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Picea CE 

ALTHOUGH it would be untrue to say that in the past twenty years little of 
importance has been written on Zoroaster and Zoroastrianism, it is never- 
theless true that both Professor Nyberg’s Die Religionen des alten Iran and 

Herzfeld’s Zoroaster, the principal quantitative contributions to the subject 
in recent times, are concerned mainly with the origins of Zoroastrianism 
and kindred religions, not with the system as it later developed in Sassanian 

times. The Sassanian period, during which Zoroastrianism emerges as a 

fully fledged member of the ‘higher’ religions with a complex theology 
of its own, has received less attention than the inherent interest of the 

subject merits. There is one very solid reason for this—Pahlavi. 
Students of Zoroastrianism, unless they belong to that rare and distin- 

guished class of persons who do not know, know that they do not know, 

and rejoice in their invincible ignorance, are usually discouraged by the 
apparently insoluble problems presented by their principal sources: for the 

Ga@as which contain Zoroaster’s own thoughts, and the Dénkart which 

expounds the fully developed theology of the Zoroastrian ‘golden age’, are 
perhaps the most difficult texts in any language. But whereas, in the case 

of the Ga0ds, the philological difficulties are such that we must, for the 

moment at least, despair of finding a certain solution, the difficulties of the 

Dénkart, if only because of its greater bulk, are in many cases not insuper- 

able. Comparison with parallel passages will often throw a flood of light 

on what seemed to be—and indeed are—hopelessly corrupt texts, and 

patience in this severe discipline is not infrequently rewarded. Professor 

Henning, in his Ratanbai Katrak lectures of 1949, has issued a solemn 

warning against ‘those rash spirits who engage in Zoroastrian studies with- 

out equipping themselves properly, without reading the Pahlavi literature, 
without learning to handle the intricate Manichaean fragments in Middle 

Persian, Parthian, and Sogdian, without studying the Sogdian and Khotan- 

ese books’. The warning was, no doubt, timely; yet I must confess to 
insufficient equipment in this respect, for my knowledge of Soghdian is 
rudimentary, and of Khotanese nil. However, while admitting that a know- 

ledge of these two languages may be useful to the student of Zoroastrianism, 

I cannot see that it is necessary. 
In addition to a sound knowledge of Pahlavi, the Avesta, and the Mani- 

chaean texts, however, an indispensable qualification for the interpretation 
of the Middle Persian Zoroastrian texts is some acquaintance at least with 



Viii PREFACE 

Hellenistic philosophy and a familiarity with the Aristotelian jargon; for 

it is becoming increasingly plain that the Dénkart and the Szkand at least 
are as thoroughly permeated with Aristotelian thought as is the Arabic of 
the mutakallimin. Fr. P. J. de Menasce has already made this sufficiently 
clear. 

During the time that this book has been in the press my attention has 
been largely diverted from things Zoroastrian by my election as Spalding 

Professor of Eastern Religions and Ethics at my old University. Though 

it will no longer be possible to devote the greater part of my time to the 

elucidation of Zoroastrian problems which I still find fascinating, I hope 
at least to be able to make some contribution in this little-surveyed field; 

for Zoroastrian theology is interesting, and a study of the Pahlavi texts 

leaves one with a respect for the seriousness of the Zoroastrian approach 

to the major religious problems which could not be easily deduced from 
much that has lately been written on the subject. 

I cannot claim that the present study on Zurvan fully brings out the 
theological issues with which Mazdean and Zervanite were alike pre- 
occupied. Perhaps too much space has been devoted to the sometimes 
puerile myths attached to the person of Zurvan; but I hope that the later 
chapters of the book will show that both Mazdeans and Zervanites were 
concerned with more serious matters than bisexuality and incest—a point 
that never emerges from the writings of their Christian opponents. Both 
parties are vitally concerned with the problem of evil, the unity of the 
godhead, and their apparent incompatibility. It has been my aim to elicit 
from the texts the solutions they propounded, but I should be the last to 
claim that this book is more than a preliminary study. 
Much of the philological work on which my translations are based has 

already appeared elsewhere (‘Zurvanica I-III’ in BSOS. ix, PP. 303-20, 
573-85, 871-901, and ‘A Zervanite Apocalypse’, ibid. x, PP. 377-98, 606— 
31), but further study has made it necessary to alter the translation in 
places. This is particularly true of the text Z 20, one of the most crucial 
for our subject. 

It is now nearly two years since the manuscript of this book was delivered 
to the Press. I have not found it necessary to alter much in the proof stage— 
only what seemed to me to be positive mistakes. There is, however, one 
point on which I have definitely changed my mind. This is the question 
of the Mithraic lion-headed deity. My unbounded admiration for Cumont 
had led me to accept his identification with Zurvan-Kronos without ques- 
tion. I can no longer do so. A priori it would seem certain that this mon- 
strous and manifestly evil being must be the deus Areimanius to whom 
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votive tablets are dedicated; and this is borne out not only by the Mani- 

chaean evidence which Professor Duchesne-Guillemin has already cited 

(Ormazd et Ahriman, p. 128), but by the fact that both lion and snake 

figure prominently in the Pahlavi books as creatures of Ahriman, the first 

being the principal representative of the ‘wolf species’ and the second of 

the yrafstars. Ahriman, as master of this world (text F 4, § 1), would 

inevitably become adorned with the Signs of the Zodiac and the Planets: 

he would, in fact, be assimilated to Zurvan of the long Dominion just as 

Ohrmazd is assimilated to the Infinite Zurvan in many of the texts in this 

book. A preface is not, however, the place to marshal the evidence in 

support of this theory. 

Since this book went to press I have had occasion to refer to the Tabsi- 

ratw l-‘awamm of Murtaza Razi. This preserves an account of the Zervanite 

myth which I had not previously seen, and which I append as an addendum. 

In transliterating the Pahlavi texts I have followed the ‘archaic’ tran- 

scription used by Nyberg in his Hilfsbuch. 'There are minor divergences, 

and these will be quickly noticed but are of little importance. The 

presence of ideograms is noted by a spiritus lenis (’) preceding the word 

ideographically written. Where manuscript variants are noted (as in texts 

Z 1 and 2), these may appear unvocalized in capital letters. Here W at the 

end of a word represents a waw quiescens: underlining of other letters 

indicates that in the original these letters are provided with diacritical 

points (G = 3, D = 5, &c.). In noting variants I have not been consistent 

in indicating the presence or absence of a waw quiescens or of the izafat. 

My excuse is that this would have further lengthened a book which is 

already long enough, and that this was not justifiable in the circumstances ; 

for the more Pahlavi one reads, the stronger does one’s conviction grow 

that both are inserted or omitted at the copyist’s good pleasure. When 

the presence or absence of an igafat makes a difference to the sense I have, 

of course, indicated it. A notable example of this occurs on p. 338, where 

st makes a considerable difference whether one reads Zurvan zén or Zurvan 

1 én. 
In the transcription of proper names in Part I, I must plead guilty to 

wild inconsistency. I realize that if we call the founder of the Sassanian 

dynasty ArdaSir we should call ASurbaS Azurbad, and Péroz Firtz. So 

far as I have been guided by any principle at all, it has been to give the 

New Persian form of names which are still current today and the (Mani- 

chaean) Middle Persian form to less well-known characters: but even this 

‘principle’ has not infrequently been violated, as the case of Pér6z clearly 

shows. 
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There remains only the grateful task of apportioning thanks where 
thanks are due. First I would express my very great gratitude to the 
Delegates of the Clarendon Press for undertaking the onerous task of 
printing and publishing this bulky and unremunerative work. I could have 
wished that the object of their altruism were more worthy. Secondly, I 
would like to thank all those who have assisted in seeing the book through 
the Press; for I can well realize that if the sufferings endured by authors 
in the checking of proofs of this sort may be considerable, they can be as 
nothing compared to the agonies which both compositors and proof- 
readers must go through when confronted with page upon page of ‘high- 
piping’ Pahlavi. At all stages of the printing their accuracy and efficiency 
have been beyond praise; and if, despite all the patient and unrewarding 
work they have put into the production of this book, errors still remain, 
then I alone am responsible. 

Mrs. Helen Allison, Mr. G. Morrison, and Mr. David Bivar have 
rendered me invaluable assistance in checking the accuracy of transcription 
and translation. Without their aid this task would have been infinitely more 
irksome. ‘To them my thanks are very sincerely offered. 

I am further indebted to the Editorial Board of the Bulletin of the 
School of Oriental and African Studies for allowing me to incorporate in 
this book material which has already appeared in the Bulletin. I greatly 
appreciate their generosity. 

It gives me pleasure, too, to acknowledge my great debt to Professor 
Bailey, who, by teaching me Pahlavi, supplied me with the one tool that 
was really indispensable for my task; and to Professor Nyberg whose 
Questions de cosmogonie et de cosmologie mazdéennes first stimulated my 
interest in the father of Ohrmazd and Ahriman. Thus it would not be 
untrue to say that the ‘matter’ of this book derives from Bailey, the ‘form’ 
from Nyberg: for the combination only can I claim any credit. F inally, 
I would thank Professor Henning for coming to my assistance on many 
occasions when I had been unable to solve a philological point. 

In conclusion I would express the hope that the publication of this work 
may do something to stimulate further interest in the Zoroastrian religion. 

R.CeZ, 
ALL SOULS COLLEGE 
OXFORD 
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INTRODUCTION 

IRAN is, in the strictest sense, the Middle East. It is the bridge that con- 
nects, or the chasm that separates, the two great cultures of the ancient 
world—our own Mediterranean culture on the one hand, founded as it is 
on the contrasted civilizations of Greece and Israel, and that of farther 
Asia on the other, having India and China as its twin corner-stones. For 
this reason Iran has naturally attracted the attention of Orientalists as being 
the obvious link between these two distinct and widely differing civiliza- 
tions. Given its geographical position and troubled history, Iran should 
have been the fertile meeting-ground of East and West. Here, if anywhere, 
we should expect to find a fruitful synthesis of the speculative and mystical 
systems of India and the positive theism of the Semites. This has, how- 
ever, only to a small extent been the case: or so, at least, we are left to 

surmise; for, compared with the vast and highly developed literatures of 

India and the Hellenistic world, Iranian literature of the ‘Middle’ period 
(c. 300 B.C. to A.D. 900) is, both in quality and quantity, disappointing; and 
speculation as to how much may have been lost is largely futile. 

Further, until the Muhammadan conquest wiped out the earlier religions 
of the Middle East, the religion of Zoroaster was supreme in Iran. Revived 
at the beginning of the third century a.D., Zoroastrianism proceeded not 

only to put its own house in order but to deal ruthlessly with such foreign 
religions as had succeeded in taking root on its soil. Indeed the Sassanian 

period, with which this book is primarily concerned, shows a distinct 
family resemblance to that of the later Safavis when, after some eight 
hundred years of political eclipse, the Persian Empire was again restored 

under an indigenous dynasty. In both cases the rulers of an empire which 
was united in neither race nor language sought to impose a State religion 

on their subjects, which would at least give them a semblance of religious 

unity, if of no other. Both the Zoroastrians in Sassanian times and the 

Shi‘ah Muslims in the Safavi period proved to be exceptionally intolerant 
of other religions—largely, one suspects, to emphasize their difference from 
the neighbouring states. This atmosphere of religious nationalism, then, 
would not a priori seem propitious for any merging of foreign ideas on 
Iranian soil. A further stumbling-block to such a development was the 

nature of the Zoroastrian religion itself: for Zoroastrianism was uncom- 
promisingly dualist. Nor was its dualism the classic dualism between spirit 
and matter which would have provided a common meeting-ground with 
the Indian Jains and the Sarhkhya to the East, with the Gnostics to the 
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West, and with the Manichaeans in Iran itself. It was a dualism of spirit, 

postulating two principles at the origin of the Universe—the Spirit of Good 

or Ohrmazd, and the Spirit of Evil or Ahriman. This extremely original 

idea dates back to Zoroaster himself, and it is his basic contribution to the 

philosophy of religion. As far as we can determine from the evidence avail- 

able, Zoroaster was personally responsible for this radical solution of the 

problem of evil; and this is all the more remarkable in that this essential 

problem does not seem to have made any serious impact on the Aryan 

consciousness until his day. Yet the doctrine of the two Spirits could 

scarcely be more categorically stated than in Yasna 30. 3-4, where Zoroas- 

ter himself says: 

In the beginning the two Spirits who are the well-endowed(?) twins were 
known as the one good, the other evil, in thought, word, and deed. Between them 
the wise chose the good, not so the fools. And when these Spirits met, they estab- 
lished in the beginning life and the absence of life that in the end the evil should 
meet with the worst existence, but the just with the Best Mind. 

Though it was no doubt Zoroaster himself who sowed the seed of spiri- 

tual dualism, it was left to his epigones in later times to systematize it. A 

Zoroastrian confession of faith is found in the Pand-ndmak 1 Zartuxst, 

§§ 2 ff. (PhITexts, p. 42) which expounds the dualist creed with all desir- 

able clarity. 

This must I know without venturing to doubt: I came from the spirit, nor was 
I (always) from the world. I was created, and have not (always) been. I belong to 
Ohrmazd, not to Ahriman; to the gods, not to the demons; to the good, not to 

the evil. I am a man, not a demon. I am a creature of Ohrmazd, not of Ahriman. 

. (§ 12) I must firmly believe that there are two principles, one the Creator, and 
the other the Destroyer. It is the Creator, Ohrmazd, who is all goodness and all 
light, and the accursed Destroyer, Ahriman, who is all evil, full of death, a liar 
and a deceiver. 

Zoroastrianism, then, separated itself on the fundamental issue of the 
unity of the godhead from all other systems whether monist or monotheis- 
tic: and among dualist systems it is unique in that its dualism is not the 
classic dichotomy of spirit and matter, found in different forms and degrees 

of virulence in both India and the West and reaching its clearest statement 
in the religion of the Manichees; but it is a dualism of two rival spiritual 
and moral forces—good and evil, light and darkness, order and disorder, 
Ohrmazd and Ahriman. Matter does not essentially enter into the question 

at all. Indeed, when it is formed or created, it is formed by Ohrmazd and 

is therefore good. Later, it is true, it is corrupted by Ahriman, but basically 
it belongs to Ohrmazd and is anything but the source of evil. 
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It can be readily understood that so fundamental a dualism might well 
produce a reaction, since the history of religion proves that the nature of 
man seems to demand a unified godhead. This reaction duly appeared: it 
is what we call Zervanism. As might be expected in a heterodox sect, in 
Zervanism we do appear to find traces of alien ideas which were so rigor- 
ously excluded from the Zoroastrian orthodoxy: and it is the tenets of 
this sect and its possible connexions with non-Iranian religions that we 
propose to examine in these pages. 

It will have been noticed in the passage quoted above from Yasna 30 
that the two primeval spirits are referred to as twins. If they are twins, 
then it is only logical to assume that they had a common father. If they 
had such a father, it would be reasonable to suppose that that father is the 
Infinite, since the twins, limiting each other as they do, can neither of them 
be infinite. The Infinite appeared most frequently in the Zoroastrian 
writings as Infinite Time (zrvan- akarana- or, in Pahlavi, zurvan i akana- 
vak). Hence Ohrmazd and Ahriman came to be regarded as the twin sons 
of Infinite Time. 

Here, plainly, was a major heresy. The Zervanites tried to re-establish 

the unity of the godhead by positing a principle prior and superior to 
Ohrmazd and Ahriman, thereby doing away with that essential dualism 

which is the hub of the Zoroastrian position. The orthodox appear to have 
reacted against this heresy with vigour; and the sharpness of their reaction 

has made the reconstruction of the Zervanite system doubly formidable. 

For the Pahlavi texts, as they survive today, are orthodox texts in which 

every effort has been made to expunge all trace of the Zervanite heresy. 

Zervanism, therefore, shares the fate of all sects that have not been able 

to survive: it is never (or hardly ever) allowed to speak for itself. Of all 
our sources only one, the so-called ‘Ulemad 1 Islam (text Z 37), is written 

from the Zervanite point of view; and this text is very late. The non- 
Zoroastrian sources are mainly Christian and Manichaean, and their 

approach is understandably unsympathetic and hostile; while the orthodox 

Zoroastrians, whose work the present corpus of Pahlavi literature repre- 
sents, have done all they could to eradicate older ideas which could no 

longer be tolerated in the official dualism. Fortunately the censors of the 
Sassanian and post-Sassanian periods were less expert at the rewriting of 
history than their Stalinist successors; and Zurvan has fared better at their 
hands than has Trotsky among the forgers of the Kremlin. Despite their 
vigilance passages remain in the Pahlavi books themselves which enable 

us to uncover fragments of Zervanite belief from their orthodox overlay. 

This has been a delicate task, but/it has, we hope, enabled us to form 
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a somewhat clearer picture of this half-forgotten and highly obscure 

religion. 

Our Pahlavi sources, it must be confessed, are irritatingly obscure. They 

are written in an ambiguous and rebarbative script which has tried the 

patience of Orientalists for more than a century. In addition, the Dénkart, 

that great corpus of Zoroastrian theology and potentially by far the most 

important of our extant sources, is undoubtedly the most corrupt text in 

any Iranian language of any period. Added to this, it is written in an 

abbreviated ‘note’ style compared with which the Metaphysics of Aristotle 

is plain sailing. There is no punctuation: and if there is, it is all too fre- 

quently misplaced. The existing translations seem to bear little relation to 

the maddening original, and we are left therefore to cope with the thing 

as best we can, alone. 

True, the study of Pahlavi has been considerably facilitated by the dis- 

covery of the Manichaean Middle Persian texts from Turfan: yet the 

difficulties that still remain are so considerable that I have found it neces- 

sary to publish the more important Pahlavi sources in transliteration (with 

translation and commentary) in article form before incorporating them 

into this book. To these articles (published in the BSO(A)S., vols. ix and 
x) the reader is referred for the philological justification of my translations. 

This book, then, has two objects: first, to collect the relevant texts from 

all sources in one volume, and secondly to fit together this jigsaw puzzle 
into some sort of unity into which the individual pieces could, without 
violence, fit. Although singularly little has been written about Zurvan and 
Zervanism, and despite the fact that what little has appeared is now largely 
out of date, the subject appears to have fascinated scholars working in such 
disparate fields as Buddhism and the heresy of the Bogomils, not to men- 
tion the various forms of Gnosticism, Mithraism, and the religion of the 

Mandaeans. Since scholars working in so great a variety of fields have 
seemed to attach such great importance to the god Zurvan and the religion 

over which he presides, it has seemed worth while to marshal the evidence 

and rebuild the edifice as best we can. This is the object and the justifica- 

tion of the present work. 



CHAPTER I 

THE ZOROASTRIAN SECTS 

THE year A.D. 226 marks the foundation of the second Persian Empire. 
Persia for the second time appears on the scene of history as a great power 
and as the eastern rival of the Roman Empire. The Parthian confederation 
which had for so long dominated the Middle Eastern scene was swept 
aside, defeated by a Persian of the province of Fars, ArdaSir, the son of 

Papak. ‘This man was to lay the foundations of what is known in history as 
the Sassanian Empire. The empire he founded differed greatly from its 
predecessor in that it was highly centralized under the supreme headship of 
the King of Kings, an absolute monarch who enjoyed almost divine honours. 

Corresponding with the political change was another: the religion of the 
Magians, worshippers of Ahura Mazdah (Ohrmazd), or Zoroastrians as they 
may now be indifferently called, was elevated to the position of official 

religion of the Iranian autocracy. Under the Parthian overlords this reli- 
gion would appear to have sunk very low, and information concerning its 
fortunes is exceedingly scant. There would appear to have been no one 

belief which could lay claim to orthodoxy among the many shades of 

Iranian religion that must then have been current. There can, however, 
be little doubt that during the Seleucid and Parthian epochs Hellenistic 
influences made themselves felt which may even then have penetrated 

into the Zoroastrian religion itself. 

For the Sassanian period we are less completely in the dark; for we are 

fortunate in possessing an account by the Zoroastrian priests themselves of 

the rehabilitation of their religion. This account is of such importance to 
our investigation that it must be quoted in full. It is to be found in the 
fourth book of the Dénkart,! a great corpus of religious learning dating, in 

matter, from the late Sassanian period. The text of this formidable work is 
notoriously corrupt, and its style cramped, arid, and obscure. With regard 
to the last epithet at least our present passage is no exception to the depres- 
sing rule, and we therefore offer our translation with some misgiving, but 

hope that it nevertheless comes near to rendering the thoughts of the 

original. It runs as follows :? 

Daray, son of Daray,3 commanded that two copies of all the Avesta and Zand 

t DkM. 412. 3-415. 3. The text will be writers of the Sassanian period supposed 
found in the appendix to this chapter. to be the son of Darius the Great. Of all 

2 Cf. Darmesteter, ZA. iii, p. xxxi. the Achaemenids two Dariuses alone were 
3 Meaning Darius Codomannus, whom known to them. 
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should be written, even as Zoroaster had received them from Ohrmazd, and that 

one should be preserved in the Royal Treasury and one in the National Archives. 

Valay (Vologeses),! the Arsacid, commanded that a memorandum be sent to 
the provinces (instructing them) to preserve, in the state in which they had been 
found in (each) province, whatever of the Avesta and Zand had come to light and 
was genuine, and also any teaching deriving from it which, although now scat- 
tered owing to the chaos and disruption which Alexander had brought in his 
wake and the pillage and looting of the Macedonians in the kingdom of Iran, 
either survived in writing or was preserved in an authoritative oral tradition. 

His Majesty, the King of Kings, Artay8a9r (Arda&ir I), son of Papak, following 
Tansar as his religious authority, commanded all those scattered teachings to be 
brought to the court. Tansar set about his business and selected one (? tradition) 
and left the rest out of the canon: and he issued this decree: ‘The interpretation 
of all the teachings from the Mazdayasnian religion is our responsibility: for now 
there is no lack of certain knowledge concerning them.’ 

The King of Kings, Sapuhr (Sapir, Sapor I), son of ArtaySa6r, further collected 
those writings from the Religion which were dispersed throughout India, the 
Byzantine Empire, and other lands and which treated of medicine, astronomy, 
movement, time, space, substance, creation, becoming, passing away, change in 

quality, growth (?), and other processes and organs. These he added to the Avesta 
and commanded that a fair copy of all of them be deposited at the Royal Trea- 
sury: and he examined (the possibility) of bringing all systems(?) into line with 
the Mazdayasnian Religion. 

The King of Kings, Sapuhr, son of Ohrmazd (Sapir II), summoned men from 
all lands to an unprejudiced(?) disputation to examine and investigate all creeds. 
After AdSurbaé had been vindicated by the consistency of his argument, he issued 
a declaration before all those representatives of the different sects, doctrines, and 
schools in this wise: ‘Now that we have seen the Religion upon earth, we shall not 
tolerate false religions and we shall be exceeding zealous.’ And thus did he do. 

His present Majesty, the King of Kings, Xusrau (Chosroes I), son of Kavad 
(Cabades, Qubad), after he had put down irreligion and heresy with the greatest 
vindictiveness according to the revelation of the Religion in the matter of all 
heresy, greatly strengthened the system of the four castes and encouraged precise 
argumentation, and in a diet (?) of the provinces he issued the following declara- 
tion: “The truth of the Mazdayasnian religion has been recognized. Intelligent 
men can with confidence establish it in the world by discussion. But effective and 
progressive propaganda should be based not so much on discussion as on pure 
thoughts, words, and deeds, the inspiration of the Good Spirit, and the worship 

of the gods paid in absolute conformity to the word. What the chief Magians of 
Ohrmazd have proclaimed, do we proclaim; for among us they have been shown 
to possess spiritual insight. And we have asked and ask of them the fullest 
exposition of doctrine both of that which concerns spiritual insight and of that 
which deals with conduct on earth, and for this we give thanks to the gods. 
Fortunately for the good governance of the country the realm of Iran has 

¥ It cannot be determined which of the four Vologeses is here meant. 
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gone forward relying on the doctrine of the Mazdayasnian religion, that is the 
synthesis of the accumulated knowledge of those who have gone before us through- 
out the whole of X vaniras.! We have no dispute with those who have other convic- 
tions, for we (ourselves) possess so much both in the Avestan language through 
pure oral tradition or reduced to writing in books and memoranda and in the 
vulgar idiom through oral transmission—in short the whole original wisdom of 
the Mazdayasnian religion. Whereas we have recognized that, in so far as all 
dubious doctrines, foreign to the Mazdayasnian religion, reach this place from 
all over the world, further examination and investigation prove that to absorb 
and publish abroad knowledge foreign to the Mazdayasnian religion does not 
contribute to the welfare and prosperity of our subjects as much as one religious 
leader (rat) who has examined much and pondered much in his recital (of the 

ritual); with high intent and in concert with the perspicacious, most noble, most 

honourable, most good Magian men, we do hereby decree that the Avesta and 

Zand be studied zealously and ever afresh so that what is acquired therefrom 

may worthily increase and fertilize the knowledge of our subjects. Those who tell 

our subjects either that it is not possible to acquire, or that it is possible to 

acquire in its entirety, knowledge of the Creator, the mystery of spiritual beings, 

and the nature of the Creator’s creation, are to be deemed men of insufficient 

intellect and free-thinkers. Those who say that it is possible to understand Being 

through the revelation of the Religion and also by analogy, are to be deemed 

researchers (after truth). Those who expound (this doctrine) clearly, are to be 

deemed wise and versed in the Religion. And since the root of all knowledge is 

the doctrine of the Religion concerning both ideal potentiality and material 

manifestation, a man (who speaks in this cause) speaks wisely even though he 

derives the doctrine from no Avestan revelation. So he should be esteemed as 

(speaking) in accordance with the revelation of the Religion, the function of which 

is to give instruction to the sons of men.’ 

It will have been observed from the above that at the time of the acces- 

sion of Ardagir I the Zoroastrian ‘Church’ was in a state of the extremest 

disorganization. What writings it may have possessed—and it has been 

maintained that it possessed none’—are alleged to have been scattered 

throughout the provinces. That Tansar, the hérbadSan-hérbas3 of Ardasir, 

collected what material he could find and reduced it to some sort of canon 

we have no good reason to disbelieve. The discovery at Ka‘beh i Zartust of 

the great inscription of the high priest Kartir whose career starts during 

1 The central of the seven mythical 

climes. 

2 y, F. Nau in RHR. xcv, pp. 149-99, 

and JA. 1927, pp. 150 ff. Nyberg, Die Reli- 

gionen des alten Iran, pp. 13-14, suggests 

that the Avesta was preserved in only two 

or three copies and that it played little part 

in the religious life of the average Mazdean: 

cf. Christensen, L’Iran sous les Sassanides, 

pp. 509-12. Bailey (Zoroastrian Problems, 

p. 172) assigns the first writing down of the 

Avesta to the middle of the sixth century 

A.D. 
3 For a discussion of the titles hérbad and 

mobad v. Wikander, Feuerpriester in Klein- 

asien und Iran, pp. 23 ff. 
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the reign of Arda¥ir’s successor, Sapiir I, is scarcely sufficient, as Spreng- 
ling would have us believe,‘ to relegate Tansar entirely to the realm of 

romance. It is, of course, possible that Tansar was in fact identical with 

Kartir, as Sprengling maintains, and the record preserved in the Dénkart 

attributes to Tansar the exploits of Kartir; for it is true that the accounts 
of ArdaSir’s reign in the Pahlavi books are very much more legendary than 

historical. Legend, however, weaves itself round a core of historical fact; 

and were Tansar not remembered as a pioneer of the Zoroastrian revival in 
Sassanian times, it is difficult to see any reason why the pseudo-Tansar 

whose epistle appears to date from the reign of Xusrau I (a.D. 531-78)? 

should have thought it worth while to borrow his name. The personality of 
Tansar is indeed almost entirely lost to us, but his importance as the reviver 
of Zoroastrianism is remembered. The Dénkart says of him: ‘Neither 

shall unrighteous turmoil, nor unrighteous devil-worship, nor unrighteous 

calumny be eradicated from the provinces until men offer to accept him, 

the priest, the spiritual leader, the eloquent, truthful, blessed Tansar.’3 
The later evidence is all somewhat suspect. The author of the epistle 
represents him as a sage who retired from the world, while Mas‘tdi* attri- 
butes Platonist ideas to him. All this, however, should be taken with a 

large pinch of salt, for the evidence is late and the source on which it is 
based, i.e. the Sassanian y’atdyndmak or ‘Book of Kings’, does not seem 
to have drawn on authentic records for the earlier Sassanian period. 

The Dénkart references to the reign and religious activities of Sapir I 

are of considerable interest; for he is said to have incorporated a variety of 
Greek and Indian works into the Avesta. The Persians, in this respect as in 
many others so very different from the Greeks, were never over-anxious to 
admit their indebtedness to foreign influences, though these have through- 
out their history been of overwhelming importance. It is, then, of great 
significance that we should find them here freely admitting the infiltration 
of scientific-religious matter both from West and East into their religious 
system. It is the more significant in that Sapiir I is known to have dabbled 
in heterodoxy and more particularly in the newly founded religion of 
Mani,’ which was to prove so vicious a thorn in the side of Christianity 
and Zoroastrianism, and later of Islam itself. The overwhelming probability, 

™ AJSLL. lvii, 1940, pp. 214-15. 
2 v. Markwart, Evdansahr, i, pp. 30 and 

48; Christensen, L’Empire des Sassanides, 
pp. 111-12. 

3 DKM. 652. 10: ’né-i¢ "hat an ’déh dni 
aparon anastih fraé aBsisthét ’ut ’né ’an i 
aparon *dévasn "ut ’né ’dn i aparon spazgih 

*tdk *kaS 6 ’avé * dahénd patiri§sn dsron i 
ménok sardar i purr-guftar rdst-guftdr i 
ahrov Tansar. 

* Muruj, Barbier de Meynard, ii, p. 161. 

5 H. C. Puech, Le Manichéisme, p. 47 
and notes 188 and 189 (p. 134), where the 
references to the original sources are given. 



THE ZOROASTRIAN SECTS II 

then, is that the Dénkart account of the influx of foreign influences during 
this period is substantially true. 

This seems now to be proved by the evidence of the great inscription of 
Kartir recently discovered at Ka‘beh i Zartust. Most unfortunately the 
only edition of this vitally important source gives neither text nor trans- 
literation, but only a dead-literal translation interspersed with odd words 
in the original.! From this, however, it emerges clearly that Kartir, who 

describes himself as éhrpat (hérbaS) under Sapir I and magupat (mdbad) 
under his successors, persecuted Brahmans and Buddhists as well as Mani- 
chaeans. Thus the penetration of Indian as well as Greek ideas into Iran 
at this time seems to be established beyond reasonable doubt: and the 

correctness of the information transmitted in our Dénkart passage receives 

unexpected and welcome confirmation. The activities of this amazing man 
can conveniently be dealt with later in the chapter: for the present we 

must confine ourselves to the Dénkart text. 
According to this the ‘orthodox’ reaction set in under Sapir II. The 

protagonist of the reaction was one Adurba5, son of Mahraspand, who 

looms large throughout the Pahlavi books. We do not know what the 
different ‘sects, doctrines, and schools’ mentioned in the text were, nor is 

it clear whether they refer to Zoroastrian sects only or to non-Iranian 

religions as well. In view of the second Sapiir’s savage persecution of the 

Christians which, in the light of Kartir’s inscription, can now be regarded 

as a prolongation and intensification of an already existing state of affairs, 

it may be concluded that the views of the non-Zoroastrians were not 

sought. Certain it is that the question was decided by ordeal, that Adsurbas 

emerged victorious, that his doctrine was then accepted as orthodox, and 

that divergence from this new rule of faith was not tolerated. 

- For the years between Sapir II and Xusrau I the Pahlavi books give 

no information whatsoever. Their silence suggests that these years were 

distasteful to the post-Sassanian theologians to whose hand we owe the 

Pahlavi books in their present form. Xusrau’s predecessor and father, 

KavaS, was certainly not dear to them. Like Sapir I he toyed with the 

newest religion then current, in this case that of the communist Mazdak. 

Under the circumstances the necessity for Xusrau’s decree will be readily 

understood. It seems probable that the version preserved in the Dénkart 

is, if not Xusrau’s ipsissima verba,3 at any rate very close to the actual 

1M. Sprengling, ‘Kartir, Founder of 3 But see Bartholomae, Zur Kenntnis der 

Sasanian Zoroastrianism’, AJSLL. lvii, mitteliranischen Mundarten, iii, p. 10, who 

1940, pp. 197-228. maintains that the use of the word ’im ‘this’ 

2 The story of the ordeal of ASurba5 is proves that the author of the Dénkart was 

told in DkM. 454. 3; 644. 193 SGV. 10.70. transcribing an official document. 
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decree. The style has a breadth and dignity wholly unlike the jeyune and 
pinched manner of the bulk of that book, and for the events of the reign 

of Xusrau the author must have had ample material at his disposal; for 
the historians dependent on the y’atdyndmak give very full accounts of 
this reign. 

But, it may well be asked, in what way does the Dénkart passage throw 
light on the so-called Zervanite religion? To this we must lamely reply 
that its value is largely negative. It gives no positive data concerning the 

prevalence of Zervanite ideas, but it does indicate with all desirable clarity 
those periods when ‘pure’ Mazdeanism was supreme. The Dénkart—in 
essence much less tainted with Zervanism than the Bundahisn or Zatspram 
—regards the reigns of Sapir II and Xusrau I as the peak periods of the 
particular Mazdean brand of Zoroastrianism it represents. Both are charac- 
terized by an onslaught on heresy. For the post-Sassanian Pahlavi authors 

AgurbaS and Xusrau are the heroes of their faith; and it is no accident 

that both are fathered with collections of handarzes or wise sayings,’ an 
honour accorded to few other figures under the Sassanian dominion. By 
submitting to the ordeal and emerging from it victorious, AS5urbaS obtained 
the acceptance of his doctrine by Sapir II:? and that that doctrine was 
that adopted after the fall of the Sassanian Empire can scarcely be doubted. 
It is the dualist doctrine, the doctrine of the two primeval spirits, Ohrmazd 

and Ahriman, both without beginning, separate from and opposed to each 

other, the principles of good and evil, light and darkness—the ‘pure’ 

Mazdean doctrine as it will be convenient to call it. Zurvan, known to us 

as the father of Ohrmazd and Ahriman from a variety of sources, is either 
unknown to it or regarded as an hypostasis of Ohrmazd. It is basically the 
doctrine of the Dénkart, which claims to have been handed down for five 

or six generations in the family of ASurba himself.3 After a period of 
religious unrest and the probable resurgence of Zervanism,+ Xusrau I 

* Cf. PhiTexts, pp. 55-57 (Xusrau); reignof His Majesty, Sapar, King of Kings, 
ibid. 144-53 (ASurba5); DkM. pp. 215-18 . son of Ohrmazd.’ 
(ASurba8); ibid. 218-19 (Xusrau); also 3 The author claims to have transcribed 
ibid. 572. 17 ff. his text from a copy (DkM. 946. 12): ’ké 

* DKM. 454.3: "pat (vi)tdxtak 08 passdx- andar déndn dén ’hast ééyén hufravahran 
tan i hufravart Aturpat i Mahraspandan’ut hudénan pésopadsan [i] *haé diitak i hufravart 
boxtan *i-§ "pat patkdr handddisn i ham  Aturpat i Mahraspandan [i] *haé 5 ’ut 6 
X*aniras patkdrdardn ’andar x’atdyihi’avé hanbdtak ’apaé . . . dast.—‘Which is the 
bay Sapuhr ’§ahan sah (i) Ohrmazdan.— religion of religions, even as the leaders of 
‘Through the submission of ASurba5,son goodly Fravahr and good religion received 
of Mahraspand, of goodly Fravahr to the it from the family of Hufravart ASurbas, 
ordeal of molten brass and through his son of Mahraspand, for five or six genera- 
victory in argument the disputing parties of _ tions.’ 
all XYaniras were confounded during the + Infra, pp. 39-48. 
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re-established this true Mazdean doctrine. In a collection of sayings attri- 
buted to him he advises the faithful to teach the religious word and worship 
of the gods ‘in accordance with the teachings and practice of the disciples of 
Asurbas, son of Mahraspand from the province of Makran(?)’.' This, then, 

is the doctrine preserved for us in the Dénkart and kindred Pahlavi books. 
Now it may be supposed that the Zoroastrian Church, elevated as it was 

to the rank of State religion at the beginning of the Sassanian period, 
possessed a unified doctrine and a fixed dogma. This is, however, not the 

case. We do not know how many sects were admitted within the Church, 
nor how many existed outside it. We are, however, mainly concerned with 

one only, the Zervanite, that is the sect which believed Time to be the 

source of all things and to be the father of the principles of good and evil, 

of Ohrmazd and Ahriman. 
The Dénkart? distinguishes three forms of Iranian religion. The first is 

yatikih or ‘sorcery’, a sect which conceives of the Creator as purely malefi- 

cent; the second is dusaméc-*dénih,3 ‘the religion of false doctrine’, and 
this sect conceives of the Creator as both beneficent and maleficent; the 

third is the dén i mazdésn, ‘the religion of the worshippers of Mazdah or 

Ohrmazd’, and regards the Creator as purely beneficent and exempt from 

all evil, inclining men to goodness and wisdom. 

It is a remarkable fact that the doctrine of the ‘sorcerers’ of the Avesta 

and Pahlavi books agrees in many respects with that ascribed to the 

Magians by many Greek and Latin writers. Plutarch, in a famous passage 

from the de Iside,+ writes that Zoroaster, the Magus, taught men to sacrifice 

to Oramazes (Ohrmazd) offerings of vows and thanksgiving, and to Arei- 

manios (Ahriman) offerings of gloom to avert evil (émorpdmaia kat oxvpwrd). 

‘Pounding in a mortar a herb called omomi,5 they invoke Hades® and the 

darkness; then mixing it with the blood of a slaughtered wolf, they carry 

it off to a sunless place and cast it away.’ As Professor Benveniste justly 

remarks, ‘the very idea of an offering to Ahriman is, in the eyes of a 

Mazdean, rank heresy’.? But does it follow that because the rite is not 

Mazdean, it must therefore be Zervanite, as Benveniste argues? Is it not 

surprising that Plutarch, if he is describing the Zervanite faith, should 

omit to mention Zurvan, and should give not the slightest hint that there 

t Chapter II, p. 52, n. c. and in JA. 1929, p. 290, where he seeks to 

2 DkM., p. 153. prove it to be the amomis. 

3 The text reads dusamdc-sitih (ibid. 6 The Greek translation of Ahriman. Cf. 

153. 16). Hesychius, s.v. Apeupdvos, 6 “Aibys | mapa 

4 369D-370D (text G 4). Ilépoas; Diogenes Laertius, Proem 8, ‘Adns 

5 The nature of this herb is discussed by kat Apewpdroos. a 

Benveniste, The Persian Religion, p. 74 7 The Persian Religion, p. 73. 
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was a deity superior to Ohrmazd and Ahriman? Both Christensen’ and 
Nyberg? have rejected this hypothesis, and they have been followed by 
MM. Bidez and Cumont in their authoritative work on the hellenized 
Magians.3 Since these sacrifices then do not seem to be Zervanite and can 

obviously not be Mazdean, we must seek a solution elsewhere. 
In the Pahlavi books we are frequently confronted with certain people 

hostile to the Mazdean community called dévdsn (MPT. dyw’sn, Henning, 

BSOS. ix, p. 82; Av. daév6-yasna-) or ‘devil-worshippers’. That such a class 
of persons existed outside the imagination of the Mazdean theologians is 
proved by the corroborative evidence of the Manichaean X*astudnift, where 
we read, “The second (sc. person who leads to the gates of hell) is he who 
thinks the devil is God and worships him’, and again, ‘If, thinking devils 

and spirits to be gods, we have sacrificed living creatures to them . . . my 

sin forgive’.t These devil-worshippers are identical with the ‘sorcerers’ of 
the Dénkart who did not believe in rewards and punishments$ and wor- 
shipped the demons.® 

Just as the European sorcerers celebrated a black Mass, a blasphemous 
travesty of the central act of Catholic worship, so did the Iranian sorcerers 
have their own occult ceremonies which they performed in honour of 
Ahriman: in their case they based their perverted rite on the Var-nirang 
or ‘ceremony of the ordeal’. The Dénkart describes the fundamental differ- 
ence between the two. 

The perverted, devilish, unrighteous rite of the ‘mystery of the sorcerers’” con- 
sists in praising Ahriman, the destroyer, in prowling around in great secrecy, in 
keeping home, body, and clothes in a state of filthiness and stench, in smearing 
the body with dead matter and excrement, in causing discomfort to the gods and 
joy to the demons, in chanting services to the demons and calling on them by 
name as befits their activity, in the worship of the demons and false religion, in 
thinking in accordance with the Evil Mind, in false speech and unrighteous 
action—the disreputable sorcerers and villains—and in all else that befits the 
devilish and is far from the godly.® 

Not only did they have their own characteristically revolting form of wor- 
ship, but they also seem to have claimed some sort of revelation; for in a 

™ MO. xxv, pp. 29-34. 

4 CCM. 10931, p. 234. 
3 Mages, i, p. 65. 

+ von le Coq, JRAS. 1911, p. 290; Bang, 
Muséon, xxxvi, p. 155. 

5 DkKM. 211. 21: dusdanak druvand Axt 

evil knowledge, proclaimed disobedience 
and disregard of authority by not teaching 
that virtue is rewarded and that there is no 
escape from the punishment of sin.’ Axt is 
the arch-sorcerer: see note A, p. 30.. 

® See note A, p. 30. 
*pat afrahaxtih i kirpak mizd ’ut aboxixnih 

*haé bazak puhr addast-srésih ’ut zat-dasta- 
Barth [i] drdyast.—‘Ayt, the accursed of 

7 Probably the name of the ceremony in 
question. 

8 See note B, p. 30. 
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list of the demonic counterparts to the various divine beings we meet with 
the ‘word of sorcery’ whose adversary is the ‘pure Word’ or Adyos.! This 
latter is elsewhere explained as the ‘word of Ohrmazd, that is the Avesta 
which, being interpreted, is the pure praise of God’.? It would therefore 
seem reasonably safe to conclude that the proscribed sect, too, had its 

traditional literature. The prime object of their worship was naturally 
Ahriman; for ‘by the religion of the sorcerers (Ahriman) so inclines men 

to love him and to hate Ohrmazd that they abandon the religion of Ohr- 

mazd and practise that of Ahriman’.3 To the Mazdeans the essence of the 
religion of the sorcerers was ‘evil knowledge’ and its ‘garment’ (by which 
we may understand its outward manifestation) heresy, while the essence 

of their own was wisdom and its ‘garment’ goodness.‘ 
By his knowledge of evil the sorcerer seeks, if he is a qualified magician, 

to subdue the Evil One to his will and to force him into his service, or if 

he is less competent, to appease him with sacrifice. The sorcerers of Iran 
certainly did the latter, as we learn from the pleasing text entitled Yavest 
i Friyan.s This opusculum may indeed be regarded as a little propaganda 
piece put out by Zoroastrian orthodoxy to demonstrate the dangers inher- 
ent in the worship of demons who rarely prove tractable in the long run. 
Their worship and that of their prince, Ahriman, is indeed so frequently 

alluded to and condemned in the Pahlavi books® that we must conclude 
that the practice was fairly widespread in Iran during the Sassanian period. 

So far from propitiating the evil power, the Mazdeans pointed out, this 

cult rendered it the more virulent.” 

That the cult was conducted at night and in great secrecy may be inferred 

from the epithet nihaniktom duvarisnih, ‘prowling around in great secrecy’.® 

The adepts of the forbidden rite would, then, seem not to have dared to 

profess their religion openly, but concealed their heresy by conforming to 

Mazdean orthodoxy, a stratagem that the Isma‘ilis were to repeat in Islamic 

days. Thus we read in the Dénkart: ‘Their power to propagate the religion 

religion of Ohrmazd is wisdom and its gar- 1 GrBd. 47. 12: srov i yatiukih’6 mansar 1 
ment goodness . . . and the essence of the apécak. 

2 Ibid. 177.7: mahraspand gopisn i Ohr- 
mazd i "hast i apastak ’ké-§ vicadrisn apécak 
stdyisn (1) yazat. 

3 Ibid. 182. 2: "pat yatuk-dénih ’martom 
6 dostih (1) x°é§ ut addst (ih i Ohrmazd and 

*hatét ’ku dén i Ohrmazd *hilénd ’ut ’an i 

Ahriman varzénd. 
4 DkM. 355. 6: ’ét dén i Ohrmazd x°atih 

danakih ’ut-ax patmédcan ’véhih . . . dén it 
Ahriman xatih dusakasih ’ut-a¥ patmdcan 
ahramoyih.— This that the essence of the 

religion of Ahriman is evil knowledge and 

its garment false religion.’ 

5 vy. p. 30, note A. 
6 Besides the passages cited above cf. 

ibid. 776. 21; 792. 18; 831. 15; 836. 18. 
7 Ibid. 831. 16: Ahriman *kad-as yaz- 

énd, ’vattar ’ut stahmaktar anakih-kartartar 

>havét.—‘When. they worship Ahriman, he 

becomes more wicked, violent, and malefi- 

cent.’ 
8 vy. p. 30, note B. 
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of Ahriman in the name of Ohrmazd is restricted, and they keep their 

heresy hidden.’! This brief remark is for us particularly instructive: it 

amounts to an admission that the sorcerers did not worship the powers of 

darkness exclusively, but also paid tribute to Ohrmazd. Their practices 

were in fact closely akin to those described by Plutarch, who was himself 

aware of two distinct views about Ahriman among the Magians.? Once in 

the Pahlavi books the sorcerers are allowed to speak for themselves. In 

the legendary life of Zoroaster they will not be converted to the new reli- 

gion because, they say, ‘there did we take counsel with the demons. When 
we crave of them lordship and leadership, they grant it us: when we crave 

richness in flocks and wealth, they grant it us.’? This, then, is the answer 

to the Mazdean propaganda. It is not true, the sorcerers maintain, that the 

demons let them down: on the contrary they provide them with affluence 

and power, and these are commodities which magic has always claimed to 

be able to provide. 
Before leaving our Pahlavi sources reference may be made to one point 

of interest. It will be observed that the religion of the sorcerers is referred 

to not with the word és as in the case of the Jews, or Castak as in the case 

of the Manichees, but with the word dén, the term normally used only of 
the Zoroastrian Church itself. It is perhaps not too bold to see in this usage 
a survival of a once legitimate religion suppressed long ago, possibly by 
Xerxes,* but still in the Sassanian period carrying on a vigorous if under- 
ground activity. Even after the fall of the House of Sasan we find a reminis- 

cence of it in the name Devdat,' a son of Afsin, the Arab governor of 

Azarbaijan. 
Before passing to the core of our problem we may perhaps be allowed 

to trace the destiny of the sorcerers or devil-worshippers in history. The 

earliest reference we have to this cult in the West of Iran is in an inscription 
of Xerxes first published by Herzfeld in 1936° in which that monarch 
appears to boast of having destroyed a daiva temple (if this is really the 

meaning of daivadana-) and proclaims: “Thou shalt not worship the daivas. 

1 DkM. 893. 10: ’wt-San tavdn i ’apar 
Ahriman dén ’pat Ohrmazd-’ndmih ravak 

kartan *bandihét, ’ut ahramdyih nihan ’da- 
rénd. 

2 De latenter vivendo, 1130A (Bidez— 

Cumont, Mages, ii, p. 73, n. 3): Tov dé rHs 
evavtias KUpiov poipas, elite Beds, eite Saiwwv 
éoriv, “Adny dvopdlovow, 

3 DkM. 634. 14: 768 °6 ’dévan ham-pursit 
*hém: ?kad sastarih pésopadsih "hac ’avéxan 
Zahém, “an ’6 ’amah ‘dahénd: ’ka8 pasé- 

mandih "ut tavangarih *haé ’avésan ahém, 
an 6 ’amah ’dahénd. 

4 Infra, pp. 17, 20. 

5 Hiibschmann, Armenische Grammatik, 

p. 37; cf. Noldeke, ZII. ii, p. 318, dévdad, 

son of dévdast; Justi, Iranisches Namenbuch, 
s.v. Diwddas. 

® Herzfeld, Archdologische Mitteilungen 
aus Iran, Bd. viii, pp. 56-77. For biblio- 

graphy see Kent, Old Persian, p. 112. 
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Where before the daivas were worshipped, there did I worship Ahura 

Mazdah in accordance with the law (arta-) with the proper rite.’ Herzfeld 

and others have held that the inscription proves Xerxes to have been a 

Zoroastrian. Without wishing to revive this controversy, we will merely 

express a personal view that the evidence to date seems overwhelmingly in 

favour of Herzfeld’s view if by Zoroastrian we understand one who com- 

bats the worship of the daivas as Zoroaster did and who exalts the ‘law’ 

(arta-) and condemns the ‘lie’ (drauga-)—an attitude which, one would have 

thought, was of the essence of the Ga0ds and incidental only to the Rig-Veda 

with which we are so often invited to compare them. This view, we are 

happy to note, is that adopted by Professor Duchesne-Guillemin in his 

excellent monograph on Zoroaster (pp. 109-10). 

Gladly leaving this controversial question we must now say a few words 

about the daivas themselves. Daiva- (Av. daéva-, Skt. deva-) is the Indo- 

Iranian designation for a certain class of deity: distinguished from them 

are the ahuras (Skt. asuras). The two classes of deity developed on very 

different lines in the sister civilizations of India and Iran. In India the 

devas increased in importance and gradually ousted the aswras: in Irn it 

was the ahuras who gained the day while the daivas were gradually reduced 

to the rank of demons. This being so, it would be surprising if daiva- in 

the Xerxes inscription referred to anything other than the dethroned 

deities. Herzfeld would include among these Mithra, Anahita, and all the 

gods who were excluded from the Ga@ic pantheon: but in view of the fact 

that Mithra is himself constantly called ahura in the Avesta, this view can 

scarcely command acceptance. 

Nyberg adopts a point of view diametrically opposed. For him the 

daivadana is the temple of Marduk in Babylon. True, Xerxes’ religious 

policy, unlike that of his predecessors, is known to have been intolerant. 

He sacked the temple of Marduk in Babylon, carried off its golden statue, 

and slew the high priest.” But this is not enough in itself to justify the use 

of daiva- for a foreign deity: neither Avestan nor Pahlavi usage justifies 

such an assumption. It seems much more probable that the dazvas of the 

Xerxes inscription are what they always had been and continued to be, a 

group of (Indo-) Iranian deities which at some period were reduced to the 

rank of demons—Ahriman himself, though his original identity is still 

unclear,? Indra, Sarva, and the rest. This view is confirmed by the Dénkart, 

where the worship of Indra (Indar) and Sarva (Savul) is forbidden along 

1 So following Henning (Transac. Phil. 3 Wikander (Vayu I, p. 207) argues with 

Soc. 1944, pp. 108 f.). Other views listed by great plausibility that Vayu was the original 

Kent, op. cit., p. 201. of Ahriman. 

2 Herodotus i. 183. 
5470 Cc 
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with that of Ahriman.' It would, therefore, seem probable that Xerxes, 

in spite of the heterodox behaviour attributed to him by Herodotus,” 
was the first to suppress the cult of the daivas. But whether his succes- 
sors were not strenuous enough in following the example he had set, or for 

some other reason unknown to, us, the proscribed religion continued to 
thrive and was a cause of constant concern to the priesthood of Sassanian 
Iran. 

The fundamental difference between the Méyou and Mayovcato: known to 
the Greeks, on the one hand, and the Zoroastrian Magians in Persia, on the 

other, has continued to puzzle scholars for more than a century. About the 
origin of the Magians there is no agreement. For Moulton? they were an 

aboriginal tribe, neither Aryan nor Semitic, diviners, necromancers, and 

quacks: they were responsible for the Vidévdat, its superstitions and ab- 
surdities ; they were solely responsible for the degeneration of the religion 

of Zoroaster; they introduced the exposure of corpses, next-of-kin mar- 

riage, and they worked out the mechanical and over-systematized dualism 

with which we are all too familiar in later Zoroastrianism. So Moulton. 

For Messina the case was very different. He regards the Magians as 

being the original disciples of Zoroaster. They were his missionaries and 
were the first to bring his doctrine to the West: they formed a colony in 

Media and propagated the Good Religion there. Messina further proves 

the falsehood of Moulton’s contention that the Magians were from the 

earliest times known to the Greeks only as sorcerers. Among those who 

were in a position to know, they were respected and admired: for Plato 
payeta means the service of the gods;5 and in this he is followed by Apu- 
letus and Dio Chrysostom.® They are said by Strabo to lead a holy life.7 
Diogenes Laertius, on the authority of Sotion, says that they worship the 
gods with sacrifice and prayer and are alone heard; they reveal the nature, 
essence, and genesis of the gods, discourse concerning justice, and condemn 
graven images: he enumerates further many other beliefs which are else- 
where attested both in Iranian and Greek sources.’ For further eulogistic 
accounts of the Magians the reader is referred to Messina? and to MM. 

1 DEM. 702. 18. 
2 It is, however, significant that the 

Greek writers on the Magians are said to 
have condemned Herodotus and to have 
denied that Xerxes shot arrows at the Sun 
or put the sea in bonds. v. Diogenes Laer- 
tius, Proem 9 (Bidez—Cumont, Mages, ii, 
p. 68). Duchesne (Zoroastre, p. 114) follow- 
ing Messina (Ursprung der Magier) impugns 
the reliability of Herodotus. 

3 Early Zoroastrianism, pp. 182 ff. 
+ Ursprung der Magier, passim. 

° I Alcibiades 122A; v. Bidez—-Cumont, 
op. laud. ii, p. 22; Clemen, Fontes, p. 22. 

° vy. Bidez-Cumont, op. laud. ii, pp. 22, 
28. 

7 Strabo xv. 3. 1; Clemen, Fontes, p. 33. 
8 Diogenes Laertius, Proem 6-9; Bidez— 

Cumont, op. laud. ii, pp. 67 ff.; Clemen, 
Fontes, p. 74. SnOpaeit. sppsa rte, 
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Bidez and Cumont’s great work, Les Mages Hellénisés, 11, pp. 18 ff., where 
the distinction between payeia and yonreia is emphasized. This does not, 
however, alter the fact that the average Greek, who had no specialized 

knowledge of Oriental religions, regarded the Magians as sorcerers and 

nothing more.? 
Now we know that during the reign of Xerxes the Magians had already 

begun to emigrate from Iran to the West. At the time of Xanthus the 
Lydian they had already established themselves in Lydia; temples of 
Anahita existed at Hypapa and Hierocaesarea, the foundation of the latter 
being attributed to Cyrus,” and Iranian colonists had named the Lydian 

plain the Hyrcanian plain. They rapidly spread to Phrygia and Galatia, 
and a bas-relief discovered at Dascylium shows two Magians offering sacri- 

fices according to the Mazdean rite.* By the time of Strabo they were firmly 
established in Cappadocia and Pontus.’ Since they came principally from 
Mesopotamia, it is scarcely surprising that they should have been pro- 
foundly influenced by Babylonian thought.® In Babylon they came into 
contact with the Chaldean priests, from whom they learnt much, notably 

the science of astrology and a certain tendency to regard Time as the first 

principle. These ideas they carried with them in their western migrations. 

They rapidly became naturalized, and their idiom appears to have been 

Aramaic.” Whether they still preserved relations with their co-religionists 

in Iran is not certain, though there is reason to believe that some, at any 

rate, of the Magian colonies abroad did so during the Sassanian period. 

Now Cumont, whose knowledge of these matters was unique, main- — 

tained that ‘it was the Zervanite system that the Mazdeans of Asia Minor 

taught the occidental followers of the Iranian religion’ :* but in many cases ) « 

it was more than Zervanism; it was yatikih, ‘sorcery’, and dévasnih, » 

‘devil-worship’. The mysteries of Mithra with which we are now fairly | 

well acquainted, thanks to the untiring researches of the above-mentioned . 

scholar, are Zervanite in so-far.as they.place Kronos-Zurvan at. the head. \' 

of the pantheon, but they are ‘devil-worshipping’ too in that they allow 

offerings to be made to Ahriman, the prince of devils.? That the latter 

could exist without the former is, we venture to think, proved by the 

account of Plutarch cited above. The practice of worshipping the demons 

1 Cf, Sophocles, Oedipus Tyrannus 387: orientales, 4th ed., p. 135, Fig. ro. 

pdyov Toudvde nxavoppadov | SéAvov ayvprny. 5 Cumont, MMM. i, p. 9, nn. 6, 7. 

2 Tacitus, Annales iii. 62, quoted by 6 Id. Religions orientales, 31d ed., p. 229. 

Cumont, MMM. i, p. 10, n. 6. 7 Ibid., p. 228; Mages, i, p. 35. 

3 vy. Bidez—Cumont, op. laud. i, p. 5; 8 MMM. i, p. 78. 

Cumont, MMM. i, pp. 9-10. 9 For the inscriptions deo Areimanio, v. 

4 Reproduced in Cumont, Les Religions _ ibid. ii, pp. 98, 141. 

¥ 

ry 
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is also referred to by Clement of Alexandria: ‘the Magians’, he says, “wor- 
ship angels and demons’.! This, as we have seen, is the practice not of the 

Mazdeans or Zervanites but of the ‘devil-worshippers’, the third Iranian 

sect mentioned in the Dénkart. With these facts in mind it will, perhaps, 

be safe to conclude that Xerxes, in suppressing the daiva cult, caused a 
large-scale emigration of dissident Magians. These, after absorbing much 

of Babylonian speculation, transported their beliefs to Asia Minor; and 

from them arose the Graeco-Roman religion of Mithra. 
We have seen that the Magians or ‘Magusaei’ of Asia Minor developed 

a religion which derived on the one hand from heretical Zoroastrianism 

and on the other from Babylon. From Babylon, in all probability, they 
derived the idea of Time, represented by the firmament, as the supreme 
god. This is the cardinal tenet of the belief we call Zervanism. Before the 

Sassanian period the evidence for the existence of Zervanism is scanty in 
the extreme. True, the name Zurvan may be deduced from tablets dating 
back to the twelfth century B.c.? in which the name Za-ar-wa-an bears a 
most striking resemblance to our deity; but this by no means entitles us 

to conclude that Zervanism, as we know it, existed at that time, though 

we, must, I think, be prepared to admit the existence of a god Zurvan in 

very remote antiquity. 
After this we have no further reference to Zurvan in a datable source 

until the fourth century B.c. The passage in question, the first account of 
Zervanite doctrine to be supplied by a non-Iranian source, is given by 
Eudemus of Rhodes, a pupil of Aristotle. The account, however, is only 

given at second hand by Damascius,} who, writing at the time of Xusrau I, 

may conceivably have been attributing to Eudemus beliefs which must still 
have been current in his time. T'wo other references are preserved before 
the Sassanian period, the inscription of Antiochus I of Commagene* and 

the ‘Song of the Magians’ retailed by Dio Chrysostom:5 but both would 
appear to belong to the tradition of the Western Magusaei rather than to 
Iran. Moreover, it is by no means certain that the inscription is Zervanite. 
It is only with the foundation of the Sassanian Empire that the doctrine 
connected with the name of Zurvan comes into its own. 

1 Stromata iii. 6. 48 apud Bidez—Cumont, 3 Dubitationes et Solutiones, 125 bis; 
Mages, i, p. 60, n. 6. 

2 In the Nuzi documents the following 
forms are found: Za-ar-wa-an, It-hi-Za-ar- 

wa, Ar-Za-ar-wa, and Du-uk-ki-Za-ar-wa. 

v, Widengren, Hochgottglaube im alten Iran, 

p. 310. Duchesne (op. laud., p. 96) does not 
consider that these forms necessarily refer 
to the Iranian deity. 

Clemen, Fontes, p. 95 (text G1). The 

authenticity of this passage has been dis- 
puted by Scheftelowitz, followed by von 
Wesendonk, Das Wesen der Lehre des Zara- 
thustros, p. 14. 

+ See note C;, p. 31. 

5 Text and copious notes in Bidez— 
Cumont, Mages, ii, pp. 142 ff. 
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It is indeed an astonishing fact that only when the ‘Mazda-worshipping 
religion’ became the religion of State do we come into contact with 
Zervanite doctrines. All our foreign sources for the latter, with the dubious 
exception of Eudemus, refer to the Zoroastrianism of the Sassanian Empire. 
The Armenian, Eznik of Kotb, in particular gives us details of the Zerva- 
nite mythology which are so utterly at variance with the true Mazdeanism 
of the Pahlavi books that we would be prepared to doubt his evidence were 
it not for the confirmation we receive from Manichaean sources. When 
the Christian polemists attack the Magian religion, they attack not Mazdean 
dualism, but Zervanite polytheism. If it were only the Christian attacks 
that had to be considered, we might content ourselves with the inadequate 
theory that, since their accounts mostly derive froma common source, this 

source might well be pre-Sassanian and that they were attacking a religion 
which had long been obsolescent, just as St. Augustine, when he attacks 
Paganism, devotes his attention to the ancient gods and pays no heed to the 
living religions of Isis, Mithra, Cybele, and the rest.3 But here we stumble 
upon further obstacles. The Manichaeans, adapting their system to the 
religious terminology of Iran, selected not Ohrmazd as the representative 
of their supreme god but Zurvan. This is all the more astonishing in that 

the Manichaean Zurvan is essentially the god of light, the very Father of 

Light:* he is not the father of Ahriman as in the Zervanite myth, but stands 
in the same relation to him as does Ohrmazd in the orthodox Mazdean 
account: they are eternal enemies, of separate substance, good and evil, 

light and darkness, irreconcilably opposed. The parallel between the Mani- 
chaean Zurvan and Ahriman on the one hand and the Mazdean Ohrmazd 
and Ahriman on the other is exact. Yet the Manichaeans did not regard 
Ohrmazd as a suitable representative of their own ‘Father of Greatness’: 
they chose Zurvan although, from all we can deduce from the Zoroastrian 
and external sources alike, the Zoroastrian Zurvan was in no sense a god 

of light,5 and Ohrmazd would seem ideally fitted for the role of Father of 
Light. Yet when he appears in the Manichaean system, it is not as the 

supreme god but as the zpa&ros dvOpwros, the God-man, to use Reitzen- 
stein’s phrase, who, though wholly divine and consubstantial with the 

Father of Greatness, is nevertheless inferior to him, being sent to do battle 

with the powers of darkness and ignominiously defeated. In selecting Zur- 
van to represent the Father of Greatness the Manichaeans were evidently 

¥ See note D, p. 31. kretismus, p. 277; Waldschmidt—Lentz, Die 
2 Infra, pp. 148 ff. Stellung Jesu im Manichdismus, p. 48; id. 

3 y. Cumont, Les Religions orientales, p. Manichdische Dogmatik, p. 17. 

315 5 Infra, pp. 55 ff. 
4 Cf. Schaeder, Studien zum antiken Syn- 
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struck by that inaccessibility and aloofness from the cosmic conflict which 
was characteristic of their own supreme deity. This is, in fact, about the 

only point they have in common. The conclusion is, therefore, ineluct- 
able: at the time of Mani, who began his mission in A.D. 242 in the reign 

of Sapir I, Ohrmazd was not regarded as the supreme god: there was 
another higher than he, and that was Zurvan: Zervanism was the current 
form of Zoroastrianism at that time. 
Now it may be argued that, since the theatre of Mani’s activities was 

Mesopotamia, Zervanite doctrines may be assumed to have been confined 

to that non-Iranian country. Again there is evidence to invalidate such an 

hypothesis. In the far north-eastern corner of the Iranian lands, in Sogh- 
diana, large Buddhist colonies had come into being, and translations of 
Buddhist works had been made into Soghdian. These too do not use the 

word Ohrmazd to translate Brahma who is the highest of the gods, but 
Azrua, the Soghdian form of Zurvan: the word Ohrmazd is used to trans- 
late Indra. Moreover, the Manichaean X’astuanift' as well as a Manichaean 
Persian fragment? contain passages unmistakably directed against the 

Zervanite doctrine that Zurvan was the father of Ohrmazd and Ahriman. 
‘If’, the X*astudnift says, ‘we should have said, the good and the bad, all 
has been created by God’; ‘if we should have said, Ohrmazd and Ahriman 

are brothers .. . I repent.’ If the Zervanites were an insignificant minority, 
there would have been no need for including this clause in the X’astudnift. 
In this connexion it is of some interest to note that in Khotanese Urmaysde 
(= Ohrmazd) means ‘the sun’, thereby preserving what may have been an 
original naturalistic trait of his character, only occasionally to be met with 
in the Avesta. 

