely in
character, the first being vague and legendary, the second
being precise in its data and its dates, referring also to
an historical period. We shall here have to do only with
the second document, of which the import is that the
Avesta is a collection that was formed on three occasions
out of old fragments: the first edition emanating from
a Parthian king, Valkhash: the second from the first
Sassanian king, Ardashir Bibagin (211-241); the third
and last from king Shahpthr I (241-272). Let us consider
each of these three times, one by one.

§ 9. One may be surprised, at first sight, by the part
ascribed to an Arsacide prince in this religious evolution 1,
Most Byzantine, Parsi, and Muhammedan writers agree
that it was the Sassanian dynasty which raised the Zoroas-
trian religion from the state of humiliation into which the
Greek invasion had made it sink, and, while it gave the

1 Spiegel, Eranische Alterthumskunde III, 783, n. 1.
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signal for a revival of the old national spirit, made Maz-
deism one of the corner stones of the new establishment 1.
Therefore it seems strange to hear that the first step taken
to make Mazdeism a state religion was taken by one of
those very Philhellenic Parthian princes, who were fully
imbued with Greek ideas and manners. Yet this view must
not be accepted unreservedly. Ardashir is nowhere men-
tioned as professing a religion different from that of his
predecessors. In the struggle between Ardavin and Arda-
shir, there was no religious interest at stake, but only
a political one ; and we are expressly told by Hamza ? that
Ardashir and his adversaries belonged to the same con-
fession. Nay, we shall see that one of the charges brought
against him, by his adversaries, was his wanton infraction
of the Zoroastrian laws. There is therefore nothing that
makes it impossible to admit that in the time and at the
court of a Parthian prince a Zoroastrian movement may
have originated.

§ 10. There were four kings at least® who bore the name
of Valkhash : the most celebrated and best known of the
four was Vologeses I, the contemporary of Nero. Now
that Zoroastrianism prevailed with him, or at least around
him, we see from the conduct of his brother Tiridates, who
was a Magian (Magus)*; and by this term we must not
understand a magician % but a Zoroastrian priest. That he
was a priest appears from Tacitus’ testimony ®; that he
was a Zoroastrian is shown by his scruples about the wor-

1 S. de Sacy, Mémoires sur quelques antiquités de la Perse. Cf. Magoudi,
I, 13s.

2 Hamzae Ispahensis Annales, ed. Gottwaldt, p. 31 (in the translation).

8 Perhaps five (see de Longpérier, Mémoire sur la Numismatique des Arsa-
cides, p. 111).

¢ ¢ Magus ad eum Tiridates venerat’ (Pliny, Nat. Hist. XXX, 6).

$ Pliny very often confounds Magism and Magia, Magians and Magicians.
We know from Pliny, too, that Tiridates refused to initiate Nero into his
art; but the cause was not, as he assumes, that it was ‘a detestable, frivolous,
and vain art, but because Mazdean law forbids the holy knowledge to be
revealed to laymen, much more to foreigners (Yast 1V, 10; cf. Philostrati
Vita Soph. I, 10).

¢ ¢Nec recusaturum Tiridatem accipiendo diademati in urbem venire, nisi
sacerdotii religione attineretur’ (Ann. XV, 24).
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ship of the elements. When he came from Asia to Rome
to receive the crown of Armenia at the hands of Nero, he
avoided coming by sea, and rode along the coasts!, ¢ because
the Magi are forbidden to defile the sea®’ This is quite
in the spirit of later Zoroastrianism, and savours much of
Mazdeism. That Vologeses himself shared the religious
scruples of his brother appears from his answer to Nero,
who insisted upon his coming to Rome also : ‘Come your-
self, it is easier for you to cross such immensity of sea 3’
What we know moreover of his personal character quali-
fies him for taking the initiative in a religious work. He
seems to have been a man of contemplative mind rather
than a man of action, which often excited the anger or
scorn of his people against him ; he had the glory of break-
ing with the family policy of Parthian kings by giving his
brothers a share in the empire, instead of strangling them
(Tacitus, Annales, XV, 1, 2). At that time the East was
in religious fermentation ; Christianity was in its infancy ;
gnostic sects were rife: moreover religion was fast becoming
part of politics. Vologeses was called by the people of
Adiabene against their king Izates, who had turned Jew
(Josephus, Antiq. XX, 4, 2) and himself offered the help of
his cavalry to Vespasian against Jerusalem.

The namesakes of Vologeses I had too short or too
uncertain a lease of power for any one of them to be likely
to compete with him as the author of that first religious
restoration. We shall therefore assume that the Valkhash
of the Dinkart is the same as Vologeses I %, and, in this
hypothesis, we will ascribe the first collection of Zoroastrian
fragments to the third quarter of the first century (50-75),

1 He crossed only the Hellespont.

? ¢ Navigare noluerat, quoniam inspuere in maria, aliisque mortalium necessi-
tatibus violare naturam eam fas non putant’ (Pliny, 1. 1. Cf. Introd. X, 8 seq.)

3 Dio Cassius, LXIII, 4. The answer was mistaken for an insult by Nero,
and, as it seems, by Dio himself. In fact Vologeses remained to the last
faithful to the memory of Nero (Suet. Nero, 57).

¢ This hypothesis, which was for the first time proposed in the first edition
of this translation (1880), seems to have been generally accepted (Gutschmid,
¢ Persia,’ in the Encyclopaedia Britannica, XVIII, 603; West, Pahlavi Texts,
1V, 413, note 5).
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which is nearly the time when the first evangelical narra-
tives were written.

§ 11. Between Vologeses and Ardashir, for nearly two
centuries, there is a blank in the religious history of Iran.
With Ardashir, Zoroastrianism became the religion of the
state. The founder of the new dynasty belonged, through
his grandmother, to one of the local royal families of Persia,
the Bazrangis, and through his grandfather, Sisin, to the
sacerdotal race. S4sin had in his hands the management
of the temple of Anihita (the Iranian Artemis) at Istakhar.
By birth a king and a priest, Ardashir reduced to a formula
the throne-and-altar theory : ¢ Be aware, my son,’ he wrote
in his political testament, ‘that religion and royalty are
two brothers that cannot subsist one without the other;
for royalty rests on religion and religion has royalty to
protect it 1.’ Agathias reports that Ardashir was initiated
in the doctrine of the Magi and could himself celebrate
their mysteries ; that, from his accession to the throne,
their race, formerly little honoured, got the upper hand
both in public and private affairs ; they became his constant
counsellors, and had the management of justice in their
hands. Whereas the Parthians boasted their title of Phil-
hellenist, the Sassanian king styled himself Mazdayasn,
¢ Worshipper of Mazda.’ It seemed as if Ahura Mazda
had ascended the throne with him.

§ 12. Ardashir had a man of the name of Tansar to help
him in his work of religious restoration. He had been one
of those petty local sovereigns called Multk ut-taviif,
¢Kings of provinces, among whom the Iranian empire
was divided under the nominal suzerainty of the Parthian
emperor. ‘ Belonging to the Platonic sect?’ he had given
up his throne to his son and embraced a religious life.
When Ardashir rose up against the Multk ut-tavaif, Tansar
welcomed him as the saviour of the empire, became his
missionary, preached submission to him, and sent preachers
in his interest through the provinces3 He had written an

! Magoudi, Les prairies d'or, I, 163, 3 Magoudi, II, 161.
. ¥ Kitdbet-tanbth, ed. de Goeje, 99. CL S. de Sacy, in Magoudi, IX, 329.
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apology of Ardashir in answer to a reproachful letter from
one of the princes threatened by Ardashir’s ambition,
Gasnasf, king of Tabaristdn. Tansar’s letter, translated
from the-original Pahlavi into Arabic by Ibn al-Muqaffa,
in the middle of the eighth century, and nearly five cen-
turies later (1210 A.D.) from Arabic into Persian by Mu-
hammad bin ul-Hasan, author of a history of Tabaristén,
has come down to us in its secondary form, not free from
interpolations which are easily detected, so that the original
authentic text is clearly recognisable under the modern
accretions 1,

That letter, which is the oldest and most important record
of the religious history of Zoroastrian Persia, sets in a
strong light the moral forces that made the success of the
Sassanian revolution. Ardashir was the happy leader of
a necessary reaction against the political anarchy of the
Parthian system, and against the moral, social, and religious
anarchy that was the outcome of the political one.

The Parthian kings, in the last two centuries of the
dynasty, had been hardly more than feudal chiefs, only
so far recognised by the local princes (the Mulak ut-tavaif)
as they had strength to make themselves recognised. Each
province had its own dynasty, old or new. The legend ran
that Alexander, on his death-bed, fearing lest Persia, after
his death, should revenge her wrongs on Greece, listened
to the perfidious advice of his vizier Aristotle and divided
Iran between ninety petty sovereigns, to weaken her for
ever. Such was at any rate the condition of Iran in the
beginning of the third century A.D. It was in order to
restore the unity of the Iranian empire that Ardashir rose.
He suppressed those of the Mulak ut-tavaif who declined
to recognise him as king of kings, and sent their heads
as trophies to Anihita’s temple®, It was decided by a
council of Magi that those Multk who would come and
deposit their crowns at the feet of the Sh&hinshah, to receive

1 See the text and translation of that letter (Lettre de Tansar au Roi de
Tabaristan) in the Journal Asiatique, 1894, I, 185-350, 503-555.
* Tabari.
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them again from his hands, would retain their title of
Shah!. At the time when Tansar wrote, fourteen years
had elapsed since Ardashir had begun his work: a part
of it was done, the unity of the empire was restored : the
only political task that remained to be performed was to
avenge Dara’s murder on Alexander’s successors, and to
exact from them the old tribute they had formerly paid
to Persia for Egypt and Syria 2

§ 13. Then remained the work of moral restoration. The
Shahinshah’s second task is to re-establish ‘the law of the
Ancients’ (ylJy) iZ.3). How shall that ideal of the
past be brought again to light? There lay the difficulty,
as the Avesta was all but lost, and the tradition of the law
had been obliterated by revolutions and anarchy. ¢You
know that Alexander burnt in Istakhar* our sacred books
written on twelve thousand ox-hides. There remained
something of it in memory, but it was only legends and
traditions®: nothing more was known of the religious laws
and ordinances®; and at last, by the corruption of the men
of those times, by the disappearance of the law, the love of
novelties and apocrypha? and the wish for notoriety, even
those legends and traditions passed away from the memory
of the people, so that there was not a particle authentic

1 Journal Asiatique, 1. 1. 513-514.

* ‘Now the Shihinshdh intends to go to war against Rlm and he will not
rest till he has avenged Dara’s blood on the Alexandrides, enriched his own
treasury and the treasury of the state, and restored the towns which Alexander
spitefully destroyed in Férs. He must exact from them the tribute which they
always paid to our kings for the Coptic country and Syria, which our kings had
formerly conquered in the land of the Hebrews, at the time of the invasion of
Bokht-Nasr’ (1. 1. pp. 548-549).—Ardashir’s pretensions are expressed by
Herodian in terms remarkably concordant with those in Tansar’s letter : ¢ He
pretended to bave unquestionable rights to the possession of all the provinces
in Asia lying between the Euphrates, the Aegean sea, and the Propontis: as
all those countries, as far as Ionia and Caria, had always been governed by
satraps of their nation from the days of Cyrus, who transferred the empire from
the Medes to the Persians, to the time of Darius, who was conquered by
Alexander: therefore by entering into possession of the old heritage of his
ancestors he would not wrong the Romans.” (Journal Asiatique, 1894, p. 549.)

3 The Paoiryd dkaésd in the Avesta. ¢ Persepolis.
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left. Therefore we must absolutely have an upright and
honest man to revise the Religion!” Tansar himself con-
fesses that Ardashir does not pretend to re-establish the
old order in its entirety, nor even to keep it free from the
admixture of new elements. He takes liberties with it,
and, whereas he comes forward to correct the new order
(sunnati 4khirin) by the light of the older one, he does
not waive the right of correcting what may be wrong in the
old law. Therefore, by his own confession, his restoration
is an adaptation. How little he was embarrassed in his
work by the authority of authentic written texts, Tansar
lets us easily guess, ¢ When the Shihinshdh wants to sup-
press any iniquity of the Ancients, which does not suit the
necessities of the present, they say: “This is the old
custom, it is the rule of the Ancients.” Iniquity, past or
present, is a thing to be reproved, whether it comes from
the Ancients or from the Moderns. But the Shahinshih
has power over the Religion, and God is his ally?; and in
this destroying and changing of the order of tyranny, I see
him better armed and adorned with more virtues than the
Ancients. No king attempted what he did. The Religion
being lost and history forgotten, what man could judge
him? Besides, even in the times when men had perfect
knowledge of their religion and were closely attached to it,
they felt the need of a powerful and wise king in times of
doubt ; for if the Religion is not enlightened by reason, it
has no steadiness 3.’

It is no wonder therefore that Zoroastrians of the time
may have considered Ardashir a sacrilegious heretic. One
of his acts that created the greatest indignation was that he
had the sacred fires of the Multk ut-tavaif extinguished :
a crime that would have cost any other man his life: ‘no
man before him,’ exclaimed king Gasnasf, ‘had ventured
on such a sacrilege’ Tansar threw back the charge of
sacrilege on the shoulders of the Multk ut-tavaif: they

! Lettre de Tansar, 1. L. p. 212. .
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I C P IC R P R s




INTRODUCTION, III. xlv

had no right to have a second fire of their own: ‘it was a
bad innovation, contrary to the custom of the old kings.’
It is more likely that the unity of the royal fire was a new
dogma, invented on the spur of the moment to serve the
usurper’s political devices; and Atar himself, when found
to favour anarchy, was treated like any other rebel. In
fact many were the laws, introduced by Ardashir, that were
disapproved by public opinion as unwarranted innovations:
such were the laws on the strict division of the people into
classes with their functions, rights, and distinctive marks ;
and the laws on heredity. His restoring the Law of the
Ancients, said Gasnasf, is nothing else than destroying the
real Law 1.

§ 14. How far these reforms were representéd as resting
on the mere will and reason of the king, or on the authority
of religious texts, we do not know. As to the religious
texts themselves, and their collection into a body of doc-
trines, the Dinkart has the following: ¢ Ardashir had all
the scattered teaching (4mok-i pargandak) brought together
to the capital under the high authority of Tansar; Tansar
came; him alone he accepted (frig patiraft); and from all
the others he took away authority.” In other words, among
the Zoroastrian schools,there were current several collections
of religious texts, more or less authentic, and it was the one
taught by Tansar that was stamped by Ardashir with an
official character. From another text in the Dinkart it
appears that the Ardashir compilation contained two classes
of texts: texts that were incorporated as they were, and
other texts that were conjecturally restored by Tansar,
the Porydtkés, so as to make a collection that should bean
exact reproduction of the Vistdsp Avesta, the lost treatise
of Shapigin?: which is as much as saying that the Arda-
shir Avesta is a compound of texts anterior to Tansar and
texts emanating from Tansar, the whole being an ideal
restoration of a primitive Avesta, of the ‘old law’ or of
what was supposed to be the old law, in the time of
Ardashir.

1 Journal Asiatique, 1894, No. 3, p. 514.
3 See the text in the Guimet Zend-Avesta, I1I, p. xxxi, note 2.
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§ 15. Ardashir’s collection was not a canon closed. His
successor Shahpohr I (241-272), the conqueror of Valeri-
anus, had, we are told, the scientific and philosophic frag-
ments, scattered in India and Greece, collected and
embodied in the Avesta. This is a confession that part of
the Avesta was translated or imitated from foreign sources:
but it is a confession that a Zoroastrian might easily make,
as it was an accepted legend that Alexander had the Avesta
translated into Greek, so that they could borrow back from
the Greeks without being indebted to them. To us it tells
a different tale, namely, that the scientific Nasks of the
Avestal, of which unfortunately very little is left? were
written under Shahpthr I, in imitation of Greek and San-
skrit scientific treatises.

§ 16. It was not to be expected that a body of Scriptures,
formed so recently and with such visible accretions, should
obtain at once sufficient authority to command universal
respect and check the sectarian spirit. In vain did Ardashir
put the secular arm at the service of the new orthodoxy2:
the inquisition disgusted the older generation and could
not ensure the triumph of one particular system. The old
free believers, not yet confined in the immovable limits of
orthodox dogma, went on growing and branching off into
independent heresies. One of these, Manicheism, became
at one moment powerful even at the court of Shahpahr.
The execution of Manes under Shihpthr's successor,
Bahrdm I (272-276), did not stop the progsess of the
heresies, and it was only under Shahpthr II (309-379)
that, through Adarbidd Mahraspand’s devotion, the ortho-

! The fragments treating of medicine and astronomy, time and space, nature
and creation, generation and corruption (yahvlinishn vinisishn; yévesis xal
0dpais; slud B wf rJLr-, Tansar, p. 10b).

* Of the Hadha-mathra Nasks the contents of only one are sufficiently known
(the Damdéid).

* ¢The Shihinshih has ordered that if a man swerve from the Religion he
should be put in prison, and that for a whole year without ceasing the clergy
should read to him, and admonish him, and give him proofs and dissipate his
doubts. If he repent and confess his error, he is set at liberty; if through
obstinacy and pride he harden in infidelity, he is put to death.” (Letter of
Tansar, fol. 12 a.)—Cf. Vd. XVIII, 9, 10; Minbkhard XV, 22-25.
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dox doctrine prevailed in a decisive way. After a public
controversy with his opponents, he appealed to God’s judg-
ment and had molten brass poured on his breast: he went
through the ordeal unscathed, and confounded the heretics.
During the ordeal he may have repeated the G4tha lines :—

‘O Good Spirit, Ahura Mazda, by thy fire thou decidest
between the opponents, according to the greater degree of
piety and sanctity; and many of those who see it believe
in thy law’ (Yasna XLVII, 6).

The king announced that the true religion having mani-
fested itself in a visible way, any false religion (ag-dinih)
could be tolerated no more. That great religious event
must have taken place about the year 330 ; for the perse-
cution of the Christians began in that year. It was about
the time when the Fathers at Nicaea organised Christianity
into an orthodox state religion.

After AdarbAd the canon was closed. Whether he
added his contribution to the bulk of the sacred texts,
like his predecessors under Ardashir and Shahpthr, there
is no evidence either to prove or disprove: in any case, the
Avesta after him underwent no change of any sort. The
Parsi tradition makes him the last of the founders of
the religion, and, forgetting the teachers between Zoroaster
and Adarbid, makes these two names the Alpha and
Omega of the Avesta history 1.

CHAPTER 1V.
PARTHIAN ELEMENTS IN THE AVESTA.

§ 1. From the preceding it appears that the Sassanian
Avesta, as fixed by Adarbad Mahraspand in the beginning

! The Patet sums up the religious tradition as follows :—

+T keep steady in the religion which the Lord H6rmezd and the Amshaspands
taught the worshipped Frohar of Zartusht, the Spitamide ;

*which Zartusht taught Vistisp;

¢ which Vistisp taught Frashoshtar, Jamisp, and Isfandyir;

¢ which the latter tavght the faithful in this world;

¢which by a continuous tradition came down to the ordainer of the holy law,
Adarbad Mabraspand, who for its sake submitted to the ordeal and came out
of it victoriously.’
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of the fourth century, represents three successive accretions
at least, the first due to Vologeses in the middle of the
first century, the second to Ardashir and Tansar in the
middle of the third century, and the third to Shahpthr I,
at the end of the same. Now we must inquire whether the
texts of these successive editions belong, all or in part,
to an older Avesta, anterior to the Greek conquest. The
evidence in the Dinkart and in Tansar’s letter prepares us
to suppose that the post-Alexandrian element, at least as
far as the form goes, must be congiderable. The internal
evidence allows us to give greater precision to that in-
_ference. .

§ 2. One of the best-known and most brilliant pieces of
the Avesta, the Hém Yast, appears to contain an allusion
to Alexander. It is said of Haoma, the plant-god, whose
worship is the centre of the Mazdean liturgy, that ‘he
overthrew the usurping Keresdni who arose, longing for
sovereignty, and said : henceforth no priest will go at his
wish through the country to teach the law.’ Now, the
only persecutor of religion of whom Parsi tradition makes
mention before the Arabs is Alexander. He is the third
in that trinity of tyrants created by Ahriman, who desired
to have made them immortal for the destruction of the
world. But the first two, Zohik and Afrasyib, were born
and died before Zarathustra was born, so that Alexander
alone of the three could appear as an anti-Zoroastrian
persecutor; which makes us wonder whether the usurper
confounded by Haoma might not be the Greek conqueror.
Now that epithet Kereséni, literally a bandit, is translated
or transcribed in Pahlavi by Kilisyik, which is the name
given in the Pahlavi literature to the infidels of Ram.
Therefore, for the old mediaeval tradition the Keresani
usurper was neither a dév nor a Turanian, he was a Greek.
If the Keresini persecutor were a Greek, he could be no
other than Alexander. A mediaeval Pahlavi apocalypse,
the Bahman Yast (II, 1y), passing in review the restorers
of religion, begins with the Arsacide who destroyed ¢ the
impious Alexander, the Kilisy4k.’

If the Keresini is Alexander, the passage quoted and the
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whole of the H8m Yast, which forms a coherent whole,
cannot have been written before the death of Alexander or
more accurately before the fall of the Greek domination in
Persia. It was about 150 B.C. that Mithridates the Great
(B.C. 171-137) dealt the last blow to the Kilisydk. There-
fore the H6m Yast could hardly have been written before
the middle of the second century before our era. -

§ 3. If the Avesta, or part of it, were composed under
the Arsacidae, an important fact, otherwise unaccounted
for, is explained ipso facto: namely the fact that the
Avesta seems to ignore the existence of an Iranian empire.
The highest political unity is the dahyu, a name which in
the inscriptions of Darius denoted the satrapies, the pro-
vincial kingdoms of Media, Bactriana, Sogdiana, Arachosia,
Aria, Parthia, &c. The highest political power is the
daNhupaiti, the chief of a dahyu. The one universal daNhu-
paiti, the one daNhupaiti of all dahyus, is Mithral. This
refers to a time when there was no real daNhupaiti of all
dahyus, no Shihinshih, when the real power was in the
hands of the independent local kings. This is the period of
the Provincial kings, the Mulak ut-taviif; and this very
name, Mul0k ut-taviif, is nothing less than a literal transla-
tion of the Zend daNhupaiti.

§ 4. At the time when the Avesta took its definitive
form, Chaldaea was inhabited by Arab tribes, it was
already a sort of Irdq Arabi. To the writer of the Avesta,
Babylon (Bawri) is the residence of Azi Dahéka ? and Asi
Dahika represents the Arab race. It is not only in
* the later Shihnima that he is made the son of an Arab
king; both the Bundahis, which reproduces old Avesta
documents®, and the Avesta book of the Genealogies
itself, made him a descendant of T4g, the eponym of the

! Yasna I, 11.

* Yt. V, 29.—Elsewhere, Vt, XV, 19, Asi is described as offering up a sacri-
fice to Vayu in the unaccessible Kvirinta. We know from Hamza (p. 32) that
this was the name of a palace (the Kulang palace, the fortress of the Stork)
which Asi Dahdka had bailt in Babylon.

3 Son of Kbritdsp (corrupted to Mardés in Firdausi), son of Zainigdv, son of
Virafshang, son of T4g (Bund. XXXI, 6).

(4]
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Tégik. Nowthe oldest period known when the Arabs settled
along the Euphrates and Tigris is the second half of the
Arsacide period. We know that at that time Holwin was on
the frontier between the Iranians and Arabs. The region
east of Holwén ‘was in the hands of the Provincial kings
(Muldk ut-tavaif = daNhu-paitis) who were all Persians,
and did not recognise the authority of the Arabs. Irdq
and Savid remained in the hands of the Arabs, who were
waging a perpetual war with one another, as they are used
to do2’ Therefore the texts in which the Arab Asi Dahdka
appears as reigning in Babylon belong to a time when
Arabs were already settled in Mesopotamia.

A certain Zaini-gdus or Zainig4v ® is mentioned once in
the Avesta as being conquered and killed by Frangrasyan *
who on that one occasion was invested with the royal
Hwvarend and who, accordingly, in the Shihnima, is credited
with having delivered Iran from an Arab invasion : in the
absence of Kai-Ké4us, it says, invaders flowed over Iran
from every side, both Turanians and Arabs: ‘the Arabs
were conquered by the Turanians.’ Perhaps the key to the
Afrasy4b enigma is here. One can hardly understand how
the Turanians beyond the Oxus, whom Afrdsyab is sup-
posed to represent, could repel the Arabs coming from over
the Euphrates. But one must bear in mind that Afrisyab’s
career ends on the banks of the Kaékasta lake, in Adar-
baigdn 5, north of Mesopotamia. On another side, the
legendary history of Yemen tells of the Tubba'h Aba
Kurrub’s invasions into Mesopotamia and his struggles with

1 Thg, a brother of Héshang and the ancestor of the T4gtks (Kitraddd Nask,
in Dinkart VIII, 13, 8).

? Tabari, tr. Zotenberg, II, 8—9. The Hatra, Hira, and Ghassanian king-
doms were already flourishing in the first century of our era. The Ghassanians
reigned at Damas when Paulus was a prisoner there.

3 Bearing the same name as Asi Dahika’s grandfather (p. xlix).

¢ Yt. XIX, 93. The translation in the Sacred Books of the East is to be
corrected as follows : ‘that glory that Frangrasyan, the Turanian, bore, when
the wicked Zainigau was killed.’ (Cf. Greater Bundahis: ¢ There was a fiend
called Zinigiv who had poison in his eye: he had come from the country of
the Arabs to reign on Iran-Shahr: any man he gazed at with his evil eye, he
killed. The Iranians called Frisydv into their country, he killed that Zinigv.")

* Yt. XVII, 4a.
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the Turanians of Adarbaigdn!; so that the wars of Fran-
grasyan and Zainigau may be an echo of the predatory
struggles between the Arabs from the south and those
Turanians of north-western Iran who were for centuries the
plague of that country, and whom Khusr6é Néshirvan tried
at last to imprison in the Caucasus.

CHAPTER V.
BRAHMANICAL, BUDDHIST, AND GREEK ELEMENTS.

§ 1. The political and social circumstances which the
Avesta reflects being those of the Parthian time, one may
easily expect to find in its doctrine the reaction of those
civilisations, or religions, which flourished during that period
either in Iran or in the neighbouring countries. In fact,
we find in the Avesta either polemics against, or loans |
from, the great contemporary systems, the Brihmanical, ;
the Buddhist, the Greek, and the Jewish.

§ 2. The true Zoroastrian is called a Mazdayasna, ‘a
worshipper of Mazda 2, in contradistinction to the Daéva-
yasna, ‘the worshipper of the Daévas.” Daéva is generally
understood as ‘a demon,’ and that is the meaning it has in
the derived dév and in most of the Zend texts generally;
as it is applied to the evil forces of nature, like the Wind-
Daéva, or to the evil forces of the soul, like Aéshma,
¢ Wrath;' Akem Mand, ¢ Bad Thought;’ Tar6maiti, ¢ Pride.’
But it must also have applied to false gods, for the Daéva-
yasna is not a bad Zoroastrian, it is a man who does not
belong to the Zoroastrian system, it is a foreigner, an
Anaryan. Doctors must practise on Daévayasnas before
treating Mazdayasnas, which is a rule clear and practical
only if the Daévayasna is a worshipper of the false gods,
of Indian, Assyrian, or Greek idols; for the test is simple
enough. The word may have applied first and more

! Tabari, 1, 505 ; Hamaza, tr. p. ¢8.
* The Sassanian kings took on their coins the title of Mazdayasn, instead
of the Philhellen of the Arsacidae.

d2
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especially to the Indian religions and to the worshippers
of Devas.

§ 3. The disparaging meaning of the word Deva in
Zoroastrianism was formerly interpreted as a sign that
Zoroaster’s religion was born in an Indo-Iranian period,
from a moral reaction against Vedic polytheism, which sent
to hell the former gods. This theory, as far as I can see,
has no longer any supporter : it has been seen that it all
rests on a few lexicographical particularities, not on inner
historical evidence. In fact Zoroastrianism has much in
common with the Vedic Pantheon; its supreme God,
Ahura Mazda, is not more different from the great Asura,
Varuza, than Zeus is from Jupiter ; the Zoroastrian Apollo,
Mithra, answers exactly to the Vedic Mitra. The worship
is centred on both sides around the sacred plant (Soma—

_Haoma) and the sacred fire (Agni—Atar). The mythological

struggle between the God of the Lightning, Indra, and the
serpent Ahi is transferred to Atar (the Fire) and Asi.
Yama, son of Vivasvat, and Traitana revive in Yima, son of
Vivanghazt, and Thraétaona. How those analogies are to
be accounted for, whether they are the relics of an old
Indo-Iranian religion, or whether they have been, entirely or
partly, borrowed from either side by the other, remains an
open question, which we are neither prepared to answer in
the negative, nor to answer at all. But thus much is clear that
there is not the slightest evidence or symptom of any such
inner upheaval, rejecting a Vedic or quasi-Vedic religion, as
was supposed to have taken place in prehistoric periods.

§ 4. This only remains, that when Zoroastrianism, with
the exclusive character which belongs to moral religions,
wanted to brand and condemn the most dangerous rival
it encountered amongst its neighbours, it found no more
characteristic name to designate the false gods and the
demons than the name given to divine beings in the false
religions of India which had so many followers in the
eastern provinces of the empire. It went so far as to take
the names of three Indian devas to designate those arch-
demons which it opposes artificially and systematically

to the Amesha-Spentas; they are Indra, Saurva, and
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Naunghaithya, given as counterparts to Asha Vahista,
¢ Perfect Righteousness ;’ Khshathra Vairya, ‘Good Govern-
ment ;’ and Spenta Armaiti, * Humility." There is nothing
in their Avesta character that reminds one of Indra the
Storm God, of Sarva a name of Siva, or of Nisatya the
Asvin ; they are Wickedness, Tyranny, and Pride, by the
mere fact of their opposition to the three Amshaspands, and
it appears clear thereby that their present character is not
the result of a prolonged evolution in the inner circle of
Zoroastrianism.

§ 5. The Daéva Buiti who, by order of Angra Mainyu,
" tries to kill Zarathustra on his being born, is according
to the Greater Bundahis ‘the demon who resides in the
idols’ (bQt), and is the same as Batasp worshipped in India.
Batasp, the founder of the Samanean or Buddhist sect, is
no less a personage than the Bodhisattva, from which it
follows that Bqiti is nothing but the object of the Buddhist
worship, the Buddha, or better the Bodhi. In fact once
Biiti is called Baidhil, Therefore, at the time when the
legend of Zarathustra was written down, Buddhism was
one of the religions with which he was supposed to have to
struggle. The composer of the nineteenth Fargard of the
Vendidad, therefore, knew of Buddhism, and this accounts
for the striking analogies between the legend of Zarathus-
tra’s temptation by Angra Mainyu and Sakya’s temptation
by Méra. The Zoroastrian writer thought it fair to
borrow such an edifying legend from the very religion he
opposed.

§ 6. Another passage in the Yasts mentions contro-
versies victoriously carried on by Zoroastrians against that
impostor Gaotema. Here, again, it is striking to find
Zoroastrians engaged in religious warfare with an enemy
who bears one of the names of Buddha, Gotama. Contro-
versies were to the taste of both sects: Gotama, in the
GAtakas, seems to pass all his life in confounding heretics ;
and late tradition ascribes to Zoroaster, as one of his most

! Farg. XI, 9.
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glorious feats, the defeat and conversion of a great Indian
sage Kangragata.

§ 7. Buddhism was brought beyond the Indus as early
as Asoka’s reign, though it was only under the Graeco-
Bactrian kings (250-125 B.C.) and under the Indo-Greeks
(first century before Christ) that it spread widely in the

eastern provinces of Iran. One of the greatest Indo-
" Greeks, Menander—Milinda, was revered as a Buddhist
saint. In the middle of the first century B.C. Bactriana
was famed for its Buddhist priests, the Zauavato:, the
Shamans. In the first century of our era, Kanishka’s coins
present, in an instructive eclecticism, all the deities of the
Indo-Scythian empire, Greek gods, Brahmanical devas,
Buddha, and the principal yazatas of Mazdeism. If there-
fore the alleged allusions to Buddhism are accepted, the
Avesta passages where they occur cannot have been written
earlier than the second century before our era, though they
may bear a later date, as Buddhism was uprooted from
Eastern Iran only by Islam.

§ 8. We have already seen that Alexander was known to
the composer of the Hém Yast, nay more, that it must be
posterior to the fall of the Greek domination in Iran (about
150 B.C.). There was time enough for Greek influence
to permeate the Zoroastrian schools, and so it did.

$ 9. The doctrine of the Magi on the duration of the
world prevalent during the Achaemenian period is known
from Theopompus, a writer contemporary with Philip and
Alexander. The existence of the world is divided into
periods of three thousand years. During the first two
periods Ormazd and Ahriman reign alternately; during
the third period they struggle, and destroy each other’s
work ; at the end, Ahriman is conquered and men live
happily, needing no food and casting no shadow.

This same doctrine is found in Zoroastrian books, but
with a characteristic difference. The world lasts four periods
of three thousand years each: the third period is filled, as
in Theopompus, with the mixture and conflict of the two
principles; the fourth period, that opens with the apparition
of Zoroaster and the true religion, ends with the ruin of
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Ahriman, the resurrection and future life. But in the first
two periods the agreement ceases. In the pre-Alexandrian
conception, each period belongs to each of the two princi-
ples in turn; the spirit of the Zoroastrian doctrine is quite
mystical. During three thousand years the world had only
a spiritual, unseen form, and it remained uncorrupted,
unmoving, not perceptible. In the next period of three
thousand years, it received material form and began to
move, though it was still free from Ahriman.

§ 10. That period of spiritual. ideal existence of the
world, preceding its material and sensible apparition, re-
minds one strikingly of the Platonic ideas, and it can
hardly have entered Zoroastrianism before Greek philo-
sophy penetrated the East. This hypothesis will seem less
bold than it does at first sight, if we remember that, on the
confession of old Parsi tradition itself, texts on  generation
and corruption’ (yahv@nishn u-vinésishn), recovered
from the Greeks, were embodied in the sacred books as late
as the end of the third century of our era; and that the
high-priest Tansar, the man who played so important\
a part in Ardashir’s religious revolution, was expressly
represented as a member of the Platonic sect. Without 1
pressing conclusions too hard as to facts and dates, this
much can be safely inferred from the preceding, that |
Platonic doctrines had found their way to Persia in the
first centuries of the Christian era.

Platonism of course means Neo-Platonism, that is to say
that philosophic compound, inspired by the spirit of Plato,
which permeated all the speculations of the centuries before
Christ and long after, and which finds its first and most
influential expression in Philo Judaeus. In Philo is found,
as far as I know, the first exact parallel to the Avesta
doctrine mentioned above. As God perceived that no work
can be beautiful but from a beautiful model, and that any
sensible object needs an ideal archetype, ¢ when he wanted
to create this visible world, he first drew the intelligible
one’ (BovAnfels Tdv dpardy Tovrovl xdopov dnuiovpyiisar, mpo-
eferdmov Tov voqrdv). The dpards xéopos is the gaéthya sti,
the ronrds is the mainyava.
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§ 11, The first Genius under Ahura is Vohu Mané,
¢ Good Thought,’ who is his first spiritual creation and the
moving principle of the world. He was created first of all
beings ; through him in the beginning Ahura created the
world and the religion ; and Ahura takes his advice before
proceeding to any of his acts. Besides being his first
creation and the instrument of his other creations, he is the
type of mankind. At last, in the next world, he is the
intercessor between Ahura and man.

When we define Vohu Mané in the words of the Avesta,
we define the Logos: and inversely Vohu Mand may be
defined in the same terms as Philo’s Adyos Oclos : as the
first manifestation of the divine powers, he is the first-born,
the first archangel of God; as an ideal type of human
nature, he is the perfect man.’ Like Vohu Mané in the
Gé4thas and still more, the Logos is the instrument of
creation. Like him, he is the perfect intercessor, for he
applies to the Father to obtain for men the forgiveness
of sins and plenty of benefits. As Zarathustra applies to
Vohu Mané for his first instruction, so is the Logos the
messenger of God, his elect, the transmitter of his revela-
tions. Both Philo’s Logos and the Avesta Vohu Man6 are
God’s first-born and first imstrument, the ideal man, the
intercessor, the revealer.

§ 12. If Vohu Mand is a Zosoastrian adaptation of the
Logos, it will follow that the Amshaspands themselves
are a post-Alexandrian development; for Vohu Manéd is
the type of the Amshaspands. As Vohu Mand was chosen
to represent mankind, so there grew up round this initial
ideal divine abstractions that might be attached, somehow,
to the other departments of nature to help like Vohu
Mand, and with him, in the creation of the world. This is
the series of the six Amesha Spentas:

Vohu Mané, Good Thought,  reigning over Man (and cattle).
Asha Vahista, Perfect Righteousness, ,, Fire.

Khshathra Vairya, Good Royalty, » Metals.

Spenta Armaiti, Pious Modesty, »  Earth,
Haurvatit, Health, » Waters.
Ameretit, Immortality, ” Plants.

Here again Philo presents us with a striking parallel.
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Between God and the world, the Logos is only the first
of a series of divine abstractions or powers (Adyo:, or dvvd-
pes): in one passage, unfortunately mutilated, he enu-
merates six of them, the @elos Adyos being the first. The
third, % Baciwx}, ¢ the Royal virtue,” answers literally to the
third member of the Zoroastrian series, Khshathra Vairya.
The other members of the Philonian series mourucy, ¢ the
Creative virtue;’ Aews, ‘the power of Mercy;’ vouoferixi, ‘the
Legislative virtue, have no counterpart in the Avesta
series, which prevents our attributing any particular his-
torical importance to the coincidence of Khshathra Vairya
with the Baoihixi: yet the coincidence is not quite acci-
dental : it was made possible only by the fact that both )
Philo and the organisers of the Avesta system moved in a
common atmosphere of moral and metaphysical abstractions. -
In fact Qews, though not one of the Amesha Spentas, might
have become one, and in fact is consecrated and invoked
with Khshathra Vairya under the name of Maresdikal,
¢ Mercy.” The vopofericij is sanctified in dkaésa, ‘the Law,’
or in Mithra Spenta, ¢ the Holy Word. ]
This is the Gnostic atmosphere, and the GAithas, which
are, on the whole, a poem to the glory of the Amesha
Spentas and the virtues they impersonate, may be termed |
the first monument of Gnosticism, but of practical, purely |
ethic Gnosticism, permeated by a strong sense of reality
and a deep pre-occupation with morality : abstraction here
is only a means of edification. Philo is nearer the true '
Gnostics than the writers of the Githas: they were mere
moralists, with no metaphysical instinct, '

CHAPTER VL
JEwiSH ELEMENTS IN THE RELIGION.