From what has gone before we see that the evidence supplied by our 
sources contemporary with the Sassanian power overwhelmingly supports 

the theory that the predominant religion of the empire was Zervanite. This 

view was taken up by Professor Christensen,3 who claimed that Zervanism 
was the normal form of Sassanian Zoroastrianism. 

When we turn to the native Iranian sources, however, the picture is 

bewilderingly different. The inscriptions, even including the great Kartir 
inscription from Ka‘beh i Zartust, do not enlighten us greatly. The kings 
and potentates whose exploits they celebrate are called ‘worshippers of 
Mazdah’ (mdazdésn),* but it would not be legitimate to conclude from this 
that they regarded themselves for this reason as being specifically Mazdean 

t von le Coq, JRAS. 1911, p. 282; Bang, 3 L’Irvan sous les Sassanides, p. 144. 
Muséon, xxxvi, p. 147. 4 vy. Herzfeld, Paikuli, passim. 

2 vy. our text F 3 (0). 
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as opposed to Zervanite. The term is the conventional designation of 
Zoroastrians of all sects.‘ Both Kartir and Narsé mention Ahriman and the 
demons? and the latter mentions ‘the time of the fraskart’,3 that is the final 
renovation and rehabilitation of the world at the end of time. 

Of greater importance is the inscription of Kartir at Naq8 i Rajab. This 
inscription is fairly complete, but there remain unsolved problems. The 
crucial passage for our purposes, however, is that in which the high priest 

exhorts the reader to remember ‘that heaven exists and hell exists, and 

that whoso is virtuous will go to heaven, and whoso is vicious will be cast 
into hell: whoso is virtuous and walks according to... (?) . . . of virtue, 
will achieve a fair name and prosperity for his material body and blessed- 
ness for his material soul.’ 

This is important; for two doctrines are here specifically upheld: (i) the 
existence of heaven and hell, and (ii) the rewarding of virtue and the 

punishment of vice. The inference is, of course, that these truths needed 
emphasizing because they were questioned: and it is precisely on these 

questions that there seems to have existed a deep divergence of view 
between Mazdean and Zervanite. The Sikand Gumdani Vazar mentions a 
sect which it calls the Daharis, well known in the Islamic period as being a 
materialist sect which held precisely the views attributed to them by the 

Sikand.4 Dahr is, of course, simply the Arabic for ‘time’, but it is too 

early yet to say whether or not these daharis are identical with the 
Zervanites.5 Their views are, however, worth quoting since we shall 
return to them when we have accomplished our major task of piecing 
together the elements of Zervanism from the evidence of the Pahlavi 
books. “They consider’, says the Sikand, ‘that this world with its manifold 
changes and dispositions of its members and organs, and the opposition 
of one to another, and the intermixture of the one with the other is 

derived from the principle of Infinite Time; and that, further, virtue 
remains unrewarded and sin unpunished, that heaven and hell do not 
exist, and there is no one who attends to virtue and sin; and further that 

phenomena are only material and that the spiritual does not exist.’ If it is 
not this particular sect that Kartir has in mind, it is plainly one so similar 

as to make no difference. 
Again, the affirmation of the existence of rewards and punishments 

seems to be directed against a doctrine attributed to the Zervanites them- 

selves by a Syriac writer,° according to whom those who are honoured on 

1 vy. p. 31, note D. 4+ SGV., Chapter VI; cf. BSOS. ix, pp. 

2 Herzfeld, op. cit., p. 95; Sprengling, 878, 888. 
AJSLL. lIvii, p. 207. 5 But cf. infra, p. 267. 

3 Herzfeld, op. cit., p. 117. 6 y, our text F 5 and pp. 257 ff. 



24 THE ZOROASTRIAN SECTS 

earth will be honoured in heaven, and those who are wretched on earth 

will also be wretched in heaven. 
That Kartir’s intention was indeed to uphold doctrines against a sect 

resembling the Daharis of the Sikand who denied them is fully borne out 

by his great inscription at Ka‘beh:i Zartust. This reveals him as a religious 

zealot of quite uncommon ardour who is not likely to have graven the true 
doctrine on stone in a spirit of pious platitude. What he had inscribed at 
Naq8 i Rajab was inscribed as a clear warning to heretics of the Dahari 

school, and who but the Zervanites could these possibly have been? 
The great inscription shows that Kartir flourished under Sapir I, Hor- 

mizd I, Bahram I, II, and III. He tells us how he unleashed a religious 

persecution of great severity throughout the Persian Empire and how, in 

his proselytizing zeal, he carried the Magian religion to the non-Iranian 
provinces. The valiant deeds he proudly boasts of may be listed as follows: 

(i) the affairs of Ohrmazd and the gods prospered; and the Mazdayas- 

nian religion and the Magian hierarchy received great honour; 

(ii) the gods, water, fire, and cattle were duly propitiated; 

(iii) Ahriman and the demons were struck down(?) and their teaching 
was expelled from the empire; 

(iv) Jews, Buddhists, Brahmans, two sorts of Christians, Manichees(?),” 
and Zandiks were chastised; 

(v) idols were destroyed and the dwellings of the demons undone(?) ;3 
(vi) fires were established throughout the realm and the Magians pros- 

pered. 

These events appear to belong to the reign of Bahram III since Kartir 
winds up the account of his exploits with a repetition of the title conferred 
on him by that king (viz. béyt-ruvdan-varhran). 

He next proceeds to tell how he established fires and Magian settlements 

in the non-Iranian lands. This represents a proselytizing campaign of great 
magnitude extending throughout Asia Minor and the Caucasus. 

Turning from the missionary field this redoubtable old zealot brings us 

t N’CL’Y = nasara (Syr. nasordyé, Gk. certainement, indiens et manichéens’. 
Nalwpatos) and KLSTYD’N (kristiyan 
= xptoravés). The distinction between the 
two sects is not clear. For views involving 
Mandaeans, Marcionites, and orthodox 

Christians cf. Menasce, SGV., pp. 206 ff. 
2 The text has MKTK-y, tentatively 

emended by Sprengling to MNYNK 
‘Manichees’. Menasce transliterates as 
mukta, op. laud., p. 243. In conjunction 
with Zandik he comments, ‘C’est a dire, 

Without being able to offer any construc- 
tive suggestion of my own, I would suggest 
that mukta would be likely to appear as 
MWKTK. For zandik which normally 
means ‘Manichaean’ wv. infra, p. 267. 

3 Sprengling’s translation is most ob- 

scure here. Deprived as we are of the ori- 
ginal text, we can offer neither comment, 
criticism, nor suggestion. 
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back to the religious situation at home. This fascinating passage appears 

from Sprengling’s curious literal translation to run approximately as fol- 

lows: 

Heretics and apostates(?)' who (were) within the Magian community (VGWN) 
were spared? for the Mazdayasnian religion and the Magian community but not 
for propaganda: I chastised and upbraided them and improved them. 

After further reference to his untiring efforts at setting up fire shrines 

he goes on to say that many consanguineous marriages’ were arranged, that 

many who had lapsed from the faith had been reconciled, and that he him- 

self had converted many who had subscribed to the teaching of the demons 
and brought them over to the worship of the gods. The inscription ends 

with the same formula as that of Nag§ i Rajab, to wit that the reader may 

enjoy a good name and prosperity in his body and blessedness for his soul. 

The inscription, then, tells us a great deal, but leaves us again with many 

problems. It is abundantly clear that Kartir unleashed a major persecution 

of Christian and Indian sects as well as of the Manichees. It is equally 

clear that he put down the ‘devil-worshippers’ and reconverted the amen- 

able to Zoroastrian orthodoxy, though not permitting them to take part in 

propaganda for the faith: clear again that he followed up the conquest by 

the sword of non-Iranian lands by the propagation of the Zoroastrian faith 

in those lands: equally clear, too, that he destroyed idols. 

What, however, do we learn of the Zoroastrian orthodoxy which Kartir 

defended and propagated with such uncommon zeal? First it is plain that 

the Magians became all-powerful. The cult of fire, water, and cattle was 

strengthened and incestuous marriages were encouraged—and this is about 

all. Kartir, in fact, is interested in reviving the characteristic aspects of 

Zoroastrian religious practice which were almost certainly common to 

Mazdeans and Zervanites: he does not appear to be interested in the 

formulation of doctrine. He depicts himself as an enthusiastic religious 

imperialist—putting down alien religions at home and seeking to establish 

the national cult in alien sections of the empire, yet bringing the Iranian 

‘devil-worshippers’ and heretics back into his fold and expelling the 

obdurate. 

root marz- ‘wipe’ or read gum-arzak ‘one 
1 °LSWMWK and GWMLC’K: the first 

word is the Phl. ahraméy. This gratifying 

equivalence I owe to Professor Henning, 

who compares inscr. PLSWBY = Phl. 

Pahlav and P’ LSWMY = pahlom (for inscr. 

Sa hl). GWMLC’K can scarcely be 

connected with gumdartan as Sprengling 

suggests. We may either derive it from the 

whose worth is lost’. Although NP. gum 

does not appear to be attested in MP., the 

latter reading gives the better sense. 

2 PHLSTY = pahrist.  V. Henning, 

BSOAS. 1943, p. 62, n. 2. 

3 Chapter VI, pp. 151-2. 
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The evidence, then, supplied by the Ka‘beh i Zartu&t inscription does not 
tell us much about Kartir’s own religion: it only tells us what sort of man 
he was. This is enough; for it shows ‘that. what he wrote at Naq i Rajab 
he wrote as a warning to any who should dare to deny the existence of 
heaven and hell, or rewards and punishments. The fact that Kartir speaks 
of Ohrmazd and the gods and is silent as far as Zurvan is concerned is not 
important; for if the interpretation of Zervanism which we are to unfold 
in the following chapters is correct, Zurvan would scarcely figure promi- 
nently in an official inscription. 

One matter, however, raised by the inscription remains exceedingly 
puzzling. Why do we know so little of Kartir except what he tells us him- 
self? In its account of doctrinal development during the Sassanian period 
the Dénkart says absolutely nothing about this fiery pillar of the faith; nor 
do we hear of him from Christian or Moslem sources. Apart from himself 
only the unfortunate Manichees preserve his memory, and that as the 
inquisitor who did their master to death.! The Zoroastrians are mute. 

Leaving this problem till our next chapter we may now turn our atten- 
tion to the Pahlavi books. These, it is true, only date from the ninth cen- 
tury :? but their matter may be considered to go back tothe reign of Xusrau I. 
Here again we are confronted with a religion that knows nothing of 
Zurvan either as a supreme god or as the father of Ohrmazd and Ahriman. 
Some passages in Zatspram and to a lesser extent in the Bundahisn indeed 
seem to presuppose such a doctrine, whereas parts of the Méndk i yrat and 
the Dénkart reveal a state of religion which we may perhaps be permitted 
to call semi-Zervanite, an attempt to fuse the conflicting doctrines of the 
two schools. In a passage from the Dénkart to which Darmesteter first 
drew attention,3 the Zervanite doctrine of the brotherhood of Ohrmazd 
and Ahriman is attacked in terms recalling the Manichaean attack in the 
X°*astuanift.* The passage in question purports to be a translation of Yasna 
30. 35 which does in fact speak of two primeval twins. The Mazdean trans- 
lators—assuming that they understood the passage at all, which is doubt- 
ful—would naturally be distressed by the presence in so high an authority 
of their rivals’ view. They accordingly supplied an ingenious mistransla- 
tion: taking the Avestan aras ‘rightly’ as the name of a demon Aris(k) 
‘Envy’, they proceeded to put the offending statement into the mouth of 

* Polotsky, Manichdische Homilien, pp. mesteter, ZA. i, p. 221, n. 10; Blochet, 
45 ff. Cf. also the Psalm-Book references RHR. Xxxvil, p. 28; Schaeder, Iranische 
quoted by Puech, Le Manichéisme, p. 137, Beitrdge, i, pp. 288 ff. 
Ob PLOY, Savertextutrsu(c)s 

2 v. West, SBE. v, p. xlii. * For a treatment of this passage v. Ny- 
> DkM. 829. 1 ff. (text F 3 (a)). Cf. Dar- berg, CCM. 1931, p. 113. 
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that demon.' The text is unfortunately a little obscure, but there can be 
no doubt that it is an attack on Zervanite doctrine. This brief passage is 
the only evidence we have that there was active hostility between Mazdeans 
and Zervanites, but that either should have consistently persecuted the 
other seems unlikely. They were probably represented in different schools; 
and both may have found a place within the Sassanian Church, one party 
dominating at one time and the other at another. The Dénkart, however, 

takes cognizance of heresy and deplores it. Like the Zervanite ‘Ulema i 

Islam it admits the existence of different trends within the Church. Relating 
the tradition that Zamasp wrote the Avesta following the words and 
writings of Zoroaster himself, it adds that the provincial governors (dahyu- 
patan) and religious authorities (dastaBardn) made many copies of it, and 

some of them reached not only the instructed but also unscrupulous per- 
sons who vitiated (vindsitaran) and contaminated it with heresy and 
heterodoxy (yut-vénisnih).2 Another passage in the same book seems to 

indicate that heresy had not been stamped out even at the time of the 

writer, though the exact translation is here again uncertain. 
The figure of Zurvan, however, does indeed seem to have been the 

principal subject of difference in the Zoroastrian Church: even in trivial 

matters connected with that doctrine there seems to have been a difference 
of opinion. For we learn from the Bundahisn and from Zatspram that Zur- 
van or Zaman (Time), as the Bundahisn calls him, decreed at the time of 

the original creation that Gaydmart, the first man, should live for thirty 

years after the onslaught of Ahriman:* but in the Dénkart a heretic asks: 

‘There are two authentic traditions concerning Gayomart, one that he lived 
thirty years during the Aggressor’s attack, and one that the Aggressor came 

and that he died on the spot. That the two (accounts) are self-contradictory 

is obvious. Why do you accept and teach both?’s The sense of the answer 

I See note E, p. 31. 
2 DkM. 437. 20: dahyupatdan "ut dasta- 

Baran hac-is *biit i vés paccén kart : ’ut "pas-i¢ 
°6-1¢ Gkdsdn ’ut vindsitardn-ié haé-is *hast + 
mat. bit i yut-datastanih yut-vénisnih ’apar 
*burt—‘There were certain provincial 

governors and religious authorities who 

made more copies of it: some of these reached 
the instructed (sc. orthodox) but some (fell 

into the hands of) people who corrupted it. 

Some again added wrong principles and 

heterodoxy.’ 
3 Ibid. 454. 11: ’niin dn abvénak nikézisn 

ra3 patkartaran gumdanikih i pat-is guftan 

ras; ’adak-ié apastak frahist an-hambatik 

ov-if goBisn nipékan “pat *dénik vicirkarih 
(i) xrat *i-§ pat-is yut-ddtastan{ih) °né 
*bavisn.—Now controversialists have the 

means of expressing their doubts concern- 
ing that kind of doctrine; but the Avesta 

for the most part does not contradict its 
words and writings thanks to the religious 
discernment of Wisdom in which there can 

be no heresy.’ 
4 Infra, p. 238. 
5 DkM. 20. 2: goBisn i 2 dastaBar ’apar 

Gayo(k)mart, évak ’ku ’andar afigatih 30 

sal zivast, ’ut évak ku mat afigat, "pat gyak 

*murt, ’adn i évak ’6 dit hanbasan paytak ; 

*har 2 patiyraftan castan cim? 
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supplied by the Mazdean apologist is not clear to us, and we therefore 
refrain from providing a translation. What does seem clear, however, is 
that he does not consider the two traditions to be either contradictory or 
mutually exclusive. 

This lack of doctrinal unity among the Zoroastrians did not escape the 

notice of non-Iranians whether friendly or hostile.! Strabo remarks on it 
in the case of the Chaldaeans,” and the Christians were naturally not slow 
to make use of it. The account of Paulus Persa first quoted by Casartelli3 
is of importance if we can accept that scholar’s view that the doctrines 
there mentioned refer only to Zoroastrian beliefs. Paulus wrote under 
Xusrau I, for whom he composed a digest of the Aristotelian dialectic in 
Syriac.+ He was a Christian and, according to Christensen, probably identi- 

cal with Paul, metropolitan of Nisibis under the Catholicos Joseph. He 
says: 

There are some who believe in only one God; others claim that he is not the 
only God: some teach that he possesses contrary qualities; others say that he 
does not possess them: some admit that he is omnipotent; others deny that he 
has power over everything. Some believe that the world and everything con- 
tained therein have been created; others think that all things are not created. 
And there are some who maintain that the world was created ex nihilo; according 
to others God drew it out from a dAy.5 

The work in which the passage occurs was written for the King of Kings, 
and Casartelli concludes from that circumstance that Paul is faithfully 
enumerating the characteristic doctrines of the Iranian sects of the Sassan- 
ian period. This attractive hypothesis is not absolutely convincing since 
Xusrau, for all his interest in Greek philosophy, seems to have laid down 
the law in no uncertain manner where the doctrine of the State religion 
was concerned.° 

However, whatever our view on the evidence of Paulus Persa, we have 
two other testimonies which can leave us in little doubt as to the fluidity of 
Zoroastrian dogma in Sassanian times. These are supplied by the Armen- 
ians Eznik of Kolb and Eli8é Vardapet. Eznik, like the nameless heretic 
of the Dénkart, was struck by their inconsistency. ‘Their foolishness’, he 
says, ‘is enough to refute them from their own words which are mutually 
exclusive and self-contradictory’ ;7 and again, repeating the oft-made charge 
that they had no books, he says: ‘Since their laws are not in books, some- 

t Cf. Bidez—Cumont, op. laud. i, p. 58. nides, p. 422. 
2 XW eds Os 5 Casartelli, l.c.; Christensen, I.c. 
3 The Philosophy of the Mazdayasnian ® Infra, p. 48. 

Religion under the Sassanids, p. 1. 7 Ed. Venice, 1926, bk. ii, § 2, po 128s 
* v. Christensen, L’Iran sous les Sassa- Langlois, ii, P. 375; Schmid, p. 94. 
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times they say one thing with which they deceive, and sometimes another 
with which they seduce, the ignorant.’! But he is not content merely to 
draw attention to their inconsistency; he tells us that they were divided 
into sects, that some admitted three principles—the good, the just, and 
the evil—some two, and some seven.? The followers of the three principles 
are clearly the Zervanites: the good is Ohrmazd, the evil Ahriman, and the 
just Zurvan. Equally obviously the followers of the two principles are the 
Mazdeans. The seven principles might be anything; for it is not possible 
to say whether the author is thinking of the seven Amahraspands, the seven 
planets, or something else. According to a Persian Rivayat Zurvan himself 
is said to have seven faces and seven names,’ but this is an isolated account 
and of late date. 

Eh&é Vardapet, writing on the religious war that resulted from Yezdi- 
gird II’s aggressive policy, has occasion to mention a certain high Magian 
priest who was put in charge of the captured Christians. As he was subse- 
quently converted to Christianity and Eli8é claims to have witnessed certain 
of the events he describes,* it seems safe to assume that the account given by 
the historian is on the whole accurate. We shall have occasion to discuss Eti8é’s 
value as an authority later. This priest ‘was more familiar with the Zoro- 
astrian laws than many learned men. In fact he was called hamakden (one 
who possesses all the religion) which was considered a great glory according 
to their erroneous doctrine. He knew the ampartk‘as and had learnt the 

bozpayit: he was alsoa master of the palhavik and the parskaden: for these are 

the five schools (kestk‘) which comprise all the laws of Magianism. Besides 
there is another sixth one called petmog.’s The significance of ampartk‘as, 
bozpayit, and petmog is not certain, though both Benveniste and Christen- 
sen have put forward suggestions.® Hamdak-dén is known also in the Pahlavi 

Datastan 1 dénik.? Palhavik and parskaden are also clear: they are the Par- 
thian and Persian religions. The inference seems fairly obvious: there must 
have been regional schools, a northern Parthian and a southern Persian; 

' Venice, 1926, ii. 9, p. 156; Langlois, ii, 
Pp. 381; Schmid, pp. 111-12. 

2 Venice, i. 28, p. 122; Schmid, p. 87. 
3 y. text Z 36. 

4 Ed. Yohannisean, p. 20; Langlois, ii, 

p. 187. He claims to have been present at, 
seen, and heard one of Yezdigird’s pro- 

nouncements. 
5 Yohannisean, p. 131; Langlois, ii, p. 

230. 
®° For ampartk‘as Benveniste (Handes 

Amsorya, 1927, p. 763) suggested ‘traité de 
pénalités’ <*hamparta-(t)kaisa-. Christen- 

sen, L’Ivan sous les Sassanides, p. 117, sug- 
gested ‘collection compléte de doctrines 

relatives a la foi’. For bozpayit he suggest- 
ed Phil. *bazpatit ‘confession des péchés 

commis’. For petmog he followed Langlois 
and translated ‘doctrine (spéciale) des m6- 
badhs’; for this one would expect mogpet. 

7 Copenhagen facsimile, fol. 192 verso, 

l. 4: mayok-’mart hamak-dén. The word is 
frequent in the latter half of the Dd. Cf. 
MPT. h’m’gdyn and Turkish gamay nom 
(von le Coq, Tiirkische Manichdica aus 

Chotscho, iii, p. 15). 
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and their doctrines must presumably have differed. For lack of evidence 

we cannot say whether either of them was Zervanite, but the following fact 

seems significant. 

The Turfan Manichaean texts are written in two distinct dialects, Per- 

sian and Parthian. In the Persian texts the supreme deity is called Zurvan, 

but in the Parthian he is bay ‘God’. It would, therefore, seem fair to con- 

clude that Zervanism was dominant in south-western Iran at any rate at 

the time of Mani, but that this was not so in the north. The proximity of 

Persis to Babylon makes this supposition the more likely, though in the 
present state of our data we will refrain from pressing this point. 

NOTES TO CHAPTER I 

A. DkM. 212. 5: tam-ay” yatik druvand Axt pat yazdan dusmanih ’dévan désa- 
ramih yazdan yazisn ’aBgandan vas advénak ’dév-yazakih kartan drayast.—‘Axt, 
the accursed sorcerer of dark nature, by setting himself against the gods and by 
currying favour with the demons, bade (men) abandon the worship of the gods and 
in divers ways to perform worship to the demons.’ This Axt figures here as the 
antagonist of Zoroaster. For each precept of the latter he proclaims another dia- 
metrically opposed. In the Avesta he appears as Aytya- (Yt. 5. 82), where he asks 
ninety-nine riddles of Ydi&8ta of the Fryanas. Ydista prays to the goddess Anahita 
that he may answer them, and his request is granted. The story is fully told in the 
little Pahlavi text Yavist i Friyadn. Axt comes with an army of seven myriads to the 
city of the Solvers of Riddles and threatens to destroy it unless his riddles are 
answered. YaviSt (Y6i8ta) is chosen for the task and is successful. He then asks Axt 
three riddles: at a loss Axt rushes off into hell and craves the assistance of Ahriman, 
who denies him. He then returns and is slain by Yavist. The Mazdeans were prob- 
ably as arbitrary in representing Ayt as the founder of the ydatikdn as they were in 
ascribing the origin of the Jews to another of their legendary figures, Dahak. Cf. 
DkM. 253. 15 ff. and 257. 6 ff., where Dahak is said to have composed the Penta- 
teuch (‘wlyt’? = Syriac Urdaitha) and to have built the city of Jerusalem. v. also ibid. 

298. 12 and 299. 15. 

B. DkM. 182. 6 ff.: apaé-vastak ’dévik aparon nirang yatikih *vitimasth' (pat) 
stayastarih <i) marnjéenitar Ahriman, nihaniktom duvarisnih °ut rimanih °ut gandakih 
i gyadk ’ut tan “ut vistarag ’ut *pat tan *burtan i nasdy ut hiyr, hangénitan i yazdan 
bés, ’dévan *ramisn, *dév-yazakik dradyastan ’ut ’y°andan i ’dévan *pat *nadm i andar 

' vitimasth: cf. Phl. Psalter wiym’skyh varé-kdrih i fraé "haé Yamset . . . paytaki- 
translating Syriac tdmrt’ ‘wonder’. Used in hast, here in a good sense. Cf. also ibid. 
BkPhl. as ‘wonderful’ in a bad sense. Thus 459. 10 and ZXA. 252. 8 where Paz. (Paz- 

DkM. 181. 21 the demoniac vitimds is op- Texts, p. 266) has dimaspa. See further 
posed to the godly afdih: but ibid. 425.21 Bailey, Zoroastrian Problems, p. 214. 
the words are used in conjunction with no 2 hangénitan: reading uncertain. Found 

moral distinction. Ibid. 436. 2, vitimdsik also DkM. 391. 7. Denominative to hang? 
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karih (1) ’avésan [1] pat dévasnih’ut ay-dénih ut akéman-ménixnih, *droy-drayastarih 
*ut aparon-varzitarih, dus-srov yatik mar [nasay], Cut) aparik i passatak’6’ dévik ut 
*dur *hat *yazdik. 

C. Text G 6. The accompanying figures of Zeus—Oromasdes, Apollon—Mithras— 
Helios-Hermes, Artagnes—Heracles—Ares plus the figure of ‘my country Com- 
magene which nourishes all’ are thought by Schaeder to represent four facets 
of the infinite Zurvan (Urform und Fortbildungen des manichdischen Systems, p. 138). 
So also Nyberg, CCM. 1931, p. 126. It should, however, be emphasized that apart 
from the mention of ypdvos dzetpos in the inscription itself there is no justification 
for finding the four-fold Zurvan here. The representation of the four deities on 
the rock together with the lack of it in the case of Zurvan argues rather against such 
an interpretation. 

D. The two terms mazdezn (mazda-worshipping) and mog (Magian) are used 
indifferently by the Armenian historians; cf. P‘awstos of Byzantium, ed. Venice, 
1914, p. 183, where the terms are equated. The Zervanite decree, attributed to 
Mihr-Narsé but almost certainly compiled by Eli8é from other sources, starts with 
the words, ‘Know that whoso dwells beneath heaven and does not keep the laws 
of the Mazdean religion (deni mazdezn) is deaf and blind and deceived by the 
demons of Ahriman.’ Eli8é, ed. Yohannisean, p. 27; Langlois, ii, p. 190. 

E. Ari plays no very important part in Zoroastrian demonology. He is, however, 
referred to as the most lying of the demons (dru¥tom). He promised Zoroaster that 
if he worshipped him he would be king among men, exercising his will over the 
two worlds, and that he would be immortal. DkM. 832. 12-17: pursit-a¥ *hat ’avé 
Zartuxst ’ku Arif-am dru&tom, ’& ’man *pat ’dn patdahisn "hast *hakar ’’mak *pat 
goPisn yazam ? ’ut-a¥ 6 ave guft Arif,’dévan druxtom, ’ku’té patuysay *bavéh ’andar 
martoman *pat kamak-dahisnih ’andar ax’an; céy6n-at ’x’at apayét, ahds *>bavéh.— 
‘Zoroaster asked him (saying), ““O Ari8, worst Lie to me, what reward shall I obtain 
if I worship thee in speech?” And Ari’, the worst Lie among the demons, said to 
him, “Thou shalt be king among men, exercising thy will in the worlds, and thou 
shalt be immortal even as is thy desire.” ’ 

APPENDIX VIO CHAPTER 1 

From the Dénkart, Madan, pp. 412. 3-415. 3. The translation appears in the 
body of the chapter, pp. 7-9. A transliteration of part of this passage (DkM. 
411. 15-413. 13) has appeared in Bailey, Zoroastrian Problems, pp. 218-19. 

Dérdy i Dérayan hamak apastak ’ut zand céyon Zartuyst *haé Ohrmazd pati- 

yraft, *nipistan 2 paccén, évak pat ganj i Sa¢sa)pikdn,* évak *pat diz i nipist dastan 
framit. 

Valaysi Asakanan apastak ut zand céyon apécakiha’ andar ’ dmat ’éstat, hamok-ic 
t hac-15 har °¢é "hac vizand ’ut asuft-karihi Alaksandar ’ut évar’ut rop”i Hromdayan 
*andar Eran sa6r pargandakiha ’apar nipistak * ut ’cé uzvdn-aBsparixnik pat dasta- 
Bar ’mand ’éstat ’andar Sa6r céyon frac mat ’éstat, nikds dastan, ’0 Sabriha [1] 
aByatkar kartan framit. 

a,b For notes see p. 33. 
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’avé bay Artaxsabr ’sahan sah i Papakan "pat rast-dastaBarih (1) Tansar Gn-1e 

hamék i pargandak hamak’6 dar ’y’ast. Tansarapar mat, ’ani évak frac patiyraft 

ut aparik hat dastaBar "hist: ut ’én-id\framan’ dat *ku frac’6’amah *har mkézsn 

’an-é ’bavét hat dén mazdésn, *¢é ’niin-i¢ akasih ’ut danisn hac-is frot ’nést. 

Sapuhr i Sahan sah i Artaysabran nipékiha-i¢ i "hac dén *bé ’apar biziskth “ut 

star-gopisnih ’ut candisn ’ut zaman °ut gyak "ut gohr, dahisn, *bavisn, vinasisn *ut 

yatak-vihérih® *ut gavakih? ut aparik kérokih "ut azar ’andar Hindokdn >ut Hrom 

aparih-i€ zamikiha pargandak bit, ’apaé 6 ham *dGBurt ut ’apak apastak *apac 

handayt ut *har ’dn i druvist paccén’o [°0] ganj i Sa(saypikan *datan framit, “ut 

ésténitan i hamak argastan® ’apar dén mazdésn 6 uskar *kart. 

Sapuhr ’sahan sah i Ohrmazdan hamak kisvarikan ’pat patkarisn apé-vihanakt 

kartan, hamak goBisn 6 uskar ’ut vicddiin *aBurt. "pas *hac boxtan i Aturpat "pat 

gopiin i passdyt, apak hamak ’avésan yut-saradakan ut nivék(?)8-osmurtan-1¢ ut [1] 

yut-ristakan, ’én-ic guft *ku niin ’ka3-man dén pat gétéh *bé dit, ’kas-ic ay-dénih 
be ’né ® hilém, ves ’apar tuysak tuysém, ’ut ham-gonak kart. 

"im bay Xusrau ’sahan ’§ah <i) Kavatan céyon-as ahramoyih "ut sdstarth spurr- 
haméstarihd vanit, pat paytakih *haé dén’andar "har ahramdyih, 4 pésak akasth ’ut 
uskarign i dokanik ’vastha *bé aBzit,’én-ic pat déhan-’ hanjamanih guft ku rastiht 
dén mazdésn ’bé ’ddnast : 0fyardn pat uskarisn Ostikiha tavan * bé *pat gétéh ést- 
<éni)t; ut apartar aBzdnik ut pés-rat ’bitan matiyan ’né pat uskar, *bé “pat apéca- 
kih <i) ménisn ’ut gopisn ’ut kunisn ’ut ’véh-méndk vazisnih, mansrik apécakiha 
ézisnih i yazdan sayét. ’ut-man Ohrmazd mayupat ’ an [ an] (i) x°and, ’x’dném, *ké 
pat) ménok-véenisnih ’andar ’amah paytakihast. ’ut-mdan frax?-(v1)carth ménok- 
vénisnih(a) gétéh-handacak-nimayisniha-t¢ "har 2 advénak spurrik hac-1san ’x*ast 
’ut >x°adém ’apak-ic an i [apih] dzatith-kartarihi i yazddn. vaspuhrakanih|[a] ’apar 
Eran rd8, Eran Sar *pat hamok 1 hat dén mazdésn frac ’raft i pésénikan hangat- 
danakih dmécisnih i’ 6-i¢ ham xaniras. an i Gkasdn pat yuttarth patkar ’nést. yon 
*vasiha apastak-aSvactk pat apécak goBisnih, nipék-péradisnik * hac matiyan-aByat- 
karih, ’ut patram-ié advénak avacik ’andar gopisn-dkaséniin dast éstét, *pas-1¢é 
hamak yanik (xq) danakthi dén mazdésn. ét-ic rad ’i-man sndxt’ éstét ku’ kad hamak 
*varomandi uskarisnih t békanak *haé dén mazdésn (hac) géhan’oét gyak ’rasénd, 
*pat nok a’vécisnih(?) ’ut uskarisnih békanak *hac dén madzdésn and danisn ayaftan - 
’ut paytakénitan ’6 sit ’ut nihatkarih 1 gétéhan ’aBurtan ’né Sayénd cand ’andar 
osmurisn [1] rat-é pat vés vicodisnih *ut vés *uskarisn (ba)vat. apartom y°adisniha 
framayém *hamist mayok-* martan i vénak Cut) értar ut huxyémtar ’ut veh nok nok 

astitakiha* apastak ’ut zand uskartan ’ut ayapisn 1 haé-is’6 danadkih <i) géhanikan 
arzanikiha aBzitan.’avésan’ ké* 6 gétéhan* sndytan i datar ut aBdih(t)méndokan *ut 
céyonth i dahisn hac datar fratom ayaftan *né Sayastan ayadp hamak ayaftan Sayastan 
guft, “pat [pat] kam-danisn varanik ; ’avésan *ké (pat) paytakth i’haé dén * hastih 
*ut *pat-1¢ hangositak *hastih sndytan Sdyastan guft, ’pat uskarkar ; ut dn °ké rosn 
nimut "pat danak{ih] déndkds{ih| dast. ’ut *hac ’an céyon *har danakih bun dén 
hamo<k) *pat nérok 1 ménokik ut ham pat paytak{ih|énitarih (1) gétéhik, ’dn [i] kas 
danakiha guft *kad-1¢-as *hac kataém apastak paytakih hamist ’né dast, ’adak-ié pat 
paytakih i*hac dén hangart ’ké x°éskarih pat hamok frac’6 *géhdn-zatakan burt. 

c-k For notes see pp. 33-34. 
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NOTES TO APPENDIX 

2 So following Bailey, Zoroastrian Problems, p. 230. 
b évar: <abi+par-: cf. appurtan, appar, Arm. awar. For rop cf. NP. ruftan, &c. 

évar also occurs Zn. (Messina) 16. 30. This interpretation was suggested by Pro- 
fessor Bailey. 

© The meaning of vzhér- is certainly ‘move’ as is proved by DkM. 136. 21, andst 
*ut vihérisnik ‘unstable and moving’. So rasifn 7 vihérisn (ibid. 256. 4) seems to 
correspond to ’rasisn (7) ham géhdan ravakih (ibid. 257. 4) with the consequent equa- 
tion of vihérisn = ravakih. Connected therefore are MPT. ’whyr- ‘aufsteigen’ 
(Henning, Ein manichdisches Bet- und Beichtbuch, s.v.), Soghd. yr- (Manichaean 
xr-), Av. har-, Skt. sr-, &c. 

The first member of our compound, however, presents a more difficult problem. 
The word, written YTK, should be the equivalent of MPT. jdg ‘Ruhm’ (Henning, 
ibid. s.v.), but “‘Ruhm’ is clearly unsuitable here. In our passage we are obviously 
dealing with theories ultimately deriving from Aristotle. Thus if bavisn corresponds 
to yéveots and vindsiin to d00pd, we would expect yatak-vihérih to correspond to 
dAAoiwats ‘alteration’, defined by Aristotle as ‘qualitative change’ (kivnots Kata Td 
movov, De caelo 270727; cf. De generatione 31910, where it is described as change 

‘in the affections or properties’, év Tots €avtod 7abeow; cf. Met. 102215), particu- 
larly if Bailey is right in interpreting gavakih as ‘growth’ (v. next note), that is 
quantitive change. Our word is, however, clearly defined in DkM. 352.5, where we 
have: yatak-vihérih *hast *patvandisn i gétéh °6 ham, vihérisn 1 *haké dés advénak *6 
advénak (i) karp.—‘yatak-vihérih is the joining together of matter, change from 
the mode of form to the mode of shape (or body).’ Various illustrations of the 
process are then given, e.g. (i) the formation of the minerals from earth, (ii) the 
growth of plants from earth and water, and (iii) of fruit from the root of the plant. 
In the case of artefacts (iv), the production of a bracelet, ear-ring, or ring from gold 
by the goldsmith is cited; and finally (v) the production of milk, blood, flesh, ten- 
dons, and hair from food and drink is instanced. 
Now this passage seems to be of Aristotelian provenance; and in Physics i. 7 the 

problem of change is treated very much along these lines. The most relevant pas- 
sage runs as follows (190s) : yiyverau Sé Ta yuyvopeva aTrAOs, TA ev peTacxnparicer, 
olov dvdpids, Ta S€ mpocbécer, ofov Ta adéavopeva, Ta 5’ adarpécer, olov ex Too 
hibov 6 ‘Eputis, Ta 5é cvvOécer, otov oikia, Ta 8’ adAowdoer, olov Ta TpeTOpmeva 

KaTa THY VAnV. 
Here five varieties of change are distinguished: (a) change of shape or form, (0) 

by addition = growth, (c) by subtraction, (d) by composition, and (e) qualitative 

change. In the examples cited in our Pahlavi text (i) and (iv) are clearly a change of 

shape, (ii) and (iii) are by addition, viz. growth, and (v) might either be classed as 

change in form or as dAdoiwats at least as defined in the passage from the Physics 

quoted above (cf. Ross’s note ad loc.). In addition we have the definition of yatak- 

vihérih as patvandisn °6 ham which clearly corresponds to ovvOeous. We cannot 

simply identify yatak-vihérih with petacynpdrvors as Bailey did, for it includes all 

the varieties of change except yéveous and Popa (which are not strictly kivyats at all) 

and locomotion. It must then include not only petacynpdtvots but also growth and 

diminution and qualitative change. It is, therefore, change in what is properly 

predicated of a substance, for in all the examples cited the substrate remains the 

same. Further, the second part of the Pahlavi definition states that yatak-viherith 

means the passage from one advénak to another, a change of eidos, it would seem. 

yatak, therefore, includes «éSos, oxfja, movd7ys, and moooTns: it is therefore 

5470 D 
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probably a translation of Greek ma0os, in which case the whole phrase is probably 
a translation of aAAoiwats used in a very loose sense. 

If, as Bailey proposes (Zoroastrian Problems, p. 82), the word is connected with 
Old Iranian yam-, the basic meaning of yatak would be ‘a thing retained, property’. 
The development ‘property’ >‘fame’ would then be parallel to the semantic develop- 
ment of y’arr ‘good things’ >‘glory’. 

4 gavakih: ‘growth’, so following Bailey, op. cit., p. 83. 
© argastan: to arg ‘trouble’, ‘righteous effort’. I cannot, however, cite any other 

occurrence of the word. For a similar use of the suffix -std@n one may cite datastdn, 
nirangastan, &c. 

£ patkarixn apé-vihanak : patkarisn-vdzan ahok, Bailey. I do not understand what 
this means. Wikander, Feuerpriester in Kleinasien und Iran, p. 114, apparently reads 
apé-vihanak as dpan-yanak and takes this to mean that Sapir II erected a temple 
to Anahita. This seems to be yet another case in which a Pahlavi word has been 
transliterated and translated arbitrarily and without regard to context in order to 
lend support to a subjective historical theory. Wikander’s ‘house of waters’, then, 
would seem to have no basis in fact. 

8 nivék: nask Bailey. 
h *hanjamanih:v.FrPhl., ch. xii. Bailey reads yazdan-xratih for déhan-’ hanjamanih 

without indicating that he is emending the second word. Our reading seems to give 
a slightly better sense. 

i For azatih kartan in the sense of ‘to thank’ v. Henning, GGA. 1935, p. Io. 
j *varémand: text has virdémand, but the emendation is necessary if a satisfactory 

sense is to be obtained. The meaning is certainly ‘doubtful’; cf. PhlVd. 5. 32; 3. 14; 
DkM. 704. 20; 723. 17; 861. 20. In all these passages it is opposed to évar ‘certain’. 

k asiitak: a+sitak (NP. sideh). With and without the privative the word is very 
common in Dk. 



CHAPTER II 

ZERVANISM AND MAZDEANISM 
SASSANIAN PERIOD 

IN] DELLE 

Ir should be abundantly clear from our investigations in the last chapter 

that different trends of thought were active within the Zoroastrian Church 

under the Sassanians. Of these we have been able to distinguish the Maz- 
dean proper, the theory of the two principles mentioned by Eznik; the 

Zervanite or the theory of three principles; and the ydatukan, sorcerers or 

devil-worshippers, a sect that rendered homage to Ahriman as well as 

Ohrmazd and which had affinities with the Magusaeans of Asia Minor and 

the Mithraists of the Roman Empire. These last are so violently attacked 

in the Pahlavi literature and the great Kartir inscription that it is reasonable 

to suppose that they were excluded from communion with the Iranian 

Church. 
The question now arises, Was Zervanism or Mazdeanism the dominant 

doctrine during the Sassanian period? Did the two views alternately pre- 
dominate and, if so, to what periods is the ascendancy of each to be 

assigned? Christensen cut the Gordian knot by declaring that Zervanism 

was the normal form of Sassanian Zoroastrianism,' but Bidez and Cumont 

rightly regarded this theory as too bold.* The lines along which an in- 

vestigation of this question should be conducted have, however, already 

been traced by O. G. von Wesendonk, who has tried to show that the two 

forms of Zoroastrianism alternated and has attempted to sketch the stages 

through which each passed.3 The present author is convinced that his 

method is right, and he will therefore follow in the path he has already 

traced. 

Of the founder of the dynasty, ArdaSir I, we know that he made serious 

efforts to establish the religion of Zoroaster as the religion of State. He 

appears to have entrusted the formation of a religious canon to the high 

priest (hérbaSan-hérbad),* Tansar. Our accounts of ArdaSgir, both Pahlavi 

1 DL’ Tran sous les Sassanides, p. 144. 

2 Mages, i, p. 63, n. 3. 
3 Das Wesen der Lehre Zarthustros, pp. 

19-20. 
4 In the Zoroastrian Church this office 

was inferior only to that of mdbaddan-mdbasd. 
v. Christensen, op. laud., pp. 114, 131, 

513 ff., and id., L’Empire des Sassanides, 

pp. 35-36; Wikander, Feuerpriester in 
Kleinasien und Iran, chap. ii. W. advances 
the thesis that the hérbads originated in 
the north-west and were the priests of 
Vayu and Anahita. Not having had time 
thoroughly to analyse W.’s data, the 

present author can only reserve his judge- 

ment. 
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and Arabic, are more legendary than historical. As the founder of the 
second Persian Empire he became the model of princely wisdom: he is the 
reputed author of many ‘wise sayings’, one of which condemns the solitary 
life.! This is flatly contradicted by a tradition that he himself retired from 
the world at the end of his life, taking refuge in the profoundest pessimism.’ 
The Erastian doctrine of the inseparability of religion and kingship, Church 
and State, is also said to have originated with him3—a doctrine which later 
was to become a commonplace of Sassanian theology. Tansar himself is 

reputed to have been an ascetic and connected with the Platonist sect.+ 
What Ma‘idi’s authority for this curious statement is we do not know; but 
it is probably a late invention of Muhammadan times. Tabari knows 
nothing of it. 

The little Pahlavi text, the Karnamak 1 Artaysa6r i Papakan, is also quite 

legendary in character. ArdaSir is naturally represented as a good Mazdean, 

as offering sacrifice to Ohrmazd and the Amahraspands,° and as a founder 
of fire-temples.° However, from the point of view of religion all that can 
be said of his reign is that during it the first serious attempt seems to have 

been made to revive the religion of Zoroaster. Any definition of theological 

dogma would at this stage have been premature. 

About Arda8ir’s son and successor, Sapir I, we are better informed. To 
the West he is best known as the monarch who captured and humiliated 

the Emperor Valerian. In the East he is better remembered for his interest 
in the current religions of the empire. According to a tradition preserved 
in the Frhrist7 the great heresiarch Mani was present at his coronation in 
A.D. 242 and delivered his first sermon on that occasion; but according to 
the Manichaean Kephalaia he returned from India at the news of the death 

of Ardagir and had an interview with Sapir in Susiana. The result was a 

complete success: the Manichaeans were given full liberty to preach their 

doctrines wherever they wished, and Mani himself spent a long time in the 
royal suite. In view of the statements of the Dénkart concerning Sapir’s 

additions to the Avesta,° it is improbable that he was actually converted to 
Manichaeism, at any rate openly; but there can be no doubt that the 

t Mas‘adi, Murij, ed. Barbier de Mey- * bids pe 161. 

nard, ii, p. 163. 5 Kn, (Antia) 12. 17, p. 35. 
2 Tbid., pp. 159-60. © Ibid. 13. 18, ps 403 15. 21; p. §r. 
3 Ibid., p. 162: ‘O my son, know that 7 Fliigel, Mani, pp. 51, 84. 

8 religion and kingship are two brothers, and v. Schmidt-Polotsky, Ein Mani-Fund 
neither can dispense with the other. Reli- in Agypten, SbPAW. 1933, p. 47; Polotsky, 
gion is the foundation of kingship, and Kephalaia, p. 15; Puech, Le Manichéisme, 
kingship protects religion. For whatever pp. 44-49. 
lacks a foundation must perish, and what- ° Supra, pp. 8 and 10-11. 
ever lacks a protector disappears.’ 
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Manichees enjoyed high favour during his reign,' and even converted two 
of the royal brothers, Mihrsah and Pérdz.? 

Nor does Sapir seem to have confined his interest to Manichaeanism. 
Tabari> tells us that when he was besieging the fortress of Daizdn the 
latter’s daughter appeared on the walls; and the pair promptly fell in love. 
She asked what he would give her if she showed him how to destroy the 
walls of the fortress and put her father to death. He replied that he would 
make her his queen. This satisfied her, and she accordingly gave him this 
secret. “Take a green dove’, she said, ‘with a ring round its neck, and write 
something on its foot with the menstruous discharge of a blue-eyed maiden. 
Then let it go, and it will settle on the ramparts of the city, and they will 
fall in ruins.’ And so it was. A clearer case of black magic it would be hard 
to find; and Néldeke comments: ‘the concept is probably this: the utterly 
unclean from the clean on the clean brings nature into a state of unrest 
and produces destruction’. If the episode bears any relation to historical 
fact, Sapir must obviously have been influenced by the ‘sorcerers’ or 
‘devil-worshippers’ who were later to be the object of his minister Kartir’s 
particular displeasure. This, however, in no way excluded him from the 
Zoroastrian communion: on the contrary he seems to have wished to 

broaden its basis by enlarging its sacred literature by the introduction of 
foreign material from Greek and Indian sources.+ These included works 
on astronomy, time, and space, the process of becoming, decay, and 
‘alteration’. All these are reminiscent first of Aristotle and secondly of 
Zervanism. 
Now the Dénkart states that all these writings were writings of the 

Religion,® that is of Iranian origin, which had been scattered throughout 

the Byzantine Empire and India. This may, of course, be nothing more 

than acquisitive nationalism on the part of the author of the Dénkart; but 
that does not preclude the possibility that the works collected by Sapir 
may have been drawn from the mass of material which went under the 
name of Zoroaster in the Greek-speaking world. This material was largely 

Zervanite in tendency, and the mention of works on time and space makes 
it probable that Sapir himself had an inclination towards Zervanism, and 
that by including these works he sought to give scriptural authority to 
what was in fact a largely alien religion. The resemblance between Zer- 

vanism and Manichaeism has often been noticed, but the latter is now 

1 According to Ya‘qubi (Houtsma, i, ever, prove this statement to be erroneous: 

p. 181) Sapir, after adhering to the Mani- __v. Schmidt—Polotsky, op. cit., p. 51. 
chaean religion for ten years, turned against 2 Schmidt—Polotsky, op.cit.,p.49; Puech, 

Mani, who was forced to flee: v. Kessler, op.cit.,p.131. 3% Ndéldeke, Tabazi, P. 38. 
Mani, pp. 329-30. The Coptic texts, how- 4 Supra, p. 10. 5 Ibid. 
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widely admitted to be of Christian heretical and Gnostic origin rather than 

Iranian.' It may also be surmised that much in Zervanism also came from 

the West and that this infiltration took place in the reign of the first Sapir. 

It is not suggested that Zervanism first came into existence during his 

reign, for Mani’s use of the name Zurvan is against that; but it does seem 

likely that Sapir strengthened and supported that belief by the introduc- 

tion of foreign matter akin to already current Zervanite ideas. 

Hormizd I, Sapiir’s successor, also seems to have favoured the Mani- 

chees, though the tattered condition of the relevant passage in the Homilies? 

allows of no certain conclusion. But under Bahram I a reaction set in. 

According to Hamza? a conference was called at which Mani was to 
vindicate his views. He was refuted by the Zoroastrian doctors under the 

redoubtable Kartir and put to death. His martyrdom was followed by the 

persecution of his followers; and this persecution was liberally extended 

to other heretics, as Kartir himself proudly boasts. 
Among those singled out for persecution by Kartir were the Zandiks. 

These, in later times, came to mean the Manichaeans; but Mas‘idi points 

out that at the time of Bahram I this term referred to those who inter- 
preted the Zand or commentary on the Avesta in an unorthodox way and 

more particularly to those who believed in the eternity of matter and denied 
the creation of the world.* This again brings us back to the Daharis men- 

tioned by the Sikand whose views were precisely these. H. H. Schaeder 

(l.c.) has already shown that the Zandiks might at least have included the 

Zervanites and has quoted a case from the Dénkart where such an ‘“inter- 

pretation’ is attacked.s It is then probable from the external evidence that 
Kartir persecuted the Zervanites and proscribed their doctrines. His 
inscription at Naq§ i Rajab is a restatement of Mazdean doctrine after a 
period of anarchy following the encouragement of heretical views by 

Sapir I. The period of Kartir’s power, extending through the reigns of 

the first three Bahrams (A.D. 273-93), can then be regarded as the period 

of the first victory of Mazdean orthodoxy, during which Zervanism, if not 

actually persecuted, was very much out of favour. If later in this work it 
can be shown that unmixed Zervanism was in fact indistinguishable from 

1 Cf. Schaeder, Zeitschrift fiir Kirchen- 

geschichte, 1932, p. 21 ff.; Burkitt, The 

Religion of the Manichees, p. 14; von 
Wesendonk, AO. x, pp. 336-63; Puech, 
Le Manichéisme, p. 150, n. 268. Against this 

view v. Widengren, Mesopotamian Elements 
in Manichaeism, pp. 10 ff. 

2 Polotsky, Manichdische Homilien, pp. 

42, 48. 

3 ed. Gottwaldt, p. 50: translation by 

U. M. Daudpota in the Journal of the 
K. R. Cama Oriental Institute, No. 22, p. 
96. 

+ Mas‘idi, Muri, Barbier de Meynard, 

ii, pp. 167-8; v. further Schaeder, Iranische 
Beitrdge, i, pp. 278 ff. 

5 DkM. 829. 1-5 (text F 3 (a)). 
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the doctrine of the Daharis, then actual persecution by Kartir will scarcely 
be open to reasonable doubt. 

We know too little of the two short reigns that intervene between the 

death of Bahram III (a.D. 293) and the accession of Sapiir II (A.D. 309) to 
be able to form any idea of religious developments during that period. The 
work of the second Sapir, however, can now be seen as the culmination of 

the process of intolerance initiated and zestfully developed by Kartir. That 
there may have been backsliding in the intervening reigns is indicated by 
the fact that under this Sapir another council had to be convened and the 
redoubtable ASurba8, son of Mahraspand, was required to vindicate his 
views by submitting to the ordeal. This he did with triumphant success, 
and a royal edict ensured that his views and no others should in future be 

esteemed as the true faith of Zoroastrian orthodoxy.! The reign of Sapir IT 
may thus be regarded as the high-water mark of orthodox Mazdeanism. 

The achievement of ASurba5 was built on the foundation laid by Kartir; 

and it is perhaps part of that notable achievement that the very name of 
Kartir has been expunged from the Zoroastrian tradition. Had the latter’s 
great inscription never been found, posterity would still be ignorant of 

the signal part he played in the long, sad history of religious bigotry. In 
the books of his co-religionists he is not remembered: for them ASurba 
is the great figure of the Mazdean renaissance which must rank higher than 

the ‘second spring’ which came in under Xusrau I; for in that reign, it 

appears, non-Iranians were allowed to go about their lawful occasions in 

peace.? In the reign of Sapir the Great uniformity was enforced within 

the Church and other religions were heavily and savagely chastised. 

It would seem that this state of affairs, so gratifying to the Mazdeans, 

lasted until the reign of Yezdigird I, branded by the Zoroastrian tradition 

as ‘the Sinner’. To judge from foreign sources his sin would appear to 

have consisted in a spirit of tolerance ill suited to the times. The Christians 

had every reason to be thankful to him and even the Pagan Procopius 

praises his magnanimity.3 His forbearance was, however, tried by the 

action of a priest in the city of Hormizd-Ardasir in Susiana who, with the 

connivance of his bishop, abused his freedom by destroying the fire-temple 

in that city. Yezdigird was forced to take counter-measures; and the spirit 

of tolerance thus received a renewed set-back. 

Towards the end of this reign, according to Christensen,5 a figure arose 

who will occupy our close attention in the following pages. This was 

1 Supra, p. 11. pire perse sous la dynastie sassanide, pp. 

2 Infra, p. 49. 10s ff.; Christensen, L’Iran sous les Sassa- 

3 Procopius, i. 2. 8. nides, p. 267. 

4 y. Labourt, Le Christianisme dans l’em- 5 Op. laud., p. 268. 
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Mihr-Narsé, who became Vazurg-framaéar or Prime Minister at this time. 
Mihr-Narsé is a personage of great importance for our subject, and we 

must therefore devote some considerable space to him. Had Ehié not pre- 
served a remarkable document purporting to be from his hand, he would 

never have attracted the attention of modern scholars as anything but the 
exceptionally able and upright minister of the Kings Yezdigird I, Bahram 

V, and Yezdigird II. Elisé tells us that, in his efforts to convert the Arme- 

nian Christians to the Good Religion, Mihr-Narsé ordered the Magians 

to draw up an edict in which they were to expound the cardinal tenets of 
their religion; and it is this edict which Eli8é professes to reproduce." The 
edict is frankly Zervanite and differs in only small detail from the accounts 
transmitted by Eznik, Theodore bar Kénai, and Yohannan bar Penkayé. 
On the strength of this earlier scholars concluded that the Zervanite form 

of Zoroastrianism was predominant or even official at least during the reign 

of Yezdigird II.? This somewhat naive assumption was rejected by Cumont, 
who succinctly remarks, “La fausseté de ce document saute aux yeux.’? He 
further points out that the answer of the Armenian clergy bears no relation 
to the edict—a fact scarcely surprising in itself if, as Lazar of P‘arpi asserts,* 

that venerable body of men did not take the trouble to open it—and that 
the edict is borrowed from Eznik. Cumont’s thesis was later vigorously 
supported by H. H. Schaeder,> who, while maintaining that the edict of 
EliSé derived not from his actual experience of the Magian religion but 

from literary sources, went further and described Eznik himself as a 
‘literary pirate of a calibre rare even in Armenian literature’. Since M. L. 

Mariés,® following Meillet, published his researches on the sources of 
Eznik, Schaeder’s harsh judgement on that Armenian classic will not be 
lightly disputed. 

The earlier view that the edict was authentic was then taken up by O. G. 
von Wesendonk.’ His theory was that the edict consisted of two parts: the 
one, religious, drawn up by the Magian priests for the benefit of the un- 

instructed Armenians, the other, an edict addressed by the King Yezdigird 
to the Armenian nobility. The first, he maintained, is preserved in Elie, 

the second by Lazar.§ The striking and for him awkward resemblance 

1 Elisé, ed. Yohannisean, p. 27; Lang- 4+ Langlois, ii, p. 282. 

lois, ii, p. 190. v. our text F 1. 5 Studien zum antiken Synkretismus, p. 

2 Spiegel, Erdnische Alterthumskunde, ii, 239; cf. the same scholar’s Der Iranische 

p. 183; Casartelli, op. cit., p. 3: Darmeste- Zeitgott und sein Mythos, ZDMG. 1941, 
ter, ZA. i, p. 221, n. 10; Justi, Geschichte pp. 291. 

des alten Persien, p. 197: Blochet, RHR. ® Le ‘De Deo’ d’Eznik de Kotb, esp. pp. 
XXKVii, p. 27; Ed. Meyer, Urspriinge und 39-54. 
Anfdange des Christentums, ii, p. 84. Tics 

3 Cumont, MMM. i, p. 17. 8 Langlois, ii, p. 281. 
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between the three accounts of Eznik, Eli8é, and Theodore bar Kénai was 

explained away rather than explained. In support of his theory that Mihr- 
Narsé and Yezdigird II were Zervanites, von Wesendonk adduced the fact 

that the former’s son, and the eldest at that, bore the name of Zurvandas. 

Beyond that and the spurious edict he had little evidence to show. 
Now, as Maries has demonstrated, it seems certain that, though there is 

no reason to suppose EliSé to be directly dependent on Eznik, the three or, 

with bar Penkayé, four Zervanite accounts cited derive from a common 
source, and that the so-called edict of Mihr-Narsé is valueless as evidence 

for the prevalence of Zervanism during the reign of Yezdigird II. If we 
are to substantiate von Wesendonk’s thesis that Mihr-Narsé was a Zervan- 

ite, our time will be better occupied (a) in seeking to find out whether 
EliSé has otherwise any knowledge of the religion of the Persians and, if 

he has such knowledge, whether he would be likely to insert into his history 

an account of that religion which could be refuted by any Magian priest as 

being either long out of date or a travesty of the facts, and (0) in ascertaining 
whether the Zoroastrian books throw any light on Mihr-Narsé himself, his 
son Zurvandad, or Yezdigird II. To the clarification of these two points 

we shall now proceed. 
It would appear from the accounts of El8é" and Lazar? that Yezdigird IT, 

swayed by his Prime Minister Mihr-Narsé, pursued an extraordinarily 

vigorous policy of proselytism. From the fourth to the eleventh year of his 

reign he sought to convert the Armenian nobility by peaceful methods and 

rewarded those who acquiesced with gifts of money and land.? These 

methods were only partially successful, for the bulk of the Armenian nation 

remained loyal to the Christian religion: so Mihr-Narsé, with the support 

of a converted Armenian called Varazvatan, then issued his famous ‘edict’ 

demanding that the Armenians should adhere to the Good Religion.* Both 

Eligé and Lazar produce a version of this edict, but the former attributes it 

to Mihr-Narsé and the latter to the King. Von Wesendonk (l.c.) is doubt- 

less right in explaining the total lack of correspondence between the two 

versions by identifying Eli8@’s with the digest of the Persian religion men- 

tioned by Lazar,’ not with the royal edict. According to Lazar® the edict 

remained unopened, and its recipients proceeded to draw up a reply 

couched in language of extreme violence. This proved too much even for 

1 Yohannisean, pp. 19 ff.; Langlois, ii, 5 Langlois, ii, p. 281: ‘Aussitét le roi 

pp. 187 f. convoqua les mages, leur fit écrire les lois 

2 Langlois, ii, pp. 278 f. du magisme et les envoya en Arménie. II 

3 Eli8é, Yohannisean, p. 21; Langlois, ii,  rédigea aussi un édit adressé 4 toute la 

p. 188. nation arménienne.’ 

4 Lazar, Langlois, ii, pp. 278-81. SS bids) ps 2s2- 
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Yezdigird surnamed ‘the Clement’,! who retorted by dispatching a punitive 
expedition to the rebellious province. What is more interesting to us is that 

a great number of Magian priests were sent in its wake.? A priori it would 

therefore seem improbable that Eli8é should insert into his history a false 
account of the Magian religion purporting to be the work of Mihr-Narsé 
and therefore orthodox, at a moment when there were on Armenian terri- 

tory large numbers of Magians any of whom could prove his statement 

false and convict him of ignorance. Wilful misrepresentation of his adver- 
sary’s doctrine would scarcely be the best means of serving his own Church 

or of preventing those whose faith was lukewarm from going over to the 
other side. These could only be alienated by such a procedure, and con- 
vinced Christians would, anyway, not be susceptible to argument. Mas‘idi3 
in an interesting passage defends the Zoroastrians from the charge levelled 
against them by Muhammadan theologians, namely, that the Devil sprang 
from a thought of the deity, by suggesting that such opinions were held by 
the common people but were consistently denied by the Magians them- 

selves. EliSé can plead no such excuse, for the official representatives of the 
Zoroastrian Church were there, and their doctrine would be known to the 

Armenians. We are therefore justified in believing that the so-called edict 
of Mihr-Narsé, though derived from other sources, nevertheless represents 

approximately the official doctrine of the time of Yezdigird II. 

If EliSé showed himself otherwise entirely ignorant of the Persian religion 

of his time, we should be justified in dismissing the ‘edict’ as a mere repeti- 

tion from Eznik or some other Christian propagandist. But in fact he does 

not. In the edict itself he makes Mihr-Narsé refer to the Christians as 

‘deaf and blind and deceived by the demons of Ahriman’,* thereby repro- 
ducing exactly the Pahlavi interpretation of the Avestan terms kavi- and 

karapan-.> He knew that it was forbidden to slaughter cattle without first 

stunning the victim,® that excrement was not to be put on the fire,” that 
one should wash one’s hands with géméz (cow’s urine)—and he is familiar 
with the technical term—that it was unlawful to kill beavers, foxes, and 
hares,® but that it was meritorious to destroy snakes, lizards, frogs, ants, 

I al-laiyin, Hamza, Gottwaldt, p. 55. ® See note A, p. 52. 
2 Ehi8é, Yohannisean, p. 49; Langlois, ii, 

p. 199; Lazar, Langlois, ii, p. 291. 

3 Kitabu’t-tanbih, de Goeje, p. 93; trans. 
Carra de Vaux, p. 136; text F 12. 

4 Yohannisean, p. 27; Langlois, ii, p. 
191; cf. Meillet, Rev. Et. Arm. vi, pp. 1 ff. 
DG NG Ts 500) DIN jo Oo, (Ce 

Darmesteter’s note in The Zend-Avesta, 
ii, p. 26 (SBE. xxiii). 

7 Cf. esp. Vd. 7. 25-27. 
8 Why Eli8é selects the beaver, fox, and 

hare from the creatures of Mazdah is not 
quite clear. We should have expected some 
mention of the otter or dog; but perhaps, 
as a Christian polemist, he merely wishes to 
draw attention to the absurdity of a religion 
which forbade the destruction of harmful 
creatures. 
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and all sorts of vermin.! In common with most other authors who deal 
with the Mazdean religion he knows of their consanguineous marriages, 
their worship of the elements and the Sun and Moon, and he is familiar 

with the name of the Bahram fire.2 Further he gives us information con- 
cerning the Magian ‘schools’ mentioned above, information which we get in 

no other source. It should, then, be clear that our author had a knowledge 

of the religion of the Persians altogether outstanding in an Armenian 

historian, vastly superior to that of Lazar, for instance, who describes the 
same events. ‘Though yielding nothing to the latter in bigotry, he does yet 

seem to have taken the trouble to find out something of the opinions of his 
opponents: and it would be doing him an injustice to assume that whereas 

whatever else he reports about the Magian religion is true and supported 
by other sources—and the authenticity of the petmog passage is vouched 
for by his correct use of the word hamakden—he should have been so 

foolish as to insert into what is supposed to be an edict of Mihr-Narsé a 
doctrine that was either proscribed by the latter’s Church or had long 

fallen into disrepute. Instructed in the details of this religion he is scarcely 

likely to have committed a blunder in so important a matter as that of the 

origin of the universe. Himself a witness of the events he describes,* he 

would at any rate have been refuted by the Magians operating in Armenia. 