§ 1. The Jewish influence, less visible in the doctrine
than the Greek, is prominent in the general views and the
. form of the book.

1YL, 3, 7.
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The Avesta and the Pentateuch are the only two reli-
gious books known in which legislation descends from the
heavens to the earth in a series of conversations between
the lawgiver and his God. Without attaching undue
importance to this correspondence, we shall be more im-
pressed with the fact that both books have the same object,
viz. to write the history of the creation and mankind ; and
in mankind, more especially, the history of the elect race
(the Iranians here, the Hebrews there), and in that race the
history of the true religion (the religion of Mazda, revealed
by Mazda to Zarathustra, and the religion of Jehovah,
revealed by Jehovah to Moses). The ultimate end of both
books is to teach the faithful the rule of life.

§ 2. Here is a series of particular concordances that show
more clearly the unity of their plan:

(1) Creation of the world.—Jehovah creates the world in
six days; he creates successively the light, the heaven, the
sea, the earth and the plants, the lights in the firmament,
the animals, and lastly man.

Ahura Mazda creates the world in six periods; he
creates successively the heaven, the water, the earth, the
plants, the animals, and man.

(2) Creation of man.—All the human race, in Genesis, is
descended from one couple, man and woman, Adam and Eve
(Adam means ‘man’).

All the human race, in the Avesta, is descended from one
couple, man and woman, Mashya and Mashyana (Mashya
means ‘ man’).

(3) The Deluge.—Jehovah intends to destroy the human
race, on account of its wickedness, and to renew it. He
brings about the deluge, but saves one just man, Noah,
with his family and a couple of each species of animals.
Noah, on his advice, builds an ark, in which he takes
refuge, with his people, and from which he goes out after-
wards to repeople the earth.

In course of time, the earth shall be laid waste by the-
snows and rains of three long winters, the Mahrk(sha
winters. Ahura, in order to repeople his earth with
" superior races, orders kind Yima to build an underground
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palace, the Var of Yima, where the finest specimens of
human, animal, and vegetable species will live till the
moment when, the evil days being over, they shall
open the doors of the Var and repeople the earth with
a better race.

(4) Division of the Earth.—Noah has three sons, Shem,
Ham, and Japhet, the ancestors of the three races between
which the earth-is divided. ,

Thraétaona, the avenger and successor of Yima, has
three sons, Airya, Sairima, and Tara, between whom the
earth is divided: Airya receives Iran, the centre of the
earth’s surface, Sairima receives the West, and Ttra
the East.

Putting aside the legend of Airya, killed by his brothers,
which reminds one, but not closely enough, of Joseph
persecuted by his brethren, we arrive at the fact that is the
central interest of the two books :

(5) The Revelation. Zarathustra converses with Ahura,
as Moses with Jehovah, and receives, like him, the revelation
of the laws of every description, on the Mountain of the
Holy Conversations, as Moses did on Sinai.

(6) Both Moses and Zarathustra had forerunners.

A first covenant was made by Jehovah with Noah.

The Iranian Noah, Yima, had been first offered to act
the part of a lawgiver, which he modestly declined.

Moses was preceded by three patriarchs, Abraham, Isaac,
and Jacob. So Zarathustra was preceded by three great
saints, who practised before him the worship of Haoma:
Vivanghant, Athwya, and Thrita.

§ 3. Certainly it would not be safe to affirm that the
coincidences between Genesis and the Avesta are due to
a direct action of one on the other. The newly-recovered
fragments of a Chaldaecan Genesis leave room open for
a third medium. However, the myths of the creation and
the deluge, the only part of the Biblico-Chaldaean myth-
ology which has, in a rather mutilated form, come down to
us, differ so widely in the Bible and the Babylonian tablets,
that it is only out of scientific scruple that we leave the
Chaldaean door open. For the other points of comparison,

!
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we are obliged, for want of any Chaldaean remains, to let
the Bible and the Avesta alone stand face to face.

If the Mazdean Genesis rests on a Chaldaean basis, the
date of the loan remains indefinite, as it may virtually have
taken place at any date between the time when Iran came
into contact with Chaldaea and the time when the Chaldaean
mythology died out. If it rests on the Biblical tradition,
the loan can hardly have taken place earlier than the time
when Judaism began to spread beyond Palestine, that is to
say, the first century before Christ and the first after.
There were at that time Jewish communities in Media,
Parthia, Susiana, and Mesopotamia ; the king of Adiabene,
Izates, was converted to Judaism about 58 A.D.; and Jewish
schools were flourishing in Babylonia and in the Greek
towns. So the Magi could meet with doctors of Judaism
as well as with teachers of Platonism.

CHAPTER VII.
ACHAEMENIAN AND EARLIER ELEMENTS.

§ 1. From the preceding disquisitions we assume that
the Avesta doctrine is not one and self-sufficient : but it
contains elements borrowed from foreign systems, from
India, Greece, and Judaea. It directs its polemic against
India and borrows from her, though in a hostile spirit. It
owes to Greece some of its teaching, and to Judaea its
historical views. And all these foreign elements were
borrowed in the Parthian period.

But these elements, however lmportant they may be, do
not constitute the whole of Zoroastrianism, for there are
essential doctrines in it, the existence of which can be
traced back far beyond the Parthian period and the Greek
conquest, with historical evidence. One may, with certain
accuracy, distinguish in Zoroastrianism what is old, pre-
Alexandrian, or Achaemenian from what is late, or post-
Alexandrian.

§ 2. The fundamental basis of Mazdeism, the belief in
a supreme God, the organiser of the world, Ahura Mazda,



INTRODUCTION, VII. Ixi

is as old as anything we know of Persia. Darius pro-
claims Auramazda, the greatest of all gods, a powerful
God, who made this earth, who made that heaven, who
made man, who made Darius king.

The gods invoked with the Persian Zeus (Auramazda)
are, according to Herodotos, the Sun, the Moon, the Earth,
the Wind, the Waters, that is to say, natural Deities. The
two greatest gods, next to him, according to Artaxerxes
Mnemon, are Mithra and Anahata (An4hita), that is to say,
a God of the Light and a Goddess of the Waters. There
is no allusion to, no mention, no indication whatever, of the
Amesha Spentas, nor of that crowd of abstract divinities so -
characteristic of the later Mazdeism. This is no wonder;
as we have seen already that the Amesha Spentas are
a Platonic development.

§ 3. The principle of dualism is pre-Alexandrian. This
is implied, in the time of Darius, by the great king stating
that Ahura ‘created welfare (shiyatim) for man!;’ in the
time of Herodotos, by the religious war waged by the Magi
against the ants, snakes, and other noxious creatures, which
shows that the distinction of Ormazdian and Ahrimanian
creatures was already in existence. Moreover, at the end
of the Achaemenian period, Aristotle knows of a Good
Spirit and the Evil One, Zeus—Oromazdes and Ades—
Areimanios.

§ 4. Already in the Achaemenian Mazdeism, the exis-
tence of the world was limited to twelve thousand years,
distributed into four periods, the character of which was
altered in the post-Alexandrian period, to humour the Neo-
Platonic tendencies of the age. It was already an estab- -
lished dogma that Ahriman would be conquered at last
and that men would live again. The belief in resurrection
and a future life implies the correlative belief in future
rewards and punishments, which plays a great part in the
post-Alexandrian religion, but must have belonged to the
older stratum.

1 See Rawlinson, Journal of the Royal Asiatic Society, vol. x, p. 291;
Benfey, Die Persischen Keilinschriften, pp. 63, 95.
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§ 5. The practical and utilitarian morality of the Avesta
was one of the older traits of the national character.
In the eyes of king Darius and the contemporaries of
Herodotos, as in those of the writer of Vendidad III, and
of all good Parsis of the present day, the two greatest
merits of a citizen were the begetting and rearing of

a numerous family, and the fruitful tilling of the soil.

Truthfulness was already considered the paramount virtue,
and the balance of merits and demerits was already known
at least to the earthly judge.

§ 6. The worship of the elements, water, fire, and earth,
and respect for their purity were already in practice. It
was forbidden to sully the waters or the fire, to throw
a corpse into the fire, or to bury it in the earth until
reduced to a fleshless, incorruptible skeleton.

§ 7. There were two sorts of sacrifices: the bloody
sacrifice, of which a survival has lingered to this day in the
Atash z6hr, and the bloodless sacrifice, consisting essen-
tially of the Haoma-offering and libations, of which there
is no direct mention in the classics, but which indirect
evidence obliges us to ascribe to the older religion.

§ 8. Thus the principles of the Achaemenian religion
may be summed up as follows:

(1) As far as dogma goes: the existence of two con-
flicting supreme powers, one good and the other evil,
Ormazd and Ahriman; the final defeat of Ahriman after
twelve thousand years; and the resurrection. Also a num-
ber of naturalistic deities, amongst which were Mithra and
Anihita.

(2) Morals: veneration of truth, family, and agriculture.

(3) Liturgy : a bloody sacrifice and a bloodless sacrifice
(Haoma). Certain laws of purity extending to the waters,
the fire, and the earth. Burning or burying corpses for-
bidden.

§ 9. The Achaemenian religion was practised in the
south as well as in the north of Iran, in Persia as well

" as in Media. It had its centre in Media and its sacerdotal

class belonged to a Median tribe, the Magi. The priest-
hood was hereditary—as it still is nowadays amongst the
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Parsis—and the Magi were to Mazdeism what the Levites
and Cohanim were to Judaism. The sacerdotal tribe
spread wherever Mazdeism extended ; and in spite of the

intense provincial hatred which the Persians bore to the .

Medians, their former masters, and which the Pseudo-
Smerdis’ usurpation was not sufficient to smother, still
the Magi were in the Persian idea the only true, authorised
priests. No sacrifice was of any value which had not been
performed by a Magus: only a Magus could make himself
heard by the gods.

§ 10. The supposed founder of the religion was named
Zarathustra, a personage that must have been known to
the pre-Alexandrian religion, as Dino mentions him, and
his protectors, king Vistdspa (“Tordomns) and Vistispa’s
brother Zairivairi (Zapiddpns), were already, in the time of
Alexander, heroes of epic songs which were current in
Asia. As to the birthplace of Zarathustra, all Zoroastrian
texts agree with the old classic tradition in placing it in
Media. Whether Zarathustra was an historical or a legen-
dary personage it is difficult to decide, and to some extent
useless, as Zoroastrianism no longer appears to be one
homogeneous religious monument, since we are confronted
with two Zoroastrianisms, one anterior and the other
posterior to Alexander. The Pseudo-Xanthos, which is
at any rate anterior to the first century B.C., and may be
much older, makes Zarathustra the founder of Magism and
the first of a series of grand chiefs of Magism who succeeded
one another till Alexander’s time. Zarathustra would
therefore be an old chief of the priestly caste, a Mobed4n-
Mobed, a Zarathustrétema xar’ éfox+jv, whether historical or
legendary. As his legend is known to us only from Avesta
sources, we have no means of distinguishing in it what may
be older from what may be a later development.

§ 11. Zoroastrianism, whether prior to Alexander or in its
post-Alexandrian form, was never a simple religion ; it was
the result of an historical elaboration of complex materials.
It was a growth in which one easily discerns Aryan
elements, which it has in common with India, and new
original elements. Its Aryan elements may be termed :

v/
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the supreme God, the God of the Heaven, Ahura Mazda;
the God of the heavenly light, Mithra ; the worship of the
elementary divinities, Waters, Fire, and Earth; a number
of storm myths and mythical legends; and the worship of
Haoma. Purely Iranian are: the dualistic conception of
the world, its limited duration of twelve thousand years
with its four periods; the continual conflict of Ormazd and
Ahriman, and the latter’s defeat; the resurrection of the
dead, the notion of purity carried to the extreme, the
prohibition of burning or burying the dead, and the throw-
ing away of corpses to dogs and birds of prey.

§ 12. Some of the new dogmas may be the independent
development of Aryan elements: for instance, the dualistic
conception may have grown out of the mythical struggles
between gods and demons. But the Great year and the
resurrection are things quite new, which seem to betray
external influences. Of the Scythian origin of Zoroastrianism
it will be idle to speak, till the advocates of the system
have brought something like historical or rational evidence
in its favour. The only civilisation of which we know in
the neighbourhood of Media was that of the Assyro-Chal-

' daeans, which in many things was the instructor of the
Medes and taught them their art, their writing, and their
political organisation. Unfortunately, too little is known
of the inner aspects of the Chaldaean religion. One may
wonder if the Frashé-kereti, that renewal of the world that
is to take place at the end of the Great year of twelve
millennia, was derived from the Semitic myths of the annual
revival of Adonis and Tammuz. Even the idea of resur-
rection seems to be attested on the so-called Cyrus’ cylinder
of Babylon. If these hypotheses turn out to be correct,
older Magism may be defined as an Aryan growth under
Chaldaean influences. :

CHAPTER VIIIL
AGE AND GROWTH OF THE AVESTA,

§ 1. The internal evidence of the doctrines has thus
confirmed the half-historical evidence of the texts, and
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led us to believe that the Avesta is the embodiment and
the fusion of two teachings, one of which belonged to the

Achaemenian age, whereas the other could not be older :

than the fall of the Greek domination in Iran. One might
therefore divide the Avesta. so far as the doctrine goes,

into pre-Alexandrian and post-Alexandrian texts. The °

Vendiddd may be taken as the best specimen of the texts

imbued with the pre-Alexandrian spirit, as its general

laws are Achaemenian in tone, and a great part of it may
be interpreted by means of classical testimonies regarding
the Achaemenian age. The Githas may be taken as the

best specimen of the post-Alexandrian spirit, as they are .

filled with ideas of post-Alexandrian growth.
§ 2. The date of the Githas, if not exactly determinable,

may yet be fixed between rather narrow limits. They can’

hardly be older than the first century before our era, or
even before Philo of Alexandria ; for the neo-Platonic ideas
and beings are found in them just in the Philonian stage.
They cannot be dated later than the time of the Scythian
kings, Kanishka and Huvishka, who reigned in India
between 78 and 130 A.D., and who left on their coins
records of many of the Zoroastrian divinities, not only the
old elementary ones, like Meipo—Mithra, Tepo—Tighri,
Oado—Vita, Mao—Maungha ; but also the new abstract
deities, like Oavwda—Vanainti, OpAayvo—Verethraghna, and
the Amshaspand Zaopnoap—Khshathra Vairya. If it is
assumed . that the idea Vohu Mand was inspired by Philo
or his school, the G4thas will be thereby ascribed to the
first century of our era. It is just the period when we
find Vologeses and the first historical mention of an
attempt to form a systematic religious code.

The Gathas present therefore this apparent contradiction,
that, being the oldest part of the Avesta, they represent, at
the same time, the latest growth of the Zoroastrian spirit.
This is contradictory only to those who in a text confound
the date of its composition with the date of the ideas it

expresses. The Vendiddd may be at the same time later '

than the Githas in its composition and older in its material.
The writer of the Vendidad had the G4thas before his eyes,

(4] €
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though he expressed ideas and facts far anterior to the time
when the Géthas could have been written or thought of.

But if the Géithas were written in the first century of our
era, it follows that they must have been written in a dead
language. Names like Vaninda, Oado, Saorévar, on the
Indo-Scythian coins, show that at the end of that century
the Zend was no longer a living language, but had already
been brought to the level of the popular Pahlavi stage.
Though the possibility remains that what we call the
Philonian concept may be older than Philo, its best-known
exponent ; and that the Gathas may therefore be brought
back as far as the first or second century before Christ, an
epoch when we find already the neo-Platonic spirit in
the later productions of Jewish ethics, like the Proverbs
and Ecclesiastes. In this hypothesis, the Zend might have
been still a living, or rather a dying, language, judging
fiom its state of decomposition. As to the country to
which it belonged, only one thing can be safely affirmed:
it was not Persia. It may have been Media, which re-
mained to the last the centre of Zoroastrianism and the
Zoroastrian priesthood ; it may have been the eastern part.
of Iran, where a modern dialect, the Afghan, appears to be
a lineal descendant of the Zend.

One question remains to be settled. Allowing that
a part of the Avesta is post-Alexandrian, is there a part
of it which belongs to the pre-Alexandrian age, namely,
that part which, so far as its contents go, belongs to the
old religious stratum ?

Certainly it would be most hazardous to deny the exis-
tence of a sacred literature under the Achaemenian kings,
though no historical evidence can be brought forward to
support its assumption. Nay more, if the GAithas are
supposed to have been written in a dead language, we are
obliged to assume the existence of an old literature and
the survival of fragments of it ; for it is impossible to write
in a dead language unless one has under one’s eyes models
composed at a time when the language was living. But if
there has ever been such a thing as an Achaemenian
Avesta, and even if fragments of it were in the hands of the
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post- Alexandrian Diaskeuasts, one thing is certain ; there is
not one page of that older Avesta that is literally reproduced
in the newer Avesta. Those theogonies which the Magi
in the time of Herodotos sang at the sacrifice have nothing
to do with our Githas, since our Githas contain elements
which did not enter the Iranian mind till Iran was over-
whelmed by the Greek conquest. Neither were they like
our Yasts, because the composition of our Yasts was
directed by an historical and chronological principle, of

biblical origin. Only the laws of the Vendidid, which,

most of them, are as old as the older Zoroastrianism, may
be supposed to be a partial reproduction of an Achae-
menian Avesta ; but even they are presented in a form that
implies the new evolution. A Magus of the old days was as
energetic as an Avesta Athravan in protecting the purity
of the earth against any defilement; but he would not
have spoken of the earth as Spenta Armaiti.

CHAPTER IX.
CONCLUSIONS.

§ 1. Zoroastrianism is an historical religion, that is to
say, one that has changed in course of time, not only by
an inner evolution, but also under the reaction of foreign
schools and political events.

§ 2. In the remotest period, the Median priests, the

Magi, elaborated on a naturalistic basis, not different from
what is found in Indian, Greek, and Italian paganisms,
an original system, not free from Semitic elements, Its
characteristics are: dualism, the limited duration of the
world, the resurrection, the worship of pure elements, and

the ethics of labour. That system spread from Media to |

Persia, and was dominant under the Achaemenians. It is
Zoroastrianism proper ; no direct documents of it are left ;
but it is known indirectly through the inscriptions, through
the testimony of the classics, and through the documents of
the neo-Zoroastrianism, which received its dogmas and
gave them a new form.

€2
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§ 3. Alexander’s invasion brought in its wake political
and moral anarchy. Zoroastrianism did not perish ; its
dogmas, its worship, and part of its mythology survived ;
but for want of a sacred authoritative book, there was no
Zoroastrian orthodoxy. At the same time, the barriers

between East and West being broken, all religions and °

systems were brought face to face. The religious question
became the order of the day. Buddhism and Brdhmanism
pushed from the East, Judaism from the West, Hellenism
ruled all over Iran. In the systems that from all the four
points of the compass spread into Iran, either with a con-
scious propagandist spirit, or through the slow, blind influ-
ences of every-day contacts, Zoroastrianism found both
what repelled and what attracted it. Its practical and
moral ideal revolted against the inert asceticism of Bud-
dhism, the ethical indifference of Brihmanism, and the
superstitious, low worship of immoral Devas.

§ 4. Greece and Palestine, on the contrary, brought to it
novel, fascinating, and edifying thoughts. How far and
deep Hellenism made its influence felt is symbolically
expressed on the coins of the Philhellen Arsacidae. Not
that I think that Zeus impressed in any active way the
worshippers of Ahura, though Herodotos and Aristotle had
recognised their affinities, as the Sassanians did later on.
It was Greek philosophy that reacted on the Zoroastrian
schools. Platonism was there, as it was in Western Asia,
¢ the bond between the East and Greece.” What struck the
Mazdean sages most in it was what at the same time
impressed the Hellenist Jews so much: the idea of the
Logos, that divine intelligence abstracted from God and
interposed between him and the world ; also the concept
of an ideal world, the heavenly unseen prototype of the
material one. After the Iranian Logos, Vohu Mané, rose
the Amshaspands, to share with him the government of the
soul and the world. Then came a host of divine abstrac-
tions, to impersonate all the spiritual and material forces
of nature. In spite of the dryness and scholastic rigour with
which the doctors invested Mazdeism, on€ cannot help
admiring the practical good sense and idea of proportion
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which presided over the choice of these divine abstractions
and represented their impulses; and when one contrasts
them with the Eons of the Gnostics and the Sephiroth of
the Cabbalists, which starting from the same point, the
First Intelligence, fell engulfed in mystical nihilism, one can
understand why and how Mazdeism was, next to Christi-
anity, the only one among the religious systems inspired
with Plato’s spirit that lived and deserved to live.

§ 5. Judaism inspired Zoroastrianism in a different,
though not less powerful, way. It answered certain ques-
tions of which Mazdeism had not thought. Its sacred
book supplied the Mazdean doctors with its solutions
of those questions. It gave them even its historical and
chronological framework. The creation, the deluge, the
genealogies, the patriarchs, the division of races, the Reve-
lation were all told in a Zoroastrian spirit. Perhaps the
very idea of an Avesta was suggested by the Bible. The
very divisions of the Bible were adopted in the Avesta:
the classification of the Nasks into DAta (the Law), Githa
(metaphysics) and Hadha-mathra, is the classification of the
Biblical texts into Thora (Law), Nebiim (Prophets), and
Kettbim. When Islam assimilated the Zoroastrians to the
People of the Book, it evinced a rare historical sense and
solved the problem of the origin of the Avesta.

§ 6. Thus, in the centuries about the Christian era, was -
elaborated in Iran a new religion, not differing essentially
from the old one, which, in fact was nothing more than this
old religion, adapted to the new necessities of its spiritual
and political surroundings, better armed against rivals and
made stronger by borrowing from every one of its com-
petitors. All these novelties Zoroastrianism could adopt
and assimilate to itself without losing its own physiognomy,
and there are few instances of foreign elements and concepts
so freely borrowed by a religion and so harmoniously
blended in the original mould.
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CHAPTER X.
THE VENDIDAD.

§ 1. According to Parsi tradition the Vendiddd! is the
only Nask, out of the twenty-one, that was preserved in its
entirety®. This is a statement to which it is difficult to
trust ; for, if there is anything that shows how right the
Parsis are in admitting that the Avesta is only a collection
of fragments, it is the fragmentary character of the Vendi-
dad that strikes us most.

The Vendidad has often been described as the book of
the laws of the Parsis ; it may be more exactly called the
code of purification, a description, however, which is itself
only so far correct that the laws of purification are the
object of the largest part of the book.

The first two chapters deal with mythical matter, with-
out any direct connection with the general object of the
Vendidad, and are remnants of an old epic and cosmogonic
literature. The first deals with the creations and counter-
| creations of Ahura Mazda and Angra Mainyu; the second
. speaks of Yima, the founder of civilisation. Although
there was no particular reason for placing them in the
Vendid4d, as soon as they were admitted into it they were
naturally put at the beginning, because they referred to
the first ages of the world. Three chapters of a mythical
character, about the origin ‘of medicine, were put at the
end of the book, for want of any better place, but might
as well have been kept apart3, as was the so-called Ha-
dhokht Nask fragment. There is also another mythical
Fargard, the nineteenth, which, as it treats of the revelation
of the law by Ahura to Zarathustra, would have been more
suitably placed at the beginning of the Vendid4d proper,
that is, as the third Fargard.

! The word Vendiddd is a corruption of Vidaév6-ditem (ditem), the ‘anti-
demoniac law.” It is sometimes applied to the whole of the law (Vendtdid
Séda).

? See above, p. xxxii.

3 As an introduction to a code of laws on physicians; see Farg. VII, 36-44.
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The other sixteen chapters deal chiefly with religious
observances, although mythical fragments, or moral digres-
sions, are met with here and there, which are more or less
artificially connected with the text, and which were most
probably not written in connection with the passages which
they follow 1.

§ 2. A rough attempt at regular order appears in these
sixteen chapters: nearly all the matter contained in the
eight chapters from V to XII deals with impurity arising
from the dead and the way of dispelling it; but the subject
is again treated, here and there, in other Fargards?, and
matter irrelevant to the subject has also found its way into
these same eight Fargards®. Fargards XIII and XIV are
devoted to the dog, but must be completed with a part of
the XVth., Fargards XVI, XVII, and most part of XVIII
deal with several sorts of uncleanness, and their proper
place should rather have been after the XIIth Fargard.
Fargard III is devoted to the earth *; Fargard IV stands by
itself, as it deals with a matter which is treated only there,
namely, civil and penal laws %,

No better order prevails within these several parts:
prescriptions on one and the same subject are scattered
about through several Fargards, without any subject being
treated at once in a full and exhaustive way; and this
occasions needless repetitions®.

The main cause of this disorder was, of course, that the
advantage of order is rarely felt by Orientals ; but it was
further promoted by the very form of exposition adopted by
the first composers of the Vendiddd. The law is revealed
by Ahura in a series of answers to questions put to him by

! For instance, Farg.V, 15-20; III, 24-29; 30-32; 33; IV, 47-49.

? 111, 14-21; 36 seq.; XIX, 11-325.

3 The passages on medicine (VII, 36-44), and on the sea Voura-kasha (V,
15-30).

¢ It contains two digressions, the one on funeral laws, the other on hus-
bandry. See Farg. III, Introd.

8 It contains one digression on physical well-being, which must have belonged
originally to Farg. III. See Farg. IV, Introd.

$ V,27-30=VII, 6-9; V, 45-54=VII, 60-69; V, 57-62=VII, 17-323.
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Zarathustra!; and as these questions are not of a general
character, but refer to details, the matter is much broken up
into fragments, each of which, consisting of a question with
its answer, stands by itself, as an independent passage.

We shall treat in the following pages, first of the laws of
purification, then of the civil laws, and, lastly, of the
penalties both religious and civil.

A.

§ 3. The first object of man is purity, yaozdau : ‘purity
is for man, next to life, the greatest good %’

Purity and impurity have not in the Vendidid the
exclusively spiritual meaning which they have in our lan-
guages: they do not refer to an inward state of the soul,
but chiefly to a physical state of the body. Impurity
or uncleanness may be described as the state of a person
or a thing that is possessed of the demon; and the object
of purification is to expel the demon.

The principal means by which uncleanness enters man
is death, as death is the triumph of the demon.

When a man dies, as soon as the soul has parted from
the body, the Drug Nasu or Corpse-Druyg falls upon the
dead from the regions of hell, and whoever thenceforth
touches the corpse becomes unclean, and makes unclean
whomsoever he touches 3.

The Drug is expelled from the dead by means of the
Sag-did, ‘the look of the dog:’ ‘a four-eyed dog’ or
‘a white one with yellow ears’ is brought near the body
and is made to look at the dead; as soon as he has done
so, the Drug flees back to hell 4

! The outward form of the Vendidid has been often compared with that of
the Books of Moses. But in reality, in the Bible, there is no conversation
between God and the lawgiver: the law comes down unasked, and God gives
commands, but gives no answers. In the Vendid4d, on the contrary, it is the
wish of man, not the will of God, that is the first cause of the revelation.
Man must ask of Ahura, who knows everything, and is pleased to answer
(XVIII, 13 seq.); the law is ¢ the question to Ahura,’ 8hfliri frashn®.

2 Farg. V, 21, from Yasna XLVIII (XLVII), 5. * Farg. VI, 1 seq.

¢ In the shape of a fly. ¢The fly that came to the smell of the dead body
was thought to be the corpse-spirit that came to take possession of the dead in
the name of Ahriman’ (Justi, Persien, p. 88).
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The Drug is expelled from the living, whom she has
seized through their contact with the dead, by a process of
washings with ox’s urine (g6méz or nirang) and with
water, combined with the Sag-did L

The real import of these ceremonies is shown by the
spells which accompany their performance: ¢Perish, O
fiendish Drug! Perish, O brood of the fiend! Perish, O
world of the fiend! Perish away, O Drug! Rush away,
O Drug! Perish away, O Drug! Perish away to the ,,
regions of the north, never more to give unto death the
living world of the holy spirit!’

Thus, in the death of a man, there is more involved than
the death of one man: the power of death, called forth
from hell, threatens from the corpse, as from a stronghold,
the whole world of the living, ready to seize whatever may
fall within his reach, and ¢ from the dead defiles the living,
and from the living rushes upon the living” When a man
dies in a house, there is danger for three days lest some-
body else should die in that house 2

The notion or feeling, out of which these ceremonies grew,
was far from unknown to the other Indo-European peoples:
what was peculiar to Mazdeism was that it carried it to an
extreme, and preserved a clearer sense of it, while elsewhere
it grew dimmer and dimmer, and faded away. In fact,
when the Greek, going out of a house where a dead man
lay, sprinkled himself with water from the &pddviov at the
door, it was death that he drove away from himself. The
Vedic Indian, too, although his rites were intended chiefly
for the benefit of the dead, considered himself in danger
and, while burning the corpse, cried aloud: ‘Away, go
away, O Death! injure not our sons and our men!’ (Rig-
veda X, 18, 1.)

§ 4. As to the rites by means of which the Drug is
expelled, they are the performance of myths. There is
nothing in worship but what existed before in mythology.
What we call a practice is only an imitation of gods, an
opolwats Oep, as man fancies he can bring about the things

! Farg.VIII, 35-73; IX, 13-36. ? Saddar 78.
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he wants, by performing the acts which are supposed to
have brought about things of the same kind when practised
by the gods.

The Parsis, being at a loss to find four-eyed dogs, inter-
pret the name as meaning a dog with two spots above the
eyes!: but it is clear that the two-spotted dog’s services
are only accepted for want of a four-eyed one, or of a white
one with yellow ears, which amounts to saying that there
were myths, according to which the death-fiend was driven
away by dogs of that description. This reminds one at
once of the three-headed Kerberos, watching at the doors
of hell, and, still more, of the two brown, four-eyed dogs of
Yama, who guard the ways to the realm of death 2

The identity of the four-eyed dog of the Parsi with
Kerberos and Yama’s dogs appears, moreover, from the
Parsi tradition that the yellow-eared dog watches at

the head of the Kinvaz bridge, which leads from this to the

next world, and with his barking drives away the fiend
from the souls of the holy ones, lest he should drag them
to hell 3,

Wherever the corpse passes by, death walks with it;
all along the way it has gone, from the house to its last
resting-place, a spirit of death is breathing and threatening
the living. Therefore, no man, no flock, no being whatever
that belongs to the world of Ahura, is allowed to pass by

! In practice they are still less particular: ¢ The Sag-did may be performed
by a shepherd’s dog, by a house-dog, by a Vohunazga dog (see Farg. XIII,
19, n.), or by a young dog (a dog four months old),’ Comm. ad Farg. VII, 2.
As birds of prey are as fiend-smiting as the dog, they are Nasu-smiters like
him, and one may appeal to their services, when there is no dog at hand (see
Farg. VII, 3, n. 3).

? Rig-veda X, 14, 10 seq.

3 Gr. Rav. p. 593. Allusions to this myth are found in Farg. XIII, 9, and
XIX, 30. The Commentary ad Farg. XIII, 17 has: ‘There are dogs who
watch over the earthly regions; there are others who watch over the fourteen
heavenly regions.” The birth of the yellow-eared dog is described in the
Raviet (1. c.) as follows : ‘Ormazd, wishing to keep the body of the first man,
Gaydmart, from the assaults of Ahriman, who tried to kill him, cried out:
O thou yellow-eared dog, arise!” and directly the dog barked and shook his
two ears; and the unclean Satan and the fiends, when they saw the dreadful
looks of the yellow-eared dog, and heard his barking, were sore afraid and fled
down to hell.’
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that way until the deadly breath, that blows through it, has
been blown away to helll. The four-eyed dog is made to
go through the way three times, or six times, or nine times,
while the priest helps the look of the dog with his spells,
dreaded by the Drug.

§ 5. The use of géméz in cleansing the unclean is also
derived from old mythic conceptions?. The storm floods
that cleanse the sky of the dark fiends in it were described
in a class of myths as the urine of a gigantic animal in the
heavens. As the floods from the bull above drive away
the fiend from the god, so do they from man here below,
they make him ‘free from the death-demon’ (frinasu),
and the death-fiend flees away hellwards, pursued by
the fiend-smiting spell : * Perish thou, O Drug . . ., never
more to give over to Death the living world of the good
spirit!’

§ 6. As uncleanness is nothing else than the contagion
of death, it is at its greatest intensity when life is just
departing. The Nasu at that moment defiles ten persons
around the corpse 3: when a year is over, the corpse defiles
no longer*. Thus the notion of uncleanness is quite the
reverse of what it is elsewhere : the corpse, when rotten, is
less unclean than the body still all but warm with life;
death defiles least when it looks most hideous, and defiles
most when it might look majestic. The cause is that in
the latter case the death-demon has just arrived in the
fulness of his strength, whereas in the former case time has
exhausted his power. ’

§ 7. As the focus of the contagion is in the corpse, it
must be disposed of so that death may not spread abroad.
On this point the old Indo-European customs have been
completely changed by Mazdeism. The Indo-Europeans
either burnt the corpse or buried it : both customs are held
to be sacrilegious in the Avesta.

§ 8. This view originated from the notion of the holiness

! Farg. VIII, 14-33.

2 Orm. Abr. § 124. The use of gdméz has been lately found to be known in
Basse-Bretagne (Luzel, Le Nirang des Parsis en Basse-Bretagne, Mélusine, 493).

3 Farg.V, 27; cf.n. 5. ¢ Farg. VIII, 33-34.
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of the elements being pushed to an extreme. The elements,
fire, earth, and water are holy, and during the Indo-Iranian
period they were already considered so, and in the Vedas
they are worshipped as godlike beings. Yet this did not
prevent the Indian from burning his dead; death did not
appear to him so decidedly a work of the demon, and the
dead man was a traveller to the other world, whom the fire
kindly carried to his heavenly abode ‘on his undecaying,
flying pinions, wherewith he killed the demons.’ The fire
was in that, as in the sacrifice, the god that goes from earth
to heaven, from man to god, the mediator, the god most
friendly to man. In Persia it remains more distant from
. him; being an earthly form of the eternal, infinite, godly
light !, no death, no uncleanness can be allowed to enter it,
as it is here below the purest offspring of the good spirit,
the purest part of his pure creation. Its only function is to
repel the fiends with its bright blazing. In every place
where Parsis are settled, an everlasting fire is kept, the
Bahrdm fire, which, ‘preserved by a more than Vestal care?’
and ever fed with perfumes and dry well-blazing wood,
whichever side its flames are brought by the wind, goes
and kills thousands and thousands of fiends, as Bahrim
does in heaven?® If the necessities of life oblige us to
employ fire for profane uses, it must be only for a time
an exile on our hearth, or in the oven of the potter, and it
must go thence to the Right-Place of the fire (DAityd
Gétu), the altar of the Bahram fire, there to be restored to
the dignity and rights of its nature*.

At least, let no gratuitous and wanton degradation be
inflicted upon it: even blowing it with the breath of the
mouth is a crime ®; burning the dead is the most heinous

! Ignem coelitus delapsum (Ammian. Marcel. XXVII, 6); Cedrenus;
Elisaeus; Recogn. Clement. 1V, 29; Clem. Homil. TX, 6 ; Henry Lord.

% J. Fryer, A New Account of East India and Persia, 1698, p. 265.

3 Farg. VIII, 81-96; 79-8o.

¢ Extinguishing it is a mortal sin (Ravfets; Elisaeus; cf. Strabo XV, 14).

$ A custom still existing with the T4zik, an Iranian tribe in Eastern Persia,
(de Khanikoff, Ethnographie de la Perse). Strabo XV, 14. Manu has the
same prescription (IV, 53). Cf. Farg. XIV, 8, n. 10,
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of sins: in the times of Strabo it was a capital crime!, and
the Avesta expresses the same, when putting it in the
number of those sins for which there is no atonement 2.

Water was looked upon in the same light. Bringing
dead matter to it is as bad as bringing it to the fire 3. The
Magi are said to have overthrown a king for having built
bath-houses, as they cared more for the cleanness of water
than for their own 4.

§ 9. Not less holy was the earth, or, at least, it became
so. There was a goddess who lived in her, Sperta Armaiti;
no corpse ought to defile her sacred breast: burying the
dead is, like burning the dead, a deed for which there
is no atonement® It was not always so in Persia: the
burning of the dead had been forbidden for years ¢, while
the burying was still general. Cambyses had roused
the indignation of the Persians by burning the corpse of
Amasis: yet, years later, Persians still buried their dead.
But the priests already felt scruples, and feared to defile
a god. Later on, with the ascendancy of the Magian reli-
gion, the sacerdotal observances became the general law 7.

§ 10. Therefore the corpse is laid on the summit of a
mountain, far from man, from water, from tree, from fire,
and from the earth itself, as it is separated from it by a
layer of stones or bricks®. Special buildings, the Dakhmas,

! Strabo XV, 14; cf. Herod. I1I, 16.

? Farg. I, 17; cf. Farg. VIII, 74.

® Farg.VII, 25-27; Strabo XV, 14; Herod. I, 138.

¢ King Balfish (Josué le Stylite, traduction Martin, § xx). It seems as if
there were a confusion between Balish and Kavit; at any rate, it shows that
bathing smacked of heresy. Jews were forbidden to perform the legal ablutions
(Fiirst, Culturgeschichte der Juden, 9).

8 Farg. I, 13. ¢ From the reign of Cyrus.

7 Still the worship of the earth seems not to have so deeply penetrated
the general religion as the worship of fire. The laws about the disposal of the
dead were interpreted by many, it would seem, as intended only to secure the
purity of water and fire, and they thought that they might be at peace with
religion if they had taken care to bury the corpse, so that no part of it might
be taken by animals to fire or water (Farg. III, 41, n. 7).

* Farg. VI, 44 seq.; VI1II, 10 seq. Cf.1X, 11, n. 5. Moreover, the Dakhma
is ideally separated from the ground by means of a golden thread, which is
supposed to keep it suspended in the air (Raviet, ap. Spiegel, Uebersetzung des
Avesta 11, XXXVI).
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were erected for this purpose!. There far from the world
the dead were left to lie, beholding the sun?.

§ 11. Not every corpse defiles man, but only those of
such beings as belong to the world of Ahura. They are
the only ones in whose death the demon triumphs. The
corpse of an Ahrimanian creature does not defile; as its
life was incarnate death, the spring of death that was in
it is dried up with its last breath: it killed while alive, it
can do so no more when dead; it becomes clean by dying?.
None of the faithful are defiled by the corpse of an Ashe-
maogha or of a Khrafstra. Nay, killing them is a pious
work, as it is killing Ahriman himself.