Believing for the moment in his veracity, we now turn to other sources. 
The most important of these is Tabari. According to him Mihr-Narsé 

occupied the highest office of state, that of vazurg-framadar, during the 

reigns of Yezdigird I, Bahram V, and Yezdigird II:5 but it would appear 

that it was only in the reign of Bahram that he began to exercise a pre- 

ponderant influence. Yezdigird I, we are told, rejected his advice,° which 

we can well believe; for the King was as notable for his tolerance as his 

minister was for his religious zeal. Under Bahram, however, he seems to 

have enjoyed unlimited power: he was entrusted with the management of 

the State during the monarch’s absence in India’ and was looked up to like 

a king.’ During the reign of Bahram as in that of Yezdigird II he dis- 

tinguished himself in the field against the Byzantines. About his character 

Tabari is enthusiastic, describing him as the wise man of his time, a man 

of perfect culture, distinguished in his behaviour, and outstanding among 

t Cf, Vd. 14. 5, where snakes, frogs, and 3°p520; 

ants are mentioned. Herodotus i. 140 men- 4 He professes to have seen Yezdigird II 

tions particularly ants and snakes as being and _ heard his voice: Yohannisean, p. 20; 

the victims of the Magi. GrBd., p. 142, Langlois, ii, p. 187. 

heads its list of noxious creatures with the 5 Tabari, Néldeke, pp. 75, 106, 113. 

snake, scorpion, lizard, ant, fly, and locust. 6 Bel‘ami, Zotenberg, ii, p. 104. 

2 yramakan krak, Yohannisean, p. 66; 7 Tabari, Noldeke, p. 106. 

Langlois, ii, p. 206. ‘ 8 Bel‘ami, Zotenberg, ii, p. 122. 
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his contemporaries.’ Because of his intelligence and the confidence he 
inspired in the people he was greatly esteemed by his royal masters.” 
Mas‘idi, though he does not mention him by name, records that Yezdigird 

II summoned to his court one of the wise men of his time, and that he 

modelled his conduct on him and. governed according to his advice. Thus 
the accounts deriving from the X°atdyndmak or Sassanian Book of Kings 

accord with the Armenians in regarding Mihr-Narsé as the dominant 
influence during the reign of Yezdigird II. He was cordially hated by the 

Armenians as being primarily responsible for the Christian persecutions, 
while the Book of Kings, reflecting the opinion of the nobility, cannot find 
praise high enough for his character and knightly exploits. 

Now among the sons of Mihr-Narsé there was one of the name of Zur- 

vandas. Being the eldest he was destined for the Church and the law, and 
was elevated to the rank of hérbaSdn-hérbad (high priest) during the reign 
of Bahram V.* This office, though inferior to that of mébaSdan-mobaS, seems 

to have been extremely important. Among other functions it would seem 
that the hérbadan-hérbad exercised a decisive influence in doctrinal matters, 

for the great T'ansar, who is said to have drawn up the Sassanian Avesta, 
is alleged to have held that office, not that of mdbaSdan-mobaS.® The name of 
Zurvandasd does not necessarily prove its owner to have been a Zervanite, 
as von Wesendonk seems to imply, any more than the name Zurvanduyt 
borne by a daughter of Sapir II7 proves Zervanite tendencies in that 
monarch who, by accepting the doctrine of ASurbaS, son of Mahraspand, 
would seem to have associated himself with the categorical dualism which 
finds its expression in the Pahlavi books. The name does, however, indicate 
that Zurvan was an object of reverence in the family concerned, and is of 
obvious significance when borne by an eldest son and one of the highest 
officials of the Magian clergy. Even so, Zurvanda6 is important to us not 
so much because of his name as because he is the object of a disparaging 
reference in a Pahlavi book. 

For if we turn to the Pahlavi Vidévdat 4. 49, we find that whereas the 
notorious Mazdak is cited as the typical ahraméy or heretic, Zurvandas® 

t Tabari, Néldeke, pp. 75-76. Grammatik, p. 42. 
2 Tbid., p. 109. 

3 Murij, Barbier de Meynard, ii, p. 193. 
+ Tabari, Néldeke, p. 110. 

5 For the functions of the hérbaSdan-hér- 
bas v. p. 35, n. 4. 

° DkM. 406. 6. Full references in Minovi, 
Tansar’s Epistle, p. 9. 

7 Arm. zruanduxt in P‘awstos of Byzan- 
tium vi. 1. v. Htibschmann, Armenische 

8 There can be no doubt that the reading 
Zurvandat preserved in one MS. (IM) is 
correct. The reading ZLHWND’T kept by 
Héshang Jaémasp in his text was read by 
Darmesteter as Zarhtinddt (ZA. ii, p. 62, 
n. 38), on which that able translator 
remarks, ‘le nom est malheureusement trop 
corrompu pour permettre une identifica- 
tion historique’. 
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appears as the typical sdstar. The latter term, besides meaning simply 
‘tyrant’, is also used in a religious sense. In DkM. 204. 18 and 22. 4! it is 
used in opposition to asr6n or priest, and in the latter passage it is qualified 
as ay-dénih or ‘wrong religion’. The difference between the last term and 
ahraméy is explained in the Dénkart: ‘Apostasy (from the Good Religion) 
includes two categories, that of the ahraméy who considers it non-existent 
and that of the ay-dén who considers the Good Religion not good.’? This 
passage clearly shows that the orthodox Mazdean made a distinction 
between ahraméy and ay-dén. The former, who ignores the Good Religion, 
would seem to be a member of an external cult, a non-Zoroastrian; the 

latter acknowledges the Good Religion, but considers it to be ‘not good’, 
or in other words is not in agreement with the orthodox doctrine: and for 
the author of the Dénkart the orthodox doctrine is that of ‘the two Prin- 
ciples’, the pure teaching of the school of ASurba. The Pahlavi Vidévdat, 
then, in referring to Mazdak as the typical ahraméy and to Zurvandad as 
the typical sastar, is making a distinction. The former is the founder of a 

new religion not in communion with the Zoroastrian Church; the latter is 

a priest holding heretical views within it. 
It may, of course, be argued that there is no proof that the Zurvandad of 

the Vidévdat is identical with the son of Mihr-Narsé. True, but the prob- 
abilities seem overwhelmingly in favour of this assumption. First we have 

no knowledge of any Zurvandad other than the son of Mihr-Narsé who 

could conceivably be regarded as a typical sastar.3 Secondly, the mention 
of Mazdak indicates the period to which we should assign the Zurvandad 

in question, namely the period of religious unrest prior to the reform of 

Xusrau I. Thirdly, we have good reason to suppose that Zervanism was in 

the ascendant during the reign of Yezdigird II and that Mihr-Narsé and 

his son were supporters of that religion. All this seems to be borne out by 
a passage in the Mdatiydn i hazar Datastan where Mihr-Narsé and Yezdi- 

gird are referred to in uncomplimentary terms: 

...as when His Majesty, the King of Kings, Bahram, son of Yezdigird, appointed 
Mihr-Narsé, the Prime Minister, to serve the fire of Artvahi8t and the fire ‘In- 

crease the land (?), O Lord’. For several years he was kept at that task, to the 
tending of fires. Then at the command of His Majesty, the King of Kings, Yezdi- 

1 vy. our texts Z 11 and Z 12. 
2 DkM. 201. 8-10: ’apdaé stdyastan [1] 

hangartik 2 aSvénak, ahramd<y)ik céyon 
an hast ménitan, ay-dénik céyén a’véh méni- 

tan 1 véh-dén. 
3 The other known Zurvandads are: (a) A 

jurist frequently quoted in the MhD., the 
son of Yuvan-Yam, sometimes occurring 

without the patronymic. (b) Cited by Justi 
(Namenbuch, s.v. Zarwdandas) are two per- 

sons among the twelve Magi who were said 

to have paid homage to Jesus, a Zrovandat, 
Bishop of Golthn, and a Zirwandat (!) 

appearing on a Sassanian seal. (c) A pupil 
of Mani who operated in Khorasan (Schae- 

der, ZDMG. 1941, p. 274). 
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gird, son of Bahram, he was received back into a position of trust because of his 

reputation as a sinner and was kept for several years in a position of trust. Then 
His Majesty, the King of Kings, Pérdz, consulted with the chief Mobad, Mard- 
bud, and other authorities who had come, and appointed him to serve not the 

same fire but the fire of Ohrmazd-Pérdz.! 

Though the passage is not absolutely clear, the salient fact cannot be 
evaded. Mihr-Narsé had the reputation of a ‘sinner’, and apparently for 

this reason was put in a position of trust by Yezdigird II. Bahram V and 
Pérdz, on the other hand, put him in charge of fire-temples. What precisely 
this means is not immediately obvious: but the service of fire-temples must 
have meant a retirement from public life, for Mas‘tidi says that when 
Arda&ir I abandoned the world he frequented fire-temples and served God 
there.? The meaning of the passage can, therefore, only be that, in the eyes 
of both Bahram V and Pér6éz, Mihr-Narsé was persona non grata. It is also 

significant that on his second banishment to a fire-temple the decision was 
reached at the instance of the chief Moba8 and other ecclesiastical authori- 
ties: he must, therefore, also have been unpopular with the Church. Yezdi- 
gird II, however, brought him back to a position of trust, and that because 
he was a sinner! In other words, he was a heretic. 

It need hardly be said that the accounts of Tabari and the Matzydn are 
in complete disagreement. But this is scarcely surprising, for the account 
of the former is based on the X*atdéyndamak and reflects the views of the 
nobles: the latter is a purely priestly work and reflects the views of Zoro- 
astrian orthodoxy. That Mihr-Narsé was actually disgraced by Bahram V 

is improbable: on this point the evidence of 'Tabari is on the whole to be 
preferred, for he has no obvious axe to grind. The priests, on the other 
hand, had every interest in whitewashing Bahram V, who was an extremely 

popular monarch. It is therefore not unlikely that they invented the story 

of Mihr-Narsé’s disgrace, if such indeed it was. About Yezdigird II they 
presumably cared less, for he never captured the popular imagination as 
Bahram did, and they were, therefore, quite content to allow him to be 

implicated in the heresies of his distinguished minister. His degradation 

under Pérdz may well be historical, for Tabari, who admires Mihr-Narsé, 

does not mention his being the minister of Pér6z at all. This passage from 

the Matiyan then proves that both Yezdigird and Mihr-Narsé were ob- 
noxious to the later Sassanian Church. Nor can we explain this antagonism, 
as we can in the case of Yezdigird I, as a reaction of a bigoted clergy against 
religious toleration; for as we know from the Armenians and Tabari alike, 

Mihr-Narsé was a zealot and as indefatigable a founder of fire-temples as 

t See note B, p. 52. 2 Muriuj, Barbier de Meynard, ii, p. 160. 
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the great Kartir himself. The conclusion is inescapable: Mihr-Narsé’s form 
of Zoroastrianism differed from that of the Pahlavi books: he must have 
been a Zervanite. We can therefore say with tolerable certainty that Zer- 
vanism was the predominant religion during the reign of Yezdigird II. 

Of the religion of Yezdigird II himself we can gather little apart from 

what we have just said. Like all the other Persian kings he swears by the 

Sun," and bids his subjects worship it and minister to the fire,? and he 
‘multiplied the sacrifice of white bulls and shaggy he-goats to the fire’.3 He 

accused the Christians of sorcery‘ and considered it a sin to receive tribute 

from them and to accept their services so long as they persisted in their 
error.s Like Sapir I, his predecessor in error, he appears to have been 
genuinely interested in finding a religion that would satisfy him. ‘He 

studied all doctrines and examined the religion of the Magians and Chal- 
dees and all the teachings of his country.’® He is even said to have had the 

Christian scriptures read to him, but like his Muhammadan successors was 
scandalized by the Crucifixion, and laughed the idea of a bodily Resurrec- 

tion to scorn.” If then he was a Zervanite, he would seem to have been one 

by conviction. 
For the reigns of Pérdz and Balas we have no information; but the events 

of the reign of Kava5 seem to indicate that the policy of permitting reli- 

gious speculation within the State Church had run riot. It is not within 

the scope of this book to give an account of the Mazdakite heresy and its 
hold on Kava5: for this the reader is referred to Christensen’s excellent 
monograph.’ The success of that movement and the chaos it caused testify 
to the weakness of the Zoroastrian Church at that period and the urgent 

need for the drastic reforms afterwards put into effect by Xusrau I. 
At the time of the accession of this monarch the empire was torn with 

faction: the social order had been dislocated by the communist theories 

and practices of the Mazdakites, and the Church itself had absorbed many 

extraneous ideas. The so-called ‘Epistle of Tansar’ which was written in 

the reign of Xusrau I? reflects the chaotic conditions prevalent before his 

reign. ‘Because of the decadence of the men of those times and the decline 

of the monarchy and men’s thirst after heresy and false interpretations 

and their desire for glory, those writings and traditions had so passed from 

1 Eli8é, Yohannisean, p. 43; Langlois, ii, ONG NRE, os HOH Wig fos iteizis 

p. 198. 7 Vd Yon petos lay Palsy: 

2 Id. Yoh., pp. 22, 43; L., pp. 188, 197. 8 ‘Le Régne du roi Kawadh I et le com- 

Se GenY Ohi po t7 5) l., ps 187. munisme mazdakite’ in Det Kongelige 

4 Id. Yoh., p. 41; L., p. 196 (translation Danske Videnskabernes Selskab. historisk- 

inaccurate). filologiske Meddelelser, ix. 6. 

5 Id. Yoh., p. 45; L., p. 197. D6 toh deh he 
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the memory of the people that not an iota of the truth remained.’! Even 
before his accession but after he had been recognized as heir apparent, 
Xusrau had dealt the Mazdakites 4 mortal blow. A conference was sum- 
moned to which Mazdak and his supporters were invited. Defeated in 
controversy, they were ruthlessly massacred. With the Mazdakites thus 
liquidated the new king was free to put the house of the Zoroastrian 
Church in order. The decree preserved in the Dénkart? bears witness to 

this act. The words ‘after he had put down irreligion and heresy’ must 
refer to his drastic suppression of the Mazdakites, and ‘the truth of the 
Mazdayasnian religion has been recognized’ must refer to the conference 

in which the Magian priests defeated Mazdak. Xusrau agreed to accept 
the decision of the chief Mobad as binding, but demanded of the Magians 
a precise definition of doctrine, though at the same time pointing out that 

a good life and ritual accuracy are of more importance than questions of 
dogma. He then deplores the fact that foreign doctrines had found their 

way into the Mazdayasnian religion, and urges his subjects to study the 

Avesta and Zand. He attacks those who deny that God can be known and 

those who assert that He can be known in His entirety. The first of these 
parties may refer to one school of Zervanites.* Finally he says: ‘Those who 
say that it is possible to understand Being through the revelation of the 
Religion and also by analogy, are to be deemed researchers (after truth).’ 
Here Xusrau would appear to be authorizing the marriage of the Good 

Religion and Greek philosophy which is so noticeable a feature of the 
Dénkart. He is seeking a via media both between religion on the one hand 

and philosophy or science on the other, and between the rival schools of 
Mazdeanism and Zervanism. The attempted fusion, however, was not 

complete; and it is thanks to his failure that we can reconstruct the Zervan- 
ite system at all. 

Further light is thrown on the activities of Xusrau by another passage in 

the Dénkart.’ Here he advocates the complete destruction of the doctrines 
of heretics, the enforcement of the views advocated by ASurba8, son of 
Mahraspand, and the popularization of religious knowledge among the 
orthodox: this knowledge, however, was to be jealously kept from heretics. 
He further recommends that his subjects increase their sacrifices to the 

™ Minovi, p. 11, 1. 12; Darmesteter, JA. SGV. 16. 104 ff. (text Z 23): ‘In so far as it 
1894, pp. 212, 516. is infinite it cannot be understood.’ For 

* Malalas and Theophanes give a full similar views on the incomprehensibility of 
account of the defeat and death of Mazdak. the supreme deity in the Hellenistic reli- 
v. Christensen, op. laud, p. 124, and id., gions v. Reitzenstein, Das iranische Erlés- 
L’Iran sous les Sassanides, pp. 354-5. ungsmysterium, Beigabe i, § 2. 

3 Supra, pp. 8-9. 5 See note C, p. 52. 
+ Cf. the discussion of the infinite in the 
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gods and destroy the idol-temples of the demons, that they should use 
their strength to help one another, but deny it to foreigners. 

Mas‘iidi,! too, tells us of his intolerance towards heretics. ‘He united the 

people of his realm in the religion of the Magians, and forbade them dis- 

cussion, divergence of opinion, and controversy.’ We learn from the ‘Epistle 

of ‘Tansar’ that the King—probably referring to Xusrau in fact—gave 
orders for heretics to be imprisoned and to receive instruction from the 

Magians for the space of one year. If the victim recanted, he was released; 

but if he persisted in his error, he was to be made aware of the conse- 
quences and finally liquidated. This shows a relative leniency that con- 

trasts favourably with the savage tone of the Dénkart passage. That work, 
indeed, gives a picture of Xusrau very different from that which we obtain 
from other sources. Agathias? tells us that he studied Greek philosophy and 

that he was much given to Plato and Aristotle. He also states that a Syrian 
called Uranius taught him philosophy and that he discussed matters of 

theology with the Magians. In spite of this interest in learning Agathias 

formed the lowest opinion of his intellectual qualifications. 
Owing to persecution in the Byzantine Empire and the closing of the 

schools of philosophy in Athens, seven philosophers took refuge at the court 

of Ctesiphon.* One of them was Damascius, to whom we owe a short 
account of the Persian religion which he claims to have derived from 

Eudemus of Rhodes. The account is Zervanite, for it places Space and 
Time at the origin of all created things. Scheftelowitz and von Wesendonk 

have doubted the authenticity of the attribution to Eudemus, and think 
that Damascius is describing a religion he knew first-hand at Ctesiphon.® 

But this fails to explain why he should wish to attribute what he had him- 

self observed to another or why he should have selected Eudemus in 

particular. Moreover, the tone of the decree of Xusrau preserved in the 

Dénkart and his encouragement of the followers of ASurbaS make it prob- 

able that the Zervanites were a proscribed sect at least during the early part 

of his reign. It would surely be attributing an excess of tact to Damascius 

to suppose he described the Zervanite doctrine under the name of Eudemus 

in order to shield the offending sect from the royal displeasure. 

It is well known that Xusrau’s policy towards other religions was tolerant 

in the extreme. By the peace of 562 the Christians were granted full liberty 

to practise their cult, but were forbidden to proselytize.° However, during 

the war they suffered persecution at the hands of the chief Mobad, Dad- 

! Murij, Barbier de Meynard, ii, p. 196. 4 y. Christensen, L’Ivan sous les Sassa- 

2 Minovi, p. 17; Darmesteter, JA. 1894, _nides, p. 423. 

Pp. 219, 524. © Ais [05 BOs ttl Bo 

3 ii. 28. : 6 y, Christensen, op. cit., p. 368. 

5470 Ea 
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Hormizd, probably with the full approval of the King.‘ In return for his 
concessions to the Christians he obtained similar rights for the Magians 
within the Byzantine Empire.? This is interesting, for it shows that the 
Iranian Church recognized its connexion with the Magians abroad though, 
according to our Greek sources, these had little in common with it. 

It was during the reign of Xusrau I, too, that Indian ideas re-emerge in 
Iran; and a small Pahlavi ‘Book of Chess’? tells us how that game was 
brought to Iran from India during his reign.+ Translations of Indian works 
also took place, notably of the Pancatantra, that charming book of fables 
that was later to find its appropriate place in the heritage of the West. 
Reference will be made later to possible borrowing from India in the 
Pahlavi literature. 
How then are we to reconcile the harsh, xenophobe Xusrau of the 

Dénkart with the protector of Greek philosophers, associate of Christians, 
and amateur of Indian literature? The solution would appear to be that the 
Dénkart decree is to be assigned to the beginning of his reign’ when harsh 
measures were necessary to preserve both Church and State from dis- 
integration. After he had strengthened the Zoroastrian Church and puta 
stop to doctrinal wrangling within it, he could afford to adopt a generous 
policy towards the Christians who, maintaining the errors of Nestorius 
against the orthodoxy of Byzantium, could no longer be regarded as enemies 
within the gates. The presence of a few Greek philosophers at his court 
might well cause offence to the more conservative among the Magians 
but was no doubt pleasing to the vanity of the King of Kings. We can then 
conclude that the reign of Xusrau I combined the re-establishment of 
Mazdeanism with a policy of toleration towards other religions. For he 
himself says in his decree, ‘We have no dispute with those who have other 
convictions.’ 

With the passing of Xusrau ‘of Immortal Soul’ the Sassanian Empire 
entered on the period of its decline. For the sake of completeness we must, 
I suppose, say a few words about that flashy and deplorable monarch 
Xusrau II, styled ‘the Victorious’. He was thoroughly disliked by the 
Zoroastrian clergy; for according to the Persian Zamaspi he practised 
tyranny and injustice: evil customs became prevalent, and the religion and 
the realm of Iran declined. It uses the words ayin 1 bad, a term later to be 

* Christensen, op. cit., p. 421; Labourt, démie impériale de St. Pétersbourg, ix, pp. 
Le Christianisme dans l empire perse sous la 222-42. 
dynastie sassanide, pp. 176 ff. * Herzfeld, Archdologische Mitteilungen 

? 'Tabari, Néldeke, p. 288. aus Iran, iii, p. 28, favours an earlier date. 
3 PhlTexts, pp. 115-20: cf. Salemann in 5 Supra, p. 47. 

Meélanges asiatiques tirés du bulletin de l'aca- 
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applied to the Arabs ;' and it would therefore seem probable that the state- 
ment of Eutychius that he embraced Christianity was true.? At any rate he 

married the daughter of the Emperor Maurice by whose aid he succeeded 

in defeating the formidable pretender, Bahram Céén.3 His favourite wife, 

Sirén, too, was a Christian from Byzantium ;‘ and he himself prayed to the 
martyr Sergius and returned a golden cross, decorated with pearls and 

precious stones, which Xusrau I had carried off. But if he was a Christian, 

he was no ornament to that Church, for he was addicted to every sort of 

superstition. He wore an amulet to keep him from death® and surrounded 
himself with astrologers and sorcerers,? and even dabbled in astrology 

himself.’ Christensen is right in saying that ‘superstition was the real basis 
of his religion’.? To superstition again must be attributed both the homage 
he paid to the Christian martyr Sergius and the erection of 353 fire-temples 

to which he appointed no less than 12,000 hérbads.!° The whole procedure 

exhibits that intellectual vulgarity which vainly seeks to propitiate the 
higher powers by utilizing mutually exclusive religions and caring not at 

all whether either be true. With the demise of this futile monarch dynastic 
chaos set in and the rotten apple of autocratic corruption was ripe to fall 

into the hands of the desert barbarian. é 
In this chapter we have attempted, by a close examination of the scant 

material at our disposal, to trace the vicissitudes of the Zoroastrian religion 
during the Sassanian period. Let us now summarize our conclusions. ‘The 

religion was resuscitated by Ardasir I with the assistance of ‘Tansar. Sapir I 

introduced certain foreign elements and during his reign the Zervanites 

seem to have been dominant. Under Bahram I the Mazdean reaction sets 

in. Certain basic doctrines are reaffirmed by Kartir: uniformity on Maz- 

dean lines becomes the order of the day and wholesale persecution begins. 

The same trend is further developed under Sapir II, who summoned a 

council to settle the doctrinal question. At this council the Mazdean 

dualists, headed by ASurba5, son of Mahraspand, were victorious and their 

views were accepted as orthodox. Under Yezdigird II the Zervanites again 

prevailed, and their cause was espoused by the Prime Minister, Mihr- 

Narsé. By the reign of Kavad doctrinal imprecision had produced chaotic 

conditions, and Xusrau found himself compelled to reaffirm the doctrines 

of ASurba8, albeit judiciously combined with gobbets of Greek philosophy. 

After this a general laxity seems to have invaded the body politic: the 

© Modi, ii. 3. 6 Tabari, Néldeke, p. 382. 

2 Cf. Tabari, Noldeke, p. 287, n. 2. 7 Tbid., p. 304. 

3 Theophylact, Historiae, iv. 14. 8 Theophylact v. 15. 3. 

Pelee Vail 3507.- 9 [Iran sous les Sassanides, p. 482. 

5 ida vatas sera lr. 10 Tabari, Néldeke, p. 353. 
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Zoroastrian religion was no longer in a state to stand up to the Muslim 

onslaught, and within a few centuries it was wholly to fade out of the 
Middle Eastern scene, leaving few traces behind and proving too weak 
permanently to influence Iranian thought. Zervanism, though defeated, 
lived on in that inveterate fatalism which has ever since been so marked a 
characteristic of the Persian mind. 

NOTES TO CHAPTER II 

A. Yohannisean, p. 50; Langlois, ii, pp. 199-200. Cf. the account of Strabo, xv. 

3. 15 (apud Clemen, Fontes, p. 35, and Benveniste, The Persian Religion, p. 52), 

Mar Barhad BeSabba (text F 8), and the reply to the Christian Boyt-Mara’s ques- 
tion as to why the Zoroastrians struck the victim with a log before applying the 
knife (DkM. 456. 4) found in DkM. 466. 12. ‘The reason for striking cattle with a 
log before (applying) the knife, together with the other things which are to be done 
in that matter, apart from the ritual efficacy of cleansing the body from a number 
of demons, especially the portions of excrement and bad taste, and (apart from) 
preventing the unjust and ill-considered slaughter of cattle, is first pity for the beast 
and on this account the lessening of its fear and pain when the knife is applied to it, 
and the prevention of the slaughter of cattle in an ill-considered manner, impulsively 
and at any time when one’s desire is urgent.’ The text is as follows: géspand Cop pes 
*haé kart fraé burtan *hamist aparik i’ andar an’ dar kunign im,’ an yut *ha€ nirangik 
sutarth 1 €and dru& *hat tan pak kartan, néméixtik bahr i *hixrih(?) ut duxmicakih, 
adatiha *ut halakiha [ut] kam-kusisnih-i€ i gospand, évak apaxsisn 1 apar gospand, 
*pat-it an ras kam-bimih ut kam-dartih ’i-§’ hat frat~ barisnih (i ) kart ut ’né halaki- 
ha zit zit *pat har zaman ar&6k-téSiha ’6Xatan i gospand. 

B. MhD. ii (1913), p. 39, 11-17; Bulsara, The Laws of the Ancient Persians, 
Pp. 551: apak’dn’kad’avé bay Vahram’sahan’sah Vazdkartan Mibr-Narséi vazurg- 
framatar *pat bandakih (i) atax§ i Artvahist ut atax§ i aBzén-x"atay-sabr(?) *dat. 
éand ’sal*pat an’ dat pat aturan dastan. pas pat framan i’ avé’bé (BR’ for bay >bé) 
Yazdkart *§ahan Sah i Vahraman ¢ pat) °ndm i vinaskarih ’apaé 6 dstan graft, Cand 
*sal *pat Ostan dast; ’ut pas ’avé bay Péré% *Sahan ’’ah "pat ham-pursakih i Mart-bit 
mayupatan-mayupat ‘but Cut) aparik dastaBaran i mat *éstat*hénd, pat bandakih’né 
6 ham atay [i] *bé 6 dtay§ i Ohrmazd-péroX dat. Another reference to Mihr-Narsé 
occurs in MhD. ii. 35. 17; Bulsara, p. 537. 

C. DkM. 219. 7-22: évak ahraméyan tastak ut ka<r)tak’ hat éran-Sabr bavandak- 
vanitartha aBsihénitan. évak &axisn i dén mansar ut ézikn ut kartakan i yazdan *ha- 
mist dat advén *pat éaxtak ’ut kartak i havixtan i Aturpat i Mahraspandan i (hat) 
mukuran' *déh *biit, kartan. évak patirixn i ’martan i ahrovan, hubarixnih i ataxs t 

* The Pahlavi has MWKWL’N with Makran or Mukran, the province east 
which may most easily be read as "hac of Kirman. v. Markwart, Eransahr, p. 31, 
kiran. A village called kurdn is mentioned where the forms mukkuran and mdkurdn are 
by Yaqit, Wiistenfeld, iv, p. 247, as being quoted. GrBd. 86. 9 has makurastan 
in Fars. But our present place is a déh (MKWLST’N) and Kn. 7. 3 (Antia, p. 22) 
‘province’ and is therefore best identified makrastan (MKLST’NW). 



THE SASSANIAN PERIOD 53 

aBzénik, yoSdasrih <i) apan i’ véhan hat éran’déhan’né’véxtan. évak dén’ut danakih, 

ax’ ménisn ov-1§ dahisnih{a), *pat bavandak tuxsakih vaxsénitan, ’ut °6 dstaBar- 

xéeman frax’iha raténitan, ’ut “hat vatak ahraméyan drupust pat. évak yazikn kar- 

takan 1 yazdan purr-patmaniha ’andar éran *déhan aBzdyénitan, ’ut-a¥ hambitik 

*dévik [6%tha] uzdés asrust zatan, Skastan, ’aBgandan. évak 6 ’dn i ’amah dat ’pat 

vavakih *ut frax’-vistarisnih ménisn, nérok, tan-it ut jan aBspartan. évak z6r ut attan 

°6 xé8ik x’ atan adyarih patvastan ’ut *hat andtak-?* diitakan ut hamémal britan.— 

‘One (of his counsels) was to eradicate the teachings and practices of heretics from 

the realm of Iran by defeating them utterly: one, to put into practice the teachings 

_ of the word of the Religion and the worship and rites of the gods together with the 

law and customs in accordance with the teachings and practice of the disciples of 

_?A8urba5, son of Mahraspand, who came from the province of Makran: one, not to 

neglect in the provinces of Iran hospitality to holy men, the good care of the benefi- 

cent fire, and the purification of the good waters: one, to cause religion and learning 

to prosper by being exceedingly zealous and by applying one’s energy and thought 

to it, to propagate it widely among the sound of heart (i.e. the orthodox) and jeal- 

ously to withhold it from evil heretics: one, to increase in full measure the service 

and rites of the gods within the provinces of Iran and to smite, smash, and over- 

throw the idol-temples and disobedience (i.e. unorthodoxy) that comes from the 

_ Adversary and the demons: one, to dedicate thought, strength, and body and life 

to the propagation and wide dissemination of our law: one, to offer one’s force and 

| possessions to one’s own kin and to withhold them from strangers and enemies.’ 

1 ay’: translates Av. ayhvd- ‘energy’ as 
well as the commoner anhav- ‘existence’. 

It is sometimes difficult to distinguish the 
two in Pahlavi, but when used with ménisn 

‘thought’ we may be certain that the former 
is intended; cf. Yt. 10. 9: fraxsni avi mano 
garazdatoit aynuhyat haca—‘with a well- 

pleasing mind, from energy given in devo- 
HOnanVetunther 1p. 1) 23) Yst 11.183) Vd. 

5. 21. ax” is equivalent to kdm: so DkM. 
262. 3, ax” kam-ménisnih; ibid. 819. 17, ax” 
kamak.'The series manayhd...vacayha... 
fyao0ana ... ayphuyd of Ys. 11. 18 appears in 
Phl. (DkM. 265. 16) as ménisn...guftan... 

_...kartan...kdmak. ax’ is only used in a 
- good sense. It is both spiritual (méndkik) and 

material (gétéhik). On the spiritual plane it 
derives health and ease of movement from 

the desire of the will of the gods (yazddan) 

and the power of the constellations (baydn). 

It becomes ill and straitened through the 

violence of the demons and the vengeance 

of the planets (robber-demons, v. BSOS. 

ix, p. 316). On the earthly plane it derives 

health from sober living (hupahrécisnih), 
ease of movement from effort: it becomes 
ill through careless living (apahrécisnih) 

and is straitened by laziness (v. DkM. 82. 
7 £f.). The way from desire (ax”) to thought is 
spoken of ibid. 48. 17 and 51. 10: ‘When 
the way from desire to thought is perfect 

and pure, spiritual insight (contemplation 

—ménok-véenisnih) ensues. Though the 
meaning of the word was clear to the 
Pahlavi theologians, they were yet unable 

to distinguish it from ax” = ayhav- ‘exis- 
tence’. They knew it meant ‘free will’, yet 
they say that the Avestan name of @zdat- 

kam ‘free will’ is ay 7 astomand (Av. 
anhav-astvant- ‘corporal life’!). Thus it 
will be seen that they could preserve 
an older doctrine even when they had 
ceased to understand the Avestan 
language. This misuse of the word ax” was 
not recognized by Tavadia in his treatment 
of the passage (ZII. viii, p. 122). 

2 anotak: v. BSOS. ix, p. 312. 



CHAPTER III 

LHE FATHER OF GOOD AND BV1iIl 

In the last chapter we endeavoured to trace the fortunes of Zervanism 

throughout the Sassanian period. We showed that, during the reign of 
Sapir I, Mani adopted the name Zurvan to represent his own supreme deity 

which the Byzantine anathemas call 6 retpampéowmos trarijp Tob peyelous? 

and the Fihrist, maliku janani’n-nir ‘the King of the Paradise of Light’, or 
maltku ‘alami’n-nir> ‘the King of the Cosmos of Light’. After a temporary 
eclipse Zervanite doctrines re-emerged in the reigns of Bahram V and 

Yezdigird II only to be crushed under Xusrau I. Having indicated the 
periods during which Zervanism may be considered to have been the pre- 
dominant form of Zoroastrianism in Iran, we must now proceed to analyse 
its beliefs. 

Unfortunately, in the present state of our knowledge, we cannot speak 
of a Zervanite system as we can, for instance, of a Manichaean system, or 
a Marcionite or Valentinian system: we can point to Zervanite myths or 

beliefs, we may attempt to explain them, we can reconstruct and put for- 

ward hypotheses, but only on rare occasions can we be certain that we have 
arrived at the truth. For Zervanism we have no zealous Christian, no 

Irenaeus or Epiphanius who, in his onslaught on heresy, will reveal the 
basic beliefs of those he assails: we must content ourselves with Eznik, 

whose information is selective, and Theodore bar Kénai, who gives us tan- 

talizingly few samples of the religion he attacks. We possess only one 
Zervanite treatise, the “Ulema i Islam, and that of very late date. From 
these scattered remains and from the rare survivals of older Zervanite 
beliefs which we occasionally meet in the Mazdean books we must endea- 
vour to reconstruct whatever we can of the Zervanite religion. In this 
chapter we will consider the Zervanite mythology, and will therefore turn 
at once to the well-known Zervanite myth transmitted principally by Eznik 
of Kolb, the Armenian apologist. 

This myth, the story of the genesis of Ohrmazd and Ahriman, is pre- 
served in closely similar form in four sources—the Armenians Eznik and 
Ehgsé and the Syriac writers Theodore bar K6nai and Yohannan bar 
Penkayé. Translations of the texts in parallel columns will be found in our 

t The whole of this chapter is based on 7 Migne, P.G. i, col. 1461; Kessler, 
the four parallel accounts of the Zervanite Mani, p. 403. 
myth which will be found reproduced as 3 Fligel, Mani, pp. 52, 56. 
our text F 1. 
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text F 1. Short notices of the same myth are also found in Theodore of 
Mopsuestia apud Photius and in Eudemus apud Damascius (texts G 2 and 
1). Slightly differing versions are given in the ‘Ulema and Sahristani (texts 
Z 37 and F 4). So much for the sources. Let us now proceed to the story 
they have to tell. 

In the very opening sentence of the myth there is a discrepancy in our 

accounts. On the one hand Eznik says: ‘When nothing at all existed, 
neither heaven nor earth nor any other creature which is in heaven or on 
earth . . .’; on the other, Theodore bar K6nai has: ‘When nothing existed 

except darkness . . .’. All accounts then proceed to relate that Zurvan 
offered sacrifice for a thousand years." 

Theodore’s addition ‘except darkness’ is disconcerting, for it stands in 

flat contradiction to what Sahristani tells us and is a severe embarrassment 
to those, would see in Zurvan a god of light. oe to the great Arab 
collector of heresies the Light emanated ‘persons’ of light all of whom were 

endowed with spirit, light, and sovereignty: the greatest of these persons 

was Zurvan. Thus for one of our main sources Zurvan reigns over the dark- 

ness, for another he forms part of the realm of light. Which version is to 
be trusted? Reitzenstein, with characteristic dogmatism,- laid down that 

Zurvan was associated exclusively with the light, ‘da Zarvan immer Licht- 

gott bleibt, darf man vielleicht hinzufiigen: des Lichts’.? Pallis is even more 

emphatic: ‘the first hypostasis of Zervan’, he declares, ‘is light which is in 
fact identical with time’. Such statements, however, not only make light of 
the evidence of Theodore who is unquestionably a reliable source, but take 

no account of the clear statement of Zatspram that Ohrmazd, dismayed at 
the threats of Ahriman, begged Time (zaman which is identical with 

Zurvan*) to aid him, ‘for he saw that through no intermediary belonging to 

the light would Ahriman desist’. Any thesis then that would identify 
Zurvan with light is untenable. Moreover, how can the supporters of such 
an hypothesis account for the ‘ash-coloured garment’ which, in Zatspram’s 

account, Zurvan hands to Ahriman, and how account for the description 

1 For ‘a thousand years’ Sahristani (text 
F 4, § 1) has the figure nine thousand nine 

hundred and ninety-nine. The figure is best 
explained as a mistake on Sahristani’s part. 
In all probability he misread his original in 
which nine hundred and ninety-nine must 
have stood. The latter figure would be 
equivalent to the thousand of the other 

sources. For the use of large numbers com- 
posed of nines one may compare the 99,999 

remedies of Airyaman in Vd. xxii. 
2 Tranisches Erlésungsmysterium, p. 177, 

n. 2. This identification of Zurvan with 
light was long ago rejected by Darmesteter, 

Ohrmazd et Ahriman, p. 333. 
3 Mandaean Studies, p. 69. 
4 On the identity of Zurvan and Zaman 

(resp. NP. rizgar = Time) cf. Widengren, 

Hochgottglaube, p. 276. 
5 Zs, 1. 9; text Z 4. That these scholars 

should have neglected Zatspram is very 

understandable since the text still remains 

unpublished. 
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of this garment as being ‘from the very substance of darkness’ and ‘mingled 
with the power of Zurvan’ ?* 

Since, then, it is clear that Zurvan cannot be the god of light, is there 

any ground for associating him exclusively with the darkness? The answer 

is equally plain: No. For this evasive deity is at once the god of light and 

of darkness; for he is the father of Ohrmazd and Ahriman who respectively 
dwell in the Endless Light and the Endless Darkness:? or again he tran- 
scends the distinction between light and darkness, for these are only made 
manifest after the genesis of Ohrmazd and Ahriman whose attributes and 
places they are. So, in the folk-lore of Armenia which, as far as we can tell, 
still survives today, and which in this case is traceable back to ancient Iran, 
Zuk (Zurvan) or Zamanak (zaman, Time) is represented as sitting on a high 
mountain and as rolling alternately a white and a black ball of thread down 
the mountain-side.3 Here it is apparent that we have to do with a simple 
nature divinity, the god of the day and the night which mark the course of 
time. As Nyberg has so aptly remarked, ‘Si Zurvan est le firmament, il est 
probable que les jumeaux (i.e. Ohrmazd and Ahriman) sont simplement le 
jour et la nuit, le ciel lumineux et le ciel obscur.’* This primitive conception 
of the god is again preserved by another late source, the Persian poet 
Firdausi (text F 13). The Zoroastrian clergy are questioning Zal, the father 
of Rustam, on religious matters: one of the mébads says, ‘O exalted one, 
two horses, precious and fleet of foot, move forth, the one like unto a lake 
of pitch and the other lustrous as white crystal: they move and they both 
hurry on, but never do they catch each other up.’ To which Zal replies: 

Now for what thou hast said concerning the two horses, blazing like unto 
lightning. Both the white and the black are Time; they both pursue each other 
swiftly, they are night and day which pass by, they reckon each moment of the 
firmament above us. They do not catch each other up as they gallop on, running 
like the quarry before the hounds. 

Since then Time is regarded as comprising both light and darkness, how 
is it that Sahristanis speaks of it not only as a ‘person’ of light but as only 
one of many such persons, though the greatest? It would appear that he 
has confused in his account the conception of the pure *‘Zurvaniyya’ with 
that of the “Semi-Zervanites’, as we may conveniently call them, or those 
who made Time a principle equal with Ohrmazd and Ahriman, but 
strenuously denied that the Devil arose from a doubt of the supreme deity.® 

1 TextiZ4, 9:20. 103. 
? Text Z 1, §§ 2 and 3; Z 4, § 2. * CCM. 1931, p. 112: cf. infra, p. 245. 
% Abeghian, Armenische Volksglaube, p. >SDextvbyay sir 

53. Cf. Junker, Aionvorstellung, p. 178, n. ° v. Chapter VIII, passim. 
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The truer conception which still survives in Zatspram is blurred in the 
Bundahisn, where we find Infinite Time associated with Ohrmazd, the 
Endless Light and Wisdom: this tetrad, which we shall fully discuss below,? 
is a favourite in the Pahlavi books. 
Now when Sahristani speaks of the greatest of the persons of light, we 

are not entitled to conclude that he knew nothing whatever of a Zurvan- 
religion proper, as Schaeder would have us believe;3 for he doubtless had 
in mind a doctrine which knew of other ‘persons’ beside Zurvan, in all 
probability his well-attested hypostases, ASdqar, FraSdqar, and Zardqar,4 
the importance of which Schaeder was himself the first to recognize.s That 
these were in fact ‘persons’ rather than attributes is proved by the fact 
that FraSoqar is said personally to have ‘engendered’ Ohrmazd.° Alterna- 
tively we are at liberty to think of the bayt and p‘ark‘ of Eznik or any of the 
tetrads which Nyberg has brought to light.7 Sahristani’s evidence is not to 
be cavalierly waved aside on the grounds that he was ignorant of a Zurvan- 

religion in which Zurvan appears as the highest principle: it is all the more 
interesting and important in that it depicts a stage in the development of 
Zervanism intermediate between that represented by Eznik and the texts 
allied to him and the later compromise between Zervanism proper and 
ultra-Mazdeanism found in the Pahlavi books. But let us return to the 
myth. 

Before anything existed, ‘there existed one, Zurvan by name, which being 

interpreted is Fate (bayt) or Fortune (p‘ark‘)’.® 
With the entrance of Zurvan on to the scene let us pause for a moment 

to consider his nature. The Avesta distinguishes two Zurvans, zrvan- 
akarana- and zrvan- daray6-y’adata-, that is ‘boundless Time’ and “Time 

whose autonomous sway lasts for a long time’. Whether the two were 
actually considered as distinct beings in the Avesta itself must remain 

uncertain; but in the Pahlavi books the difference is clearly marked. The 
two Zurvans appear as Zurvdn (resp. zaman) 1 akanarak ‘boundless’ or 

‘infinite Time’ and zaman i kanadrakémand or brinémand, that is ‘bounded’ 

or ‘finite Time’. The first represents infinity—in the Mazdean texts specifi- 

cally the infinity of Ohrmazd—and the second temporality, finite Time, or 
more exactly the twelve thousand years’ period during which the great 

struggle between Ohrmazd and Ahriman takes place. The Zurvan of the 

Me xteZ 1519) 2 2 Chapter VIII. 6 Text F 9, end. 
3 Studien zum antiken Synkretismus, p. 7 y.CCM. 1931, pp. 47ff., and infra pp. 

238. 221-3. 

4 vu. infra, pp. 219-25. 8 The identification of Zurvan with Fate 

5 Ursprung und Fortbildungen des mani- _ is also found in Theodore Aba Qurra (text 

chdischen Systems, pp. 141 ff. F 2) and Theodore of Mopsuestia (text G 2). 
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myth must, of course, be the infinite Zurvan since he is antecedent to 

Ohrmazd and Ahriman and therefore to the ‘forming’ of finite Time. 
Eznik’s qualification of the name Zurvan as ‘fate’ or ‘fortune’ is, therefore, 

a little inconsequent, for logically the operations of these are only possible 
in finite time. To expect strict logic from so simple a myth would, how- 

ever, be singularly inept. 

Leaving aside Fate and Fortune for the moment then, let us turn to 
another passage from our Armenian source.’ Here we are told that the 

Persians were divided into sects: some believed in three principles, the 
good, the just (ardar), and the evil; some in two, the good and the evil only, 
and some in seven. Whatever the last sect may have been,” the other two 
are clearly the Zervanites and Mazdeans proper. Eznik mentions the sect 
of the three principles first because it is their doctrine he subsequently 
discusses. ‘The good and the evil are unmistakably Ohrmazd and Ahriman: 

the just must then as unmistakably be Zurvan. So Mar Abha, a convert 
from Zoroastrianism, says:3 ‘Of Zurvan, the father of their gods, the 
Magians relate that he practised the Magian rite for a thousand years in 
order to get him a son, and he was heard on account of his righteousness 
(justice).’ 

In the Pahlavi books this is felicitously confirmed: ‘Who is the most 

just?’ the catechist asks. ‘Finite Time’,* the catechumen replies. That jus- 
tice is here attributed to finite rather than infinite Time need not detain 
us, for the latter is the source of the former, the ‘root’, as Eznik says (l.c.), 
of justice. So generally accepted does this concept of Zurvan appear to have 
been that the author of the Bundahisn sees fit to supply a pleasing popular 
etymology of his name: he is Zurvan because he ‘conquers deceit’ (zir- 
van).5 Similarly the god’ Vay, who, as we shall later see, is in the semi- 
Zervanite texts practically identified with Zurvan, is described as the most 
just: “He pities none and takes no bribe and deals justly with master and 
servant alike.’® Before very long we shall find that Zurvan, the Just, is, as 
might be expected, closely bound up with datastan ‘order’, ‘justice’ or ‘the 
law’ and with patmdn ‘the treaty’ or ‘the mean’.7 

The justice of Zurvan appears to be very much of the letter, not of the 
spirit. As we shall see, he promised the kingdom to whichever of the two 

* Eznik, Venice edition, 1926, p. 122; Texts, p. 95) = text Z 24 (0). 
translation of Schmid, p. 87: ‘Some pro- 3 Lext:Z35)8\3)— 1 Grbd.) 1675 6. 
pose three principles, (those) of the good, ° Yavist i Friyan, 3. 34 apud West, 
the just, and the evil; others two, of good AVN., p. 228: had rastan Vay i’véh rasttar 
and evil; yet others seven.’ *ké héc-a¥ *kas Gzarm ’né, ’ut pdrak ’né 

2A CEISUPTA DLO; "stanét, ’ut x’atdy ’ut bandak ra8 ’apak évak 
3 Text F 6. ditikar rastih ’darét. 
4 Apyatkar1 Vazurg-midr, §§ 131-2 (Phl- 7 Infra, Chapter X. 
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spirits, Ohrmazd and Ahriman, should first be born: but when Ahriman 
appeared first, he did indeed give him the kingship, but he made Ohrmazd 
Lord above him.' Similarly he presents him with a garment steeped in the 
essence of Az,? the demon of greed who was eventually to devour the 
whole Ahrimanian creation and, but for the intervention of the powers of 
light, would have devoured Ahriman himself. 

The justice of Zurvan is in this respect curiously like the justice of the 
‘God of the Law’ whom that ingenious heresiarch Marcion evoked from 

the Old-Testament Jehovah. This god is exhibited as being circumscribed 
by his own weakness and imperfection: he is tainted with iniquitas, pusilli- 

tas, and malitia.+ Yet, for Marcion, if not for his disciples, the God of the 

Law is the God of Justice by definition. What distinguishes the system of 

Marcion radically from that of the Zervanites is that the God of the Law 

is an inferior deity, subject to the Good God who is supreme, and appar- 
ently unaware of his existence. Zurvan, on the contrary, is the First 

Principle, but fully as imperfect as Marcion’s phantasm and as capable of 
pusillitates. The imperfection of God is indeed the hall-mark of the Zervan- 
ite system. 

No useful purpose, however, can be served in attempting to postulate 

an influence of one system on the other, a diverting if unprofitable exercise 

once dear to Reitzenstein and Bousset. Harnack’s refutation of such point- 

less speculation seems absolutely convincing,’ particularly in the case of 
Marcion who, of all the Gnostics, is the most firmly rooted in the Judaeo- 

Christian tradition and the most alien to Iranian ideas. 
As God of this specialized form of Justice, Zurvan is then naturally 

defined as Fate and Fortune.® This definition is amply attested in the 

Pahlavi books,7 and appears to be known to Eli8é too. Thus in the text 
purporting to be the decree of Mihr-Narsé which we had occasion to dis- 
cuss in the last chapter, the Christians are roundly censured on the grounds 

that ‘they mock at the name of Fate (baxt) and greatly insult Fortune (p‘ara- 

worut‘iwn)’.® In view of the close similarity of the accounts given by the 
two Armenians, it seems certain that Elisé, whose veracity has been so 

needlessly impugned, was familiar with this well-attested equation of Zur- 

van with Fate or Fortune. 
The same historian has one more small contribution to make to our know- 

ledge of Zurvan. Where Eznik reads ‘Zurvan, which being interpreted 

1 But cf. our remarks on p. 66-70. 5 Ibid., pp. 436* ff. 
2 Text Z 4, § 29. OT jos Braue ok 
3 Text Z 5 (a), §§ 42-45. 7 Chapter X (a). 
4 8 Eli8é, Yohannisean, p. 29; tr. Langlois, v. von Harnack, Marcion, pp. 97-118, 

esp. p. IOI. : Tp aLOKs 



60 THE FATHER OF GOOD AND EVIL 

is Fate or Fortune’, Eli8é has ‘Zurvan, the Great God’. Since Ehsé’s 

evidence in this passage at least is heavily and with reason assailed,’ we 
should perhaps refrain from accepting his word in even so small a matter 

as that a standing epithet of Zurvan was ‘great’. His evidence, however, 

is once again corroborated; for the ‘Ulemd i Islam, our only surviving 

original Zervanite text, dealing with precisely this stage of the Zervanite 

cosmogony, says: ‘In spite of all the grandeur (buzurgvarz) that surrounded 
it (Time), there was no one to call it creator.’? Similarly Sahristani calls 

Zurvan the greatest of the persons of light or simply zwrvanw’l-kabir ‘the 
Great Zurvan’.3 Again, in the Manichaean texts Zurvan is the Iranian 

equivalent of the ‘Father of Greatness’ of Theodore bar K6énai and the 
Byzantine anathemas. We may then conclude that ‘great’ (vazurg, vazurg- 
var)* was a standing epithet of the infinite Zurvan who as such is the source 

and origin of all things good and evil. Essentially he is the ‘Great and Just 
God’. 
We may now proceed to the Zervanite myth proper. The Great God 

Zurvan sacrifices for a thousand years ‘that perchance he might have a son 
whose name should be Ohrmazd, who should create heaven and earth and 

all that in them is: and after offering sacrifice for a thousand years he began 

to ponder, saying, ‘‘Are these sacrifices which I offer of any use, and shall I 
have a son Ohrmazd, or do I strive in vain?” And while he considered thus, 

Ohrmazd and Ahriman were conceived® in their mother’s womb.’ So writes 
Eznik, and our other three sources are in substantial agreement. 

One small point is perhaps worth mentioning: Eznik and Yohannan bar 
Penkayé speak of ‘pondering’ or ‘reflecting’, while Theodore bar Kénai says 

more explicitly that he ‘doubted’.” The difference, though small, does seem 
to be of some importance. ‘The use of the terms ‘pondering’ and ‘reflecting’ 

at least draws a veil over the essential imperfection of Zurvan, and does not 
allow the basic inconsistency in the divine nature to come to light. The 

was only born after the completion of the 
thousand years. v. text F 2. 

° The idea of pregnancy ensuing on a 

thought or doubt seems to have been bor- 

! Chapter II, p. 4o. 
oA este JA Oop Sts 

3 Text F 4, § 1. 

4 So also the Manichaean Zurvan is (in 

Parthian) pidar vazargéft (Andreas—Hen- 
ning, MirMan. iii, p. 65) from the Syriac 
original abhd derabbuthd. 

5 Theodore Aba Qurra gives a more 

detailed account of Zurvan’s thousand- 
year sacrifice. After his wife (v. infra) had 
been pregnant with Ohrmazd for seven 
hundred years, Zurvan doubted whether 
he had been conceived. From his doubt 
Ahriman was conceived and apparently 
born after a very short interval. Ohrmazd 

rowed into Mandaeanism. Right Ginza, 

Pp. 295 (p. 292 in the translation of Lidz- 
barski) reads: ‘Dann sann (sc. J6Samin) 
nach, sein Gedanke wurde schwanger, und 

der Gedanke war nahe daran, im Zweiten 

geboren zu werden.’ In Mandaeanism, as in 
Manichaeanism, the normal means of pro- 
ducing deities is by ‘evocation’. It is there- 
fore probable that the idea of the pregnancy 
of the thought of JéSamin derives from 

Zervanism. 7 Cf. also text F 4, § I. 
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term ‘doubt’,' however, advertises this imperfection and elevates this un- 
sureness in the godhead into the distinctive mark of the system. Eznik was 
quick to realize this and made much of it in his refutation.2 We may 
assume that the Zervanites themselves were fully conscious of the distinc- 
tion too: Zurvan ‘ponders’ or ‘doubts’ depending on whether his devotee 
wishes to minimize or to proclaim his imperfection, which, in controversy 
with other religions, might be a source of embarrassment. The ‘doubt’ is 
the manifestation of an essential defect in the godhead and it is exteriorized 
in the birth of Ahriman: from the untainted divine nature Ohrmazd, the 
good god, is born. Zurvan is the father of good and evil alike; as physically 
he is light and darkness, so is he morally good and evil. His ‘Marcionite’ 
justice has room for both. 

The evil in the godhead is, however, minimized: it is, so to speak, an 
ontological mistake. Sahristani again admirably describes the just propor- 
tion of good and evil in this ambiguous god. He says: ‘Ahriman arose from 
this sengle reflection; and Ohrmazd arose from that wisdom.’ Though by 
nature just and wise, there is a basic imperfection in the godhead which 
manifests itself as ‘doubt’. From its nature and its imperfection good and 
evil are born. The clash between the two is inevitable, and the battle must 
take place in finite time and space so that the balance may once again be 
restored. ‘Truly ‘there was always something evil with God, either an evil 

thought or an evil corruption, and that is the origin of Satan.’ 
In attacking this particular phase of the Zervanite myth Eznik has some 

pertinent things to say. Was Zurvan perfect or imperfect ?5 If perfect, he 
could have created the heavens and earth and would not have needed a son 
to do so. If imperfect, there must have been some being superior to him. 

Here Eznik, like so many Christian apologists, shows himself quite unable 

to put himself in his antagonist’s position. For him the perfection of God 

is axiomatic; therefore if the Zervanites admit that Zurvan is imperfect, it 

follows that there must be a perfect being higher than he. Moreover, does 
not Zurvan’s performance of sacrifice argue the existence of such a higher 
being to whom the sacrifice is directed? To whom did he offer sacrifice? 

he asks. Again Eznik does not understand that for the Magian sacrifice 

t In one passage (p. 129, ed. Venice, We shall have occasion to refer to this 

1926; Schmid, pp. 94-95; Langlois, ii, p. 
376) Eznik attributes the conception and 

birth of Ohrmazd and Ahriman to ‘desire’ 

(tencank‘) on the part of Zurvan. Little 
importance could be attached to this iso- 
lated instance if we did not know that Az, 

who is the demon of lust and greed, played 

a most important part in Zervanite beliefs. 

statement of Eznik’s again when we dis- 
cuss the activities of that demon (Chapter 

VII). 
2 See note A, p. 78. 
3 Text F 4, § 1. 
ar Vloyvele SS ee 
5 Ven., p. 130; Schmid, p. 96; Langlois 

ipa 70. 
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has virtue in itself, irrespective of its object, for Ohrmazd too performs a 

sacrifice at the end of time. Moreover, Eznik uses the word yast, a word 
borrowed from Iranian and meaning a ‘hymn of praise’, in which sense it 
is probably used here. Zurvan, then, is performing the Magian liturgy, the 

interminable mumblings of which so struck the Greek? and Syriac writers.3 

Once again Sahristani confirms the nature of this ‘sacrifice’: Zurvan ‘stood 

and mumbled (zamzama) . . . that he might have a son’; and according to 
Mas‘tidi zamzamat ‘mumbling’ was the disrespectful term applied by the 

Arabs to the Avesta.* This, then, is the Magian liturgy transported into 
eternity. Its performance results in the birth of Ohrmazd just as elsewhere’ 

all creation is said to have been created by sacrifice. 

To the question, “Io whom did he offer sacrifice?’ the Magians are 
alleged to reply that he sacrificed to Fortune (p‘ark‘).° Eznik retorts that 

Fortune is not an independent substance but derives from ‘prosperity’. 
The sense, however, is fairly plain. Zurvan offers sacrifice to Fortune as an 

hypostasis of himself. He is at the same time priest and God, and the result 
of his sacrifice is to be Ohrmazd, the demiurge. The latter in turn will 
create creation by sacrifice and renew it in the last days by the same means. 

The reader will probably have noticed that Eznik spoke of Ohrmazd and 

Ahriman being conceived ‘in their mother’s womb’. This is surprising, for 
Eznik told us at the beginning of his narrative that when nothing at all 

existed Zurvan offered up sacrifices. If nothing else existed, whence is this 
mother? This question has already been treated fully by Nyberg and 
others, but we must go over the same ground, since the ‘mother’ is of 

importance in the system we are endeavouring to elucidate. 

Of the four parallel sources EhiSé alone is wholly ignorant of the ‘mother’: 

he not only omits to mention her in his account, but puts the following 
words into the mouth of Joseph, Bishop of Ararat, in his reply to the 
‘decree’ of Mihr-Narsé: ‘Lo! Ahriman and Ohrmazd were born from a 

father, not from a mother: if you consider this well, even you will not 

accept it.’7 Eznik, however, with his usual controversial acumen, noticed 

the sudden appearance of the ‘mother’ in the myth and pointed out the 
difficulties that this unexpected introduction of a female element entailed. 

He uses two arguments, the second of which is merely insulting, but the 
t Cf. Eznik’s use of p‘ark‘ = Pers. x’arr 4 Murij, Barbier de Meynard, ii, p. 124. 

‘fortune’: when dealing with the Zoroas- 5 Text Z 2, § 20. 

trians he plainly does not use the word in ® Ven., p. 131; Schmid, p. 96; Langlois, 

its ordinary significance d0éa. ii, p. 376. ASur-Hormizd suggests that the 
2 Cf. Strabo xv. 3. 14 (Clemen, Fontes, sacrifice was offered to the elements rather 

p. 35; Benveniste, The Persian Religion, p. than to Fortune. v. text F 5. 

52; Bidez—Cumont, Mages, ii, p. 112, n. (i). 7 ed. Yohannisean, p. 33; Langlois, ii, 
3 Cf. Text F 4, and Bidez—Cumont, l.c. p. 193. 
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first of which shows some insight into the nature of the belief he is 
attacking. The second—ad hominem—is that a female element was intro- 
duced as a concession to alleged Persian lasciviousness.! The first puts 
the problem clearly: ‘But’, he says, ‘from what is it clear that there was 
(any) mother (at all)? especially as they say, “When nothing at all existed, 
neither heaven nor earth, Zurvan alone existed”. Now this is really highly 
ridiculous that he himself should be both father and mother, and that the 
same person should have emitted the seed and received it.’2 Eznik, then, 
clearly interpreted the myth as meaning that Zurvan was hermaphroditic: 
and his interpretation is now generally and rightly accepted. Both Theodore 
bar K6nai and Yohannan bar Penkayé speak of a mother, and both intro- 
duce her into the myth as casually as Eznik himself. Her existence is, 
however, put beyond all doubt by a fable preserved by Eznik+ and two 
other sources,’ the gist of which is as follows. 

Ohrmazd, after creating heaven and earth, saw that they were still in 
darkness, yet could think of no means of giving them light. Ahriman, how- 
ever, knew that if Ohrmazd were to have intercourse with his mother, the 
Sun would come to be, and that if he were to have intercourse with his 
sister, the Moon would be born. This information he imparted to the other 
demons; whereupon one of them, Mahmi by name, conveyed the intelli- 
gence to Ohrmazd who, acting on his advice, produced the Sun and Moon 
in the manner indicated. As we shall have occasion to return to this improb- 
able myth, we must be content with remarking here that it is certainly 
genuine, as this demon Mahmi—the etymology of whose name is still per- 
plexing’—occurs in a fragment of a Manichaean polemic against the Zervan- 
ites.7 Theodore Abii Qurra,® to whose account of the Zervanite myth de 

Menasce has drawn our attention, is most explicit on this subject. For 
him Zurvan has ceased to be hermaphroditic: he states quite plainly 
that he has a wife, and incidentally gives details of the exact time when 

Zurvan began to doubt and Ahriman was conceived. This is what Abi 
Qurra says: 

Before he (Zurvan) created the earth, he sacrificed for a thousand years that 
a son might be born to him: and his wife conceived a son whose name was 
Ohrmazd. When he had been conceived for seven hundred years, his father, 
Zurvan, doubted if he had been conceived; and this doubt of his brought into 
being another child in his wife’s womb, who was Satan. 

t Ven., p. 155; Schmid, p. 111; Langlois, 5 y, text F7(d), Manichaean fragment. 
li, p. 381. Less fully in ASur-Hormizd (F5) and 

2 Ven., p.149; Schmid, p.107; Langlois, others; v. Chapter VI. 
ii, p. 379. ® Infra, pp. 148-9. 

Selextabar|§.30. 7 Supra, p. 21, and infra, p. 148. 

4 v. text F 7 (a). ; 8 v. text F 2. 
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Again he speaks of Ahriman piercing his mother’s womb and of the self- 
same mother bearing Ohrmazd after a period of a thousand years. The 
latter remark is interesting in that it is unique, and we shall return to it 

later. 
Thus we see that a female element must certainly have existed beside 

Zurvan. Eznik was unable to decide whether the female figure was distinct 

from or implicit in Zurvan. The solution seems to be that it was both. This 
emerges very clearly from the now well-known Acts of Anahid. Speaking 

of the fire and the stars which the Magians held to be children of Ohrmazd, 
he says: ‘If Ohrmazd conceived them within himself, that is simply in his 

body, and bore them, then he is like his father Zurvan, hermaphroditic, 

as the Manichaeans say.’! But a few lines later he says (I will leave the 
proper name blank as it must be discussed later), ‘But that Ohrmazd is, 

like us, dependent on beginning, end, and passing away, is attested by his 

father Zurvan and his mother .. ..’ 
The name of the mother is of obvious importance if we could find a 

satisfactory explanation for it. Néldeke read Ch”asizag? (x*asizag in our 

transcription): Nyberg followed him and translated ‘la petite belle’,3 and 
Benveniste considered the matter settled in Nyberg’s favour since the word 

occurred fairly commonly as a Mandaean proper name.* This, however, 
proves nothing: for though it may be natural and proper that a Mandaean 
lady should be called ‘la petite belle’, so to describe the consort of the 
supreme deity seems little short of farcical. 

Nyberg (l.c.) very plausibly compared our deity to the Manichaean 
Mother of Life,’ second only to the Father of Greatness (Zurvan) in the 

Manichaean pantheon. Can such a deity really be called ‘la petite belle’? 
We leave judgement to the reader’s common sense. 