§ 12. Not only real death makes one unclean, but partial
death too. Everything that goes out of the body of man
is dead, and becomes the property of the demon. The
going breath is unclean, it is forbidden to blow the fire with
it 4, and even to approach the fire without screening it from
the contagion with a Pendm?®. Parings of nails and cut-
tings or shavings of hair are unclean, and become weapons
in the hands of the demons unless they have been protected
by certain rites and spells®. Any phenomenon by which
the bodily nature is altered, whether accompanied with
danger to health or not, was viewed as a work of the demon,
and made the person unclean in whom it took place. One
of these phenomena, which is a special object of attention

V ¢The Dakhma is a round building, and is designated by some writers,
“The Tower of Silence.” A round pit, about six feet deep, is surrounded by an
annular stone pavement, about seven feet wide, on which the dead bodies are
placed. This place is enclosed all round by a stone wall some twenty feet
high, with a small door on one side for taking the body in. The whole is
built up of and paved with stone. The pit has communication with three
or more closed pits, at some distance, into which the rain washes out the liquids
and the remains of the dead bodies’ (Dadabhai Naoroji, The Manners and
Customs of the Parsees, Bombay, 1864, p. 16). Cf. Farg. VI, 50. A Dakhma
is the first building the Parsis erect when settling in a new place (Dosabhoy
Framji).

? The Avesta and the Commentator attach great importance to that point :
it is as if the dead man’s life were thus prolonged, since he can still behold the
sun. ‘Grant us that we may long behold the sun,’ said the Indian Rsshi.

3 Farg.V, 35 seq. 4 See above, p. Ixxvi.

8 See Farg. XIV, 8, n. 10. ¢ Farg. XVIIL.
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in the Vendidad, is the uncleanness of women during their
menses. The menses are sent by Ahriman?, especially
when they last beyond the usual time: therefore a woman,
as long as they last, is unclean and possessed of the demon :
she must be kept confined, apart from the faithful whom
her touch would defile, and from the fire which her very
look would injure; sheis not allowed to eat as much as she
wishes, as the strength she might acquire would accrue to
the fiends. Her food is not given to her from hand to
hand, but is passed to her from a distance? in a long
leaden spoon. The origin of all these notions is in certain
physical instincts, in physiological psychology, which is the
reason why they are found among peoples very far removed
from one another by race or religion3, But they took in
Persia a new meaning as they were made a logical part
of the whole religious system.

$ 13. A woman that has just been delivered of a child
is also unclean 4, although it would seem that she ought to
be considered pure amongst the pure, since life has been
increased by her in the world, and she has enlarged the
realm of Ormazd. But the strength of old instincts over-
came the drift of new principles. Only the case when the
woman has been delivered of a still-born child is examiped
in the Vendidid. She is unclean as having been in contact
with a dead creature; and she must first drink géméz to
wash over the grave in her womb. So utterly unclean is
she, that she is not even allowed to drink water, unless she
is in danger of death; and even then, as the sacred element
has been defiled, she is liable to the penalty of a Pesh6-
tanu® It appears from modern customs that the treatment
is the same when the child is born alive: the reason of
which is that, in any case, during the first three days after
delivery she is in danger of death 8. A great fire is lighted

! Farg. I, 18-19; XVI, 11, Cf. Bund. IIL

? Farg. XVI, 15. * Cf. Leviticus. See Pliny VII, 13.

¢ Farg. V, 45 seq. 8 Farg. VII, 70 seq.

¢ When there is a pregnant woman in a house, one must take care that there
be fire continually in it; when the child is brought forth, one must bum
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to keep away the fiends, who use then their utmost efforts
to kill her and her child!. She is unclean only because the
death-fiend is in her.

§ 14. Logic required that the sick man should be treated
as an unclean one, that is, as one possessed. Sickness,
being sent by Ahriman, ought to be cured like all his other
works, by washings and spells. In fact, the medicine of
spells was considered the most powerful of all% and
although it did not oust the medicine of the lancet and
that of drugs, yet it was more highly esteemed and less
mistrusted. The commentator on the Vendidid very
sensibly observes that if it does not relieve, it will surely
do no harm3, which seems not to have been a matter of
course with those who heal by the knife and physic. It
appears from the last Fargard that all or, at least, many
diseases might be cured by spells and Barashnim washing.
It appears from Herodotos and Agathias that contagious
diseases required the same treatment as uncleanness: the
sick man was excluded from the community of the faithful4,
until cured and cleansed according to the rites 5,

§ 15. The unclean are confined in a particular place,
apart from all clean persons and objects, the Armést-gih ¢,
which may be described, therefore, as the Dakhma for the
living. All the unclean, all those struck with temporary
death, the man who has touched dead matter, the woman
in her menses, or just delivered of child, the leper?, or the
man who has made himself unclean for ever by carrying
a corpse alone8, stay there all the time of their un-
cleanness.

§ 16. Thus far for general principles. From the diversity

a candle, or, better still, a fire, for three days and three nights, to render the
Dévs and Drugs unable to harm the child; for there is great danger during those
three days and nights after the birth of the child’ (Saddar 16).

! * When the child is being born, one brandishes a sword on the four sides,
lest fairy Aal kill it’ (Polack, Persien 1, 223). In Rome, three gods, Interci-
dona, Pilumnus, and Deverra, keep her threshold, lest Sylvanus come in and
harm her (Augustinus, De Civ. D. VI, g).

? Farg. VII, 44. 3 Ibid.

¢ Herod. I, 138. 8 Agathias IT, 23.

¢ The Armést-gih for women in their menses is called Dashténistin.

7 Herod. 1. 1. ; Farg. II, 29. ¢ Farg. 11], 19.
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of circumstances arises a system of casuistry, the develop-
ment of which may be followed first through the glosses to
the Vendidad, in which the labours of several generations
of theologians are embodied, and, later on, through the
Raviets. We will give a few instances of it, as found in
the Vendidad itself.

The process of the cleansing varies according to the
degree of uncleanness; and, again, the degree of unclean-
ness depends on the state of the thing that defiles and the
nature of the thing that is defiled.

The uncleanness from the dead is the worst of all, and it
is at its utmost when contracted before the Nasu has been
expelled from the corpse by the Sag-did!: it can be cured
only by means of the most complicated system of cleansing,
the nine nights’ Barashnim 2,

If the Nasu has already been expelled from the corpse,
as the defiling power was less, a simple washing once made,
the Ghosel, is enough3.

The defiling power of the Nasu reaches farther, if the
death has just taken place, and if the dying creature occu-
pied a higher rank in the scale of beings*; for the more
recent the victory of the demon, or the higher the being he
has overcome, the stronger he must have been himself.

Menstruous women are cleansed by the Ghosel .

As for things they are more or less deeply defiled ac-
cording to their degree of penetrability : metal vessels can
be cleansed, earthen vessels cannot®; leather is more easily
cleansed than woven cloth7; hard wood than soft wood 8.
Wet matter is a better conductor of uncleanness than dry
matter, and corpses cease to defile after a year ®.

! Farg. VIII, 35-36; 98-99; cf. VII, 29-30, and n. 6 to 30.

? Farg. IX. The Barashnfim, originally meant to remove the uncleanness
from the dead, became a general instrument of holiness. Children when putting
on the Kostt (Farg. XVIII, g, n. 3) perform it to be cleansed from the natural
uncleanness they have contracted in the womb of their mothers. It is good for
every one to perform it once a year.

3 Farg. VIII, 36. ¢ Farg. V, 37 seq.; VII, 1 seq.
8 Farg. XV], 1a. ¢ Farg. VII, 73 seq.
 Farg. VII, 14 seq. * Farg. VI, 28 seq.

?* Farg. VIII, 33-34.

(4] f
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B.

§ 17. In the cases heretofore reviewed, religious purposes
are alone concerned. There is another order of laws, in
which, although religion interferes, yet it is not the root
of the matter; namely, the laws about contracts and
assaults, to which the fourth Fargard is devoted, and
which are the only remains extant of the civil and penal
legislation of Zoroastrianism.

The contracts were divided into two classes, according
to their mode, and according to the valye of their object 1.
As to their mode they are word-contracts or hand-con-
tracts: as to their object, they are sheep-contracts, ox-
contracts, man-contracts, or field-contracts, which being
estimated in money value are contracts to the amount of
3, 12, 500 istirs, and upwards 2.

No contract can be made void by the will of one party
alone; he who breaks a contract is obliged to pay the value
of the contract next higher in value.

The family and the next of kin are, it would seem,
answerable for the fulfilment of a contract, a principle of
the old Indo-European civil law ?,

§ 18. Assaults are of seven degrees: dgerepta, avaoirista%,
stroke, sore wound, bloody wound, broken bone, and man-
slaughter. The gravity of the guilt does not depend on
the gravity of the deed only, but also on its frequency.
Each of these seven crimes amounts, by its being repeated
without having been atoned for, to the crime that imme-
diately follows in the scale, so that an agerepta seven times

~ repeated amounts to manslaughter.

C.

§ 19. Every crime makes the guilty man liable to two
penalties, one here below, and another in the next world.

1 See p. 35, 0. 3.

# An istir (orarfp) is as much as four dirhems (3payuf). The dirhem is
estimated by modern tradition as a little more than a rupee, but the authority
is doubtful (see Sacred Books of the East, vol. xviii, p. 180, n. 2).

® Farg. IV, 5 seq. ¢ Two different sorts of menaces; see IV, 17.
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The penalty here below consists of a certain number of
stripes with the Aspahé-astra or the Sraoshé-£arana®,

The unit for heavy penalties is two hundred stripes; the
crime and the criminal thus punished are called Peshé-
tanu or Tanu-peretha (Parsi: Tanifdhr). The two words
literally mean, ‘one who pays with his own body,’ and
‘payment with one’s body,’ and seem to have originally
amounted to ‘ worthy of death, worthiness of death;’ and
in effect the word Peshé-tanu is often interpreted in the
Pahlavi Commentary by margarzan, ‘ worthy of death.
But, on the whole, it was attached to the technical meaning
of ‘ one who has to receive two hundred strokes with the
horse-whip 2’ The lowest penalty in the Vendidad is five
stripes, and the degrees from five stripes to Peshdétanu are
ten, fifteen, thirty, fifty, seventy, ninety, two hundred. For
instance, 4gerepta is punished with five stripes, avaoirista
with ten, stroke with fifteen, sore wound with thirty,
bloody wound with fifty, broken bone with seventy, man-
slaughter with ninety; a second manslaughter, committed
without the former being atoned for, is punished with the
Peshétanu penalty. In the same way the six other crimes,
repeated eight, or seven, or six, or five, or four, or three
times make the committer go through the whole series
of penalties up to the Peshdtanu penalty.

3 The general formula is literally, ¢ Let (the priest; probably, the Sraoshé-
varez) strike s0 many strokes with the Aspahé-astra, so many strokes with the
Sraosh6-karana.’ Astra means in Sanskrit ‘a goad,” so that Aspahé-astra may
mean ‘a horse-goad ;* but Aspendifrji translates it by durra, a thong,’ which
suits the sense better, and agrees with etymology too (‘an instrument to drive
a horse, a whip;’ astra, from the root az, ‘to drive;’ it is the Aspahé-astra
which is referred to by Sozomenos I1, 13 : {udowr dpois xarexds abriv ¢Baga-
vigar ol péyo (the Sraoshi-varez), Bia{éuevor wpooxvvijoas Tév filiov). Sraoshd-
Aarana is translated by £8buk, ‘a whip,’ which agrees with the Sanskrit trans-
lation of the st-sr6sh84aranim sin, ‘yat tribhir gofarmasi/aghitiis priyas-
kityam bhavati tivanmétram, a sin to be punished with three strokes with
a whip.’ It seems to follow that Aspahé-astra and Sraoshd-karana are one and
the same instrument, designated with two names, first in reference to its shape,
and then to its use (Sraoshd-Zarana meaning the instrument for penalty,’ or
“the instrument of the Sraoshi-varez?’). The Aspahé-astra is once calledastra
mairya, ¢ the astra for the account to be given,’ that is, ¢ for the payment of the
penalty’ (Farg. XVIII, 4).

* Farg. 1V, 20, 21, 24, 35, 38, 29, 31, 33, 35, 36, 38, 39,41, 42; V, 445 V],
5 9, 19, 48, &c.

f2
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§ 20. If one reviews the different crimes described in the
Vendidad, and the respective penalties prescribed for them,
one cannot but wonder at first sight at the strange inequality
between crime and penalty. Beccaria would have felt un-
comfortable while reading the Vendidad. It is safer to kill
a man than to serve bad food to a shepherd’s dog, for the
manslayer gets off with ninety stripes, whereas the bad
master is at once a Pesh6tanu!, and will receive two
hundred stripes. Two hundred stripes are awarded if-one
tills land in which a corpse has been buried within the
year %, if a woman just delivered of a child drinks water 3, if
one suppresses the menses of a woman 4, if one performs
a sacrifice in a house where a man has just died &, if one
neglects fastening the corpse of a dead man so that birds
or dogs may not take dead matter to trees and rivers?®.
Two hundred stripes if one throws on the ground a bone
of a man’s corpse, or of a dog’s carcase, as big as two ribs ;
four hundred if one throws a bone as big as an arm bone,
six hundred if one throws a skull, one thousand if the
whole corpse”. Four hundred stripes if one, being in a
state of uncleanness, touches water or trees 8, four hundred
if one covers with a cloth a dead man’s feet, six hundred
if one covers his legs, one thousand if the whole body?®
be so covered. Five hundred stripes for killing a whelp,
six hundred for killing a stray dog, seven hundred for
a house-dog, eight hundred for a shepherd’s dog, one
thousand stripes for killing a Vanghdpara dog!, ten
thousand stripes for killing a water-dog 1.

Capital punishment is expressly pronounced only against
the false cleanser!* and the * carrier alone 13’

Yet any one who bethinks himself of the spirit of the old
Aryan legislation will easily conceive that there may be in

! Farg. IV, 40, and XIII, 24. ? Farg. VI, s.
: ll:arg. \‘/;II, 70 seq. : garg )\(,;Il, 13 seq.
arg. V, 39-44. arg. VI, 47 seq.
7 Farg. VI, 18 seq. ¢ Farg. VIII, 104 seq.
* Farg. VIII, 23 seq. ¥ Farg. XI1I, 8 seq. and 4.
" Farg. XIV, 1 seq. 1 Farg. 1X, 47 seq.

¥ Farg. III, 14 6¢q. Yet there were other capital crimes. See below, § 23.
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its eyes many crimes more heinous, and to be punished
more severely, than manslaughter: offences against man
injure only one man; offences against gods endanger all/'
mankind. No one should wonder at the unqualified cleanser "
being put to death who reads Demosthenes’ Neaera ; the
Persians who defiled the ground by burying a corpse were
not more severely punished than the Greeks were for de-
filing with corpses the holy ground of Delos !, or than the
conquerors at Arginousae ; nor would the Athenians, who
put to death Atarbes? have much stared at the awful
revenge taken for the murder of the sacred dog. There is
hardly any prescription in the Vendidid, however odd and
absurd it may seem, but has its counterpart or its explana-
tion in other Aryan legislations: if we had a Latin or a
Greek Vendidid, I doubt whether it would look more
rational.

§ 21. Yet, if theoretically the very absurdity of its prin-
ciples is nothing peculiar to the Mazdean law, nay, is a
proof of its authenticity, it may be doubted whether it
could ever have been actually applied in the form stated
in the texts. It may be doubted whether the murder of
a shepherd’s dog could have actually been punished with
eight hundred stripes, much more whether the murder of
a water-dog could have been really punished with ten thou-
sand stripes, unless we suppose that human endurance was
different in ancient Persia from what it is elsewhere, or
even in modern Persia herself2. Now as we see that in
modern tradition bodily punishment is estimated in money
value, that is to say, converted into fines, a conversion
which is alluded to in the Pahlavi translation4, it may
readily be admitted that as early as the time of the last
edition of the Vendid4d, that conversion had already been
made. In the Raviets, two hundred stripes, or a Tanéfthr,
are estimated as equal to three hundred istirs or twelve
hundred dirhems, or thirteen hundred and fifty rupees;

1 Diodor. XII, 58. $ Aeclianus, Hist. Var. V, 17.

3 In the time of Chardin, the number of stripes inflicted on the guilty never
exceeded three hundred ; in the old German law, two hundred ; in the Hebrew
law, forty. ¢ Ad Farg. XIV, a,

f3
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a stripe is therefore about equal to six rupees!. How far
that system prevailed in practice, whether the guilty might
take advantage of this commutation of his own accord,
or only with the assent of the judge, we cannot decide. It
is very likely that the riches of the fire-temples came for
the most part from that source, and that the sound of the
dirhems often made the Sraoshd-4arana fall from the hands
of the Mobeds. That the system of financial penalties
did not, however, suppress the system of bodily penalties,
appears from the customs of the Parsis who apply both,
and from the Pahlavi Commentary which expressly dis-
tinguishes three sorts of atonement: the atonement by
money (khvéstak), the atonement by the Sraosh4-#arana,
and the atonement by cleansing.

§ 22. This third element of atonement is strictly religious.
It consists in repentance, which is manifested by avowal
of the guilt and by the recital of a formula of repentance,
the Patet. The performance of the Patet has only a
religious effect: it saves the sinner from penalties in the
other world, but not from those here below; it delivers him
before God, but not before man. When the sacrilegious
cleanser has repented his sin, he is not the less flayed and
beheaded, but his soul is saved 2. Yet, although it has no
efficacy in causing the sin to be remitted, the absence of it
has power to cause it to be aggravated 2.

§ 23. Thus far for sins that can be atoned for. There
are some that are andperetha, ‘inexpiable, which means,
as it seems, that they are punished with death here below,
and with torments in the other world.

Amongst the andperetha sins are named the burning
of the dead, the burying of the dead %, the eating dead
matter 5, unnatural sin® and self-pollution?.  Although

! In later Parsfism every sin (and every good deed) has its value in money
fixed, and may thus be weighed in the scales of Rashnu. If the number of the
good-deed dirhems outweigh the number of sin dirhems, the soul is saved.
Herodotos noticed the same principle of compensation in the Persian law of
his time (I, 137; cf. VII, 194).

3 Farg. IX, 49, n.; cf. III, 20 seq. 3 Farg. IV, 20, 24, 38, 33, 35, &c.

* Farg. ], 13, 17; Strabo XV, 14. 5 Farg. VII, 23 seq.

¢ Farg. I, 12; cf. VIII, 32, 7 Farg. VIII, 27,
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it is not expressly declared that these sins were punished
with death, yet we know it of several of them, either from
Greek accounts or from Parsi tradition. There are also
whole classes of sinners whose life, it would seem, can be
taken by any one who detects them in the act, such as the
courtezan, the highwayman, the Sodomite, and the corpse-
burner!. :

§ 24. Such are the most important principles of the
Mazdean law that can be gathered from the Vendidad.
These details, incomplete as they are, may give us an idea,
if not of the Sassanian practice, at least of the Sassanian
ideal. That it was an ideal which intended to pass into
practice, we know from the religious wars against Armenia,
and from the fact that very often the superintendence of
justice and the highest offices of the state were committed
to Mobeds.

We must now add a few words on the plan of the fol-
lowing translation. As to our method we beg to refer to
the second chapter above. It rests on the Parsi tradition,
corrected or confirmed by the comparative method. The
Parsi tradition is found in the Pahlavi Commentary %, the
understanding of which was facilitated to us first by the
Gujarati translation and paraphrase of Aspendiirji3, and
by a Persian transliteration and translation belonging to
the Haug Collection in Munich4, for the use of which we
were indebted to the obliging kindness of the Director of
the State Library in Munich, Professor von Halm. The

! See p. 113, n. 44 Farg. XVIII, 65.

2 Our quotations refer to the text given in Spiegel’s edition, but corrected
after the London manuscript.

3 Bombay, 1843, 2 vols. in 8vo.

¢ Unfortunately the copy is incomplete : there are two lacunae, one from
1, 11 to the end of the chapter; the other, more extensive, from VI, 26 to IX.
The perfect accordance of this Persian translation with the Gujarati of Aspen-
didrji shows that both are derived from one and the same source. Their
accordance is striking even in mistakes; for instance, the Pahlavi avistar
5-;.-’, a transliteration of the Zend a-vistra, ¢ without pastures’ (VII, 26),
is misread by the Persian translator Avistér, L:__,\)_.. ‘he who wishes,’ owing
to the ambiguity of the Pahlavi letter p (av or 4v), and it is translated by
Aspendifrji £8hinér, ¢ the wisher.’
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Raviets and the Saddar! frequently gave us valuable
information as to the traditional meaning of doubtful pas-
sages. As for the works of European scholars, we are
much indebted to the Commentary on the Avesta by Pro-
fessor Spiegel, and to the translations in the second edition
of Martin Haug’s Essays.

We have followed the text of the Avesta as given by
Westergaard ; the division into paragraphs is according to
Westergaard; but we have given in brackets the corre-
sponding divisions of Professor Spiegel's edition. The
singularly exact analysis of the Vendidid contained in the
Dinkart has proved of great value. For the first chapter
we owe much to the Commentary in an unpublished
chapter of the Great Bundahis. The analyses of the
Nasks in the Dinkart, the Great Bundahis and the essay
of Jiwanji Modi on the funeral customs of the Parsis have
thrown valuable light on many points of detail.

Many passages in the Vendiddd S&da are mere quota-
tions from the Pahlavi Commentary which have crept into
the Sida text: we have not admitted them into the text.
They are generally known to be spurious from their not
being translated in the Commentary ®: yet the absence of
a Pahlavi translation is not always an unmistakable sign of
such spuriousness. Sometimes the translation has been lost
in our manuscripts, or omitted as having already been given
in identical or nearly identical terms. When we thought
that this was the case, we have admitted the untranslated
passages into the text, but in brackets 3.

We have divided the principal Fargards into several
sections according to the matter they contain: this divi-
sion, which is meant as an attempt to resolve the Vendidad
into its primitive fragments, has, of course, no traditional

1 The prose Saddar (as found in the Great Ravéet), which differs considerably
from the Saddar in verse, as translated by Hyde.

* Without speaking of their not being connected with the context. See
Farg. 1, 4, 15, 20; II, 6, 20; V, 4; VII, 53-54.

3 Farg. VII, 3; VIII, 9s. Formulae and enumerations are often left untrans-
lated, although they must be considered part of the text (VIII, 72; XI, 9, 13;
XX, 6, &c.)
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authority, the divisions into paragraphs being the only ones
that rest upon the authority of the manuscripts.

The translation will be found, in many passages, to differ
greatly from the translations published heretofore!. The
nature of this series of translations did not allow us to give
full justificatory notes: but we have endeavoured in
most cases to make the explanatory notes commend to
scholars the new meanings we have adopted ; and, in some
instances, we hope that the original text, read anew, will
by itself justify our translation.

We must not conclude this introduction without ten-
dering our warmest thanks to Mr. E. W. West, who kindly
revised the MS. of the translation before it went to press,
and who has, we hope, succeeded in making our often
imperfect English more acceptable to English readers.

JAMES DARMESTETER.
Paris:

October, 1894.

! Complete translations of the Vendiddd have been published by Anquetil
Duperron in France (Paris, 1771) ; by Professor Spiegel in Germany (Leipzig,
1852) ; by Canon de Harlez in Belgium (Louvain, 187%). The translation of
Professor Spiegel was translated into English by Professor Bleeck, who added
useful information from inedited Gujarati translations (Hertford, 1864).
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Comm. = The Pahlavi Commentary.
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Paris, Supplément Persan, No. 4%).

Orm. Ahr. = Ormazd et Ahriman, Paris, Vieweg, 1877.
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VENDIDAD.

Farcarp 1.

Thwrs chapter is an enumeration of sixteen perfect lands created
by Ahura Mazda, and of as many plagues created in opposition by
Angra Mainyu.

Many attempts have been made, not only to identify these six-
teen lands, but also to draw historical conclusions from their order
of succession, as representing the actual order of the migrations
and settlements of the old Iranian tribes!. But there is nothing in
the text to support such wide inferences. We have here nothing
more than a geographical description of Iran, seen from the reli-
gious point of view.

Of these sixteen lands there are nine, as follows :—

ZEND NAME.  OLD PERSIAN. GREEK. MODERN NAME.
Sughdha (z) Suguda  Soyduwi  Soghd siw (Samarkand)
Mburu (3) Margu  Mapysavii Marv 5

Bikhdhi (4)  Békhtri Bdxrpa  Balkh
Har6yu (6) Haraiva 'Apela Haré(rud) N
Vehrkina (9)  Warkfna ‘Ypxavia  Gurgin, Gorgﬁn u\)}/u\. e
Harahvaiti (10) Harauvati ’Apaywsia Ar-rokhag _:
Arghand- (ﬁb .,,T.L.s \
Ha8tumant (11) *Erdpardpos Helmend az)a
Ragha (12) Ragd?  ‘Payal Raf ¢,
Hapta hizdu (15) Hindava 'Indoi Hind s:a (Pafigdb),
which can be identified with certainty, as we are able to follow their

! Rhode, Die heilige Sage des Zendvolks, p. 61; Heeren, Ideen
zur Geschichte, I, p. 498; Lassen, Indische Alterthumskunde I,
p- 526 ; Haug in Bunsen’s work, Aegypten’s Stellung, V, 2nd part,
p- 104 ; Kiepert, Monatsberichte der Berliner Akademie, 18g6,
p. 621. Cf. the mythological interpretation by M. Bréal, ‘De la
géographie de FAvesta’ (in the Mélanges de mythologie et de
linguistique, p. 187 seq.)

* See however § 16, note 3.

(4] B

1



2 , VENDIDAD.

names from the records of the Achaemenian kings or the works of
classical writers down to the map of modern Iran.

For the other lands we are confined for information to the
Pahlavi Commentary, from which we get :

ZEND NAME. PAHLAVI NAME. MODERN NAME.
Vagkereta (7)  Képfil J:S Kébul

Urva (8) Méshan Mesene

Varena (14) Patashkhvirgar or Dailam Tabaristin or Gildn
Rangha (16)  Arvastini Rtm Eastern Mesopotamia

The identification of Nisdya (5) and Kakhra (13) remains an
open question, as there were several cities of that name. We
know, however, that Nisdya lay between Balkh and Marv. The
first province Airyanem Vaég, or Irin-Vég, we identify with the
mediaeval Arrin (nowadays known as Karabagh).

There must have been some systematical idea in the order
followed, though it is not apparent, except in the succession of
Sughdha, M8uru, Bikhdhi, Nisiya, Harbyu, Vaékereta (numbers 2-7),
which form one compact group of north-eastern provinces ; the last
two provinces, Hizdu and Rangha (numbers 15-16), are the two
limitroph provinces, east and west (Indus and Tigris); and the
Rangha brings us back to the first province, Irin-Vég, whose
chief river, the Vanguhi DAitya, or Aras, springs from the same
mountains as the Rangha-Tigris.

The several plagues created by Angra Mainyu to mar the native
perfection of Ahura’s creations give instructive information on the
religious condition of several of the Iranian countries at the time
when this Fargard was written. Harit seems to have been the
seat of puritan sects that pushed rigorism to the extreme in the
law of purification. Sorcery was prevalent in the basin of the
Helmend river, and the Paris were powerful in Cabul, which is
a Zoroastrian way of saying that the Hindu civilisation prevailed in
those parts, which in fact in the two centuries before and after
Christ were known as White India, and remained more Indian than
Iranian till the Musulman conquest.

1. Ahura Mazda spake unto Spitama ! Zarathustra,
saying :

! Or Spitamide. Zarathustra was descended from Spitama at
the fifth generation.



FARGARD 1. 3

I have made every land dear (to its people),
even though it had no charms whatever in it1: had
I not made every land dear (to its people), even
though it had no charms whatever in it, then the
whole living world would have invaded the Airyana
Vaégb?

3 (5)- The first of the good lands and countries
which I, Ahura Mazda, created, was the Airyana
Vaég6 3, by the Vanguhi Daitya .

1 ¢ Every one fancies that the land where he was born and has been
brought up is the best and fairest land that I have created’ (Comm.)

* Greater Bundahish : It is said in the Sacred Book : had I not
created the Genius of the native place, all mankind would have
gone to Erdn-Vég, on account of its pleasantness’—On Airyanem
Vaégd or Erin-Vég, see following note.—Clause 2 in the Ven-
didid Sida is composed of Zend quotations in the Commentary
that illustrate the alternative process of the creation: ‘First, Ahura
Mazda would create a land of such kind that its dwellers might
like it, dnd there could be nothing more delightful. Then he who
is all death would bring against it a counter-creation.’

* Airyanem Vagg®6, Irin-Vég, is the holy land of Zoroastrianism :
Zoroaster was born and founded his religion there (Bund. XX, 32;
XXXII, 3): the first animal couple appeared there (Bund. XIV, 4;
Z4d Sparam, IX, 8). From its name, ‘ the Iranian seed,’ it seems to
bave been considered as the original seat of the Iranian race. It has
been generally supposed to belong to Eastern Iran, like the provinces
which are enumerated after it, chiefly on account of the name of
its river, the Vanguhi Diitya, which was in the Sassanian times
(as V&h) the name of the Oxus. But the Bundahish distinctly states
that Irin-Vég is ‘ bordering upon Adarbaigin’ (XXIX, 12); now,
Adarbaigin is bordered by the Caspian Sea on the east, by the
Rangha provinces on the west, by Media proper on the south, and
by Arrén on the north. The Rangha provinces are out of question,
since they are mentioned at the end of the Fargard (§ 20), and the
climatic conditions of Irin-Vég with its long winter likewise ex-
clude Media and suit Arrén, where the summer-lasts hardly two
months (cf. § 4, note 6). The very name agrees, as the country

¢ For this note see next page.
B2
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Thereupon came Angra Mainyu, who is all death,
and he counter-created the serpent in the river ® and
Winter, a work of the Daévase®.

4 (9). There are.ten winter months there, two
summer months?; and those are cold for the waters 2,
cold for the earth, cold for the trees®. Winter falls
there, the worst of all plagues.

5 (13). The second of the good lands and
countries which I, Ahura Mazda, created, was the
plain® which the Sughdhas inhabit.

Thereupon came Angra Mainyu, who is all death,

known as Arrin seems to have been known to the Greeks as
*Apuavia (Stephanus Byz.), which brings it close to our Airyanem.
On the Vanguhi Diitya, see following note.

¢ The Vanguhi Diitya, belonging to Arrin, must be the modern
Aras (the classic Araxes). The Aras was named Vangubhi, like the
Oxus, but distinguished from it by the addition D4itya, which made
it “the Vanguhi of the Law’ (the Vanguhi by which Zoroaster
received the Law).

8 ¢« There are many Khrafstras in the D4itik, as it is said, The
D4itik full of Khrafstras’ (Bund. XX, 13). Snakes abound on
the banks of the Araxes (Morier, A Second Journey, p. 250)
nowadays as much as in the time of Pompeius, to whom they
barred the way from Albania to Hyrcania (Plut.)

® Arrin (Karabagh) is celebrated for its cold winter as well as
for its beauty. At the Naurdz (first day of spring) the fields still lie
under the snow. The temperature does not become milder before
the second fortnight of April; no flower is seen before May.
Summer, which is marked by the migration of the nomads from
the plain to the mountains, begins about the 2oth of June and
ends in the middle of August.

7 Vendiddd Sida: ‘It is known that [in the ordinary course
of nature] there are seven months of summer and five of winter’
(see Bund. XXV).

® Some say: ‘Even those two months of summer are cold for
the waters . . .’ (Comm. ; cf. Mainy6-i-khard XLIV, 20).

® Vend. S4da: ¢ There reigns the core and heart of winter.’

1 Doubtful. 1 Old P. Suguda ; Sogdiana.
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and he counter-created the locust?!, which brings
death unto cattle and plants.

6 (17)- The third of the good lands and countries
which I, Ahura Mazda, created; was the strong, holy
Moéuru

Thereupon came Angra Mainyu, who is all death,
and he counter-created plunder and sin?.

7 (21). The fourth of the good lands and coun-
tries which I, Ahura Mazda, created, was the beautiful
Bakhdhi ¢ with high-lifted banners.

Thereupon came Angra Mainyu, who is all
death, and he counter-created the ants and the ant-
hills?,

8 (25). The fifth of the good lands and countries
which I, Ahura Mazda, created, was Nisdya ¢, that
lies between Méuru and Bakhdhi.

! ¢The plague that fell to that country was the bad locust: it
devours the plants and death comes to the cattle’ (Gr. Bund.)

? Margu ; Mapyar ; Marv.

% Doubtful.—The Gr. Bd. has: ¢ The plague that fell to that
country was the coming and going of troops: for there is always
there an evil concourse of horsemen, thieves, robbers, a}d heretics,
who speak untruth and oppress the righteous’—Marv continued
to be the resort of Turanian plunderers till the recent Russian
annexation.

¢ Békhtri ; Bdcrpa ; Balkh.

$ ¢ The corn-carrying ants’ (Asp.; cf. Farg. XIV, 5).

¢ By contradistinction to other places of the same name. There
was a Nisiya, in Media, where Darius put to death the Mage
Gaumita (Bahistin I, 58). There was also a Nisi in Fdrs,
another in Kirmén, a third again on the way from Amol to Marv
(Tabari, tr. Noeldeke, p. 101, 2), which may be the same as Nisaia,
the capital of Parthia (Hapfaimaa ap. Isid. of Charax 12); cf. Pliny
VI, 25 (29). One may therefore be tempted to translate, ¢ Nisiya
between which and Bikhdhi M8uru lies ;* but the text hardly admits
of that construction, and we must suppose the existence of another
Nisiya on the way from Balkh to Marv.
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Thereupon came Angra Mainyu, who is all death,
and he counter-created the sin of unbelief?.

9 (29). The sixth of the good lands and countries
which I, Ahura Mazda, created, was the house-
deserting Har6yu %

Thereupon came Angra Mainyu, who is all death,
and he counter-created tears and wailing 3.

10 (33). The seventh of the good lands and
countries which I, Ahura Mazda, created, was
Vaékereta 4, of the evil shadows.

Thereupon came Angra Mainyu, who is all death,
and he countercreated the Pairika Kn&thaiti, who
clave unto Keresispa ®.

! There are people there ‘who doubt the existence of God’
(Comm.)

* Har6yu, Old P. Haraiva (transcribed in Greek and Latin *Apeia
Aria instead of ‘Apela Haria, by a confusion with the name of the
Aryans); P. Haré (in Firdausi and in Haré-rQd ; Hardt is an Arabi-
cised form.—* The house-deserting Haré: because there, when a
man dies in a house, the people of the house leave it and go.
We keep the ordinances for nine days or a month: they leave
the house and absent themselves from it for nine days or a month’
(Gr. Bd) CfVd.V, 4a.

? ¢The tears and wailing for the dead,’ the voceros. The
tears shed over a dead man grow to a river that prevents his cross-
ing the Kinvat bridge (Saddar 96; Ard4 Virif XVI, 4, 10).

4 Vagkereta, an older name of K4bul (K4pl: Comm. and Gr.
Bd.); perhaps the Ptolemeian Baydpda in Paropanisus (Ptol. VI, 18).

& The Pairika, in Zoroastrian mythology, symbolises idolatry
(uzdés-parastih). The land of Kébul, till the Musulman in-
vasion, belonged to the Indian civilisation and was mostly of Brah-
manical and Buddhistic religion. The Pairika Khn#thaiti will
be destroyed at the end of the world by Saoshyatfit, the unborn son
of Zarathustra (when all false religions vanish before the true one;
Vd. XIX, 5)—Sima Keresispa, the Garshisp of later tradition, is
the type of impious hervism : he let himself be seduced to the
Daéva-worship, and Zoroaster saw him punished in hell for his con-
tempt of Zoroastrian observances.
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11 (37). The eighth of the good lands and
countries which I, Ahura Mazda, created, was Urva
of the rich pastures .

Thereupon came Angra Mainyu, who is all death,
and he counter-created the sin of pride?2.

12 (41). The ninth of the good lands and countries
which I, Ahura Mazda, created, was Khnenta which
the Vehrkénas 2 inhabit.

Thereupon came Angra Mainyu, who is all death,
and he counter-created a sin for which there is no
atonement, the unnatural sin 4,

13 (45)- The tenth of the good lands and
countries which I, Ahura Mazda, created, was the
beautiful Harahvaiti .

Thereupon came Angra Mainyu, who is all death,
and he counter-created a sin for which there is no
atonement, the burying of the dead®.

14 (49). The eleventh of the good lands and
countries which I, Ahura Mazda, created, was the
bright, glorious Haétumant .

! Urva, according to Gr. Bd. Méshan, that is to say Mesene
(Meoipm), the region of lower Euphrates, famous for its fertility
(Herodotos I, 193): it was for four centuries (from about
150 B.C. t0 225 A.D.) the seat of a flourishing commercial state.

? < The people of Méshan are proud: there are no people worse
than they’ (Gr. Bd.)

¢ «Khnenta is a river in Vehrkéna (Hyrcania)’ (Comm.); con-
sequently the river Gorgén.

¢ See Farg.VIII, 31-32.

8 Harauvati ; "Apaxwoia; corrupted into Ar-rokhag (name of
the country in the Arabic literature) and Arghand (in the modern
name of the river Arghand-4b).

¢ See Farg. I1I, 36 seq.

7 The basin of the "Erduardpos or Erymanthus, now Hermend,
Helmend, that is to say, the region of Saistdn.
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Thereupon came Angra Mainyu, who is all
death, and he counter-created the evil work of
witchcraft.

15 (53). And this is the sign by which it is known,
this is that by which it is seen at once : wheresoever
they may go and raise a cry of sorcery, there?! the
worst works of witchcraft go forth. From there they
come to kill and strike at heart, and they bring
locusts as many as they want?2

16 (59). The twelfth of the good lands and
countries which I, Ahura Mazda, created, was
Ragha® of the three races*.

Thereupon came Angra Mainyu, who is all death,
and he counter-created the sin of utter unbelief?.

17 (63). The thirteenth of the good lands and
countries which I, Ahura Mazda, created, was the
strong, holy Kakhra®,

Thereupon came Angra Mainyu, who is all death,

! In Haétumant.— The plague created against Saist4n is abun-
dance of witchcraft: and that character appears from this, that all
people from that place practise astrology : those wizards produce. . .
snow, hail, spiders, and locusts ’ (Gr. Bd.) Saistén, like K4bul, was
half Indian (Magoudi, II, 79-83), and Brahmans and Buddhists
have the credit of being proficient in the darker sciences.

? This clause seems to be a quotation in the Pahlavi Commentary.

* Ragha, transcribed R4k and identified by the Commentary
with Adarbaigin and ‘according to some’ with Rai (the Greek
‘Payal in Media). There were apparently two Raghas, one in
Atropatene; another in Media.

¢ ¢ That means that the three classes, priests, warriors, and
husbandmen, were well organised there’ (Comm. and Gr. Bd.)

® ¢They doubt themselves and cause other people to doubt’
(Comm.)

¢ There were two towns of that name (Karkh), one in Khorasan,
and the other in Ghaznin.
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and he counter-created a sin for which there is no
atonement, the cooking of corpses .

18 (67). The fourteenth of the good lands and
countries which I, Ahura Mazda, created, was the
four-cornered Varena 2, for which was born Thraé-
taona, who smote Azi Dahé4ka.

Thereupon came Angra Mainyu, who is all death,
and he counter-created abnormal issues in women 3
and barbarian oppression 4.

19 (72). The fifteenth of the good lands and
countries which I, Ahura Mazda, created, was the
Seven Rivers ®.

Thereupon came Angra Mainyu, who is all death,
and he counter-created abnormal issues in women
and excessive heat.

20 (76). The sixteenth of the good lands and
countries which I, Ahura Mazda, created, was the
land by the sources (?) of the Rangha ¢, where people
live who have no chiefs”.

1 ¢Cooking a corpse and eating it. They cook foxes and weasels
and eat them’ (Gr. Bd.) See Farg. VIII, 73-74.

* Varn, identified by the Comm. either with Patashkhvirgar
or with Dailam (that is to say Tabaristin or Gildn). The Gr.
Bd. identifies it with Mount Dam&vand (which belongs to Patash-
khvérgar) : this is the mountain where Azi Dahika was bound
with iron bonds by Thraétaona.—‘Four-cornered:’ Tabaristin
has rudely the shape of a quadrilateral.

* Farg. XVI, 11 seq.

¢ The aborigines of the Caspian littoral were Anarian savages,
the so-called ‘ Demons of M4zana.’

¢ Hapta hindava, the basin of the affluents of the Indus, the
modern Pafigib (=the Five Rivers), formerly called Hind, by
contradistinction to Sindh, the basin of the lower river.

¢ ¢ Arvastin-i-RGm (Roman Mesopotamia)’ (Comm.), that is to
say, the basin of the upper Tigris (Rangha = Arvand = Tigris).

T ¢ People who do not hold the chief for a chief’(Comm.), which
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Thereupon came Angra Mainyu, who is all death,
and he counter-created Winter!, a work of the
Daévas®.

21 (81). There are still other lands and countries 2,
beautiful and deep, longing and asking for the good,
and bright.

Farcarp II.

Yima (Gamshéd).

This Fargard may be divided into two parts.

First part (1-20). Ahura Mazda proposes to Yima, the son of
Vivanghat, to receive the law from him and to bring it to men.
On his refusal, he bids him keep his creatures and make them
prosper. Yima accordingly makes them thrive and increase, keeps
death and disease away from them, and three times enlarges the
earth, which had become too narrow for its inhabitants.

Second part (21 to the end). On the approach of a dire winter,
which is to destroy every living creature, Yima, being advised by
Ahura, builds a Vara to keep there the finest representatives of
every kind of animals and plants, and they live there a life of
perfect happiness.

It is difficult not to acknowledge in the latter legend a Zoroastrian
adaptation of the deluge, whether it was borrowed from the Bible
or from the Chaldaean mythology. The similitude is so striking
that it did not escape the Musulmans, and Magoudi states that
certain authors place the date of the deluge in the time of Gamshéd.
There are essential and necessary differences between the two
legends, the chief one being that in the monotheistic narration the

is the translation for asraosha (Comm. ad XVI, 18), rebel
against the law,” and would well apply to the non-Mazdean people
of Arvastin-i-Rm.

! The severe winters in the upper valleys of the Tigris.

* TheVendiddd Sida has here: taosyd4a danheus aiwistéra,
which the Gr. Bd. understands as: ¢ and the T4jik (the Arabs) are
oppressive there.’

* ¢Some say: Persis’ (Comm.)
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deluge is sent as a punishment from God, whereas in the dualistic
version it is a plague from the Daévas: but the core of the two
legends is the same : the hero in both is a righteous man who,
forewarned by God, builds a refuge to receive choice specimens of
mankind, intended some day to replace an imperfect humanity,
destroyed by a universal calamity.

L

1. Zarathustra asked Ahura Mazda:

O Ahura Mazda, most beneficent Spirit, Maker
of the material world, thou Holy One!

Who was the first mortal, before myself, Zara-
thustra, with whom thou, Ahura Mazda, didst
converse !, whom thou didst teach the Religion of
Ahura, the Religion of Zarathustra ?

2 (4). Ahura Mazda answered :

The fair Yima, the good shepherd? O holy Zara-
thustra! he was the first mortal, before thee,
Zarathustra, with whom I, Ahura Mazda, did con-
verse, whom I taught the Religion of Ahura, the
Religion of Zarathustra.

3(7). Unto him, O Zarathustra, I, Ahura Mazda,
spake, saying : ‘ Well, fair Yima, son of Vivanghat,
be thou the preacher and the bearer of my
Religion !’

And the fair Yima, O Zarathustra, replied unto
me, saying :

‘I was not born, I was not taught to be the
preacher and the bearer of thy Religion.’

4 (11). Then I, Ahura Mazda, said thus unto him,
O Zarathustra:

! ¢On the Religion’ (Comm.)
* ¢ His being a good shepherd means that he held in good con-
dition herds of men and herds of animals’ (Comm.)
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¢ Since thou dost not consent to be the preacher
and the bearer of my Religion, then make thou my
world increase, make my world grow: consent thou
to nourish, to rule, and to watch over my world’

5 (14). And the fair Yima replied unto me, O
Zarathustra, saying :

‘Yes! I will make thy world increase, I will make
thy world grow. Yes! I will nourish, and rule, and
watch over thy world. There shall be, while I am
king, neither cold wind nor hot wind, neither disease
nor death.’

7 (17)%. Then I, Ahura Mazda, brought two
implements unto him: a golden seal and a poniard
inlaid with gold2 Behold, here Yima bears the
royal sway!

8 (20). Thus, under the sway of Yima, three
hundred winters passed away, and the earth was
replenished with flocks and herds, with men and
dogs and birds and with red blazing fires, and there
was room no more for flocks, herds, and men.

9. Then I warned the fair Yima, saying: ‘O fair
Yima, son of Vivanghat, the earth has become full
of flocks and herds, of men and dogs and birds
and of red blazing fires, and there is room no more
for flocks, herds, and men.’

1 § 6 is composed of unconnected Zend quotations, which are
no part of the text and are introduced by the commentator for the
purpose of showing that although Yima did not teach the law and
train pupils, he was nevertheless a faithful and a holy man, and
rendered men holy too (?).” See FracMeNTS to the Vendiddd.

3 As the symbol and the instrument of sovereignty. ¢ He reigned
supreme by the strength of the ring and of the poniard’ (Asp.) Thus
Farid@in gives royal investiture to Irag ¢ with the sword and the
seal, the ring and the crown’ (Firdausi).—The king is master  of
the sword, the throne, and the ring.’
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10. Then Yima stepped forward, in-light?, south-
wards %, on the way of the sun 3, and (afterwards) he
pressed the earth with the golden seal, and bored it
with the poniard, speaking thus:

‘O Spenta Armaiti4, kindly® open asunder and

stretch thyself afar, to bear flocks and herds and
men.’
11. And Yima made the earth grow larger by
one-third than it was before, and there came flocks
and herds and men, at their will and wish, as many
as he wished.

12 (23). Thus, under the sway of Yima, six
hundred winters passed away, and the earth was
replenished with flocks and herds, with men and
dogs and birds and with red blazing fires, and there
was room no more for flocks, herds, and men.

13. And I warned the fair Yima, saying: ‘O fair
Yima, son of Vivanghat, the earth has become full
of flocks and herds, of men and dogs and birds
and of red blazing fires, and there is room no more
for flocks, herds, and men.’

14. Then Yima stepped forward, in light, south-

! That is to say, his body being all resplendent with light. Cf.
Albirini’s Chronology (tr. by Sachau, p. 202): ¢ Jam rose on
that day (Naurdz) like the sun, the light beaming forth from him,
as though he shone like the sun.’

* The warm South is the region of Paradise (Yasht XXII, 7):
the North is the seat of the cold winds, of the demons and hell
(Vd. XIX, 1; VII, 2).

* Thence is derived the following tradition recorded by G. du
Chinon: *Ils en nomment un qui s’allait tous les jours promener
dans le Ciel du Soleil d’od il aportait la sciance des Astres, aprez
les avoir visités de si prez. Ils nomment ce grand personnage
Gemachid’ (Relations nouvelles du Levant, Lyon, 1671, p. 478).

* The Genius of the Earth.

¢ ¢Do this out of kindness to the creatures’ (Comm.)
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wards, on the way of the sun, and (afterwards) he
pressed the earth with the golden seal, and bored it
with the poniard, speaking thus:

‘O Spenta Armaiti, kindly open asunder and
stretch thyself afar, to bear flocks and herds and
men.’

15. And Yima made the earth grow larger by
two-thirds than it was before, and there came flocks
and herds and men, at their will and wish, as many
as he wished.

16 (26). Thus, under the sway of Yima, nine
hundred winters passed away?, and the earth was
replenished with flocks and herds, with men and
dogs and birds and with red blazing fires, and there
was room no more for flocks, herds, and men.

17 (28). And I warned the fair Yima, saying:
‘O fair Yima, son of Vivanghat, the earth has be-
come full of flocks and herds, of men and dogs and
birds and of red blazing fires, and there is room no
more for flocks, herds, and men.’

18 (31). Then Yima stepped forward, in light,
southwards, on the way of the sun, and (afterwards)
he pressed the earth with the golden seal, and bored
it with the poniard, speaking thus:

‘O Spenta Armaiti, kindly open asunder and
stretch thyself afar, to bear flocks and herds and
men.

19 (37).- And Yima made the earth grow larger
by three-thirds than it was before, and there came

! Yima, according to Yt. IX, 10, made immortality reign on the
earth for a thousand years. The remaining century was spent in
the Vara (‘ for a hundred years, Gim was in the Var,’ says the Gr.
Bund.) On Yima’s fall, see Yt. XIX, 34 ; cf. Yt. V, 25-31.
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flocks and herds and men, at their will and wish, as
many as he wished.

II.

21 (42) . The Maker, Ahura Mazda, called to-
gether a meeting of the celestial Yazatas in the
Airyana Vaégd of high renown, by the Vanguhi
Diitya 2

The fair Yima, the good shepherd, called together
a meeting of the best of the mortals ? in the Airyana
Vaégd of high renown, by the Vanguhi Daitya.

To that meeting came Ahura Mazda, in the
Airyana Vaégd of high renown, by the Vanguhi
Déitya ; he came together with the celestial Yazatas.

To that meeting came the fair Yima, the good
shepherd, in the Airyana Vaégd of high renown, by
the Vanguhi Déitya; he came together with the
best of the mortals.

22 (46). And Ahura Mazda spake unto Yima,
saying :

‘O fair Yima,son of Vtvanghat! Upon the material
world the evil winters are about to fall, that shall
bring the fierce, deadly frost; upon the material
world the evil winters 4 are about to fall, that shall

! § 20 belongs to the Commentary. See FracMENTS to the
Vendidad.

* See Farg. I, notes to § 2.

* The best types of mankind, chosen to live in the Var during
the Malk6sin and repeople the earth when the Var opens.

¢ The Commentary has here Malk8s4n, a word wrongly identified
with the Hebrew Malq6s, which designates the beneficent autumn
rains. MalkOsin are the winters let loose by a demon or wizard
named Malk8s, in Zend Mahrk@isha ‘the death-causing’ (see
Westergaard’s Fragments, VIII).
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make snow-flakes fall thick, even an aredv! deep on
the highest tops of mountains .

23 (52). ‘And the beasts that live in the wilder-
ness?, and those that live on the tops of the
mountains 2, and those that live in the bosom of the
dale * shall take shelter in underground abodes.

24 (57). ¢ Before that winter, the country would
bear plenty of grass for cattle, before the waters
had flooded it. Now after the melting of the snow,
O Yima, a place wherein the footprint of a sheep
may be seen will be a wonder in the world.

25 (61). ¢ Therefore make thee a Vara, long as
a riding-ground on every side of the square?, and
thither bring the seeds of sheep and oxen, of men,
of dogs, of birds, and of red blazing fires®.

‘ Therefore make thee a Vara, long as a riding-
ground on every side of the square, to be an abode
for men; a Vara, long as a riding-ground on every
side of the square, for oxen and sheep.

26 (65) ‘ There thou shalt make waters flow in a
bed a héthra long; there thou shalt settle birds, on
the green that never fades, with food that never
fails. There thou shalt establish dwelling-places,
consisting of a house with a balcony, a courtyard,
and a gallery”.

! ¢Even where it (the snow) is least, it will be one Vitasti two
fingers deep’ (Comm.); that is, fourteen fingers deep.

* The Comm. has, strangely enough, ¢ for instance, Ispdh4n.’

% ¢For instance, Apirsén (the Upairisa&na or Hind-Kfsh).'

¢ ‘For instance, Khorastén (the plain of Khorasan).’

® ¢Two bhAthras long on every side’ (Comm.) A hithra is
about an English mile.

¢ That is to say, specimens of each species.

" The last three words are d&raf Aeydueva of doubtful meaning.
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27 (70). ¢ Thither thou shalt bring the seeds of
men and women, of the greatest, best, and finest
on this earth?; thither thou shalt bring the seeds of
every kind of cattle, of the greatest, best, and finest
on this earth. _

28 (74). ¢ Thither thou shalt bring the seeds of
every kind of tree, of the highest of size and sweetest
of odour on this earth #; thither thou shalt bring the
seeds of every kind of fruit, the best of savour and
sweetest of odour®. All those seeds shalt thou bring,
two of every kind, to be kept inexhaustible there, so
long as those men shall stay in the Vara.

29 (80). ‘ There shall be no humpbacked, none
bulged forward there; no impotent, no lunatic; no
one malicious, no liar; no one spiteful, none jealous;
no one with decayed tooth, no leprous to be pent
up*, nor any of the brands wherewith Angra Mainyu
stamps the bodies of mortals %.

30 (87). ‘In the largest part of the place thou
shalt make nine streets, six in the middle part, three
in the smallest. To the streets of the largest part
thou shalt bring a thousand seeds of men and
women ; to the streets of the middle part, six hun-

! The best specimens of mankind, to be the origin of the more
perfect races of the latter days.

* ¢The highest of size, like the cypress and the plane-tree; the
sweetest of odour, like the rose and the jessamine’ (Comm.)

* <The best of savour, like the date; the sweetest of odour, like
the citron’ (Comm.)

¢ ¢ A man, afflicted with leprosy, is not allowed to enter a town and
mix with the other Persians’ (Herod. I, 138 ; he was supposed to
have sinned against the sun). Ctesias has a tale of how Megabyzes
escaped his enemies by simulating leprosy.

® In order that the new mankind may be exempt from all moral
and physical deformities.

(4] c
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dred; to the streets of the smallest part, three
hundred !, That Vara thou shalt seal up with thy
golden seal, and thou shalt make a door, and a
window self-shining within.’

31 (93). Then Yima said within himself: ‘ How
shall I manage to make that Vara which Ahura
Mazda has commanded me to make?’

And Ahura Mazda said unto Yima: ‘O fair
Yima, son of Vivanghat! Crush the earth with
a stamp of thy heel, and then knead it with thy
hands, as the potter does when kneading the potter’s
clay .’

[32. And Yima did as Ahura Mazda wished;
he crushed the earth with a stamp of his heel, he
kneaded it with his hands, as the potter does when
kneading the potter’s clay?®.]

33 (97). And Yima made a Vara, long as a riding-
ground on every side of the square. There he
brought the seé‘l's of sheep and oxen, of men, of
dogs, of birds, and of red blazing fires. . He made
a Vara, long as a riding-ground on every side of
the square, to be an abode for men; a Vara, long as
a riding-ground on every side of the square, for
oxen and sheep.

34 (101). There he made waters flow in a bed
a héthra long; there he settled birds, on the green
that never fades, with food that never fails. There

! This division of the Var into three quarters very likely answers
the distinction of the three classes.

% In the Shih Nimah Gamshid teaches the Divs to make and
knead clay ‘by mixing the earth with water;’ and they build
palaces at his bidding. It was his renown, both as a wise king
and a great builder, that caused the Musulmans to identify him
with Solomon.

* From the Vendidid S4da.
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he established dwelling-places, consisting of a house
with a balcony, a courtyard, and a gallery.

35 (106). There he brought the seeds of men and
women, of the greatest, best, and finest on this
earth ; there he brought the seeds of every kind of
cattle, of the greatest, best, and finest on this earth.

36 (110). There he brought the seeds of every
kind of tree, of the highest of size and sweetest of
odour on this earth ; there he brought the seeds of
every kind of fruit, the best of savour and sweetest
of odour. All those seeds he brought, two of every
kind, to be kept inexhaustible there, so long as
those men shall stay in the Vara.

37 (116). And there were no humpbacked, none
bulged forward there; no impotent, no lunatic; no
one malicious, no liar; no one spiteful, none jealous;
no one with decayed tooth, no leprous to be pent
up, nor any of the brands wherewith Angra Mainyu
stamps the bodies of mortals.

38 (123). In the largest part of the place he made
nine streets, six in the middle part, three in the
smallest. To the streets of the largest part he
brought a thousand seeds of men and women; to
the streets of the middle part, six hundred; to the
streets of the smallest part, three hundred. That
Vara he sealed up with the golden ring, and he
made a door, and a window self-shining within.

39 (129). O Maker of the material world, thou
Holy One! What are the lights that give light in
the Vara which Yima made ?

40 (131). Ahura Mazda answered: ‘There are
uncreated lights and created lights’. The one |

! The endless light, which is eternal, and artificial lights. The
Commentary has here the following Zend quotation: ¢ The un-

"C2



20

VENDIDAD.
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Holy One! Who are the Lord and the Master

there ?
Ahura Mazda answered : ‘ Urvatad-nara?!, O Zara-
thustra! and thyself, Zarathustra.’

Farcarp III.

The Earth.

¢ Les Guebres,’ says Chardin (ed. LangRs, VIII, 358), ¢ regardent
I'agriculture, non seulement comme une profession belle et innocente,
mais aussi comme méritoire et noble, et ils croient que cest la
premitre de toutes les vocations, celle pour quoi le Dieu souverain
et les dieux inférieurs, comme ils parlent, ont le plus de complaisance
et qu’ils recompensent le plus largement. Cette opinion, tournée .
en créance parmi eux, fait qu'ils se portent naturellement 2 travailler
A la terre et qu'ils s’y exercent le plus: leurs prétres leur enseignent
que la plus vertueuse activité est d’engendrer des enfants (cf. Farg.
IV, 47) et apres de cultiver une terre qui serait en friche (cf. infra,
§ 4), de planter un arbre soit fruitier, soit autre.’

The classical writers (Xenophon, Oeconomica, IV, 4 seq.;
Polybius, X, 28, quoted § 4, note) express themselves to the same
effect, and their testimony has been lately corroborated, in a most
unexpected way, by a Greek inscription ?, emanating from no less
an authority than King Darius himself, who congratulates his
satrap in Asia Minor, Gadates, ‘ for working well the King’s earth
and transplanting in lower Asia the fruits of the country beyond

! Zarathustra had three sons during his lifetime, Isad-véstra,
Hyvare-#ithra, and Urvatad-nara, who were respectively the fathers
and chiefs of the three classes, priests, warriors, and husbandmen.
Urvatad-nara, as a husbandman, was chosen to be the ahu er
temporal Lord of the Var, on account of the Var being under-
ground. Zarathustra, as a heavenly priest, was, by right, the ratu
or Spiritual Lord in Airyana Vaég6, where he founded the Religion
by a sacrifice (Bund. XXXIII and Introd. III, 15).

* Discovered at Deremendjik, near Magnesia, on the Maeander:
by Cousin and Deschamps (Bulletin de Correspondance hellénique,
XIII, 529).
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Euphrates (6r¢ mjv éuiy écmoveis yijv, Tols wépav Ebgpdrov kapmods éml
1d rdre s "Adias pépn xaradureior).

The third Fargard may serve as a Commentary to those texts.
The principal subject is, as the Dinkard has it:

What comforts most the Genius of the Earth (§§ 1-6)?

What discomforts most the Genius of the Earth (§§ 7-11)?

What rejoices the Earth most (§§ 12-35)?
In each of these three developments a series of five objects is con-
sidered. Series I and 1I, though expressed in symmetrical terms,
do not answer one another: there is greater symmetry, as to the
ideas, between the second series and the third. Series I and II
are a dry enumeration. The third series contains two interesting
digressions, one on the funeral laws (§§ 14-21), and the other on
the sanctity of husbandry (§§ 24-33).

The Fargard ends with a development forbidding the burial of
the dead (§§ 36-42): it is a sort of commentary to § 8.

The subject of this chapter has become a commonplace topic
with the Parsis, who have treated it more or less antithetically in
the Mainy6-i-khard (chaps. V and VI) and in the Ravdets (Gr.
Rav. pp. 434-437)-

L

1. O Maker of the material world, thou Holy
One! Which is the first place where the Earth!
feels most happy ?

Ahura Mazda answered : ‘It is the place whereon
one of the faithful steps forward, O Spitama Zara-
thustra! with the log in his hand 2, the Baresma?® in
his hand, the milk * in his hand, the mortar ¢ in his

! «The Genius of the Earth’ (Comm.)

* The wood for the fire altar.

® The Baresma (now called barsom) is a bundle of sacred
twigs which the priest holds in his hand while reciting the
prayers. (See Farg. XIX, 18 seq. and notes.)

* The so-called giv or givim, one of the elements of the
Haoma sacrifice.

® The Hivana or mortar used in crushing the Haoma or
Hém.
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hand, lifting up his voice in good accord with reli-
gion, and beseeching Mithra?, the lord of the roll-
ing country-side, and Rdma AvAstra3’

2, 3 (6-10). O Maker of the material world, thou
Holy One! Which is the second place where the
Earth feels most happy ?

Ahura Mazda answered: ‘Itis the place whereon
one of the faithful erects a house with a priest
within 3, with cattle, with a wife, with children, and
good herds within; and wherein afterwards the
cattle continue to thrive, virtue to thrive 4, fodder to
thrive, the dog to thrive, the wife to thrive, the
child to thrive, the fire to thrive, and every blessing
of life to thrive.’

4 (11). O Maker of the material world, thou
Holy One! Which is the third place where the
Earth feels most happy?

Ahura Mazda answered : ‘It is the place where
one of the faithful sows most corn, grass, and fruit,
O Spitama Zarathustra! where he waters ground
that is dry, or drains ground that is too wet®.’

! Mithra, the Persian Apollo, sometimes like him identified with
the Sun, is invoked here as making the earth fertile. ¢ Why do not
you worship the Sun? asked king Yazdgard the Christians. Is he
not the god who lights up with his rays all the world, and through
whose warmth the food of men and cattle grows ripe?’ (Elisaeus.)

* The god that gives food its savour: he is an acolyte to
Mithra.

3 With the domestic chaplain (the Panthakf).

¢ By the performance of worship.

% Under the Achaemanian kings countrymen who brought water
to places naturally dry received the usufruct of the ground for five
generations (Polybius, X, 28). But for those underground canals
(called Kanéts), which bring water from the mountains all through
the Iranian desert, Persia would starve.
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5(15). O Maker of the material world, thou
Holy One! Which is the fourth place where the
Earth feels most happy ?

Ahura Mazda answered: ‘It is the place where
there is most increase of flocks and herds.’

6 (18). O Maker of the material world, thou
Holy One! Which is the fifth place where the
Earth feels most happy ?

Ahura Mazda answered: ‘It is the place where
flocks and herds yield most dung.’

II.

7 (21). O Maker of the material world, thou
Holy One! Which is the first place where the
Earth feels sorest grief?

Ahura Mazda answered : ‘It is the neck of Are-
z@ira !, whereon the hosts of fiends rush forth from
the burrow of the Drug?’

8 (25). O Maker of the material world, thou
Holy One! Which is the second place where the
Earth feels sorest grief? '

Ahura Mazda answered : ‘It is the place wherein
most corpses of dogs and of men lie.buried 3’

! The neck of Arezira (Arezfirah& griva) is ‘a mount at the
gate of hell, whence the demons rush forth’ (Bund. XII, 8;
Dé4distin XXXIII, 5); it is also called *the head of Arezfira’
(Farg. XIX, 45), or ‘the back of Arezra’ (Bund. XII, 2).
Arezira was a fiend, son of Ahriman, who was killed by the first
man, Gaymard (Mainy8-i-khard XXVII, 15). The mount named
from him lies in the North (which is the seat of the demons): it
seems to belong to the Alborz chain, like the Daméivand (Bund.
XII, 8), where Azi Dahika was bound (Farg. I, 18, notes).

* Hell, the Drug being assimilated to a burrowing Khrafstra.
Cf. Farg. VII, 24.

3 It is declared in the good religion, that, when they conceal
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9 (28). O Maker of the material world, thou
Holy One! Which is the third place where the
Earth feels sorest grief?

Ahura Mazda answered:: ‘It is the place whereon
stand most of those Dakhmas on which the corpses
of men are deposited .’

10 (31). O Maker of the material world, thou
Holy One! Which is the fourth place where the
Earth feels sorest grief ?

Ahura Mazda answered : ‘It is the place wherein
are most burrows of the creatures of Angra
Mainyu 2’

11 (34). O Maker of the material world, thou
Holy One! Which is the fifth place where the
Earth feels sorest grief ?

Ahura Mazda answered : ‘It is the place whereon

a corpse beneath the ground, Spendirmad, the archangel, shudders ;
it is just as severe as a serpent or scorpion would be to any one in
a sleeping-garment, and it is also just like that to the ground.
When thou makest a corpse beneath the ground as it were
apparent, thou makest the ground liberated from that affliction’
(Saddar XXXIII, tr. by West, in the Sacred Books of the East,
XXIV)., Cf.Vd. VI, 51; VII, 4s.

! With regard to Dakhmas, see Farg. VI, 45. ¢ Nor is the
Earth happy at that place whereon stands a Dakhma with corpses
upon it ; for that patch of ground will never be clean again till the
day of resurrection’ (Gr. Rav. 435, 437). Although the erection
of Dakhmas is enjoined by the law, yet the Dakhma in itself is as
unclean as any spot on the earth can be, since it is always in
contact with the dead (cf. Farg. VII, 55). The impurity which
would otherwise be scattered over the whole world, is thus brought
together to one and the same spot. Yet even that spot, in spite of
the Ravéet, is not to lie defiled for ever, as every fifty years the
Dakbmas ought to be pulled down, so that their sites may be
restored to their natural purity (see Farg. VII, 49 seq. and this
Farg. § 13).

* ¢Where there are most Khrafstras’ (noxious animals).
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the wife and children of one of the faithful!, O
Spitama Zarathustra! are driven along the way of
captivity, the dry, the dusty way, and lift up a voice
of wailing.’

I1L

12 (38). O Maker of the material world, thou
"Holy One! Who is the first that rejoices the
Earth with greatest joy?

Ahura Mazda answered: ‘It is he who digs out
of it most corpses of dogs and men 2’

13 (41). O Maker of the material world, thou
Holy One! Who is the second that rejoices the
Earth with greatest joy ?

Ahura Mazda answered: ‘It is he who pulls
down most of those Dakhmas on which the corpses
of men are deposited 3.’

14 (44). Let no man alone by himself* carry
a corpse®. If a man alone by himself carry a corpse,

! Killed by an enemy.

* This joy answers the second grief of the earth (§ 8; cf. note).
There is no counterpart given to the first grief (§ 7), because, as the
Commentary naively expresses it, ‘it is not possible now so to dig out
hell,’ which will be done at the end of the world (Bund. XXX, 32).

 This answers the third grief (§ 9; cf. note).

¢ No ceremony in general can be performed by one man alone.
Two Mobeds are wanted to perform the Vendid4id service, two
priests for the Barashn@im, two persons for the Sag-did (Anquetil,
II, 584 n.) It is never good that the faithful should be alone, as
the fiend is always lurking about, ready to take advantage of any
moment of inattention. If the faithful be alone, there is no one to
make up for any negligence and to prevent mischief arising from it.
Never is the danger greater than in the present case, when the
fiend is close at hand, and in direct contact with the faithful.

¢ A corpse from which the Nasu has not been expelled by the
Sag-dfd ceremony (described Vd. VIII, 14-23).
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the Nasu! rushes upon him, to defile him, from the
nose of the dead, from the eye, from the tongue,
from the jaws, from the sexual organs, from the
hinder parts. This Drug Nasu falls upon him,
[stains him] even to the end of the nails, and he is
unclean, thenceforth, for ever and ever.

15 (49). O Maker of the material world, thou
Holy One! What shall be the place of that man
who has carried a corpse [alone]??

Ahura Mazda answered: ‘It shall be the place
on this earth wherein is least water and fewest
plants, whereof the ground is the cleanest and the
driest and the least passed through by flocks and
herds, by the fire of Ahura Mazda, by the conse-
crated bundles of Baresma, and by the faithful 8’

16 (55). O Maker of the material world, thou
Holy One! How far from the fire? How far from
the water? How far from the consecrated bundles
of Baresma? How far from the faithful ?

17 (57). Ahura Mazda answered : ‘ Thirty paces*
from the fire, thirty paces from the water, thirty
paces from the consecrated bundles of Baresma,
three paces from the faithful.

! The word Nasu has two meanings : it means either the corpse
(nasdi), or the corpse-demon (the Drug Nasu, that is to say the
demon who takes possession of the dead body and makes his
presence felt by the decomposition of the body and infection).

* He cannot purify himself like the Nasi-sldr (Vd. VIII, 13).
¢He who carries a man, knowing that the man is dead and that
the Sag-did has not been performed, commits a sin worthy of
death (margarz4n)’ As the absence of Sag-did makes the in-
fection worse, it is the same crime as if a man were to introduce
a plague into the country.

3 To avoid any contact of that man with pure beings.

¢ A pace (g4ma) is as much as three feet (pidha; Vd. IX, 8).
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18, 19 (58-63). ‘There, on that place, shall the
worshippers of Mazda erect an enclosure!, and
therein shall they establish him with food, therein
shall they establish him with clothes, with the
coarsest food and with the most worn-out clothes.
That food he shall live on, those clothes he shall
wear, and thus shall they let him live, until he has
grown to the age of a Hana, or of a Zaurura, or of
a Pairista-khshudra &,

20, 21 (64-71). ‘And when he has grown to the
age of a Hana, or of a Zaurura?, or of a Pairista-
khshudra, then the worshippers of Mazda shall
order a man strong, vigorous, and skilful 4, to cut the
head off his neck?, in his enclosure on the top of
the mountain : and they shall deliver his corpse unto
the greediest of the corpse-eating creatures made by
the beneficent Spirit, unto the vultures, with these
words : “ The man here has repented of all his evil
thoughts, words, and deeds. If he has committed
any other evil deed, it is remitted by his repentance®:
if he has committed no other evil deed, he is absolved
by his repentance, for ever and ever.”’

1 The Armest-g4h, the place for the unclean; see Introd. V, 15.

* Hana means, literally, ‘an old man;’ Zaurura, ‘a man
broken down by age;’ Pairista-khshudra, ‘one whose seed is
dried up. These words have acquired the technical meanings of
“fifty, sixty, and seventy years old.’ '

* When he is near his death. The carrier alone (8vak-bar),
being margarzin (see p. 27, n. z), ought to have been put to death
at once. The rigour of theory was abated in practice and delayed
to the moment when the guilty man was to have paid to nature the
debt due to religion.

¢ ¢Trained to operations of that sort’ (Comm.) ; a headsman.

* Perhaps : ‘to flay him alive and cut off his head.” Cf. Farg. IX,
49, text and note.

¢ By the performance of the Patet.
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22 (72). O Maker of the material world, thou
Holy One! Who is the third that rejoices the
Earth with greatest joy?

Ahura Mazda answered: ‘It is he who fills up
most burrows of the creatures of Angra Mainyu!.

23 (75). O Maker of the material world, thou
Holy One! Who is the fourth that rejoices the
Earth with greatest joy ?

Ahura Mazda answered : ‘It is he who sows most
corn, grass, and fruit, O Spitama Zarathustra! who
waters ground that is dry, or drains ground that is
too wet?

24 (79). ‘ Unhappy is the land that has long lain
unsown with the seed of the sower and wants
a good husbandman, like a well-shapen maiden who
has long gone childless and wants a good husband.

25 (84). ‘He who would till the earth, O Spitama
Zarathustra! with the left arm and the right, with
the right arm and the left, unto him will she bring
forth plenty of fruit: even as it were a lover sleep-
ing with his bride on her bed; the bride will bring
forth children, the earth will bring forth plenty of
fruit s,

26, 27 (87-90). ‘He who would till the earth,
O Spitama Zarathustra! with the left arm and the
right, with the right arm and the left, unto him thus
says the Earth: “ O thou man! who dost till me
with the left arm and the right, with the right arm
and the left, here shall I ever go on bearing, bring-

! This joy answers the fourth grief of the earth (§ 10).

* This is identical with § 4, which is developed in the following
clauses (§§ 24-34).

* The text has: ‘she brings either a son or plenty of fruit,’ she
being either the woman or the earth.
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ing forth all manner of food, bringing corn first to
thee 1.”

28, 29 (91-95). ‘He who does not till the earth,
O Spitama Zarathustra! with the left arm and the
right, with the right arm and the left, unto him thus
says the Earth: “O thou man! who dost not till
me with the left arm and the right, with the right
arm and the left, ever shalt thou stand at the door
of the stranger, among those who beg for bread;
the refuse and the crumbs of the bread are brought
unto thee %, brought by those who have profusion of
wealth.”’

30 (96). O Maker of the material world, thou
Holy One! What is the food that fills the Religion
of Mazda??

Ahura Mazda answered : ‘It is sowing corn again
and again, O Spitama Zarathustra !

31 (99). ‘He who sows corn, sows righteousness :
he makes the Religion of Mazda walk, he suckles
the Religion of Mazda ; as well as he could do with
a hundred man’s feet, with a thousand woman’s
breasts ¢, with ten thousand sacrificial formulas ®.

32 (105). ‘ When barley was created, the Daévas

! ¢ When something good grows up, it will grow up for thee
first’ (Comm.) Perhaps: ‘bringing to thee profusion of corn’
(“ some say, she will bring to thee 15 for 10;’ Comm.)

* ¢They take for themselves what is good and send to thee
what is bad’ (Comm.)

* Literally, ¢ What is the stomach of the law ?’

¢ ¢ He makes the Religion of Mazda as fat as a child could be
made by means of a hundred feet, that is to say, of fifty servants
walking to rock him ; of a thousand breasts, that is, of five hundred
nurses ' (Comm.)

® With the recitation of 10,000 Yénghé h4tdm, that is to say, as
if one had performed for his weal as many sacrifices as contain
10,000 Yénghé hitim.
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started up’; when it grew?, then fainted the Daévas’
hearts; when the knots came 3, the Daévas groaned;
when the ear came, the Daévas flew away*. In that
house the Daévas stay, wherein wheat perishes?,
It is as though red hot iron were turned about in
their throats, when there is plenty of corn®,

33 (111). ‘Thenlet people learn by heart this holy
saying : “ No one who does not eat, has strength to
do heavy works of holiness?, strength to do works
of husbandry, strength to beget children. By eating
every material creature lives, by not eating it dies
away.”’

34 (116). O Maker of the material world, thou
Holy One! Who is'the fifth that rejoices the
Earth with greatest joy?

Ahura Mazda answered: ‘[It is he who kindly
and piously gives® to one of the faithful who tills
the earth,] O Spitama Zarathustra !

35 (118). ‘He who would not kindly and piously
give to one of the faithful who tills the earth, O
Spitama Zarathustra! Spenta Armaiti® will throw
him down into darkness, down into the world of woe,
the world of hell, down into the deep abyss 0.’

: John Barleycorn got up again,

And sore surpris’d them all.
* Doubtful. : 8 Doubtful.

¢ The general meaning of the sentence is how the Dévs are
broken down ¢by the growing, the increasing, and the ripening of
the corn’ (Dinkard, L. 1. § 10).

* Doubtful. ¢ Doubtful.

7 ¢ Like the performance of the dvizda h8m4st’ (the longest
and most cumbersome of all Zoroastrian ceremonies).

* The Ash8-d4d oralms. The bracketed clause is from the
Vendidid Sida.

* The Genius of the Earth offended.

3 Conjectural translation, -



32 VENDIDAD.

IV.

36 (122). O Maker of the material world, thou
Holy One! If a man shall bury in the earth either
the corpse of a dog or the corpse of a man, and if
he shall not disinter it within half a year, what is
the penalty that he shall pay ?

Ahura Mazda answered: ‘Five hundred stripes
with the Aspahé-astra?’, five hundred stripes with
the Sraoshé-£arana ')’

37 (126). O Maker of the material world, thou
Holy One! If a man shall bury in the earth either
the corpse of a dog or the ¢orpse of a man, and if
he shall not disinter it within a year, what is the
penalty that he shall pay ?

Ahura Mazda answered: ‘A thousand stripes
with the Aspahé-astra, a thousand stripes with the
Sraoshé-4arana.’

38 (130). O Maker of the material world, thou
Holy One! If a man shall bury in the earth either
the corpse of a dog or the corpse of a man, and if
he shall not disinter it within the second year, what
is the penalty for it? What is the atonement for
it? What is the cleansing from it ?

39 (135). Ahura Mazda’ answered: ‘For that
deed there is nothing that can pay, nothing that can
atone, nothing that can cleanse from it; it is a
trespass for which there is no atonement, for ever
and ever.’

40 (137). When is it so?

‘It is so, if the sinner be a professor of the

1 See Introduction.
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Religion of Mazda, or one who has been taught
in itt

‘But if he be not a professor of the Religion of
Mazda, nor one who has been taught in it 2, then his
sin is taken from him, if he makes confession of the
Religion "of Mazda and resolves never to commit
again such forbidden deeds 3.

41 (142). ‘The Religion of Mazda indeed, O
Spitama Zarathustra! takes away from him who
makes confession of it the bonds of his sin*; it takes
away (the sin of) breach of trust?; it takes away (the
sin of) murdering one of the faithful®; it takes away
(the sin of) burying a corpse?; it takes away (the
sin of) deeds for which there is no atonement; it
takes away the worst sin of usury?; it takes away
any sin that may be sinned.