Let us now examine the other readings and see if a more satisfactory solu- 
tion cannot be found. On the manuscripts’ reading Néldeke (I.c.) has the - 
following: ‘XWSWRYG (Var. XWSYRG und, wenn ich den Herausgeber 

richtig verstehe, am Rand der einen Handschrift XWSYZG). Die letztere 

Form empfiehlt sich dadurch etwas, daB sie (geschrieben XW’SYZ’G) 

als Weibername auf einer mandaischen Zauberschale vorkommt.’ The 

best attested readings are then XWSWRYG and XWSYRG, the other 

XWSYZG (for which y*asizag was read) not even being certain. Now the 
first can most naturally be read as y*asvariy; and that would be the natural 
reduction of Middle Persian *y’as-y*arriy, ‘whose y’arr is fair’, that is 

SS hextehu sai. barski, Ephemeris fiir Semit. Epigr. i, p. 100, 

* FestgruB an Rudolf von Roth, Stuttgart, suggested x°as-zdk ‘of fair offspring’. 
1893, p. 37. 4 MO. xxvi, p. 183. 

3 CCM. 1931, p. 83. Andreas apud Lidz- 5 See note B, p. 78. 
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‘whose fortune is fair’. We see exactly the same process occurring in Ar- 
menian where Persian dusy’arr becomes Armenian t‘suar. It might, of 
course, be objected that the Armenian word is to be connected with 
MP.NP. dusvar, the opposite of yar ‘easy’: but this is not possible in the 
passage from Eznik already quoted. The passage runs as follows: ‘It is not 
as if p‘ark‘ (fortune) were anything existing of itself, but according to 
someone’s success it is called p‘ark‘, just as according to someone’s lack of 
success it is called ¢‘swarut‘iwn (misfortune).’! 
We know already that Zurvan was qualified by Eznik as Fate or Fortune 

and that he was represented as sacrificing to that Fortune. We know further 
that he is represented as having a female element in his composition, and 
that that female element may be represented as apart from him and is 
called by a later Arabic writer his wife.2 "Thus when we find that this 
female element is called by the Acts of Anahi8 y’as-y’arriy ‘she whose 
fortune is fair’, the pieces of the puzzle begin to fit into a pattern. Zurvan 

was originally hermaphrodite: as he transcends light and darkness, good 
and evil, or comprises them within his personality, so is he at once beyond 

the two sexes and a sharer in both. His hermaphroditic nature is confirmed 

by the evidence of Mithraism; for in all the statues of Zurvan-Kronos that 
have come to light, his body is encircled by a snake, and in all but one the 

snake conceals the god’s genitals. As Cumont has emphasized, the Mith- 
raists thereby sought to represent their supreme god as sexless, or at least 
to leave the sex indeterminate.* Similarly we find that the Manichaeans 

speak of their Zurvan, the Father of Greatness, as an elder brother or elder 

sister.5 So in the Zervanite myth we have a mother ‘whose fortune is fair’ 

who, at first only an aspect of Zurvan, later becomes an independent entity. 
Since no account mentions her as existing in the beginning—and Eznik is 

very emphatic on this point°—we must assume that she was emanated by 
Zurvan from his Fortune at the earliest stage in the cosmic drama. Taking 

into account the difference in the role of Ahriman in the two religions, the 

initial stages in the cosmic process are exactly the same in Zervanism and 
Manichaeanism; for in the latter system the Father of Greatness (Zurvan) 
first emanates or ‘evokes’—to use the Manichaean term—the Mother of 
Life, and she in turn evokes the Primal Man (Ohrmazd). The Zervanite 
system differs only in so far as it makes Ahriman too a son of Zurvan. 

! Ven., p. 131; Schmid, p. 97; Langlois, | Gott Azrua (= Zurvan), der selbst ist aller 
li, p. 376. Géotter des Gétterhimmels Alterer Bruder 

2 Theodore Abi Qurra, text F 2. und 4ltere Schwester, die lautere Ma- 
3 v.Cumont, MMM. i, p. 82. 4 Ibid. jestat, der lichte Verstand(?) (Mutter ?).’ 
5 von le Coq, Tiirkische Manichdica aus © Ven., p. 149; Schmid, p. 107; Lang- 

Chotscho, i (AbPAW. 1911), p. 22: ‘der lois, ii, p. 379. 
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Now Zurvan, after doubting, perceived that there were two sons in the 
mother’s womb, and he made a vow that whichever should come into his 

presence first should receive the kingdom from him. Ohrmazd, who, as we 
have seen, was conceived from the wisdom of his father,! divined his 

thought and somewhat guilelessly divulged it to Ahriman. The latter was 

not slow to take advantage of his newly acquired knowledge; but unfortu- 
nately for him Ohrmazd, the elder twin, lay nearer to the egress of his 

mother’s womb.” Ahriman, rising superior to the physical obstacle, ripped 
the womb open at the navel, sprang out, and presented his detestable per- 
son to his father Zurvan. 

It has already been noticed that in this passage Zurvan promises to make 
his first-born king, but that later (§§ 60-62) it is the barsom or bundle of 

sacred twigs that he hands over to Ohrmazd. The barsom is then the symbol 
of royalty according to Nyberg, Benveniste,* and de Menasce$, who there- 

by deprive Zurvan of his essential nature which is justice; but as Menasce 

himself notes, Zurvan bids Ohrmazd offer sacrifices for him, just as he 

himself had previously sacrificed for Ohrmazd. This, we are unconvinc- 
ingly told, is due to Mazdean influence “qui revendique l’usage religieux, 
sacrificiel des barstim’. Yohannan bar Penkayé has the fullest account of 
this episode: he says, ‘I will give him these sticks—they call them barsemé 
—and I will give him power to create heaven and earth.’® Are we not rather 
to understand, then, that Zurvan promises to give his first-born the king- 

ship and his second-born the office of high priest? 
It will be noticed that in the Sassanian rock reliefs in which Ohrmazd is 

represented as conferring royalty on the new King he gives him not the 
barsom but a diadem.7 In one only does the barsom appear, and then it is not 
Ohrmazd who presents it—for he is there and presents the diadem as usual— 
but Mithra.’ The relief would therefore seem to indicate that the symbols 

of the diadem and the barsom are distinct, the first representing royalty and 
the second priesthood. Moreover, we shall see later on that though Zurvan 

™ So Sahristani, text F 4, § 1. 
2 According to Sahristani. The other 

sources do not mention the fact. They 
imply it, however, when they tell us that 
Ahriman rent his mother’s womb, hardly 
necessary unless Ohrmazd were blocking 
the natural egress. The passages dealing 

with the brotherhood of Ohrmazd and 
Ahriman are collected in our text F 3. 

3 CCM. 1931, p. 76. 

4 MO. xxvi, p. 181. 

5 BSOS. ix, p. 590. 
© Text F 1, § 209. 

7 Sarre, Die Kunst des alten Persiens, 

P. 44. 
8 Herzfeld, Am Tor von Asien, plate 29. 

Naturally no conclusion can be drawn from 
the fact that Ohrmazd presents the royalty 
to the Sassanian kings. Though he must 

have been regarded as the patron of the 
royal house and as divine king by the 
Sassanians themselves, this was not the 
opinion of the priests who naturally made 
Ohrmazd, the greatest god, the divine 
High Priest (cf. our text Z 2, §4 and 
Chapter V). 
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gives the barsom to Ohrmazd, it is Ahriman whom he makes king.? As 
Sahristani says, Ahriman ‘went forth and mastered the world’.? 

The episode has survived in Mithraism and is best illustrated on a 
monument at Neuenheim (Cumont, MMM. ii, No. 245, illustration facing 
p- 346) where Saturn (Zurvan), his head veiled and carrying a sickle in his 
left hand, hands a thunderbolt to Jupiter (Ohrmazd), who supports him- 
self on his sceptre. The scene is a modification of our myth; but little 
importance can be attached to the fact that a thunderbolt has replaced the 
barsom. ‘The thunderbolt, being the weapon of Zeus-Jupiter par excellence, 
would naturally succeed the Persian barsom which would not have been 
understood in the West. Such restatements of Iranian myths in occidental 
terms are a commonplace of the Mithraic religion—in the episode following 
the one under discussion, for instance, we find the struggle of Ohrmazd 
and Ahriman disguised as a gigantomachy—and the evidence of Mithraism 
can only come to our aid when no obvious Hellenic interpretation is 
plausible. 
A further indication that the barsom represents priesthood rather than 

sovereignty is supplied by the Bundahisn* together with the parallel from 

the Dénkart;5 for we learn there that Ohrmazd puts on the garment of 
priesthood, and, as we shall see later, there is every reason to believe that 

it was from the hands of Zurvan himself that he received his priestly 
investiture. 

On the generation and birth of Ohrmazd and Ahriman our only Iranian 

source which is explicitly Zervanite, the ‘Ulemda i Islam, differs very con- 

siderably both from the myth of Eznik and from Sahristani. It speaks of 
the creation of fire and water as being antecedent to that of Ohrmazd and 

Ahriman;® and at the beginning of its account it would appear that Ahri- 
man is an independent entity, but later this impression is corrected, for it 

goes on to say, ‘We said in the beginning, Ohrmazd and Ahriman both 

came into existence from Time.’7 The divergence is important, and we 
shall return to it at the end of the chapter. 
When Ahriman came into the presence of Zurvan, he said, ‘I am thy 

son’, or according to Yohannan bar Penkayé and Etisé, ‘I am thy son, 

Ohrmazd’.® The latter version certainly reposes on an authentic tradition: 

“1 y, pp. 69 ff. 4 Chapter V, pp. 113 ff., and text Z 2, 
2 Text F 4, § 1. § 4. 
3 The photograph is unfortunately not > Mext:Z, rr. 

entirely satisfactory, and the object handed © Text Z 37, $9. 
over might be anything. Cumont, however, I"\bids1823° 
expressly states that it is a thunderbolt and se lext- huis 945% 

we have no reason for doubting his word. 
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for from the time of Zoroaster the principle of evil had become identified 

with the Lie." It is therefore only natural that Ahriman’s first action should 

be to lie to his father. Zurvan, however, denies him because he is of the 

darkness and stinking and loves to do harm. He wept: and even as he 

talked to Ahriman, Ohrmazd was born, bright and sweet-scented; and 

Zurvan knew that it was his son Ohrmazd. 

It was at this stage that Zurvan handed the barsom to Ohrmazd, saying, 

‘Up till now have I offered sacrifice for thee, henceforth shalt thou offer 

sacrifice for me.’ Eli8é and Theodore Abi Qurra here differ from the 

other accounts: they state that Zurvan gave the kingdom to Ahriman, but 

took it away from him when Ohrmazd was born—that being a thousand 

years later according to Abi Qurra.3 Here we almost certainly have an 

attempt at compromise between the ultra-Zervanite position which grants 

a period of nine thousand years’ kingship to Ahriman and that of the 

Mazdeans which only allowed Ahriman three thousand years of strife.+ 

Even in that period they would not have it that he was supreme, and for 

the two remaining tri-millennia they allowed Ohrmazd to do as he pleased. 

With the delivery of the barsom to Ohrmazd we have seen that Zurvan 

invested him with the office of priest. Hitherto Zurvan had sacrificed that 

he might have a son; and from his sacrifice Ohrmazd was in fact born: but 

he doubted, and with disastrous results. Ahriman, the Aggressor and 

Destroyer, had been born from that doubt and was, as it were, its personi- 

fication. If we are to believe Eznik, it was in order to be rid of the doubt 

that Zurvan handed the barsom to Ohrmazd.5 In attacking the Zervanite 

thesis he nevertheless succeeds in presenting a clear picture of how this 

episode was understood by his opponents. ‘And thus it is plain’, he says, 

‘that the father was without intelligence and power and placed his reliance 
in another, and that the son was likewise without intelligence and power. 
For the one could not give birth to his son without performing sacrifice, 

and the son could not release him from his doubts without taking the rods 
into his hand.’6 There is every reason to believe that such was indeed the 
Zervanite belief. By doubting, Zurvan had become unworthy of priesthood 

and power. Because of the vow he had made he was obliged to give king- 
ship to Ahriman: but to Ohrmazd he gave the barsom, the emblem of 

1 This is one of the very rare occasions 2 Text F 1, §§ 63-64. 
on which Herodotus, the Behistin inscrip- 3 Text F 2. The meaning may, however, 
tion, and the Gd0ds agree. Benveniste’s be that Ohrmazd was born 1,000 years 

contention (Persian Religion, p. 36) that the after Zurvan began to sacrifice. 

use of druj- in the Gd6ds is totally dissimi- 4 Text Z 1, § 14: 
lar from that of the inscription, and that DAs oly yhelyity fae 

therefore the two are independent, is un- Se Ibid: 
convincing. 
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priesthood, so that he could by virtue of sacrifice bring the power of 
Ahriman to naught. Thus in the Pahlavi books we find that at the end of 
the period of twelve thousand years Ohrmazd and Sro& hold a great sacri- 
fice’ and that thereby the power of Ahriman is broken: finally no doubt 
remains.” . 
We now come to the concluding episode of the Zurvan myth. Ahriman 

approaches Zurvan and reminds him of his vow, addressing him thus 
(Theodore bar K6nai): “Take care, didst thou not make that vow, “To the 
first to come I shall give kingship.”’’ And Zurvan replies: ‘Begone, Satan; 
I have made thee King for nine thousand years, and I have made Ohrmazd 
to rule above thee, and after the allotted time Ohrmazd shall reign and 
order all things according to his will.’ 
Two points deserve notice here. What is meant by ‘I have made Ohrmazd 

to rule above (resp. over) thee’? Eznik too has the same phrase (i veray k‘o 
ark‘ay kac‘uc‘eal).* Nyberg, in his treatment of the myth, saw in the use of 
the Armenian words ark‘ay and t‘agawor a distinction which he would 
trace back to the Pahlavi original. According to him ark‘ay would represent 
Sah and t‘agawor patixsah. ‘Quoiqu’ Ormuzd reste maitre supréme, Ahri- 

man posséde donc, selon notre mythe, une sorte de pouvoir légitime dans 
la durée présente: si Ormuzd est le patiysah, Ahriman est du moins le Sah 

de notre monde.’s But it is doubtful whether this distinction can be main- 
tained, for the two words are used indifferently by the Armenian historians 
to denote kings in general and the King of Persia, the ‘King of Kings’, in 
particular. If anything t‘agawor would appear to be more generally used of 

the King of Kings and ark‘ay of vassal kings. Thus P‘awstos of Byzantium 
(e.g. iv. 54) speaks of Sapir II of Persia as t‘agawor and of his Armenian 
vassal ArSak as ark‘ay. We should therefore seek a solution to our difficulty 
elsewhere. Let us turn to Sahristani. 

According to him Zurvan cursed Ahriman and drove him away, and 

Ahriman went forth and mastered the world (dunya) and Ohrmazd was 

without power over him;® and the period of Ahriman’s domination lasts, 

according to Abi Qurra, for seven thousand years. How, then, can Ohr- 

mazd be said to have been king over him? The answer would seem to be 

1 vy. esp. GrBd. 227. 7 ff.: "pas 2 dru¥ in his hand. The Destructive Spirit and Az, 

frac *manénd, Ahriman ’ut Az. Ohrmazd’6 their weapons smashed, are made powerless 

gétth ’ayét, x°at zdt, Sros-dlay rdspik, ’ut by that Gafic ritual.’ 
aiByahan "pat ’dast ’darét. Ganak Ménok *ut 278. 34. 54. Vv. text Z 5 (a), 
Az “pat ’an i gdasanik nirang zat-aBzariha 3 Text F 1, §§ 66-85. 
akdrihast.—‘Then two lies remain, Ahri- 4 Venice, p. 127. 
man and Az. Ohrmazd comes down to PTCCMaTo3n ap 7 0. 

earth and is himself the z0t priest and Sré8, PaMextulias 
the Blessed, the rdspik. He holds the girdle 
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given by the use of the Arabic word dunya, meaning the corporal world in 

distinction to the spiritual; what, in fact, the Mazdeans understood by 

gétch. The use of this particular word cannot be accidental, for, a little 

before, Sahristani speaking of the Cosmos calls it, as we would expect, 

‘alam. Ahriman was, then, given the dominion of the earth, and Ohrmazd 

was set as lord above him. ‘Above’, then, must be understood literally. 

Ahriman is indeed the prince of this world, but Ohrmazd rules the world 

of spirit above." 
This theory that among the Zervanites as well as among the Gnostics 

the Devil was regarded as the ruler of the earth receives striking confirma- 

tion from a passage in Psellus (text G7) where exactly these views are 

described. The sect in question is described as Euchite, but that they, 
whoever they were,” were dependent on Zervanism seems likely since they 
acknowledged three principles, a father and two sons, the younger of 

whom controlled the heavens and who must therefore correspond to the 
good god of Mani mentioned in Psellus’ previous paragraph. The father 
who would represent Zurvan controls only those things which are above 
the Cosmos; the younger son—and it will be remembered that Ohrmazd 
is the younger in Eznik’s myth too—controls the heavens; but the sway 
of the elder son who must be Ahriman, the Evil Spirit, extends over all 
that is within the Cosmos. Thus though Zurvan may still control things 
transcendental, it is Ahriman who holds undisputed sway in this world, 
while Ohrmazd rules above in heaven. In this respect the Zervanites are 
at one with the more pessimistic of the Gnostic sects who regard the Evil 
Spirit as the ruler of the earth. 

That Ohrmazd in fact rules a kingdom above that of Ahriman seems all 

the more likely in that the Mazdean cosmologies represent Ohrmazd as 
dwelling in the Endless Light which is situated above the Void. In this the 
Bundahisn and Zatspram agree, both of which give us a cosmology which 
has been strongly influenced by Zervanism.* With the delivery of the 

sovereignty of the earth to Ahriman in the myth and the establishment of 
Ohrmazd above him in heaven we have substantially the same situation as 
we meet with at the beginning of the Mazdean cosmology. The one is 

below in darkness and the other on high in the light. In point of fact the 
Cosmos has not yet come into being; but that the material world was con- 

structed from an element of darkness or rather some neutral substance, in 

1 See note C, p. 79. 3 Eznik too speaks of a Magian sect 

2 These Euchites would appear to be which acknowledged three principles: we 
connected with the Manichees and can have seen that this sect must be the Zervan- 
scarcely be identical with the sect of the ites; v. p. 58. 
same name discussed in ERE. 4 Texts Z 1 init., Z 4 init. 
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Zervanism as well as Manichaeanism, Mandaeanism, and the majority of 
Gnostic sects, cannot be doubted: for how else can the singular statement 
of Eznik be accounted for according to which Ohrmazd was unable to 
create the luminaries to illuminate his creation which was in darkness?! 
We have no longer any excuse for doubting Eznik’s word, for the episode 
is now confirmed by a Manichaean fragment attacking this very doctrine.? 
Thus according to the Zervanites Ohrmazd, though the creator of heaven 
and earth, must have used the darkness or some neutral substance as the 
raw material for his creation. In this they approach the Manichaean posi- 
tion.’ The myths are different, but the fundamental conception is the same: 
the world is fashioned by the God or gods of light out of the substance of 
darkness: in the Zervanite cosmogony the Spirit of Darkness forms a 
counter-creation from the same material. 

The Manichaeans, according particularly to Alexander of Lycopolis and 
St. Augustine, regarded the principle of darkness as matter,‘ and this is 

borne out by the Coptic Manichaean texts.5 We cannot be quite sure that 
this was also the Zervanite point of view: it is not confirmed by the ‘semi- 

Zervanite’ texts in the Bundahiin and Zatspram,° but we will come upon 
the idea again and again. We shall see in the next chapter that creation was 
regarded as a limitation of Space (gas or Vay) and Time (zaman) which 
cannot properly be regarded as either light or dark. Such a creation would 
also require the luminaries to lighten it. We do, however, find references 

in the Pahlavi books which indicate that water was the element from which 
creation was made,’ and water, according to one school of thought, was 
intimately connected with darkness. We can safely conclude that for one 
sect of Zervanites at least darkness-water was the raw material of both the 
creation of Ohrmazd and that of Ahriman. 

Of the figure nine thousand years which the myth assigns to the reign 
of Ahriman we shall have occasion to speak in the next chapter. 

What, then, have we gathered of the nature of Zurvan from this myth? 

He was the sole existing person, and he wished for a son who might create 

t ‘Text F 7 (a). 5 y. Allberry, A Manichaean Psalm-book, 

2 Text F7'(b). 

3 A clear account of the Manichaean 
creation myth will be found in Burkitt, The 
Religion of the Manichees, pp. 27 ff.: cf. also 
Polotsky in Pauly-Wissowa, s.v. ‘Mani- 
chaismus’; Cumont, Recherches sur le mani- 

chéisme, i, pp. 25 ff.; Jackson, Researches in 
Manichaeism, pp. 233 ff.; Puech, Le Mani- 

chéisme, pp. 79 ff. 

4 Baur, Das manichdische Religionssystem, 
p-. 20; Reitzenstein, Die Géttin Psyche, p. 6. 

SAI 7 LOStZ 422 Leis 

6 The concept of hvlé seems conspicu- 

ously absent from our Iranian texts. 

7 v. esp. Zs. 34. 50 (text Z 5 (a)): ‘For 

Ohrmazd created with water and will bring 
about the end with fire.’ So GrBd. 17. 4 = 
text Z 1, § 41: “The first creation of all was 
a drop of water, for all things arise from 

water except the seed of man and cattle: 
for that seed has the seed of fire.’ 

SS ppwzitt. 
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heaven and earth. Like the Indian Prajapati he may have been lonely and 
desired to manifest his power. While offering sacrifice in order to obtain a 
son, he doubted, and through this doubt Ahriman was conceived. At the 

birth of his two sons he gave the barsom with which he had been sacrificing 
to Ohrmazd as a sign of divine priesthood; and Ahriman he made king of 
the world for nine thousand years. By so doing he divested himself of all 

effective power and charged Ohrmazd to offer sacrifice for him to counter- 
act the evil consequences of his doubt. He is regarded as the Great God 
and the Just God, but not as omnipotent or omniscient. ‘Though not him- 
self evil he contains the germ of evil, and though not dark he has the seed 

of darkness within him. Through a single mistake Ahriman, the Devil, is 
born, and Zurvan thereby forfeits his right to the divine priesthood and 
hands it on to his son Ohrmazd, who is the principle of goodness and light. 

After his fall and by his doubt he becomes inferior to Ohrmazd. 

We noticed earlier in this chapter that in one important respect the 

‘Ulema i Islam differs from our other sources.! According to this little 

treatise Ohrmazd and Ahriman were not the immediate offspring of Zurvan 

or Time, but were formed by the latter from fire and water which had been 
previously created. The ‘Ulema, however, leaves the question of the genesis 
of Ahriman in doubt. We are merely told that Ohrmazd looked down and 

beheld Ahriman ninety-six thousand parasangs away. Later, however, the 

same treatise tells us that both Ohrmazd and Ahriman came into existence 
through Time: but no mention is made here of their genesis from fire and 
water. This account of the ‘Ulema which gives priority over Ohrmazd and 

Ahriman to fire and water is so singular that it deserves extensive discus- 

sion. Bousset in his Hauptprobleme der Gnosis? has already drawn attention 

to the passage in his discussion of the Pseudo-Clementinae and the Elkesa- 
ite Gnosis. With reference to the “Ulema@ he has very properly drawn 
attention to a passage from Hippolytus? which is of the highest interest for 
our problem. According to this authority the Magians admitted two prin- 

ciples, a father and a mother. The father is light, the mother darkness: the 

parts of the light are hot, dry, light, and swift; those of the darkness cold, 
moist, slow, and heavy. From these principles, the male and the female, 
all the Cosmos proceeds. Later Hippolytus quotes a doctrine attributed to 
Zaratas (Zoroaster) according to which there are two daemons, the one 
celestial and the other terrestrial. The latter is water and has its being 
from the earth; the former is fire mixed with air.* 

ESV ps O07. Cumont, Mages, ii, pp. 63-66. 
2 p. 153; cf. Reitzenstein, Studien zum $7 Our text 'G 3. 

antiken Synkretismus, pp. 116 ff.; Bidez— + Cf, Vitruvius, De archit. viii, praef. 1. 
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Bousset (I.c.), while admitting the importance of this passage, does not 
think that it represents a genuine form of Magianism: according to him it 

is strongly tinged with Pythagorean ideas;! and this may, in fact, be the 
case. If so, we should be constrained to admit Pythagorean influence on 

Magian thought—a not impossible hypothesis—for we have parallels to 
Hippolytus not only in the ‘Ulemda but also in the Pahlavi books. 

That the Persians worshipped fire and water consistently from the time 

of Herodotus till the Muhammadan conquest is a commonplace of religious 

history and does not need to be emphasized. Corresponding to their promi- 

nence in the cult is their cosmological importance. According to the Dénkart 
they are the source of everything: fire and water are father and mother and 

all material things are born from them. Fire is male, water female; and they 

are brother and sister.? Since they are brother and sister, it would only be 

natural that they should have a parent. The Pahlavi books are silent on this 

point, and for an obvious reason. For they were the son and daughter of 

Time, that is Zurvan, as the ‘Ulemd expressly states. In the myth we saw 
that Zurvan comprises both good and evil, light and darkness, sweet scent 
and stench: we saw that there was reason to suppose that he was herm- 

aphroditic, though later a ‘mother’ seems to have been introduced at his 

side. But in the ‘Ulema account we find the distinction of sex appearing 

before that of good and evil, light and darkness, Ohrmazd and Ahriman. 

The first creatures are fire, the male, and water, the female. From them 

Ohrmazd arose. 
And what of Ahriman? As we have seen, the ‘Ulema’s account of the 

myth leaves his existence unexplained, though it later admits that he came 

into being through Time and therefore presumably through fire and water. 

Nor is this a mere hypothesis; for we find in the Bundahisn that the sub- 

stance of Ohrmazd is described as warm and moist, and that of Ahriman as 

cold and dry.3 This singular composition of the opposing deities can only 

be explained if we suppose them to be produced from the elements whose 

properties they have borrowed. Fire is the hot and dry, water the cold and 

moist.4 With the former is associated air, with the latter earth.5 But these 

(Clemen, Fontes, p. 37), ‘de septem sapien- stance of Ohrmazd is warm and moist, 

tibus Thales Milesius omnium rerum prin- 
cipium aquam est professus, Heraclitus ig- 
nem, Magorum sacerdotes aquam et ignem’. 

ty, the remarks of MM. Bidez and 
Cumont, op. laud., ii, p. 64, n. 3, who dis- 
tinguish the Magian and Pythagorean ele- 

ments in Hippolytus’ account. 

2 See note D, p. 79. 
3 GrBd. 181. 6: gohr i Ohrmazdik garm 

’ut xét, rosn "ut hubdd i sapuk.—‘The sub- 

bright and sweet-smelling and light.’ Ibid. 
188. 11: gohr i Ahriman sart xusk *sangeén 
tarik ’ut gandak.—‘The substance of Ahri- 

man is cold and dry, heavy, dark, and stink- 

ing.’ 
4 See note E, p. 79. 
5 According to the opinion of the 

Magians cited by Hippolytus, l.c. So 

Poimandres iv; cf. Reitzenstein, Die Géttin 

Psyche, p. 33- 
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would seem to be secondary,! for they are not mentioned in this connexion 
in the ‘Ulemd and played a subordinate role in the cult. 

Thus it is possible to distinguish two forms of Zervanism. According to 
the first, Zurvan, either through the evocation of a mother goddess or from 
himself, generates the two gods, Ohrmazd and Ahriman, light and dark- 

ness, good and evil. According to the second he generates two elements, 

the one male and the other female, the one light and the other dark, fire 

and water. The female principle is then water and darkness: being dark- 
ness it would also be evil. 
Now when we turn from the Zoroastrian writings to the Acts of Aéur- 

Hormizd (text F 5) we find further very remarkable evidence for our hypo- 
thesis. ‘When the water had come to Ahriman,’ we read, ‘the latter spake 
to Ohrmazd: ““Thy beasts shall not drink of my water.” ’ The water is 
subsequently swallowed by the frog created by Ahriman; and the frog in 
its turn is attacked by a fly so that it brings up the water, and the latter 
returns to its proper place. One circumstance only can detain us here, that 
is the flight of water to Ahriman. The flight of the water is comparable 
to the secession of woman to Ahriman in the notice of Theodore bar 
Konai. The latter has been fully dealt with by Benveniste, who has 
endeavoured to show that this secession is a concession to Mazdean 
doctrine and that in the original Zervanite myth woman was a creature 
of evil.2 The same is evidently the case in ASur-Hormizd. Water is 
female and therefore liable to share in the perversity of woman: and water 
shows a similar capriciousness in deserting the creation of Ohrmazd 
for that of Ahriman. It is therefore legitimate to conclude what Benveniste 
concluded in the case of woman: water, in the original Zervanite 
myth, belonged not to the powers of good but to evil. As against fire, the 
bright, male, beneficent deity, then, we have water, the dark, female, and 
maleficent. 

Is there any trace of such an evil female element in the Pahlavi literature? 
There is. Unfortunately the references to her are so exasperatingly few 
that it is no longer possible to distinguish her original character. She is 
Jéh, the Primal Whore. As a mythological figure we know her only in the 
Bundahisn and Zatspram.3 After Ahriman’s defeat at the hands of Ohrmazd 
it is she and only she who is able to arouse the prince of darkness from his 
torpor and to spur him on to his furious onslaught on the creation of 
Ohrmazd ;* and it is she who defiles the whole human race.’ The role of 

* One should not forget, however, that pp. 219. 
Zurvan, Aséqar, Fra8dqar, and Zaréqar are SaVerD 22 Otis 
regarded as antecedent to Ohrmazd and 3 Texts Z 5 (a) and Z 6. 4 Text Z 6: 
Ahriman and are like the elements: cf. 5 Text Z 5 (a), § 31. 
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this creature seems to have been important in the Zervanite system, and 
we shall have occasion to discuss it in detail below.! For her original 

character we can only resort to conjecture, but it does not seem too bold 

to suggest that she is the survival of an old chthonian goddess representing 

earth and water who, with the spread of Mazdean dualism, was reduced to 

the status of a demon. She may well have been the female principle of the 
Universe, the moist and fertile earth, like a thousand other earth goddesses 

in other religions. 
The existence of such a deity associated with water seems to be strikingly 

corroborated by a passage in the Bundahisn. This passage concerns the first 
human couple, Masyé and MaSgyané, and the steps by which they were 

brought to sin. The relevant portion runs as follows: 

The first words they spoke were these: ‘Ohrmazd created the water, earth, 
plants, cattle, the stars, Moon, and Sun, and all the prosperity which, according 
to the revelation of righteousness, is called root and fruit.’ Then the Aggressor 
assailed their thoughts and troubled them; and they cried out: “The Destructive 
Spirit (Ahriman) created water and earth and plants and other things.’ 

This may not at first seem particularly significant: but on closer examina- 
tion it will appear that the list of things which Ahriman was said to have 
created is defective. No claim for an Ahrimanian origin of fire or the sky 
is advanced: his domain is only that of the water, earth, and plants. This 
can surely be no accident, for ten pages farther on the Bundahisn asserts 

that the former were all considered male and the latter female. ‘It is said 

that four things are male and four female. The sky, metals, wind, and fire 

are male and never alter. Water, the earth, plants, and fish are female and 

never alter.’ 
Now the statement that water, earth, and plants were created by Ahri- 

man is said by the Bundahisn to have been the first lie of MaSyé and Mas- 

yané; and ‘lying’ is the technical term for adhering to a false or proscribed 

doctrine. We can therefore be certain that the doctrine alluded to is that 

described by Hippolytus. No claim is made that Ahriman is creator of all 

things: he is the creator of water, earth, and plants. These are all female. 

By corollary we must assume that the sect attacked held Ohrmazd to have 

Eee Los) ki. 
2 GrBd. 102. 6-11: “ut-Sdn nazdist 

goBisn ’én guft ’ku Ohrmazd dat ap ‘ut 
zamik ut urvar ’ut gospand, star ’ut mah ut 
y’arsét ’ut harvisp apatih *ké *haé ahrayih 
paytakih ’goBét bun *ut bar. ’ut-san "pas pit- 

yarak pat ménisn ’apar duvdarast, *ut-as 

ménigsn *bé ahokéenit *hénd; *ut-san drayast 

’ku ganak ménok "dat ap ’ut zamik ’ut urvar 

’ut aparik °c. 
3 Ibid. 112. 14: *4 Cis ’nardn, 4 ’matak 

’goBét; asman ayd(k)xsust, vat “ut ataxs 

"nar, ’ut hakaré yuttar ’né *bavét: ap “ut 

zamik ’ut urvar ’ut mahik matak *ut hakaré 

yuttar ’né *bavéet. 
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been the creator of the male series, the sky, metals, wind, and fire. All this 

accords admirably with Hippolytus.* 

Whether this dissident Zervanite’ belief in the priority of fire and water 
and the assimilation of the first to the light and the second to darkness is 
originally Iranian, we have no means of telling. Parallels are, however, to 
be found in sects that may well have been strongly influenced by Iranian 
ideas. The beliefs of the Kainawiyya, as recorded by Sahristani, deserve 
notice.” For them fire, water, and earth were the original principles: fire 
was by nature good and light, and water was its natural opponent. What- 
ever was good came from the fire; evil from the water. The parallel with 
our Zervanite doctrine is close and, if influence is to be assumed, our con- 
jecture that in this particular form of Zervanism water was essentially the 
evil element receives additional confirmation. The assimilation of water to 
the darkness in Hippolytus made this probable: the evidence of the Kaina- 
wiyya makes it comparatively certain. In all Iranian religion darkness and 
evil are practically synonymous. 

The Elkesaite parallel which Bousset particularly emphasized? is less 
satisfactory. Here the situation is exactly reversed: water is the holy ele- 
ment, fire the evil. The same demonization of fire is to be found in the 
Pseudo-Clementinae and certain Gnostic systems.* Again in the Elkesaite 
system the sexes are reversed: water is the male and fire the female. Here 
Bousset discerns direct Iranian influence: the Elkesaites have borrowed the 
Zervanite doctrine and turned it upside down. This theory he substan- 
tiates by the statement of Hippolytus that Elxai received a secret book 
from the Parthians and transmitted it to the Nof.ai, probably a baptist sect 
in Mesopotamia. Bousset comments: 

Wenn es also hier heiSt, da8 Elxai sein Buch von Parthien empfangen und seiner- 
seits dem Xof.ai iibergeben habe, so iibersetzen wir das religionsgeschichtlich 
und schlieBen, daB auf die zwischen Euphrat und Tigris auf der einen Seite und 
dem Jordan auf der anderen Seite wohnenden Taufersekten zu einer bestimmten 
Zeit ein EinfluB von Seiten der persischen Religion ausgegangen ist.5 

This seems reasonably convincing. Minor religions are apt to borrow ideas 
from major ones and to turn them upside down in the process. We have 
only to recall the Mandaean treatment of Christ whom they turn into a 

* Cf. the anonymous Syriac text Fg:‘De i, p. 297. Cf. Reitzenstein, Die Géttin 
tout cela on peut inférer clairement qu’il Psyche, Passe 
(sc. Zoroastre) suppose des séries de divini- 3 Hauptprobleme, p. 156, where the rele- 
tés males et femelles.’ v. further the remarks vant passages are cited. 
of Professor Benveniste in MO. xxvi, pp. 4 Ibid., pp. 151 ff. 
185 ff., and Chapter VII, p. 187. SRibidheperss: 

* ed. Cureton, p. 196; tr. Haarbriicker, 
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maleficent being who wreaks havoc in the city of Jerusalem while the work 
of redemption is carried out by the Mandaean deity Ands.' Even more 
striking is their treatment of Riha d’Qud8a, the Holy Ghost, whom they 

quite simply transform into the principle of evil! 

As Brandt? and others after him have shown, this sect has also borrowed 

from Iran. Certain of its deities, such as Ra’n, Bahram, and Sam, are 

recognizably Iranian; and once the Mandaean triad Hibil, Sitil, and Anos 

is identified with the Iranian triad Mihr, Sro8, and Ra8n (Mand. mwhur, 

(s)rws, and 7’st, the latter representing the stock epithet of Rasn—rdast ‘the 

Just’). When, therefore, we find in the third book of the Ginzd* that the 

demiurge Ptahil descends into the dark waters, clad in a garment of fire, 

and that the fire mingles with the water and the material creation comes 

into being therefrom, we cannot fail to be reminded of the Zervanite 

myth preserved in the ‘Ulema. Again it would appear to be a case of the 
male element, fire, fertilizing the female, water, in order to produce the 

Cosmos. We are probably justified in regarding this Mandaean episode as 
deriving from the same source as the Zervanite myth, since the Mandaean 

religion usually distinguishes two series of elements—the good fire, water, 

air, and earth, and their evil counterparts. In this they agree with the 

Manichaeans. 
Though Gnostic parallels are more often diverting than instructive, it 

should be mentioned in passing that in the system of Bardesanes (if we 

may still speak of him as a Gnostic) light and darkness were regarded as 

being of different sexes, and that in other systems, notably the so-called 

Simonian, a male and a female were placed at the fount of the Cosmos.” 

From the above evidence we may conclude that there was a school of 

dissident Zervanism according to which Time produced fire and water, the 

one light and good, the male element, the other dark and evil, the female. 

1 On the Mandaean polemics against the 
Christians in general and the Messiah in 

particular v. Brandt, Manddische Religion, 

pp. 141 ff. The appearance of the ‘lying 
Christ’ is found in the second book of the 

Ginza (tr. Lidzbarski, pp. 49 ff.). 
2 Op. laud., p. 194. 
3 Lidzbarski, op. laud., p. 284, n. 4. 

The Mandaean text has rw instead of 

srw& (Srd8) and the editor has made the 
necessary correction. Pallis (Mandaean 

Studies, p. 87) reads rus and identifies with 

Av. ra0¢a-: this is certainly wrong, as Mihr, 

Sr68, and Ran form the triad whose func- 

tion it is to judge the dead. 
4 p. 103. 11 in Lidzbarski’s translation 

(cf. also pp. 91. 25); 266. 7 has: ‘Da nahm er 
etwas vom lebenden Feuer . . . warf es in 
das schwarze Wasser, und die Erde Tibil 

dichtete sich.’ 
5 Cf. also Book of fohn (Lidzbarski’s 

translation, p. 56): ‘Aus Feuer und Wasser 
wurde der eine Himmel ausgespannt. Aus 
Feuer und Wasser haben sie die Erde auf 
dem AmboB gedichtet. Aus Feuer und 

Wasser sind Friichte, Trauben und Baume 

entstanden. Aus Feuer und Wasser wurde 

der kérperliche Adam gebildet.’ 

6 Fligel, Mani, pp. 161-2; Bousset, op. 

laud., p. 97. 
7 Bousset, op. laud., p. 128. 
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These were mingled and from them arose Ohrmazd and Ahriman, the one 

derived predominantly from the fire and the other from water. Only in 
their physical composition were thé natural properties of their ‘parents’ 
mixed. Ohrmazd inherited the heat of fire and the moisture of water, 

Ahriman the coldness of water and the dryness of fire. It seems probable 
that this form of Zervanism was not Iranian in origin, for nowhere in the 
Zoroastrian books do we find any reference to water as being evil. This can 
only be inferred from Hippolytus and from comparison with cognate reli- 
gions. It is more likely that Zervanism derived such thoroughly un- 
Zoroastrian ideas from non-Iranian sources than vice versa. 

NOTES TO CHAPTER III 

A. Eznik is quick to point out that, by doubting, Zurvan is the origin of evil 
rather than Ahriman. “Thus it is clear’, he concludes, ‘that Zurvan was without 
power and imperfect, without knowledge, and himself the cause of evil, not Ahri- 
man. For had he not doubted, as they say, Ahriman would not have come into 
existence, whom they say is the creator of evil: but he himself doubted, who is 
without faith and full of incompetence’ (Venice, 1926, pp. 132-3; Schmid, P- 973 
Langlois, ii, p. 376). Again (Venice, 1926, p. 151; Schmid, p. 108; Langlois, ii, 
p. 380) he ridicules the myth of the transference of the barsom from Zurvan to 
Ohrmazd: ‘If he (Ohrmazd) were God and had power to create heaven and earth, 
why should he need to have the barsom and to perform sacrifice, that he might free 
his father from doubt? Why was he, who could create heaven and earth without the 
barsom, unable to rid his father of care without the rods? Thus it is plain that the 
father was without intelligence and power and placed his reliance in another, and 
that the son was likewise without intelligence and power. For the one could not 
give birth to his son without performing sacrifice, and the son could not release him 
from his doubts without taking the rods into his hand.’ Interesting also is Ven., 
p. 139 (Schmid, p. 101; Langlois, ii, pp. 377-8), where Eznik demonstrates that 
Zurvan cannot be king and creator. 

B. This figure is not peculiar to Manichaeanism: it occurs in many of the Gnostic 
sects (E. de Faye, Gnostiques et Gnosticisme, pp. 379-412) and is, according to 
Bousset (Hauptprobleme der Gnosis, p. 26) to be derived from such mother-goddesses 
as the Babylonian I8tar, the Syrian Attargatis, the Phrygian Cybele, and the Ara- 
maean Astarte. In Manichaeanism she is the first evocation of the Father of Great- 
ness, and therefore wholly on the side of light. The other extreme is represented by 
Mandaeanism where the Mother, Raha (resp. Namris or Hewath), is the queen of 
darkness. For the confusion of sexes which we have in the Zervanite myth we may 
compare the figure of Barbelo in the Barbelo-Gnosis: besides being the Mother, 
she is the 7pwrdvOpwzos or primal man (Bousset, op. cit., p. 60, to which the reader 
is referred for further details). The Zervanite Mother is far more vague than that 
of any of the Gnostic systems and may therefore have been borrowed from them 
or their source. 
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C. The idea that the evil deity has control of this world and that the good deity 
rules on high and far removed from the world is pure Gnosticism. Marcionism, 
though strictly speaking not a Gnostic sect, knows it too, though for the evil deity 

it substitutes the ‘Just’ God of the Old Testament. Cf. supra, p. 59. Both Marcion 

and the Mandaeans speak of the Saviour—in the one case Jesus, in the other Manda 

d’Hayyé, Hibil-Ziwa, or And8—as the ‘stranger’ god. How far this idea was present 

in Zervanism it is not possible to say, though Sahristani’s account makes it probable 

that their more pessimistic wing regarded the world as the legitimate province of 

Ahriman. The idea is un-Iranian and would, therefore, be borrowed from a Western 

source. 

D. DkM. 79. 21: ’ut *har-ié gétéhik *bavisn, pazzamisn, vinarixn *haé hamih ’pat 

patman (1) °ap i mat ak) ’ut atur i nar, *pat ham-dahixnih ’y°ah ’ut ’brat hangari- 

hénd.—‘All material becoming, ripening, and order is from the coming together in 

due proportion of water, the female, and fire, the male: since they were created 

together, they are considered sister and brother.’ Cf. ibid. 468. 10: ’6h-ié °ap *haé 

atay§ *hamist gohr ’ut Cand advénak ’ pit ’ut ’mat *hénd.—Thus water together with 

fire is a substance: they are the father and mother of several species.’ Ibid. 417. 15: 

passdiisn 1 janvaran *pat hamih i adtaxys’ut ’Gp.— The composition of animals is 

through the union of fire and water.’ In Mithraism fire and water are brother and 

sister: v. Cumont, Mystéres de Mithra, p. 115. 

E. Cf. Aristotle, De generatione 330°30 (p. 41 in the edition of Joachim): ézret 

dé TéTTapa Ta oToLyela, TOV Sé TeTTApwr EF al avlevEes, TA S’ evavtia od TépuKe 
ovvdvdlecbar (Oepuyov yap Kat yvypov eiva Td adto Kal mdAw bypov Kat Enpov 
advvarov), davepov Stu TérTrapes EoovTar ai TOV oToryelwy ovlevEers, Heppot Kat 

Enpod, Kal bypod Kat Oeppod, kai madw yvxpob Kat Enpod, Kai yvypob Kai vypod. 
Kat HKoAOVOnKE KaTa Adyov Tois AmrAois parvopevors GHpact, Tupl Kal dépt Kal VdarTe 
Kal yh. 70 wev yap Tip Oepycv Kal Enpdv, 6 8 ajp Deppyov Kat bypdv . . . 70 8’ Vdwp 
duypov Kal dypdv, 4 5é yh pvypov Kal Enpdv. Cf. SGV. 2. 17: sardi i brddarédi 6 

x’idi 1 Gw gumbyt astat, hamastar i garmi i ata¥. u x’aski i brddaréddi 6 garmii atas 

gum3yt astat hamastarihd 6 x"idi i dw vaziidar —The rival cold, which is mixed with 

the moist of water, is the opponent of the hot in fire: and the rival dry, which is 

mixed with the hot in fire, opposes and injures the moist in water.’ 



CHAPTER CIV: 

COSMOLOGY, I 

(a) The God Vay 

IN turning from the non-Iranian sources to the Avesta and Pahlavi books 

one cannot fail to be struck by their dissimilarity. In the last chapter we 
saw that according to Eznik and a number of other authorities Zurvan was 

regarded as the father of Ohrmazd and Ahriman. One might have thought 
that some trace of such a belief could be discerned in the Avestan and 
Pahlavi sources themselves. In that we shall be much disappointed. In all 
the Pahlavi books there is only one reference to the myth we have latterly 
discussed. The reference occurs in the ninth book of the Dénkart,! which 

purports to be a translation of and a commentary on the Gadds. The 
passage in question deals with Ys. 30. 3, where the Avestan text clearly 
states that the Good and Evil Spirits are twins (yma). Such a text cannot 
have failed to strengthen the Zervanite position immensely; and one might 
even be tempted to believe that the myths and speculations about Zurvan 
prevalent during the Sassanian period owe their existence to it alone.? The 
compilers of the Dénkart at any rate were thoroughly aware of the inter- 
pretation put upon this text by their opponents. Though their knowledge 
of the Ga@ic language was doubtless rudimentary, they nevertheless seem 
to have known that y3md meant ‘twins’, and accordingly translate ‘two 
brothers’. But for them the admission that Ohrmazd and Ahriman were 
brothers was fatal. Some other way out of their difficulty had to be found. 
Fortunately for them the word aras occurred in the third line of the stanza. 
Disingenuously ignoring the fact that ara meant ‘rightly’ and relying on 
the ignorance of others,3 they proceeded to turn the Avestan ara§ into the 
demon Ari8(k) (Envy)! The whole passage then was merely a lie spread 
abroad by the demon of Envy, and the doctrine therein proclaimed was 
therefore false. This wilfully stupid mistranslation is the only reference to 
the doctrine of the brotherhood of Ohrmazd and Ahriman in the whole of 
Pahlavi literature; and even here the name of Zurvan is not mentioned. 
That the passage is hostile to Zervanism cannot be denied: but on the 
ground of this single passage it would not be permissible to conclude that 
a state of active hostility existed between the two opposing schools. The 

iS Mextak3(@). rance of the Avestan language see Text 
7 Cf. Darmesteter, Zend-Avesta I, p. F 3 (a), note. 

221, Ns 10. * According to Nyberg (CCM. 1931, 
3 For the Sassanian theologians’ igno- pp. 60, 197) GrBd. 11. 4-5 (text Z 1, § 26) 
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evidence collected in Chapters I and II, however, indicates that such hosti- 
lity did exist, though among the Zervanites themselves great latitude seems 
to have been permitted to the faithful in their conceptions of the supreme 
deity.! 

However, though the Pahlavi literature contains only one reference to 
the prime Zervanite doctrine as it has been preserved for us by Eznik and 

other Christian writers, it is nevertheless invaluable in supplying us with 
material which enables us better to understand the character of Zurvan, 

and from which, in conjunction with other sources, we may piece together 

fragments of other Zervanite myths. Without its assistance such attempts 
would have been foredoomed to failure. 

Between the Pahlavi books on the one hand and the Christian accounts 
on the other stand the ‘Ulemd i Islam (text Z 37) and Sahristani (text F 4). 
The former is particularly important as being the only extant account of 
Zervanism written by Zervanites: its value is, perhaps, slightly diminished 
by its undoubtedly late date. It does, however, present a cosmology which 

is recognizably connected both with the myth of Eznik and with the cos- 
mologies of the Greater Bundahisn and Zatspram. In our analysis of the 

latter both the ‘Ulemd and Sahristani have continually been at the back of 
our minds. 

By far the fullest account of the Zoroastrian cosmology that has come 
down to us is that of the Bundahisn. That work has been preserved in two 

recensions, known respectively as the Indian and the Greater or Iranian 
Bundahisn. As its name implies, the latter is the more complete and contains 

much matter that is unknown to the Indian recension. In the first chapter 
(text Z 1) which is our immediate concern this difference is marked. ‘The 
Indian gives us a more or less straight Mazdean cosmology in which Zur- 

van or Zaman (Time), as he is generally called in the Pahlavi books,’ plays 
a suitably modest part. The ‘Indian’ account is consistent and may reason- 

ably be supposed to derive from a single source. However, into the middle 
of this account the ‘Iranian’ version thrusts a long passage throughout 
which Zaman (Zurvan) is certainly the principal character. This passage 
will occupy our close attention for the greater part of our fifth chapter. 

Parallel with the Greater Bundahisn and dependent on its source is the 

is a polemic against the Zervanites. This 

theory, however, is based on a very forced 

translation of the text, and is therefore un- 

acceptable: v. Text Z 1, |. 114, note. 

t See note A, p. 103. 
2 ‘Zurvan’ is usually used when the deity 

is envisaged as a person, ‘Zaman’ when he 

5470 

represents the concept “Time’. The com- 
paratively rare occurrence of the word 

‘Zurvan’ is to be attributed to the fact that 
the Mazdeans wished to divest the god of 

Time of his personal attributes, many of 

which were obnoxious to them. Zatspram, 

characteristically, is an exception. 
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cosmology of Zatspram, who gives further mythological details which 
serve to throw light on the otherwise obscure account of the Greater 
Bundahisn. ‘ 

Before we pass on to the cosmology of the Bundahiin a few words must 
be said about a deity who, in the Sassanian period, played an important 
part in Zervanite mythology—Vay. Unlike Zurvan of whom the Avesta 
tells us practically nothing, Vay, or (to give him his Avestan name) Vayu, 
is the object of an entire Yast! and appears frequently in other parts of the 
Avesta. Of the Avestan Vayu little need here be said since the subject has 
been exhaustively treated by Wikander,? who here follows Nyberg’s more 
recent and hotly contested ideas.3 A short account of his characteristics 
will, however, be necessary. 

Originally Vayu appears to have been the supreme deity of a people un- 
connected with the original Zoroastrian community.+ Like Zurvan and 
Mithra he is not a moral deity; but unlike Mithra the evil side of his 
character was so marked that the Mazdah-worshipping Zoroastrians who 
adopted him were forced to split his personality into two. The all-powerful 
god in their hands became two, the beneficent Vayu who works on the side 
of Ahura Mazdah (Ohrmazd), and the maleficent who is little better than 
a demon of death. Even in the Yast dedicated to him (parts of which are 
certainly old) this process is perceptible; for the author offers worship only 
to ‘that Vayu which belongs to the Bounteous Spirit’ (§§ 5, 57). 

As Nyberg has pointed out,5 the most significant part of the Yast is that 
in which the names of Vayu are catalogued. But before passing to these we 
should notice that in §§ 2-4 Ahura Mazdah himself prays to him that he 
may vanquish the creatures of Ahriman, thereby acknowledging his own 
inferiority. Nyberg’ is certainly right in emphasizing that this episode can 
only indicate the adoption of the deity of another cult into the Mazdean 
community. The Yast goes on to enumerate the various mythical heroes 
who sacrificed to Vayu, and whose requests were granted. The prayers of 
the evil Dahaka and the otherwise unknown Aurvasara were, however, left 

? Yt. 15. Though generally known as the 
Ram Yast, it is devoted entirely to Vayu. 
The change of name is probably a Mazdean 
attempt to minimize the importance of 
Vayu in the Avesta. 

2 Vayu I, passim. 
3 CCM. 1941, pp. 197 ff.; Die Religionen 

des alten Iran, pp. 300 ff.; cf. Geo. Widen- 
gren, Hochgottglaube im alten Iran, pp. 
189 ff. The traditional view will be found 
in Lommel, Die Yasts des Avesta, pp. 
143 ff.; Gray, The Foundations of Iranian 

Religions, p. 169. 
* According to Nyberg (Religionen, pp. 

300, 317) the worshippers of Vayu were 
originally situated on the upper or middle 
reaches of the Jaxartes; and the country 
called vaékarata in the Avesta is really 
*Vayu-karata ‘made by Vayu’. Cf. Skt. 
vaikrtika-, a Yaksa of Gandhara mentioned 
in the Mahamayuri (Lévi, JA. 1915, p. 49). 

5 CCM. 1931, p. 198. 
° Religionen, p. 292. 
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unanswered. With the termination of these prayers we come to the names 
of Vayu (§§ 43-48). This passage, though in prose, late, and in places cor- 
rupt, is of the greatest interest to the religious historian. 

His name is Vayu because he pursues (vayemi) both the creation of 

Ohrmazd and that of Ahriman: he is the ‘catcher’ (apayate), for he catches 

both the creation of Ohrmazd and that of Ahriman. He is the all-conqueror 
because he conquers both creations. Among other epithets we may cite 
zinaka ‘the harmful’, vindiy’arana ‘he who finds the y’aranah (fortune)’, the 
swift and the most swift (aurvd, aurvotamd), the strong and the most 
strong (taymd, taymdtama), the firm and the most firm (darazré, darajisto), 
the mighty and the most mighty (aofi, aojis). He conquers at one blow 

(ha@ravana), opposes the demons and subdues the enemy (vidaévd-kara, 

thaéso-taro); he is a sharp spear and the owner of a sharp spear (tizyarsta, 
tuxyarstis), a broad spear and the owner of a broad spear (para6varasta, 

parabvarastis).’ When a man is bound, he stands still and lets him advance 
and then carries him away. He must be invoked in battle or by a prince 

when he runs or rides out to battle (§ 50). He is pictured as wearing a golden 

helmet and a golden crown; he has a golden chariot and golden wheels, 

golden arms and golden garments, golden shoes and girdle.4 Further he is 
worshipped by unmarried women who pray for a husband (§ 40). 

From this brief outline of the Yast it will be seen that Vayu is above all 

a god of war and warriors,‘ and this trait remains with him down to the 
Sassanian period, when he is expressly referred to as the god of the 

Artéstaran, the second or warrior caste.5 His antiquity is undisputed since 
he appears in the Rig-Veda where one whole hymn is devoted to him.°® 
Both in the Avesta and the Veda he is associated with Vata, the Wind: in 

the Veda also he appears frequently with Indra and once with the Maruts, 

and is therefore regarded as a wind god.’ 

That he was in some part of Iran elevated to the rank of supreme deity 

appears clearly in the fifteenth Yast. Ahura Mazdah prays to him, and he 

pursues both creations, that of Ahura Mazdah as well as that of Ahriman: 

further, he conquers them both. He is in fact superior to good and evil, 

and like the warrior caste of which he is the patron, he manifests himself 

1 The epithets of Vayu will be found 
conveniently transliterated and translated 
in Wikander, Vayu I, pp. 7-9, also in 
Widengren, op. cit., pp. 189-90. 

2 Wikander, op. laud., p. 10: Widengren, 

p. 191. 
3 Wikander, 

Pp. 193-4. 
4 Nyberg, CCM. 1931, p. 219. 

pp. 12, 33; Widengren, 

5 Text Z 3, § 1: ‘Vay of the long Domi- 
nion who, among spiritual beings, has the 

office of chieftainship of the warriors.’ 

6 RV. iv. 46: for the Vedic Vayu cf. 
Keith, The Religion and Philosophy of the 

Veda and Upanishads, i, p. 139. 
7 His name means simply ‘he who 

blows’. In Sanskrit Vayu comes to mean 

simply ‘the wind’. 



84 COSMOLOGY, I 

through force. Obviously the dualistic Zoroastrians during their syncretis- 
tic period, when confronted by so amoral a deity, must have been gravely 
embarrassed. Their solution was ingenious: the personality of Vayu was 
divided into two. The Good Vayu became, like the other deities, assimilated 

into the system, a beneficent power subordinate to Ohrmazd. The Bad 
Vayu, on the other hand, became a demon of death. We have noticed that 
in the Yast Vayu is described as carrying off those who are bound. In the 

Vidévdat,' where the dichotomy of his person has already taken place, we 

find the incident repeated but characteristically changed. Zoroaster asks 
Ohrmazd if fire or water kill a man: Ohrmazd replies that neither fire nor 
water kill a man,” but that AstéviSdtu (the demon of death proper) binds 
him and that Vayu carries him off bound. 

In the Aogamadaéca3 or Mazdean liturgy for the dead the transition from 
the simple to the dual view of Vayu has not yet taken place. He is indeed 
the bringer of death, but apparently not a demon; for he is spoken of in 
terms of awe suitable only to a powerful god. Though this passage has 
been repeatedly quoted in recent times,* it has a certain impressiveness, 

and we willingly avail ourselves of the excuse that no account of Vayu can 

be complete without it in order to quote it. It runs as follows: 

The path can be avoided which a running river guards: only the path of the 
pitiless Vayu can never be avoided. 

The path can be avoided which is guarded by a dragon of the size of a bull, 
that devours horses and men, that slays men and is pitiless: only the path of the 
pitiless Vayu can never be avoided. 

The path can be avoided which a dusky bear guards: only the path of the piti- 
less Vayu can never be avoided. 

The path can be avoided which is guarded by a robber who slays at one blow 
and is pitiless: only the path of the pitiless Vayu can never be avoided. 

The path can be avoided which (is commanded) by an army equipped with 
chariots and (lurking) in ambush: only the path of the pitiless Vayu can never 
be avoided.5 

In the Pahlavi texts the division of the personality of Vayu into two 
distinct entities is complete. One is called Vay i véh ‘the good Vay’ (as we 
shall now call him), the other Vay i vattar ‘the evil Vay’. But a trace of his 

T 5. 8-9. pp. 241-55. The passage here quoted forms 
* Fire and water, being pure elements §§ 77-81 of his edition: v. also Wikander, 

and, as such, holy, could not be regarded _ op. laud., pp. 96-101 and his most exhaus- 
as being responsible for the death of any- _ tive and original commentary. 
one: in cases of drowning and burning, * v. especially Nyberg, CCM. 1931, pp. 
then, the responsibility was shifted on to 205 ff.; Widengren, op. cit., pp. 192-3. 
the two death demons. 5 See note B, p. 103. 

3 y. the edition of Duchesne, JA. 1936, 
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original ambiguous nature is allowed to remain: for beside the personal 
god and the personal demon, a third variant of this Protean deity is to be 
met with; for Vay, once the god of the wind that blows between heaven 
and earth, has now become the intervening space between the Kingdom of 
Light above and the Kingdom of Darkness below.! Within this impersonal 
element the struggle between the principles of Light and Darkness takes 
place. As is only fitting, Vay, who once stood above good and evil, has 
become a place of mixture between the powers of good and the powers of 
evil. After the creation, Vay is conceived of as the atmosphere between the 
earth and sky: it is used in contra-distinction to the earth (bum). ‘The 
original source of fire is the atmospheric fire (vayik ataxs): the original 
source of water is the terrestrial sea. Fire naturally rises to the atmosphere 
(Vay), and water inclines down towards the earth.’? In the macrocosm Vay 
is the life-giving power and corresponds to the ‘fiery wind’ in the body of 
man ‘which is the breath-soul (jam)’.3 Here the distinction between the two 
Vays is again apparent: just as the evil Vay is the demon of death, so is the 
good Vay the spirit of life. After the universal rehabilitation ( fraskart) 
which takes place at the end of the cosmic period, Vay becomes the 
dwelling-place of the purified souls: ‘the soul, full of bliss, (remains) 
in the pure Vay who ever controls the Adversary in the world.’ At that 
period, then, Vay would seem to be identical with Space. We shall have 
occasion to discuss this when we come to speak of the cosmology of the 
Bundahisn. 

As personal deities the two Vays are naturally opposed. In the Pahlavi 
texts the Evil Vay is simply the demon of death. He is no longer the awful 
and inexorable god depicted in the Aogamadaé¢a, but has become the 
ignoble henchman of the Devil and is identified with AstoviSat (Av. Astd- 
vidotu). “Ast6vidat is the Evil Vay who carries the breath-soul away: as it 

is said, ““When he touches a man with his hand, it is sleep: when he casts 

his shadow on him, it is fever: and when he sees him with his eye, he 
smites the breath-soul.” ’> The function of the Good Vay is to save the 

aeveatext Z 1, $4. 

2 DkM. 199. 18: dtaxs bun xan vayik 
Gtaxs: ap bun xan biimik zréh, *hast cihrik 

*ul-uzisnih (i) dtaxs’6 vay ; ut frot grayisnih 
i ap °6 bum. 

3 DkM. 278. 13: géhdn zivéndk jan(va)r 
jan aparkadr Vay i “pat advaé i géhan 
*y°anénd-i¢ Vay, ut { pat) dén ménok i Vay- 
i€ (i) radénitdr *godBét, céyon martdém tan 
zivénak ataxsomand vat i hast jan.—‘He 
who quickens the world and is the life (the 
breath-soul) of living things is Vay whose 

works are high. In the language of the 
world they call him Vay: in Religion he is 
called the Spirit Vay who orders aright. 

Similarly what quickens the body of man is 
the fiery wind which is life (the breath- 
soul).’ 

4 DkM. 44. 6: ruvdn purr-urvadhm andar 
apétak Vay <i) pitvdrak (i) géhan hamé- 
vinarisnik *bavét. 

5 GrBd. 186. 12 (cf. Widengren, op. cit., 
p. 198): Astévihat Vay i ’vattar ’ké jan 
*stanét; céyon “goBét *ku kad ’dast ’apar 
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soul (ruvan) of the righteous from the attacks of his evil counterpart: he 

takes the soul by the hand and leads it to its appointed place.’ Nor is he 
neglectful of the breath-soul (jan, here as always almost ‘life’), for he wel- 
comes it and comforts it after the ordeal it has suffered through its sever- 

ance from the body.” He may, then, be regarded as a svxorropmds to the soul 
of the righteous dead, while that of the unrighteous is dragged down to hell. 

Of his connexion with Vat, the Wind, little need be said here. One 

passage, however, deserves to be noted; for it shows that even in the 

Pahlavi books the personal Vay might still retain its original indifference 

to good and evil. Indeed on this occasion he seems to show partiality to 
the hosts of Ahriman and to cause discomfiture to the Wind. The text 
speaks for itself: ‘The Destructive Spirit cried out to the demons, “Come, 
destroy the swift and valiant wind created by Ohrmazd: for if ye destroy 
the wind, then all creation will be destroyed by you.” And in that battle, 
because Vay of the long Dominion did not come to its aid in time, the 

wind was laid low.’3 Because of Vay’s failure to help on this occasion, the 
wind now blows either too violently or too softly. Here the personal Vay 
may be seen to adopt that non-belligerency in the cosmic struggle which 

characterizes him in his impersonal form. 
From this short review of the character and attributes of this important 

god it may be safely concluded that cosmologically Vay is conceived of as 
the intermediate space between the kingdoms of light and darkness or as 
its presiding genius: in this position—except in so far as the struggle takes 
place within him—questions of good and evil are not sufficiently involved 

for the Sassanian theologians to consider the splitting of his person neces- 
sary. He was, however, also the god of death; and with the exception of 
the destruction of the soul,*+ death is the greatest evil that can overtake a 

martom malét, Busasp ;*kad asayak ’aBganét, 
*tap ; *kad-as pat Casm ’vénet, *jan *bé zénét. 
Cf. GrBd. 47. 15: Astovihat ’ké Vay1i’vattar 
> x°anihét.—‘ Astovihat who is called the evil 
Vay.’ 

tov.) CEXtZigy 9 Te 

2 Dd. 29. 4: céyon Vay i vattar appurtar 
ut zatdr, éton-ic Vay i véh koxsitar (ut) 
ham patirak i Vay i ’vattar, ’ut-as vizitdar 
*hat’jan-appurisnih ut patiyraftar ’ut panak 
1 *jan.—‘Just as the evil Vay carries away 

(the breath-soul) and strikes it down, so 

does the good Vay too strive against the 

evil Vay, and prevents him from carrying 
off the breath-soul, and receives and pro- 
tects the breath-soul.’ 

3 GrBd. 132. 8: drayast Ganadk Ménék 6 

*dévan ’ku ay, vat marnjénét, Cér i takik i 

Ohrmazd-dat ; *¢é *ka8-tén vat marnjénit, 
atan harvisp dim marnjénit *bavét. ut ’pat 
’an koxsisn "pat Vay <i) dérang-x°atay rad, 
*ku-§ “pat gas [i] 6 adyarih ’né mat, vat start 
*biit. 

4 My 46. 2: Ahriman ’kad *haé martoéman 
zivandakih ’ut ’zan *ut frazand ’ut hamoyén 
névakih i gétéhik *bé ’appurét, ’né “pat ét 
*darét ’ku-§ ’Cis-ié ziydn “pat ’avé kas kart; 
*bé ’kad-as ’Gn i évtak ruvan *bé ’appurét ’ut 
tapah *bé ’kunét, ’adak “pat ’ét ’darét *ku-m 
zgiyan-€ 1 bavandak pat-is kart.—‘When 
Ahriman robs men of life and wife and 
child and all the good things of this world, 
he does not consider that he has done any 
harm to that person; but when he robs him 
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pious Mazdean. In these circumstances the death god had to be demonized, 
and, presumably to conciliate those people whose supreme deity they had 
absorbed and were in the process of distorting, they created a Good Vay 
whose function it was to welcome such souls as had succeeded in eluding 
his evil counterpart. 

Before leaving Vay for the broader question of the Bundahisn cosmology, 
we should mention in passing—no more is necessary, for the question has 
been adequately discussed by Widengren'—a curious myth preserved in 
the Dénkart and Datastan i dénik.* Shortly before the time of the final 
rehabilitation Kay Xusrau, one of the mythical Iranian heroes, resuscitated 
to facilitate the final destruction of the demons, charges Vay of the long 
Dominion with the smiting of the breath-soul of men. Vay agrees that he 
is guilty, and in revenge Xusrau turns him into a camel and rides him 
round Iran. Finally, though the translation is here uncertain, Vay seems 
to cause Xusrau’s death too.3 The myth may be regarded as the final 
victory of death before the rehabilitation when all creatures partake of 
eternal life. 

Such, in brief outline, is the nature of the god Vay. Let us now consider 
him in relation to Zurvan. The two deities seem at first to have been 
entirely distinct. In the Avesta Vayu plays an independent part, while 

Zurvan still appears as an exceedingly minor deity. One fact only do we 
learn about him: he is the god who controls the path which the souls of 
the dead must traverse before they come to the Cinvat bridge: this path is 
called zrvé-data- ‘created by Zurvan’.4 He is, then, even at this early date 
the god of death, and in that respect his function closely resembles that of 
Vay. In the later Yasna and Vidévdat the two are connected in invocations: 
“We worship the day of Raman of goodly flocks, of Vayu who works highly 

. . of Owasa who follows his own law (y’addata-), of the infinite Zurvan 
and Zurvan who for a long time follows his own law (darayé-x"adata-).’5 
Again we find the stock epithet of Zurvan, darayd-x’aSata-, once applied 

to Vayu,° and may therefore assume that at the time of the composition of 

the latest parts of the Avesta a definite relationship existed between the 
two gods. 

In the Pahlavi texts the relationship has become closer. Vay, after 

should of his soul alone and destroys it, then he 
considers that he has done him a perfect 
injury.’ 

! See note C, p. 104. 
2 35. 3. Cf. also PhIRiv. 48. 39. 
3 Dd. l.c. has: Kay-Xusrau ’ké *haé Vay 

1 dérang-x’atady vitdrénit. The last word 

means literally ‘to cause to pass’, and I 

therefore translate, ‘KayXusrau 

whom Vay of the long Dominion caused to 

pass away’. 
ext Ayr =) V.de19029: 

5 Text Az (Ys. 72. 10; Sthrocak i. 21 
and ii. 21). 

6 Ny. 1. 1. Vayu here appears in the form 

vayam (acc. fem.!). 
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becoming identified with the Void or intermediate space between the 
realms of light and darkness, is further identified with Space: after the 
creation all created things exist within it.1 Zurvan is Time through which 
alone the act of creation is possible.? The two deities are thus intimately 
connected, and we have the evidence of Damascius on the authority of 
Eudemus of Rhodes that the Magians regarded Space and Time as the 
prime principle from which the good god and the evil demon arise. Eznik 
and the sources allied to him know only of Zurvan as the supreme deity 

and make no mention of Space; but too much importance cannot be 
attached to this, for the Zurvan of Eznik is a figure of mythology while that 
of the Pahlavi texts is more an intellectual concept. Further, the connexion 
between Time and Space is so intimate that they may be regarded as 

identical: for, according to the Greater Bundahisn, good ‘things bestowed 

reach (men) through Time (zaman) who is Vay of the long Dominion, whether 
it be the instrument of Zurvan or of Ohrmazd.’4 

The whole Bundahisn cosmology is somewhat complicated by the fact 

that the concept Space is referred to in three ways: sometimes it is Vay; 

sometimes gas or gyak, the ordinary Persian words for space or place (the 
former also having the meaning of time) ; and sometimes it is Spihr which, 
meaning strictly the firmament, later came to include all space within it. 
The confusion is due to the syncretistic nature of the religion with which 
we have to deal. As we have seen, Vay or Vayu was the supreme deity of 
a people living in all probability in eastern Iran. Zurvan and Spihr belong 
to western Iran, the former appearing to be extremely ancient, as proper 
names from the Nuzi documents show. These date apparently from the 
twelfth or thirteenth century B.c. and give us the forms Za-ar-wa-an, 
It-hi-Za-ar-wa, Ar-Za-ar-wa, and Du-uk-ki-Zar-ar-wa.s The early exis- 
tence of Spihr in the west is also attested by the proper names SimOpidarys 
and 27m8poBarns.° Spihr is strictly the firmament’ rather than Space: it is the 
seat of the stars and therefore controls the fate of man.’ As we shall soon 
see, Time and Space, which at first were infinite, had to be limited in order 
to make the act of creation possible. After the limitation Spihr is strictly 

* v. esp. text Z 16: ‘Its (Time’s) limita- | and Néldeke, Persische Studien, Sb (Kaiser- 
tion consists in the movement of matter in _ lichen)AW. 1888, pp. 421-2. Henning 
Vay by means of the firmament (spas).’ (JRAS. 1942, p. 239) is unconvinced that 

2Texts Z 14,15; 16. these forms prove the existence of an Old 
SelextaGere Iranian *spi0ra- whence Phl. spihr. His 
Ja Mext 2713s 1913. equation of spihr with Gk. odaipa is not 
5 Collected by Widengren, op. cit., p. entirely convincing. 

310. The forms quoted will be found in 7 Or so the text DkM. 207 implies: v. 
AASOR. xvi, Nos. 46-50. n. 1, and p. 89, n. 1. 

° References in Justi, Namenbuch, p. 310, 8 vy. infra, pp. 158 ff. 
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the starry firmament and Vay the space within it. Matter moves in Vay but 
is controlled by Spihr.? 

Spihr is the Pahlavi translation of the Avestan Owasa-:? its epithet y’atdy 
‘lord’, therefore, corresponds to the standing epithet of OwaSa, x’adata- 
‘who follows his own law’, just as dérang-yatay, the standing epithet of 
Zurvan, corresponds to Av. daray6-x’adata-. The god Owasa has hitherto 
generally been identified with Space and has been fully discussed by both 
Nyberg and Widengren.* This identification, however, is not quite exact. 

Owasa would represent OI. *@warta- (cf. Skt. tvar- ‘hurry’)’ and must 
mean ‘he who hurries’: hence we have MP. spahr (wahr), just as we have 
ahrov from asavan-.° Spahr is identical with spihr, who in turn is identical 
with spas (—Owdsa). Spihr is primarily the firmament, only secondarily 
Space; and a priori the same may therefore be assumed of OwaSa. Of the 

latter it must be confessed that extremely little is known. Besides being 
mentioned three times with Zurvan7 it appears once along with other 
deities, in the entourage of Mithra, a position obviously better suited to 

the firmament than to so vague a concept as Space.’ Moreover, one would 
naturally think of the firmament as ‘him who hurries’—a phrase which 
would not immediately occur to one in connexion with Space. As anyone 
even moderately familiar with Persian poetry knows, the firmament con- 
tinues to be described as tiz-rau ‘swiftly moving’ far down into the Muham- 
madan period. The identification of Owa8a with Space must, however, be 
inferred from the gas i y’adat of the Pahlavi Szh-rdcak:° thus Owasa 
appears in the company of Zurvan (Time), and Eudemus of Rhodes speaks 

of Space and Time as the original principle.'° OwaSa is equivalent to 
Spihr, the firmament, and therefore to the space contained within the 

firmament. 
But to return to Vay. In the Pahlavi literature the assimilation of this 

deity to Zurvan has gone far. As we saw in our third chapter, one of the 

prime attributes of Zurvan was justice. ‘Who is the most just? Finite Time’, 

we read in one of the texts.!! Justice, too, is one of the attributes of Vay, for 

he ‘is more just than the just and has respect for none, nor does he accept 
fhextm7p1Op—=— 9 DkIView207/2) +s) the 4 Ops cit. ps23r. 

movement of matter in Vay by means of 5 So rightly Bartholomae, AIW., s.v. 

the firmament (spds, i.e. Spihr), as, for 

example, the course of the luminaries, the 

blowing of the wind, the running of water, 

the growth of plants’. 
2 y. text Z 11, § 5 = DkM. 205. 19. The 

same identification occurs ibid. 278. 17. 

Darmesteter (ZA. ii, p. 310, no. 45) had 
already observed this identification. 

SCCM. 1931, ps 103: 

6 This seems to be the obvious inter- 
pretation of the word discussed in BSOS. ix, 
p. 313. The suggestion put forward there 

now seems to me most improbable. 

Teva texteni2. 

SO Vt 10.) 00: 
9 Infra, pp. 199, 217. 

LOR exti Gate 
1 Text Z 24 (b). 
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bribes: and he observes justice with both master and servant, with the one 
as with the other.’ As gods of death both are said to possess a ‘path’; for 
we hear of the path ‘created by Zurvan’ along which the soul of the dead 
proceeds to the Cinvat bridge:? similarly we learn in the Aogamadaéca that 

all paths may be avoided, though beset with frightful dangers; only the 
path of Vayu can never be avoided. Both gods are terrible and cannot be 
escaped. Of Vay it is said: ‘Wisdom it is which is better than all the riches 
on the world; and fate it is which is lord over all persons and things; and 
the Evil Vay it is from whom no one can escape.’ Similarly Zurvan can 

never be hidden‘ and there is no remedy against him.’ When Time comes 
upon a man, he can do nothing against it;° and Time sews up the eye of 
man.’ 

Both gods seem originally to have been foreign to the dualistic system of 
the Mazdeans; but both were absorbed into it, losing much of their original 
character in the process and causing grave embarrassment to the Mazdeans, 
who never entirely succeeded in making them a homogeneous part of their 
system. Both gods had originally been superior to good and evil. In the 
case of Vay the Mazdeans reacted by neatly bisecting him into a good and 
a bad half. The case of Zurvan was more difficult; for that deity had, at 
the beginning of the Sassanian period or earlier, been elevated to the rank 
of father of gods and demons. The Mazdeans were, then, faced with three 
alternatives: either they could split his personality in two as they had 
already done to Vay; or they could eliminate him altogether from the 
pantheon; or they could assimilate him as much as possible to Ohrmazd, 
one of whose hypostases he would then be. To anyone acquainted with the 
Pahlavi literature it is obvious that no general agreement could be reached 
among the Mazdeans on this subject; for in different texts we find all three 
views represented. Thus in the Dénkart we find that Time belongs both to 
the creation of Ohrmazd and to that of Ahriman,® though elsewhere in the 
same book it is referred to as the ‘eternity of Ohrmazd’.? ManuS¢ihr alone 
has eliminated Zurvan entirely from the pantheon, and even seems to take 
care never to mention him. In the Sikand Gumani Vazar, too, he plays no 
important part: he is regarded solely as the Infinite and as such incompre- 
hensible.’° In the Bundahisn and more particularly in Zatspram his charac- 

T YF. 3. 34: “had rdstan Vay i ’véh rast- ® Text Z 26 (a). 
tar *ké héé-as *kas dzarm ’né, ’ut parak ’né 7 Text Z 26 (6). 
*stanét, ’ut x’atdy ut bandak ra8 ’apak évak ® Text Z 18 (a), (6); cf. DkM., Pp. 92, 
ditikar rastih ’ddrét. where zamdnak’ dni yazdan (1. 11) ‘the time 

Nis, 19} ey. ke) of the gods’ is contrasted with zamdnak ani 
3 Text Z 29. *dévan (1. 20) ‘the time of the demons’. 
4 Text Z 25 (a). ° v. esp. texts Z 15, 20, 22. 
5 Text Z 25 (0). RUmLiext Ze ancinanth 
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ter has been less distorted, and it is from them that we learn most. Let us 

then now turn to the cosmology that they present. 

(b) The Mazdean Cosmology 

In the accounts of the creation that have come down to us it is not 

always easy or possible to draw a clear distinction between what may be 
called Mazdean and what may be called Zervanite. The Indian Bundahisn, 

however, pays little attention to Time (Zurvan) and, with a few modifica- 
tions, may therefore be taken as our basic text for the Mazdean cosmology. 
To this we must now address our attention. 

In the beginning Ohrmazd was on high and dwelt in the Endless Light: 
he was characterized by omniscience and wisdom which some call Religion 
(den). Ahriman was in the depths and dwelt in the Endless Darkness: he 
was slow in knowledge and his will was to do harm. Between the kingdoms 

of light and darkness was the Void which some call Vay. This, briefly, 
would seem to be the Mazdean view of the universe before Ahriman’s 
attack on the kingdom of light and the creation consequent on it. 

The Indian Bundahisn has, however, borrowed some Zervanite motifs 

and combined them with the orthodox Mazdean version. It was faced with 
the task of reconciling two religions which were irreconcilable. One had 

elevated Time above Ohrmazd and Ahriman and made it the supreme 

deity and first cause: this God was tetramorphous, comprising time, space, 
wisdom, and power:? standing above good and evil, he was indifferent to 

both. As Infinite Time he was eternal and eternity. 

The Mazdeans, on the other hand, acknowledge two principles, Ohr- 
mazd and Ahriman. With the first was associated all that was good and 

beautiful; with the second all that was evil and foul. Neither could claim 

to be infinite since both ruled in their respective kingdoms and between 

them was the Void. How were these points of view to be reconciled? and 

what part was to be assigned to Time and Space in the new syncretism? 

The author of the Sikand Gumani Vazar may, in this respect, be regarded 

as the most ‘orthodox’ interpreter of the Mazdean view, for he strips ‘Time 

of all the attributes and functions with which the Zervanites had enriched 

it. Time and Space—or the Void as he calls it, though he obviously does 

not use the word in the sense of the ‘open space’ between the kingdoms of 

light and darkness—are, according to him, alone infinite :+ the infinite is not 

susceptible of division’ but is an essence pervading everything.® The two 

1 Z, 1 (GrBd., chap. i), §§ 2-4. 4 7,23 (= SGV. 16), § 53. 

2. Chapter VIII. 5 [bid., §86. 

3 Text Z 20, para. 2, ‘Infinite Time the 6 Tbid., §102. 

essence of which is eternity’. 
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opposing powers are not infinite ;1 nor is the wisdom of Ohrmazd infinite, 
for it is confined to the possible: he can have no knowledge of the impos- 
sible. He cannot be infinite, for, if he were, he would not be aware of his 
infinity. ‘The infinite can by definition not be comprehended; therefore it 
is incomprehensible to the intellect of the deity too.? All that can be predi- 
cated of it is that nothing can exist without it and that it can never be 
understood.3 

In his treatment of the Infinite Mardan-Farruy, the author of the Sikand, 
is at variance with all the other Mazdean writers; for he does not admit the 
possibility of the limitation of Time—Time and Space being infinite. In 
so doing he would seem to deny the doctrine, found in all the other sources, 
that Time was created finite from infinite Time and that after twelve 
thousand years it would merge again into the infinite. In so doing he 
effectively rid the Mazdean system of Zurvan, the god of Time; for accord- 
ing to him the latter, being infinite, was consequently incomprehensible 
and uncomprehending: it had no sort of control over human affairs, was 
without power, pervading the universe but not affecting it. For him, a 
Mazdean dualist and a rationalist, the question of infinite Time was of 
less than academic interest. Discussion of so intricate and vague a subject 
seemed to him only to confuse the minds of the intellectually immature.* 
As Zervanite doctrines can only have brought confusion into the Zoroast- 
rian Church, he was prepared to eliminate the offending deity altogether, 
especially since he lived at a time when his Church was gradually being 
destroyed by the proselytizing zeal of an aggressive monotheistic creed. 
At such a time, he must have thought, the luxury of doctrinal fluidity could 
ill be afforded. 

Mardan-Farruy was a dualist and a rationalist, and his solution of the 
question of Zurvan-Time was reached in accordance with his philosophy. 
The author of the Bundahisn was a dualist and a traditionalist. In the latter 
capacity he had inherited doctrines which were incompatible. On the one 
hand he had been taught that the Cosmos as we know it had arisen out of 
the mixture of two eternally hostile principles and that these principles 
were of different substance and in origin entirely distinct: on the other he 
had learnt that Zurvan-Time stood above both these, that he manifested 
himself as fate and thereby controlled human destinies.5 Though at his 
time the doctrine that Zurvan was the father of the two Opposing spirits 
had, in all probability, been proscribed,® the Zervanite party within the 

Uy VextiZ 235,990. 5 v. infra, Chapter X. 
2 Thid., § 66 ff. ° Probably under Xusrau I; cf. supra, 
3 Ibid., § 103 ff. * Tbid., § ros. p. 48. 
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Church would still seem to have been strong enough to be worth conciliat- 
ing. A compromise had therefore to be sought. Let us see how the author 
of the Mazdean account of the creation found in the Bundahisn effected this. 

From the Zervanites he probably learnt that their supreme god, Zurvan, 
comprised Time, Space, Wisdom, and Power.! In the Mazdean system 
Ohrmazd was the supreme deity, good, wise, and powerful. The later Maz- 
deans, then, tried to fuse the two deities into one and to make Time whom 
they now call simply zaman (the ordinary Middle Persian word for ‘time’) 
rather than the archaic Zurvdn,? an hypostasis of Ohrmazd. Thus in the 
opening words of the Bundahisn we find that Time is exclusively connected 
with Ohrmazd and elsewhere it is described as the eternity of Ohrmazd :3 
‘Ohrmazd and the Space, Religion, and Time of Ohrmazd were and are 
and ever shall be.’* On this point the Dénkart is not consistent, for it refers 
to Time as the eternity of Ohrmazd, but also speaks of it as being common 
to Ohrmazd and Ahriman.’ The latter view is obviously Zervanite in 
origin. 

The same tendency is perceptible in the case of Space, for it tends to be 
identified with the Endless Light which is the place of Ohrmazd.° Such an 
identification is, of course, logically untenable since Space must also com- 
prise the Endless Darkness and the Void between the light and the dark- 
ness. As we shall have occasion to discuss the fusion of the personalities 
of Zurvan and Ohrmazd in a later chapter, no more need be said here. 

After describing the original condition of the Cosmos, the Bundahisn 

interposes a digression on the infinite and the finite,” the object of which 

seems to be to associate Ohrmazd with the first and Ahriman with the 
second. In space the Endless Light is infinite in an upward direction but 

bounded on the nether side by the Void: similarly the Endless Darkness is 

infinite in a downward direction but finite on the upper side. The two 
Spirits themselves are both finite and the omniscience of Ohrmazd is also 
finite, being confined only to what is made possible by the terms of the 

treaty which is subsequently made between the two Spirits.® By this it is 
probably meant that the prescience of Ohrmazd is bounded by natural law 

' vy. infra, Chapter VIII. 
Bava DOK, 1. 2s 

3) Texts Z 15, 22. 

PIES AION, 
5 v. p. 90, nn. 8, 9. Worthy of attention 

both good and evil. Thus the author of the 

Dénkart invents the ingenious myth accord- 
ing to which Ohrmazd is said to have dyed 
Time with colour—with good and evil! 

Cl Ch iniray pe 20re 
because of its oddity is the attempt of DkM. 
23. 12 (text 12, §5) to reconcile the two 
points of view. Twof acts had to be faced, 
first that Ohrmazd was the supreme deity 
and good, and second that Time comprised 

7 Z:1,§8 5: 
8 The terms of the treaty are inviolable— 

‘and till it is completed no one can change it 
or make it different’ (text Z 8, § 9). 
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which can be transgressed by neither side in the cosmic battle. The ques- 
tion of the treaty will receive our attention later. 

In Time the creation of Ohrmazd is regarded as infinite in futurity since 
it will rule supreme in the end for ever and ever; but the creation of Ahri- 
man is finite since a time will come when it will be destroyed. Thus the 

Mazdeans were able to conceive of infinity in one direction only; in space 

infinite height starting from a given lower line; in time infinite futurity 
starting from a fixed moment. In this they were followed by the Muham- 

madans, who distinguish between azal ‘eternity without beginning’ and 

abad ‘eternity without end’. 
Though separated by the Void from the kingdom of Ahriman, Ohrmazd, 

being omniscient, knew of it and was aware that once Ahriman had seen 
his kingdom he would attack. Ahriman meanwhile was prowling about in 
the darkness, ignorant of the existence of Ohrmazd and the light." When 
he reached the border, however, he saw a point of light; and having seen it, 

he desired it and envied it: and being envious he sought to destroy it. 

Realizing in time that Ohrmazd was more powerful than he, he plunged 

back into the darkness to fashion weapons with which to attack his rival. 
Ohrmazd meanwhile created the ‘ideas’ or unseen prototypes (ménok) of 
the sky, water, earth, plants, cattle, man, and fire: for three thousand years 

these remained motionless. 
In his account of these events Zatspram differs slightly from the Bundah- 

isn. According to the latter the mere sight of Ohrmazd and his ‘ideal’ crea- 
tion was enough to convince Ahriman that an attack on them would be 

foolish in the extreme: but in Zatspram’s account Ohrmazd, perceiving 
that Ahriman had reached the border and that an attack was imminent, 

forestalled his adversary and himself joined battle: ‘by the pure word of 
the Law he laid him low and hurled him back into the darkness.’? The epi- 
sode, recorded by Zatspram alone, is likely to be of Zervanite origin. We 
shall discuss it later when we come to deal with the cosmic period of twelve 
thousand years. 

As the spirits were fashioning their respective creations, they observed 
each other at work: but whereas the creation of Ahriman seemed frightful 
and evil to Ohrmazd, Ahriman, against his will, was forced to revere the 

creation of Ohrmazd, for it was ‘profound, victorious’, and ‘informed of all’. 

At this point Ohrmazd offered peace to Ahriman and invited him to 
co-operate with him in the work of creation: in return for his co-operation 
Ahriman would be ‘deathless and unageing, uncorrupting and undecaying’. 

t See note D, p. 104. SWZ S Se 

*Z 4, §4. 
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But by his very nature Ahriman could not accept, for his desire is to hurt. 
Thus he refused to help, and threatened to destroy the creation of Ohrmazd, 
to bring his creatures to hate him and to seduce them to his own allegiance. 
This he did because he was convinced that Ohrmazd’s offer was merely a 
sign of weakness and that he was therefore imperfectly armed for the 
battle. 

With the rejection of his offer, Ohrmazd realized that there was only 
one expedient: he must fashion forth Time, that is to say, he must create 
a period of nine thousand years in which the great cosmic battle should be 
fought: otherwise the struggle would be everlasting. By fixing a definite 
period he would thus force the powers of darkness to show their hand: the 
issue would become acute,” and a decisive struggle in which he was sure 
of victory would remove the danger of further attack on himself and his 
creation for ever. He therefore proposed a period of nine thousand years 
to Ahriman and the latter accepted the challenge. Ohrmazd, however, 
knew that of the 9,000 years 3,000 would pass entirely according to his 
own will, 3,000 would be filled with struggle, while in the last 3,000 
Ahriman would finally be made powerless.’ 

Simultaneously with the creation of the period of nine thousand years 
he chanted the Ahunvar prayer by which he revealed to Ahriman his own 
final victory, the defeat of Ahriman and destruction of the demons, and 
the eventual immunity of all creatures from the attacks of the powers of 
darkness. This revelation was a crushing blow to Ahriman: he swooned 
and fell back into the darkness and lay there unconscious for three thousand 
years. 

In his account of the creation of the world-period Zatspram again 
differs; and on this occasion there can be no doubt that he draws on a 
Zervanite source. ‘Ohrmazd, in his spiritual wisdom,’ he says, ‘saw that 

what Ahriman had threatened, he could do unless the time of the conflict 

were limited. He begged Time (zamdn) to aid him, for he saw that through 
no intermediary belonging to the light would (Ahriman) desist. Time is a 
good helper and right orderer of both: there is need of it. (Ohrmazd) made 
it in three periods, each period three thousand years. Ahriman desisted.’5 
Up to this point not a word has been said about the existence of Time; yet 
we are here suddenly confronted with an almost personified conception of 
that deity. Moreover, he appears to be more powerful than either Ohrmazd 
or Ahriman, for Ohrmazd approaches him as a suppliant. He is thoroughly 

' Z 1, §§ 9-12; cf. Z 4, §§ 5-7. rendre aigu, pour ainsi dire, le mal.’ 
? Admirably expressed by Nyberg, 3 Z 1, §§ 12-14. 

CCM. 1931, p. 39: ‘Le plan d’Ormuzd 4 Ibid., §§ 15-16; cf. Z 4, §§ 12, 24. 

vise a tirer l’ennemi de son état caché, a 5 Z 4, §§ 8-9. 
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alarmed by Ahriman’s threats and realizes that they can indeed be put 
into practice unless Time comes to his aid. Thus, though Zatspram has 
hitherto followed the orthodox Mazdean version of the cosmogony, he now 

speaks as a Zervanite, for he tacitly assumes the pre-existence of Zurvan- 
Time and envisages him as a deity whom both Ohrmazd and Ahriman 
need! and whose assistance they must solicit.2 What is even more curious, 
he does not conceive of him as being intimately connected with Ohrmazd, 
much less as his hypostasis as the Bundahisn does; for he implies that he is 
not a deity of light? and is therefore essentially different from Ohrmazd 

whose place is the Endless Light. We can then scarcely avoid the conclusion 

that Zatspram, whose heterodoxy in other matters caused grave concern to 
his brother, Manu&¢ihr,*+ was a Zervanite at heart; for though he nowhere 

states that Zurvan is the father of the two Spirits, he seems to write on this 
and other occasions as if that myth were already known. How else can we 
explain the sudden appearance of the god Time who controls the activities 
of both Spirits and is not a god of light, but apparently more powerful than 

the principles of light and darkness? 
We now come to the problem of the cosmic period. The difficulty is that 

our sources do not agree about its length: some mention the figure 9,000 
and others 12,000 years. On the grounds that the figure of Eznik, Plutarch, 

and the Ménok 7 yrat was 9,000, Benveniste concluded that this was the 

properly Zervanite figure:5 he did not, however, attempt to explain why 

this figure should have been selected. Nyberg, on the other hand, main- 

tained that 12,000 must be the Zervanite figure,° that is the figure given 

by the Bundahisn—g,ooo years conflict preceded by 3,000 years creation 
of the ‘ideal’ world. As Nyberg rightly points out, it is impossible not to 

find here an allusion to the number of the Signs of the Zodiac. This sup- 

position, as he justly remarks, is confirmed by the evidence of the ‘Ulema 
i Islam where each millennium is placed under one of the constellations.” 

t On the need that everything has of 
Time cf. text Z 14: ‘The existence of all 

has need of Time. Without Time one can 
do nothing that is or was or shall be. Time 

has need of none of these for anything.’ 
? According to the ‘Ulemd (Z 37, § 14) 

Time helps Ahriman as well as Ohrmazd. 

3 Cf. our remarks, pp. 55 ff. 

4 In the Epistles of ManusCihr Zatspram 

is accused of trying to abolish the Baresniim 
ceremony: it would appear also that he had 
had intercourse with a Turkish tribe called 
Tuyazyaz (Man. 2. 1. 12) who, according 
to Mas‘adi, were Manichaeans (v. further 

Minorsky, Hudid al ‘Alam, pp. 263-77). 
v. Dhabhar’s introduction to the Epistles, 
esp. pp. 10 ff.: it is unfortunate that the 

letters are so obscure as to yield very little 
sense. 

5 The Persian Religion, pp. 107 ff. 

® CCM. 1931, p. 57. Junker, Aionvor- 
stellung, p. 172, takes 12,000 years to be the 

length of zaman i dérang-x’atay and sug- 
gests that the first three thousand years 
may, in the Zervanite account, have been 

favourable to Ahriman; cf. our remarks 
below. 

7 ‘Ulema (Z 37), § 13 ff. 
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One may add with equal truth that the great cycle of 12,000 years 
corresponds to the year with its twelve months; for Bériini mentions in 
connexion with the religion of the Magians a cycle of ‘12,000 years, cor- 
responding to the number of the Signs of the Zodiac and of the months’.! 
In view of the close connexion of Zurvan with the firmament? which is 
disputed by none, it would seem that Nyberg’s view is certainly right. 

Let us now examine the evidence. The figure 12,000 is given by the 

‘Ulema and the Zervanite fragments of the Greater Bundahisn, and by 

Bériini. The figure of the Bundahisn cosmology and of Zatspram is 9,000 

years of strife in addition to 3,000 years of ‘ideal’ creation; an aggregate, 
therefore, of 12,000 years. 

The figure 9,000 is given by Eznik, Theodore bar K6nai, and Sahristani3 

among the non-Zoroastrian sources, and by the Méndk i yrat+ and the 

Datastan i dénik (36.9), while the account of Plutarch speaks of the two 
deities as ruling in turn for 3,000 years each plus a further 3,000 years in 
which the two become disentangled.* 

Besides these Theodore Abii Qurra® gives the figure 7,000 years, in this 
case therefore corresponding to the planets rather than the Signs of the 

Zodiac.” Sahristani also gives this figure in his account of. the Gayomar- 
Oiyya® and in this the Bahman Yast seems to agree with him.? 

That 12,000 is the Zervanite figure seems proved by its occurrence in 

the ‘Ulemd and the Zervanite part of the Greater Bundahisn and by Bérini’s 

statement that the number twelve corresponds both to the Signs of the 

' Chronology, Sachau, p. 14: translation, 
Da 17. 

2 The firmament itself is compared to 

the year: cf. GrBd. 27. 8: sitikar ’én spihr 
*pat humanakih <i) ’sal-é ’nihadt, 12 axtar 
ééyon 12 ’mahikan, *har axtarik 30 sus(?) 
céyon *har ’mah-é 30 ’rdé-Sapan.—‘ Third he 
made the firmament like the year, the 
twelve constellations like the twelve months, 

and the thirty degrees of each constellation 
like the thirty days and nights in each 

month.’ 
sus: on the reading of this word v. Hen- 

ning, JRAS. 1942, p. 238. 

3 Texts F 1, §§ 78-79; F 4, §5. 
4 Texts Z 8, § 9; Z 24 (a). 
5 Text G4. Such seems the obvious 

interpretation of the Greek. Junker, how- 

ever, (Aionvorstellung, p. 145) against 
Sdderblom (Hoshang Memorial Volume, 

Bombay, 1918, p. 228), supposes it to mean 
that one god rules for 3,000 years while the 

other is ruled, and that 3,000 years of 

5470 

battle follow. This view does not correspond 
to any of our other sources and has not 

been followed. 

° Text F 2. 
7 Cf. Cumont, ‘La Fin du monde selon 

les mages occidentaux’, RHR. ciii, pp. 

56 ff.; Bidez-Cumont, Mages, ii, p. 78, 

n. 22: Reitzenstein, Studien zum antiken 

Synkretismus, pp. 45-47. 
8 Cureton, p. 182; Haarbriicker, p. 276. 

The existence of a separate sect called 
‘Gaydmartians’ is rightly disputed by 
Schaeder, Studien, p. 238. 

9° Bahman Yast, ch. iii. So Reitzenstein, 
op. cit., p. 45, who thinks rightly that the 
tree seen in a dream by Zoroaster which 

has seven boughs made of different metals 

(gold, silver, and so on in descending order) 

refers to cosmic periods of a thousand years 

each, and that each millennium is ruled by 

a planet. According to the Bahman Yast 
these branches are ‘periods’ (68am), and the 

tree is the material world (gétéh). 
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Zodiac and the months of the year: it will be noticed later that the ‘Spirit 
of the Year’ plays a part in Zervanite cosmology. The wording of the 
‘Ulema leaves no doubt on this point whatsoever: ‘and Ohrmazd made Time 
of the long Dominion manifest which has the measure of 12,000 years, and 
within it he attached the firmament, the artificer.’! On the other hand, there 
is no reason whatever to attach any importance to the figure 9,000 of the 
Menok, as this refers to the term covered by the treaty (patmdn) made 
between Ohrmazd and Ahriman, not to the complete period covered by the 
‘manifestation’ of Time of the long Dominion (zaman i dérang-y°atay). In 
the Mazdean cosmology of the Bundahisn, a digest of which we have just 
presented, the same figure occurs, while the preceding 3,000 years are 
devoted to the ‘ideal’ creation. 

The account of Eznik and Theodore bar Kénai, however, presents 
serious difficulties, for here Zurvan gives sovereignty to Ahriman for 9,000 
years: yet Eznik’s myth is beyond all doubt Zervanite. But this is equally 
true of the ‘Ulema; and Benveniste in his treatment of the problem seems to 
overlook this fact. We must therefore admit that both figures appear in 
Zervanite accounts and try to find an explanation on this basis. 

In Eznik’s myth sovereignty is given to Ahriman for 9,000 years with 
the proviso that after the lapse of this period Ohrmazd will do everything 
according to his will. The Mazdean cosmology of the Bundahiin, however, 
says: ‘this too did Ohrmazd know in his omniscience, that within these 
9,000 years 3,000 would pass entirely according to the will of Ohrmazd, 
3,000 years in mixture would pass according to the will of both Ohrmazd 
and Ahriman, and that in the last battle the Destructive Spirit would be 
made powerless and that he himself would save creation from agegression.’2 
With this account Plutarch substantially agrees. 
Though granting the essentially Mazdean nature of the Bundahiin 

account, may one not conclude that the last three millennia in which the 
powers of darkness are finally routed corresponds to the period in Eznik’s 
myth in which Ohrmazd does everything according to his will? The first 
3,000 years in which, according to the Bundahisn, Ohrmazd does as he 
pleases, may well have been less comfortable for him in the more pessimis- 
tic Zervanite doctrine. Indeed this seems to be implied in a passage in the 
Ménok in which it is said that Ohrmazd sees Ahriman afflict his creatures 
with misery but only retaliates in accordance with the law and patiently. 
In other words, Ahriman has the best of the battle for 3,000 full years 

® Z 37, § 12. years he sees Ahriman (inflict) misery on FIZ S04, his own creatures, yet he does not smite 3 Mx. 28 (Z 24 (a)): ‘Ohrmazd, the Lord, him except with justice and patiently.’ is the most patient; for for nine thousand 



COSMOLOGY, I 99 

before the treaty is made (assigned to the creation of the ‘ideal’ world in 
the Mazdean system) and for 6,000 years after. 

At this point we must again return to the Bundahisn and Zatspram. We 
have already seen that the latter speaks of a first battle between the two 
Spirits before the ‘ideal’ creation, that is at the very beginning of the 
12,000 years’ period. In this it is said that Ahriman was repulsed ‘by the 
pure word of the law’.? Now the ‘pure word of the law’ is simply another 
way of speaking of the Ahunvar, the most holy and potent of the Zoroas- 
trian prayers, by means of which Ohrmazd hurls Ahriman back into the 
darkness after his second assault. It is then probable that Zatspram has 
substituted the repulse of Ahriman by the pure word of the law for some 

other myth less agreeable to Ohrmazd. The Bundahisn seems to bear this out. 
There we read that after the first three thousand years Ohrmazd offered 

peace to Ahriman and that the latter haughtily refused thinking that 

Ohrmazd was defenceless and weak.3 Yet if Ohrmazd had already inflicted 

one crushing defeat on his adversary and was himself fully equipped for 
further battle, and if all the time he knew in his omniscience that Ahriman 

would in any case be defeated, it is difficult to see what reason he could 
have had for offering a peace which would not particularly benefit himself 
and which he knew would be rejected. Do these inconsistencies, then, 

conceal a Zervanite myth in which Ahriman, not Ohrmazd, was the victor 
during the first three millennia? 

Such an hypothesis is strongly supported by the evidence of Sahristani. 
This author mentions an attack of Ahriman’s in which Ohrmazd is routed: 

‘and the Light fled with its angels, and Satan pursued it till he hemmed it 
in in its garden (paradise) and did battle with it for three thousand years, 

though Satan did not attain to the Lord Most High.’* This attack, it 

should be noted, takes place before the treaty between the two Spirits is 
made, for Sahristani goes on to say: “Then the angels mediated and made 

peace (between them) so that the Devil and his hosts should dwell in the 

light for nine thousand years including the three thousand years in which 
he did battle with him.’ It is true that the attack is represented as being 

directed primarily against the sky and earth, and is therefore certainly to 

be identified with Ahriman’s successful onslaught on the material creation 
vividly recorded in the fourth chapter of the Greater Bundahisn: but this is 

probably a confusion on Sahristani’s part. What is really valuable, how- 

ever, is that he tells us of an earlier and successful attack by the powers of 

darkness preceding the treaty drawn up between the two Spirits. Thus, in 

1 For the ultra-Zervanite doctrine of supra, pp. 69 ff. eNOS ONO A 

Ahriman’s sovereignty over this world v. 3 Z 1, § 10. 4 F 4, §4. 
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the light of what he says, Ohrmazd’s anxiety to come to terms with his 
adversary is very understandable: he had suffered a heavy defeat at the 
hands of Ahriman and was therefore only too pleased to offer a truce. 

With these facts in mind we are now in a position to reconstruct the 
sequence of events during the 12,000 years’ period according to the Zervan- 
ite interpretation. Broadly speaking it may be said that according to the 
most pessimistic view Ahriman reigns for a full 9,000 years and that 
only in the last three millennia is Ohrmazd finally victorious. According 
to the less pessimistic view Ahriman scores an initial victory in the first 
tri-millennium after carrying out a successful attack on the ‘ideal’ creation 
of Ohrmazd: in the second tri-millennium Ohrmazd offers a truce which 
is finally accepted: a treaty is made by which the struggle is limited to 
9,000 years: Ohrmazd chants the Ahunvar, thereby revealing the final defeat 
of Ahriman: Ahriman loses consciousness and is defeated for the time 
being. In the third tri-millennium Ahriman again attacks, but this time 
he concentrates on the material creation which he defiles and torments: 
in the last Ahriman is finally subdued. 

Knowing the Zoroastrian tendency to manufacture exact contrasts be- 
tween the activities of the two Spirits, I would suggest that Ahriman’s 
attack on the ‘ideal’ creation took the form of uttering a lie, the demoniac 
counterpart of the Ahunvar prayer which is the utterance of truth. This 
seems to be corroborated by the curious fact that in the Zervanite frag- 
ments of the Greater Bundahisn the creation of ‘Lying Speech’ is mentioned 
before that of “True Speech’ from which the Ahunvar proceeds.’ In every 
other case the creations of Ohrmazd precede those of Ahriman. If Ahriman 
made use of Lying Speech at an earlier date with the same effect as that 
produced by Ohrmazd’s subsequent use of the Ahunvar, this singular 
transposition becomes significant. It will, moreover, be recalled that in 
Eznik’s myth Ahriman’s first action was to lie to his father, Zurvan, by 
asserting that he was Ohrmazd. 

With regard to the thousand years’ sacrifice performed by Zurvan in its 
relation to the 12,000 years’ period, it seems probable that this is not 
included: for the ‘Ulemd, the only source which contains both traditions, 
speaks of the creation of Time of the long Dominion, that is the 12,000 
years’ period, as being subsequent to the genesis of Ohrmazd and Ahriman. 
This point is emphasized by Eznik, who argues that it would be impossible 
to sacrifice for a thousand years before the creation of the Sun and Moon 
through which time proper is manifested.? 

' Z 1, §§ 28-20. Schmidt, p. 97; Langlois, ii, p. 376): ‘And 
* Eznik, ii. 3 (Venice, 1926, p. 131; again, if the sun and moon, by which the 
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The actual treaty between Ohrmazd and Ahriman is again probably 
Zervanite in origin, for according to Zatspram it is Zurvan who brings it 
about.t Though we shall discuss the whole matter when we come to deal 
with the Zervanite fragments of the Greater Bundahisn, one point deserves 
to be mentioned here. Sahristani, in his account of this episode, tells us 
that ‘the angels mediated and made peace (between them)’.2 Who were 
these angels? Now Benveniste, in his treatment of Plutarch’s account of 
the religion of the Magians, has drawn attention to the fact that Mithra is 
there described as peoirys.3 Following this up he rightly adduced the 

testimony of Eznik, who describes a Magian myth in which the Sun 

(x°arsét) acts as mediator between Ohrmazd and Ahriman (text F 11). The 
myth tells us that Ahriman invited Ohrmazd to a feast, but that Ohrmazd 
would not partake of it unless their sons should first have struggled 
together. In the ensuing battle Ahriman’s son is triumphant. Seeking a 
judge they could not find one; so they created the Sun to be a judge over 
them. This battle must be identical with that described by Sahristani, 
that is the battle which took place before the treaty was concluded, the 
onslaught of Ahriman on the ‘ideal’ creation of Ohrmazd. We can therefore 
conclude that Eznik’s account is a popular version of the original battle 

between the two Spirits. Eznik is not slow to point out that this myth is 
inconsistent with another according to which the Sun was produced by 
the incestuous intercourse of Ohrmazd with his mother.* The inconsis- 
tency, however, disappears if for the Sun we substitute Mithra (Mihr), as 
Benveniste rightly did. 

During the Sassanian period Mithra had become a purely solar deity 

and might therefore be confused with the Sun. He is a god of contracts 

and therefore eminently suited to the work of arbitration. Further, Eznik 

uses the Iranian word datawor for ‘judge’, and this very word is used in the 

Pahlavi texts in connexion with Mithra. Thus we read: ‘We praise and 
invoke the creator, Ohrmazd, . . . in that he fashioned thee forth, O right- 

dealing Mihr (Mithra) of wide pastures, for thou art a just judge (dataBar) 

and wakeful, for thou dost work justice (dataBarih) and just mediation 

(miyancikih) among spiritual and material creatures.’> That Mihr, who is 

hours, days, months and years are reckoned, 
had not even come into existence, whence 
did the thousand years appear? for the 
luminaries did not exist which control 
the number of the days and months and 

years.” 

1 Z 4, § 29; Z 5 (a), § 35. 
7 F4,§5. 
3 The Persian Religion, pp. 89 ff. 

4 Cf. texts F 5, 6, 7 (a);. further infra, 

pp. 147 ff. 
5 ZXA,, p. 241: stdyém ut dzbdyém datar 

Ohrmazd . . . "ka8-as frac bréhénit ’to, 
kirp<ak)-gar Miér i frax’-goyot *kad rast 
dataBar ’ut *osdmand (so Paz.) *héh *ku “pat 
ménokan “ut gétéhan dataBarih "ut miyan- 
Cikih rast *kunéh. 
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here called ‘mediator’ as in Plutarch, is indeed identical with the ‘Sun’ of 

Eznik’s account can therefore scarcely be doubted. A passage in the Bah- 
man Yast is conclusive. Here we see Mihr exercising his office as judge 

between the two Spirits, for Ahriman has broken the treaty: ‘The accursed 

Destructive Spirit cries out to Mihr of wide pastures (saying), ‘Rise up in 

righteousness, O Mihr of wide pastures.” Then Mihr of wide pastures 
cries out (saying), “Of those nine thousand years which were agreed upon, 

up till now Dahak of evil religion and Frasyaf, the Turanian and Alexan- 

der the Macedonian and the demons with leather belts and dishevelled 

hair have ruled for a thousand years more than the treaty (allowed for).” 
The accursed Destructive Spirit is laid low when he hears these words.’! 
It will be seen that according to this account Ahriman breaks the treaty 
and rules for a thousand years more than is his due: he extends his sway 
into the first millennium when Ohrmazd should finally triumph. Mihr, 

however, in his capacity of mediator, holds him back and sees that the 
terms of the treaty are not infringed. As god of treaties Mihr is called 
harvisp-patman ‘he who deals with all treaties’ .? 

Sahristini, however, speaks not of one mediating angel but of several. 

The Bundahisn mentions three ‘judges’ (rat) who are needed for the 
material world and will carry all evil away from it in the last days.3 These 
judges must surely correspond to the mediating ‘angels’ of Sahristani and 
the datawor of Eznik. One we know to be Mihr whose eschatological func- 
tion is to smite E’m, the demon of wrath.+ Since the number is three, we 
may be sure that the other two judges are SrdS and Ra&n: as gods of justice 
the three are very closely connected.5 Srd8 is even more intimately con- 
nected with the patmdn or treaty (mean or norm) than Mihr; for he is the 
genius of patman and as such will smite Az at the end of the world—Az 
being the demon of concupiscence, of €xcess and deficiency.® Even in the 

7. 31-33 (Anklesaria): wang *kunét 
Ganak Meénok i druvand ’6 Midr i frax°- 
goyot "ku *pat rastih ul ’ést, to Mi0r i frax?- 
goyot. "pas Mibr i frax’-goyot ’vang *kunét 
*ku ’€n 9000 ’sal past *i-§ kart, ’tak ’niin 
Dahak i dusdén ’ut FradsyaB i Tur ’ut Alak- 
sandar 1 Hromayik ’ut’ avésan duval-kistikan 

*dévan 1 vitart-vars 1000 ’sadlan 68am vex 
*haé patman x°atayih kart. sturt ’>bavét ’an 
druvand Ganadk Ménok *kad éton asnit. 

2 Mibr Ny. § 14 (ZXA., p. 25). 
SOT Sake 

4 According to the Bahman Yast, imme- 

diately following the passage quoted in n. 1, 
Mibr i frax?-goyot *bé *zanét EXm i yru- 

draf§.—‘Mihr of wide pastures smites ESm 

of the bloody banner.’ This function is else- 
where ascribed to Srd8, who is the adver- 

sary of Egm par excellence. The intimate 
connexion between Mihr and Srés, both 

in the Avesta and the later texts, has long 
been recognized. 

5 The connexion is first to be seen in 
Mithr Yast 100, where Sr68 is described as 
riding on the right and RaSn on the left of 
Mihr. v. further text Z 7, § 5. 

° Z 5 (a),§ 44. The destruction of Az by 
Sro seems to be a wholly Zervanite epi- 
sode, for it is not found in the Ddtastan i 

dénik: usually his adversary is E’m, and 
him he destroys at the end of the cosmic 
period: yv. further Chapter VII. 
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Avesta he is described as ‘watching over the treaties and compacts between 
the Lie and the Most Bounteous’,! that is Ohrmazd and Ahriman. If Mihr 
and Sro8 are the first two judges, there can be no doubt that Ragn is the 
third, since he is the judge par excellence, and it is his function to weigh up 
the good and bad deeds of the dead. As judge he appears with both Mihr 
and Sros.2 Mihr, Srds, and Ra&n are therefore the three just ones whose 
duty it is to see that the treaty between Ohrmazd and Ahriman is not 
infringed. Though the Bundahisn says that the three judges were created 
by Ohrmazd and Eznik represents the Sun (which takes their place) as being 
a joint creation of Ohrmazd and Ahriman, it is not too bold to suggest that 
the original creator of the three judges was Zurvan himself, for he is the 

principle of justice? and as such would naturally create the deities whose 
duty it is to uphold the treaty for which he was himself responsible. 
We must now return to the cosmology of the Indian Bundahisn which is 

here quite free from Zervanite ideas. After making Ahriman powerless for 
three thousand years, Ohrmazd fashions forth the six Amahraspands, 

Vahuman, Artvahi8t, SaOrévar, Spandarmat, Hurdat, and Amurdat. Ahri- 

man then creates six counter-Amahraspands. Corresponding to the six 

Amahraspands Ohrmazd creates the material world, first the sky, second 
water, third the earth, fourth plants, fifth cattle, and sixth man. This is 

the standard Mazdean account of the material creation and so, briefly and 
clearly, is it told by the Indian Bundahisn.* 

NOTES TO CHAPTER IV 

A. On the difference of opinion among Zervanites on the subject of the origin of 
Ahriman v. “Ulemd i Islam (text Z 37, § 24): “One party says that it (Time) created 
Ahriman so that Ohrmazd should know that Time has power over (all) things: 
another says that there was no need to create him, and that Time said to Ohrmazd, 
“T have power to do this without bringing pain upon Ohrmazd and ourselves”: 
another says, ‘‘What pain or pleasure has Time from the evil of Ahriman or the 
goodness of Ohrmazd?’’ Another says that it created Ohrmazd and Ahriman so that 
it might mingle good and evil, and that things of different kinds and colours might 
come into existence: another says that Ahriman was an honoured angel, and that 
because of disobedience of which he had been guilty, he became the target of male- 
diction.’ The last theory has plainly been influenced by the Jewish idea of the 

disobedience of Lucifer. 
B. The text is as follows: (77) pairi0wé bavaiti pafitd | yim danuk paiti [fra bundat] 

tatiAtis: | hd dit aévé apairibwé | yd vayao¥ anamaradikahe. (78) pairidwo &c.... 

™ Yt. 11. 14: sraosam asim... yazamaide Sr68 and Ra&n judge those who have sinned 

| 96 axstista urvaitisca | drujo spasy6 spanis- against Mihr. 
tahe. Cf. Benveniste, op. cit., p. 92. He was 3 y, supra, p. 58. 

the first to emphasize the importance of 4 The much fuller account of the Greater 

this passage. Bundahigsn will be discussed in the next 

2 PhiTexts, 156. 7; Dd. 13. 3, where chapter. 
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yim aks paiti gdu-stavd | aspayhadé virayhad6, | viraja anamaraxdiko. | hd dit &c.... 
(79) patribwo &c. . . . yim aras6 paiti axSaénd | anamarazdiké. | hd dit &c. . . . (80) 
pairibwé &c. .. . yim masy6 gadé paiti | aéudjand (aivaja Duchesne) anamarazdiké. | ha 
dit &c... . (81) pairidwé &c.... y6 haénaya éaxravaibya | vydzdayd. | hd dit &c. 

danus: for a detailed discussion of this term v. Wikander, op. laud., pp. 171-6. 
Wikander concludes that the meaning of danu¥ is ‘dragon’s mother’. 

C. Widengren, op. cit., p. 204, where a transliterated text and translation of the 
relative text (DkM. 817. 12 ff.) will be found. It would not, perhaps, be out of place 
if some suggestions were made relative to the transliteration and translation of that 
text, for the author has left many queries which it would now seem possible to 
eliminate. The word he reads as dspénitan must be read either as hangéénitan or 
*Osténitan: it is the technical term for raising the dead at the final resurrection. The 
GrBd., for instance (p. 223), varies between hangé¥-, hangéxén- (with the diacritical 
marks), and dstén-: both mean ‘raise up’; but the former is to be preferred since 
the Parsi texts, including the ‘Ulemd have angizidan. 

For the ideogram SKBHWN- I suggest that s@y- should be read, not sat- or hil- 
as Widengren (v. text Z 6, 1. 2, note): the meaning is, of course, ‘lie down’. For 
vavéenitar I should prefer to read ranénitdr; cf. NP. randan. As a translation of 
DkM. 817. 17-818. 1 the following may be of service: ‘And (concerning) his going 
along with the men of Iran skilled in the assembly to that place where the immortal 
Hanisti Gourvan lay in a cave, and his raising him up; and his going with him to 
that place where Tés who drives the battle on, lay in a cave, and his raising him up; 
and his going with him to that place where Kay Apivah lay, and his raising him 
up.” Cf. also Wikander, Vayu I, pp. 38 ff. 

D. Z 1, §§ 6-7. For Ahriman’s ignorance of the existence of Ohrmazd it is inter- 
esting to compare the Mandaean account of the King of Darkness, Ginzd, p. 278 
(277. 19 in Lidzbarski’s translation which I quote) : ‘Die Finsternis existiert in ihrer 
eigenen bésen Natur, heulende Finsternis, 6deDunkelheit, siekennt weder Erstes noch 
Letztes.’ The last remark is explained by the account of the omniscience of the King 
of Light; unlike the King of Darkness, he knew the first things and the last, the past 
and the future. ‘Er wuBte und erkannte, daB der Bése da ist’ (line 22). Again the 
ignorance of the King of Darkness is illustrated in Ginza, pp. 280-1 (translation, 
p. 279. 7 ff.): ‘Er nahm Stolz an, erhob sich iiber alle und sprach: “‘Gibt es jemand, 
der gréBer ist als ich? Gibt es jemand, der mir gewachsen ist? Gibt es jemand, der 
groBer ist als ich, ausgedehnter und trefflicher als alle Welten? Gibt es jemand, 
dessen Speise Berge sind, in dessen Bauch sich kein Blut findet? Sollte es jemand 
geben, der kraftvoller ist als ich, so will ich mich zum Kampfe mit ihm erheben, 
will mich erheben zum Kampfe mit ihm und sehen, woher seine Kraft kam.’’’ Cf. 
ibid. 81. 27 ff. 



CHAPTER V 

COSMOLOGY, II 

I. THE ZERVANITE FRAGMENTS FROM THE FIRST 
CHAPTER OF THE GREATER BUNDAHISN 

BETWEEN its account of the conclusion of the treaty between Ohrmazd and 
Ahriman and that of the material creation, the Greater Bundahisn inserts a 
long passage which is decidedly Zervanite in character. This passage may 
be divided into five sections: the first (§§ 20-21) is of little immediate 
interest in that it merely repeats the story of the fashioning forth of finite 
Time with which we are already familiar. The second (§§ 22-25) gives a 
detailed account of the creation and powers of Zaman i dérang-x’atay 
“Time of the long Dominion’, itself identical with finite Time: the third 
(§§ 26-27) is a fragment of Zervanite cosmogony: the fourth (§§ 28-30) is 
also cosmological, but is in a state of appalling confusion. The fifth (§§ 31- 
32) deals with the creation of the Amahraspands and the ‘Judges’. 

Immediately preceding these fragments there is a passage which contains 

a very remarkable statement. It says that before the act of creation Ohrmazd 

was not y’atay (Lord, or more literally ‘having power of his own’), and 
that only after that act did he become y’atdy. This is slightly reminiscent 

of a passage in the ‘Ulema where it is said that ‘in spite of all the grandeur 

that surrounded it (zaman—Time), there was no one to call it creator: for 

it had not brought forth creation’.' Only after the initial act of creation did 

Time become creator ‘and lord with regard to the creation it had brought 
forth’. 

In the case of Ohrmazd there is a slight difference: it is not said that he 

was not creator before the act of creation—which should be sufficiently 
obvious: he was not x*atdy, that is he was not Lord by his own power: he 

did not in fact possess the quality distinctive of absolute deity (for yudd, 
the New Persian form of y’atdy, is the ordinary word for God). If, then, 

he was not y’atdy, it is legitimate to infer that there was some other deity 
superior to him who was y’atdy. This other deity would plainly be Zurvan; 
and it would therefore appear that the Greater Bundahisn, in these ‘Zerva- 
nite’ passages at least, tacitly assumes the priority of Zurvan over Ohrmazd. 

In § 20 the author repeats his account of the fashioning of finite Time, 
but stresses the fact that only through Time could the creation of Ahriman 
be set in motion. The creation of finite Time would, so to speak, force 

te Mext:Zi37519) O- 
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Ahriman into the open: the attack of the powers of evil would therefore be 
more intense, but their final defeat would be the more rapidly assured, and 
the struggle would not be everlasting. According to Zatspram, ‘Zurvan 

had power to set the creation of Ohrmazd in motion without giving motion 

to the creation of Ahriman.”! This he declined to do, though Zatspram does 
not state the reason. We are at liberty to surmise, of course, that Zurvan 
too, by setting the creation of Ahriman in motion, sought to shorten the 
struggle by making it more acute. But this is not a satisfactory explanation; 

for if Zurvan had given the creation of Ohrmazd the capacity of movement 
and denied it to that of Ahriman, Ohrmazd would obviously have obtained 
an enormous and immediate advantage. Why, then, did he not do so? If, 

as we have suggested, Zatspram is writing against a Zervanite background, 
the question is readily answered. He could not do so, because he had 
promised the sovereignty of the world for nine thousand years to Ahri- 
man ;” and if he were to enable Ohrmazd to wrest that sovereignty from 
him without fair battle, he would be guilty of breaking his promise and 
would thus violate his own nature which is Justice.3 Or, again, he may have 
wished to reassert his power and thereby convince Ohrmazd that he had 
not abdicated all authority. The latter view is expressly mentioned by the 
‘Ulema, which states that he created Ahriman in order to manifest his power.‘ 

(a) Zurvan of the long Dominion 
We now come to the creation of Zurvdn (zaman) i dérang-yatay or ‘Time 

of the long Dominion’ which is also called finite Time (zaman i kanarak6- 
mand or zaman i brin).5 'This is the cosmic period of twelve thousand years.° 
It was fashioned forth from Infinite Time (Zurvan or zaman i akanarak): 
at the end of the cosmic period it mingles again with Infinite Time which 
is eternity.” Finite Time is conceived as revolving in a circle and returning 
to its own point of departure.’ It would, however, be wrong to suppose 
that this circular movement of time is eternal: there seems to be absolutely 
no evidence for this in any Zoroastrian text. The Iranian theory of Time, 
therefore, is seen to have little or no affinity with the aidév speculations of 

1 ‘Text Z 4, § 28. ‘From the Infinite it was fashioned finite; 
2 v, supra, pp. 69 ff. 

3 For justice as the distinctive attribute 
of Zurvan v. pp. 58 ff. 

+ Text Z 37, § 24: ‘One party says that 
(Time) created Ahriman so that Ohrmazd 
should know that Time has power over 
(all) things.’ 

5 ‘Text Z 1, § 22 and Z 20. 
° This is clearly stated in text Z 1, § 24: 

for from the original creation when creation 
was created until the consummation when 
the Destructive Spirit is made powerless 
there is a term of twelve thousand years 
which is finite.’ 

7 See note A, p. 143. 

® Text Z 20, § 2: ‘This . . . concerns that 
which, revolving, returns to its beginning, 
Time.’ 
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the Hellenistic world or with the ever-recurring Kalpas of the Hindus. At 
a given moment, finite Time comes into existence out of Infinite Time, 
moves in a circle until it returns to its beginning, and then merges into 
Infinite Time, that is Timelessness. The process is never renewed. 

The whole process is philosophically dubious, and Mardan-Farruy, who 
alone among Zoroastrian writers of the Pahlavi period can lay any claim 
to being considered a philosopher, takes violent exception to the idea that 
the Infinite can under any circumstances become finite.! In so doing he is 
theoretically attacking the Manichees, but his words apply equally to the 
theory of Time held by his own co-religionists, Mazdeans as well as Zervan- 
ites; for there is no reason to suppose that the idea of one cosmic period 
was specifically Zervanite. The Mazdeans accept the cosmic period as 
necessary for the conflict between the Spirits of Good and Evil, but elimi- 
nate any suggestion that Ohrmazd is not predominantly triumphant. For 
them finite Time is simply a creation of Ohrmazd from his own eternity 
and therefore in close alliance with him.? 

With the limitation of Time, being becomes ‘manifest’ (paytak).3 Quali- 
ties which were potential only, become actual. From Infinite Time finite 
Time becomes manifest, and from the state of eternal rest action comes 
into existence. Finite Time and action are inseparable and complementary. 
Time proceeds from its first term to its last and returns to its source which 
is the Infinite while action returns to its original state of rest. Time limits 

action, and action limits Time.+ Through the manifestation of both the 

principle of Evil is vanquished, and at the end of Time a state of eternal 
rest and bliss sets in. Through Time the will of Ohrmazd becomes mani- 

fest; and his will is immutable. Ohrmazd himself is manifested through the 

act of creation, and his wisdom through the Dén (Religion) and the Ahun- 
var prayer which is its quintessence.° 

But finite Time is also at the service of Ahriman: it favours both Spirits ;” 
' Text Z 23, §§ 79 ff., esp. § 93: ‘Since it 

is to be perceived in the result that it is 
completion of action with which coincided 
the limit of finite Time.’ 

made and finite, it may without doubt be 
deduced that the source from which the 
result derives is also finite.’ 

2 Cf. supra, pp. 91 ff. 

3 On ‘being’ (hastih) and ‘manifestation’ 

(paytakih) v. text Z 15. 
4 The interrelation of Time and action 

is best described in DkM. 282. 11 ff. (text 

Z 20, §2): ‘From action in potentia... 
(arose) first, through the Creator’s crea- 

tion, the performance of action with which 
coincided the entry of Time into action: 

from the performance of action (arose) the 

> vy. text Z 10. 

6 Text Z 15 (DkM. 133. 3): “That (ce. 
the manifestation) of the creator Ohrmazd 
is from the act of creation; that of the Wis- 
dom of Religion from the word, wise in 
will, and from action.’ The ‘word’ must be 

the Ahunvar; cf. Z1, § 29, where it is 
identified with dén (religion). 

7 According to the ‘Ulemd (Z 37, §§ 14, 

17) Time helps both Spirits, for ‘Time 
brought it about that Ahriman bored a 

hole in the sky. ..’, &c. 
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for through Time both good and evil actions are performed." The fact that 
Ahriman is finally defeated in the cosmic battle reflects no credit on ‘Time: 
it is due rather to the very nature of Ahriman himself, whose ‘powerless- 
ness, self-will, imperfection, and slowness in knowledge’* become manifest 

as soon as finite Time comes into operation. Without finite Time these 
would merely have been potential, and the wickedness of Ahriman could 
never have been destroyed. Once the perfection and wisdom of Ohrmazd 
can come into operation through Time, the destruction of Ahriman, whose 

nature is chaotically destructive, is assured. 
Such, briefly, is what the Zoroastrians, both Mazdean and Zervanite, 

taught concerning finite Time. Such a doctrine could be readily accepted 

by the Mazdeans since there is no suggestion that Time is in any way 

superior to Ohrmazd, far less that it is his father: for it was created from 

Infinite Time by Ohrmazd and, on the whole, operates according to his 
will. The characteristic of Zervanism is that it makes a mythical figure of 

Time who is superior to Ohrmazd and Ahriman, and who controls an 
inexorable Fate against which Ohrmazd is powerless.3 

The Zervanite fragment of the Greater Bundahisn now goes on to elabo- 
rate a further series of concepts deriving from finite Time, a close study of 
which will not be without interest.* 

From Time of the long Dominion, the first created entity, arose asacisnih, 

literally ‘not-passing-away-ness’, that is ‘permanence’, ‘that the works of 
Ohrmazd might not pass away. From permanence discomfort was made 
manifest, that comfort (or bliss) might not touch the demons. From dis- 
comfort the course of Fate, the “‘idea’’ (ménok) of changelessness, was made 

manifest, that those things which Ohrmazd created at the original creation 

might not change. From the idea of changelessness a perfect will to create 

material creation was made manifest, the concord of the righteous creation.’ 