1 A born Zoroastrian or a catechist : in both cases, he must have
known that he was committing sin.

* He did not know that he was committing sin.

* He makes Patet and says to himself, ‘I will never henceforth
sin again’ (Comm.)

¢ If not knowingly committed ; see § 40 and the following notes.

® Doubtful. From the Commentary it appears that draosha
must have meant a different sort of robbery: ¢ He knows that it is
forbidden to steal, but he fancies that robbing the rich to give to the
poor is a pious deed ’ (Comm.)

¢ Or better, ‘a Mazdean,’” but one who has committed a capital
crime ; ‘he knows thatit is allowed to kill the margarz4n, but he
does not know that it is not allowed to do so without an order
from the judge.” Cf. VIII, 74 note.

7 ¢ He knows that it is forbidden to bury a corpse; but he fancies
that if one manages so that dogs or foxes may not take it to the fire
and to the water, he behaves piously ’ (Comm.)—He fancies that the
prohibition of burying the dead is meant only for the protection of
the fire and the water, not of the earth herself.

¢ Or, possibly, ‘the sin of usury.” ‘He knows that it is lawful

(4] D
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42 (149). ‘In the same way the Religion of
Mazda, O Spitama Zarathustra! cleanses the faith-
ful from every evil thought, word, and deed, as
a swift-rushing mighty wind cleanses the plain®.

‘So let all the deeds he doeth be henceforth good,
O Zarathustra! a full atonement for his sin is
effected by means of the Religion of Mazda.’

Farcarp IV,

Contracts and Outrages.

This Fargard is the only one in the Vendidid that deals strictly
with legal objects.

Ia. Classification of the contracts according to the value of their
object (§ 2).—A contract is cancelled by paying the amount of the
contract higher by one degree (§§ 3-4).

Religious responsibility of the family for the breach of a contract
by one of its members (§§ 5-10).

Punishment of the Mihir-Drug (one who breaks a contract),
(§§ 11-16).

ITa. Definition of the outrages known as gerepta (threatening
attitude), avaoirista (assault), aredus (blows), (§ 17).

Penalties for menaces (§§ 18-21); for assaults (§§ 22-25); for
blows (§§ 26-29); for wounds (§§ 30-33); for wounds causing
blood to flow (§§ 34-36); for broken bones (§§ 37-39); for man-
slaughter (§§ 40-43).

III a. Contract of charity to co-religionists (§§ 44—45).

IV a. Heinousness of false oath (§ 46).

III b. Dignityof wealth; of marriage; of physical weal(§§ 47-49 a).

IV b. Heinousness of false oath. Ordeal (§§ 49 b-55).

Part of this Fargard has been made unduly obscure by the trans-
position of § 46, wrongly inserted between the clause on charity
(§§ 44—45) and the corresponding development on the dignity of
material goods. This transposition is found in all known manu-
scripts and belonged to the older text from which they are derived.

to take high interest, but he does not know that it is not lawful to
do so from the faithful’ (Comm.)
! ¢From chaff’ (Comm.)

-~
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L.

1. He that does not restore a loan to the man
who lent it, steals the thing and robs the man!. This
he doeth every day, every night, as long as he keep
in his house his neighbour’s property, as though it
were his own 2,

Ia.

2 (4). O Maker of the material world, thou Holy
One! How many in number are thy contracts, O
Ahura Mazda ?

Ahura Mazda answered: ‘ They are six in num-
ber, O holy Zarathustra®. The first is the word-
contract ; the second is the hand-contract®; the
third is the contract to the amount of a sheep®; the

1 ¢He is a thief when he takes with a view not to restore ; he is .
a robber when, being asked to restore, he answers, I will not’
(Comm.)

* Every moment that he holds it unlawfully, he steals it anew.
¢ The basest thing with Persians is to lie ; the next to it is to be in
debt, for this reason among many others, that he who is so, must
needs sink to lying at last’ (Herod. I, 183). The debtor in ques-
tion is of course the debtor of bad faith, ¢ he who says to a man,
Give me this, I will restore it to thee at the proper time, and he
says to himself, I will not restore it’ (Comm.)

3 At first view it seems as if the classification were twofold, the
contracts being defined in the first two clauses by their mode of
being entered into, and in the last four by their amount. Yet it
. appears from the following clauses that even the word-contract and
the hand-contract are indicative of a certain amount, which, however,
the commentators did not, or were unable to, determine.

¢ The word-contract may be a contract of which the object are
words : the contract of jAdangd8i (ukhdhé -vakah), by which one
offers to speak and intervene for some one’s benefit, or the contract
between master and pupil (for teaching the sacred texts).

* The contract for hiring labour (?).

¢ ¢Viz. to the amount of 3 istfrs [in weight],’ (Comm.) An
istir (oramp) is as much as 4 dirhems (3paxpi).

D2
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fourth is the contract to the amount of an ox !; the
fifth is the contract to the amount of a man 2; the
sixth is the contract to the amount of a field 3, a field
in good land, a fruitful one, in good bearing ¢’

3 (13). The word-contract is fulfilled by words of
mouth.

It is cancelled by the hand-contract; he shall give
as damages the amount of the hand-contract.

4 (16). The hand-contract is cancelled by the
sheep-contract ; he shall give as damages the amount
of the sheep-contract.

The sheep-contract is cancelled by the ox-con-
tract; he shall give as damages the amount of the
ox-contract.

The ox-contract is cancelled by the man-contract;
he shall give as damages the amount of the man-
contract.

The man-contract is cancelled by the field-con-
tract; he shall give as damages the amount of the
field-contract.

5 (24). O Maker of the material world, thou Holy
One! If a man break the word-contract, how many
are involved in his sin®?

! ¢To the amount of 12 istfrs (=48 dirhems),” (Comm.)

* ¢To the amount of 500 dirhems’ The exact translation
would be rather, ¢ The contract to the amount of a human being’
(promise of marriage).

¢ ¢Upwards of 500 istfrs.

¢ A sort of gloss added to define more accurately the value of
the object, and to indicate that it is greater than that of the pre-
ceding one.

8 Literally, how much is involved? The joint responsibility of
the family was a principle in the Persian law : ¢ Leges apud eos
impendio formidatae, et abominandae aliae, per quas ob noxam
unius omnis propinquitas perit’ (Am. Marcellinus XXIII, 6).
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Ahura Mazda answered: ‘His sin makes his
Nab4nazdistas! answerable for three hundred
(years) ®/

6 (26). O Maker of the material world, thou Holy
One! Ifa man break the hand-contract, how many
are involved in his sin ?

Ahura Mazda answered: ‘His sin makes his
Nab&nazdistas answerable for six hundred (years) 2.’

7 (28). O Maker of the material world, thou Holy
One! If a man break the sheep—contract how many
are involved in his sin ?

Ahura Mazda answered : ‘ His sin makes his Na-
bénazdistas answerable for seven hundred (years)*’

8 (30). O Maker of the material world, thou Holy
One! If a man break the ox-contract, how many
are involved in his sin ?

Ahura Mazda answered : ¢ His sin makes his Na-
bénazdistas answerable for eight hundred (years) .’

! The next of kin to the ninth degree.

* See § 11. This passage seems to have puzzled tradition.
The Commentary says, ¢ How long, how many years, has one to
fear for the breach of a word-contract ?—the Nab#nazdistas have to
fear for three hundred years;’ but it does not explain farther the
nature of that fear ; it only tries to reduce the circle of that liability
to narrower limits: ¢ only the son born after the breach is liable for
it ; the righteous are not liable for it; when the father dies, the son,
if righteous, has nothing to fear from it.” And finally, the Raviets
leave the kinsmen wholly aside; the penalty falling entirely upon
the real offender, and the number denoting only the duration of his
punishment in hell : ¢He who breaks a word-contract, his soul shall
abide for three hundred years in hell’ (Gr. Rav. 94).

3 See § 12. “His soul shall abide for six hundred years in hell’
(Gr. Rav. L. 1)

¢ See § 13. ‘His soul shall abide for seven hundred years in
hell’ (Gr. Rav. 1. 1)

. % See § 14. *His soul shall abide for eight hundred years in hell.’
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9 (32). O Maker of the material world, thou Holy
One! Ifa man break the man-contract, how many
are involved in his sin ?

Ahura Mazda answered : ‘ His sin makes his Na-
banazdistas answerable for nine hundred (years)®’

10 (34). O Maker of the material world, thou
Holy One! Ifa man break the field-contract, how
many are involved in his sin?

Ahura Mazda answered : ‘ His sin makes his Na-
bénazdistas answerable for a thousand (years) 2.’

11 (36). O Maker of the material world, thou
Holy One! If a man break the word-contract,
what is the penalty that he shall pay?

Ahura Mazda answered : ‘ Three hundred stripes
with the Aspahé-astra, three hundred stripes with
the Sraoshd-£arana 3.’

12 (39). O Maker of the material world, thou
Holy One! If a man break the hand-contract, what
is the penalty that he shall pay ?

Ahura Mazda answered: ‘Six hundred stripes
with the Aspahé-astra, six hundred stripes with the
Sraoshé-Zarana 4/

13 (42). O Maker of the material world, thou
Holy One! If a man break the sheep-contract,
what is the penalty that he shall pay?

Ahura Mazda answered : ‘ Seven hundred stripes
with the Aspahé-astra, seven hundred stripes with
the Sraoshé-£arana 8.

! See § 15. His soul shall abide for nine hundred years in
hell.’

* See § 16. °His soul shall abide for a thousand years in hell.’

3 One tanifihr and a half, that is 1800 dirhems. See Introd.

* Three taniffhrs, or 3600 dirhems.

8 Three tanifGhrs and a half, or 4200 dirhems.
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14 (45). O Maker of the material world, thou
Holy One! If a man break the ox-contract, what
is the penalty that he shall pay?

Ahura Mazda answered: ¢ Eight hundred stripes
with the Aspahé-astra, eight hundred stripes with
the Sraoshd-faranal’

15 (48). O Maker of the material world, thou
Holy One! If a man break the man-contract, what
is the penalty that he shall pay ?

Ahura Mazda answered : ‘ Nine hundred stripes
with the Aspahé-astra, nine hundred stripes with
the Sraosh6-4arana 2.’

16 (51). O Maker of the material world, thou
Holy One! If a man break the field-contract, what
is the penalty that he shall pay?

Ahura Mazda answered: ‘A thousand stripes’
with the Aspahé-astra, a thousand stripes with the
Sraoshé-4arana 8/’ X

ITa.

17 (54). If a man rise up with a weapon in his

hand, it is an Agerepta 4, If he brandish it, it is

! Four taniflhrs, or 4800 dirhems.

? Four tanifthrs and a half, or 5400 dirhems.

3 Five tanifthrs, or 6000 dirhems.

¢ In this paragraph are defined the first three of the eight out-
rages with which the rest of the Fargard deals. Only these three
are defined, because they are designated by technical terms. We
subjoin the definitions of them found in a Sanskrit translation of
a Patet (Paris, Bibl. Nat. f. B. 5, 154), in which their etymological
meanings are better preserved than in the Zend definition itself : —

Agerepta, ‘ seizing,’ is when a man seizes a weapon with a view
to smite another.

Avaoirista, ‘brandishing,’ is when a man brandishes a weapon
with a view to smite another.

Aredus is when a man actually smites another with a weapon,
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an Avaoirista. If he actually smite a man with
malicious aforethought, it is an Aredus. Upon the
fifth Aredus! he becomes a Peshétanu?®

18 (58). O Maker of the material world, thou
Holy One! He that committeth an Agerepta, what
penalty shall he pay ?

Ahura Mazda answered: ‘Five stripes with
the Aspahé-astra, five stripes with the Sraosho-
Aarana;

‘On the second Agerepta, ten stripes with
the Aspahé-astra, ten stripes with the Sraoshé-
Aarana ;

¢ On the third, fifteen stripes with the Aspahé-astra,
fifteen stripes with the Sraoshé-£arana.

19 (63). ‘On the fourth, thirty stripes with the
‘Aspahé-astra, thirty stripes with the Sraoshé-£Zarana ;

‘On the fifth, fifty stripes with the Aspahé-astra,
fifty stripes with the Sraoshd-£arana;

* On the sixth, sixty stripes with the Aspahé-astra,
sixty stripes with the Sraoshé-£arana ;

‘On the seventh, ninety stripes with the Aspahé-
astra, ninety stripes with the Sraoshé-£arana.’

20 (67). If a man commit an Agerepta for the
eighth time, without having atoned for the preced-
ing 3, what penalty shall he pay?

Ahura Mazda answered: ‘ He is a Peshétanu:
two hundred stripes with the Aspahé-astra, two hun-
dred stripes with the Sraoshé-£arana.’

but without wounding him, or inflicts a wound which is healed
within three days.

! Viz. on the sixth commission of it, as appears from § 28.

* He shall receive two hundred stripes, or shall pay 1200 dirhems
(see Introd.)

* Literally, ¢ without having undone the preceding.’
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21 (70). If a man commit an Agerepta, and refuse
to atone for it 2, what penalty shall he pay ?

Ahura Mazda answered: ‘He is a Peshétanu:
two hundred stripes with the Aspahé-astra, two hun-
dred stripes with the Sraoshé-£arana.’

22 (73). O Maker of the material world, thou
Holy One! If a man commit an Avaoirista, what
penalty shall he pay ?

Ahura Mazda answered: ‘Ten stripes with the
Aspahé-astra, ten stripes with the Sraoshé-4arana ;

* On the second Avaoirista, fifteen stripes with the
Aspahé-astra, fifteen stripes with the Sraoshd-£arana.

23 (75). ‘On the third, thirty stripes with the
Aspahé-astra, thirty stripes with the Sraoshd-4arana ;

‘On the fourth, fifty stripes with the Aspahé-astra,
fifty stripes with the Sraoshd-£arana ;

‘On the fifth, seventy stripes with the Aspahé-
astra, seventy stripes with the Sraoshé-£arana ;

‘On the sixth, ninety stripes with the Aspahé-
astra, ninety stripes with the Sraoshé-4arana.’

24 (76). O Maker of the material world, thou
Holy One! If a man commit an Avaoirista for the
seventh time, without having atoned for the pre-
ceding, what penalty shall he pay?

Ahura Mazda answered: ‘He is a Peshétanu:
two hundred stripes with the Aspahé-astra, two
hundred stripes with the Sraoshé-£arana.’

25 (77). O Maker of the material world, thou
Holy One! If a man commit an Avaoirista, and
refuse to atone for it, what penalty shall he pay?

' Even though the Agerepta has been committed for the first
time,

* Literally, ‘and does not undo it.” If he does not offer himself
to bear the penalty, and does not perform the Patet (see Introd.)
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Ahura Mazda answered: ‘He is a Peshétanu:
two hundred stripes with the Aspahé-astra, two
hundred stripes with the Sraosh8-4arana.’

26 (79). O Maker of the material world, thou
Holy One! If a man commit an Aredus, what
penalty shall he pay?

Ahura Mazda answered : ‘ Fifteen stripes with the
Aspahé-astra, fifteen stripes with the Sraoshd-£Zarana.

27 (81). ‘On the second Aredus, thirty stripes
with the Aspahé-astra, thirty stripes with the
Sraoshé-4arana ;

‘On the third, fifty stripes with the Aspahé-astra,
fifty stripes with the Sraoshé-£arana ;

*On the fourth, seventy stripes with the Aspahé-
astra, seventy stripes with the Sraoshé-£arana ;

‘On the fifth, ninety stripes with the Aspahé-
astra, ninety stripes with the Sraoshé-£arana.’

28. O Maker of the material world, thou Holy
One! If a man commit an Aredus for the sixth
time, without having atoned for the preceding, what
penalty shall he pay?

Ahura Mazda answered: ‘He is a Peshétanu:
two hundred stripes with the Aspahé-astra, two
hundred stripes with the Sraoshé-£arana.’

29 (82). O Maker of the material world, thou
Holy One! If a man commit an Aredus, and re-
fuse to atone for it, what penalty shall he pay?

Ahura Mazda answered: ‘He is a Peshétanu:
two hundred stripes with the Aspahé-astra, two
hundred stripes with the Sraoshd-arana.’

30 (85). O Maker of the material world, thou
Holy One! If a man smite another and hurt him
sorely, what is the penalty that he shall pay?

31 (87). Ahura Mazda answered : ¢ Thirty stripes
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with the Aspahé-astra, thirty stripes with the
Sraoshé-£arana ;

“The second time, fifty stripes with the Aspahé-
astra, fifty stripes with the Sraoshé-4arana ;

‘ The third time, seventy stripes with the Aspahé-
astra, seventy stripes with the Sraoshé-£arana ;

‘ The fourth time, ninety stripes with the Aspahé-
astra, ninety stripes with the Sraoshé-£arana.’

32 (89). If a man commit that deed for the fifth
time, without having atoned for the preceding, what
is the penalty that he shall pay?

Ahura Mazda answered: ‘He is a Peshétanu:
two hundred stripes with the Aspahé-astra, two
hundred stripes with the Sraoshé-Zarana.’

33 (90). If a man commit that deed and refuse to
atone for it, what is the penalty that he shall pay?

Ahura Mazda answered: ‘He is a Peshétanu:
two hundred stripes with the Aspahé-astra, two
hundred stripes with the Sraoshé-Zarana’

34 (93). O Maker of the material world, thou
Holy One! If a man smite another so that the
blood come, what is the penalty that he shall pay?

Ahura Mazda answered: ‘ Fifty stripes with the
Aspahé-astra, fifty stripes with the Sraoshé-4arana ;

*The second time, seventy stripes with the Aspahé-
astra, seventy stripes with the Sraoshd-£arana ;

‘The third time, ninety stripes with the Aspahé-
astra, ninety stripes with the Sraoshé-4arana.’

35-(95). If he commit that deed for the fourth
time, without having atoned for the preceding, what
is the penalty that he shall pay?

Ahura Mazda answered: ‘He is a Peshétanu:
two hundred stripes with the Aspahé-astra, two
hundred stripes with the Sraoshé-Zarana.’
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36 (96). O Maker of the material world, thou
Holy One! If a man smite another so that the
blood come, and if he refuse to atone for it, what is
the penalty that he shall pay?

Ahura Mazda answered: ‘He is a Peshétanu:
two hundred stripes with the Aspahé-astra, two
hundred stripes with the Sraoshé-Zarana.

37 (99). O Maker of the material world, thou
Holy One! If a man smite aneother so that he
break a bone, what is the penalty that he shall pay?

Ahura Mazda answered: ‘Seventy stripes with
the Aspahé-astra, seventy stripes with the Sraoshé-
#arana ; '

* The second time, ninety stripes with the Aspahé-
astra, ninety stripes with the Sraoshé6-4arana.’

38 (102). If he commit that deed for the third
time, without having atoned for the preceding, what
is the penalty that he shall pay?

Ahura Mazda answered: ‘He is a Peshétanu:
two hundred stripes with the Aspahé-astra, two
hundred stripes with the Sraoshd-£arana.’

39 (104). O Maker of the material world, thou
Holy One! If a man smite another so that he
break a bone, and if he refuse to atone for it, what
is the penalty that he shall pay?

Ahura Mazda answered: ‘He is a Peshétanu:
two hundred stripes with the Aspahé-astra, two
hundred stripes with the Sraoshé-%arana.’

40 (106). O Maker of the material world, thou
Holy One! If a man smite another so that he
give up the ghost, what is the penalty that he shall
pay?

Ahura Mazda answered : ‘Ninety stripes with the
Aspahé-astra, ninety stripes with the Sraosh6-£arana.’
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41 (109). If he commit that deed again, without
having atoned for the preceding, what is the penalty
that he shall pay?

Ahura Mazda answered: ‘ He is a Peshétanu:
two hundred stripes with the Aspahé-astra, two
hundred stripes with the Sraoshd-Zarana.’

42 (112). O Maker of the material world, thou
Holy One! If a man smite another so that he
give up the ghost, and if he refuse to atone for it,
what is the penalty that he shall pay?

Ahura Mazda answered: ‘He is a Peshétanu:
two hundred stripes with the Aspahé-astra, two
hundred stripes with the Sraoshé-£arana.’

43 (115). And they shall thenceforth in their
doings walk after the way of holiness, after the
word of holiness, after the ordinance of holiness.

IITa.

44 (118). If men of the same faith, either friends
or brothers, come to an agreement together, that
one may obtain from the other, either goods? or
a wife?3, or knowledge*, let him who desires goods

! We return here to contracts; the logical place of §§ 44—45
would be after § 16.

* The analysis of the Vendidid in the Dinkard has here : ‘a proof
that one professes the Religion well is to grant bountifully to the
brethren in the faith any benefit they may ask for.’

3 Woman is an object of contract, like cattle or fields: she is
disposed of by contracts of the fifth sort, being more valuable than
cattle and less so than fields. She is sold by her father or her
guardian, often from the cradle. ‘Instances are not wanting of the
betrothal of a boy of three years of age to a girl of two’ (see
Dosabhoy Framjee's work on The Parsees, p. 77; cf. ‘A Bill to
Define and Amend the Law relating to Succession, Inheritance,
Marriage, &c.,” Bombay, 1864).

4 On the holiness of the contract between pupil and teacher, see
Yt X, 116. Cf. above, p. 35, n. 4.
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have them delivered to him; let him who desires
a wife receive and wed her; let him who desires
knowledge be taught the holy word,

45 (123). during the first part of the day and the
last, during the first part of the night and the last,
that his mind may be increased in intelligence and
wax strong in holiness. So shall he sit up, in devo-
tion and prayers, that he may be increased in in-
telligence : he shall rest during the middle part of
the day, during the middle part of the night?, and
thus shall he continue until he can say all the words
which former Aéthrapaitis 2 have said.

IVa.

46 (128). Before the boiling water publicly pre-
pared®, O Spitama Zarathustra! let no one make
bold to deny having received [from his neighbour]
the ox or the garment in his possession.

ITIb.

47 (130)% Verily I say it unto thee, O Spitama
Zarathustra! the man who has a wife is far above
him who lives in continence®; he who keeps a
house is far above him who has none; he who has

! He sleeps *the third part of the day and the third part of the
night” (Yasna LXII, s).

* A teaching priest (Parsi Hé&rbad).

3 This clause is intended against false oaths taken in the so-called
Var-ordeal (see § g4 n.) It ought to be placed before § 49 bis,
where the penalty for a false oath is given.

¢ §§ 4749 are a sort of commentary to the beginning of § 44.

® What king Yazdgard found most offensive in Christianity was
“that the Christians praise death and despise life, set no value upon
fecundity and extol sterility, so that if their disciples would listen to
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children is far above the childless man!; he who
has riches is far above him who has none.

48 (134). And of two men, he who fills himself
with meat receives in him Vohu Mané 2 much better
than he who does not do so?; the latter is all but
dead; the former is above him by the worth of an
Asperena 4, by the worth of a sheep, by the worth of
an ox, by the worth of a man 5.

49 (137). This man can strive against the onsets
of Astd-vidhétu®; he can strive against the well-
darted arrow; he can strive against the winter

them, they would no longer have any intercourse with women and
the world would end”’ (Elisaeus).

! ¢‘In Persia there are prizes given by the king to those who
have most children” (Herod. I, 136). ¢He who has no child, the
bridge (of Paradise) shall be barred to him. The first question the
angels there will ask him is, whether he has left in this world a sub-
stitute for himself ; if the answer be, No, they will pass by and he will
stay at the head of the bridge, full of grief and sorrow’ (Saddar 18;
Hyde 19). The primitive meaning of this belief is explained by
Brahmanical doctrine; the man without a son falls into hell, because
there is nobody to pay him the family worship.

* Vohu Mand is at the same time the god of good thoughts and
the god of cattle.

3 ¢There are people who strive to pass a day without eating,
and who abstain from any meat; we strive too and abstain, namely,
from any sin in deed, thought, or word: . . . in other religions, they
fast from bread; in ours, we fast from sin’ (Saddar 83).—¢ The
Zoroastrians have no fasting at all. He who fasts commits a sin,
and must, by way of expiation, give food to a number of poor
people’ (Albirfini, Chronology, p. 217).

¢ A dirhem.

8 Or: ‘is worth an Asperena, worth a sheep, worth an ox, worth
a man,’ which means, according to the Commentary : * deserves the
gift of an Asperena, of a sheep’s value, an ox’s value, a man’s
value.’

¢ Ast8-vidhdtu, the demon of death (Farg. V, 8). The man who
eats well has greater vitality.
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fiend, with thinnest garment on; he can strive
against the wicked tyrant and smite him on the
head; he can strive against the ungodly fasting
Ashemaogha?,

IVb.

49 (bis). On the very first time when that deed?
has been done, without waiting until it is done
again,

50 (143). down there® the pain for that deed
shall be as hard as any in this world: even as if
one should cut off the limbs from his perishable
body with knives of brass, or still worse;

51 (146). down there the pain for that deed shall
be as hard as any in this world: even as if one
should nail ¢ his perishable body with nails of brass,
or still worse ;

52 (149). down there the pain for that deed shall
be as hard as any in this world: even as if one
should by force throw his perishable body headlong
down a precipice a hundred times the height of
a man, or still worse;

53 (152). down there the pain for that deed shall
be as hard as any in this world: even as if one
should by force impale® his perishable body, or
still worse.

54 (154). Down there the pain for his deed shall
be as hard as any in this world : to wit, the deed of

! The Commentary has: ‘like Mazdak, son of Bimdit,’ the
communistic heresiarch who flourished under Kobid (488-531)
and was put to death under Noshirvan.

3 The taking of a false oath. Cf. § 46. 3 In hell.

¢ Doubtful. & Doubtful.
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a man, who, knowingly lying, confronts the brim-
stoned, golden’, truth-knowing water with an appeal
unto Rashnu? and a lie unto Mithra 3,

55 (156). O Maker of the material world, thou
Holy One! He who, knowingly lying, confronts
the brimstoned, golden, truth-knowing water with
an appeal unto Rashnu and a lie unto Mithra, what
is the penalty that he shall pay*?

Ahura Mazda answered: ‘Seven hundred stripes
with the Aspahé-astra, seven hundred stripes with
the Sraoshé-£arana.

Farcarp V.

This chapter and the following ones, to the end of the twelfth,
deal chiefly with uncleanness arising from the dead, and with the
means of removing it from men and things.

The subjects treated in this Fargard are as follows:—

1(1-7). If a man defile the fire or the earth with dead matter
(Nasu), involuntarily or unconsciously, it is no sin.

I1 (8-9). Water and fire do not Kkill.

1II (x0-14). Disposal of the dead during winter when it is not
possible to take them to the Dakhma.

IV (15-20). Why Ahura, while forbidding man to defile water,
sends water from the heavens down to the Dakhmas, covered with
corpses. How he purifies that water.

! The water before which the oath is taken contains some incense,
brimstone, and one danak of molten gold (Gr. Rav. ror).

* The god of truth (Yt. XII). The formula is as follows: ‘ Be-
fore the Amshaspand Bahman, before the Amshaspand Ardibehesht,
here lighted up ... &c., I swear that I have nothing of what is
thine, N. son of N., neither gold, nor silver, nor brass, nor clothes,
nor any of the things created by Ormazd’ (l. 1. 96). Cf.above, § 46.

3 Heis a Mithra-drug, ¢ one who lies to Mithra.’

4 In this world.

(4] E
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V (21-26). On the excellence of purity and of the law that
shows how to recover purity, when lost.

VI (27-38). On the defiling power of the Nasu being greater or
less, according to the greater or less dignity of the being that dies.

VII (39-44). On the management of sacrificial implements de-
filed with Nasu.

VIII (45-62). On the treatment of a woman who has been
delivered of a still-born child; and what is to be done with her
clothes.

Ia.

1. There dies a man in the depths of the vale:
a bird takes flight from the top of the mountain
down into the depths of the vale, and it feeds on
the corpse of the dead man there: then, up it flies
from the depths of the vale to the top of the
mountain : it flies to some one of the trees there,
of the hard-wooded or the soft-wooded, and upon
that tree it vomits and deposits dung.

2 (7). Now, lo! here is a man coming up from
the depths of the vale to the top of the mountain ;
he comes to the tree whereon the bird is sitting;
from that tree he intends to take wood for the fire.
He fells the tree, he hews the tree, he 'splits it into
logs, and then he lights it in the fire, the son of
Ahura Mazda. What is the penalty that he shall
pay?!?

3 (11). Ahura Mazda answered : ‘ There is no sin
upon a man for any Nasu that has been brought by
dogs, by birds, by wolves, by winds, or by flies.

4 (12). ‘For were there sin upon a man for any
Nasu that might have been brought by dogs, by

! For defiling the fire by bringing dead matter into it (see Farg.
VII, 25 seq.) contrarily to the rule, ‘Put ye only proper and
well-examined fuel (in the fire)” For the purification of unclean
wood, see Farg. VII, 28 seq.
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birds, by wolves, by winds, or by flies, how soon all
this material world of mine would be only one
Peshdtanu?, bent on the destruction of righteous-
ness, and whose soul will cry and wail?! so
numberless are the beings that die upon the face
of the earth.’

I'b.

5 (15). O Maker of the material world, thou Holy
One! Here is a man watering a corn-field. The
water streams down the field; it streams again; it
streams a third time; and the fourth time, a dog,
a fox, or a wolf carries some Nasu into the bed of
the stream: what is the penalty that the man shall
pay®?

6 (19). Ahura Mazda answered : ‘ There is no sin
upon a man for any Nasu that has been brought by
dogs, by birds, by wolves, by winds, or by flies.

7 (20). ‘For were there sin upon a man for any
Nasu that might have been brought by dogs, by
birds, by wolves, by winds, or by flies, how soon all
this material world of mine would be only one
Peshétanu, bent on the destruction of righteousness,
and whose soul will cry and wail! so numberless are
the beings that die upon the face of the earth.’

! ¢People guilty of death’ (Comm.) Cf. Yasna LIII, g b.

8 After their death, ‘ When the soul, crying and beaten off, is
driven far away from Paradise’ (Comm.) This is imitated from
the Géthas (Yasna XLVI, 11¢; LI, 13b; cf. Vd. XIII, 8-9).

® For defiling the earth and the water: ¢If a man wants to irri-
gate a field, he must first look after the water-channel, whether
there is dead matter in it or not..... If the water, unknown to
him, comes upon a corpse, there is no sin upon him. If he
has not looked after the rivulet and the stream, he is unclean’
(Saddar 75).

E2
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ITa.

8 (23). O Maker of the material world, thou Holy
One! Does water kill??

Ahura Mazda answered: ‘Water kills no man:
Asté-vidhétu binds him, and, thus bound? Vayu?
carries him off; and the flood takes him up?* the
flood takes him down?, the flood throws him ashore;
then birds feed upon him. When he goes away?, it
is by the will of Fate he goes.’

IIb.

9 (29). O Maker of the material world, thou Holy
One! Does fire kill ?

Ahura Mazda answered: ‘Fire kills no man:
Astd-vidhotu binds him, and, thus bound, Vayu
carries him off; and the fire burns up life and
limb. When he goes away, it is by the will of
Fate he goes.’

! Water and fire belong to the holy part of the world, and come
from God: how then is it that they kill? ‘Let a Gueber light
a sacred fire for a hundred years, if he once fall into it, he shall be
burnt” Even the Mobeds, if we may trust Elisaeus, complained
that the fire would burn them without regard for their piety, when
to adore it they came too near (Vartan’s War, p. 211 of the French
translation by 'Abbé Garabed). The answer was that it is not
the fire nor the water that kills, but the demon of Death and Fate.
¢ Nothing whatever that I created in the world, said Ormazd, does
harm to man; it is the bad Néi (read V4i) that kills the man’ (Gr.
Rav. 124).

* ¢ Asti-vahit is the bad VAi who seizes the life (of man): when
his hand strokes him, it is lethargy; when he casts his shadow
upon him, it is fever; when he looks in his eyes, he destroys life
and it is called Death’ (Bund. XXVIII, 35). Cf. Farg. IV, 49;
XIX, 29.

2 “The bad Vii’ (Comm.) V4i (Vayu) being the Genius of
Destiny, good or evil.

¢ To the surface. ® To the bottom. ¢ When he departs.
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I11.

10 (34). O Maker of the material world, thou
Holy One! If the summer is past and the winter
has come, what shall the worshippers of Mazda do!?

Ahura Mazda answered: ‘In every house, in
every borough, they shall raise three rooms for
the dead ®’

11 (37). O Maker of the material world, thou
Holy One! How large shall be those rooms for
the dead?

Ahura Mazda answered: ‘Large enough not to
strike the skull of the man, if he? should stand
erect, or his feet or his hands stretched out: such
shall be, according to the law, the rooms for the
dead.

12 (41). ‘And they shall let the lifeless body lie
there, for two nights, or for three nights, or a
month long, until the birds begin to fly* the plants
to grow, the hidden floods® to flow, and the wind to
dry up the earthe.

! In case a man dies during the snowy season, while it is
difficult or impossible to take the corpse to the Dakhma, which
usually stands far from inhabited places. The same case is treated
again in Farg. VIII, 4 seq.

* One for men, another for women, a third for children. As
not every house is considerable or rich enough to have these three
accommodations, there will be a common Z4d-marg for the village.
The Z4d-marg is a small mud house where the corpse is laid, to
lie there till it can be taken to the Dakhma (Anquetil, Zend-Avesta
11, 583). The Z&d-marg is still used in Persia, and in the Gugarati
provinces (where it is called Nasi-khéina, ‘house for corpses’).
In Bombay they use the simpler and more economical method
given in Farg. VIII, 8.

3 ¢Being in life’ (Comm.) ¢ To come back.

8 They were hidden under the earth.

¢ ¢Until the winter is past’ (Comm.)
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13 (44). ‘And as soon as the birds begin to fly,
the plants to grow, the hidden floods to flow, and
the wind to dry up the earth, then the worshippers
of Mazda shall lay down the dead (on the Dakhma),
his eyes towards the sun.

14 (46). ‘If the worshippers of Mazda have not,

within a year, laid down the dead (on the Dakhma),
~ his eyes towards the sun, thou shalt prescribe for
that trespass the same penalty as for the murder of
one of the faithful!; until the corpse has been rained
on, until the Dakhma has been rained on, until the
unclean remains have been rained on, until the
birds have eaten up the corpse’

IV.

15 (49). O Maker of the material world, thou
Holy One! Is it true that thou, Ahura Mazda,
seizest the waters from the sea Vouru-kasha ? with
the wind and the clouds ?

- 16 (51). That thou, Ahura Mazda, takest them
down to the corpses®? that thou, Ahura Mazda,
takest them down to the Dakhmas? that thou,
Ahura Mazda, takest them down to the unclean
remains ? that thou, Ahura Mazda, takest them
down to the bones? and that then thou, Ahura
Mazda, makest them flow back unseen? that thou,
Ahura Mazda, makest them flow back to the sea
Paitika 4?

1 See Farg. I1I, 41, note ; cf. below, §§ 21-26.

* Vouru-kasha or Frikh-kart, the Ocean, wherefrom all
waters come and whereto they return (Farg. XXI, 4).

8 Zoroaster wonders that Ormazd fears so little to infringe
his own laws by defiling waters with the dead. In a Raviet, he
asks him bluntly why he forbids men to take corpses to the water,

while he himself sends rain to the Dakhmas (Gr. Rav. 125).
* The sea where waters are purified before going back to their
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17 (53). Ahura Mazda answered: ‘It is even so
as thou hast said, O righteous Zarathustra! I,
Ahura Mazda, seize the waters from the sea Vouru-
kasha with the wind and the clouds.

18 (55). ‘I, Ahura Mazda, take them to the
corpses; I, Ahura Mazda, take them down to the
Dakhmas; I, Ahura Mazda, take them down to the
unclean remains; I, Ahura Mazda, take them down
to the bones; then I, Ahura Mazda, make them
flow back unseen; I, Ahura Mazda, make them
flow back to the sea Pitika.

19 (56). ‘The waters stand there boiling, boiling
up in the heart of the sea Puitika, and, when
cleansed there, they run back again from the sea
Pgitika to the sea Vouru-kasha, towards the well-
watered tree!, whereon grow the seeds of my
plants of every kind by hundreds, by thousands, by
hundreds of thousands.

20 (60). ‘ Those plants, I, Ahura Mazda, rain
down upon the earth?, to bring food to the faithful,
and fodder to the beneficent cow; to bring food to

gathering place, the sea Vouru-kasha (see § 19). ¢ All the thickness,
salt, and impurity of the sea Pfitik wishes to go to the Frikh-kart
sea; but a mighty high wind, blowing from the Var Satvés, drives
it away: whatever is clean and movable passes to the Frikh-kart
sea, and the rest (the unclean element) flows back to the Pitik’
(Bund. XIII, 10).

! The tree of all seeds (Harvisptokhm), which grows in the
middle of the sea Vouru-kasha; the seeds of all plants are on it.
There is a godlike bird, the Sinamru, sitting on that tree; when-
ever he flies off the tree, there grow out of it a thousand boughs;
whenever he alights on it, there break a thousand boughs, the seeds
of which are scattered about, and rained down on the earth by
Tistar (Tistrya), the rain-god (Yt. XII, 17; Minokhired LXII, 37
seq.; Bundahis XXVII; cf. Farg. XX, 4 seq.)
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my people that they may live on it, and fodder to
the beneficent cow.’

V.

21 (63). ‘This? is the best, this is the fairest of
all things, even as thou hast said, O pure [Zara-
thustra]!’

With these words the holy Ahura Mazda rejoiced
the holy Zarathustra?: ‘ Purity is for man, next to
life, the greatest good?, that purity, O Zarathustra,
that is in the Religion of Mazda for him who
cleanses his own self with good thoughts, words,
and deeds*’

22 (68). O Maker of the material world, thou
Holy One! This Law, this fiend-destroying Law
of Zarathustra® by what greatness, goodness, and
fairness is it great, good, and fair above all other
utterances ? ,

23 (69). Ahura Mazda answered: ‘As much
above all other floods as is the sea Vouru-kasha,
so much above all other utterances in greatness,
goodness, and fairness is this Law, this fiend-
destroying Law of Zarathustra.

24 (71). ‘As much as a great stream flows swifter
than a slender rivulet, so much above all other
utterances in greatness, goodness, and fairness is
this Law, this fiend-destroying Law of Zarathustra.

! The cleansing, the purification.

% ¢When Zoroaster saw that man is able to escape sin by per-
forming good works, he was filled with joy’ (Comm.)

3 Quotation from the Githas (Yasna XLVIII, 5 c).

¢ That is to say, ‘Who performs the rites of cleansing according
to the prescriptions of the law.’

® The Law (D4tem), that part of the religious system of
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¢As high as the great tree! stands above the
small plants it overshadows, so high above all other
utterances in greatness, goodness, and fairness is
this Law, this fiend-destroying Law of Zarathustra.