It will be noticed that after the cataloguing of each successive emanation 
—and they must be regarded as emanations and not creations, since they 
‘were made manifest’ or more literally ‘became manifest’—a gloss on the 

function of each is appended; and in all cases the gloss has a distinctly 
Mazdean flavour. They may then be regarded as Mazdean accretions ‘ex- 
plaining’ a Zervanite text. 

As Nyberg has pointed out,> these emanations proceed dialectically. 
Thus the ‘permanence’ of the works of Ohrmazd proceeds from Time of 
the long Dominion; and from this Ohrmazdean ‘permanence’ the ‘dis- 
comfort’ of the demons. Thence comes ‘the course of Fate’ and the ‘perfect 

t y, Chapter IV, p. go, n. 8. 3 vu. infra, pp. 236 ff. + v. text Z 1, § 22. 
2 Next, Zits S28. SICCM Tosi sp. 40: 
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will to create material creation’.! Here, it will be noticed, the dialectical 
scheme breaks down: the ‘course of Fate’ cannot properly be assigned 
either to the Ohrmazdean or to the Ahrimanian scheme of things: for 
Fate, as we shall see, like Zurvan (Time) of the long Dominion, cannot, 
properly speaking, be attributed to either side. As the genius of immutabi- 
lity its laws are fixed, and it can never be changed.? Again, how does the ‘per- 
fect will to create material creation’ emerge from Fate ?—or, to put it more 
clearly, how does Ohrmazd’s holy will to create a good creation derive 
from the immutable course of Fate which stands beyond good and evil? 

These questions lead us to examine the text more closely. Let us list 
the emanations in order. The picture will then be as follows: 

Zaman 1 akanarak Infinite Time 
Zaman 1 dérang-y’atay Time of the long Dominion 
asacisnih Permanence (not-passing-away-ness) 
ay’arih Discomfort (or misery) 
bréh-ravisnih = a-bé-vartisnih The course of Fate = immutability 
bavandak kamak i dam Perfect desire to create 

With the emanations so listed, one discrepancy is immediately apparent, 
namely the semantic identity of ‘immutability’ and ‘permanence’ (a-bé- 

vartisnih and asacisnih). Again we cannot fail to be struck by the oddity of 

the contrast between the asacisnih (‘permanence’) of the works of Ohrmazd 
and the ‘discomfort’ or ‘misery’ of the demons. As a contrast to this we 

would have expected the ‘comfort’ or ‘bliss’ of Ohrmazd; and I am strongly 
inclined to think that so originally it must have been. The asacisnih would 

appear to have been transposed from the bréh-ravisnih—a-bé-vartisnih 
complex, with the second term of which it is practically synonymous. That 
such a transposition in fact took place can be inferred by comparison with 
GrBd. 1 (text Z 1), § 30, where the ‘bliss’ (y*a@rakih) of Ohrmazd’s creation 
is contrasted with the ‘misery’ (dusvarih) of that of Ahriman. In any case, 
whether we accept Ohrmazd’s ‘bliss’ in place of his ‘permanence’, we are 
still left with a threefold ‘dialectical’ emanation consisting of one Zurvanic, 
one Ohrmazdean, and one Ahrimanian element—Time of the long Domi- 

nion, the bliss (or permanence) of Ohrmazd, and the misery of Ahriman. 
The next term in the series of emanations is again Zurvanic (the course 

of Fate); and this is duly followed by an Ohrmazdean item, ‘the perfect 
will to create’. What of the Ahrimanian component? This appears to have 

dropped out completely. 

' For the Will of Ohrmazd cf. text Z 19: motion.’ 
‘His wisdom, will, action, and Time are 2 v. especially texts Z 30, 31, and infra, 

immutable. From the first projection of his pp. 257 ff. 
will till the last they are effective and in 
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A closer examination of the text, however, will reveal that this is not so. 

We read ‘a perfect will (to create) material creation was made manifest, 
the concord of the righteous creation’. In the very next sentence we find, 
‘In his unrighteous creation Ahriman was without knowledge, without 
method’ (Ahriman ’pat aparon.dam-dahisnih adan a’datastan). Now here 
we have one of the familiar and almost mechanical contrasts between the - 

Ohrmazdean and Ahrimanian schemes of things. The Ohrmazdean emana- 

tion is the ‘concord of the righteous creation’ (frdrén dam ’ut dahisn ham- 

*datastanodmandih): to this is opposed the ‘unrighteous’ (apdr6n) creation of 
Ahriman which is a’ddatastan ‘without order’, that is in exact contrast to the 

ham- datastanémandih of Ohrmazd’s creation. Here, then, is the Ahrima- 

nian term of the threefold emanation. Opposed to the ‘perfect will (to 
create) material creation, the concord of the righteous creation’ we can 
discern the “disorderliness of the unrighteous creation’; and in opposition 
to the ‘perfect will’ itself we have the ‘lack of knowledge’ (adanih) of 
Ahriman.! The dialectical scheme is thus restored. 

Thus we see that in this fragment two series of emanations are proposed, 

all deriving ultimately from Infinite Time. They are strictly emanations and 
not creations, and this would tend to confirm the Zervanite origin of the pas- 

sage, since Ohrmazd is creator par excellence. These emanations are in each 
case threefold—Zurvanic, Ohrmazdean, and Ahrimanian—in that order. 

Here we are surely justified in seeing a link with the Zervanism known 

to us from the Christian sources and from the ‘Ulemd, where we have seen 

the first of these triads, namely Zurvan, Ohrmazd, and Ahriman them- 

selves. ‘The scheme of emanations would therefore look something like this: 

The Infinite Zurvan \ / 
Ahriman Ohrmazd / \ 

Zurvan of the long Dominion \ / 
The Misery of the Evil The Bliss of the Good / \ 

The Course of Fate \ / 
The stupid Desire for The perfect Will to create an 

Disorder ordered Creation / \ 
? The ideal Year. 

t In text Z 1, § 30, cited above, the ddtas- _ trasted with the vindskarih (sinfulness) of 
tanomandih of Ohrmazd’s creation is con- Ahriman’s. 
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Our investigations later on in this chapter will show that ‘the ideal Year’ 
(ménok i sal) probably appeared as the concluding term in the series.! If 
so, we would then have yet another manifestation of the tetramorphous god 
to whom Schaeder first introduced us and with whom Nyberg has made 
us familiar.? 

Such a theory is favoured by a comparison with § 30 of our text Z 1. 
Here the ‘ideal’ year, which in fact represents the terrestrial year of 365 days 
and nights and is a division of Time of the long Dominion, proceeds from 
the Ahunvar prayer which is identified with Den, the Religion, itself the 
manifestation of the divine Wisdom. Moreover, the Dén appears simulta- 
neously with the act of creation and can therefore be identified with Ohr- 
mazd’s “perfect will to create an ordered creation’. Hence we are perhaps 
justified in finding a tetrad of Time with the following members: 

Zaman i akanarak Infinite Time 
Zaman 1 dérang-x’atay Finite Time 
bréh-ravisnih = a-bé-vartixnih The course of Fate 
ménok 1 sal The ‘ideal’ year 

We must, however, now return to Time of the long Dominion proper. 
Coincident with the creation or ‘fashioning forth’ of Zurvan-Time of the 
long Dominion is the appearance of Spihr, the Firmament. Just as Time 
was limited and fashioned into the form of a cycle, so is Space limited and 
formed into the circle of the firmament. Finite Time is the first creation, 
and within it, according to the ‘Ulema, the firmament is attached.3 The 
firmament is the ‘first body’, and ultimately it is fashioned from the End- 
less Light: for so the Dénkart says.* But Spihr, the firmament, like Zurvan 
of the long Dominion, has a dual nature; it distributes both good and bad 
fortune, and is therefore called either ‘the good Spihr’ or ‘the evil Spihr’.5 
Must we not, then, conclude that the derivation of Spihr from the Endless 
Light, which, being the place of Ohrmazd, is necessarily associated only 
with the Good, is a purely Mazdean conception, and that in the Zervanite 
cosmology to which it properly belongs Spihr was simply regarded as the 
finite form of Space, just as Time of the long Dominion is the finite form 
of Time? 

(6) Spthr, the Body of Zurvan 
Now in our text Z g we find that Time enters a body within the tohmak, 

that is the ‘seed’ of creation or original unformed matter. Spihr, or ras ‘the 

' Infra, p. 134. 5 Text Z 3, § 3: ‘Spihr bestows them (sc. 
7 CCM. 1931, pp. 47ff.: see further good things) on the material world. He 

Chapter VIII, passim, and Chapter IX, who gives them in abundance is called the 
Pp. 219-31. goodly Spihr; and he who gives them 

pe lext 7.37, § 12: 4 vy. text Z 10. sparingly is called the evil Spihr.’ 
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Wheel’ as it is sometimes called, is elsewhere spoken of as the source of 
tohmak.: Spihr, however, is also ‘the first body’, as we have seen, that is, 

according to our text Z 10, the fully formed creation there likened to a 
new-born child appearing after the various phases of gestation in the 

womb. How then can it, the effect, be the source of the ‘seed’ (tohmak), 

the cause? | 
The only reasonable explanation appears to be that we are here in the 

presence of Space dually conceived, first as infinite and secondly as finite, 
corresponding exactly to infinite and finite Time (Zurvan). As infinite it 
would naturally be the source of the ‘seed’: as finite, that is as the fully 
formed ‘body’ of creation, it is the result of that ‘seed’. In both aspects it 
is most intimately associated if not identical with Zurvan-Time. 
We must now devote a little more space to the concept of Spihr as ‘the 

first body’. Zatspram, in comparing the macrocosm to the microcosm, 
compares the body of man to Spihr.? Spihr, then, thus conceived, is not 
merely the starry firmament, but finite Space, in other words the material 

Cosmos. Thus the entrance of Time into a body can only mean its entrance 

into Spihr, the Cosmos. This, I think, must be the interpretation of a 
passage in the third chapter of the Greater Bundahisn differently translated 
by Nyberg (Z 2, 1. 21 of our text, § 6 of the translation) where we must 

translate, ‘Spihr, the body of Zurvan of the long Dominion’. Nyberg’s 
interpretation of tan as ‘le corps universel’, though in fact giving the right 
sense, is unattested elsewhere. Tan standing by itself can scarcely be made 

to mean ‘universal body’. 
Spihr, then, as infinite, is the source of the ‘seed’ from which all forms 

arise.* ‘Time becoming finite enters the seed, which develops through all 

the stages of the embryo, finally becoming the fully fledged body, the 
finite Spihr, that is the material Cosmos. Zurvan, then, can accurately 

be said to become incarnate in the universe and as such can be regarded 
as the origin of all material things. As the god whose body is the firmament 

he is the macrocosm corresponding to man, the microcosm. As such he 
becomes anthropomorphized, and once we find him appearing in the form 
of a youth of fifteen years of age.5 

t DkKM. 207. 17: *bavisn ’x°’at *hast toh- 

makan tohmak 1 gétéh bun, *biitak i *haé ras. 
—‘Becoming is in fact the seed of seeds, 

the origin of the material world, and derived 
from the firmament.’ 

2 Zs. 30. 1: "ku-§ humanakih oyon ’marti- 
ha (céyon) Gsmanik spihr i gartisnik.— For 
the likeness of man is as the revolving 
firmament of the sky.’ 

3 y. text Z 2, 1. 21 (text and note). 
4 DKM. 207. 18: ’haé ras *bé *bavisn frat 

bit: °ut *bavisn-ravisnih vimandik désak i 
’andar tohmak fravastak.— ‘From the firma- 
ment becoming arose; and the movement 
of becoming is defined as form contained 
within the seed.’ 

SexteZ7.2 snes 
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To sum up, then, as Infinite Time, Zurvan corresponds to the Urgott 

in other systems: as ‘Time of the long Dominion, manifested through finite 
Space, he is the macrocosm, and has a distinct affinity with the so-called 

Primal Man (patos dvOpwrros) of the Manichees and Gnostics. 
Thus when we read in Sahristani that the first origin of Man (al-asyas) 

| was Gayomart, or sometimes again ‘the Great Zurvan’,’ we may not un- 

reasonably conclude that the author is quoting two separate and equally 

authentic traditions. Gayomart as the first human being is, of course, in 

all the Zoroastrian tradition the first father of the human race. Zurvan, as 

the macrocosm, could equally be regarded as the ultimate origin of man, 

_ the microcosm; and there is reason to believe that according to one tradi- 

tion the latter springs from his seed.” 
Sahristani does not indeed make any distinction between Gaydmart, the 

| first man’, and Zurvan as ‘Primal Man’ TPWTOS avOpustros macrocosM), as ) ) 

-an-Nadim does in his account of the Manichaean system. The idea that 

Zurvan is the origin of the human race is, however, found in St. Basil+ and 

Moses of Chorene.’ The tradition is therefore likely to be authentic. 

We must now again return to our basic text, the first chapter of the 

Greater Bundahisn. Sections 24 and 25 repeat again the account of the 
_ formation of Time of the long Dominion, and this time the figure of twelve 
‘thousand years is clearly specified. Section 25 gives details about the 

powers and character of Time, discussion of which must be postponed 

until Chapter IX. 
With the following section we come to what is perhaps the knottiest 

| problem in the whole field of Zervanite research. ‘The difficulties, in this 

case, are not due to lack of evidence, but rather to the contradictions that 

exist between our various sources. It would therefore seem best to examine 

all the sources separately. They are five in number: (i) our present passage 
| GrBd. 1 (Z 1), §§ 26-27; (ii) GrBd. 3 (Z 2), §§ 4-6; (iii) DkM. 203. 16- 

206. 23 (Z 11); (iv) ibid. 21. 15-24. 5 (Z 12); (v) ibid. 349. 1-350. 10 (Z 10), 

——————— 

though the latter is in places so obscure as to be untranslatable. Besides 

/ these PhIRiv. 46 (Z 7) and Zs. 1 (Z 4) must be borne in mind. 

(c) The Weapon of Concupiscence 

Let us now first examine the account given by the first chapter of the 

Greater Bundahisn. First Ohrmazd fashioned the ‘form’ of his creatures— 

a ‘form’ of fire—from his own essence which is ‘material’ (gétéh) light: this 

1 Cureton, p. 182; Haarbriicker, i, p. Man’ is expressed by the Arabic insdnw’l- 

276. gadimu, ‘the first man’ by insdnu’l-awwalu. 

2 Text Z 7, § 36, and below, p. 137. 4 Text G5. 

3 y. Fliigel, Mani, pp. 54, 58. ‘Primal 5 See note B, p. 144. 

5470 I 
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‘form’ was bright, white, and manifest afar. Next, from ‘the material (form) 
of that spirit which dispels aggression in the two worlds—be it Power or 
be it Time’, he fashioned forth the form of the Good Vay, also called Vay 
of the long Dominion. With the aid of the latter he fashioned forth creation, 
‘for when he created creation, Vay was the instrument he needed for the 
deed’. Next he created the essence of the gods, ‘that genius (méndk) by 
which he made his own body better’. 

The creative activity of Ahriman, meanwhile, proceeded on exactly 
parallel lines. From his essence which is material darkness he fashioned 
the ‘body’ (tan) of his creation, ‘in the form of coal(?), black and ashen, 
worthy of the darkness, damned as the most sinful noxious beast’. From 
‘material’ self-will he fashioned the form of Varan (heresy), ‘for Varan was 
needed’. Next he created the essence of the demons by which he makes his 
body more evil. 
Had we the evidence of the Bundahisn only, we might suppose that the 

whole of this episode was Mazdean: Ohrmazd sets about making the 
material creation, and Ahriman replies with a counter-creation. Zatspram, 
however, by recounting one incident in detail, shows that the whole must 
be tinged with Zervanism. The incident in question concerns the first of 
the creations of Ahriman detailed above; and in Zatspram’s account Zur- 
van plays a decisive part. As we have already seen, Zurvan was able to give 
movement to the creation of Ohrmazd without doing the same for that of 
Ahriman. He did not, however, do so; and Zatspram goes on to tell us in 
what way Zurvan gave movement to the diabolic creation: 

Pondering on the end, he (Zurvan) delivered to Ahriman an implement 
(fashioned) from the very substance of darkness, mingled with the power of 
Zurvan, as it were a treaty, resembling coal (?), black and ashen. And as he handed 
it to him, he said, ‘By means of these weapons Az (concupiscence) will devour 
that which is thine, and she herself shall starve, if at the end of nine thousand 
years thou hast not accomplished that which thou didst threaten, to finish off the 
treaty, to finish off Time.’! 

The similarity of the two texts is striking; even the wording, in some 
cases, is identical. Thus in the Bundahisn Ahriman’s creation is said to 
have been fashioned ‘from the material darkness’ (*haé gétéh tarikih); and 
in Zatspram the ‘weapon’ or ‘implement’ which Zurvan gives to Ahriman 
is ‘from the very substance of darkness’ Chac’x°at gohr i tarikih): in both 
cases the object is ‘black’ (siyah) and ‘ashen’ (aturastar-gon): in Zatspram 
it is zayik (resembling coal?); and in the Bundahisn, *pat zay karp (in the 
form of coal?). Even the most sceptical could scarcely doubt that the 

" Text Z 4, §§ 29-30; cf. Z 5 (a), § 35. 
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‘implement’ delivered to Ahriman by Zurvan in Zatspram’s account is 
identical with the ‘body of the creation’ of Ahriman in the Bundahisn. The 

Bundahisn has, then, preserved a Zervanite episode, but has suppressed the 

decisive role played by Zurvan in it. Fortunately, with the aid of Zatspram, 

we are in a position to reconstruct the scene. 
It will have been noticed that the ‘weapon’ is handed to Ahriman in the 

form of a ‘treaty’; or again, ‘When first creation began to move and Zurvan 

for the sake of movement brought that form (here karp as in the Bunda- 
hisn), the black and ashen garment to Ahriman, (he made) a treaty’,’ &c. 
The treaty is already familiar to us. It must be that made between Ohrmazd 

and Ahriman; but in this passage it is obvious that the actual maker of the 

treaty, the judge between the two parties, is Zurvan himself. Though we 

have shown that the function of upholding the terms of the treaty was 

delegated to subordinate deities, in all probability Mihr, Sro8, and Rasn,” 

the actual terms are dictated by Zurvan. He it is who supplies Ahriman 

with the ‘instrument’ or ‘weapon’ with which to wage war on Ohrmazd: 

if he should make good his threat that he would bring all creation to hate 

Ohrmazd and love himself, then he would be the victor; but if he should 

not—and this would in fact be the case—then his own instrument would 

turn against him and devour him; for this instrument was a two-edged 

weapon, devastating so long as Ahriman is on the offensive, but disastrous 

to him once the tables are turned and final defeat becomes inevitable. For 

it is a weapon ‘like unto fire, blazing, harassing all creatures, that hath the 

very substance of Az’.3 Az is the personification of concupiscence—acquisi- 

tiveness, gluttony, and lust, and perhaps much more besides. When in 

Chapter VII we come to discuss this formidable being, we shall see that 

it is she who finally turns against Ahriman, swallows up the demons, and 

then turns upon Ahriman himself. 

Yet this redoubtable instrument is the gift of Zurvan, and the ‘power of 

Zurvan’ (nérok i zurvanik) is mingled with it. Thus if Zurvan is able to hand 

to Ahriman an instrument which contains the ‘very substance of concu- 

piscence’, it follows that his own nature is not as yet purged of evil. As 

Sahristani aptly puts it, ‘there was always something evil with God’.4 

Eznik too points to this core of wickedness in the Zervanite God. Contrast- 

ing the Zervanites with the Manichees, he observes that their doctrines do 

not in reality diverge. Mani admits ‘two principles, of good and of evil, 

though not through conception and birth, but independent’. ‘The Zerva-. 

nites, on the other hand, ‘say the same, (but they arise) through the desire 

t Text Z 5 (a), § 35. 3 Text Z 5 (a), § 35. 
2 Supra, pp. 101-3. 4 Text F 4, § 3. 
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(tenc‘anawk*) of Zurvan, through conception and birth’.! Desire, then, was 
from the beginning present in the godhead, and it was through desire that 
both Ohrmazd and Ahriman came into existence. As we shall see later, the 
concept of Az covers every form of desire, and this appears to have been 
regarded by the Zervanites as evil in itself. Thus when Zurvan hands over 
this instrument mingled with ‘the very substance of Az’ he is, so to speak, 
divesting his own personality of an inherent defect which originally resulted 
in the genesis of Ahriman. 

Before proceeding to the very intricate problem of the ‘garments’, ‘im- 
plements’, or ‘forms’ which are attributed not only to Ohrmazd and Ahri- 
man but to other deities as well, we must try to interpret more fully the 
problem presented by Zatspram’s account of Zurvan’s intervention in the 
cosmic drama. 

For greater clarity we will here juxtapose the three texts referring to the 
‘garment’, ‘implement’, ‘form’, or ‘body’ of Ahriman: 

(1) Text Z4 = Zs. 1, § 29. ‘(Zurvan) delivered to Ahriman an implement 
(aBzar) (fashioned) from the very substance of darkness, mingled with the 
power of Zurvan, as it were a treaty, resembling coal(?), black and ashen.’ 

(2) Text Z 5 (a) = Zs. 34, §35. ‘When... Zurvan... brought that form, the 
black and ashen garment to Ahriman, (he made) a treaty in this wise: “This 
is that implement, like unto fire, blazing, harassing all creatures, that hath 
the very substance of Az.” ’ 

(3) Text Z 1 = GrBd. 1, § 27. ‘From the material darkness which is his own 
essence the Destructive Spirit fashioned forth the body of his creation in 
the form of coal(?), black and ashen, worthy of the darkness, damned as 
the most sinful noxious beast.’ 

Corresponding to the last passage quoted is the account from the same 
source of the ‘form’ of the Ohrmazdean creation (Z 1 = GrBd. I, § 26): 

‘From his own essence which is material light Ohrmazd fashioned forth 
the form of his (own) creatures—a form of fire—bright, white, round, and 
manifest afar.’ 

In the Ahrimanian series it is obvious that the object in (1) referred to as 
an ‘implement’ and in (2) as a ‘form’, ‘garment’, or ‘implement’ must be 
identical with the ‘body’ of Ahriman’s creation in (3). According to Zat- 
spram the ‘form’ is given to Ahriman by Zurvan. The Bundahisn, however, 
knows nothing of this. 

This source, on the contrary, says that Ahriman created the ‘form’ (Rarp) 
or ‘body’ (tan) from the material darkness which is his own essence (lit. 

* Venice edition, 1926, pp. 128-9; Schmid, P. 94-5; Langlois, ii, p. 376. 
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‘selfhood’). Similarly Ohrmazd created the ‘form’ of his creatures from his 
own essence which is material light. No intervention of any kind by Zurvan 
is mentioned. 

The Ménok i yrat,! however, does mention Zurvan in connexion with 
Ohrmazd’s creative activity. ‘The Creator Ohrmazd’, it says, ‘fashioned 
this creation and the Amahraspands and the Spirit of Wisdom from 
his own light with the blessing of the Infinite Zurvan.’ Zurvan, therefore, 
was indirectly involved in the Ohrmazdean creation according to the 
Menok, which may be regarded as semi-Zervanite in tendency. 

With this much evidence in our hands it is neither difficult nor, I think, 
unreasonable to deduce that the whole account goes back to a Zervanite 
origin. 

‘In the original myth both ‘forms’ must have been the gifts of Zurvan to 
his two sons, Ohrmazd and Ahriman. To the first he gives ‘the form of his 

creation’, that is the raw material of creation, in the form of fire: to the 

second the ‘body’ or ‘form’ of the evil creation described by Zatspram 
again as ‘like unto fire’-—“‘blazing, harassing all creatures, that hath the very 

substance of concupiscence’. It is interesting that both ‘forms’ are con- 
ceived of as being like fire—the first a pure, white fire, the other continually 
in need of fuel (coal ?), black and ashen, and worthy of the darkness—a fine, 
apt, and graphic description enough of an object imbued with ‘the very 
substance of concupiscence’. 

To carry the argument a stage farther. In Zatspram’s account the 

‘implement’, as we have seen, appears to be identical with the treaty 
between Ohrmazd and Ahriman which we have already discussed (pp. 

ror ff.). It represents, then, the inauguration of the nine thousand years of 
struggle in time, and as such must be as much the concern of Ohrmazd as 
of Ahriman. It is therefore possible that there was originally only one fiery 

form—namely the raw material of all creation which would in fact be 
identical with Spihr (finite Space later to develop into the Cosmos) which 
we have seen is the body of Zurvan. Within this ‘form’ the struggle would 

develop between the pure fire (of wisdom) and the murky fire of concupis- 
cence till the latter is finally destroyed. ‘This point, however, cannot be 

laboured here since we can as yet offer no convincing proof.? 
Leaving speculation for the moment, we must now return to our texts, 

since we have so far only touched on the fringe of the problems involved. 

We have by no means seen the last of these curious ‘forms’ and ‘garments’, 

and the Dénkart has much in store to interest and confuse. 

' Text Z 8, § 6. the opposition of wisdomand concupiscence 

2 See further, however, pp. 127-8. For  v. p. 124,n. 1. 
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(d) The Investiture of the Gods 
We have already seen that Zatspram speaks of the object handed to 

Ahriman by Zurvan either as an ‘implement’ or ‘weapon’ (aBzar, dy) or as 
a ‘garment’ (patmdk, patmdcan). The Manichaean system offers an exact 

parallel to this usage. In this system the ‘Primal Man’, whom the Iranian 

Manichees identified with Ohrmazd, arms himself with the five pure 

elements in order to do battle with the powers of darkness. These five 

elements are referred to either as his armour or as his garment.' The in- 

different use of the two terms is best illustrated by the following passage 

from St. Augustine: 

Factum de substantia Dei, id ipsum existentem quod Deus est, membra sua 
vel vestimenta sua, vel arma sua, id est quinque elementa, cum et ipsa nihil aliud 
essent quam substantia Dei, in tenebrarum gente mersisse.” 

The garment, then, not only confers superior power on the wearer and 

thereby becomes a weapon, but also in some way represents his very sub- 
stance. Similarly the Spiritus Vivens or Demiurge in the same system puts 

on the god Water ‘like armour or like a garment’. 

In the Mandaean literature too both gods and demons array themselves 
in garments with a view to attaining greater potency or to warding off evil. 

Thus a minor Mandaean deity called Rahziél wraps himself in two gar- 
ments to protect himself from his enemies.+ The garment of the great god 
Manda d’Hayyé has such intrinsic power that the demons form a secret 

conspiracy against it;> and the arch-demoness Riha complains that her 

robe is of no effect.® Instances of the donning and doffing of garments could 

be indefinitely multiplied from the Mandaean books; but this is scarcely 
necessary since the power of the garment as a defensive weapon and as 
representing the personality of the wearer is already sufficiently attested. 

After this brief digression it is time to return to the ‘garment’ or ‘instru- 

ment’ mentioned by Zatspram. This garment, curiously enough, turns up 
twice also in the Dénkart,’ though on a rather different ideological plane. 
There can be no doubt that this is the same garment of Ahriman, for it is 

said to be ‘bestowed on him through Time from its decisive dispensation 

that orders aright’ (’Ré ov-is’baxt pat zaman *hac brinkar radénak *bazisn). 
t Full references apud H. J. Puech, Le + Right Ginza, p. 250: p. 252. 3 in Lidz- 

Manichéisme, p. 167, n. 307; cf. p. 77 of — barski’s translation. 
the same work. 5 Ibid., p. 259. 1 (translation), 

2 Contra Faustum, xi. 3; cf. Baur, Das © Tbid., p. 102. 37. 

manichdische Religionssystem, p. 54. 7 Text Z11, where the word used is 

3 von le Coq, Tiirkische Manichdica aus brahm not patmok as in Zs. 34. 35 (Z 5 (a)): 
Chotscho, iii, p. 9; cf. F. W. K. Miller, — cf. text Z 12. 

Handschriften-reste in Estrangelo-Schrift aus ® Text Z 11,8 4. 
Turfan, ii, p. 39, fr. 98b (ADPAW. 1904). 
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Nor is this the only garment mentioned, for others are bestowed on 
Ohrmazd himself, the god Vay, and the demon Varan (heresy or lust). 
The garments bestowed on Vay and Varan are again ‘bestowed through 
Time from its decisive dispensation that orders aright’, exactly as in the 
case of Ahriman. Ohrmazd’s garment, however, is ‘bestowed upon him 
by his own dispensation through finite (Time)’ (the word ‘Time’ is omitted 
in the text). 

The appearance of Time in the role of dispenser of garments must 
surely indicate that we are again in the presence of Zervanite ideas. The 

curious variation in the wording as between the investiture of Ohrmazd 

and that of the other beings is in all probability to be attributed to wilful 

distortion of an originally Zervanite text. In the case of Ahriman, Vay, and 
Varan, Zurvan is the sole agent. Ohrmazd, on the other hand, bestows his 

own garment by his own dispensation on himself: Zurvan-Time is merely 

the medium employed. This reads exceedingly like a Mazdean variation 
on an essentially Zervanite theme. 
Much the same has happened in DkM. 2go. Io (text Z 21), though here 

in the form of simple suppression rather than ideological variation. Here 

both sense and context demand the insertion of akandrak zaman (Infinite 

Time); but it is wanting in the text. The passage in translation reads: 

“That which was before creation was (Infinite Time) ; that which coincided 

with the very act of the Creator’s creation was finite Time; that which was 
after creation was action (continuing) till the rehabilitation (fraskart).’ With- 
out the grammatically and semantically essential ‘Infinite Time’ the sen- 
tence is left without a subject. The omission in this case and the apparent 
alteration in the other were most probably perpetrated on purpose by a 
Mazdean scribe who was trying to reconcile Zervanite ideas with the pri- 

macy of Ohrmazd over Zurvan-Time. It is therefore not at all fanciful to 
suggest that the original myth read in the case of Ohrmazd too: ‘the robe 

of priesthood . . . was . . . bestowed upon him through Time from its own 

decisive dispensation that orders aright.’ 

Though the Dénkart passage belongs to a more speculative sphere than 

the Bundahisn and Zatspram, the ‘garments’ of Ohrmazd and Ahriman are 

in fact the same as the ‘bright, white form, round and manifest afar’ on the 

one hand and the ‘black and ashen garment’ on the other with which we 

are already familiar. For the Dénkart too describes the first as a ‘shining 

white garment’ and the second as ‘ash-coloured’. The purpose of the 

investiture is again the same. In the case of Ohrmazd the garment ensures 

1 For the theological association of Testament conception of ‘fornicating’ after 

heresy with lust one may compare the Old- strange gods. 
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‘his final victory over the Aggressor, the utter defeat of this last and the 

erasing of him from his own creation’: in the case of Ahriman it was 
bestowed on him ‘for the destruction‘and final annihilation of the Destruc- 
tive Spirit, the chooser of that very weapon’. 

Here it is worth noting that each of the twin Spirits chooses his own 

garment: they are not simply handed out to them by Zurvan. Once chosen 
the garments become the essence or ‘selfhood’ of each. This concept is 
foreign to the general trend of Sassanian Zoroastrianism which regards 
Ohrmazd as the principle of good and Ahriman as the principle of evil. 
Here, however, they appear to be good and evil by choice. It is impossible 
not to see an allusion here to the original doctrine of Zoroaster formulated 
in the GaOas (Yasna 30. 5), however little the text may have been under- 
stood in Sassanian times. The Gafic text runs as follows: 

Of these two Spirits the Evil One chose to do what is worst, but the Most 
Bounteous Spirit who is clad in the stone-hard sky (chose) order (asa), as did all 
who seek to please the Wise Lord (Ahura Mazdah, i.e. Ohrmazd) by virtuous 
deeds.! 

The choice of the garments in our own myth, however, decides the 
issue of the cosmic conflict. Both Ohrmazd’s choice of the good and Ahri- 
man’s choice of the evil, but particularly the latter—since Az (concupi- 
scence) introduces an element of self-destruction into the evil camp—make 
the destruction of Ahriman certain. 

The nature of this momentous choice is made clear by the Dénkart’s 
description of the garments which, as we have seen, are the essence and 
selfhood of the two Spirits. 

The garment of Ohrmazd is the robe of priesthood—and it is significant 
that the final ejection of evil from the universe is accomplished by a sacrifice 
conducted by Ohrmazd as officiating priest with Srd8 as his assistant.2 This 
robe has such power that it alone ensures the utter defeat of Ahriman and 
his ejection from Ohrmazd’s creation. In the heavens it is associated with 

" It is interesting that this passage occurs _ show that he could create a beautiful thing. 
in the same Gd0d as the famous passage 2 GrBd. 227. 8: Ohrmazd ’6 gétéh *ayét 
where the Bounteous and Destructive ° x’at z6t Sros-dlay raspik ’ut aiByahan *pat 
Spirits (spanta and ayra mainyu) are des- ast ’daret. Gandk Méenok ut Az pat ani 
cribed as ‘twins’. In the Pahlavi books  gésanik nirang zat-aBzariha akarihast (so 
Spanta Mainyu is identified with Ohrmazd, Ind.).—‘Ohrmazd comes down to earth 
though this was not explicit in the Gda@ds. 
For the Mazdean ‘explanation’ of this pas- 
sage see p. 80. For Ahriman’s being evil 
by choice and yet capable of good cf. the 
myth recorded by Eznik (text F 7 (a)) ac- 
cording to which he created the peacock to 

himself as z6t priest and Sré%, the Blessed, 
as raspik—and he holds a girdle in his 
hand. The Destructive Spirit and Az, their 
weapons smashed, are made powerless by 
the GaOic ritual.’ 
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the Signs of the Zodiac, and on earth with the priest. The virtue it repre- 

sents is wisdom. 
The robe of Ahriman is thus characterized. First it is the robe of sdas- 

tarih, here as always in purely theological passages ‘heretical priesthood’.! 
In the heavens it is associated with the Planets and among them more 

especially with Saturn, the planet of death; on earth with the heretical 
priest. The vice it represents is dusakasth (‘evil knowledge’ or ‘wrong- 

headedness’), the opposite of wisdom. 
It is perhaps significant that Az figures nowhere in this description of 

the robe of Ahriman. It does, however, seem legitimate to conclude that 

the Dénkart passage has been heavily edited by a Mazdean scribe, since 
Akéman (Evil Mind, the Ahrimanian opponent of the Amahraspand Vahu- 
man in the Mazdean system) figures as the demon through whom the robe 
operates. Vahuman too appears in the section devoted to the robe of 

Ohrmazd. 
The purpose of the investiture, however, is abundantly clear: it is the 

ultimate overthrow of Evil. 

We must now turn our attention to a series of investitures which may or 

may not belong to this particular myth. 

In the text we have been discussing (Z 11) four garments are mentioned: 

they are the garments of Ohrmazd and Vay in the good camp, and those 

of Ahriman and Varan in the evil. The garments of Ohrmazd and Vay are 

again found in the third chapter of the Greater Bundahisn;? and in addition 

a garment is donned by ‘Spihr, the body of Zurvan of the long Dominion, 

the good destiny of the gods’.3 This chapter, however, makes no reference 

to the garments of Ahriman and Varan. 

A yet fuller list is found in another Dénkart text (Z 12). It does not, 

indeed, speak of ‘garments’ or ‘instruments’, but of ‘categories’ (6Smurisnan). 

The exact correspondence between the three texts, however, proves that 

we are again in the presence of the same idea. The ‘categories’ are spénakik, 

gandkik, vayik, varanik, bayanik, gaddkik, hunthatik, and dusnihatik; that 

is the categories of Spénak Ménok, the Bounteous Spirit who is Ohrmazd 

himself; of Ganak Ménok, the Destructive Spirit who is Ahriman; of 

Vay; of Varan; of bayan, the gods, here used in the sense of the Signs of 

1 According to Wikander the sdstdrs  p. 247) follows: according to this Ohrmazd 

were originally worshippers of Vayu (Vay): dons all three garments, Vay and Spihr 

v. Vayu I, pp. 90 and 71. being themselves the second and third. v. 

2 Text Z 2, §§ 4-6. text Z 2, 1. 2 [one] note. Wikander, Vayu I, 

3 We cannot accept the translation of p. 27, has energetically protested against 

Nyberg which Widengren (Hochgottglaube, this very forced interpretation of the text. 
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the Zodiac; and of gaddkdn, the robbers, who are the Planets. The last two 

categories, hunthatik and dusnihatik, mean simply ‘of good nature’ and ‘of 
evil nature’. . 

Combining the three texts from the Dénkart (Z 11 and 12) and the 
Bundahisn (Z 2) we obtain the following data: 

(i) The Gods of Light 

(a2) Ohrmazd (i) dons the white garment of priesthood charac- 
terized by wisdom (Z 2). 

(ii) dons the white robe (brahm) of priesthood 
associated with the virtue of wisdom (Z 11). 

(ili) implicit in the spéndkik category which in- 
cludes priesthood, religion (dén), wisdom, 
&c. (Z 12). 

(6) Vay (i) dons the many-coloured and jewel-bedecked 
garment of warriorhood: dispels aggression 
in both creations (Z 2). 

(ii) dons the red, wine-coloured and jewel- 
bedecked robe of warriorhood: associated 
with the virtue of valour (Z 11). 

(iii) implicit in the vdyik category which includes 
warriorhood, speed, valour, lordship, and 
law (Z 12). 

(c) Spihr (i) dons the dark blue garment of the husband- 
men: rules the destinies of the world aright 
(2.2). 

(ii) implicit in the baydnik category which in- 
cludes husbandry and generosity (Z 12). 

(ii) The Demons of Darkness 
(2) Ahriman (i) dons the ash-coloured garment characterized 

by concupiscence (Az) (Zatspram’s two 
texts only). 

(ii) dons the ash-coloured garment of sdstarih 
(heretical priesthood) associated with the sin 
of evil knowledge (wrong-headedness, dusa- 
kasth) (Z 11). 

(iii) implicit in the ganakik category which in- 
cludes sdstdrih the adversary of priesthood, 
irreligion, falsehood, and ingratitude (Z 12). 

Cf. text Z3,§2.‘Spihrit is whobestows where the ‘Spirit of the Sky’ (méndk i ds- 
good things; and his lordship and kingship _mdn) is compared to a husbandman (varz- 
are as when the husbandmen till the earth, var) (text Z 1, § 43). 
and (the earth) makes good return.’ Else- 
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(6) Varan (i) dons the garment of self-will associated with 
the sin of self-will (Z 11). 

(ii) implicit in the Varanik category which 
includes self-will, heresy ‘the rival of priest- 
hood and helpmate of sdstdrth’, evil know- 
ledge, and irreligion (Z 12). 

(c) GaSdkan (the Planets) (i) implicit in the gadokik category which in- 
cludes theft and violence, enmity to the 
tillers of the soil, avarice, and the suppression 
of prosperity (Z 12). 

In addition Z 12 has the categories of hunihatik which includes ‘good 

effort’ and dusnihatik which includes ‘evil effort’. 

It is almost superfluous to point out that these three categories represent 

the three Zoroastrian castes—the priests (dsr6ndn), the warriors (artéstaran), 

and the husbandmen (vastryésan). The artisan class which was only added 

at a much later date receives an honourable mention in the text Z 12, but 

is not placed under the aegis of any patron deity. 

By donning the robe of priesthood Ohrmazd associates himself with the 

Zoroastrian priesthood on earth. Similarly Vay takes over the patronage of 

the warriors,! and Spihr, the firmament, that of the husbandmen. This 

much is, for once, indisputably clear. 

On the Ahrimanian side, however, matters are very much more compli- 

cated. 

Ahriman’s ash-coloured garment has been met before and exhaustively 

discussed. It belongs to a genuine Zervanite tradition preserved for us by 

Zatspram only. The case of the Planets is less clear, that of Varan not clear 

at all. 

In the Zoroastrian tradition the Planets, because of their apparently 

irregular course, are regarded as Ahrimanian—destructive and disruptive 

creatures: they are the evil counterpart of the Signs of the Zodiac. Never- 

theless they form part of the firmament (Spihr), and for this reason we find 

the firmament divided into a good and evil half.* The categories of bayanik 

and gadokik, therefore, are merely the two aspects of the firmament con- 

sidered as the god of fate. The dark blue garment of Spihr is therefore un- 

mistakably the night sky,’ though dark blue may well have been the 

national costume of the Iranian peasant in Sassanian times as it still is 

today. Like Vay, Spihr has suffered a Mazdean dichotomy, and the category 

of the Planets can scarcely have had an independent existence in the origi- 

nal investiture myth. 

1 vy. p. 83 and n. 5 there. 3 Cf, Wikander, Vayu I, p. 28. 

2 Text Z 3, §3.V. p. III, n. 5. 
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The case of Varan is far more complex. Why, of all creatures, is Varan 
singled out to be the evil counterpart of Vay, the warrior-god? In the Dén- 
kart Varan is predominantly the adversary of Wisdom (xrat),' and it is 
therefore associated with y’at-désakih (self-will or heresy) and dusakasih 
(wrong knowledge or error). For Zatspram, however, Varan is specifically 
lust,” and as such merely an aspect of that mother of all wickedness, Az. 
Elsewhere it is described as ‘the most grievous of all evil’ and the ‘principle 
of wrong-knowledge’,3 and all sins are its weapon.4 

There seems no reason at all why Varan, a preponderantly theological 
demon (heresy), should be selected as the adversary of Vay, the warrior- 
god.° If we examine the passage more closely, we will find that the account 
of Varan’s robe differs in one important respect from that of Ohrmazd, 
Ahriman, Vay, and Spihr. Ohrmazd’s robe is white, Ahriman’s ash- 
coloured, Vay’s red or many-coloured, Spihr’s dark blue. The garment of 
Varan, however, is merely described as the garment of ‘self-will’. It 
seems probable that Varan had no share in the original investiture myth; 
and this is not surprising, since the myth is plainly based on the caste 
system and the investiture is that of the patron gods of the three castes 
—Ohrmazd the priest, Vay the warrior, and Spihr the husbandman. This 
is most clearly attested by the text Z 2 (Greater Bundahiin, chapter iii), 
where there is no reference at all to the Ahrimanian counterparts. 

Let us assume then that Bundahisn iii presents the myth in its original 
form—a myth the purpose of which is the sanctification of the three castes. 
The Ahrimanian counterparts will then be subsidiary, and the two Dénkart 
accounts (texts Z 11 and 12) will represent a not very successful attempt to 
fuse three separate myths into one. These myths will be: 

(i) the investiture myth of the castes, 
(ii) the investiture of Ohrmazd and Ahriman by Zurvan with the gar- 

ments of their ‘selfhood’ or ‘essence’, and 

‘ The opposition of yrat and Varan is 
so frequent that we must content ourselves 
with giving a selection only of the refer- 
ences where it occurs. These are: DkM. 
68. 15 ff. ; 302.2, 15;295.14;440.20;142. ge 
244. 13; 292. 21-293. 3; 312. 11; 321. 8; 
123.14; 247. 10; &c. As a translation of Avy. 
varanya- the NP. has varan nam i div ki 
dizaxi u gumani ast.—‘Varan is the name 
of the demon of hell and doubt’ (Bartho- 
lomae, AIW., col. 1373). 

* Text Z 5 (a), § 36: “That (part of Az) 
pertaining to the natural functions directed 
outward is the desire to mingle (copulate) 

which is called Varan.’ 
3 DkM. 302. 21: Varan garan-tom i 

hamak anakih, and on the same page |. 4 
dusakasth bun Varan—‘Varanisthe principle 
of wrong knowledge’. 

+ Ibid. 67. 14: hamak ahok i *hénd varan 
apBzar. 

5 It is, of course, possible to see, with 
Wikander, in this opposition the partial 
demonization of Vay, the cult of Vay having 
been in an earlier age the most serious rival 
of orthodox Mazdeanism. If SO, it is inter- 
esting that this opposition should survive 
right up to the Sassanian period. 
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(ili) a myth of Vay, formerly a supreme deity in his own right, and now 
half-absorbed into a Mazdean—Zervanite system. 

Varan, otherwise unexplained, will then belong to (ii) and owe its 
presence here to its close association with Az from whom it proceeds.! As 
the stock adversary of Wisdom, it can hardly be the original adversary of 
Vay, who of all gods has the smallest part in that excellence. 

The myth of the investiture of the patrons of the castes would also seem 

to be of Zervanite origin. In text Z 11 the garments are bestowed ‘through 

Time from its decisive dispensation that orders aright’ (the exception in the 

case of Ohrmazd has already been noted), whereas the heading of our text 

Z 12 is: ‘Of the colour of Time and the nature of that colour and him who 
dyed it with colour.’ 

This latter text seems to me to be of indisputably Zervanite origin, 
though clumsily—very clumsily—rehashed by a Mazdean hand. According 

to the Mazdean reconstruction Ohrmazd ‘dyed Time with colour—with 

good because in substance the benefit accruing to creatures is from the 

good . . . and with evil because the evil of the Aggressor comes upon crea- 

tion from without to confound it’. That Ohrmazd should ‘dye’ Time with 
evil is surely unthinkable from a Mazdean point of view. It is tantamount 
to admitting that Ohrmazd is himself the author of evil; and the whole 

raison a étre of dualism is to preserve the good principle from any possibility 

of tracing back the origin of evil to it. 
It is then safe to conclude that in the original myth it was Zurvan himself 

who vested Ohrmazd, Vay, and Spihr (described in Bundahisn iii as ‘his 
own body’) in the robes of priesthood, warriorhood, and husbandry. 

Before leaving the myth of the castes it is not irrelevant to mention here 

that according to Tabari it was Mihr-Narsé, whose Zervanite sympathies 

we tried to demonstrate in Chapter II, who appears to have revived the 

never very strict Iranian caste system by making his three sons the leaders 

of the three castes as Zoroaster is said to have done before him.” 

(e) Vay again 

We have seen that as patron god of the warriors Vay fits naturally into 

the myth of the castes. He is, however, a source of quite maddening confu- 

sion once he is introduced on to the cosmological plane. Nyberg and 

1 Cf. text Z12, §4: “These categories category, but Zatspram probably has pre- 

proceed severally from their origin through served the original Zervanite theme. Cf. 

the higher to the lower.’ The varanik cate- also the foregoing note. 

gory proceeds from the gandkik. True, the 2 Néldeke, p. 110; cf. Schaeder, “Der 

Dénkart does not mention Az in the gandkik iranische Zeitgott’, ZDMG. 1941, p. 275. 
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Wikander have demonstrated that he was originally a supreme god in his 
own right, and as such he still appears in the Yast of the Avesta dedicated 
to him (Yt. 15). The Bundahisn and the Dénkart have endeavoured to find 
a place for him in the half-Mazdean, half-Zervanite cosmology on which 
their accounts are based. These two sources both bring him into the cos- 

mological drama. Zatspram refers to him only once.! 
Cosmologically Vay is the Void between the Endless Light and the 

Endless Darkness.” In this sense it may be conceived as extending indefi- 

nitely to right and left in a horizontal direction. Before creation and the 

mixture of the two Spirits it must have been as eternal as they. 

§ 26 of the first chapter of the Greater Bundahisn, however, refers to the 

‘fashioning forth’ or creation of Vay: 

From the material (form) of that Spirit which dispels aggression in the two 
worlds—be it Power or be it Time—he (Ohrmazd) fashioned forth the form of 
Vay, the Good, for Vay was needed: some call it Vay of the long Dominion. With 
the aid of Vay of the long Dominion he fashioned forth creation; for when he 
created creation, Vay was the instrument he needed for the deed. 

Similarly in § 35: 

And he fashioned forth creation with the aid of Vay of the long Dominion: for 
when he fashioned forth Vay of the long Dominion, it too was as an instrument 
and needful for the act of creation. 

Vay then appears to be an indispensable element in the drama of creation, 
partaking of both good and evil. GrBd. i, §§ 24-26 (text Z 1) gives the 
following sequence of creations: 

(i) the fashioning of finite Time from Infinite Time, 

(ii) the fashioning forth of the form of Ohrmazd’s creatures from the 
Endless Light, 

(iii) the fashioning forth of Vay of the long Dominion from either Power 
or ‘Time. 

The obvious interpretation of (iii) would appear to be that Vay of the 
long Dominion is, so to speak, carved out of the Void, just as Time of 

the long Dominion is carved out of Infinite Time. The first represents the 
limitation of Space, the second the limitation of Time. Zurvan, infinite 
Time-Space, is the source from which both are drawn. Vay of the long 
Dominion is then finite Space.3 This is expressly stated in DkM. 205. 18 

' Text Z 4, § 15: ‘There are things which ao Text Zt, SSii=4s chi Z 4, 815 
are not according to the will of Ohrmazd— 3 Cf. text Z 16: ‘Its (Time’s) limitation 
and these can only be whatever has its root consists in the movement of matter in Vay 
in Vay who is of a different substance.’ (Space) by means of the firmament.’ 
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(text Z 11), which speaks of ‘the Spirit Vay whose name is the Wheel, that 
is the firmament (Spihr), and it is also called spahr (= Av. 0wasa-)’. 

For the cosmological texts we therefore have the equation: Vay of the 
long Dominion = Spihr. Both are Space; though the latter is conceived 
of specifically as the firmament and the former as the atmosphere. The text 
Z 3, § 3, adequately illustrates the relationship or rather identity of Zurvan, 
Spihr, and Vay: 

Spihr bestows (good things) on the material world. He who gives in abundance 
is called the goodly Spihr; and he who gives them sparingly is called the evil 
Spihr. The things bestowed reach (men) through Time who is Vay of the long 
Dominion, whether it be the instrument of Zurvan or of Ohrmazd. 

In the cosmological texts, therefore, there is no real distinction between 

the finite Zurvan-Time, Vay of the long Dominion, and Spihr. They are 
all finite Time-Space. 

The confusion starts when our authors seek to combine the cosmological 

Vay with the personal warrior-god of the same name. Thus the Dénkart 

identifies Vay and Spihr (text Z 11), yet in the parallel text (Z 12) the 

‘categories’ proceed from their origin from the higher to the lower, from 
the category of Ohrmazd (spénakik) through that of Vay to that of Spihr 
(bayanik). This must surely be an attempt to weld together two totally dis- 
similar myths—the myth of the castes and the cosmological myth in which 
Vay appears as an hypostasis of Zurvan-Spihr. 

(f) The Endless Form 
The last major problem presented to us by the first chapter of the 

Greater Bundahisn is what is called the asar(6k) karp(ak) or ‘Endless Form’. 

This is how it is spoken of in that thorny chapter (text Z 1, § 29): 

He (Ohrmazd) fashioned forth the Endless Form from the Endless Light, and 
he created all creation within the Endless Form. The Endless Form is exempt 
from the passage of ‘Time. 

The Endless Form, then, is plainly identical with the ‘form of the 
creatures of Ohrmazd’ described earlier in the chapter (§ 26). There we 

read: 

From his own essence which is material light Ohrmazd fashioned forth the 
Form of his own creatures—a form of fire—bright, white, round, and manifest 

afar. 

The Endless Form then is the raw material of the Ohrmazdean creation. 

It is described in more detail in a somewhat obscure passage of the Dénkart 

(text Z 10). We learn in that passage that the ‘Form’ contained both the 

‘ideal’ (spiritual—méndk) creation and the material. The Bundahisn passage 
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appears to deal with the material aspect only. We will therefore turn to 

this first. 
The material creation as opposed to the ‘ideal’ is the domain of ‘nature’ 

(cihr) and it contains the Spirit of the Power of Nature (mén6k 1 cihr nérok). 
‘Nature’ is used in contradistinction to ‘will’ (kam or ay” representing 

Avestan ayhva-) in several Dénkart passages! and is wholly removed from 
the moral sphere (cf. ‘natural life’ contrasted with ‘voluntary knowledge’ in 
the last note). The material side of the Endless Form is therefore the 
prototype of the world of nature. 

The material ‘Endless Form’ is here (both in Z 1, § 38, and in Z 10) con- 
ceived of as an embryo proceeding from conception to birth. When born 
this Endless Form becomes Spihr, the firmament, here very plainly con- 
ceived of as the macrocosm, the formed creation and the prototype of man. 

Thus following up a different line of evidence we arrive at the conclusion 
we have already reached once before. In the Zervanite system Spihr, the 

body of Zurvan, is the macrocosm or the equivalent of the zp@ros dvOpwmos 
of the Gnostics. From it proceed the elements.” 
Now we have seen that the firmament is conceived even by the Mazdeans 

proper as being compounded of both good and evil or rather as being 

indifferent to both. It is therefore surprising that the Bundahisn (Z 1, § 39) 
speaks of Ohrmazd as being the father and mother of creation. Without in 
any way seeking to labour a point which of its nature cannot be formally 

proved, I would suggest that this is another Mazdean attempt to monopo- 
lize a myth which springs from a Zervanite source. It is on a par with the 

far more obvious case of Ohrmazd ‘dyeing’ Time with good and evil.3 
Much the same has happened in a Pahlavi Rivayat (Z 7) dealing with 

this subject. Here the Endless Form is referred to as an instrument (aBz@r) 

‘like a flame of fire, pure in light’. This account has been fully adapted to 

the Mazdean system, for instead of the four elements proceeding from the 

infant Spihr, we find the seven Mazdean first creations. The sky was 

fashioned from its head, water from its tears, the earth from its feet, the 

plants from its hair, the Bull from its right hand, Man from its seed, and 
fire from its mind. Finally Ohrmazd himself settles in the ‘form’. 
We must now turn to another rather obscure Dénkart text (Z 9). Here 

we come upon the conception of the ‘seed’ (t6hmak) of the Cosmos. From 
this seed Fortune (arr) derives: the elements (fire, water, and earth) pre- 

1 See note C, p. 144. share in its power: (and from it also pro- 
2 vy. text Z 10: ‘From the Wheel pro- ceeded) the elements which are the seed of 

ceeded becoming, the hot and the moist of | seeds of material creations . . .’. Cf. infra, 
which the wind (air) is composed: these are pp. 141-3. 

connected with the spiritual Word and SU. SUPTA, Dute5- 
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serve it and Time is embodied within it. The conjunction of Time and 
Fortune is strangely reminiscent of Eznik’s myth which mentions Fortune 
along with Zurvan. Further, the conception and birth of the firmament 
recalls the conception and birth of Ohrmazd and Ahriman in that myth. 
Conception and birth usually imply the existence of a father and mother. 
Is it too bold to discern in these texts the dim survival of a myth in which 
Spihr, the body of Zurvan of the long Dominion, that is the Cosmos, is 
begotten by the Infinite Zurvan and born of his Fortune? 

Some support is lent to this view again by that most knotty of verses in 
the first chapter of the Greater Bundahisn, § 26 of our text Z 1. Here we 
have two distinct ‘forms’: the ‘form’ of the creatures of Ohrmazd which 
we have already seen corresponded to the Endless Form in other contexts, 
and the ‘form’ of Vay fashioned from ‘that Spirit which dispels aggression 
in the two worlds—be it Power or be it Time’—‘for Vay was needed’. Vay 
here is obviously identical with Zurvan-Spihr of the long Dominion, or 
more plainly the material universe; and it thus appears to duplicate the 

Endless Form of Ohrmazd’s creation. This, combined with the evidence we 

have reviewed hitherto, would seem to indicate that the author of the 

Bundahisn is seeking to combine a purely Zervanite account of the creation 

in which the material Cosmos is born of Infinite Time with Mazdean 
dualism. The original Zervanite scheme appears to have remained firmly 
on the physical plane, busying itself with neither good nor evil. Mythologi- 
cally the birth of the Cosmos from Zurvan probably antedates the genesis 
of Ohrmazd and Ahriman. 

It will be noticed that in the whole of the semi-Zervanite section of the 

first chapter of the Greater Bundahisn there are curious inconsistencies. In 
§ 29, for instance, Ohrmazd creates True Speech from material light, and 

again the Ahunvar prayer proceeds from the Endless Form which itself 

proceeds from the same material light. Why should these wholly spiritual 

conceptions be represented as proceeding from a material origin? 

If we return to the Dénkart text Z 10, we will find a fuller account and the 

Bundahisn text will become less obscure. The relevant passage runs as 

follows: 

On the one hand it (the Endless Form) contains the spiritual (ideal) creation; 
on the other the material creation. In the spiritual creation the Spirit of the Power 
of the Word was contained; and in the material creation the Spirit of the Power 
of Nature was contained, and it settled (in it).' The instrument which contains 
the spiritual creation was made perfect . . .; and within the instrument which 

1 This would seem to be nearer to the Power of the Word’ the Pahlavi Rivdayat 

original account. For the ‘Spirit of the just discussed substitutes Ohrmazd. 

5470 K 
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contains the material creation the marvellous Spirit of the Power of Nature was 
united to the kingdom of the Spirit of the Power of the Word through the will 
of the Creator. 

\ 

In fact we really have two ‘forms’ or ‘instruments’, not one. One is the 

prototype of matter from which Spihr, the firmament, is later to proceed; 
the other is the prototype of the spiritual and moral world: but the two are 
united at conception. Thus when the Bundahisn derives True Speech from 
material light, it must be confusing the material aspect of the Endless Form 

with the spiritual. True Speech can only logically derive from the Spirit of 
the Power of the Word which can scarcely be anything else than the eternal 
Wisdom (called by the Bundahiin Z 1, § 2, ‘omniscience and goodness’ or 
‘religion’ (dén)) which is the ‘will’ of Ohrmazd. 
A similar logical confusion may be observed in a passage from Sahris- 

tani. “The Most High God at a certain time . . . of his reign created a 
spiritual (rihani) creation; and when three thousand years had elapsed, he 
emanated (anfadha) his will in the form of resplendent light, fashioned in 
the form of a man: and he surrounded it with seventy of his blessed angels.’! 
Here again we have the incarnation of a divine hypostasis in the shape of a 

man. The ‘spiritual creation’ can only be the ‘Endless Form’; the ‘will’ of 
God (Ohrmazd) is infused into it; and the result is the Cosmos. 

In the text of the Greater Bundahisn as it now stands (Z 1, § 26) we can 
only conclude that the ‘form’ of the creatures of Ohrmazd should refer to 
the ideal or spiritual prototype only, and the ‘form’ of Vay to the material. 
This must hold true for the Ahrimanian creation too. The ‘body’ of Ahri- 
man’s creation is ideal, and the ‘form’ of Varan is simply a repetition of the 
‘form’ of Vay on the Ohrmazdean side.? In fact we have three ‘prototypes’: 

(i) the prototype of spiritual good, 
(ii) the prototype of spiritual evil, and 
ili) the prototype of matter. Ie YP: 

This last is a neutral substance, neither good nor evil, but the battle-ground 
of the struggle between the two. This battle-ground is Spihr, the body of 
Zurvan of the long Dominion. 

In text Z 10 Spihr, the Cosmos, is born: it is ‘the First Body united with 
the Spirit of the Power of the Word’. In other words, divine Wisdom is 
infused into the Cosmos at the time of its conception. This represents the 
fusion of spirit (Ohrmazd) and matter (Zurvan). 

It remains only to be noted in this connexion that the period of gestation 

* Cureton, p. 185; Haarbriicker, i, p. the Zaradustiyya, not of the Zarvaniyya. 
281. The passage occurs in the account of 2 5Ve Dpwt24 ft. 
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of the cosmic embryo is conceived in our texts as taking place during the 
first 3,000 years of the 12,000-year period.! 

Having duly considered the ‘Endless Form’ we must now return to the 
dark side of the picture. 

While the Endless Form, both spiritual and material, was being fashioned, 
Ahriman ‘from the material darkness which is his own essence fashioned 
forth the body (¢am) of his creation in the form of coal(?), black and ashen, 
worthy of the darkness, damned as the most sinful noxious beast. From 
material self-will he fashioned forth the form of Varan whose religion is 
the worse; for Varan was needed.’2 

We have tried to demonstrate that the ‘form’ of Varan in the Ahrimanian 
creation superseded the ‘form’ of Vay conceived in his maleficent aspect ;3 
and we have further suggested that the material form of good and evil was 
originally one, not two.+ The presence of Varan in this context was attri- 
buted to its close association with Az.5 Unlike Vay in the Ohrmazdean 
creation, then, Varan is the true spiritual manifestation of Ahriman, just 

as the Spirit of the Power of the Word (True Speech in Z 1, equivalent to 
the will of Ohrmazd which is Wisdom) is Ohrmazd’s spiritual manifesta- 
tion. In this case Varan would be equivalent to the Lying Speech men- 
tioned in Z 1, § 28. 

Varan, which is to all intents and purposes identical with Az or at least 

derives from the latter, here takes its place. The Varan of the Bundahisn 

account must be a reflection of the original Zervanite tradition preserved by 

Zatspram according to which Zurvan arms Ahriman with Az-concupi- 

scence for his own destruction. 

Let us now recapitulate the results of our investigation so far. In the 

beginning Zurvan, the Infinite, alone existed. He desired a son who should 
be creator, but doubted whether this could come to pass. From this doubt 

Ahriman was conceived and born, while from his wisdom Ohrmazd arose.° 

t Text Z 1, § 6, describing the first act 
of creation before Ahriman’s first assault: 
‘For 3,000 years creation stayed in this ideal 
state, for it was without thought, without 

movement, without touch.’ So ibid., § 38, 
the process of the material Cosmos is thus 

described: ‘The creation of Ohrmazd was 
fostered spiritually in such wise that it 
remained without thought, without touch, 
without movement, in a moist state like 

semen.’ 
2 Text Z 1, § 27. There is no real distinc- 

tion between karp ‘form’ and tan ‘body’. 
In the Bundahisn it will be found that 
where the MS. TDz has tan the Paris MS. 

frequently has karp. So also the ‘Endless 
Form’ of Ohrmazd is called karp, but that 

of Ahriman is tan. Later this too is referred 

to as karp. 
35V. pps 124-5. 

Saver DeatZ0. 

SE Vig PD anl2d. 

6 Sahristani, text F 4, § 1. 
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The conception and birth of the material Cosmos was then devised by 
Zurvan, who himself entered finite form and became embodied in the 

material Cosmos which is Spihr, the body of the finite Zurvan (Time- 
Space). This material creation is governed by cosmic order (datastan)," 
which we might call the natural law. 

It is to this stage of the cosmic drama that the Az episode recorded by 
Zatspram belongs, and here too the investiture myth, so far as it concerns 
Ohrmazd and Ahriman, must be taken into consideration. The first three 

thousand years of finite Time have passed; the limitation of Zurvan as 
Space and Time has come to pass, and ‘Spihr, the body of Zurvan’ is born. 
The battlefield is ready and the powers of good and evil await the signal 

for the fray. It is here that Zurvan as the supreme god intervenes. 

Though Ahriman, born of Zurvan’s doubt, is by nature evil, and Ohr- 

mazd, born of his Wisdom, is by nature good, it still remains for Zurvan to 

set the seal on their characters. 

When first creation began to move and Zurvan for the sake of movement 
brought that form, the black and ashen garment, to Ahriman, (he made) a treaty 

in this wise—‘This is that implement, like unto fire, blazing, harassing all crea- 
tures, that hath the very substance of Az. When the period of nine thousand 
years comes to an end, if thou hast not perfectly fulfilled that which thou didst 
threaten in the beginning, that thou wouldst bring all material existence to hate 
Ohrmazd and to love thee . . ., then by means of these weapons Az will devour 
that which is thine, thy creation; and she herself will starve; for she will no longer 

obtain food from the creatures of Ohrmazd—like unto a frog that liveth in the 
water ; so long as it defileth the water, it liveth by it, but when the water is with- 
drawn from it, it dieth parched.” 

On the other side Ohrmazd ‘himself donned a white garment, and it had 
the stamp of priesthood; for wisdom is ever with the priests who are guides 
to men, and all men are their pupils. And the office of Ohrmazd was the 
act of creation, and it was through wisdom that creation must be created. 
Therefor did he don the robe of the wise which is the robe of priesthood.’ 