25 (73). ‘As high as heaven is above the earth
that it compasses around, so high above all other
utterances is this Law, this fiend-destroying Law of
Mazda.

‘[Therefore], he will apply to the Ratu?, he will
apply to the Sraosh4-varez 3; whether for a draona-
service* that should have been undertaken® and has
not been undertaken ¢; or for a draona that should
have been offered up and has not been offered up;
or for a draona that should have been entrusted
and has not been entrusted ”.

which the Vendiddd is the specimen, and the object of which is
the purification of man.

! “The royal cypress above small herbs’ (Comm.)

* ¢To take the rule’ (Comm.), which probably means, ‘to know
what sort of penance he must undergo;’ as, when a man has
sinned with the tongue or with the hand, the Dastur (or Ratu) must
prescribe for him the expiation that the sin requires. The Ratu is
the chief priest, the spiritual head of the community.

* ¢ To weep for his crime’ (Comm.), which may mean, ¢ to recite
to him the Patet, or, to receive at his hand the proper number of
stripes.” The Sraoshi-varez is the priest that superintends the
sacrifice. He receives the confession of the guilty man and very
likely wields the Sraoshé-4arana.

¢ The Sr8sh-darfin, a service in honour of any of the angels,
or of deceased persons, in which small cakes, called draona, are
consecrated in their names, and then given to those present to eat.

® When it ought not to be.

¢ When it ought to be.

7 The meaning of the sentence is not certain. The Com-
mentary has: ¢ Whether he has thought what he ought not to
have thought, or has not thought what he ought to have thought;
whether he has said what he ought not to have said, or has not
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26 (81). ‘The Ratu has power to remit him one-
third of his penalty!: if he has committed any other
evil deed, it is remitted by his repentance; if he has
committed no other evil deed, he is absolved by his
repentance for ever and ever?’

VI.

27 (82). O Maker' of the material world, thou
Holy One! If there be a number of men resting
in the same place, on the same carpet, on the same
pillows, be there two men near one another, or five,
or fifty, or a hundred, close by one another; and of
those people one happens to die; how many of
them does the Drug Nasu?® envelope with corrup-
tion, infection, and pollution ?

28 (86). Ahura Mazda answered: ‘If the dead
one be a priest, the Drug Nasu rushes forth?,
O Spitama Zarathustra! she goes as far as the
eleventh and defiles the ten®

said what he ought to have said; whether he has done what he ought
not to have done, or has not done what he ought to have done.’

! When the Ratu remits one-third of the sin, God remits the
whole of it (Saddar 2z9).

* Cf. Farg. I1I, 41.

 Nasu (véxvs) designates both the corpse and the corpse-demon
(the Drug that produces the corruption and infection of the dead
body).

¢ In opposition to the case when the dead one is an Ashe-
maogha (§ 35), as no Nasu issues then.

® Literally, ‘If she goes as far as the eleventh, she defiles the
tenth, That is to say, she stops at the eleventh and defiles the
next ten. In the Ravdets, the Avesta distinctions are lost, and
the defiling power of the Nasu is the same, whatever may have
been the rank of the dead: ¢If there be a number of people sleep-
ing in the same place, and if one of them happen to die, all those
around him, in any direction, as far as the eleventh, become unclean
if they have been in contact with one another’ (Gr. Rav. 470).
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‘If the dead one be a warrior, the Drug Nasu
rushes forth, O Spitama Zarathustra! she goes as
far as the tenth and defiles the nine.

‘If the dead one be a husbandman, the Drug
Nasu rushes forth, O Spitama Zarathustra! she
goes as far as the ninth and defiles the eight.

29 (92). ‘If it be a shepherd’s dog, the Drug
Nasu rushes forth, O Spitama Zarathustra! she
goes as far as the eighth and defiles the seven.

‘If it be a house-dog, the Drug Nasu rushes
forth, O Spitama Zarathustra! she goes as far as
the seventh and defiles the six.

30 (96). ‘If it be a Vohunazga dog!, the Drug
Nasu rushes forth, O Spitama Zarathustra! she
goes as far as the sixth and defiles the five.

‘If it be a Tauruna dog ?, the Drug Nasu rushes
forth, O Spitama Zarathustra! she goes as far as
the fifth and defiles the four.

31 (100). ‘If it be a porcupine dog, the Drug
Nasu rushes forth, O Spitama Zarathustra! she
goes as far as the fourth and defiles the three.

‘If it be a Gazu dog? the Drug Nasu rushes
forth, O Spitama Zarathustra! she goes as far as
the third and defiles the two.

32 (104). ‘If it be an Aiwizu dog, the Drug
Nasu rushes forth, O Spitama Zarathustra! she
goes as far as the second and defiles the next.

¢ If it be a Vizu dog, the Drug Nasu rushes forth,
O Spitama Zarathustra! she goes as far as the next,
she defiles the next.’

! A dog without a master (see Farg. XIII, 19).

* A hunting-dog.

3 This name and the two following, Aiwizu and Vizu, are left
untranslated in the Pahlavi translation.
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33 (108). O Maker of the material world, thou
Holy One! If it be a weasel?!, how many of the
creatures of the good spirit does it directly defile,
how many does it indirectly defile ?

34 (110). Ahura Mazda answered: ‘A weasel
does neither directly nor indirectly defile any of the
creatures of the good spirit, but him who smites
and kills it; to him the uncleanness clings for ever
and ever?’ .

35 (113)% O Maker of the material world, thou
Holy One! If the dead one be such a wicked, two-
footed ruffian, as an ungodly Ashemaogha*, how
many of the creatures of the good spirit does he
directly defile, how many does he indirectly defile ?

36 (115). Ahura Mazda answered: ‘No more
than a frog does whose venom is dried up, and that
‘has been dead more than a year®. Whilst alive,
indeed, O Spitama Zarathustra! such a wicked, two-
legged ruffian as an ungodly Ashemaogha, directly
defiles the creatures of the good spirit, and indi-
rectly defiles them.

37 (119). “Whilst alive he smites the water®;
whilst alive he blows out the fire”; whilst alive he

! A weasel. The weasel is one of the creatures of Ahura, for ‘it
has been created to fight against the serpent garza and the other
khrafstras that live in holes’ (Bund. XIX, 27).

* Not that the unclean one cannot be cleansed, but that his un-
cleanness does not pass from him to another.

3 §§ 35-38; cf. Farg. XII, 21-24.

¢ Ashemaogha, a heretic.

8 The frog is a creature of Ahriman’s, and one of the most
hateful. Cf. Farg. XIV, 5.

¢ By defiling it (a capital crime ; see Farg. VII, 235).

7 He extinguishes the Bahrim fire (a capital crime; cf. Farg.
VII, 25).
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carries off the cow?; whilst alive he smites the
faithful man with a deadly blow, that parts the soul
from the body?; not so will he do when dead.

38(120). ‘Whilst alive, indeed, O Spitama Zara-
thustra! such a wicked, two-legged ruffian as an un-
godly Ashemaogha robs the faithful man of the full
possession of his food, of his clothing, of his wood,
of his bed, of his vessels®; not so will he do when
dead*’

VII.

39 (122). O Maker of the material world, thou
Holy One! When into our houses here below we
have brought the fire, the Baresma, the cups, the
Haoma, and the mortar?, O holy Ahura Mazda! if
it come to pass that either a dog or a man dies
there, what shall the worshippers of Mazda do?

40 (125). Ahura Mazda answered: ‘Out of the
house, O Spitama Zarathustra! shall they take
the fire, the Baresma, the cups, the Haoma, and the
mortar ; they shall take the dead one out to the
proper place ® whereto, according to the law, corpses
must be brought, to be devoured there.’

41 (128). O Maker of the material world, thou
Holy One! When shall they bring back the fire
into the house wherein the man has died ?

! As a cattle-lifter. ? As an assassin.

3 By defiling them, he deprives the faithful of their use.

¢ ¢ When a wicked man dies, the Drug who was with him during his
lifetime, seizes him and drags him down to Ahriman; therefore,
his body, as the Drug is no longer with it, becomes pure. On the
contrary, when it is a righteous man that dies, the Amshéspands
take his soul to Ormazd and the Drug settles in the house of the
body and makes it impure’ (Gujastak Abalish).

¢ In order to perform a sacrifice. ¢ The Dakhma.
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42 (129). Ahura Mazda answered : ‘ They shall
wait for nine nights in winter, for a month in sum-
mer?, and then they shall bring back the fire to
the house wherein the man has died.

43 (131). O Maker of the material world, thou
Holy One! And if they shall bring back the fire
to the house wherein the man has died, within the
nine nights, or within the month, what penalty
shall they pay?

44(134). Ahura Mazda answered ‘ They shall be
Peshétanus: two hundred stripes with the Aspahé-
astra, two hundred stripes with the Sraoshd-£arana.’

VIIIL

45(135)2 O Maker of the material world, thou
Holy One! If in the house of a worshipper of
Mazda there be a woman with child, and if being a
month gone, or two, or three, or four, or five, or six,
or seven, or eight, or nine, or teh months gone?3, she
bring forth a still-born child, what shall the wor-
shippers of Mazda do?

46 (139). Ahura Mazda answered : ‘ The place in
that Mazdean house whereof the ground is the
cleanest and the driest, and the least passed through
by flocks and herds, by the fire of Ahura Mazda,
by the consecrated bundles of Baresma, and by the
faithful ;'—

47 (143). O Maker of the material world, thou
Holy One! How far from the fire? How far from

! Corruption being worse in summer.

* §§ 45~-54="Farg. VII, 60-69.

8 The pregnancy, without lasting more than nine calendar
months (g times 30 days), generally extends along ten months on
the calendar (for instance from January 10 to October 10).
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the water? How far from the consecrated bundles
of Baresma? How far from the faithful ?

48 (144). Ahura Mazda answered : ‘ Thirty paces
from the fire; thirty paces from the water; thirty
paces from the consecrated bundles of Baresma;
three paces from the faithful ! ;—

49 (145). ‘On that place shall the worshippers of
Mazda erect an enclosure? and therein shall they
establish her with food, therein shall they establish
her with clothes.’

50 (147). O Maker of the material world, thou
Holy One! What is the food that the woman shall
first take?

51 (148). Ahura Mazda answered: ‘GOméz?
mixed with ashes, three draughts of it, or six,
or nine, to send down the Dakhma within her
womb %

52 (151). ‘Afterwards she may drink boiling®
milk of mares, cows, sheep, or goats, with pap or
without pap®; she may take cooked milk without

! The carrier alone is kept thirty feet from the faithful (Farg. III,
18), as he is cut off from the community : his food is not brought
to him, he has a store prepared for him. The woman, when
armést, is only temporarily isolated; she stays in the house and
her food is brought to her all but from hand to hand (Farg.
XVI, 6).

* The place for the man or woman in state of uncleanness, or
Armést-gih,

® Urine of the ox: the so-called Nirang-din; cf. Farg. VIII,
37; XIX, 21, ‘Three cups, or six, or nine, according to her
strength’ (Asp.)

¢ Her womb is a Dakhma, as it contained a dead body.—These
nine draughts of g6méz mixed with ashes are like an interior
Barashnfim, as the Barashnfim consists of nine successive purifica-
tions with géméz and dust.

® Doubtful. ¢ Doubtful.
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water, meal without water, and wine without
water 1’

53 (154). O Maker of the material world, thou
Holy One! How long shall she remain so? How
long shall she live thus on milk, meal, and wine ?

54 (155). Ahura Mazda answered : ‘ Three nights
long shall she remain so; three nights long shall she
live thus on milk, meal, and wine. Then, when
three nights have passed, she shall wash her body,
she shall wash her clothes, with géméz and water,
by the nine holes ?, and thus shall she be clean.’

55 (157). O Maker of the material world, thou
Holy One! How long shall she remain so? How
long, after the three nights have gone, shall she sit
confined, and live separated from the rest of the
worshippers of Mazda, as to her seat, her food, and
her clothing ?

56 (158). Ahura Mazda answered: ‘ Nine nights
long shall she remain so: nine nights long, after the
three nights have gone, shall she sit confined, and
live separated from the rest of the worshippers of
Mazda, as to her seat, her food, and her clothing.
Then, when the nine nights have gone, she shall
wash her body, and cleanse her clothes with géméz
and water?’

! ¢The water would be defiled ;’ cf. Farg. V1I, 70 seq.

* She shall perform the nine nights’ Barashn@im, for the
details of which see Farg. IX. That Barashnim is taken forty
days after the delivery.

3 ¢If a woman brings forth a still-born child, after a pregnancy
of one month to ten months, the first food she shall take is nirang
(=gbméz) . .. fire and ashes; and she is not allowed until the
fourth day to take water or salt, or any food that is cooked with
water or salt: on the fourth day they give her nirang, that she
may cleanse herself and wash her clothes with it, and she is not
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57 (160). O Maker of the material world, thou
Holy One! Can those clothes, when once washed
and cleansed, ever be used either by a Zaotar, or by
a Héavanan, or by an Atare-vakhsha, or by a Fra-
baretar, or by an Abered, or by an Asnatar, or by
a Rathwiskar, or by a Sraoshi-varez?, or by any
priest, warrior, or husbandman 2?

58 (162). Ahura Mazda answered: ‘Never can
those clothes, even when washed and cleansed, be
used either by a Zaotar, or by a H4vanan, or by an
Atare-vakhsha, or by a Frabaretar, or by an Abered,
or by an Asnatar, or by a Rathwiskar, or by a
Sraoshé-varez, or by any priest, warrior, or husband-
man.

59 (164). ‘But if there be in a Mazdean house a
woman who is in her sickness, or a man who has
become unfit for work 4, and who must sit in the
place of infirmity?, those clothes shall serve for their

allowed to wash herself and her clothes with water until the forty-
first day’ (Gr. Rav. 568).

! §§ 57-62=Farg. VII, 17-22.

? These are the names of the different priests who were engaged
in the sacrifices. The Hévanan strains the Haoma; the Atare-
vakhsha kindles the fire; the Frabaretar brings to the Zaotar all
that he needs; the Abered brings the water; the Asnatar washes
and strains the Haoma; the Rathwiskar mixes the Haoma and
the milk ; the Zaotar chants the hymns and says the prayers; the
Sraosh4-varez superintends the sacrifice. Nowadays there are only
two priests, the Zaotar (Z(tf) and the Rathwiskar (Raspf), the latter
performing all the accessory services formerly performed by several
priests. Cf, Nirangistin, § 71 sq.

* In short, by any of the faithful, when in state of purity.

4 An Armést; literally, ‘an infirm person,” that is to say, one
who is unclean, during the time of his uncleanness (Farg. IX,
33 seq.), when all work is forbidden to him.

8 The Armé&st-gih, the place of seclusion of the Armést.

(4] F
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coverfngs and for their sheets?, until they can with-
draw their hands for prayer?2,

60 (168). ‘ Ahura Mazda, indeed, does not allow
us to waste anything of value that we may have, not
even so much as an Asperena’s * weight of thread,
not even so much as a maid lets fall in spinning.

61 (171). ‘ Whosoever throws any clothing on a
dead body*, even so much as a maid lets fall in
spinning, is not a pious man whilst alive, nor shall
he, when dead, have a place in Paradise.

62 (174). ‘ He makes himself a viaticum unto the
world of the wicked, into that world?%, made of

! The clothing defiled by the dead can only serve for Dashtin
women, even after it has been washed and exposed for six months

to the light of the sun and of the moon (Saddar g1; cf. Farg. VII,
" 10 seq.)

? Until they are clean. The unclean must have their hands
wrapped in an old piece of linen, lest they should touch and defile
anything clean.

3 See Farg. IV, 48, note 4.

¢ Cf. Farg. VIII, 23 seq. It appears from those passages that
the dead must lie on the mountain naked, or ‘clothed only with
the light of heaven’ (Farg. VI, g1). The modern custom is to
clothe them with old clothing (Dadabhai Naoroji, Manners and
Customs of the Parsis, p. 15). ‘When a man dies and receives
the order (to depart), the older the shroud they make for him, the
better. It must be old, worn out, but well washed: they must not
lay anything new on the dead. For it is said in the Zend Vendidéd,
If they put on the dead even so much as a thread from the distaff
more than is necessary, every thread shall become in the other
world a black snake clinging to the heart of him who made that
shroud, and even the dead shall rise against him and seize him by
the skirt, and say, That shroud which thou madest for me has be-
come food for worms and vermin’ (Saddar 12). After the fourth
day, when the soul is in heaven, then rich garments are offered up
to it, which it will wear in its celestial life (Saddar 87).

& «Where darkness can be seized with the hand’ (Comm.; cf.
Aogemaidé 28); something more than the ¢ visible darkness.’
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darkness, the offspring of darkness?, which is
Darkness’ self. To that world, to the world of
Hell, you are delivered by your own doings, by
your own religion, O sinners?!’

Farcarp VI,

I (1-9). How long the earth remains unclean, when defiled by
the dead.

II (10-25). Penalties for defiling the ground with dead matter.

III (26—41). Purification of the different sorts of water, when
defiled by the dead.

IV (42-43). Purification of the Haoma.

V (44-51). The, place for corpses ; the Dakhmas.

L.

1. How long shall the piece of ground lie fallow
whereon dogs or men have died ?

Ahura Mazda answered: ‘A year long shall the
piece of ground lie fallow whereon dogs or men have
died, O holy Zarathustra!

2 (3). ‘A year long shall no worshipper of Mazda
sow or water that piece of ground whereon dogs or
men have died; he may sow as he likes the rest of
the ground ; he may water it as he likes 3.

3 (5). ‘ If within the year they shall sow or water
the piece of ground whereon dogs or men have died,
they are guilty of the sin of “burying the dead”

1 The Commentary has, ‘the place of those who impregnate
darkness, for the Drug who conceives seed from the sinner comes
from that place’ (cf. Farg. XVIII, 30 seq.)

* Quotation from the Géthas (Yasna XXXI, 20).

® Cf. Farg. VII, 45 seq.

F 2
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towards the water, towards the earth, and towards
the plants’

4 (7). O Maker of the material world, thou Holy
One! If worshippers of Mazda shall sow or water,
within the year, the piece of ground whereon dogs
or men have died, what is the penalty that they
shall pay ?

5 (9). Ahura Mazda answered : ‘ They are Peshé-
tanus: two hundred stripes with the Aspahé-astra,
two hundred stripes with the Sraoshé-£arana 2’

6 (10). O Maker of the material world, thou Holy
One! If worshippers of Mazda want to till that
piece of ground again 3, to water it, to sow it, and to
plough it, what shall they do ?

7 (12). Ahura Mazda answered : ‘ They shall look
on the ground for any bones, hair, dung, urine, or
blood that may be there.’

8 (13). O Maker of the material world, thou Holy
One! If they shall not look on the ground for any
bones, hair, dung, urine, or blood that may be there,
what is the penalty that they shall pay?

9 (15). Ahura Mazda answered : ‘They are Pesh6-
tanus: two hundred stripes with the Aspahé-astra,
two hundred stripes with the Sraosh6-£arana.’

IL

10 (16). O Maker of the material world, thou
Holy One! If a man shall throw on the ground

! ¢To the water which they pour out, to the earth which they
plough, to the plants which they sow’ (Comm.)

* ¢If they plough and sow it, one taniffhr (see Introd. V, 19);
if they pour water on it, one tanif@hr; if they plough, sow, and
water it, two tanifthrs ’ (Comm.)

% Even when a year’s space is past, the ground is not free ipso
facto.
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a bone of a dead dog, or of a dead man, as large as
the top joint of the little finger, and if grease or
marrow flow from it on to the ground, what penalty
shall he pay?

11 (18). Ahura Mazda answered: ‘ Thirty stripes
with the Aspahé-astra, thirty stripes with the
Sraoshé-£arana.

12 (20). O Maker of the material world, thou
Holy One! If a man shall throw on the ground
a bone of a dead dog, or of a dead man, as large as
the top joint of the fore-finger, and if grease or
marrow flow from it on to the ground, what penalty
shall he pay ?

13 (24). Ahura Mazda answered: ‘Fifty stripes
with the Aspahé-astra, fifty stripes with the Sraoshé-
karana.’

14 (25). O Maker of the material world, thou
Holy One! If a man shall throw on the ground
a bone of a dead dog, or of a dead man, as large as
the top joint of the middle finger, and if grease or
marrow flow from it on to the ground, what penalty
shall he pay ?

15 (29). Ahura Mazda answered: ‘Seventy stripes
with the Aspahé-astra, seventy stripes with the
Sraoshé-£arana.’

16 (30). O Maker of the material world, thou
Holy One! If a man shall throw on the ground
a bone of a dead dog, or of a dead man, as large
as a finger or as a rib, and if grease or marrow flow
from it on to the ground, what penalty shall he pay?

17 (34). Ahura Mazda answered : ¢ Ninety stripes
with the Aspahé-astra, ninety stripes with the
Sraoshd-£arana.’

18 (35). O Maker of the material world, thou
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Holy One! If a man shall throw on the ground
a bone of a dead dog, or of a dead man, as large
as two fingers or as two ribs, and if grease or marrow
flow from it on to the ground, what penalty shall
he pay?

19 (39). Ahura Mazda answered: ‘ He is a Peshé-
tanu: two hundred stripes with the Aspahé-astra,
two hundred stripes with the Sraoshé-Zarana.’

20 (40). O Maker of the material world, thou
Holy One! If a man shall throw on the ground
a bone of a dead dog, or of a dead man, as large as
an arm-bone or as a thigh-bone, and if grease or
marrow flow from it on to the ground, what penalty
shall he pay?

21 (44). Ahura Mazda answered: ‘ Four hundred
stripes with the Aspahé-astra, four hundred stripes
with the Sraoshé-Zarana.’

22 (45). O Maker of the material world, thou
Holy One! If a man shall throw on the ground
a bone of a dead dog, or of a dead man, as large as
a man’s skull, and if grease or marrow flow from it
on to the ground, what penalty shall he pay?

23 (49). Ahura Mazda answered: ‘Six hundred
stripes with the Aspahé-astra, six hundred stripes
with the Sraosh6-£arana.’

24 (50). O Maker of the material world, thou
Holy One! If a man shall throw on the ground
the whole body of a dead dog, or of a dead man,
and if grease or marrow flow from it on to the
ground, what penalty shall he pay?

25 (53). Ahura Mazda answered: ‘A thousand
stripes with the Aspahé-astra, a thousand stripes with
the Sraosh6-£arana.’
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IIL.

26 (54). O Maker of the material world, thou
Holy One! If a worshipper of Mazda, walking, or
running, or riding, or driving, come upon a corpse in
a stream of running water, what shall he do ?

27 (56). Ahura Mazda answered: ‘Taking off
his shoes, putting off his clothes, while the others
wait!, O Zarathustra! he shall enter the river, and
take the dead out of the water; he shall go down
into the water ankle-deep, knee-deep, waist-deep, or
a man'’s full depth, till he can reach the dead body?’

28 (61). O Maker of the material world, thou
Holy One! If, however, the body be already falling
to pieces and rotting, what shall the worshipper of
Mazda do?

29 (63). Ahura Mazda answered : ‘ He shall draw
out of the water as much of the corpse as he can
grasp with both hands, and he shall lay it down on
the dry ground; no sin attaches to him for any
bone, hair, grease, dung, urine, or blood that may
drop back into the water.’

30 (65). O Maker of the material world, thou
Holy One! What part of the water in a pond does
the Drug Nasu defile with corruption, infection,
and pollution ?

31 (66). Ahura Mazda answered: ‘Six steps on
each of the four sides. As long as the corpse has

! Ready to help him in case of need.

* <If he is able to draw out the corpse and does so, it is a pious
deed worth a tanffthr (that is, one by which a tanifthr sin can be
cancelled) ; if he is able to draw it out and does not do so, it is a
tanifthr sin. GfigBsasp says, It is a margarzén sin (a capital crime)’
(Comm.)



72 VEND!DAD.

not been taken out of the water, so long shall that
water be unclean and unfit to drink. They shall,
therefore, take the corpse out of the pond, and lay
it down on the dry ground.

32 (69). ¢ And of the water they shall draw off the
half, or the third, or the fourth, or the fifth part,
according as they are able or not; and after the
corpse has been taken out and the water has been
drawn off, the rest of the water is clean, and both
cattle and men may drink of it at their pleasure, as
before.’

33 (72). O Maker of the material world, thou
Holy One! What part of the water in a well does
the Drug Nasu defile with corruption, infection, and
pollution ?

34 (73). Ahura Mazda answered: ‘As long as
the corpse has not been taken out of the water, so
long shall that water be unclean and unfit to drink.
They shall, therefore, take the corpse out of the
well, and lay it down on the dry ground.

35 (73)- ‘And of the water in the well they shall
draw off the half, or the third, or the fourth, or the
fifth part, according as they are able or not; and
after the corpse has been taken out and the water
has been drawn off, the rest of the water is clean,
and both cattle and men may drink of it at their
pleasure, as before.

36 (74). O Maker of the material world, thou
Holy One! What part of a sheet of snow or hail
does the Drug Nasu defile with corruption, infection,
and pollution ?

37 (75). Ahura Mazda answered: ‘ Three steps!?

! Nine feet on the four sides.
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on each of the four sides. As long as the corpse
has not been taken out of the water, so long shall
that water be unclean and unfit to drink. They
shall, therefore, take the corpse out of the water,
and lay it down on the dry ground.

38 (78). ¢ After the corpse has been taken out,
and the snow or the hail has melted, the water is
clean, and both cattle and men may drink of it at
their pleasure, as before.’

39 (79). O Maker of the material world, thou
Holy One! What part of the water of a running
stream does the Drug Nasu defile with corruption,
infection, and pollution ?

40 (80). Ahura Mazda answered: ‘Three steps
down the stream, nine steps up the stream, six steps
across. As long as the corpse has not been taken
out of the water, so long shall the water be unclean
and unfit to drink. They shall, therefore, take the
corpse out of the water, and lay it down on the dry
ground.

41 (83). ‘ After the corpse has been taken out and
the stream has flowed three times?!, the water is
clean, and both cattle and men may drink of it at
their pleasure, as before.’

IV.

42 (84). O Maker of the material world, thou
Holy One! Can the Haoma that has been touched
with Nasu from a dead dog, or from a dead man, be
made clean again ?

43 (85). Ahura Mazda answered: ‘It can, O
holy Zarathustra! If it has been prepared for the

} Three times the measure up the stream (that is nine feet).
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sacrifice !, there is to it no corruption, no death, no
touch of any Nasu?. If it has not been prepared
for the sacrifice, [the stem]is defiled the length of
four fingers 2 : it 4 shall be laid down on 8 the ground,
in the middle of the house, for a year long. When
the year is passed, the faithful may drink of its juice
at their pleasure, as before.’

V.

44 (92). O Maker of the material world, thou
Holy One! Whither shall we bring, where shall
we lay the bodies of the dead ¢, O Ahura Mazda ?

45 (93). Ahura Mazda answered: ‘On the high-
est summits?, where they know there are always
corpse-eating dogs and corpse-eating birds, O holy
Zarathustra !

46 (95). ‘There shall the worshippers of Mazda
fasten the corpse, by the feet and by the hair, with
brass, stones, or clay, lest the corpse-eating dogs
and the corpse-eating birds shall go and carry the
bones to the water and to the trees.

47 (98). ‘If they shall not fasten the corpse, so
that the corpse-eating dogs and the corpse-eating

! Pounded and strained.

* Because the Haoma is the plant of life ; when strained for the
sacrifice, it is the king of healing plants (Bund. XXIV); the dead
shall become immortal by tasting of the white Haoma (ib. XXXI).

8 Four fingers from the point touched by the Nasu. That
part of the stem shall be cut off (Frimjf): the rest can be made
clean.

¢ What is left of the stem.

® Perhaps: in the ground (it shall be buried).

¢ In places where there are no Dakhmas; for instance, in the
country.

7 ¢ On the top of a mountain’ (Comm.) Cf. VIII, ro.
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birds may go and carry the bones to the water and to
the trees, what is the penalty that they shall pay ?’

48 (100). Ahura Mazda answered: ‘They shall
be Peshétanus: two hundred stripes with the
Aspahé-astra, two hundred stripes with the Sraoshé-
karana.

49 (101). O Maker of the material world, thou
Holy One! Whither shall we bring, where shall
we lay the bones! of the dead, O Ahura Mazda ?

50 (102). Ahura Mazda answered: ‘The wor-
shippers of Mazda shall make a receptacle® out of
the reach of the dog, of the fox, and of the wolf,
and wherein rain-water cannot stay.

51 (105). ‘ They shall make it, if they can afford
it, with stones, plaster, or earth®; if they cannot
afford it, they shall lay down the dead man on the
ground, on his carpet and his pillow, clothed with
the light of heaven, and beholding the sun 4/’

! When the flesh has been stripped off the bones, they may be
collected in a stone ossuary. See following note.

3 «When the corpse-eating birds have eaten the fat, that fat
which, when it is not possible to eat it, becomes rotten, offensive,
and fraught with noxious creatures, then men shall properly con-
vey the bones away to the bone-receptacle (ast8d4n), which one
is to elevate so from the ground, and over which a roof so stands,
that in no way does the rain fall upon the dead matter, nor the
water reach up to it therein, nor are the dog and fox able to go to
it, and for the sake of light coming to it a hole is made therein’
(DAdistdn XVIII, 3; tr. West).

3 Such stone ossuaries have been found at Bushir, by Mr.
Malcolm; earth ossuaries, found at Susa, were brought to the
Louvre by M. Dieulafoy.

¢ The dead must see the sun: that is why the astdddn has holes
for letting the light in (see note 2 above).
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Farcarp VII,

I (1-5). How long after death the Drug Nasu takes possession
of the corpse.

II (6~9 =V, 27-30). How far the defiling power of the Drug
Nasu extends.

III (10-22). Cleansing of clothes defiled by the dead.

IV (23-24). Eating of Nasu an abomination.

V (25-27). Bringing Nasu to fire or water an abomination.

VI (28-35). Cleansing of wood and corn defiled by the dead.

VII a (36-40). Physicians; their probation.

VII b (41-44). Their fees.

VIII (45-39). Purification of the earth, of the Dakhmas. The
Dakhmas and the Daévas. 4

IX (60-72; 66-69 =V, 45-54). Treatment of a woman who
has brought forth a still-born child.

X (73-75). Cleansing of vessels defiled by the dead.

XI (76). Cleansing of the cow.

XII (78). Unclean libations.

This chapter would offer tolerable unity, but for a digression on
medicine, which would be better placed as an introduction to the
last three chapters. Sections II and IX, parts of which have already
been found in Fargard V, are more suitably placed here. This
chapter, as a whole, deals with the action of the Drug Nasu, from
the moment she takes hold of the corpse, and shows how and
when the several objects she has defiled become clean, namely,
clothes, wood, corn, earth, women, vessels, and cows.

L.

1. Zarathustra asked Ahura Mazda: ‘O Ahura
Mazda, most beneficent Spirit, Maker of the material
world, thou Holy One! When a man dies, at what
moment does the Drug Nasu rush upon him ?’

2 (3). Ahura Mazda answered: °¢Directly after
death, as soon as the soul has left the body, O
Spitama Zarathustra! the Drug Nasu comes and
rushes upon him, from the regions of the north?, in

! Hell lies in the north; cf. 1I, 10 n.; III, 7 n.; XIX, 1
Yt. XXII, 25; Bundahis XV, 19.
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the shape of a raging fly, with knees and tail sticking
out, droning without end, and like unto the foulest
Khrafstras .

[3. ‘On him she stays until the dog has seen the
corpse  or eaten it up, or until the flesh-eating birds
have taken flight towards it>%. When the dog has
seen it or eaten it up, or when the flesh-eating birds
have taken flight towards it, then the Drug Nasu
rushes away to the regions of the north in the shape
of a raging fly, with knees and tail sticking out,
droning without end, and like unto the foulest
Khrafstras.’]

4 (5). O Maker of the material world, thou Holy
One! If the man has been killed by a dog, or by
a wolf, or by witchcraft, or by the artifices of hatred 4,
or by falling down a precipice, or by the law ¢, or by
calumny ¢, or by the noose?, how long after death
does the Drug Nasu come and rush upon the dead ?

5 (6). Ahura Mazda answered: ‘At the next
watch after death® the Drug Nasu comes and

! Khrafstra is a general denomination for noxious animals.

* Until the Sag-did has been performed (see VIII, 16 seq.)

® The Sag-did may be performed by birds of prey as well as
by dogs. The dog smites the Nasu when it brings its muzzle near
to the dead, the bird (mountain hawk, sparrow (?), or eagle) when
its shadow passes over the body (Comm. ad § 2; cf. § 29). §3is
from the Vendidid Sida.

¢ ¢ By poison’ (Comm.)

¢ Literally, ‘ by men;’ that is to say, put to death by the com-
munity according to law (Comm.)

¢ If he has been condemned unjustly.

7 If he has strangled himself.

8 The day is divided into five watches or ratu. If the man
dies a natural death, the Drug comes directly; if the death be
violent and unlooked for, the Drug comes later (as the corruption
does not set in so quickly).
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rushes upon the dead, from the regions of the
north, in the shape of a raging fly, with knees and
tail sticking out, droning without end, and like unto
the foulest Khrafstras.’

I,

6 (7). O Maker of the material world, thou Holy One!
If there be a number of men resting in the same place, on
the same carpet, on the same pillows, be there two men
near one another, or five, or fifty, or a hundred, close by
one another; and of those people one happens to die;
how many of them does the Drug Nasu envelope with
corruption, infection, and pollution ?

7 (11). Ahura Mazda answered: ‘If the dead one be
a priest, the Drug Nasu rushes forth, O Spitama Zarathu-
stral she goes as far as the eleventh and defiles the ten.

¢If the dead one be a warrior, the Drug Nasu rushes
forth, O Spitama Zarathustra ! she goes as far as the tenth
and defiles the nine.

‘If the dead one be a husbandman, the Drug Nasu
rushes forth, O Spitama Zarathustra! she goes as far as
the ninth and defiles the eight.

8 (17). ¢ If it be a shepherd’s dog, the Drug Nasu rushes
forth, O Spitama Zarathustra! she goes as far as the eighth
and defiles the seven.

‘If it be a house dog, the Drug Nasu rushes forth, O
Spitama Zarathustra! she goes as far as the seventh and
defiles the six.

9 (21). ‘If it be a Vohunazga dog, the Drug Nasu
rushes forth, O Spitama Zarathustra! she goes as far as
the sixth and defiles the five.

¢If it be a Tauruna dog, the Drug Nasu rushes forth,
O Spitama Zarathustra! she goes as far as the fifth and
defiles the four %’

! §§ 6-9 = Farg. V, 27-30.

* This enumeration is less complete than that in the fifth Far-
gard, as it comprises only the first four sorts of dogs; the rest is to
be supplied as in Farg. V, 31-38.
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. « . ‘Those clothes shall serve for their coverings and
for their sheets1.’. . .

II1.

10 (26). O Maker of the material world, thou
Holy One! What part of his bedding * and pillow
does the Drug Nasu defile with corruption, infection,
and pollution ?

11 (27). Ahura Mazda answered: ‘The Drug
Nasu defiles with corruption, infection, and pollu-
tion the upper sheet and the inner garment 3’

12 (28). O Maker of the material world, thou
Holy One! Can that garment be made clean, O
holy Ahura Mazda! that has been touched by the
carcase of a dog or the corpse of a man?

13 (29). Ahura Mazda answered : ‘ It can, O holy
Zarathustra !’

How so?

¢ If there be on the garment seed, or blood, or dirt,
or vomit, the worshippers of Mazda shall rend it to
pieces, and bury it under the ground 4

14 (33). ‘But if there be no seed [on the gar-
ment], nor blood, nor dirt, nor vomit, then the
worshippers of Mazda shall wash it with géméz.

15 (35). ‘If it be leather, they shall wash it with
gOméz three times, they shall rub it with earth three

! This phrase, which forms part of § 19, is wrongly inserted
here.

* The bedding on which he has died.

* The upper sheet of the bed and the inner garment of the body,
that is to say, only those clothes which have been in direct contact
with the dead.

¢ According to the Commentary only that part which has been
defiled is rent off ; the rest may still be used.
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times, they shall wash it with water three times, and
afterwards they shall expose it to the air for three
months at the window of the house.

<If it be woven cloth, they shall wash it with
géméz six times?, they shall rub it with earth six
times, they shall wash it with water six times, and
afterwards they shall expose it to the air for six
months at the window of the house.

16 (37). ‘ The spring named Ardvt Stra, O Spi-
tama Zarathustra! that spring of mine, purifies the
seed of males, the womb of females, the milk of
females 3.

173 (41). O Maker of the material world, thou Holy
One! Can those clothes, when once washed and cleansed,
ever be used either by a Zaotar, or by a Hévanan, or by an
Atare-vakhsha, or by a Frabaretar, or by an Abered, or by
an Asnitar, or by a Rathwiskar, or by a Sraosh4-varez, or
by any priest, warrior, or husbandman ?

18 (43). Ahura Mazda answered: ‘Never can those
clothes, even when washed and cleansed, be used either by
a Zaotar, or by a Havanan, or by an Atare-vakhsha, or
by a Frabaretar, or by an Abered, or by an Asnatar, or by
a Rathwiskar, or by a Sraoshéd-varez, or by any priest,
warrior, or husbandman.

19 (45)- ¢ But if there be in a Mazdean house a woman
who is in her sickness, or a man who has become unfit for
work, and who must sit in the place of infirmity, those
clothes shall serve for their coverings and for their sheets,
until they can withdraw their hands for prayer.

20 (49). ‘Ahura Mazda, indeed, does not allow us to
waste anything of value that we may have, not even so

1 See Farg. XIX, 21.

* This clause is a quotation from Yasna LXYV, s, intended to
illustrate the cleansing power of water. Ardvi Sfira is the goddess
of the waters, Cf. Farg. XXI, 6 notes.

3 §§ 17-22 = Farg. V, 57-62.
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much as an Asperena’s weight of thread, not even so much
as a maid lets fall in spinning.

21 (52). * Whosoever throws any clothing on a dead
body, even so much as a maid lets fall in spinning, is not
a pious man whilst alive, nor shall he, when dead, have
a place in Paradise.

22 (55).  He makes himself a viaticum unto the world
of the wicked, into that world, made of darkness, the
offspring of darkness, which is Darkness’ self. To that
world, to the world of Hell, you are delivered by your
own doings, by your own religion, O sinners!’

IV,

23 (59). O Maker of the material world, thou
Holy One! Can he be clean again who has eaten
of the carcase of a dog or of the corpse of a man'?