Within the limits of their nature the two Spirits were free to choose. 
Ohrmazd chose the robe of priesthood as his essence, and Ahriman the robe 
of heretical priesthood. The first chose the weapon of wisdom, and the 
second the weapon of concupiscence. The choice of both was equally 
effective in the overthrow of the Evil One. 
Wisdom in the shape of the Spirit of the Power of the Word was infused 

into the embryonic Cosmos (Endless Form) at its conception. There is no 

™ Cf. text Z11, §5, and Chapter IX, 3 Text Z 2, § 4 (GrBd., ch. iii). 
PP. 249-53. * vy; text Z rt; §§ 3-4. 

* Text Z 5 (a), § 35. 
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evidence that in this myth concupiscence made its irruption until Ahri- 
man’s successful assault on the fully developed material creation, that is 
6,000 years after the limitation of Time. The first 3,000 years were 
apparently spent by the two Spirits in perfecting their own spiritual 
armament while the Cosmos was conceived and ultimately born.' Of the 
remaining 9,000 years, ‘three thousand would pass entirely according to 
the will of Ohrmazd, three thousand years in mixture would pass according 
to the will of both Ohrmazd and Ahriman, and ... in the last battle the 
Destructive Spirit would be made powerless’. 

In the end Ahriman and his hordes are either expelled from the material 
Cosmos or annihilated. The ‘Final Body’ (tan 7 pasén) is then inaugurated. 
Seen in this context the ‘Final Body’ represents exactly what it says—the 
final shape that the original body or ‘form’ takes on, the shape it assumes 
after the expulsion of evil when finite Time again merges into the Infinite. 
The Final Body is therefore the same body of Zurvan finally delivered from 
evil, concupiscence, and doubt. ‘In the end, manifest and plain, there will 

be seen by night and in the atmosphere a form of fire in the shape of a man, 
conceived by the spiritual gods, riding, as it were, a fiery horse, and fearful 
(to behold): and they shall be freed from doubt.’ 

(g) The Manifestation of Creation 

We have seen that in the Dénkart the ‘Endless Form’ was conceived of as 
(a) a spiritual entity ruled by the ‘Spirit of the Power of the Word’ and (4) 
as the source of matter ruled by the ‘Spirit of the Power of Nature’. The 

latter is ‘made manifest’, to use the Zoroastrian term, in Spihr, the material 

Cosmos. The former is made manifest in the Ahunvar, the basic prayer of 
the Zoroastrians and essentially identical with the Dén (Religion) which in 

turn is identical with wisdom.‘ The effect of Ohrmazd’s initial recital of 
this prayer was to precipitate Ahriman back into the darkness, where he lay 
in a state of torpor for three thousand years. 

In the Mazdean version the manifestation of finite Time and of the 
Ahunvar take place simultaneously. So great does the confusion caused by 
the intermingling of Zervanite and Mazdean ideas appear to have been 

3 Text Z 5 (a), § 54. It is tempting to see 

in this a personification of the tan i pasén 
1 That during the first 3,000 years 

Ahriman may have scored a signal victory 
over the spiritual creation of Ohrmazd 
necessitating the formulation of a treaty has 
already been suggested (p. 99). 

2 Text Z 1, § 14. This, however, is prob- 
ably a Mazdean rather than a Zervanite 

account. 

(Final Body). As the original creation was 

in the form of fire (text Z 7, § 2, &c.), so is 
the Final Body in the form of fire. Signifi- 
cant is the last sentence, ‘and they shall be 
freed from doubt’. 

4 See note D, p. 144. 
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that, in a late Persian Rivayat, we find Zurvan identified with the Ahunvar.' 
In this passage the Ahunvar is conceived of as uncreate wisdom, Zurvan as 

Infinite Time. The author has fused the two together. 
Yet another case of confusion between the spiritual and the material 

appears in the Bundahisn passage (Z 1, § 30) immediately following the 
recital of the Ahunvar. The passage runs: ‘From the Ahunvar the Spirit 

of the Year came forth which is now in a mixed state, half light and half 

dark, . . . and is a division of Time of the long Dominion.’ 
It seems sufficiently clear in this case that the author of the Bundahisn 

has totally misunderstood his sources. As a division of Time of the long 
Dominion, the Spirit of the Year must proceed from that deity, not from 

the Ahunvar which is the manifestation of Ohrmazd’s wisdom. The Spirit 
of the Year or, better, the Ideal Year in the abstract is, as the text itself 

says, simply a division of Time, and fits in with the Zurvan-Spihr complex, 

not with the Ohrmazdean. 
If the reader will turn to p. 111, he will find that we had there suggested 

that the Ideal Year appeared as the last member of a tetrad, Infinite Zurvan 

—Zurvan of the long Dominion—the Course of Fate—the Ideal Year. 
Following the reasoning outlined in this chapter we obtain a similar tetrad, 
Infinite Zurvan—Zurvan of the long Dominion—Spihr, the Cosmos— 
the Ideal Year. The Ideal Year will, then, be the ‘manifestation’ of Zurvan 

of the long Dominion, just as the material creation is the ‘manifestation’ of 
finite Space. 

The author of the Bundahisn (Z 1, § 30) fortunately makes clear his own 

conception of this manifestation. The Ideal Year is ‘now in a mixed state, 
half light and half dark, three hundred and sixty-five days and nights’. We 
seem here to be right back at the most simple and primitive form of 
Zervanism—T ime represented as an endless succession of days and nights. 

Transported into mythology it was all too easy to create a great god Time 

who, by an analogy with terrestrial experience, must comprise both light 
and darkness. 

For what thou hast said concerning the two horses, blazing like unto lightning. 
Both the white and the black are Time: . . . they are night and day which pass by, 
they reckon each moment of the firmament above us.3 

The popular tradition has in this case preserved the origin of the myth. 

Il. THE MATERIAL CREATION 

Unlike the cosmological myths which precede it and which have kept us 
occupied so long, the actual creation of the material world presents few 

t Text Z 38. 2 See note E, p. 144. SEVeitextal er 4aigOs 
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difficulties. No non-Zoroastrian source gives a satisfactory account of it, 
and we are therefore confined to the Iranian versions; and these are, for 
once, perfectly straightforward. The purely Mazdean account of the 
material creation is again best preserved in the first chapter of the Greater 
Bundahisn (§§ 32-60), and the Zervanite ‘Ulema agrees with it.! The 
Bundahisn tells its story clearly and well. We shall therefore confine our- 
selves to a brief summary and refer the reader to our text Z 1. 

After the conclusion of the treaty with Ahriman Ohrmazd proceeds with 
the work of creation. First he created the six Amahraspands—Vahuman, 
Artvahi&t, Sa$révar, Spandarmat, Hurdat, and Amurdat. After the creation 
of the material world Vahuman was to adopt cattle as his especial care, 
Artvahi&t fire, Sa$révar the metals, Spandarmat the earth, Hurdat water, 
and Amurdat the plants. Having created the Amahraspands Ohrmazd 
added himself to their number, thus forming a heptad. 

Corresponding to the six Amahraspands the sky was fashioned in six 

stations: first the station of the clouds; second the firmament (Spihr) of 
the stars;? third the stars exempt from contamination; fourth heaven 

(vahist), the place of the Moon; fifth Garo3man or Endless (anayr) Light, 

the place of the Sun; sixth the place of the Amahraspands: and to these is 
added the Endless Light (asar résnih), the place of Ohrmazd.3 The sky itself 
is the first of a series of six creations: the second is water, the third the 

earth, the fourth the plants, the fifth cattle, and the sixth Man; and to these 

fire is added as a seventh, fire ‘whose brilliance is from the Endless Light, 

the place of Ohrmazd’. 
In opposition to the Amahraspands Ahriman created six arch-demons— 

Akdman, Indar, Savul, Nanhai®, Tari¢, and Zéri¢, again adding himself as 

the seventh. Nothing, however, is said of his creating a material creation.* 

This is surely remarkable: for as we have already observed, in Bundahisn i, 

§ 27, Ahriman fashions forth the ‘body of his creation’ from the material 
darkness, and this ‘body’ is parallel to the ‘form’ of the creatures of 
Ohrmazd, itself identified with the ‘Endless Form’. This lends further 

confirmation to our theory that the material creation in this tradition pro- 

ceeds from Zurvan and is independent of the Spirits of good and evil. 

Ohrmazd created the sky in the form of an egg: its top reaches to the 
Endless Light, and all creation was created within it. It was the first 

material creation which Ahriman attacked, and it acted as a bulwark 

t Text Z 37, § 16. merely the assistant of Vahuman (Z 2, § 12). 

2 It will be noticed that in the Mazdean 3 See note F, p. 144. iowa 
account Spihr takes a very subordinate 4 Dd. 18. 2: Ahriman rd8 guft *éstét ’ku-s 
position. The same is true of Zurvan who  gétéh ’nést.—‘It is said of Ahriman that he 
in the third chapter of the Bundahisn is has no material thing.’ 
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against him. The substance of the sky was crystal, and from this the second 
material creation, water, was made. From water the earth was made, round, 

but with an even surface; and it was made in three parts, one hard, one of 

the consistence of sandstone, and one soft as clay." Then the mountains 
were made to grow out of the earth, and the minerals inserted into it. 

Fourth plants were created: first one plant only grew in the middle of the 
earth ‘without branches, bark, or thorn, moist and sweet’; and from this all 

vegetable life proceeded. Fifth the Primal Bull was created on the banks of 
the river Daité; and it ‘was white and shining like the Moon’.? Sixth 
Gayomart, the First Man, was created ‘shining like the Sun’3 on the left 

bank of the river Daité; for the Bull was on the right. To aid him he gave 
him sleep which he fashioned in the form of a man ‘tall and bright, fifteen 
years of age’. This sleep was given him in order to deaden the pain that he 
would feel when the onslaught of Ahriman came.* From the light and 

freshness of the sky the seed of the Man and the Bull was fashioned. 
Each of these creations he made at one of the gasanbar seasons; and the 

whole of the material creation was completed in a year. 

This is the story as told by the Bundahisn. A very different version is given 

by one of the Pahlavi Rivayats accompanying the Ddatastan i Dénik (Z 7). 

True, the six Mazdean creations are to be found there too, and again fire 

is added as the seventh; but in this case they emerge from a fiery ‘instru- 

ment’ which is conceived of as a man and which can only be Spihr who, 
as we saw, emerged from the ‘Endless Form’ and is the prototype of Man. 

The ‘instrument’ is described as being like a flame of fire and was fashioned 

from the Endless Light, ‘and from it all creation was made: and after it had 

been made, it was put into a body; and for three thousand years it was kept 

within the body, and it grew continually, and it was made better. Then it 

fashioned (things) one by one from its body.’ The sky was created from its 

head, and it was ruled by Dahman Afrin, ‘the Praise of the Wise’. From its 

feet the earth was fashioned, and Mihr, Ra&n, and Srd were set over it.5 

Water was fashioned from its tears, and the plants from its hair; the Bull 
from its right hand, and fire from its mind. 

In the case of Man (Gaydmart) there is some confusion in the text, for 
the author seems to have mixed up two traditions: he says (§ 36): ‘From 

1 The translation is a little uncertain. Gayomart delivered to the Sun (GrBd. 
2 The Avestan epithet of the Moon is 

gao-ci0ra-, ‘having the seed of the Bull’: 
when the Primal Bull dies, his body and 
‘prototype’ (advénak) are delivered to the 
Moon (GrBd. 72. 11). 

3 Just as the body and ‘prototype’ of the 

Bull go to the Moon, so was the body of 

73. 1). 
4 Infra, p. 190. 

5 v. text Z 7, §5 note. Mihr, SroS, and 
RaSn who with Zurvan form a tetrad of 

Justice are presumably identical with the 
Three Judges (3 rat); v. p. 102. 
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the clay from which Gayomart was made (he made) man, emitting him in 
the form of seed into Spandarmat (the Earth): and Gayomart was fashioned 

from Spandarmat and was born.’ This is strongly reminiscent of the story 

of the genesis of Ma8yé and Maiyané, the first human couple who sprang 

from Gayomart’s seed: for when Gaydmart died his seed is said to have 

fallen into the earth. In the course of time a rhubarb plant grew out of the 

earth, and from this the first human couple emerged." Thus it would appear 

that in the present text the phrase ‘from the clay from which Gayomart 

was made’, which seems to make nonsense of the passage, has crept in 

from another source. The meaning of the passage must then be that the 

seed of Spihr fell into earth which in due course gave birth to Gayomart. 

The whole myth brings to mind the famous Purusa hymn in the Rig- 

Veda (x. go). As there seems to be every reason to believe that this is a 

case of Indian influence on Iranian thought, we feel that we are justified in 

reproducing the relevant sections of that hymn here:? 

(6) When the gods performed sacrifice with Purusa as an oblation, the spring 

was its melted butter, the summer its fuel, the autumn its oblation. 

(7) That Purusa, born in the beginning, they besprinkled as a sacrifice on the 

strew; with him the gods, the Sidhyas, and the seers sacrificed. 

(8) From that sacrifice completely offered was collected the clotted butter: he 

made that the beasts of the air, of the forest, and those of the village. 

(9) From that sacrifice completely offered were born the hymns and the chants ; 

the metres were born from it; the sacrificial formula was born from it. 

(10) From that arose horses and all such as have two rows of teeth. Cattle were 

born from that; from that were born goats and sheep. 

(11) When they divided Purusa, into how many parts did they dispose him? 

What (did) his mouth (become)? What are his two arms, his two thighs, his 

two feet called? 

(12) His mouth was the Brahman, his two arms were made the warrior, his two 

thighs the Vaigya; from his two feet the Sidra was born. 

(13) The moon was born from his mind; from his eye the sun was born; from 

his mouth Indra and Agni, from his breath Vayu was born. 

(14) From his navel was (produced) the air; from his head the sky was evolved ; 

from his two feet the earth; from his ear the quarters: thus they fashioned 

the worlds. 

The resemblance between the Vedic hymn and our Rivayat passage is 

obvious. Two episodes are identical; for in both cases the sky is said to 

1 The fullest account of this curious been previously noticed by Darmesteter, 

myth will be found in GrBd. 100. 14 ff: cf. Ohrmazd et Ahriman, Pp. 329; cf. also 

Justi’s translation, p. 19. Menasce, Skand-Gumdnik Vicar, p. 31} E. 

2 The relevance of this Vedic hymn to Lamotte, Notes sur la Bhagavad-Gita, 

Zurvan’s sacrifice in Eznik’s myth had Louvain, 1924, p. 94- 
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have evolved from the head, and the earth from the feet of the Primal 
Man, as we may justifiably call him in both traditions, for Purusa means 
simply ‘man’. ‘ 

It will have been noticed that in the Rivayat the usual order of the Maz- 
dean creation has been altered: the creation of the earth is described before 
that of water, whereas in the Bundahiin the earth is created from water! and 
the short account in Zatspram agrees (Z 4). There would seem to be no 
reason for this transposition unless the author of the Rivayat were following 
a different tradition in which the creation of the earth followed imme- 
diately on the creation of the sky. This is plainly attested in the Purusa 
hymn; and so much the author would seem to have borrowed, whether 
directly or indirectly it is impossible to say. In utilizing the myth, how- 
ever, he must have been handicapped by the fact that he was bound to 
adhere to the Mazdean sevenfold creation. In borrowing the idea of the 
sacrificial dismemberment of the cosmic giant he was faced with the prob- 
lem of suitably fitting the seven Mazdean creations into the latter’s ana- 
tomy. The sky and the earth were already there: they corresponded to the 
head and the feet. How were water, the plants, the Bull, and Man to be 
accounted for? Here the author would seem to have proceeded according 
to the most obvious analogies. Thus he equates water with the tears, and 
plants with the hair. The latter analogy is also found in the Zoroastrian 
comparisons of the macrocosm with the microcosm,? but this is the only 
point of resemblance and it is therefore unlikely that our author is con- 
sciously borrowing from that source. Again the fact that the Primal Bull 
was created on the right bank of the river Daité and fell on his right side 
when he died* probably suggested the idea that he proceeded from the 
right hand of the Giant. The derivation of Gayomart from the seed, how- 
ever, may well go back to a genuine Zervanite theme which would derive 
Man, the microcosm, from Zurvan-Spihr, the macrocosm.5 

It may, of course, be objected that the resemblances between the Rivayat 
and the Purusa hymn are purely fortuitous, and that it is absurd to trace 
any connexion between a late Pahlavi text and a Vedic hymn composed 
probably in the eighth century B.c. There is, however, further evidence 
which deserves to be examined. First, we now know from Kartir’s great 
inscription of Ka‘ba i Zartu&t that during the reigns of Sapir I and his 

UeMexti Zur, 6746s opast.—Then the Destructive Spirit came 2 See note G, p. 145. upon the Bull. The Bull fell towards the SPlext: Za sico: southern quarter on his right side.’ 4 GrBd. 72. 9: "pas Ganak Ménok ’6 *gav ° v. supra, pp. 111-13 and note B, mat. *gav ’6 némroé dlak ’pat dasn ’dast P- 144. 
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successors Indian religious sects had deeply penetrated into Iran and that 
they represented an ideological force considerable enough to be deemed 

worthy of persecution.’ Secondly, we saw in our first chapter? that Greek 
and Indian books were said to have been incorporated into the Sassanian 

Avesta at the time of Sapir I. Further details about these books are given 

in the fourth book of the Dénkart where the names of books are mentioned, 

notably the Meyiorn (Al-majisti) of Ptolemy. When we find that one of 

these books describes the origin of the castes in exactly the same way as 

the Purusa hymn, the strong probability, already suggested by Kartir’s 

inscription, that the Persians were fully conversant with Indian religious 

ideas during the Sassanian period, becomes practically a certainty. The 

passage is so important that it must be quoted zm extenso. The translation is 

as follows: 

The ----- koga of the Indians and the Megisté of the Greeks and other 

(writings) of that sort were combined with the original literature (the Avesta?) in 

the Royal Treasury because they offered a reasonable corrective to students of 

this particular science. Their writings have recently been arranged by scholars, 

for they were brought from foreign countries: they have been considered and 

studied, nor have they been neglected or slightingly received on account of their 

inferiority and foreign name. It happened indeed that with the growth of know- 

ledge they became more highly esteemed, and they did not suffer on account of 

the outlandish names attached to the books. No single book or volume was dis- 

covered which contained in its entirety all the science and learning (contained) in 

(other) books and volumes: but each (school) carried out research on the basis of 

its own original book or volume. They call the book in the Royal Treasury which 

deals with all topics the Compendium(?). Among them the body of man is, as it 

were, divided between the four castes on earth; Priesthood (corresponds) to the 

head, Warriorhood to the hands, Husbandry to the belly, and Artisanship to the 

feet.* 

Here there is an exact correspondence with what the Purusa hymn has 

to say about the origin of the castes—‘His mouth (mukham, also ‘head’) 

was the Brahman; his two arms were made the warrior; his two thighs the 

Vaisgya; from his two feet the Siidra was born.’ In the Dénkart the Iranian 

castes are substituted for the Indian: for the Brahmans (priests) we have 

the dsrondan (also priests), for the rajanyah (warriors) the artéstaran (also 

warriors), for the vaisyah (the husbandmen or traders) the vastrydsan (hus- 

bandmen), and for the sadrah (the servile class) the hutuysan (artisans). 

The correspondence is, then, exact except that the belly is substituted for 

the thighs of the Indian version. Moreover, the passage reappears in the 

1 _y, supra, p. Il. who is undoubtedly right. 

Zips LO. 4 See note H, p. 145. 

3 So Bailey, Zoroastrian Problems, p. 86, 



140 COSMOLOGY, II 

Sikand,‘ though it is there obviously based on the Dénkart. Thus it would 
seem highly probable that the Zoroastrians have here borrowed an Indian 
myth and modified it in order to suit the Mazdean cosmogony. If that is 
so we may well consider whether further details have not also been bor- 
rowed. 
The main difference between the two myths is that on the one hand 

Purusa, as Primal Man, is offered in sacrifice by the gods, and that in the 
other the Primal ‘Instrument’ which is Spihr, the body of Zurvan, emits 
creation from its various limbs, so far as we know of its own accord. The 
importance of sacrifice in the genesis of Ohrmazd and Ahriman, however, 
is well known from Eznik and the sources allied to him, and has received 
detailed treatment earlier in this study. By sacrifice Zurvan gave birth to 
Ohrmazd, and later in handing over the barsom to Ohrmazd he said: 
‘Hitherto have I offered sacrifice for thee; henceforward shalt thou offer 
sacrifice for me.’* What did Zurvan mean by bidding Ohrmazd offer sacri- 
fice for him? The answer is, I think, indicated by a sentence at the end of 
the third chapter of the Greater Bundahiin, where it is said: ‘At the Rapt- 
win time Ohrmazd and the Amahraspands fashioned the Spirit (genius, 
idea, ménok) of Sacrifice. By the performance of sacrifice all creation was 
created.’ One may then legitimately ask how creation came into existence 
through sacrifice, and who was the victim? Could it not have been Zurvan 
himself, incarnate in the Cosmos, Spihr; and is that not perhaps the 
significance of the sacrifice that Ohrmazd was to offer for Zurvan? The idea 
is attractive and the evidence fits; but there is not enough of it to transmute 
the pleasing hypothesis into objective fact. The hypothesis, indeed, gives 
point to Zurvan’s injunction to his son to offer sacrifice for him; for in 
offering himself as victim he would draw up the curtain on a cosmic drama 
in which his own desire (Az) and his own doubt (Ahriman), firm allies at 
first, finally destroy each other in his own body. Or again we may let our 
fancy play with the myth of the investiture of Ohrmazd, Vay, and Spihr 
with the garments of the different castes and speculate as to whether this 
too was suggested by an Indian source deriving from the Purusa myth. 
All this, however, belongs to the realm of fantasy and there it must be 
allowed to remain. All that we can say with certainty is that the Indian 
myth which derived the four castes from various parts of the body of a 
primal giant was known in Iran during the Sassanian period and was bor- 
rowed by the Zoroastrians. 

1.20: vas afidar gshq kardaa i hast mar- tari, awar iskam vastry0si, awar pde hiitu xs. dum padainit pa humandi i in Ghar pasaga it ? Text F 1, §§ 63-65. 
gdhq, Cu awar sar asriii, awar dast aratié- Se NextZ 2 Si2o: 
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Yet another version of the material creation is hinted at in the Bundahisn* 
and fully elaborated in the Dénkart.2 The Bundahisn fragment, which 
differs radically from the account of the material creation which imme- 
diately follows it and which we have already summarized, briefly says: 
‘From the Endless Light he fashioned fire in material form, from fire wind, 
from wind water, from water the all-solid earth.’ Here we have the four 

Empedoclean elements arbitrarily introduced into a Mazdean cosmological 

text where they are exceedingly ill at ease. The full story is told in our text 
Z 10, and the whole process, which seems physiological rather than mytho- 

logical in character, starts with the firmament, Spihr, ‘the First Body’. 
This, then, is the true continuation of the myth of the birth of Spihr, the 

body of Zurvan. 
In the firmament were the Sun, Moon, and stars ‘like embryos’ (whence 

they had appeared is not stated). They control all existence under them 

and are themselves the highest natural phenomena. From the firmament 

the hot and moist proceeded ‘of which the wind (air) is composed’ and the 

elements which are the ‘seed of seeds of material creations’ and the ‘move- 

ment of becoming’ (bavisn-ravisnih). From the ‘movement of becoming’ 

proceeds the ‘settling of becoming’ which is organic life. Now it seems 

clear enough that all this is based on Greek physics, and we would there- 

fore expect that the four elements would be compounded from the four 

natural properties (hot, cold, moist, and dry). The Dénkart, however, 

derives the whole of material existence from the air (‘hot-moist’ according 

to Aristotle and the Dénkart), and nothing at all is said of the ‘cold’ and 

the ‘dry’. 

The explanation of this is that the Zoroastrians had assimilated the hot 

and the moist to Ohrmazd and the cold and the dry to Ahriman.3 Ohrmazd 

then would become assimilated to the air and Ahriman to the earth if we 

care to follow up the Aristotelian parallel! What the source of these 

identifications is, however, I am at a loss to say. Whatever the reason, the 

results were embarrassing. Thus the Zoroastrian divines, deriving the 

elements from the natural properties, would have been logically forced to 

admit that one—the earth—was wholly evil, and two—fire and water— 

partly so. This they could scarcely do, since for all but a fraction of them 

the four elements were holy—more particularly, of course, fire and water.* 

I Text Z 1, § 41. 2 Text Z 10. tarik ’ut gandak.—‘The substance of Ahri- 

3 GrBd. 181. 6: gohr i Ohrmazdik garm  manis cold and dry, heavy, dark and stink- 

"ut yet, rosn “ut hubdd *’ut *sapuk.— The ing.’ Cf. supra, pp. 73-78. 

substance of Ohrmazd is warm and moist, 4 That certain extreme Zervanites re- 

bright and fragrant and light.’ Ibid. 188. 11: garded water as evil has been suggested in 

gohr i Ahriman sart "ut xusk ut *sangén, Chapter III (p. 74). 
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They were therefore forced into the uncomfortable position of deriving 
all four elements, including the earth, from the ‘hot’ and the ‘moist’. The 
fullest account of this singular development is given in DkM. 120. 22 ff.: 

The seed of the material world arose from the fashioning and creative activity 
of the Creator using the power of the firmament as his raw material (pat ras-0%- 
aBzarih) ; its name in Religion is ‘becoming’. This is specifically the ‘hot-moist’, 
the origin of material creations. It is also called ‘matter’ (matay). Through the 
Creator’s moderating action the ‘first form’ arose from becoming: its name in 
Religion is ‘the movement of becoming’. This is specifically the four elements— 
air, fire, water, and earth—the origin of the nature of material things. Through 
the Creator’s wise action the ‘second form’ arose from the ‘movement of becom- 
ing’: its name is the ‘settling of becoming’. This is specifically the mixture of the 
four living natural properties. Through the Creator’s marvellous action the ‘third 
form’ arose, the material form of fravahr and soul which unites those same 
natural properties. This is specifically Man, cattle, and other good living 
things." 

This will then give us the following scheme of the evolution of organic 
life: 

1. Spihr, the firmament: i.e. becoming, hot-moist, matter. 
2. The first form: i.e. movement of becoming, the four elements. 
3. The second form: i.e. settling of becoming, mixture of the four living 

natural properties. 
4. The third form: i.e. the material form of fravahr and soul which 

unites the natural properties, Man and animals. 
That the author of the Dénkart himself found it impossible to reconcile 

the Hellenistic natural properties with the presumably indigenous tradition 
which identified Ohrmazd with the ‘hot’ and the ‘moist’ can be seen from 
the fact that he describes the ‘second form’ as ‘the mixture of the four 
living natural properties’. 

It will have been noticed that the two latter accounts of the material 
creation—the formation of the universe from the limbs of a primal giant 
and the ‘physiological’ development of organic life from the elements and 
natural properties—almost certainly derive from a foreign source. The first 
could be traced back to India; the second points unmistakably to Greece, 
for the four natural properties are a commonplace of Greek medicine and 
the four elements go back to Empedocles. Further study of the Dénkart 
and allied texts might, moreover, bring to light broad strata of Greek 
thought embedded in the dry theological texts. Professor Bailey has already 
taken the first steps in this direction.? 

tT See note I, p. 145. by Professor Bailey in his Zoroastrian Prob- ? An excellent beginning has been made lems, pp. 82 ff. 
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Both these imported creation myths fit more naturally into a Zervanite 

scheme than into a Mazdean; for in each it is Spihr (whether mentioned 
by name or not) who is the ‘instrument’ or ‘body’ from which the material 
universe proceeds. Moreover, in the Dénkart passages there is no trace of 

the sevenfold creation which is the hall-mark of Mazdean cosmology. It is 
rather the four elements which have taken their place. This is at once 
reminiscent of Theodore bar K6nai’s digest of Zervanite doctrine,’ where 
the four elements appear as the terrestrial counterpart of Zurvan and his 

three celestial hypostases, ASdqar, Fra8dqar, and Zaréqar. 
Thus on the one side we see a Zervanism strongly tinged with Indian 

ideas, and on the other we find it in close alliance with Greek physical 
theory. It seems, then, that Zervanism owed much to foreign influences 

which must have made themselves felt at the time of Sapir I and which, 
if we are to believe the Dénkart, were finally expunged from the Zoroastrian 

religion by the action of Xusrau I.? 
Zervanism, then, though no doubt originally Iranian in provenance, is 

a classic example of religious syncretism. Borrowing from East and West 
it must have collected a mass of heterogeneous doctrine under which the 
original Iranian religions are barely distinguishable. That Xusrau I should 

have attempted to introduce doctrinal order into this corpus of hetero- 
geneous belief is readily understood. That Zervanite theories, on the other 

hand, should have seriously influenced Western thought seems unlikely. 
Mithraism is no doubt an exception, but even here the Iranian core is 

barely discernible under the later accretions. That the Pahlavi books bor- 

row extensively from Greek philosophy seems now indisputable: the re- 

verse has yet to be proved. That there was an interaction of ideas between 

Zoroastrianism and the Gnostic sects is certainly true, but that the main 

stream of Hellenistic thought was to any extent influenced by Iran is most 

unlikely. The Sassanian Empire is no exception to the general rule that the 

inferior civilization is prone to borrow from the superior. That the heirs of 

Hellenism were still intellectually far in advance of their Oriental neigh- 

bours barely admits of discussion. 

NOTES TO CHAPTER V 

A. Ibid. Cf. text Z 20: “Time was originally infinite; then it became subject to 

limitation: at the end it returns to the Infinite. The law of Time is (to proceed) 

from original infinity through limitation involving action, motion, and passage, and 

to return back to ultimate infinity.’ Again, text Z 3, § 3: ‘This is the operation of 

Time, that it was infinite but was made finite for the act of creation (and so it 

t Text F ro. 2 y, Chapter II, pp. 48 ff. 
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remains) until the consummation, that is, when the Destructive Spirit is made 
powerless: then it mingles with that same infinity for ever and ever.’ 

B. Moses, i. 9 (pp. 42-43 in the edition of le Vaillant de Florival). He speaks of 
Zurvan, Titan, and Iapetos as being the fathers of three lines of men. He is, there- 

fore, confusing three distinct myths: (i) the Greek myth of the Titans, (ii) the 
Semitic myth of Shem, Ham, and Japheth, and (iii) the myth recorded by St. Basil 
according to which Zurvan was the ancestor of the Aryans. The latter myth is 
certainly responsible for the identification of Zurvan with Abraham in the Farhang- 
t-Jahangiri; cf. I. F. Blue, Indo-Iranian Studies in Honour of Sanjana, p. 66). 

N.B. Zurvan (zruan) is the normal Armenian translation of the Greek Kronos. 

C. v. DkM. 359. 5 ff.: the sense seems to be that the Amahraspands are kamikh, 
but the firmament (vas) and the elements céhrik. Cf. DkM. 379. 1: °dh-it chrik 
ztvandakth *ut ax'tk danakih [i] andar martém martomih.— Thus humanity in man 
consists of natural life and intellect which is of the will.’ The contrast between chr 
and kam (ax) is practically equivalent to that between baxt (fate) and koysiin 
(effort, free will). See further DkM. 358. 22: dahiinan i datar Ohrmazd *hast vinaritn 
*ut yumbisn cthrik, *ut hast i kamik.—The behaviour and movement of the creatures 
of the Creator, Ohrmazd, are partly according to nature and partly according to 
will.’ Cf. also ibid. 149. 143 352. 7; 379. 1. 

D. Cf. DkM. 915. 19: witir i dén yrat i Ohrmazd ’hast.—‘The decision of the 
Religion is the Wisdom of Ohrmazd.’ Ibid. 314. 12: dén (i) mazdésn ’y"at “hast asn- 
xvat.— The Mazdayasnian Religion is itself innate wisdom (reason).’ For the con- 
nexion of the Religion and the will of Ohrmazd cf. DkM. 31. 10: *véh déni’ani 
Ohrmazd kam.—‘The good Religion which is the will of Ohrmazd.’ Identical ibid. 
45.4: cf. SGV. 10. 20: kam i dadar b3 a¥ din i dadar ns snasthat—‘The will of the 
Creator cannot be known except through the Religion of the Creator.’ 

E. Cf. Z 1, § 52: “These six creations he made in the six gasdnbar seasons. In a 
complete year there are three hundred and sixty-five days or twelve months.’ GrBd. 
27. 8: sittkar ’én spihr ’pat humanakih (i) ’sal-é ’nihat 12 axtar &éyén 12 °mahikan, 
*har axtar-*é 30 sus(?) “yon *har ’mah-é 30 ’r6€-Sapan.— Third, this firmament 
(Spihr) was laid out in the likeness of a year—twelve constellations resembling 
the twelve months, each constellation having thirty degrees just as each month has 
thirty days and nights.’ The year and the firmament are therefore considered to 
correspond exactly. 

F. Text Z 2, § 7. The division of the sky into seven layers is not originally Maz- 
dean. The seven stations obviously correspond to the seven planets and derive from 
Babylon. With the exception of the Sun and Moon these had been ‘demonized’ by 
the Mazdeans: thus though the ‘place of the Sun’ and ‘the place of the Moon’ were 
allowed to remain, Mazdean names were found for the other five stations. The 
duplication of the Endless Light (anayr ré§nih as well as asar résnih) is interesting 
as showing that suitable names were not easily found. Moreover, the names do not 
seem to have been fixed. Thus in GrBd., pp. 28-29, we find the following (from 
bottom to top): (i) the contaminated firmament, (ii) the non-contaminated firma- 
ment, (iii) the Moon, (iv) the Sun, (v) the place of the Amahraspands, (vi) the 
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Endless Light, the place of Ohrmazd. To these we should probably add (at the 
bottom) dsmdn (the sky) as a seventh to correspond with the scheme of GrBd. 
194. 12. 

This has the following scheme (from top to bottom): (i) the Endless Light, (ii) 
the place of the Amahraspands, (iii) GaréSman, (iv) Vahi&t (heaven), (v) the non- 
contaminated firmament, (vi) the contaminated firmament, and (vii) the sky. 

Again the first “Ulemd (PersRiv. ii, p. 74; Dhabhar, p. 441) differs. It has: (i) the 
station of the wind, (ii) the firmament, (iii) the station of the stars, (iv) of the 
Moon, (v) of the Sun, (vi) the Endless Light, and (vii) Garé5mian. 

G. GrBd. 189. 8 ff. lists the following correspondences: 

post céyon asman skin like the sky. 
gost C&yon zamik flesh like the earth. 
astak céyon kof bones like the mountains. 
vayan céyon rotiha veins like the rivers. 
xOon céyon *ap blood like water. 
askomb ééyén drayah stomach like the sea. 
moo céy6n urvar hair like the plants. 
gohr 1 tan céyon ayo(k)xsust the substance of the body like the metals. 
asn-xrat Céyon martom innate reason like man. 
gos0(k)sriit xrat Céyén gospand acquired knowledge like cattle. 

Cf. DkM. 278. 7: géhdn tan Gtay§, ap, zamik, ayd(k)sust, urvar ’ut gospand ’ut 
martom, céyon’martém tan mazg ut xon*ut ray “ut pad *ut ast ut pit ’ut moo.— The 
body of the world is fire, water, earth, metals, plants, cattle, and man, just as the 

body of man is marrow, blood, veins, sinews, bone, flesh, and hair.’ 

H. DkM. 428. 15-429. 8: D’L-kd8ak i hindok, megistik i hrémay *ut aparik 1°’ haé 
°Gn Son ’apak bun-nipék i pat ganj i Sa¢sa)pikan oh handaxt, ’¢é *andar-san viradikn 
’apak tim’6 x’astaran i ham-akasih 6h nimit. nipek-San [i] viromandan nok arast, é 
°&6 “hat *bé-kisvar ’GBurt, & nikirit *ut é vicust, fraé *né “hist nikonth ’ut békan[an|ak- 
*namih rad, ’né kam patiyraft. ’ut *bit *kad vaxsisn i dandkih rd8 vés-1é stayast, *ut 
*pat-it >nam i *bé-kisvarik (i) nipékiha *nihat, ’né vizitt. évak-San nipék ut matiyan 

*pat bavandak-karih i har Gkasih ’ut danixn i’ andar nipékiha “ut matiyaniha, paytak 

°né ’hart; °bé-Xan yut yut *haé bun-nipék *ut matiydn i *x*es °x*ast. “ut *hangartik 

*y’anénd nipék-é i “pat ganj i Sa¢sa)pikan ’apar hamak ’say’an. *ut ’andar-San tan t 

martoman 4 pésak i géhan pat baysikn apar *sar dsronih, ut ’apar ’dast artestarth, *ut 

*apar axkam vastrydsih, ut ’apar “pad hutuxsih. 

hokak — Skt. Rosa: v. Menasce (JA. 1949, p. 2). D’L is not clear. 

I. DkM. 120. 22 ff. :tohmaki gétéh’ bittak i’ haé datar GBurixn ‘ut dahisn "pat ras-6%- 

aBzarih’ut-as dénik* nam’ bavisn, ut namcéist garm-x°ét bun <i) géeteh dahisnan, matay-ic 

*yYanihét. ’ut-a¥ désak 1 fratom *batak i pat datar [ut] patman-karih *haé *bavisn, 

-ut-ax dénik nam ’bavisn-ravisnih, ’ut-ax naméist ’Cahdr zahakan 1°hénd vat, atays, 

"ap, gil, bun <i) getehan cihr. ’ut désak i ditikar ‘butak [7] “pat datar frazanak- 

karih[a] *hat *bavikn-raviknih, *ut-a¥ *nam *bavisn-éstisnih, “ut-a¥ namcist Cahar 

ristakan amétikn i zindakan. désak i sitikar *haé datar aBd-karih fravahr “ut ruvan 

ham-ristakan haménitar gétéh, °ut-a¥ namécist martém, gospand ut aparik zindakan 

i veh. Cf. DkM. 124. 18 ff.: hat ras*pat datar aBurisn *rasitak °6 *bavisn garm-x"ét, 

gétéh dahisnan fratom bun. *hakt *bavisn garm-xét *bavisn-ravisnih, zahakan Cahar 1 

5470 L 
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*hast vat, atays, ap, gil. *haké ’bavisn-ravisnih ’bavikn-éstixnih, advénakan i dméxtak. 
*hat zahakan advénakan baxtak °6 karpan.—‘From the Wheel (the firmament), 
through the Creator’s fashioning, is derived becoming, the hot and the moist, the 
first origin of material creatures. From becoming, the hot and the moist, (comes) 
the movement of becoming, the four elements which are wind (air), fire, water, and 
earth. From the movement of becoming (comes) the settling of becoming, mixed 
forms. From the forms of the elements bodies are derived.’ Cf. further DkM. 
202. 16 ff. and ibid. 207. 8 ff. 



CHAPTER VI 

THE LUMINARIES 

When (Ahriman) saw . . . that Ohrmazd had created beautiful creatures, yet 
knew not how to create light, he took counsel with the demons, and said: ‘What 

benefit hath Ohrmazd? for he has created such beautiful creatures, yet they 
remain in darkness, and he knew not how to create the light? But if he were wise, 

he would go in unto his mother, and the Sun would be born as his son; and he 
would have intercourse with his sister, and the Moon would be born.’ And he 

charged (them) that not one (of them) should betray his thought. A demon, 
Mahmi, having heard this, came before Ohrmazd with all speed, and betrayed 

that thought to him.? 

Sucu is Eznik’s account of the creation of the Sun and Moon; and this is 

repeated by no less than six other sources, including a Manichaean frag- 

ment. 
The fable is certainly Zervanite for three very good reasons: (i) it is 

reproduced by the sources that are concerned with refuting the Zervanite 

version of Zoroastrianism and, in the case of Abi Qurra and the Mani- 
chaean fragment, it follows on the myth of the birth of the Twins; (ii) 

there is no trace of it in the Pahlavi books; and (iii) it is unthinkable that 
Ohrmazd, in a Mazdean account, should be at a loss how to make the world 

light. 
The fullest account of the creation of the luminaries according to the 

Mazdeans is to be found in the second chapter of the Bundahisn.* It is 

simple and straightforward and knows nothing of the dubious complexities 

retailed by Eznik. 
After the creation of the firmament the twelve Signs of the Zodiac were 

attached to it,3 and to assist these 6,480,000 minor stars were created.* One 

star was appointed over each of the four heavenly quarters—Ti8tar (Syrius) 

over the East, Satvés (Scorpio according to Henning)> over the South, 

dsman “ut zamik rosnan frac bréhénit.— 1 Eznik, ii, §8 (text F 7 (a)) together 
with the Manichaean fragment (text F 7 
(b)); cf. Theodore Aba Qurra (F 2); and 
from the Acta Martyrum our texts F 3 (d), 

F 5 iand ii, and F 6 (Mar Abhé). 
2 For an annotated translation v. Hen- 

ning in JRAS. 1942, pp. 229-48. 
3 ‘Ulemd (text 37), § 13: ‘And each of the 

twelve Signs of the Zodiac which are bound 
to the firmament he appointed fora thousand 

years.’ Cf. GrBd. 25. 6: Ohrmazd andaragi 

‘Ohrmazd fashioned forth the luminaries 

between the sky and the earth.’ 

4 GrBd. 26. 8: ’har axtar-é *haé ’avésan 
6,480,000 x*artak star{ak) “pat adyarih 
fraé bréhénit.—‘To assist each of these con- 
stellations he fashioned forth 6,480,000 

small stars.’ 

5 JRAS. 1942, p. 246; Jackson identified 

Satvés with Fomalhaut (ERE. xii, p. 86). 
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Vanand (Vega) over the West, and Haptoring (the Great Bear) over the 
North. The supreme commander of them all was the ‘Nail in the middle 
of the sky’, that is the Pole Star.‘ Above the Zodiac were set the stars 
‘exempt from contamination’; and when Ahriman launched his attack on 

the material creation, he was unable to attain to these.2 Above these the 

Moon was installed, and above‘her the Sun.3 The firmament itself was 

created in the form of a wheel;+ but before Ahriman attacked, it remained 

stationary and it was always noon.° All this is straightforward enough, and 
there is nothing at all to suggest that the luminaries could only be produced 
by what can only be described as an act of heavenly incest. 

This latter myth is puzzling indeed, and were it not confirmed by the 
independent evidence of a Manichaean fragment, its very strangeness and 
the crassness of its imagery might lead us to doubt its authenticity. The 
Manichaean fragment, however, speaks as plainly as Eznik himself: “They 
say’, it tells us, ‘that Ohrmazd and Ahriman are brothers: in consequence 
of this doctrine they will meet with their destruction. They lie against 
Ohrmazd and slander him, (saying) that the demon Mahmi taught him to 
make the world light.’® 

The demon Mahmi makes this one meteoric appearance only in the 
whole corpus of our sources, and that is all we know about him. Only the 
Acts of ASur-Hormizd, though ignorant of his name, add that the Magians 
offer propitiatory sacrifices (sniman) for him annually.” 

Because of the very insufficiency of the data, no doubt, scholars have 
put forward various interesting, plausible, and unprovable theories on the 
subject of this elusive demon. For Junker’ he was a demon of sexual inter- 
course; and his name was to be derived from an Avestan maé@mana- (from 
maéé- ‘to unite’). Such a form, however, should produce a méhman or 

' See note A, p. 163. 

2 GrBd. 28. 1: ’an hacapar ’avésan 
stardn agumécisnih vindrt °ku ’kad afigat 

*rasét, “pat ko xsisn spoxénd, 6 apartar guméx- 
tan ’né *hilénd.—‘Again above these stars 
the uncontaminated zone was established 

so that when the Aggressor came, they 
should repel him in battle and not suffer 

him to contaminate the higher regions.’ 
3 Ibid. 28. 10: hacapar *hat ’dn bréhénit 

mah 1 gospand-tohmak. haéapar ian bréhénit 

x’arsét (i) arvand-asp.—‘Above this (i.e. 
the stars exempt from contamination) the 

Moon which has the seed of cattle, was 
fashioned; and above that the Sun whose 
steeds are swift, was fashioned.’ 

* Ibid. 27. 15: “ut-as spihr (ut) ’avesan 

axtaran ¢axrak advénak ’nihat ’ké ’andar 
gumécisn ’6 ravisn ’éstend.—‘And he made 
the firmament and the stars in the form of 
a wheel which, during the time of con- 
tamination, is set in motion.’ 

5 Ibid. 29. 12: ’tadk matan i aBigat, mah 
"ut xarsét “ut ’avésan starakdn ’éstat, ’né 
*raft "hénd, ’ut apécakiha zaman hamé vitart, 
"ut hamvar némroé *bit.—‘Till the Agegres- 
sor came the Moon and Sun and stars stood 
still and did not move, and time ever passed 
in purity and it was always midday.’ 

6° Text F 7 (db). 
Ualexts buses 
* Aionvorstellung, p. 171, n. 81; Werter 

und Sachen, xii, 1929, p. 135, n. 2. 
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méhm in Middle Persian. The suffix is, in any case, particularly puzzling. 
Nyberg" preferred to derive the name from an Old Iranian *madmiya- 
(‘mediator’) and equated Mahmi with Mithra (Mihr) in his capacity of 
weoitns. Schaeder,? however, rejected this interpretation on the grounds 
that (a) Mithra was unlikely to figure in any tradition as a demon, and (6) 
that in Armenian *maSmiya- would give marmi rather than mahmi. It might 
also be added that Mahmi’s action is that of a traitor, renegade, or enthu- 
siastic convert: it is not the action of a ‘mediator’ in any accepted sense of 
that word. 

Schaeder himself produced a far more subtle theory, maintaining that 
the whole episode was based on a misunderstanding of the Gafic text Ys. 
32. 1. In that text (second line) the word mahmi occurs, and it is the locative 
singular of the possessive adjective of the first person singular. The word 
was misunderstood by a translator, lifted bodily out of the text, and trans- 
formed into a fully fledged demon. This sounds preposterous. It must, 
however, be borne in mind that in the Sassanian period the Ga6das were 
scarcely understood at all and that commentators could and did make them 
mean more or less what they liked. The case of a demon Aris being happily 
conjured up from an innocent adverb (aras) has already been noticed.3 This 
can only have been done by a Mazdean commentator who understood the: 
gist of the passage very well—viz. that the Bounteous and Destructive 
Spirits were represented as twins, and could only get out of the dilemma 
by attributing the doctrine not to Zoroaster but to a demon, Aris, whom 
he had himself invented from the text. The disingenuousness of the whole 
proceeding is patent from the fact that in other less controversial passages 
the commentators translate aras correctly as rast ‘rightly’. Why then, 
Schaeder could well have argued, should not the Zervanites do the same 
with the adjectival mahmi? 

In fact neither the Pahlavi translation nor the Dénkart paraphrase’ take 

mahmi as a proper name. The translation has correctly *pat ’man ménisnih, 
‘according to my thought’. This does not, of course, in any way prove that 

a Zervanite commentary might not have existed which translated the words 
daéva mahmi as ‘the demon Mahmi’. This—for a Pahlavi translation of a 
Gaic passage—would be far from extraordinary and would be exactly 
paralleled by the aras—Aris confusion. The difference is that aras could 
(and did) easily suggest Av. arasay- = Phl. arisk (NP. risk) ‘envy’, where- 
as mahmi corresponds to no known Avestan, Pahlavi, or New Persian 

' Religionen, p. 385. SRY sy 30n 3s Ve De oO: 

2 ‘Der iranische Zeitgott’, ZDMG. 1941, + vy. Bartholomae, AIW., col. 355. 

pp. 294-5; cf. Henning, Zoroaster, p. 51. 5 DkM. 835. 19-836. 7. 
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word, as the divergence of scholars’ views on his etymology conclusively 

proves. 
Moreover, even if it were proved'up to the hilt that Mahmi is nothing 

but a misunderstood pronominal adjective in the locative case suddenly 

and magically promoted to demonhood, is it not a little odd that an elabor- 

ate myth, which has nothing to do with the Gaic text from which he 

allegedly arose, should be invented in his honour? Both Eznik and the 

Manichaean fragment agree that Mahmi’s action consisted in showing 

Ohrmazd how to illumine the world. This, according to Eznik and other 

Christian sources, was to be achieved by an incestuous act on the part of 

Ohrmazd. Where is all this in the GaOic text? 
It is true that a not too scrupulous or not too literate translator might 

evoke the word yétédat (Av. y’aétu-vadaba-) from the x’aétus occurring in 

the first line of the verse under discussion. I cannot, however, see how he 

could have extracted the idea of the creation of light from the Avestan 
text. To maintain then that both the demon and the fable of which he is 

the hero have been extracted from a misunderstood grammatical form 

seems merely fanciful. 
It would, however, be reasonable to suppose that the Gaic text was 

interpreted by a Zervanite commentator in the sense of the incest myth, zf 
such a myth already existed, and if its hero’s name was indeed Mahmi or 

something approaching those sounds. The name then would have been 
staring him in the face from the Avestan text, and the incest myth he could 
have easily elicited from the word y’aétus: this would be neither more nor 

less extraordinary than the parallel case of the adverbial Ari8. 

It is, moreover, interesting to refer to the Dénkart paraphrase in this 

connexion. Both this and the glosses on the Pahlavi translation interpret 
the text as meaning that certain demons (three, according to the Dénkart) 

sought to come to an understanding with Ohrmazd, but that the latter 
summarily rejected their overtures. It is possible that in a Zervanite version 
these may have been accepted, and that the whole passage was then con- 

nected up with the already existing incest myth, in which the demon 
Mahmi may or may not already have played a part. The name ‘Mahmi’ 

may indeed have been introduced from the Gafic text; and I do not think 
this unlikely since no satisfactory etymology has so far been proposed.! 
The myth, however, must have been in existence before some commenta- 

tor read so extraordinary a meaning into the Gaic text. To dismiss the 
1 mah-mi could be interpreted as a may compare Zébaki mi ‘day’. For the 

truncated form of mah-mihr>mdah-mi(r): development cf. hiyr>hir>hi (Horn, 
cf. Henning, JRAS .1942, p. 239 (mihr, Grundriss der neupersischen Etymologie, p. 
widely pronounced mir). Foraform mione 281). 
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myth—which we now know is attested in a Manichaean source as well as 
in several Christian—as an invention from the Gaéds begs the question. 
The myth, baffling as it is, must be accepted as genuine both because it is 
now confirmed by the Manichaean fragment and because even if some 
amiable idiot were to invent the whole story from a pronominal adjective, 
it would scarcely receive sufficient currency in Zoroastrian circles to 
become the target of both Christian and Manichaean polemics. 

Further, the defection of Mahmi fits nicely into what we have already 
seen seems to be fairly typical of Zervanite Zoroastrianism, namely, the 
freedom of choice which is apparently enjoyed both by Ohrmazd and 
Ahriman themselves and by their first creatures. The myth, however, does 

present a genuine problem. How is it possible that Ohrmazd, whose ‘place’! 
is the Endless Light and who fashioned his creation from the same Endless 
Light, should be unable to illumine his creation which was now, for no 
known reason, in the darkness? 

Here again we must refer to the theory we have already propounded, that 
according to the Zervanites the material Cosmos proceeded not from the 
Endless Light but from Zurvan himself;? and since Zurvan is in no sense a 
god of light, the illumination of the Cosmos would thus be necessary. What 
the precise significance of Mahmi’s defection would then be I cannot say. 

Regretfully leaving Mahmi for the moment, we must return to the sordid 
business of the generation of the luminaries, the method of which he 

revealed to Ohrmazd. We have seen that Ohrmazd was finally able to 

illumine the Cosmos by producing first the Sun by intercourse with his 

‘mother’ and secondly the Moon by intercourse with his ‘sister’. The Acts 

of Ptsai3 tell us that he produced the stars as well by similar means, one 
assumes by a similar relationship with his ‘daughter’. The assumption is 

substantiated by the Acts of Anahid5, where we read: ‘And if he begot them 
(i.e. the fire and the luminaries) through his mother, daughter, and sister, 

. .. why should he not resemble us in all things.’4 

The fact that no original Zoroastrian text with which I am acquainted 

makes any mention at all of this, to us scandalous, myth cannot be attri- 

buted to any shy reserve on the part of the Zoroastrian priesthood, whose 
advocacy of this practice was notorious. Until comparatively recent times 

they showed no diffidence whatever in championing a union which is 
strongly condemned by most religions and which is, one would have 

thought, repugnant to the natural man. Quite the contrary: in all stages of 

their ancient literature they extol the practice, quoting it often as being the 

1 Ch text: Zi 15.82. 3 Text F 3 (d). 

Si Tayo, UME, WAR, Te taext bis sl: 
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most meritorious action it is possible for man to perform,’ and even seek 

to sanctify it by attributing the practice to Ohrmazd himself: 

It is revealed that Ohrmazd practised y’étddatih (consanguineous marriage). 
When Zoroaster sat before Ohrmazd, and Vahuman, Artvahi8t, Sa@révar, Hur- 

dat, Amurdat and Spandarmat were sitting around Ohrmazd, Spandarmat sat in 
his lap and her arm rested upon his neck. Zoroaster asked Ohrmazd (saying), 
‘Who is this that reclineth in thy lap, and who loves thee so much and is so dear 
to thee? Thou who art Ohrmazd dost not avert thy gaze from her, nor doth she 
avert her gaze from thee; and thou who art Ohrmazd dost not let her out of thy 
arms, nor does she let thee out of her arms.’ Ohrmazd said, “This is Spandarmat, 

my daughter, my Queen of Heaven and Mother of Creation.’ 

This myth may well be a late invention designed to give divine sanction 

to the ‘holy’ practice of incest, just as the investiture myth was probably 
designed to sanctify the three earthly castes. Had the author of the Rivayat 
from which the quotation is extracted known of a tradition according to 

which Ohrmazd produced the luminaries by intercourse with Spandarmat, 
he would surely have introduced it in this context—unless, of course, the 

myth had fallen into disrepute as being Zervanite. As it is, the story is left 
very much in the air and leaves us with a series of unanswered questions. 
First, if Spandarmat is the daughter of Ohrmazd, who is her mother? 
Second, if she had intercourse with Ohrmazd, what was the fruit of the 

union? 'Third—and more important—why is Spandarmat, otherwise so 
closely associated with the earth as to be identical with it, described here 
as the ‘Queen of Heaven and Mother of Creation’ ? 

Before attempting to answer these questions we must cite a close parallel 

from a Mandaean text dealing with precisely this subject. Like the Zoroas- 

trians, this extraordinary sect became familiar with astrology and astrolatry 
through their contact with Babylon. The planets presented the Zoroas- 

trians, both Mazdean and Zervanite, with an interesting dilemma. The 

stars proper followed their regular courses and so reflected the divine 
order: the planets, however, followed eccentric courses and for this reason 
could not be fitted into that order: hence they must be diabolical. This 
deduction was probably arrived at at a comparatively late date since the 
planets were in ordinary speech named after Zoroastrian deities corre- 
sponding as nearly as possible to their Babylonian archetypes.3 Astrological 

* On this see Christensen, L’Iran sousles Varhran (Bahram) = Nergal = Mars, &c. 
Sassanides, 2nd ed., pp. 324 ff. Chapter viii It is curious that Saturn was not termed 
of the Pahlavi Rivdyat accompanying the ‘Zurvan’ as might have been expected, but 
Datastan 1 Dénik is entirely devoted to this _ retained his Babylonian name (Kévadn), par- 
subject. ticularly as both the planet Saturn and 

2 See note B, p. 163. Zurvan are associated with death. 
3 Thus Ohrmazd = Marduk = Jupiter; 
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theory, however, attributed beneficent influences to certain of the planets, 

maleficent to others. We shall see shortly what mental acrobatics the 

Zoroastrians had to perform in trying to reconcile the two traditions. 

The Mandaean reaction to the foreign cult was typical. Just as in another 

context the second-century heresiarch, Marcion, took over the Old Testa- 

ment Jehovah and turned him into a quasi-maleficent deity independent of, 

yet inferior to, the God of Love, so did the Mandaeans accept the Babylo- 

nian stars and planets: these retained their function of architects and con- 

trollers of the world associated with the Demiurge, Ptahil; but the world 

itself was evil and its creation was a mistake. The planets were therefore 

basically evil.! The stars and planets had simply become the taskmasters 

of an enslaved humanity. Above them and above the Demiurge was the 

kingdom of Light and the countless pure spirits associated with it whose 

function was to redeem the soul from its slavery to the luminaries. 

On the origin of these, however, the Mandaean Ginza is not consistent. 

According to one account they were simply created by Ptahil.? The second 

version, however, resembles the Zervanite so closely that it is impossible 

to escape the conclusion that both go back to a common origin. Since con- 

sanguineous marriages were notoriously Magian, it seems fair to suppose 

that the myth too is of Magian origin. . 

The Mandaean myth is told in Right Ginza, p. 94 (Lidzbarski’s transla- 

tion, pp. 99 f.). Raha, who is the mother of all evil, perceiving that Ptahil 

is in difficulties, calls to her son, Ur, and solicits his intimacy: ‘Auf, schlafe 

bei deiner Mutter, damit du von der Fessel befreit werdest, mit der du 

gefesselt, die starker als alle Welt ist.’ After seven days she bore the seven 

planets. Then she again approached her son and said, ‘Ich bin deine 

Schwester. Wenn du bei mir liegest, wird deine Kraft sich verdoppeln.’ 

After twelve more days she bore the twelve Signs of the Zodiac.* It will 

have been noticed that Raha calls herself first the mother of Ur and 

secondly his sister, just as in the Zervanite myth Ohrmazd approaches first 

his mother and then his sister in order to generate the Sun and Moon. 

Then a third time Raha approaches Ur and says, ‘Steh auf, mein Vater, 

siehe, ich bin deine Tochter. Kose und kiisse mich und liege bei mir.’® 

Then she conceives five monsters; and on the first day the heaven was rent 

and it lightened; on the second day it thundered; on the third the heavens 

were surrounded by flames of fire; on the fourth there were earthquakes 

at the gates of the darkness; and on the fifth the pangs of childbirth came 

1 Brandt, Die Manddische Religion, p. 61. 3 Ibid., p. 99. 12 ff. 

2 Cf. Ginzd (Lidzbarski’s translation), 4 Ibid., p. 100. 24 ff. 

p. 294. 7; 446. 41. 5 Ibid., p. 101. 25 ff. 
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upon Ruha, and she bore the Five. The Five are the five planets proper, 
less the Sun and Moon. Thus the birth of the planets is represented as 
having taken place twice over, as Brandt has already shown.! 
Now the incest motif makes a Magian origin of our myth almost certain, 

and we must therefore assume that the Zervanite version, or what is pre- 
served of it, is nearer the original than the Mandaean which, if a common 
origin is to be assumed, has distorted it. In the Zervanite account the result 
of Ohrmazd’s intercourse with his mother and sister is the Sun and the 
Moon respectively. Why have the Mandaeans substituted the Seven and 
the Twelve for these? It is possible that in transferring the myth from the 
realm of light to that of darkness they were not anxious to bring into relief 
the demonization of the Sun and Moon which are occasionally spoken of 
as beneficent beings.” The planets and to a lesser extent the Signs of the 
Zodiac were, however, considered devilish powers’ the former being 
responsible, with Ptahil, for the creation of the world which this improb- 
able sect, more than any other, regarded as basically and irretrievably evil. 
The substitution of the Seven and the Twelve for the Sun and Moon of 
the Magian myth is not unnatural; for the protagonists are no longer the 
powers of light but Ur, the king of darkness, and his mother, who is the 
very substance of evil. 

Since the planets appear to have been born twice in the Mandaean myth, 
we might be tempted to conjecture that the third parturition brought about 
by Ohrmazd’s third incest produced the five planets in the Zervanite myth 
too (for both Mar Abha and the Acts of Anahis+ clearly show that a third 
incest of father and daughter was committed). Against this, however, we 
have the statement of the Acts of Piisai that the Sun, Moon, and stars were 
the children of Ohrmazd; there is no mention of the planets. Further, our 
Iranian sources are unanimous in assigning the planets to the creation of 
Ahriman. 

If the reader can bear with me a little longer in investigating this ‘sense- 
lessness and disgusting imbecility’,5 we will find that the Mandaean myth 
throws a little light on to the Zervanite episode. Ur and Rtha commit incest 
three times in order to generate the luminaries: in the Zervanite myth 
Ohrmazd does the same. Ohrmazd is alleged to have done so with his 
mother, his sister, and his daughter: Ur’s partner (and mother) when 
inciting him to action calls herself first his mother, then his sister, and 
Op acit- puon, mentioned together as maleficent powers; ? Brandt, op. cit., p. 62. Cf. Book of ohn cf. Ginza 311. 20; 319. 353 323. 25, &c. (Lidzbarski’s translation), pp. 84, 117, and + Supra, p. 151: texts F 5, liand F 6. 118. 5 Text F 7 (a), para. 2. 
3 The Seven and the Twelve are often 
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finally his daughter. Now, among the Zoroastrians these three consangui- 
neous unions were considered to be the most holy of all.t It is natural that 
this triple incest should have been fathered on Ohrmazd. That with 
Spandarmat, his daughter, is attested, though the offspring of the union 
is not mentioned: there is, however, no trace of the other two in Pahlavi 

literature—which, since that literature is practically speaking wholly Maz- 
dean, is not surprising. It is possible, of course, that the triple incest was in 
fact only of one kind—that between mother and son as in the Mandaean 

account—and the extreme paucity of goddesses of any sort in later Zoroas- 

trianism, whether Mazdean or Zervanite, would make this probable. Thus 

we can only conclude that (i) such a myth existed, (ii) that it was invented 
to sanctify incest, and (iii) that it somehow or other became associated with 

the creation of the luminaries. 
Apart from other considerations the contexts in which it occurs (i.e. 

Syrian and Armenian Christian polemics) prove that it belongs to the 
Zervanite rather than the Mazdean tradition. As a justification of incest, 
however, it must have belonged to both, since Spandarmat, being one of 

the Amahraspands, falls rather into the Mazdean orbit. 
That the incest is secondary in the myth of the production of the lumina- 

ries seems to be indicated by the Acts of Anahid; for AnahiS seems to 

suggest that the Magian whom he was addressing was not himself clear 

whether fire and the luminaries were born of a female or of Ohrmazd him- 

self as a hermaphrodite. It is incidentally he who supplies the name of 

Ohrmazd’s mother (XvaSyvarrik, p. 64). 
A parallel to this myth? from an Aramaic inscription from Arabissus 

describing dén mazdaianis (the Zoroastrian Religion par excellence) as the 

wife and sister of Bel (here presumably representing Ohrmazd) is not par- 

ticularly helpful. True, the x’arr i dén i mazdésnan (the Fortune of the 

Mazdayasnian Religion) appears repeatedly in the Pahlavi texts as a star- 

studded girdle around the sky,? and is the general of those stars in the 

highest heaven which are exempt from contamination by Ahriman.*‘ This, 

however, is not enough to prove that the ‘Fortune of the Religion’ was the 

agent by which Orhmazd created the luminaries. 

It is, however, significant that Zatspram, who, as we have seen, often 

preserves traces of Zervanism which have disappeared elsewhere, speaks 

of Spandarmat as being girt with the Dén (Religion) as with a girdle.> This, 

he says, constitutes Spandarmat’s motherhood of the Dén.® 

1 Cf, PhlRiv., l.c.; DkM. 72. 20 ff., and 3 GrBd. 71.6; 193.11; Dd. 36. 35; 38. 14. 

Christensen, l.c. 4 Cio ps 146) nN. 2. 