24 (60). Ahura Mazda answered: ‘He cannot,
O holy Zarathustra! His burrow 2 shall be dug out,
his heart shall be torn out, his bright eyes shall be
put out; the Drug Nasu falls upon him, takes hold
of him even to the end of the nails, and he is
unclean, thenceforth, for ever and ever?®’

! The carcase-eater lodges the Nasu in himself; he becomes
a Nasu, and therefore must be destroyed ; cf. below, § 76 seq.

* His house, as he is assimilated to a devouring Khrafstra;
cf. Farg. I11, 4.

® Till the resurrection. It is prescribed in the Vendiddd that
if a man shall eat of a carcase, his house and family shall be
destroyed, his heart shall be torn out of his body, his eyes shall
be put out, and his soul shall abide in hell till the resurrection’
(Saddar 71). ‘He who eats of a carcase with sinful intent is both
unclean and margarz4n; Barashnfim and Nirang are of no avail
for him, he must die. If there has been no sinful intent, he may
wash himself; one may give him the ashes and the géméz
(Comm.); he is unclean, he is not margarzin’ (Old Rav. 115 b).

(4] G
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V.

25 (65). O Maker of the material world, thou
Holy One! Can he be clean again, O holy Ahura
Mazda! who has brought a corpse with filth into the
waters, or unto the fire, and made either unclean ?

26 (66). Ahura Mazda answered: ‘He cannot,
O holy Zarathustra! Those wicked ones it is, those
Nasu-cutters, that most increase spiders and locusts';
those wicked ones it is, those Nasu-cutters, that
most increase the grass-destroying drought?.

27 (69). ‘ Those wicked ones it is, those Nasu-
cutters, that increase most the power of the winter2,
produced by the fiends, the cattle-killing, thick-
snowing, overflowing, the piercing, fierce, mischievous
winter® Upon them comes and rushes the Drug
Nasu, she takes hold of them even to the end of
the nails, and they are unclean, thenceforth, for ever
and ever®’

! ¢It is said in the Avesta that when there are many gnats and
locusts it is owing to corpses having been brought to water and to
fire’ (Saddar 72).

* § 26 refers chiefly to the damage produced by the defilement
of the waters, and § 27 to that produced by the defilement of the
fire.

8 ¢In the same way (by the bringing of corpses to water and to
fire), winter grows colder, and summer grows warmer’ (Saddar 72).

# ¢ Whoever shall do that deed, shall pay for it in this world and
in the next; they shall flay his body in the presence of the as-
sembly, they shall tear him limb from limb, and his corpse shall be
thrown away to dogs and ravens, . . . and when his soul comes
to the other world, he shall suffer tortures from the Dévs. If he has
not made his Patet, his soul shall remain in hell till the day of
resurrection’ (Gr. Rav. p. 123).
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VI.

28 (72). O Maker of the material world, thou
Holy One! Can the wood be made clean, O holy
Ahura Mazda! whereunto Nasu has been brought
from a dead dog, or from a dead man?

29 (73). Ahura Mazda answered : ‘It can, O holy
Zarathustra!’

How so ?

‘If the Nasu has not yet been expelled!® by the
corpse-eating dogs, or by the corpse-eating birds?,
they shall lay down, apart on the ground, all the
wood on a Vitasti® all around, if the wood be dry;
on a Frarithni* all around, if it be wet; then they
shall sprinkle it once over with water, and it shall
be clean®.

30 (78). ‘But if the Nasu has already been
expelled ¢ by the corpse-eating dogs, or by the
corpse-eating birds, they shall lay down, apart on
the ground, all the wood on a Frarathni all around,
if the wood be dry; on a Frab4zu? all around, if it

! That is to say, if the Sag-did has not yet been performed.
Read: ‘If the Nasu has been expelled ... (that is to say, if the
Sag-did has been performed). See note 6.

* See above, p. 77, n. 3.

* Twelve fingers ; a span.

4 The Fréirathni is, as it seems, as much as a forearm.

8 ¢ After a year,’ according to the Commentary.

¢ Read: ‘But if the Nasu has not yet been expelled’ It
appears from the similar passages (VIII, 35, 36, and 98, 99) and
from the general principles of uncleanness that the words ‘If the
Nasu has not yet been expelled,’ in § 29, have been misplaced
there from § 30, and that the corresponding words in § 30 belong
to § 29 ; because uncleanness spreads less far, when the Sag-did
has taken place.

7 A measure of unknown cxtent ; ¢ an arm’s length,’ it would seem.

G2
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be wet; then they shall sprinkle it once over with
water, and it shall be clean.

31(81). ‘ Thus much of the wood around the dead
shall they lay down, apart on the ground, according
as the wood is dry or wet; as it ishard or soft; they
shall sprinkle it once over with water, and it shall be
clean.’

32 (83). O Maker of the material world, thou
Holy One! Can the corn or the fodder be made
clean, O holy Ahura Mazda'! whereunto Nasu has
been brought from a dead dog, or from a dead man?

33 (84). Ahura Mazda answered: ‘It can, O holy
Zarathustra !’

How so?

‘If the Nasu has not yet been expelled! by the
corpse-eating dogs, or by the corpse-eating birds,
they shall lay down, apart on the ground, all the
corn on a Fréirithni all around, if the corn be dry;
on a Fribizu all around, if it be wet; then they
shall sprinkle it once over with water, and it shall
be clean.

34 (89). ‘But if the Nasu has already been
expelled? by the corpse-eating dogs, or by the
corpse-eating birds, they shall lay down, apart on
the ground, all the corn on a Frab4zu all around, if
the corn be dry; on a Vib4zu 32 all around, if it be wet;
then they shall sprinkle it once over with water, and
it shall be clean.

35 (92). * Thus much of the corn around the dead

! Read: ‘If the Nasu has already been expelled ...” See
§ 29 note.

? Read: ‘If the Nasu has not yet been expelled . .’ See
§ 30 note.

8 A measure of unknown extent; ‘an ell,’ it would seem.
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shall they lay down, apart on the ground, according
as the corn is dryor wet; asit is sown or not sown ;
as it is reaped or not reaped; [as it is beaten or not
beaten]'; as it is winnowed or not winnowed?; [as it
is ground or not ground]?; as it is kneaded [or not
kneaded]®; they shall sprinkle it once over with
water, and it shall be clean.’

VII a.

36 (94). O Maker of the material world, thou
Holy One! If a worshipper of Mazda want to
practise the art of healing, on whom shall he first
prove his skill? on worshippers of Mazda or on
worshippers of the Daévas*?

37 (96). Ahura Mazda answered: ‘On worship-
pers of the Daévas shall he first prove himself,
rather than on worshippers of Mazda. If he treat
with the knife a worshipper of the Daévas and he
die; if he treat with the knife a second worshipper of
the Daévas and he die; if he treat with the knife for
the third time a worshipper of the Daévas and he
die, he is unfit for ever and ever.

38 (99). ‘Let him therefore never attend any
worshipper of Mazda; let him never treat with the
knife any worshipper of Mazda, nor wound him with
the knife. If he shall ever attend any worshipper
of Mazda, if he shall ever treat with the knife any
worshipper of Mazda, and wound him with the knife,

! From the Vendiddd Sida. ? Doubtful.

 This is supplied, as it seems to be required by the context
and by the Pahlavi translation.

¢ On Zoroastrians or on idolaters (or, what is tantamount, on
Iranians or on non-Iranians).
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he shall pay for his wound the penalty for wilful
murder *,

39 (102). ‘If he treat with the knife a worshipper
of the Daévas and he recover; if he treat with the
knife a second worshipper of the Daévas and he
recover; if for the third time he treat with the knife
a worshipper of the Daévas and he recover; then
he is fit for ever and ever 2.

40 (104). *He may henceforth at his will attend
worshippers of Mazda ; he may at his will treat with

the knife worshippers of Mazda, and heal them with
the knife.

VII b.

41 (105). ‘A healer shall heal a priest for a blessing
of the just3; he shall heal the master of a house for
the value of an ox of low value; he shall heal the
lord of a borough * for the value of an ox of average
value ; he shall heal the lord of a town for the value
of an ox of high value; he shall heal the lord of a
province for the value of a chariot and four?.

42 (110). ‘He shall heal the wife of the master
of a house for the value of a she-ass; he shall heal
the wife of the lord of a borough for the value of

! For baodh8-varsta, literally, ¢ done with full conscience.’

2 ‘Some say, One who has been qualified may become dis-
qualified; one who has been disqualified shall never become
qualified’ (Comm. ad § 43).

* The priest will say to him: Be holy! (that is to say, be one of
the blest!) ¢ Thus he will become holy (i.e. he will go to Paradise) ;
there is no equivalent in money. Some say, It is given when the
priest has not 3000 stirs’ (Comm.)

¢ A group of several houses; Aspendidrji and Anquetil say, ‘a
street.’

8 ¢ A value of seventy stirs’ (Comm.)
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a cow; he shall heal the wife of the lord of a town
for the value of a mare; he shall heal the wife of
the lord of a province for the value of a she-camel.

43 (114). ‘ He shall heal the heir of a great house
for the value of an ox of high value; he shall heal
an ox of high value for the value of an ox of aver-
age value; he shall heal an ox of average value for
the value of an ox of low value; he shall heal an
ox of low value for the value of a sheep; he shall
heal a sheep for the value of a piece of meat?,

44 (118). ¢ If several healers offer themselves to-
gether, O Spitama Zarathustra! namely, one who
heals with the knife, one who heals with herbs, and
one who heals with the Holy Word 2, let one apply
to the healing by the Holy Word : for this one is
the best-healing of all healers who heals with the
Holy Word; he will best drive away sickness from
the body of the faithful 3’

VIIL.

45 (122). O Maker of the material world, thou
Holy One! How long after the corpse of a dead
man has been laid down on the ground, clothed
with the light of heaven and beholding the sun, is
the ground clean again*?

1 Cf. the tariff of fees for the cleanser, Farg. IX, 37 seq.

3 ¢By spells’ (Comm. ; cf. Odyssea XIX, 457). This classifi-
cation was not unknown to Asclepios : he relieved the sick ‘ now
with caressing spells, now with soothing drink or balsam, now with
the knife’ (Pindaros, Pyth. 111, 51).

* Cf. Yt. III, 6. The treatment by the Holy Word seems not to
consist only in the recitation of spells, but the spells must be
accompanied by the ceremony of the Barashnfim (see Farg. XXII).

* Restored to the purity of its nature, and fit to till ; as it remains
Nasu till that time.
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46 (123). Ahura Mazda answered: ¢ When the
corpse of a dead man has lain on the ground
for a year, clothed with the light of heaven, and
beholding the sun, then the ground is clean again,
O holy Zarathustra!!’

47(124). O Maker of the material world, thou Holy
One! How long after the corpse of a dead man has
been buried in the earth, is the earth clean again ?

48 (125). Ahura Mazda answered: ‘When the
corpse of a dead man has lain buried in the earth
for fifty years? O Spitama Zarathustra! then the
earth is clean again 3’

49 (126). O Maker of the material world, thou
Holy One! How long after the corpse of a dead
man has been laid down on a Dakhma, is the
ground, whereon the Dakhma stands, clean again ?

50 (127). Ahura Mazda answered: ‘Not until
the dust of the corpse, O Spitama Zarathustra!
has mingled with the dust of the earth* Urge
every one in the material world, O Spitama Zara-
thustra ! to pull down Dakhmas®,

51 (129). ¢ He who should pull down Dakhmas,
even so much thereof as the size of his own body,
his sins in thought, word, and deed are remitted as
they would be by a Patet; his sins in thought,
word, and deed are undone?®,

52 (132). ‘ Not for his soul shall the two spirits

1 See Farg. VI, 1 seq.

* The time necessary to consume the corpse to its last particle.

® Cf. Farg. 111, 36 seq.

¢ A space of time estimated at fifty years (Comm.) Cf. Farg.
111, 13.

® Cf. Farg. I1I, 9, text and note, and § 13.

¢ ¢ A tanéfthr sin is remitted thereby’ (Comm.)
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wage war with one another!; and when he enters
Paradise, the stars, the moon, and the sun shall
rejoice in him; and I, Ahura Mazda, shall rejoice
in him, saying: “ Hail, O man! thou who hast just
passed from the decaying world into the undecaying
one?!”’

552 (137). O Maker of the material world, thou
Holy One! Where are there Daévas? Where is
it they offer worship to the Daévas? What is the
place whereon troops of Daévas rush together,
whereon troops of Daévas come rushing along ?
What is the place whereon they rush together to
kill their fifties and their hundreds, their hundreds
and their thousands, their thousands and their tens
of thousands, their tens of thousands and their
myriads of myriads ?

56 (138). Ahura Mazda answered: ‘Those Dakh-
mas that are built upon the face of the earth, O Spi-
tama Zarathustra! and whereon are laid the corpses
of dead men, that is the place where there are
Daévas, that is the place whereon troops of Daévas

! When a man dies, hell and Paradise, fiends and gods struggle
for the possession of his soul : Astévidhétus, Vizaresha, and the bad
Vayu drag the souls of the wicked to hell ; Mithra, Sraosha, Rashnu,
and the good Vayu take the souls of the good to Paradise (see
Farg. XIX, 29 seq.; Yt. XXII; Mainy6-i-khard II). The struggle
lasts for three days and three nights (the sadis), during which time
the relatives of the dead offer up prayers and sacrifices to Sraosha,
Rashnu, and Vayu, to assure him their protection (cf. IX, 56).

* Cf. Yt. XXII, 16 and Farg. XIX, 31.

* §§ 53, 54 belong to the Commentary; they are composed of
disconnected quotations, part of which refers to the different deeds
by which a tandfGhr sin may be redeemed, while the other part
refers to the rules of what may be called the book-keeping of good
actions and sins.
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rush together; whereon troops of Daévas come
rushing along; whereon they rush together to kill
their fifties and their hundreds, their hundreds and
their thousands, their thousands and their tens of
thousands, their tens of thousands and their myriads
of myriads.

57 (140). *On those Dakhmas, O Spitama Zara-
thustra! those Daévas take food and void filth.
As you, men, in the material world, you cook meal
and eat cooked meat, so do they. It is, as it were,
the smell of their feeding that you smell there,
O men!

58 (143). ‘For thus they go on revelling, until
that stench is rooted in the Dakhmas. In those
Dakhmas arise the infection of diseases, itch, hot
fever, naéza !, cold fever, rickets, and hair untimely
white 2. On those Dakhmas meet the worst mur-
derers, from the hour when the sun is down3.

59 (148). ‘And people of small understanding
who do not seek for better understanding*, the
Gainis ® make those diseases grow stronger by a
third ¢, on their thighs, on their hands, on their
three-plaited hair %’

! Doubtful.

? Albinism was regarded as sent by the demons. When Z4l was
born with white hair, his father Sdm exposed on the Alborz * that
child of D&v, with an old man’s head’ (Firdausi).

® Cemeteries are the meeting-place of robbers and murderers.

¢ ¢ Who do not seek for instruction.’

8 ¢The Gahi’ (Comm.) The Gaini seems to be the Gahi as
¢killing,” as bringing sickness.

® The general meaning of the sentence seems to be that, for
want of hygiene, diseases grow worse through the infection from
the Dakhmas.

7 Doubitful.
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IX.

60! (151). O Maker of the material world, thou Holy
One! If in the house of a worshipper of Mazda there be
a woman with child, and if being a month gone, or two, or
three, or four, or five, or six, or seven, or eight, or nine, or
ten months gone, she bring forth a still-born child, what
shall the worshippers of Mazda do?

61 (155). Ahura Mazda answered : ¢ The place in that
Mazdean house whereof the ground is the cleanest and
the driest, and the least passed through by flocks and
herds, by the fire of Ahura Mazda, by the consecrated
bundles of baresma, and by the faithful ;’—

62 (158). O Maker of the material world, thou Holy.
One! How far from the fire? How far from the water?
How far from the consecrated bundles of baresma? How
far from the faithful?

63 (159). Ahura Mazda answered: ‘Thirty paces from
the fire; thirty paces from the water ; thirty paces from the
consecrated bundles of Baresma; three paces from the
faithful ;—

64 (160). ‘On that place shall the worshippers of Mazda
erect an enclosure, and therein shall they establish her
with food, therein shall they establish her with clothes.’

65 (162). O Maker of the material word, thou Holy
One! What is the food that the woman shall first take ?

66 (163). Ahura Mazda answered: ‘GOméz mixed with
ashes, three draughts of it, or six, or nine, to send down
the Dakhma within her womb.

67 (166). ¢ Afterwards she may drink boiling milk of
mares, cows, sheep, or goats, with pap or without pap ; she
may take cooked milk without water, meal without water,
and wine without water.’

68 (169). O Maker of the material world, thou Holy
One! How long shall she remain so? How long shall she
live thus on milk, meal, and wine ?

! §§ 60-69=Farg.V, 45-54. See the Commentary there.
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69 (170). Ahura Mazda answered : ‘Three nights long
shall she remain so ; three nights long shall she live thus
on milk, meal, and wine. Then, when three nights have
passed, she shall wash her body, she shall wash her clothes,
with géméz and water, by the nine holes, and thus shall
she be clean.’

70 (172). O Maker of the material world, thou
Holy One! But if fever befall her unclean body, if
these two worst pains, hunger and thirst, befall her,
may she be allowed to drink water!?

71 (175). Ahura Mazda answered: ‘She may;
the first thing for her is to have her life saved.
From the hands of one of the holy men, a holy
faithful man, who knows the holy knowledge 2, she
shall drink of the strength-giving water. But you,
worshippers of Mazda, fix ye the penalty for it.
The Ratu being applied to, the Sraoshé-varez being
applied to?, shall prescribe the penalty to be paid*’

72 (181). What is the penalty to be paid ?

Ahura Mazda answered: ‘¢ The deed is that of
a Peshétanu: two hundred stripes with the Aspahé-
astra, two hundred stripes with the Sraosh6-4arana®’

X.

73 (183). O Maker of the material world, thou
Holy One! Can the eating-vessels be made clean

1 Before those three days have passed.

* If there is near her a pious and intelligent man, who recognises
that her life would be endangered by too strict an adherence to the
rule, he will let her depart from it.

8 See Farg.V, 25. * For the water having been defiled.

® A penalty to be undergone by the husband, at least in modern
practice: ‘If through fear of death or of serious illness she has
drunk water before the appointed time, her husband shall make
Patet for her fault before the Dastur’ (Old Rav. ¢8 b).
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that have been touched by Nasu from a dog, or Nasu
from a man?

74 (184). Ahura Mazda answered: ‘ They can,
O holy Zarathustra !’

How so?

‘If they be of gold, you shall wash them once
with géméz, you shall rub them once with earth,
you shall wash them once with water, and they shall
be clean.

¢ If they be of silver, you shall wash them twice
with gdméz, you shall rub them twice with earth,
you shall wash them twice with water, and they shall
be clean.

[75. ¢ If they be of brass, you shall wash them
thrice with géméz, you shall rub them thrice with
earth, you shall wash them thrice with water, and
they shall be clean.

‘If they be of steel, you shall wash them four
times with géméz, you shall rub them four times
with earth, you shall wash them four times with
water, and they shall be clean.

‘If they be of stone, you shall wash them six times
with g6méz, you shall rub them six times with earth,
you shall wash them six times with water, and they
shall be clean.]

¢ If they be of earth, of wood, or of clay, they are
unclean for ever and ever 2.’

XL

76 (189). O Maker of the material world, thou
Holy One! Can the cow be made clean that has

! From the Vendidid Sida.
* The power of resistance to uncleanness follows the value of
the materials : gold, silver, iron, steel, stone, earth, wood, clay.
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eaten of the carcase of a dog, or of the corpse of
a man?

77 (190). Ahura Mazda answered: ‘ She can, O
holy Zarathustra! The priest shall not, within
a year, take from her either milk or cheese for
the libation, nor meat for the libation and the
Baresma!. When a year has passed, then the
faithful may eat of her as before®’

- XIL

78 (193). Who is he, O holy Ahura Mazda! who,
meaning well and desiring righteousness, prevents
righteousness? Who is he who, meaning well, falls
into the ways of the Drug??

79 (194). Ahura Mazda answered: ¢ This one,
meaning well and desiring righteousness, prevents
righteousness ; this one, meaning well, falls into the
ways of the Drug, who offers up water defiled by
the dead and unfit for libation ; or who offers up in
the dead of the night water unfit for libation 4’

! The libation waters (Zaothra) are mixed with milk (giv). The
cheese (or butter) and the meat are elements of the darfin as
gbshbda.

* ¢ Whatever comes from her, if dropped, is clean; if taken,
unclean. If she be big with young, the young is born clean, if
conceived before her eating of the corpse; if conceived afterwards,
it is born unclean’ (Comm.)

3 Possibly, ¢ works for the Drug.’

¢ “From what hour may sacrifice to the Good Waters be offered ?
From sunrise to sunset. . . . He who offers up libations to the
Good Waters after sunset, before sunrise, does no better deed than
if he should throw them downright into the jaws of a venomous
snake’ (Nirangistén, § 48). )
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Farcarp VIII,

I (1-3). Purification of the house where a man has died.

II (4-13). Funerals.

III (14-22). Purification of the ways along which the corpse
has been carried.

IV (23-25). No clothes to be thrown on a corpse.

V (26-32). Unlawful lusts.

VI (33-34). A corpse when dried up does not contaminate.

VII (35-72). Purification of the man defiled by the dead.

VIII (%73-80). Purification of the fire defiled by the dead.

IX (81-96). The Bahrim fire.

X (9%7-107). Purification in the wilderness.

This chapter, putting aside section V, may be entitled : Funerals
and Purification. Logical order may easily be introduced into it,
by arranging the sections as follows: I, IV, II, III, VI, VII, X,
VIII, IX.

I.

1. If a dog or a man die under a hut of wood
or a hut of felt!, what shall the worshippers of
Mazda do*?

2 (4). Ahura Mazda answered : ‘ They shall search
for a Dakhma, they shall look for a Dakhma all
around 3, If they find it easier to remove the dead,
they shall take out the dead, they shall let the house
stand, and shall perfume it with Urvisna or Voha-

1 A movable shelter, by contradistinction to a fixed abode, some-
thing like the oba of the Tartars, one of those huts made of
boards or felt and called thiruma by the Arabs, which served as
pavilions for princes as well as tents for nomads.

* That sort of abode, having only one room, can have no
chamber for the dead (Farg. V, 10).

3 If there is a Dakhma in the proximity, they remove the
corpse at once. If there is no Dakhma or the season prevents
its access, they purify the hut first.
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gaona, or Voho-kereti, or Hadhﬁ-naepata or any
other sweet-smelling plant ',

3 (8). ‘If they find it easier to remove the house,
they shall take away the house, they shall let the
dead lie on the spot, and shall perfume the house
with Urvésna, or Vohi-gaona, or Vohi-kereti, or
Hadhé-naépata, or any other sweet-smelling plant.’

II.

4 (x1). O Maker of the material world, thou Holy
One! If in the house of a worshipper of Mazda a
dog or a man happens to die, and it is raining 2, or
snowing, or blowing 3, or it is dark, or the day is at
its end, when flocks and men lose their way, what
shall the worshippers of Mazda do??

5 (14). Ahura Mazda answered : ‘ The place in
that house whereof the ground is the cleanest and the
driest, and the least passed through by flocks and
herds, by the fire of Ahura Mazda, by the consecrated
bundles of Baresma, and by the faithful;"—

6 (16). O Maker of the material world, thou Holy
One! How far from the fire? How far from the

! ¢So, when a dog or a man dies, the first thing to do is to take
the corpse out (from the house), and to purify the house, inside and
outside, with perfumes burnt on the fire’ (Comm.) Cf. XI, 4.
Urvésna is the rAsan plant, a sort of garlic ; Voh@-gaona, Vohf-
kereti, and Hadh4-naépata are respectively (according to Frimijt)
benzoin, aloe, and pomegranate.

? ¢ No corpse must be taken to the Dakhma when rain is falling,
or threatening. If one is overtaken by rain on the way, if there be
a place to lay it down, they shall lay it down; if there be none,
they must go on and take it to the Dakhma, they must not retrace
their steps: . . . When arrived at the Dakhma, if they find it full of
water, they may nevertheless lay down the corpse ’ (Comm.)

® Ifit is the season of rain or snow. Cf.V, 1o seq.
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water? How far from the consecrated bundles of
Baresma? How far from the faithful?

7 (17). Ahura Mazda answered: ‘Thirty paces
from the fire; thirty paces from the water; thirty
paces from the consecrated bundles of Baresma;
three paces from the faithful;—

8 (18). ‘On that place they shall dig a grave!,
half a foot deep if the earth be hard, half the height
of a man if it be soft ?; [they shall cover the surface
of the grave with ashes or cowdung]?; they shall
cover the surface of it with dust of bricks, of stones,
or of dry earth 4,

9 (21)% ‘And they shall let the lifeless body lie
there, for two nights, or three nights, or a month
long, until the birds begin to fly, the plants to grow,
the hidden floods to flow, and the wind to dry up the
earth,

10 (23). ‘And when the birds begin to fly, the
plants to grow, the hidden floods toflow, and the wind
to dry up the earth, then the worshippers of Mazda
shall make a breach in the wall of the house®,

! This is the case when the house is too small for containing
a special chamber for the dead (as prescribed Farg. V, 10).
Nowadays they dispense even with that grave: the corpse is laid
on the floor, on a slab of marble, by which it is sufficiently isolated
from the ground to prevent its being defiled.

* Soft earth, being not impervious to liquids, lets contagion
through more easily.

* Vendidid Sida. 4 Substances more impervious.

¢ §§ o—10; cf. Farg.V, 12-13.

¢ *The master and mistress of the house are carried away
through a breach (made in the wall of the house); others through
the door’ (Comm.)—*‘The more scrupulous parties have it [the
body] removed by a side, in preference to the usual general
entrance’ (H. G. Briggs, The Parsis, 1852, p. 50).

(4] B
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and two men, strong and skilful?, having stripped
their clothes off?, shall take up the body from the
clay or the stones, or from the plastered house?,
and they shall lay it down on a place where they
know there are always corpse-eating dogs and
corpse-eating birds.

11 (29). < Afterwards the corpse-bearers shall sit
down, three paces from the dead, and the holy Ratu*
shall proclaim to the worshippers of Mazda thus:
«“ Worshippers of Mazda, let the urine be brought
here wherewith the corpse-bearers there shall wash
their hair and their bodies!””’

12 (32). O Maker of the material world, thou Holy
One! Which is the urine wherewith the corpse-
bearers shall wash their hair and their bodies?
Is it of sheep or of oxen? Is it of man or of
woman ?

13 (35). Ahura Mazda answered : * It is of sheep
or of oxen ; not of man nor of woman, except a man
or a woman who has married the next-of-kin®: these

! The corpse-bearers or nasu-kasha (Kh4indyas). ‘The
corpse must be carried by two persons (see Farg. III, 13 seq.), no
matter who they are; they may be a man and a woman, or two
women’ (Comm.)

2 ¢ As they are exchanged for the special clothes in which they

carry corpses’ (Comm.), the so-called gdma-i dakhma, ‘the
Dakhma clothes.’

* The Dakhma (see Farg. VI, 50 seq.)

¢ The priest who directs the funerals, ‘the chief of the Nasu-
kashas ’ (Comm.), the so-called Nas4-s4l4r.

® The next-of-kin marriage or Hvaétvadatha (Khétidid) is one
of the good works that Ahriman dreads most (Sh4yast 14-shiyast
XVIII; West, Pahlavi Texts, I, 389). ‘Aharman and the demons are
less predominant in the body of him who practises KhétQdid ’ (West,
II, 422). Therefore their maé&sma is as powerful as the géméz.
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shall therefore procure the urine wherewith the

corpse-bearers shall wash their hair and their

bodies .’ ’
II1.

14 (38). O Maker of the material world, thou
Holy One! Can the way, whereon the carcases of
dogs or corpses of men have been carried, be passed
through again by flocks and herds, by men and
women, by the fire of Ahura Mazda, by the conse-
crated bundles of Baresma, and by the faithful ?

15 (40). Ahura Mazda answered: ‘It cannot be
passed through again by flocks and herds, nor by
men and women, nor by the fire of Ahura Mazda, nor
by the consecrated bundles of Baresma, nor by the
faithful 2.

16 (41). ¢ They shall therefore cause a yellow dog
with four eyes? or a white dog with yellow ears, to
go three times through that way‘. When either the
yellow dog with four eyes, or the white dog with
yellow ears, is brought there, then the Drug Nasu
flies away to the regions of the north, [in the shape
of a raging fly, with knees and tail sticking out,
droning without end, and like unto the foulest
Khrafstras®]

! ¢ When back in the village they perform the regular Barash-
nim with consecrated géméz’ (Comm.)

* The way by which the corpse has passed is haunted by the
Drug Nasu: the Drug is expelled from it by the same proceeding
as it was expelled from the dead, by the Sag-did. The Sag-did
for the purification of the way seems to have fallen into desuetude.

% A dog with two spots above the eyes.

¢ ¢Afrag says, the dog goes straight along the length of the
way; Maidy8-mih says, he goes across it from side to side’
(Comm.)

® Cf. Farg. VII, 3.
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17 (45). ‘ If the dog goes unwillingly, O Spitama
Zarathustra, they shall cause the yellow dog with
four eyes, or the white dog with yellow ears, to go
six times! through that way. When either the
yellow dog with four eyes, or the white dog with
yellow ears, is brought there, then the Drug Nasu
flies away to the regions of the north, [in the shape
of -a raging fly, with knees and tail sticking out,
droning without end, and like unto the foulest
Khrafstras.]

18 (47). ‘If the dog goes unwillingly, they shall
cause the yellow dog with four eyes, or the white
dog with yellow ears, to go nine times through that
way. When either the yellow dog with four eyes,
or the white dog with yellow ears, has been brought
there, then the Drug Nasu flies away to the regions
of the north, [in the shape of a raging fly, with knees
and tail sticking out, droning without end, and like
unto the foulest Khrafstras.]

19 (49). ‘An Athravan shall first go along the
way and shall say aloud these victorious words:
“Yath4 aht vairy62:—The will of the Lord is
the law of righteousness.

‘“ The gifts of Vohu-mand ? to the deeds done in
this world for Mazda.

! ¢Three times suffice if the dog goes of his own accord; if he
goes by force, it counts as nothing ; if he goes but with reluctance,
that shall suffice’ (Comm. ad § 18).

* A prayer in frequent use, and considered of great efficacy,
generally known as the Ahuna Vairya or Honover. It was by
reciting it that Ormazd in his first conflict with Ahriman drove
him back to hell (Bund. I).

* Of Paradise, as Vohu-mané (Good Thought) is the doorkeeper
of heaven (cf. Farg. XIX, 31).
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‘“He who relieves the poor makes Ahura king.

20 (52). ‘“Kem-n4 mazd4':—What protector
hast thou given unto me, O Mazda! while the hate
of the wicked encompasses me? Whom but thy
Atar and Vohu-mané?, through whose work I keep
on the world of righteousness? Reveal therefore
to me thy Religion as thy rule?!

‘“Ke verethrem-gd 4 :—Who is the victorious
who will protect thy teaching? Make it clear that
I am the guide for both worlds. May Sraosha
come with Vohu-mané and help whomsoever thou
pleasest, O Mazda!

21 (60). ‘“Keep us from our hater, O Mazda
and Armaiti Spenta! Perish, O fiendish Drug!
Perish, O brood of the fiend! Perish, O creation
of the fiend! Perish, O world of the fiend! Perish
away, O Drug! Rush away, O Drug! Perish
away, O Drug'! Perish away to the regions of the
north, never more to give unto death the living
world of Righteousness!”

22 (63). ‘Then the worshippers of Mazda may
at their will bring by those ways sheep and oxen,
men and women, and Fire, the son of Ahura

Mazda, the consecrated bundles of Baresma, and
the faithful.

! Yasna XLVI, 7.

* T have no protection to expect but from my virtue (Vohu-mané,
‘Good Thought’) and from thy fire, which in the fire ordeal (Var
Nirang) will show my innocence.

% That is to say, one must take Religion as one’s rule,

¢ Yasna XLIV,16. This stanza, which in the original Githa
refers to the human incarnation of Sraosha, that is to say, to king
Vistispa, the victorious protector of the Prophet and his Religion,
is applied here to the god Sraosha, as a protector of the soul in its
passage from this world to the other (Farg. VII, 53).
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‘ The worshippers of Mazda may afterwards?! pre-
pare meals with meat and wine in that house; it
shall be clean, and there will be no sin, as before.’

IV,

23 (65). O Maker of the material world, thou
Holy One! If a man shall throw clothes, either of
skin or woven, upon a dead body 2, enough to cover
the feet, what is the penalty that he shall pay??

Ahura Mazda answered : ‘Four hundred stripes
with the Aspahé-astra, four hundred stripes with the
Sraoshé-£arana.’

24 (68). O Maker of the material world, thou
Holy One! If a man shall throw clothes, either
of skin or woven, upon a dead body, enough to
cover both legs, what is the penalty that he shall
pay?

Ahura Mazda answered: ‘Six hundred stripes
with the Aspahé-astra, six hundred stripes with the
Sraoshé-4arana.’

25 (7¥). O Maker of the material world, thou
Holy One! If a man shall throw clothes, either of
skin or woven, upon a dead body, enough to cover
the whole body, what is the penalty that he shall
pay?

Ahura Mazda answered: ‘A thousand stripes

1'On the fourth day. For three days and nights after the death
it is forbidden to cook meat in the house (Comm.)

* The dead must be stripped of his clothes and is exposed on the
heights ‘clothed with the light of heaven’ (Farg. VI, 51).—The
modern use is to have him wrapped in a shroud as old and as much
worn out as possible (Farg. V, 61).

 See Farg. V, 60; VII, z0.



FARGARD VIIL 103

with the Aspahé-astra, a thousand stripes with the
Sraoshd-4arana.’

V.

26 (74). O Maker of the material world, thou
Holy One! If a man, by force, commits the un-
natural sin, what is the penalty that he shall pay ?

. Ahura Mazda answered: ‘ Eight hundred stripes
with the Aspahé-astra, eight hundred stripes with
the Sraoshé-4arana.’

27 (77). O Maker of the material world, thou
Holy One! If a man voluntarily commits the
unnatural sin, what is the penalty for it? What
is the atonement for it? What is the cleansing
from it?

Ahura Mazda answered : ‘For that deed there is
nothing that can pay, nothing that can atone, nothing
that can cleanse from it; it is a trespass for which
there is no atonement, for ever and ever.’

28 (83)!. When is it so?

¢ It is so, if the sinner be a professor of the Religion of
Mazda, or one who has been taught in it.

‘But if he be not a professor of the Religion of Mazda,
nor one who has been taught in it, then his sin is taken
from him, if he makes confession of the Religion of Mazda
and resolves never to commit again such forbidden deeds.

29 (88). ¢ The Religion of Mazda indeed, O Spitama
Zarathustra! takes away from him who makes confession
of it the bonds of his sin; it takes away (the sin of)
breach of trust; it takes away (the sin of) murdering one of
the faithful; it takes away (the sin of) burying a corpse ;
it takes away (the sin of) deeds for which there is no
atonement ; it takes away the worst sin of usury ; it takes
away any sin that may be sinned.

1 See Farg. III, 38-42, text and notes.
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30 (95) ‘In the same way the Religion of Mazda, O
Spitama Zarathustra! cleanses the faithful from every
evil thought, word, and deed, as a swift-rushing mighty
wind cleanses the plain.

¢So let all the deeds he doeth be henceforth good,
O Zarathustra! a full atonement for his sin is effected
by means of the Religion of Mazda.’

31 (98). O Maker of the material world, thou
Holy One! Who is the man that is a Daéva?
Who is he that is a worshipper of the Daévas ? that
is a male paramour of the Daévas? that is a female
paramour of the Daévas? that is a wife to the
Daéva!? that is as bad as a Daéva? that is in his
whole being a Daéva? Who is he that is a Daéva
before he dies, and becomes one of the unseen
Daévas after death??

32 (102). Ahura Mazda answered: ‘The man
that lies with mankind as man lies with womankind,
or as woman lies with mankind, is the man that is
a Daéva; this one is the man that is a worshipper
of the Daévas, that is a male paramour of the
Daévas, that is a female paramour\‘of the Daévas,
that is a wife to the Daéva; this is the man that is
as bad as a Daéva, that is in his whole being a
Daéva; this is the man that is a Daéva before he
dies, and becomes one of the unseen Daévas after
death: so is he, whether he has lain with mankind
as mankind, or as womankind *’

1 ¢ As a wife is obedient to her husband, so is he to the Daévas’
(Comm.)

2 Demons are often the restless souls of the wicked, excluded
from heaven. The Persian sect of the MahAb4dians believed that
the soul that had not spoken and done good became an Ahriman
or gin (Dabistin).

® The guilty may be killed by any one, without an order from



FARGARD VIIL 105

VI

33 (107). O Maker of the material world, thou
Holy One! Shall the man be clean who has
touched a corpse that has been dried up and dead
more than a year!?

34 (108). Ahura Mazda answered: ‘He shall
The dry mingles not with the dry2. Should the dry
mingle with the dry, how soon all this material
world of mine would be only one Peshétanu, bent
on the destruction of righteousness, and whose soul
will cry and wail | so numberless are the beings that
die upon the face of the earth3’

VIL

35 (111). O Maker of the material world, thou
Holy One! Can the man be made clean that has

the Dastur (see § 74 n.), and by this execution an ordinary capital
crime may be redeemed (Comm. ad VII, 52).

! The corpse, dried up, contains no longer any of the solid and
liquid elements that generate corruption and infection (see above,
P. 75, 0. 2).

* This principle still prevails even with Musulman Persians:
¢ Pour encourir leur immondicité dans I'attouchement des Chrétiens
et autres idolatres, il est nécessaire que s'ils les touchent, leurs
vétements soient mouillés. C’est A cause, disent-ils, qu'étans secs
I'immondicité ne s'attache pas; . . . . ce qui est cause que dans
les villes od leurs Mullas et Docteurs ont plus d’autorité, ils font
parfois défendre par leurs Kans que lorsqu’il pleut, les Chrétiens
ne sortent pas de leurs maisons, de crainte que par accident, venans
A les heurter, ils ne soient rendus immondes’ (G. du Chinon, p. 88
seq.; cf. Chardin). Still nowadays, in Persia, the Jews are not
allowed to go out of their house on a rainy day, lest the religious
impurity, conducted through the rain, should pass from the Jew to
the Musulman.

® See Farg.V, 4.
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touched the corpse of a dog or the corpse of a
man ?

36 (113). Ahura Mazda answered: ‘He can, O
holy Zarathustra!’

How so?

‘If the Nasu has already been expelled by the
corpse-eating dogs, or by the corpse-eating birds,
he shall cleanse his body with gdméz and water, and
he shall be clean.

37 (117). ‘If the Nasu has not yet been expelled
by the corpse-eating dogs, or by the corpse-eating
birds?, then the worshippers of Mazda shall dig
three holes in the ground?, and he shall thereupon
wash his body with gdméz, not with water. They
shall then lift and bring my dog 4, they shall bring
him (thus shall it be done and not otherwise) in
front [of the man]?®.

38 (121). ‘ The worshippers of Mazda shall dig
three other holes ¢ in the ground, and he shall there-
upon wash his body with géméz, not with water.
They shall then lift and bring my dog, they shall
bring him (thus shall it be done and not otherwise)
in front [of the man]. Then shall they wait until he

! If the Sag-did has been performed, a simple ghosel is enough.
Cf. Farg. VII, 29, notes 1 and §.

* If the Sag-did has not been performed, the Barashnfim is
necessary.

® The first three holes, which contain gdméz. For the dis-
position of the holes, see the following Fargard.

" Three times; every time that the unclean one passes from one
hole to another (Comm. ad IX, 32).

& To look at him, or, rather, at the Nasu in him, whilst the priest
sings the spells that drive the Nasu.

¢ Containing g6méz too.
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is dried! even to the last hair on the top of his
head.

39 (125). ‘ They shall dig three more holes 2 in
the ground, three paces away from the preceding,
and he shall thereupon wash his body with water 3,
not with géméz.

40 (127). ‘ He shall first wash his hands; if his
hands be not first washed, he makes the whole of
his body unclean. When he has washed his hands
three times, after his hands have been washed, thou
shalt sprinkle with water* the forepart of his
skull 8.

41 (131). O Maker of the material world, thou
Holy One! When the good waters reach the fore-
part of the skull, whereon does the Drug Nasu
rusheé?

! He rubs himself dry with handfuls of dust (see 1X, 29 seq.)

* Containing water.

* As a master does not take away the dunghill from his house
with his own hands, but has it taken away by his servants, so the
water, being of higher dignity than the géméz, has the worst of the
impurity taken by the géméz, and intervenes only when there is
nothing left that can attain it (Abalish, tr. Barthelemy, ch. V and
note 29).

¢ The water is shed from a spoon, tied to a long stick, ¢ the stick
with nine knots’ (Farg. IX, 14).

8 Bareshnfim; from which word the whole of the operation has
taken its name.

¢ The Nasu is expelled symmetrically, from limb to limb, from
the right side of the body to the left, from the forepart to the back
parts, and she flies, thus pursued, downwards from the top of the
head to the tips of the toes. The retreating order of the Nasu
is just the reverse of the order in which she invaded the different
members of the first man: she entered Gayomart by the little
toe of the left foot, then went up to the heart, then to the
shoulder, at last to the summit of the head (Gr. Bund.) Death still
seizes the foot first.
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Ahura Mazda answered: ‘In front, between the
brows, the Drug Nasu rushes.’

42 (134). O Maker of the material world, thou
Holy One! When the good waters reach in front,
between the brows, whereon does the Drug Nasu
rush ?

Ahura Mazda answered: ‘On the back part of
the skull the Drug Nasu rushes.’

43 (137). O Maker of the material world, thou
Holy One! When the good waters reach the back
part of the skull, whereon does the Drug Nasu rush ?

Ahura Mazda answered: ‘In front, on the jaws,
the Drug Nasu rushes.’

44 (140). O Maker of the material world, thou
Holy One! When the good waters reach in front,
on the jaws, whereon does the Drug Nasu rush ?

Ahura Mazda answered : ¢ Upon the right ear the
Drug Nasu rushes.’

45 (143). O Maker of the material world, thou
Holy One! When the good waters reach the right
ear, whereon does the Drug Nasu rush ?

Ahura Mazda answered: ‘ Upon the left ear the
Drug Nasu rushes’

46 (146). O Maker of the material world, thou
Holy One! When the good waters reach the left
ear, whereon does the Drug' Nasu rush ?

Ahura Mazda answered : ¢ Upon the right shoulder
the Drug Nasu rushes.’

47 (149). O Maker of the material world, thou
Holy One! When the good waters reach the right
shoulder, whereon does the Drug Nasu rush ?

Ahura Mazda answered : ‘ Upon the left shoulder
the Drug Nasu rushes.’

48 (152). O Maker of the material world, thou



_FARGARD VIII. 109

Holy One! When the good waters reach the left
shoulder, whereon does the Drug Nasu rush ?

Ahura Mazda answered : ¢ Upon the right arm-pit
the Drug Nasu rushes.’

49 (155). O Maker of the material world, thou
Holy One! When the good waters reach the right
arm-pit, whereon does the Drug Nasu rush ?

Ahura Mazda answered: ‘ Upon the left arm-pit
the Drug Nasu rushes.’

50 (158). O Maker of the material world, thou
Holy One! When the good waters reach the left
arm-pit, whereon does the Drug Nasu rush ?

Ahura Mazda answered: ‘In front, upon the
chest, the Drug Nasu rushes.’

51 (161). O Maker of the material world, thou
Holy One! When the good waters reach the chest
in front, whereon does the Drug Nasu rush ?

Ahura Mazda answered: ‘Upon the back the
Drug Nasu rushes.’

52 (164). O Maker of the material world, thou
Holy One! When the good waters reach the back,
whereon does the Drug Nasu rush ?

Ahura Mazda answered: ‘ Upon the right nipple
the Drug Nasu rushes.’

53 (167). O Maker of the material world, thou
Holy One! When the good waters reach the right
nipple, whereon does the Drug Nasu rush ?

Ahura Mazda answered: ‘Upon the left nipple
the Drug Nasu rushes.’

54 (170). O Maker of the material world, thou
Holy One! When the good waters reach the left
nipple, whereon does the Drug Nasu rush ?

Ahura Mazda answered : ¢ Upon the right rib the
Drug Nasu rushes.’
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55 (173). O Maker of the material world, thou
Holy One! When the good waters reach the right
rib, whereon does the Drug Nasu rush ?

Ahura Mazda answered: ‘Upon the left rib the
Drug Nasu rushes.’

56 (176). O Maker of the material world, thou
Holy One! When the good waters reach the left
rib, whereon does the Drug Nasu rush ?

Ahura Mazda answered : ‘ Upon the right hip the
Drug Nasu rushes.’ '

57 (179). O Maker of the material world, thou
Holy One! When the good waters reach the right
hip, whereon does the Drug Nasu rush ?

Ahura Mazda answered: ‘¢ Upon the left hip the
Drug Nasu rushes.’

58 (182). O Maker of the material world, thou
Holy One! When the good waters reach the left
hip, whereon does the Drug Nasu rush ?

Ahura Mazda answered: ‘ Upon the sexual parts
the Drug Nasu rushes. If the unclean one be a man,
thou shalt sprinkle him first behind, then before;
if the unclean one be a woman, thou shalt sprinkle
her first before, then behind.’

59 (187). O Maker of the material world, thou
Holy One! When the good waters reach the
sexual parts, whereon does the Drug Nasu rush?

Ahura Mazda answered: ‘ Upon the right thigh
the Drug Nasu rushes.’

60 (190). O Maker of the material world, thou
Holy One! When the good waters reach the right
thigh, whereon does the Drug' Nasu rush ?

Ahura Mazda answered: ‘Upon the left thigh
the Drug Nasu rushes.’

61 (193). O Maker of the material world, thou
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Holy One! When the good waters reach the left
thigh, whereon does the Drug Nasu rush ?

Ahura Mazda answered: ‘ Upon the right knee
the Drug Nasu rushes.’ '

62 (196). O Maker of the material world, thou
Holy One! When the good waters reach the right
knee, whereon does the Drug Nasu rush ?

Ahura Mazda answered : ‘ Upon the left knee the
Drug Nasu rushes.’

63 (199). O Maker of the material world, thou
Holy One! When the good waters reach the left
knee, whereon does the Drug Nasu rush ?

Ahura Mazda answered : ‘ Upon the right leg the
Drug Nasu rushes.’

64 (202). O Maker of the material world, thou
Holy One! When the good waters reach the right
leg, whereon does the Drug Nasu rush ?

Ahura Mazda answered: ‘ Upon the left leg the
Drug Nasu rushes.’

65 (205). O Maker of the material world, thou
Holy One! When the good waters reach the left
leg, whereon does the Drug Nasu rush ?

Ahura Mazda answered: ¢ Upon the right ankle
the Drug Nasu rushes.’

66 (208). O Maker of the material world, thou
Holy One! When the good waters reach the right
ankle, whereon does the Drug Nasu rush ?

Ahura Mazda answered: ‘Upon the left ankle
the Drug Nasu rushes.’

67 (211). O Maker of the material world, thou
Holy One! When the good waters reach the left
ankle, whereon does the Drug Nasu rush ?

Ahura Mazda answered: ¢ Upon the right instep
the Drug Nasu rushes.’
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68 (214). O Maker of the material world, thou
Holy One! When the good waters reach the right
instep, whereon does the Drug Nasu rush ?

Ahura Mazda answered: ‘Upon the left instep
the Drug Nasu rushes.’

69 (217). O Maker of the material world, thou
Holy One! When the good waters reach the left
instep, whereon does the Drug- Nasu rush ?

Ahura Mazda answered : ‘She turns round under
the sole of the foot; it looks like the wing of
a fly. ’

70 (220). ‘He shall press his toes upon the
ground, and shall raise up his heels; thou shalt
sprinkle his right sole with water; then the Drug
Nasu rushes upon the left sole. Thou shalt sprinkle
the left sole with water; then the Drug Nasu turns
round under the toes; it looks like the wing of
a fly.

71 (225). ‘He shall press his heels upon the
ground, and shall raise up his toes; thou shalt
sprinkle his right toe with water; then the Drug
Nasu rushes upon the left toe. Thou shalt sprinkle
the left toe with water; then the Drug Nasu flies
away to the regions of the north, in the shape
of a raging fly, with knees and tail sticking out,
droning without end, and like unto the foulest
Khrafstras.

[72. ‘And thou shalt say aloud these victorious,
most healing words :

““The will of the Lord is the law of holi-
ness,” &c.

““What protector hast thou given unto me, O
Mazda! while the hate of the wicked encompasses
me?” &ec.
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‘“Who is the victorious who will protect thy
teaching ?” &c.?

‘“ Keep us from our hater, O Mazda and Armaiti
Spenta! Perish, O fiendish Drug! Perish, O brood
of the fiend! Perish, O creation of the fiend! Perish
O world of the fiend! Perish away, O Drug! Rush
away, O Drug! Perish away, O Drug! Perish away
to the regions of the north, never more to give unto
death the living world of Righteousness?!”’]

VIIIL

73 (229). O Maker of the material world, thou
Holy One! If worshippers of Mazda, walking, or
running, or riding, or driving, come upon a Nasu-
burning fire,, whereon Nasu is being burnt or
cooked 3, what shall they do?

74 (233). Ahura Mazda answered: ‘They shall
kill the man that cooks the Nasu; surely they shall
kill him#4. They shall take off the cauldron, they
shall take off the tripod.

75 (237). ¢ Then they shall kindle wood from that
fire ; either wood of those trees that have the seed
of fire in them, or bundles of the very wood that was
prepared for that fire; then they shall take it farther
and disperse it, that it may die out the sooner®.

! Asin §§ 19, 20. * From the Vendiddd Sida; cf. § 21.

3 For food. Cf. Farg. VII, 23-24.

* ‘He who burns Nasi (dead matter) must be killed. Burning
or cooking Nasi from the dead is a capital crime. . . . Four men
can be put to death by any one without an order from the Dastur:

“the Nasi-burner, the highwayman, the Sodomite, and the criminal
taken in the deed ’ (Comm.)

& A new fire is kindled from the Nasu-burning fire: this new fire
is disposed in such a way that it should die out soon: before it has
died out, they kindle a new fire from it and so on for nine times:
the ninth fire, derived from the one impure, through seven inter-

(4] I
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76 (242). ‘ Thus they shall lay a first bundle on
the ground?, a Vitasti ®* away from the Nasu-burning
fire; then they shall take it farther and disperse it,
that it may die out the sooner. '

77 (245). ‘ They shall lay down a second bundle
on the ground, a Vitasti away from the Nasu-
burning fire; then they shall take it farther and
disperse it, that it may die out the sooner.

‘They shall lay down a third bundle on the
ground, a Vitasti away from the Nasu-burning fire ;
then they shall take it farther and disperse it, that
it may die out the sooner.

‘They shall lay down a fourth bundle on the
ground, a Vitasti away from the Nasu-burning fire;
then they shall take it farther and disperse it, that
it may die out the sooner.

‘They shall lay down a fifth bundle on the
ground, a Vitasti away from the Nasu-burning fire;
then they shall take it farther and disperse it, that
it may die out the sooner.

‘They shall lay down a sixth bundle on the
ground, a Vitasti away from the Nasu-burning fire;
then they shall take it farther and disperse it, that
it may die out the sooner.

mediate fires, more and more distant from the original impurity,
will represent the fire in its native purity and can enter into the
composition of a Bahrim fire.—On the modern process, see
Dosabhoy Frimjt, History of the Parsis, 1I, 213.

! In a hole dug for that purpose; such is at least the custom
nowadays. The ceremony is thus made an imitation of the Ba-
rashnim. The unclean fire, represented by the nine bundles,
passes through the nine holes, as the unclean man does (see above,
§ 37 seq. and Farg. IX, 12 seq.), and leaves at each of them some
of the uncleanness it has contracted.

* A span of twelve fingers.



FARGARD VIII. 11§

‘ They shall lay down a seventh bundle on the
ground, a Vitasti away from the Nasu-burning fire;
then they shall take it farther and disperse it, that
it may die out the sooner.

‘ They shall lay down an eighth bundle on the
ground, a Vitasti away from the Nasu-burning fire;
then they shall take it farther and disperse it, that
it may die out the sooner.

78 (245). * They shall lay down a ninth bundle on
the ground, a Vitasti away from the Nasu-burning
fire; then they shall take it farther and disperse it,
that it may die out the sooner.

79 (246). ‘ If a man shall then piously bring unto
the fire, O Spitama Zarathustra! wood of Urvésna,
or Vohl-gaona, or Voha-kereti, or Hadh4-naépata,
or any other sweet-smelling wood ;

80 (248). ‘Wheresoever the wind shall bring the
perfume of the fire, thereunto the fire of Ahura
Mazda shall go and kill thousands of unseen Daévas,
thousands of fiends, the brood of darkness, thousands
of couples of Yétus and Pairikas 1’

IX.

81 (251). O Maker of the material world, thou
Holy One! If a man bring a Nasu-burning fire to
the D4ityd-gatu?, what shall be his reward when his
soul has parted with his body ?

! 1t will have all the power of the Bahrim fire.

3 «The proper abode,’ the Bahrim fire. The Bahrim fire is
composed of a thousand and one fires belonging to sixteen different
classes (ninety-one corpse-burning fires, eighty dyers’ fires, &c.)
As the earthly representative of the heavenly fire, it is the sacred
centre to which every earthly fire longs to return, in order to be
united again, as much as possible, with its native abode. The

12
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Ahura Mazda answered: ‘ His reward shall be
the same as if he had, here below, brought ten
thousand fire-brands to the Da4ityd-gatu.

82 (254). O Maker of the material world, thou
Holy One! If a man bring to the Daitys-gitu the
fire wherein impure liquid has been burnt!, what
shall be his reward when his soul has parted with
his body ?

Ahura Mazda answered: ‘ His reward shall be
the same as if he had, here below, brought a thou-
sand fire-brands to the Daityd-gitu.

83 (257). O Maker of the material world, thou
Holy One! If a man bring to the Daity6-gitu the
fire wherein dung has been burnt?, what shall be his
reward when his soul has parted with his body ?

Ahura Mazda answered: ‘ His reward shall be
the same as if he had, here below, brought five
hundred fire-brands to the DAity6-gatu.’

84 (258). O Maker of the material world, thou
Holy One! If a man bring to the DAity6-gitu the
fire from the kiln of a potter, what shall be his
reward when his soul has parted with his body?

Ahura Mazda answered: ‘His reward shall be
the same as if he had, here below, brought four
hundred fire-brands to the DAity6-gatu.’

more it has been defiled by worldly uses, the greater is the merit
acquired by freeing it from defilement.

! The héhr, that is to say all sort of impurity that comes from
the body.

% ¢ The fire of a bath,” according to Frimijt ; the use of the bath
was prohibited ; according to Josuah the Stylite (ch. XX, tr. Martin),
king Balash (484-488) was overthrown by the Magi for having
built bath-houses. The reason of this prohibition was probably
that it entailed the defilement of the fire, as they were warmed with
cowdung.
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85 (259). O Maker of the material world, thou
Holy One! If a man bring to the D4ityd-gitu the
fire from a glazier’s kiln, what shall be his reward
when his soul has parted with his body?

Ahura Mazda answered: ‘ His reward shall be
the same as if he had, here below, brought to the
Déity6-gdtu as many fire-brands as there were
glasses [brought to that fire].’ '

86 (260). O Maker of the material world, thou
Holy One! If a man bring to the D4ity6-gitu the
fire from the aonya pard-beregya? what shall be
his reward when his soul has parted with his body ?

Ahura Mazda answered : ‘His reward shall be the
same as if he had, here below, brought to the D4ityd-
gitu as many fire-brands as there were plants?!.’

87 (261). O Maker of the material ‘world, thou
Holy One! If a man bring to the D4itydé-gitu the
fire from under the puncheon of a goldsmith, what
shall be his reward when his soul has parted with
his body?

Ahura Mazda answered: ‘ His reward shall be
the same as if he had, here below, brought a
hundred fire-brands to the Daityd-gatu.’

88 (262). O Maker of the material world, thou
Holy One! If a man bring to the D4ity6-gitu the
fire from under the puncheon of a silversmith, what
shall be his reward when his soul has parted with
his body? '

Ahura Mazda answered: ‘His reward shall be
the same as if he had, here below, brought ninety
fire-brands to the DAityd-gatu.’

! Doubtful.
* Meaning unknown. Perhaps a fire for burning weeds.
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89 (263). O Maker of the material world, thou
Holy One! If a man bring to the DAityd-gitu the
fire from under the puncheon of a blacksmith, what
shall be his reward when his soul has parted with
his body ?

Ahura Mazda answered: ‘ His reward shall be
the same as if he had, here below, brought eighty
fire-brands to the Daityd-gatu.’

90 (264). O Maker of the material world, thou
Holy One! If a man bring to the Daityd-gitu the
fire from under the puncheon of a worker in steel,
what shall be his reward when his soul has parted
with his body?

Ahura Mazda answered: ‘His reward shall be
the same as if he had, here below, brought seventy
fire-brands to the D4ity6-gatu.’

91 (265). O Maker of the material world, thou
Holy One! If a man bring to the D4ity6-gitu the
fire of an oven', what shall be his reward when his
soul has parted from his body ?

Ahura Mazda answered: ‘ His reward shall be
the same as if he had, here below, brought sixty
fire-brands to the Daityd-gatu.’

92 (266). O Maker of the material world, thou
Holy One! If a man bring to the Daity6-gitu the
fire from under a cauldron?, what shall be his reward
when his soul has parted with his body ?

Ahura Mazda answered: ‘His reward shall be
the same as if he had, here below, brought fifty
fire-brands to the Daity6-gatu.’

93 (267). O Maker of the material world, thou
Holy One! If a man bring to the DAity6-gatu the

1 A baker's fire. % The kitchen-fire.
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fire from an aonya takhairya?, what shall be his
reward when his soul has parted with his body ?

Ahura Mazda answered: ‘ His reward shall be
the same as if he had, here below, brought forty
fire-brands to the Daityd-gatu.’

94 (268). O Maker of the material world, thou
Holy One! If a man bring a herdsman’s fire to the
Daity6-gétu, what shall be his reward when his soul
has parted with his body ?

Ahura Mazda answered: ‘His reward shall be
the same as if he had, here below, brought thirty
fire-brands to the DAityd-gatu.’

[95 (269)2% O Maker of the material world, thou
Holy One! If a man bring to the Daityd-gitu the
fire of the field 3, what shall be his reward when his
soul has parted with his body ?

Ahura Mazda answered: ‘His reward shall be
the same as if he had, here below, brought twenty
fire-brands to the D4ityd-gitu.’]

96 (270). O Maker of the material world, thou
Holy One! If a man bring to the Daityd-gatu the
fire of his own hearth4 what shall be his reward
when his soul has parted with his body ?

Ahura Mazda answered: ‘His reward shall be
the same as if he had, here below, brought ten
fire-brands to the Daity6-gatu.

X.

97 (271). O Maker of the material world, thou
Holy One! Can a man be made clean, O holy

! Meaning unknown. * From the Vendidid Sida.

* The hunter’s fire, an encampment’s fire.

¢ By which one warms one’s self; the fire least exposed to un-
cleanness.
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Ahura Mazda! who has touched a corpse in a
distant place in the wilderness?!?

98 (272). Ahura Mazda answered: ‘ He can, O
holy Zarathustra.’

How so?

‘If the Nasu has already been expelled by the
corpse-eating dogs or the corpse-eating birds, he
shall wash his body with géméz; he shall wash it
thirty times, he shall rub it dry with the hand thirty
times, beginning every time with the head 2.

99 (278). ‘If the Nasu has not yet been expelled
by the corpse-eating dogs or the corpse-eating birds,
he shall wash his body with géméz; he shall wash
it fifteen times, he shall rub it dry with the hand
fifteen times?3.

100 (280). ‘ Then he shall run a distance of a
Héthra*. He shall run until he meets some man
on his way, and he shall cry out aloud: “ Heream I,
one who has touched the corpse of a man, and who
is powerless in mind, powerless in tongue, power-
less in hand® Do make me clean.” Thus shall
he run until he overtakes the man. If the man

! Where the regular process of purification cannot be performed.
—The Pahlavi Commentary to this chapter will be found in West,
Pahlavi Texts, II, p. 455.

* Perhaps better : ¢ this is as good as the chief purification’ (that
is to say as a regular Barashnim).—If the Sag-did has been per-
formed, the Si-sh (thirtyfold washing) is enough. Cf. above,
§§ 35, 36.

3 If the Sag-did has not been performed, he cleanses himself in
a summary way till he comes to a place where the Barashnfim can
be performed.

¢ See p. 15, n. 6.

® On account of my uncleanness, I am armést, excluded from
active life and unfit for any work.
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will not cleanse him, he remits him the third of
his trespass

101 (287). ‘ Then he shall run another Haithra,
he shall run off again until he overtakes a man; if
the man will not cleanse him, he remits him the half
of his trespass 3.

102 (291). ‘Then he shall run a third Héathra,
he shall run off a third time until he overtakes a*
man ; if the man will not cleanse him, he remits him
the whole of his trespass.

103 (294). ¢ Thus shall he run forwards until he
comes near a house, a borough, a town, an inhabited
district, and he shall cry out with a loud voice:
“Here am I, one who has touched the corpse of a
man, and who is powerless in mind, powerless in
tongue, powerless in hand. Do make me clean.” If
they will not cleanse him, he shall cleanse his body
with géméz and water; thus shall he be clean ¥’

104 (300). O Maker of the material world, thou
Holy One! If he find water on his way and the
water make him subject to a penalty 4, what is the
penalty that he shall pay ?

105 (303). Ahura Mazda answered: ‘ Four hun-
dred stripes with the Aspahé-astra, four hundred
stripes with the Sraoshé-4arana.’

106 (304). O Maker of the material world, thou
Holy One! If he find trees® on his way and the

! As he takes it upon his own head.

* The half of the remnant, that is the second third.

* ¢He may then attend to his business; he may work and till;
some say he must abstain from sacrifice (till he has undergone the
Barashntim)’ (Comm.)

* As he defiled it by crossing it.

8 ¢Trees fit for the fire’ (Comm.) If he touches those trees, the
fire to which they are brought becomes unclean by his fault.
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fire make him subject to a penalty, what is the
penalty that he shall pay?

Ahura Mazda answered: ‘ Four hundred stripes
with the Aspahé-astra, four hundred stripes with the
Sraoshd-£arana.

107 (308). ‘ This is the penalty, this is the atone-
ment which saves the faithful man who submits to
it, not him who does not submit to it. Such a one
shall surely be an inhabitant in the mansion of the
Drug.’

Farcarp IX.
The Nine Nights' Barashnam.

Ia (1-11). Description of the place for cleansing the unclean
(the Barashn@im-g4h).

Ib (12-36). Description of the cleansing.

II (37-44). Fees of the cleanser.

III (47-57). The false cleanser; his punishment.

§§ 45, 46 belong better to the following Fargard.

The ceremony described in this Fargard is known among the
Parsis as Barashnm nf shaba, or ‘nine nights’ Barashnfim,’
because it lasts for nine nights (see § 35)* It is the great purifi-
cation, the most efficacious of all; it not only makes the defiled
man clean, but it opens to him the heavens (see Farg. XIX, 33).
So, although it was formerly intended only for the man defiled by
the dead, it became, during the Parsi period, a pious work which
might be performed without any corpse having been touched;
nay, its performance was prescribed, once at least, at the time of the
N z0d? (at the age of fifteen, when the young Parsi becomes
a member of the community), in order to wash away the natural
uncleanness that has been contracted in the maternal womb
(Saddar 36)% It must also be undergone by a priest who wants

! Hell. Imitated from Yasna XLIX, 11d. Cf. Farg. X1V, 18.
* On the name Barashnfim, see p. 107, note 5.
* For the plan of the Barashnim-g4h, see West, Pahlavi Texts, 11,

P- 435
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to appear before the Bahrim fire or perform the Yasna or the
Vendidid office.

Ia.

1. Zarathustra asked Ahura Mazda: ‘O most
beneficent Spirit, Maker of the material world, thou
Holy One! To whom shall they apply here below,
who want to cleanse their body defiled by the
dead ?’

2 (4). Ahura Mazda answered: ‘To a pious man!,
O Spitama Zarathustra! who knows how to speak,
who speaks truth, who has learned the Holy Word,
who is pious, and knows best the rites of cleansing
according to the law of Mazda. That man shall fell
the trees off the surface of the ground on a space of
nine Vibazus? square ;

3 (9). ‘in that part of the ground where there is
least water and where there are fewest trees, the
part which is the cleanest and driest, and the least
passed through by sheep and oxen, and by the fire
of Ahura Mazda, by the consecrated bundles of
Baresma, and by the faithful.’

4 (11). How far from the fire? How far from
the water? How far from the consecrated bundles
of Baresma? How far from the faithful ?

5 (12). Ahura Mazda answered: ¢ Thirty paces
from the fire, thirty paces from the water, thirty
paces from the consecrated bundles of Baresma,
three paces from the faithful.

6 (13). ‘* Then thou shalt dig a hole?, two fingers

! A priest. * Nine ells (7). See Farg. VI, 34.

* Those holes are intended to receive the liquid trickling from
the body. In summer, the air and the earth being dry the hole
may be less deep, as it is certain that it will be empty and will have
room enough for that liquid.
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deep if the summer has come, four fingers deep if
the winter and ice have come.
7 (14). ‘Thou shalt dig a second hole, two fingers deep

if the summer has come, four fingers deep if the winter and
ice have come.

‘Thou shalt dig a third hole, two fingers deep if the
summer has coine, four fingers deep if the winter and ice
have come.

“Thou shalt dig a fourth hole, two fingers deep if the
summer has come, four fingers deep if the winter and ice
have come.

‘Thou shalt dig a fifth hole, two fingers deep if the

summer has come, four fingers deep if the winter and ice
have come.

‘Thou shalt dig a sixth hole!, two fingers deep if the
summer has come, four fingers deep if the winter and ice
have come.

8 (14). How far from one another?

‘One pace.’

How much is the pace?

‘As much as three feet.

9 (16). ‘ Then thou shalt dig three holes more?,
two fingers deep if the summer has come, four
fingers deep if the winter and ice have come.

How far from the former six ?

‘ Three paces.’

What sort of paces ?

‘Such as are taken in walking.’

How much are those (three) paces ?

‘As much as nine feet.

10 (22). ‘Then thou shalt draw a furrow all
around with a metal knife.

! These six holes contain géméz. ¢The holes must be dug
from the north to the south’ (Comm.)
3 The three holes to contain water.
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How far from the holes ?

‘ Three paces.’

What sort of paces?

‘Such as are taken in walking.’

How much are those (three) paces ?

‘As much as nine feet.

11 (24). ‘Then thou shalt draw twelve furrows?;
three of which thou shalt draw to surround and
divide [from the rest} (the first) three holes; three
thou shalt draw to surround and divide (the first)
six holes; three thou shalt draw to surround and
divide the nine holes; three thou shalt draw around
the [three] inferior holes, outside the [six other]
holes®. At each of the three times nine feet 3, thou
shalt place stones as steps to the holes; or pot-
sherds, or stumps*, or clods, or any hard matter®.

1 ¢ The furrows must be drawn during the day; they must be
drawn with a knife ; they must be drawn with recitation of spells.
While drawing the furrows the cleanser recites three Ashem-vohus
(“holiness is the best of all good,” &c.), the Fravariné (* I declare
myself a worshipper of Mazda, a follower of Zarathustra, a foe of
the fiend,” &c.), the KhshnQiman of Serosh, and the B4g of Serosh;
they must be drawn from the north’ (Comm. ad § 32). The furrow,
or kesh, plays a greater part in the Mazdean liturgy than in any
other. By means of the furrow, drawn with proper spells, and
according to the laws of spiritual war, man either besieges the
fiend or intrenches himself against him (cf. Farg. XVII, 5). In
the present case the Drug, being shut up inside the kesh and thus
excluded from the world outside, and being driven back, step by
step, by the strength of the holy water and spells, finds at last no
place of refuge but hell.

* “The three holes for water, the six holes for géméz’ (Comm.)

% The nine feet between the holes containing géméz and those
containing water, the nine feet between the first holes and the fur-
rows, and the nine feet between the last hole and the furrows.

¢ Didara.

¢ That the foot of the unclean one may not touch the earth.



126 . VENDIDAD.

I'b.

12 (31). ‘ Then the man defiled shall walk to the
holes; thou, O Zarathustra! shalt stand outside by
the furrow, and thou shalt recite, Nemasé4 y4
drmaitis 12424 ; and the man defiled shall repeat,
Nemas£4 ya drmaitis 12444,

13 (35). ‘ The Drug becomes weaker and weaker
at every one of those words which are a weapon to
smite the fiend Angra Mainyu, to smite Aéshma of
the murderous spear?, to smite the Mézainya fiends?,
to smite all the fiends.

14 (40). ‘Then thou shalt take for the géméz
a spoon of brass or of lead When thou takest
a stick with nine knots* O Spitama Zarathustra!
to sprinkle (the gdméz) from that spoon, thou shalt
fasten the spoon to the end of the stick.

15 (43). ¢ They shall wash his hands first. If his
hands be not washed first, he makes his whole body
unclean. When he has washed his hands three
times, after his hands have been washed, thou shalt
sprinkle the forepart of his skull®; then the Drug
Nasu rushes in front, between his browsé.

16 (50). ‘Thou shalt sprinkle him in front be-
tween the brows; then the Drug Nasu rushes upon
the back part of the skull.

‘Thou shalt sprinkle the back part of the skull;
then the Drug Nasu rushes upon the jaws.

! Yasna XLIX, 10c.  See Farg. X, 13.

3 See Farg. X, 16.

¢ So long that the cleanser may take gbméz or water from the
holes and sprinkle the unclean one, without touching him and
without going inside the furrows.

8 With gbméz at the first six holes, with water at the next three.

¢ Cf. Farg. VIII, 40-71.
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‘Thou shalt sprinkle the jaws; then the Drug
Nasu rushes upon the, right ear.

17 (56). ¢ Thou shalt sprinkle the right ear; then
the Drug Nasu rushes upon the left ear.

‘ Thou shalt sprinkle the left ear; then the Drug
Nasu rushes upon the right shoulder.

* Thou shalt sprinkle the right shoulder; then the
Drug Nasu rushes upon the left shoulder.

‘Thou shalt sprinkle the left shoulder; then the
Drug Nasu rushes upon the right arm-pit.

18 (64). ‘ Thou shalt sprinkle the right arm-pit;
then the Drug Nasu rushes upon the left arm-pit.

¢ Thou shalt sprinkle the left arm-pit; then the
Drug Nasu rushes upon the chest.

‘Thou shalt sprinkle the chest; then the Drug
Nasu rushes upon the back.

19 (70). ¢ Thou shalt sprinkle the back; then the
Drug Nasu rushes upon the right nipple.

‘Thou shalt sprinkle the right nipple; then the
Drug Nasu rushes upon the left nipple.

‘Thou shalt sprinkle the left nipple; then the
Drug Nasu rushes upon the right rib.

20 (76). ‘ Thou shalt sprinkle the right rib; then
the Drug Nasu rushes upon the left rib.

‘Thou shalt sprinkle the left rib; then the Drug
Nasu rushes upon the right hip.

‘Thou shalt sprinkle the right hip; then the
Drug Nasu rushes upon the left hip.

21 (82). ‘Thou shalt sprinkle the left hip; then
the Drug Nasu rushes upon the sexual parts.

‘Thou shalt sprinkle the sexual parts. If the
unclean one be a man, thou shalt sprinkle him first
behind, then before ; if the unclean one be a woman,
thou shalt sprinkle her first before, then behind;
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then the Drug Nasu rushes upon the right
thigh. '

22 (88). ‘Thou shalt sprinkle the right thigh;
then the Drug Nasu rushes upon the left thigh.

‘Thou shalt sprinkle the left thigh; then the
Drug Nasu rushes upon the right knee.

¢Thou shalt sprinkle the right knee; then the
Drug Nasu rushes upon the left knee.

23 (94). ‘ Thou shalt sprinkle the left knee; then
the Drug Nasu rushes upon the right leg.

‘Thou shalt sprinkle the right leg; then the
Drug Nasu rushes upon the left leg.

‘Thou shalt sprinkle the left leg; then the Drug
Nasu rushes upon the right ankle.

‘Thou shalt sprinkle the right ankle; then the
Drug Nasu rushes upon the left ankle.

24 (102). ‘Thou shalt sprinkle the left ankle;
‘then the Drug Nasu rushes upon the right instep.

‘Thou shalt sprinkle the right instep; then the
Drug Nasu rushes upon the left instep.

‘Thou shalt sprinkle the left instep; then the
Drug Nasu turns round under the sole of the foot;
it looks like the wing of a fly.

25 (108). ‘He shall press his toes upon the
ground and shall raise up his heels; thou shalt
sprinkle his right sole; then the Drug Nasu rushes
upon the left sole.

‘ Thou shalt sprinkle the left sole; then the Drug
Nasu turns round under the toes; it looks like the
wing of a fly.

26 (113). ‘He shall press his heels upon the
ground and shall raise up his toes; thou shalt
sprinkle his right toe; then the Drug Nasu rushes
upon the left toe.
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‘ Thou shalt sprinkle the left toe; then the Drug
Nasu flies away to the regions of the north, in the
shape of a raging fly, with knees and tail sticking
out, droning without end, and like unto the foulest
Khrafstras.

27 (118). ‘And thou shalt say these victorious,
most healing words :—

‘“Yath4d aht vairyd:—The will of the Lord is the
law of righteousness.

¢“ The gifts of Vohu-mané to deeds done in this world
for Mazda.

¢ “ He who relieves the poor makes Ahura king.

¢“ Kem-n4 mazd4 :—What protector hadst thou given
unto me, O Mazda! while the hate of the wicked encom-
passes me ? Whom, but thy Atar and Vohu-mand, through
whose work I keep on the world of Righteousness? Reveal
therefore to me thy Religion as thy rule !

‘“Ke verethrem-g4 :—Who is the victorious who will
protect thy teaching? Make it clear that I am the guide
for both worlds. May Sraosha come with Vohu-mané
and help whomsoever thou pleasest, O Mazda!

¢“Keep us from our hater, O Mazda and Armaiti
Spenta! Perish, O fiendish Drug'! Perish, O brood of the
fiend! Perish, O world of the fiend! Perish away, O
Drug! Rush away, O Drug! Perish away, O Drug!
Perish away to the regions of the north, never more to give
unto death the living world of Righteousness!!”

28 (119). ‘At the first hole the man becomes
freer from the Nasu; then thou shalt say those
victorious, most healing words:—“Yath4a aht
vairyd,” &c.?

€At the second hole he becomes freer from the Nasu;

then thou shalt say those victorious, most healing words :—
“Yatha aha vairys,” &c.

! Cf. Farg.VIII, 19-21. * As in preceding clause.
4 - K
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¢At the third hole he becomes freer from the Nasu;
then thou shalt say those victorious, most healing words :—
“Yatha aht vairyd,” &c.

¢ At the fourth hole he becomes freer from the Nasu;
then thou shalt say those victorious, most healing words :—
“Yath4 aht vairy6,” &c.

¢ At the fifth hole he becomes freer from the Nasu;
then thou shalt say those victorious, most healing words : —
“Yath4 aht vairyd,” &c.

¢ At the sixth hole he becomes freer from the Nasu;
then thou shalt say those victorious, most healing words:—
“Yath4 aha vairys,” &c.

29 (120). ‘Afterwards the man defiled shall sit
down, inside the furrows?, outside the furrows of the
six holes, four fingers from those furrows. There
he shall cleanse his body with thick handfuls of
dust.

30 (123). ‘Fifteen times shall they take up dust
from the ground for him to rub his body, and they
shall wait there until he is dry even to the last hair
on his head.

31 (125). *When his body is dry with dust, then
he shall step over the holes (containing water). At
the first hole he shall wash his body once with water ;
at the second hole he shall wash his body twice with
water; at the third hole he shall wash his body thrice
with water.

32 (130). ‘Then he shall perfume (his body)
with Urvésna, or Voh@-gaona, or Vohf-kereti, or
Hadhé-naépata, or any other sweet-smelling plant;
then he shall put on his clothes, and shall go back
to his house.

! Between the furrows of the six holes containing g6méz and
the furrows of the holes containing water.
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33(x33). ‘He shall sit down there in the place of
-infirmity !, inside the house, apart from the other
worshippers of Mazda. He shall not go near the
fire, nor near the water, nor near the earth, nor near
the cow, nor near the trees, nor near the faithful,
either man or woman. Thus shall he continue until
three nights have passed. When three nights have
passed, he shall wash his body, he shall wash his
clothes with gdméz and water to make them clean.

34 (137). ‘Then he shall sit down again in the
place of infirmity, inside the house, apart from the
other worshippers of Mazda. He shall not go near
the 