2 Chabot, Rép. épigr. sémit. iii. 1785 apud 5 See note C, p. 163. 

Bidez—Cumont, Mages, i, p. 95, n. 2. 6 Zs. 4. 8: ’én-ie bit ’matarih i "pat *dén 
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From the shreds of evidence we have been able to glean from the 
Pahlavi texts we can now reconstruct a parallel to the Zervanite incest 
myth found in the Christian sources. Spandarmat, described in the Rivayat 
passage as the ‘Queen of Heaven’, appears in Zatspram as ‘mother of the 
Dén’. 'The ‘Fortune of the Dén’ is depicted as the star-studded girdle of 
the firmament (Spihr), the barrier beyond which the powers of evil cannot 
pass.” Being the general of, and thus representing, the luminaries, the 
‘Fortune of the Religion’ may thus have been represented in a Zervanite 
tradition as the offspring of Ohrmazd and his daughter, Spandarmat, who 
as “Queen of Heaven’ may represent some deity in the Zervanite pantheon 
unknown to us. 

The incestuous procreation of the stars by Ohrmazd, then, is reflected 
in the Zoroastrian texts themselves. Similar corroboration for the inces- 
tuous genesis of the Sun and Moon, however, is not so far forthcoming. 
Whether or not the dubious Xva8yvarrik was in the fable the mother of the 
Sun; who is understood by Ohrmazd’s sister; and whether all three—the 
mother, sister, and daughter—are not really one as in the Mandaean myth, 
are points that must for the present remain unresolved. The question of 
the engaging demon, Mahmi, moreover, still remains shrouded in impene- 
trable obscurity. 

The myth is, however, instructive in another way; for it illustrates a 
basic difference between the Mazdean and Zervanite conceptions of both 
Orhmazd and Ahriman. The Mazdean conceives Ohrmazd as omniscient 
and omnipotent, his wisdom and power being, logically enough, limited 
to the possible: his essence is goodness. What the Mazdean understood by 
divine omnipotence is clearly set out by Mardan-farruy in the third chapter 
of the Sikand Gumani Vazar, and we cannot do better than quote him: 

When one says that a thing is impossible and further says that God has power to 
do it, that thing is then removed outside the bounds of the impossible, for 

MSS. DTW) i ’pat Spandarmat °bé ’dahi- 
hast.—This was the motherhood of the 
Religion which was given to Spandarmat.’ 
This is the significant sentence: it appears 
to have little or nothing to do with the pas- 
sage recorded in noteC, p. 163. Wearing the 
Dén as a girdle scarcely constitutes mother- 
hood. Zatspram, then, must have known of 
another myth in which Spandarmat figured 
as the mother of the Dén; this is actually 
found in §§ 1-3 of the same chapter. 

* GrBd. 193. 11: ’x°arr 1 dén i mdzdésnan 
kustik humdanak i star-pésitak ménodkan-taxit 
*an spihy *dast ’éstét—‘The firmament 

stands arrayed in the Fortune of the Maz- 
dayasnian Religion, as in a girdle studded 
with stars and fashioned by the spiritual 
powers.’ 

2 Dd. 36. 35: ’68 aiBydhan éstét ménok 
vaxsik ’an i band-drupustih ’*ké-< harvisp 
bandan nikds ov-if i ’x°at *hast *vazurg 
*x’arr . . . <i) dén: apééak guman-viéar 
brazthét.—‘There stands the girdle, a blaz- 
ing spirit, the fortress for the bonds to 
which the guarding of all the bonds (i.e. 
the invisible bonds connecting the stars) is 
entrusted, that is the great Fortune of the 
Religion: pure it shines, dispelling doubt.’ 
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then it ceases to be impossible, and becomes possible. Just as his power is con- 
fined, so is his will. For he is wise; and the will of one who is wise is (concentrated) 
entirely on the possible; and his will does not encroach on what is impossible, 
for he only wills that which can and ought to come to pass.! 

Thus, the author goes on to say, it would be inaccurate to say that 
Ohrmazd is able to hold Ahriman back from evil; for evil is his eternal 

essence and cannot be changed. Devilry can never be changed into godli- 
ness any more than darkness can be turned into light, or light into darkness. 

No substance can change in its nature, and only those who do not know 
what a substance is could say that it can.? 

Contrast this with the conception of the same deity as exhibited by 

Eznik$ and the Syriac writers. For them Ohrmazd is indeed good, but his 

goodness seems to be divorced from common sense, let alone wisdom; for 

he could not even think of a method of creating the light and had to be 
instructed by the accommodating Mahmi, a renegade from Ahriman’s 

camp. Ahriman, on the other hand, whom the Mazdeans represented as 

being essentially both evil and stupid, shows himself to be both clever and 
to some extent beneficent, for he knew how the light could be created and 
was in a certain way instrumental in its creation. So, as ASur-Hormizd 
pertinently asks, ‘Should we try to please Ahriman who, according to your 

words, appears wise, knowing, and mighty from his works, just as Ohrmazd 
appears weak and stupid, for he could create nothing till he had learnt 

from the disciples of Ahriman?’4 
Again on the Ahrimanian side we find Mahmi breaking loose from his 

master’s tutelage to join forces with Ohrmazd, just as in another myth 

derived from a similar source Woman (and again water) seems to have 
deserted Ohrmazd for Ahriman’—each thus exercising a choice that was 

at variance with its nature. 
We have now seen that the Sun, Moon, and stars were produced by 

‘heavenly incest’ in the Zervanite story. The genesis of the planets is 

equally scabrous; and this again tends to confirm the genuineness of the 

Mahmi myth, so hastily impugned by Schaeder. These Ahriman conceived 
and bore (visut)® by committing sodomy on his own person.” This particu- 

lar vice was regarded by the Zoroastrians as the most damnable of all 
offences—the Ahrimanian counterpart of incest which was regarded, as 

1 SGV. 3. 9: ka guft ku nd sayat biidan, Cf. also text Z 22 and Z 17: ‘He who is 
dit goet ku yazat padas tuqni, as a¥ vimafiidi both origin and God of all, is omnipotent 
nd Sayat budan burd. ci pas nd nd Sayat bd in (the sphere of) the possible.’ 
Sayat biidan. curs tua samanmafid awanica 2 See note D, p. 164. 3 Text F 7 (a). 

azas kam ; ¢i faréqnaa, u kami farzqnaa har AS extyH 55.1. 
6 a1 Sayat budan ; vas kam 6 qi nd Sayat nd 5 Text F 10 and p. 74. 

vadirat ; ci har a kadmat i §adyat sagat budan. 6 Text Z 28 (a), § 4. 7 Text Z 8, § 8. 
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we know, as the most sublime virtue.! This unedifying detail was probably 

invented to balance the Ohrmazdean ‘virtue’ in the usual Zoroastrian way; 
and by associating this vice with Ahriman the priests no doubt sought to 
‘diabolize’ it. This squalid mythology would almost certainly follow, rather 

than precede, the practices extolled and condemned. 
We can now leave the sordid tale of the genesis of the luminaries and 

proceed to study the effects they were supposed to produce on earth. Since 
Zurvan of the long Dominion is embodied in the Cosmos (Spihr) and Spihr 
is specifically identified with the firmament, it is not surprising that the 

luminaries play an important part in Zervanite doctrine. 

All welfare and adversity that come to man and other creatures, come through 
the Seven and the Twelve. The twelve Signs of the Zodiac, as the Religion says, 
are the twelve commanders on the side of Ohrmazd; and the seven planets are 
said to be the seven commanders on the side of Ahriman. And the seven planets 
oppress all creation and deliver it over to death and all manner of evil; for the 
twelve Signs of the Zodiac and the seven planets rule the fate of the world and 
direct it.” 

At the time of the original creation, we are told, the material creation was 

as good as the spiritual, and the Sun and Moon and the Signs of the Zodiac 

were put in charge of it: they received good things from Ohrmazd and 
distributed them justly on earth. The planets, however, upset this benevo- 

lent dispensation; for whatever the constellations bestow is intercepted by 
the planets and diverted to the use of the demons. When Ahriman made 

his successful attack on the material creation, he was accompanied by the 
planets. The measures taken by the forces of light to counteract their 

baleful influence are fully told in the fifth chapter of the Greater Bundahisn 

and the fourth of the Sikand Gumani Vazar, the gist of which is given in the 
following paragraphs. 

The demonization of the planets had embarrassing consequences for the 

Zoroastrians. They had adopted the number seven from Babylon, and that 

number naturally included the Sun and Moon, both of which had been the 
object of the highest veneration among the Iranians from the earliest times. 

How could this be reconciled with the evil nature of the planets? In order 

to obviate the difficulty they invented a ‘dark’ Sun and Moon‘ which were 

supposed to be responsible for the eclipse of the Sun and Moon proper. 

When the planets invaded the firmament each chose its appropriate 
* For sodomy as the characteristic act of — vinds1’martoémdan ’kunénd kiinmarz garantar. 

Ahriman and the demons cf. PhIRiv. 8d 2 2 Text Z 8, §§ 12-14. 
(p. 13): paytak ’ku Ahriman i gifistak ’kadS-as 3 Text Z 28 (a). 

*apak ’x°é§-tan kiinmarz kart, aX garantar + Mir i tamik and mah i tamik, GrBd. 
*biit céyén *ka8-as ’apak "dévan kart. It is 57.7 ff. SGV. 4. 46: mthir u mahi awdaxtari. 
the worst of all sins; so My. 36. 2: "hac 
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antagonist. The planet Jupiter (Ohrmazd) attacked the Great Bear (Hap- 
toring) in the north; Venus (Anahit) attacked Scorpio (Satvés) in the south; 
Mars (Varhran) Vega (Vanand) in the west; Mercury (Tir) Sirius (Ti8tar) 
in the east; and Saturn (Kévan), the supreme commander of the planets, 
attacked the Pole Star, who is the commander-in-chief of all the Signs of 
the Zodiac.’ Besides the planets two other maleficent beings are men- 
tioned, Gotihr and Mi8parik by name.? These are perhaps identical with 
the dvaPiPdgovtes mentioned in the Manichaean Kephalaia, Ixix3, on 
which the planets are said to depend. These were bound to the chariot, or, 
according to the Sikand, the brilliance of the Sun, to prevent them from 
doing excessive harm. The same treatment was meted out to the planets, 
who were bound with two ropes to the Sun and Moon‘ and clothed in the 
light of Ohrmazd so that men, on seeing them, should not be terrified.’ 
Their being bound in this way was held to explain their irregular motion, 
for when they reach the bottom of the rope they are pulled back and are 
not allowed to pursue their own course.°® 

According to the astrologers, however, the planets Jupiter and Venus 
were propitious. This the Zoroastrians would attribute to the garments of 

light with which Ohrmazd had clothed them or again to some influence 
emanating from their celestial opponents.” The latter, however, seem to 

have had remarkably little success in restraining their bondsmen: for 

whatever benefits they bestowed on the world were intercepted by the 
planets whom they were supposed to control, and distributed in a manner 
that was anything but advantageous to the good creation.® It is a peculiarity 
which the Zoroastrians share with the similar dualistic systems of the 
Mandaeans and Manichaeans that, though they represent the powers of 

good as rapidly gaining control of their evil counterparts, these nevertheless, 

even when subdued, exercise a quite disproportionate influence over the 

events of the world. The Mandaeans, who have a similar myth concerning 

™ GrBd. 52. 3 ff.; SGV. 4. 32 ff. 
2 See note E, p. 164. 

3 p. 169. 13-16: cf. Menasce, SGV.., p. 47 
and note (3) there; also Puech, Le Mani- 

chéisme, p. 171, n. 321. 
4 See note F, p. 164. 
5 See note G, p. 164. 
6 SGV. 4. 43: har ka 6 awadim i jik 

fawend, pa pas awa ahatigetid, vasq x°as- 

kadmatha raftan na halaid, ku dam na vana- 
safid.— Whenever they go to the end of the 
rope, they draw them back and do not let 

them rove at will; and thus they cannot 

harm creation.’ 

7 Ibid. 4. 37: nakii a¥ a§q gadiiga goenid a& 
@ pafija stdraa 1 hormazdi, Cun vas-niroi kam- 

vazudari parosi ayawanhd.— The good which 

they say comes from those ‘‘robbers’’, 

comes from those five stars of Ohrmazd, for 

(the latter) obtain victory since their power 

is great and the damage (they suffer) small.’ 

Chapa todsnG: 
8 Texts Z28(a) and (b); SGV. 4. 9: 

haftq star-karfa farya i agar asq dvarand 
apurdarq 1 jat baxytarg.—‘The seven star- 

forms, the Peris which roam about beneath 

them (viz. the Signs of the Zodiac) are rob- 

bers who distribute amiss.’ 
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the binding of the planets' nevertheless habitually refer to them as the 
‘Rulers of the World’.2 Thus, too, the Méndk i xrat distinctly says that 

the planets in conjunction with the constellations control the fate of the 
world,’ and the Bundahisn frankly admits that the two planets, Saturn and 
Mars, regarded by the astrologers as inauspicious, proved more powerful 

than their adversaries. 

In the beginning when the Aggressor rushed in, it so happened that the dark Sun 
and Moon were bound(?) to the chariot of the Sun and Moon: therefore they 
can do no harm. The Great Bear and Scorpio showed themselves more powerful 
than Jupiter and Venus; and they prevented Jupiter and Venus from doing harm. 
Therefore do the astrologers call them beneficent. Mars proved to be more 
powerful than Vega, and Saturn than the Pole Star; and the harm they do is plain 
to see. Therefore the astrologers account them evil-doers. Mercury who is the 
demon Apaé§, attacked Sirius. These two proved to be of equal strength and 
power. Therefore the astrologers say that Mercury does good to those who do 
good and evil to those who do evil. . .. For the same reason they say that Jupiter 
is the planet of life and Saturn the planet of death. For Jupiter, being powerless 
against his adversary, bestows whatever his adversary wills, and gives life, great- 
ness, and riches. Saturn, being victorious over his adversary, does what is hurtful 

to him,—death, misery, poverty, torture(?), and adversity.* 

Thus the planets, even when bound, seem on balance to have the better of 

the astral battle since it is their commander-in-chief who is victorious. 
The terrestrial world, therefore, is predominantly controlled by evil powers. 
The similarity of this doctrine to that of the Gnostics is too obvious to need 
emphasis. 

In a curious Persian Rivayat’ which is closely connected with the ‘Ulema 
and even more Zervanite in tendency we find a different account of the 
planets. Here the demonization has gone less far, and the approximation of 
religious myth to astrological theory is more complete. According to the 
astrologers only Saturn and Mars had an evil influence: Jupiter and Venus 
were auspicious, and Mercury occupied a neutral position. The way in 
which this Rivayat seeks to reconcile the binding of the planets with astro- 
logical ideas is ingenious and diverting. In the writings of the Religion the 
author learnt that all the seven planets were bound; moreover, these 
planets were demons, and very powerful demons at that. How was this to 

' Ginza (Lidzbarski), p. 104. 19: ‘Die 5 For the text and translation v. Spiegel, 
Unholde stellten sich hin und wurden in Die traditionelle Literatur der Parsen, pp. 
ihren Banden gefesselt’; cf. ibid., p. 319. 162 ff.; cf. our text Z 37, note m. The 
16; 492. 16. passage has been discussed by the same 

2 Ibid. 296. 16; 512. 35, &c. author in Evanische Alterthumskunde, ii, 
SR exteZrS.u0 12. pp. 180 ff. 
* See note Hi) p. 165. 
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be reconciled with the astrological opinion that Jupiter and Venus exer- 
cised a propitious influence ? 

The problem was solved in this way. Of the ‘seven worst demons’ who 
were naturally the planets in the original myth, four—whose names are 
unspecified—were seized and bound in the eighth heaven—the heaven of 
the fixed stars in this account. The three left over were the inauspicious 
planets—Saturn, Mars, and the equivocal Mercury. Thus Saturn was put 
in the seventh heaven, Mars in the fifth, and Mercury in the second. The 
Sun and Moon, Jupiter and Venus could therefore be regarded as belong- 
ing to the good creation, since four of the planet-demons had been spirited 
away into the eighth heaven and only seven planets in all had been bound. 
Ergo, the Sun and Moon, Jupiter and Venus were not planets at all! 

This account is merely an example of later Zervanism trying to reconcile 
the two opposing theories: it in no way proves that Zervanism was more 

influenced by Babylonian astrology than was Mazdean orthodoxy. It is not 
a genuine myth based on astrological data, but an obviously late patchwork 
of the old myth, according to which the planets were evil, and the ordinary 
astrological view with which we are now familiar. This is proved by the 
curious invention of four nameless demons who are carried out of harm’s 
way into the heaven of the fixed stars and who are merely substitutes for 

the Sun and Moon, Jupiter and Venus which had somehow to be fitted 
into the good creation. The four demons are only introduced in order to 
make up the required number of seven evil planets. 

We have already seen that Zurvan was a god of destiny, and it is Spihr, 
the firmament, through which this destiny is apportioned on earth.! The 
Signs of the Zodiac are an integral part of the firmament and are the active 

agents through which fate operates: their dispensations are, however, per- 

verted and diverted by the planets who roam about under the firmament 
and are bound to the Sun. The Bundahisn, however, speaks of the firma- 

ment as being both good and evil;? that is, it must contain the planets as 

well as the Signs of the Zodiac. This is plainly the Zervanite view; for, as 

we have seen, Zurvan is indifferent to good and evil. Through the firma- 

ment, the Twelve and the Seven, he manifests himself as fate: he is the 

apportioner of fortune, whether good or bad, and the luminaries are his 

agents. The binding of the planets is probably common to the Zervanites 
and Mazdeans since it is also found in Manichaeanism’ and Mandaeanism :4 

1 pp. 111 ff. and p. 127. Salemann, Manichdische Studien, i, p. 16; 
2M ext) 2135.83. Jackson, Researches in Manichaeism, pp. 30, 

3 Cf. the Turfan fragment M 98 _ 31, and 38; hpt ’b’xtr przyd.—The seven 
(F. W. K. Miiller, Handschriften-Reste in planets were bound.’ 

Estrangelo-Schrift aus Turfan, ii, p. 37 ff.); AV. PetOO, 1. 1s 

5470 M 
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but their position below the firmament rather than in it would appear to 

be a Mazdean variation aimed at absolving Ohrmazd, who, for them, was 

the creator of the firmament, from all participation in the activities of the 

planets. 

Before closing this chapter we must refer to yet another version of the role 

of the planets in the Cosmos: and since Zatspram is the author of it, it 

may be taken that this too was current among Zervanites. It occurs in his 

treatment of the macrocosm and microcosm and differs substantially from 

the account given in the Bundahisn.! There seems to be no suggestion that 

the planets are evil, but rather that they are an integral and harmonious 

part of the Universe. They are compared to the different components of 

the human body—the Moon to the marrow, Mercury to the bones, Venus 

to the flesh, the Sun to the sinews, Mars to the veins, Jupiter to the skin, 

and Saturn to the hair.? Obviously, then, the planets are regarded as ruling 

or representing the seven grades of the heavenly sphere or firmament, the 

uppermost being ruled by Saturn which corresponds to hair in man, the 

second by Jupiter corresponding to the skin, and so on down to the Moon 

which corresponds to the marrow. Similarly, the Bundahisn3 compares the 
hands and feet of man to the Seven and the Twelve, forgetting apparently 

the diabolic role it had assigned to the planets in an earlier chapter. This 

‘naturalistic’ view of the planets as ruling the seven heavens is, of course, 

that of the astrologers. 

Thus we have three separate accounts of the origin of the luminaries: 

(i) The Sun, Moon, and the Signs of the Zodiac are produced by the 
incestuous intercourse of Ohrmazd with his mother, sister, and 

daughter: the planets are produced by the sodomy of Ahriman. 
(ii) The Sun, Moon, and stars are simply created by Ohrmazd, and the 

planets by Ahriman. According to both these views the planets can 

only be maleficent powers. 
(iii) The astrological view which derives good fortune as well as bad 

from the planets. All the luminaries are simply part of the revolving 

sphere. 

The first view must be regarded as Zervanite and the second as Mazdean 

for reasons which we have already advanced. Both agree in the demoniza- 

1 GrBd. 189. 7 ff. 
2 Zs. 30. 5-11: niydBihast mazg °6 mah 

. ut hacapar mah Tir, ’ut-a¥ méhmanih 
’apar ast. ’ut hacapar Tir Andhit, ’ut-as 
méhmanih ’apar ’gost. hacapar Anahit Miér, 
*ut-as méhmanih ’apar pas. ut hacapar Miér 
Varhran, ’ut-a¥ méhmanih ’apar xonik ray. 

haéapar Vahran Ohrmazd, *ut-a¥ méhmanih 
*apar post, hucihr-gar 1 tanan. hacapar 
Ohrmazd Kévdan, ’ut-a¥ méhmdnih ’apar 
moo. 

3 GrBd. 189. 13: *dast ’ut *pad aBzar 
ééyon 7-dn I2-an. 
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tion of the planets, and both are faced by the same difficulties when con- 
fronted with the astrological theory. It is, however, a mistake to regard the 

astrological interpretation of the Universe as specifically Zervanite on the 
grounds that that sect laid overwhelming emphasis on fate. So long as the 
heavenly sphere is regarded as the source of fate indifferently apportioning 

good and evil to mankind, it matters little what role the subsidiary agents 
—that is the stars and the planets—play. The essential difference between 

Zervanism and Mazdeanism in this respect is not in the method of opera- 

tion of fate as manifested particularly in the planets, but in the scope of 
fate, that is whether man has any power agains} it or whether it is so over- 
whelmingly strong as to be irresistible. This fundamental question will be 

discussed in Chapter X. 

NOTES TO CHAPTER VI 

A. GrBd. 26. 11: "pat ’avéSan axtardn 4 spahpat * pat 4 kust gumart, spahpat-é 
’apar ’avéxan spahpatdn gumart .. . Céyén ’goBét *ku Tixtar x’ardsan spahpat, Satvés 
néemrot spahpat, Vanand *y’araBaran spahpat, *Haptoring apdytar spahpat. méx <i) 
gas °ké méy 1 miyan i Gsman ’goBét, spahpatan spahpat.—‘He appointed four com- 
manders over those stars in the four points of the compass, and he appointed a 
commander over those commanders... . For it is said that TiStar is the commander 
of the East, Satvés commander of the South, Vanand commander of the West, and 
Haptodring commander of the North. The Pole Star, which is called the ‘‘Nail in 
the middle of the sky”, is the commander of the commanders.’ 

méx <i» gas is the Pole Star ; méyw’l-jah appears in Arabic in this sense: for discus- 
sion and references v. Taqizadeh, Gah-Sumari dar Iran 1 qadim, pp. 331-2. 

B. PhiRiv. 8. 2-4 (p. 9): ’ut Ohrmazd *pat yét(6)datth kartan paytak ’ku *kad 
Zartuyst *péx i Ohrmazd *niast, ut Vahuman ’ut Artvahist ut Sabrévar ’ut Hurdat 
ut Amurdat ’ut Spandarmat péramén i Ohrmazd *nisénénd, *a¥ Spandarmat *pat 
hanar ’nixénét, ’ut-aX dast “pat griv ’aBurt éstat. Zartuxst * bé’6 Ohrmazd pursit *ku 
"et ke pat kanar i’ té nisenét, ’ut-as étdn dost *héh, *ut *dn-it ’6 °to éton dost *héh. ’né 
°to °’ké Ohrmazd *héh, ® hak ’avé ’“akm *bé vartéh, ut ’né ’avé “hat ’t6 *bé vartet. * to 
°>ké Ohrmazd ’*héh, ’avé *hat dast *bé *né *hiléh, ’ut ’né ’avé ’t6 *haé *dast *bé *hilét. *ut 
Ohrmazd guft, °én Spandarmat i’man ’duxt, ’ut-am katak-banik 1 vahist ’ut ’mat i 

daman. 

C. Zs. 4. 4-6: paytakih i dén’ pat Spa<n>darmat ’ pat’ an gas bit’ kad Frasyap ap 

* hak éran-sabr ’apak dast *ut ap apaé *aBurt. kanik-karpiha ’pat xanak 1 Manustthr 

i éran-<abr dahyupat anéran pasax’-guftar bit: * 6h paytakthast. *ut-as patmoxt dast 

rosnik patmocan *ké *bé frokihast °6 vispan kustakan hasr-é drahndao 1 *hast *frasang 

(text PLDDMN) 2 humandak. ’ut-as pat miyan bast dast zarrén kustik i’ y*at but dén 

i mazdésnan.—The Religion was manifested in Spandarmat at the time when 

Frasya withheld the waters from Iran and (Spandarmat) brought them back. In 

the form of a maiden she made answer to the non-Iranians in the house of Manu8- 

&ihr, the lord of Iran: thus did she appear. She was arrayed in a bright robe which 

shone forth in all directions for a hdsr’s length, that is about two parasangs. And 

she was girt with a golden girdle which was the Religion of the Mazdayasnians.’ 
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D. SGV. 3. 16 ff.: agar goem ku dadaér Hormazd Aharman a¥ vatari yax ham3sxaa 
gohari awa% dastan tvq, a gohar i dswi 6 yazadi u qi yazadi 6 dawit vardinidan Sayat, 
u tar rosan u rosan tar kardan Sayat. gohar pa x°adi vastan, gohar nd-sndsq goend.— 
‘If I say that the creator, Ohrmazd, can restrain Ahriman from the evil which is 
his eternal substance, that involves changing the demonic substance into the divine 
and the divine into the demonic, and making darkness light and light darkness. 
(Only) those who do not know (the meaning of) substance speak of substance 
changing of its own accord.’ Cf. My. 10. 4: *har cif varténitan Sayét ’bé gohr 1 névak 
’ut ’vat. ut godhr i névak ’ pat ’¢is-1é Carak 6 *vattarih, ’ut gohr i vat ’pat héé abvénak 
°6 *vehih varténitan ’né Sayét. ut Ohrmazd névak-gohrih ras, ’héévattarih ’ut dréxa- 
nth *né passandeét: ’ut Ahriman vat-gohrth ra6, héé °véhih ut rastih ’né ’patirét —‘All 
things can be changed except the substance of good and evil. By no means can the 
substance of good be changed to evil, and in no way can the substance of evil be 
changed to good. Because the substance of Ohrmazd is good, he can countenance 
no evil or falsehood; and because the substance of Ahriman is evil, he can admit 
no goodness or righteousness.’ 

E. GrBd. 52. 12: gdcthr miyan (i) Gsman *bé ’éstat, mar humanak, ’sar ’pat dé- 
patkar *ut dumb *pat némasp céyon "pat miyan i sar ’ut dumb “har gas 6 axtar ’bit.— 
‘Goécihr was in the middle of the sky, like a serpent; its head was in Gemini and its 
tail in Centaurus so that between its head and tail there were six constellations in 
all directions.’ Of MaSparik GrBd. 53. 1 says: miXpartk (i) dumbémand parr-var jast, 
x’arseét °6 ray 1° yes bast ’ku ’tak-a§ vinds kartan ’né tavan ’ bavat.—' Mi&parik who 
has a tail and wings leapt forth; the Sun bound him to his chariot so that he should 
not be able to do harm.’ 

Gocthr is simply the Pahlavi derivative of Av. gao-ciOra-, ‘having the seed of 
cattle’, the stock epithet of the Moon. 

F. GrBd. 53. 8: aparik ditikar 6 ham ray i y’arsét [tan] ’pat dérangih ut kastakih 
bast *éstet.—‘“The others too were bound to the same chariot of the Sun, some at a 

long distance and some at a short.’ SGV. 4. 39 ff.: u if pafifa awaxtar dadar Hirmazd 
x’as-kamatha na histan ra har yak pa du jik 6 mihir u mah bast astafid; vasa frax- 
rawasni u awas-rawesni a% ham cim; hast ka¥ drande i jik dra¥tar Eufi Kaevqn u 
Avarmazd, u hast i kahtar cur Tir u Anahit—‘And to prevent these five planets 
from roving at will, the creator Ohrmazd bound each of them to the Sun and Moon 
with two ropes: hence their forward and backward motion (progression and re- 
gression). The rope of some is longer, such as Saturn (Kévan) and Jupiter (Ohr- 
mazd), that of others is shorter, such as Mercury (Tir) and Venus (Anahit).’ The word 
ray used by the GrBd. is probably correct since the Manichaeans too speak of a 
rah, ‘ship’ resp. ‘chariot’ of the Sun and Moon, and the Mandaeans also speak of 
the planets as riding chariots (Brandt, op. cit., p. 62). The SGV. has brih = bréh, 
an astrological term. According to the ‘Ulemd (text Z 37, § 25) the planets were 
bound to the firmament. 

G. GrBd. 54. 8: ’ut-Sdn °én rdsnih (i) haé-if paytak ham réxnih i ohrmazdik, 
handaéak *vattaran *ké patmétan i gétéh *patmoyt *hénd . . . patmodxtan 1 an rosnih 
rad vinas kartan kam tavan. évak’én’ku martom *véenénd, hack-is ’né tarsend.— The 
light which emanates from them is the same light of Ohrmazd, like evil persons 
who are clad in a material garment. . . . Because they are clad in that light they can 
do less harm. Again, when men see them, they are not afraid of them.’ SGV. Asr2Ts 
awgitita a8q awaxtarq rosani padméxt daretid——Thus those planets are clad with 
light.’ 
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H. GrBd. 57.7 ff.: pat bun kad aBigat andar duvarast oyon jast ku miOr * ut mah 
t tamik patmanak *darénd *hat ray (i) x*arsét “ut mah. (ét) rad vinds-karih ’né 
tavan kartan. *ut Haptéring ’ut Satvés hat Ohrmazd ’ut Anahit Sréh-nérok-tar jast 
*hénd, *ut-’an Ohrmazd ut Anahit hat vinas kartan patéranénit. ham-cim rd6 aytar- 
amaran ’avésan rad *pat kirpak-gar ’y°anénd. Varhran ’haé *Vanand °ut Kévan *haé 
méx 1 gas fréh-nérok-tar jast *hénd ; ’ut-’an vinaskarih paytak. ’ét ra5 aytar-amaran 
*avésan "pat bazak-gar dsmarénd. *ut Tir, *hast Apaos *dév, 6 Tistar mat; "har 2 
havand-z6r “ut havand-nérok jast *hénd. *ét ra8 axtar-amaran *goBénd ’ku Tir ’apak 
kirpak-garan kirpak-gar, ’ut ’apak bazak-garan bazak-gar . . . ham-cim ra °goBénd 
*ku Ohrmazd starak (i) zivandakih’ut Kévan starak i margih ’¢é Ohrmazd apatya- 
vandakth ‘andar haméstarih ra8° an’ baxsét i haméstar kamak, zivandakth’ut ® vazur- 
gth x°astak *dahét. Kévan térih *haké haméstar ra5, °an ’kunét °6 ’én pityar, margih 
vatakth ’ut driyésih, pét(?) ham pityarak. 



CHAPTER VII 

I. THE DEMON AZ 

In the preceding chapters we have attempted to give some account of Zer- 

vanite conceptions of cosmology and cosmogony. In the course of our 

investigations we found that Zurvan handed to Ahriman an ‘implement 

like unto fire, blazing, harassing all creatures, that hath the very substance 

of Az’.! We shall now have to pay more attention to the demon Az and the 

part it plays in the Zervanite scheme of things.” 

That Az belongs to the Zervanite rather than the Mazdean demonology 

may be inferred from the following facts. First, it was adopted into the 

system of the eastern Manichees whose terminology derives from Zerva- 

nism, not Mazdeanism; and it plays a decisive part in the cosmological 

fragments found in Turfan. Secondly, it is the leader of the demonic hosts 

in Zatspram’s account of the last things. On the other hand, it occurs only 

four times in the Avesta, where it is as unimportant as Zurvan himself;? 

and the Datastan i Dénik, the most ‘orthodox’ Mazdean book we possess, 

assigns an insignificant role to it in its account of the Fraskart (the final 

‘rehabilitation’ of the Cosmos). For whereas in Zatspram this demon plays 

a leading part throughout, and finally turns on Ahriman in his hour of 

defeat and devours his entire demonic host, in the Datastan this latter feat 

is merely mentioned as if in passing,* and there is no suggestion that this 

demon is the leader of the demons or that it is in any way in a category by 

itself. 
Before proceeding any farther it may be as well to try to determine the 

gender of this demon since even this is uncertain. We know that in the 

Avesta Az was considered to be of the male sex, for his qualifying adjective 

daévé-data-> is used in the masculine gender. On the other hand, the 

Manichaean demon is certainly female, for she is described as ‘the mother 
of all demons’ (m’d ‘y wysp’n dyw’n).° The question therefore arises 

1 Supra, pp. 114 ff., 117; text Z5(a), Iranian Religions, p. 202; cf. Bartholomae, 

35. AIW. Gzay-s.v. 
2 Some discussion of this demon will be 4 Dd. 36. 90: étén-i¢ Az *dév ’kad ’né 

found in Scheftelowitz, ZII. iv, pp. 317-44. aydpét *pat sutdrih °6 dn 1 ’véh, andar 

A short article entitled ‘The Zoroastrian (mi)dvdrét *pat ’x°é Cihrik °6 ’an i ’dévan 
Demon Az in the Manichaean Fragments #utdrih—‘Thus too when the demon Az 
from Turfan’, by G. C. O. Haas has also cannot reach the good (creation) to swallow 
appeared in Indo-Iranian Studies in Honour _ it, she rushes off to those of her own nature 
of ... Sanjana, pp. 193-5: this is, however, to swallow the demons.’ 

mainly devoted to the Manichaean texts 5 Ys. 16. 8; Vd. 18. 19. 

available at the time (1925). ® So in the fragment S 9; v. Henning, 

3 References in Gray, Foundations of the NGGW. 1932, p. 215. 
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whether the Avestan or the Manichaean demon is nearer to the Az of the 
Pahlavi books. 
A priori the evidence of the Avesta should be preferred since it is the 

Zoroastrian text par excellence, and we are still dealing with a form of 
Zoroastrianism, however corrupt. Moreover, the Manichaean religion is 
still believed by many to have its roots in the gnosticism of the Syro- 
Hellenistic world and to derive largely from the systems of Bardesanes 
and Marcion.' On the other hand, it seems certain that the eastern type of 
Manichaeanism differed in many respects from the western; and this 
difference is due largely to the attempt of the Persian Manichees to assimi- 

late their religion to Zoroastrianism in its Zervanite manifestation, for that 
form of Zoroastrianism must have been dominant at the time of Sapir I 

when Mani started to proclaim his religion, as the Manichaean evidence 
itself proves. 

Such assimilation was attempted in the case of Az. In two cosmological 
texts known respectively as S 9? and T III. 2603 Az appears as the leader 

of the entire demonic host. In Persian (Middle and New) her name is 
most adequately translated by the Latin concupiscentia, a concept that 
includes acquisitiveness, gluttony, and lust. She should then correspond 
exactly to the émiupla, 7So0v7j* or concupiscentia of the western Manichaean 

tradition. The Az of the eastern tradition is, however, far more than this: 

she is the mother of all the demons and the greatest of them. In the diaboli- 
cal hierarchy she is always mentioned first, taking precedence over Ahri- 
man. Her relationship to the latter is exactly parallel to the relationship of 

' the female Riiha to the male Ur in the Mandaean scriptures. Ur is the 

king of darkness; Riha is his mother and stands for the totality of evil.s 
Similarly with the eastern Manichees it is Az who is the principle of evil. 

Her counterpart in the western tradition is dAn,° not indeed the vAn of 
Greek philosophy, but 7) év éxdotw Tay évTwv araxtos Kivynors’ ‘the disord- 

erly motion that is in each thing that is’. This brilliant definition of evil 

Evel SO 10s 1. 
2 Editio princeps by Salemann, Bull. 

Acad. Pétersb. 1912, pp. 7-14. Re-edited 

by Jackson, Researches in Manichaeism, 

pp. 75-126. The best edition is that of 

Henning, NGGW. 1932, pp. 214-28. 
3 Andreas—Henning, Mitteliranische Ma- 

nichaica aus  Chinesisch-Turkestan, i 

(SbPAW. 1932). 
4 Alexander of Lycopolis, p. 22 (Brink- 

mann). Cf. Schaeder’s excellent treatment 
of the relationship between these and Ay, 
Urform, pp. 113 ff. 

5 Cf. Brandt, Die manddische Religion, 

Pp. 34- 
© Cf. Schaeder, l.c.; Henning, NGGW. 

1932, p. 220; id. Hin manichdisches Bet- und 
Beichtbuch, p.91 mrcync s§m’r’ ”’z ‘die Hyle, 
die évOvunos des Todes’. Cf. the descrip- 
tion of An in Kephalaia, p. 26: vAn is the 

creator of evil, including 730v7 and causes 
the King of Darkness to attack the King- 

dom of Light. 
7 Alexander of Lycopolis, p. 5, ll. 7-8 

(Brinkmann); Baur, Das manichdische Reli- 

gionssystem, p. 20. 
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preserved for us by Alexander of Lycopolis, would apply equally to the Az 

of the Zervanites, as we shall very soon see." 
In the Avesta there is nothing at all to suggest that Az (Az) occupies a 

position so supremely exalted in the diabolic scheme of things, any more 

than there is anything to suggest the transcendent destiny that later hereti- 

cal development was to prepare for Zurvan. So humble is her (or rather 
his) position that we are unable to discover anything about him except that 
he consumes the fire and wishes to extinguish it.2 His gender is masculine 
and his epithet daévd-data- ‘created by the demons’ or ‘following the law 

of the demons’, clear proof that he was very far from being considered as 

the very principle of evil. 
The Pahlavi language has no means of distinguishing gender, nor do the 

texts help us in this respect. Zatspram tells us that Az was appointed ‘cap- 

tain of the commanders’ (spahpatan sardar) of the demons;3 and this would 
tell slightly in favour of his masculinity. The Manichaean evidence, how- 

ever, seems conclusive. When adapting their system to Iranian religious 

conditions, the Manichees chose Az to represent their dAn. Were the current 
form of Zoroastrianism in the third century A.D. that which is now pre- 
served in the extant Avesta and the Pahlavi books, they must inevitably 
have chosen Ahriman, the principle of evil in the Mazdean system. That 
they did not do so seems to prove first that Az corresponded more nearly 

to their own conception of the basic nature of evil (disorder), and, secondly, 
that it already occupied a position in the diabolic hierarchy comparable or 

superior to that of Ahriman. The Zoroastrian demon Az was primarily a 
demon of greed, and even a Turkish Manichaean text expressly calls it 

‘the shameless demon of greed’. This, however, is not the primary quality 
in the Manichaean dAn, and it is difficult to see why they should have 
selected Az to represent this latter in preference to Ahriman, a disorderly 
character enough in all conscience, unless they required a specifically 

female entity. Once adopted, Az assumed duties as both Ay and concupi- 

scentia, the latter being in any case implicit in the former. For convenience, 

then, we will refer to the Zervanite demon as ‘she’.‘ 

Before proceeding to an analysis of the latter we must pause to glance 
at the antics of her Manichaean namesake. Fortunately the two relevant 
cosmological texts have been edited by Professor Henning, who has long 

t For the latest description and a full list 3 Text Z 5 (a), § 42. 

of references to sources as well as the rele- 4 von le Coq, Tiirkische Manichaica aus 

vant literature see H.C. Puech’s most useful Chotscho, iii (ADPAW. 1922), p. 29. 
monograph (Le Manichéisme), p. 76 with 5 It is possible, of course, that Az too, 

notes. like Zurvan, was regarded as hermaphro- 
2 VS 18. 10+ ditic. 
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made this particular study his own.’ To his work the interested reader is 
referred for further detail. The fragment S 9 tells the following story: 

Angered was Az, the evil mother of all demons, and a grievous uproar did she 

stir up to aid her ‘self’. And from the foulness of the he-devils and the filth of the 

she-devils she formed this carrion (the body) and entered it herself. Then from 

the five elements of light, the armour of Ohrmazd, the Lord, did she bring 

forth (?) the good soul and imprisoned it in the carrion. As blind and deaf she 

made it, unconscious and distraught, so that it no longer knew its origin or 

lineage. She made the carrion and the prison: she bound the senseless soul: 

‘Cruel to me imprisoned are the demons male and female and all the witches.’ 

Right well did she bind the soul in the accursed(?) body, and hideous did she 

make it, wicked, angry, vengeful. Then did Ohrmazd, the Lord, have mercy on 

the souls (sic), and in human form did he come down to the earth. He put to shame 

the wicked Az and he made (the soul) aware? and showed it plainly all that had 

been and was to be. Swiftly did he reveal to it that Ohrmazd, the Lord, had not 

made this fleshly carrion, nor had he imprisoned the soul itself therein. The wise 

soul of the blest was granted resurrection and believed in the wisdom of Ohr- 

mazd, the good Lord. All counsels, commands and seals of goodly peace did it 

right willingly accept like a valiant hero. It laid aside the carrion of death and was 

made free for ever and lifted up to heaven, to the kingdom of the blest. 

In this fragment Az fulfils two functions: first, she forms the human body 

from all manner of filthiness and as concupiscence makes her home in it. 

Secondly, she imprisons the soul which belongs by birthright to the king- 

dom of light and blinds it to its true origin: she makes it ‘hideous, wicked, 

angry, and vengeful’, assimilating it to her own ‘disorderly motion’. It is 

the function of Ohrmazd (who corresponds to the zpé7os dvOpwos and in 

this context to Jesus in the Manichaean system of the West) to restore 

the soul to an understanding of the (Manichaean) reality. 

The story of the creation of the human body is told with greater, more 

graphic, and more sickening detail in the long cosmological fragment 

T III. 260.3 There is no need to retail more than the salient features of 

this repellent text here. Az is again the leader of the demonic hosts, 

greater than Ahriman. She and her confederates are bound by the powers 

of light; but this does not appear to prevent her from entering and defiling 

the vegetable world. She then falls from the heavens where she had been 

bound, and a furious orgy of abortion and fornication ensues. The female 

demons produce a monstrous offspring that creeps over the earth and 

devours the fruit of the trees. This fruit, being already defiled by Az, when 

consumed, fills the demons with lust, and they lie together. The demon 

world then begins to proliferate with tropical profusion, and some of the 

abortions are devoured by Az, ‘that she might form two creatures from 

1 Supra, p. 167, nn. 2, 3. 2 See note A, p. 193. 3 Supra, p. 167, n. 3. 
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them, a man and a woman’—how is not absolutely clear. The upshot of 
the whole disgusting process, however, is the creation of the first man 
(Géhmurd = the Zoroastrian Gayomart). He inherits a whole catalogue of 
sins from the demons, but a small particle of light is still imprisoned 
within his body; and this is the soul. Similarly the first woman was created, 
more debased, corrupt, and sinful than her consort. 

In this most vivid of the Manichaean lucubrations preserved in Middle 
Persian Az appears clearly in the role of concupiscence on a cosmic scale. 
Throughout the whole revolting scene she figures as the insatiable driving- 
force of lust. The attendant vice of gluttony, however, is not neglected; for 
she devours some of the new-born demons in order to create man and 
woman! Briefly, then, in the Manichaean fragments Az appears as the 
principle of evil: she manifests herself in three forms—as the deceiver who 
blinds man to his supernatural destiny, as lust, and as greed. She is the vAn 
manifesting itself as concupiscentia. 

As is known the Manichees carried their condemnation of concupiscence 
to its logical conclusion, condemned the reproduction of the species as a 
sure means of perpetuating the imprisonment of the light in matter, and 
forbade their electi to marry. Diametrically opposed to this was the Maz- 
dean view which strongly advocated such propagation as a pious duty. 
Somewhere between the two was the Zervanite position, as we shall have 
occasion to see. 
On examining the evidence of the Pahlavi books it will be found that the 

demon Az very closely resembles her Manichaean namesake: all three 
aspects are apparent, the turning of man away from his supernatural des- 
tiny, lust, and greed. This last vice is understood as acquisitiveness as well 
as gluttony, and plays a much greater part in the Zoroastrian texts than in 
the Manichaean. Lust, however, in the sense of sexual profligacy is very 
much less in evidence. 

Our principal sources for the activities of this interesting demon are the 
Dénkart and Zatspram. The former gives us a glimpse of the philosophical 
approach to the demon, the latter presents what appears to be a highly 
personal interpretation which, however, may be the true Zervanite view; 
for if the fragments of Zervanite mythology retailed by Christian authors 
are at all to be believed, Zervanism must, like Manichaeanism, have been 
stronger in the invention of myths, pleasing and unpleasing, than in philo- 
sophical analysis or theological speculation. 

' For the account of Theodore bar Kénai chaeism, pp. 248-54. For the account of an- v. Cumont, Recherches sur le Manichéisme, Nadim (Fihrist), v. Fligel, Mani, pp. 58 i, pp. 40-43; Jackson, Researches in Mani- and 90-91; Kessler, Mani, pp. 393-4. 
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The Zoroastrian Az, too, is concupiscence, manifested primarily as glut- 

tony. In the purely ethical sphere she is the vice opposed to contentment 

(x?arsandih). She is the most discontented and the most rapacious.” She 

is insatiate,3 and want is born of her.*+ Her desire is to swallow the whole 

world at one gulp;5 yet even if the goods of the whole world were given to 

her, she would not be satisfied and would want more. If she is deprived of 

sustenance, she pines away.° She is the most contumacious of the demons.’ 

In the physical world Az appears as the adversary of chr ‘nature’. Cihr 

represents the purely physical side of man, that part of his being by which 

his body lives and which is unaffected by his will: thus we find it frequently 

contrasted with kam ‘the will’.8 The human body is, for instance, by 

nature sweet-smelling, but when abused by gluttony becomes a source of 

stench. 

By nature the inside of the body is characterized by a sweet smell: stench (comes) 

to it from Az. The sweet scent which reaches the inside of the body by the con- 

sumption of food from outside (the body), arises (only) from moderation exer- 

cised in the eating of bread and meat and from drinking wine in due measure. 

Stench arises from the devouring of carrion and excrement.? 

Kz, then, is the abuse of a natural and legitimate activity. 

In another passage the Dénkart elaborates this theme in more general 

terms.*° 

In the mixed state life (the breath-soul, jam) is generally kept in the body by the 

continued working of the natural functions (cihr) in the body. The continued 

working of the natural functions in the body confronts the ‘natural’ Az: and 

Az being pitted against the natural functions seeks to destroy them. Az it is who 

withholds Hurdat and Amurdat; (that is) food and drink are cut off from the 

natural functions. Nature (¢ihr) is the ally (of the body), Az the enemy. When 

Hurdat and Amurdat, (that is) food and drink, are cut off from the natural func- 

tions, the latter, deprived of any ally and being in the grip of Az, are destroyed: 

1 Pn, 38 (PhiTexts, p. 46): Az "pat 

x’arsandih . . . *bé zanét.—‘One smites Az 

with contentment’. 

2 AVM. 32. (PhiTexts, p. 89): Az ax’ar- 

sandtar apparaktar. 

3 DkM. 836. 11: Az-ié i anhanbar. 

4 [bid. 359. 19: niyadz i Az hunusak.— 

‘Want, the offspring of Az’. 

5 Ibid. 50. 18: Az ’kad-af géhdn *pat 

évak >SWMBSN ’andar opartan [i] ahang. 

The reading of the word which I have 

written in capitals is uncertain; the context 

shows, however, that the meaning must be 

‘gulp’ or some similar word. A connexion 

with NP. suftan and kindred words seems 

unlikely. 
6 See note B, p. 193. 

7 DkM. 569. 14: druz-é Az stahmaktar. 

8 e.g. DkM. 379. 1; 352- 73 149 passim; 

aa 
9 DkM. 260. 12: tan andarén ’x°atik bod 

’haé Cihr, ’ut-as gand *haé Az. ’ut *haé ani 

(better ’dn i *hadé) béron ’6 andaréntom tan 

’hak xarisn ’rasat b68 *haé patmantik) nan 

’ut gost x°arisn ’ut ’mad datik x’arisn ; Put 

gand ’haé nasdy ’ut hixr goyisn. This last 

phrase cannot surely be taken literally: it 

would appear to be a ‘dysphemism’ for 

over-indulgence in food and drink. 

10 See note C, p. 193. 
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and life can no longer be maintained in the body. Since life can no longer be 
maintained in the body it is ripe for death. 

Here the role of the demon of gluttony is reversed: she no longer appears 

as a vice, but as the personification of that vice which attacks man by 
devouring his food and thereby causing his death. She deprives his physical 
nature of the means by which it can live: she is the enemy of the living body 
and the demon of death. 

This conception of Az is uncommon, but in another passage of the 
Dénkart it is explicit. ‘Mortal men are all carried off by Astévihat by means 
of Az, the fearful, who is manifest afar: they cannot escape.’! Astovihat is 

the demon of death par excellence, ‘he who dissolves the bones’. He is death 
itself, Az the agent who brings it about. 

The conception of Az as a death demon seems to have survived into the 
Muhammadan era, for we read in the Sahnameh:2 

hameh ta dar i Az rafteh faraz 
ba-kas va na-Ssud in dar i Az baz. 

All have gone as far as the door of Az: the door of Az has never opened again 
to anyone. 

I can quote no other example of Az used in this sense in Muhammadan 
Persian literature where Gz normally means ‘greed’, as one would expect. 
In this case, however, the ‘door of Az’ can only mean death. 

The function of Az in the material world (gétéh) is now fairly plain. We 
must now consider her role in the world of spirit (ménok). Man, for the 
Zoroastrians as for the Christians, is composed of spirit and matter: nature 
presides over the material world, the will over the spiritual. Thus ‘in man 
by the Creator’s dispensation nature operates in the material sphere, the 
will controls the spiritual: thus natural life and knowledge in the will 
constitute the humanity of man’.3 Az is pitted both against nature and the 
will: she upsets and disrupts both.* She is, in fact, the force that attacks 
man in his very humanity. 

This theory is more fully developed in another passage where xrat and 
Az are represented as fighting for the x’arr of man. In the theological 
passages of the Dénkart, yrat is best translated as ‘reason’ rather than ‘wis- 

* Ibid. 803. 17: 686mandan hamak Ast(6)- _ax*ik danadkih i andar martém martomih. 
vthat “pat ‘an i skift ut fraé paytak Az [i] ax” is the equivalent of the Av. ayhva-. 
burt, *ut ’né boxténd. * Ibid. 379. 5: aBigat-kirrénignik visuf- 

2 SnV. 433. 7. tarth (cihr) "ut ax” i’har 2’pat martém Az. 
> DkM. 378. 22: andar ’martém datar- —‘By the counter-dispensation of the Ag- 

aBurisnik gétéh-varzitarth cihr : méndk-dras- __gressor it is Az who disrupts both nature 
tarith ax° [ax”]. ’oh-ié cihrik zivandakih ’ut and will in man.’ 
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dom’; it is (or should be) the directing faculty in man.! In this context we 
may keep the translation ‘concupiscence’ for Az. To find an exact English 

equivalent for y’arr is, however, not nearly so easy. 
Professor Bailey has devoted the first seventy-seven pages of his Zoroas- 

trian Problems in the Ninth-Century Books to the semantic development of 
x’arr (x°’aranah). His conclusion is that the original meaning was ‘welfare’ 
or ‘good things’. No one who has carefully read those formidable seventy- 

seven pages, packed as they are with sound deductions from a representa- 

tive collection of texts, will be disposed to quarrel with his thesis. In 

Pahlavi y’arr is identified with y’éskarih,* that is, literally, ‘own-work’: it is 

then the distinctive behaviour of any given entity. In the passage quoted 
above (p. 172) we were told what constituted the humanity (martomih) 

of man (martém). His humanity, being what differentiates him as man, 
would be his y*’ésih ‘own-ness’ rather than his y*éskarih ‘own-work’ or 

x’arr. His ‘own-work’ is rather the correct use of his humanity, that is 
virtue: the incorrect use of it (= dusfarragih) constitutes vice.’ This y’arr 
or ‘own-work’ of man consists in the quest after God.‘ Since he is a creature 

of God and only later fell victim to the Aggressor, this seems consistent 
enough: misuse of his humanity is something that does not belong to him; 
it is Az, concupiscence, which attacks him from outside. I can find no single 

English word to translate y*arr in this sense. ‘Personality’ approximates to 

it quite closely, but this again does not convey the sense of action implicit 

in y’éskarih. Without wishing to debase the notion of y*arr any further, 

I would suggest that y’arr can be almost exactly rendered by the colloquial 

English ‘job’, which means both an occupation and what a man is intended 

to do and ought to do. This is not to suggest that y’arr has not other 

‘meanings in other contexts, which, of course, it has. 

Having propounded, then, what we understand by x’arr as applied to 

man, we may now look at the Dénkart passage where reason and concupi- 

scence dispute its possession: 

Man who is the object of (diabolic) aggression, is tainted with aggressive con- 

cupiscence which is intent on destroying his x’arr. Reason was created by the 

Creator to protect the y’arr from concupiscence. Concupiscence is first cousin to 

desire. There is a limit set to desire. So long as desire for wealth and power is 

fulfilled, concupiscence is greatly strengthened and reason is gravely impaired in 

' Cf, Bailey, Zoroastrian Problems, p.85. with x°arr, vice with dusfarragih.’ 

2 Td., op. laud., p. 35. In addition DkM. 4 Ibid. 513. 8: martém *hac pas i ’ndn 

394. 4 equates x’arr with y’éskarih and rdy *hénd, ’ut yazddan "hac ’pas <i) martom *hénd 

with tuxsakih ‘effort, energy’: cf.alsoDkM. ut ’x"arr “had "pas (i) yazat.—‘Man is in 

SAT TO). search of bread, the gods in search of man 

3 DkM. 232. 22: hunar ’x°’arr ’ut Ghok and the x*arr in search of God.’ 

dusfarragih patvand.—‘Virtue is associated 
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(its function of) protecting the yarr from concupiscence. When a man fulfils his 

desire for power and wealth in subjection to that moderation which is dictated 

by reason, that man’s reason becomes firmly established in (its function of) pro- 

tecting his y’arr from the onslaught of concupiscence. Such power and wealth 

are beneficial to such a man. But when a man fulfils his desire by overriding that 

moderation which is dictated by his reason, concupiscence is greatly strengthened 

and reason weakened within him. Because of this weakening of the reason his 

x’arr is made unstable since its protector has become imperfect: the man becomes 

intoxicated with his excessive power and wealth: he is overwhelmed by concupi- 

scence which destroys his y’arr, and he is harmed by that power and wealth.’ 

In the spiritual sphere, then, concupiscence (Az) appears as the enemy 

of reason, and in its attacks on ‘nature’ it is vanquished by reason.” This 

conception of Az is, however, rare. In most of the other passages in the 

Dénkart dealing with this question it is not Az but Varan that appears in 

this role. Varan, according to Zatspram, is merely one of the aspects of Az. 

This aspect is called bé cihrik, meaning something like ‘nature directed 

outwards’: it is defined as that ‘through which, by a glance outward, the 
inwards are excited and the natural functions of the body thrown into tur- 

moil’.3 It is further described as the desire to ‘mingle’. It is obvious, then, 

that Varan is here conceived of simply as the demon of lust. 

The Dénkart has quite a different conception of Varan. It is mentioned 
again and again as the opposite of reason (yrat).* In one passage this demon 

appears together with Az against ‘reason which dwells in the x’arr’.5 Varan 

as much as Az is fatal to the y*arr: ‘the life of the y’arr is from the wisdom 
of reason, its death is from the self-will of Varan’.° Varan is associated with 

x’at-dosakih (‘self-will’ or ‘choosing for oneself’) and dus-akasih (‘wrong 
knowledge, wrong-headedness’)’ with aydénih (‘bad religion, error’)® and 
ahraméyih (‘heresy’).° It is described as the origin of wrong knowledge,’ 

‘the essence of the demons and the Adyos (vays) of evil’ :"! it is the abortion 

' See note D, p. 193. 
2 DkM. 39. 17: ’dni pat Cihr duvarisnik 

Az’ ut arisk’ut apdarik i cihr [i] ’ut hunar [1] 
pat-i§ pitydr. ’ut-§an vanitdrih *haé asn- 
xrat.— Those who attack (man’s) nature 
are concupiscence (Az), envy, etc., the ad- 
versaries of the natural and the virtuous. 
They are conquered by innate reason.’ 

3 Text Z 5 (a), § 36. 

4 For references v. Chapter V, p. 124, 
ib 1 

5 DkM. 292. 20: ’dn 7 x°atdydn ’pat 
x’atayih pahlom ’x°arr méhn asn-xrat .. . 
*ut ’adn *i-San “pat x°’atayih vattom fratom 
dusfarragih-dyox Az ’ut viskéB ards Varan. 
—‘That which is the most perfect for rulers 

in the exercise of power is innate reason 
which dwells in the x’arr ..., and that 

which is the worst for rulers in the exercise 
of their power is first Az which embraces 

the misuse of the x’arr and Varan, the 

disturber who has no path.’ 
® Ibid. 350. 13: ’yx’arr zindakih *haé xrat 

frazdnakih, ’ut-af margih *haé varan x°at- 
dogakih., 

7 Cf. the last two footnotes and text Z 11, 
§ 6. 

8 See note E, p. 194. 
9 Text Z 11, § 6. 

10 See note F, p. 194. 

™ DKM 123. 13: dén paytakih apar yaz- 
dan *hastih, ’véh vax§, "hast xrat-ic ; ’apar 
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of the Evil Mind and the Destructive Spirit.’ It is, in fact, heresy and 
unbelief; it leads astray (ards), unsettles (viskdB), and deceives (fréfisn).? 
In short it is the misuse of the intellect, the méndk or spiritual facet of Az. 

To sum up: Az, who includes Varan, attacks both man’s physical nature 
and his reason. She is essentially the abuse of legitimate activities. Thus she 

is gluttony and lust on the material plane, the misuse of the intellect on the 
spiritual. She personifies disorder, and is therefore the enemy of datastan 

or cosmic order. Zatspram analyses her as ‘excess and deficiency’ :* she is 

the enemy of the ‘mean’ which represents order. She is also desire and 

doubt, and so conceived she fits nicely into the Zervanite myth. Zurvan, 

it will be remembered, first desired to have a son, Ohrmazd, and then 

doubted whether this could come to pass. Az, then, is that ‘something evil’ 

which ‘was always with God’ to which Sahristani refers. By investing 

Ahriman with the garment that contained ‘the very substance of Az. 

Zurvan divests himself of the evil that was always with him, and allows it 

to destroy itself. 
Thus our analysis of the Dénkart texts in which Az and Varan appear 

has enabled us to establish that Az is on the one hand concupiscence com- 

prising greed and lust, and on the other the sin of the intellect, called by 

the Zoroastrians ‘self-will’ or ‘wrong-mindedness’. Translated into Chris- 

tian terms it would be called intellectual pride. The resemblance to the 

Manichaean Az is striking, and the draxros xivnovs of Alexander of Lyco- 

polis would seem to be an equally apt description of both. 

Our knowledge of this demon is supplemented by Zatspram (I.c.). Here, 

in the final battle in the last days, Az figures as the adversary of Srd8, 

defined as patman, ‘the Mean’: she herself is “excess and deficiency’. The 

Mean, in other contexts called ‘Order’ (datastan and rasénitarih) repre- 

sents the divine scheme of things as it should be. Zurvan himself is the 

genius of Order‘ and the god of justice.* Az is the genius of disorder. It is 

therefore fitting that the final overthrow of Az should be attributed by the 

Méenok to Zurvan, Mihr, the genius of Order (méndk i datastan), and Fate 7° 

*dévan’hastih, ’vattarih vax [i] *hast varan- 

-ié—'The revelation of the Religion con- 

cerning the essence of the gods,—the Word 

of the good, that is wisdom (reason, xrat) ; 

concerning the essence of the demons, the 

Word of evil, that is Varan.’ 

1 [bid. 117. 11: dsn-xrat “ut-as karpan 

hunaran Vahuman Spénak Ménok zahak .. . 

ut mitak varan (ut) karpdn Ghdkan i mitak 

varan Akéman Gandk Ménok hunusak.— 

‘Innate reason and its forms and virtues are 

the offspring of Vahuman and the Boun- 

teous Spirit... . Varan, the ruinous, and 

its forms and vices are the abortions of 

Akoman and the Destructive Spirit.’ 

2 See note G, p. 194: 

3 Text Z 5 (a), § 44. 
4 Text Z 13: “Time which is the eternity 

of Ohrmazd, for it is the genius of order 

(right ordering).’ 

5 Supra, pp. 58 ff. 

6 Text Z 8, § ro. 
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for hers is an onslaught on the order of the Universe, and it is the tetrad of 
cosmic order that is her natural enemy. We shall have more to say on this 
subject when we come to deal with the concepts of ‘the Mean’ and cosmic 
order (datastan). 

Zatspram’s account of the last things differs so sharply from the other 
accounts found in the Pahlavi books in the enormous importance he 

attaches to Az that we are, I think, justified in claiming it as an almost 

purely Zervanite account. 

When first creation began to move, Zurvan gave Ahriman that baleful 
garment which had ‘the very substance of Az’. Ahriman then, with little 

foresight, made Az the captain of the commanders of his hosts. Meanwhile 

the power of Az manifested itself in three ways: 

(i) First it showed itself in man’s need to eat food ‘on which life 
depends’: this need was subdivided into hunger and thirst. 

(11) Secondly in man’s desire for sexual union, Varan, that ‘through 
which, by a glance outwards, the inwards are excited and the 
natural functions of the body thrown into turmoil’: this again was 
subdivided into the desire to emit and the desire to receive, referring 
obviously to the male and female sexual instincts. 

(iii) Thirdly in man’s ‘yearning for whatever good thing he sees or 
hears’: this last was subdivided into robbery and avarice. 

These three categories are called in Pahlavi cihrik, bé cihrik, and beron 
haé cthr. All three are therefore concerned with chr, nature, the material 
world, and not with the spiritual or intellectual. This is not surprising, 
since Zurvan himself had become embodied in the material cosmos, and 
Az, one may deduce, directed her energies principally against him. Zat- 
spram knows nothing of the conflict between reason and Varan which may 
be both Mazdean and Zervanite. He is concerned with the material uni- 
verse and its deliverance from the demon of concupiscence, simply con- 
ceived and unembellished by theology. 

The whole passage, figuring, as it does, in a Zoroastrian text, is quite 
astonishing. Of all religions Zoroastrianism was probably the most averse 
to asceticism, nor had it any Manichaean notions about matter being evil. 
Moreover, Zatspram himself describes Az as the demon of excess and 
deficiency: yet he defines the functions of Az as (i) eating and drinking, 
(ii) sexual relations, and (iii) the desire to own good things. Seemingly, 
then, it is not the vices of excess and deficiency inherent in these three 
activities that make up concupiscence, namely gluttony, lust, and avarice, 

™ Text Z 5 (a), § 36 ff. 
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but the activities themselves. It could, of course, be argued that since Az 

is already by definition excess and deficiency, excess and deficiency in these 
three activities are implied and condemned. But the sequel is against such 
a supposition, and Zatspram is best left to speak for himself. 

At the end Artvahi8t will come to earth with the powerful help of Airyaman, 
the Messenger, to find a means of overcoming Az, and he will show to creatures 
that the slaughter of the divers kinds of cattle is a grievous sin and that the profit 
therefrom is small: and this will he command, ‘Ye are men; slaughter not the 
cattle even as hitherto ye have slaughtered them.’ When the time of the rehabilita- 
tion shall draw nigh, those who hearken to the command of Artvahi8t will turn 
from the slaughter of cattle and the eating of flesh, and one quarter of the power 
of Az will dwindle, and the strength that is in her body will be destroyed, and 
the darkness and gloom will be smitten in part: nature will be clad in spirit, and 
intelligences will be more clearly grasped. . . . Instructed by the gods they will 
turn away from the drinking of milk; half the power of Az will dwindle. And 
those who are born to them will be sweet-smelling, lacking darkness, spiritual 
in nature, without offspring, for they will not eat.' 

Here the slaughter of cattle and by corollary the eating of meat is 
roundly condemned as a ‘grievous sin’. The practice is abandoned and 

later eating of any sort ceases: the result is that ‘nature is clad in spirit’ 

(ménok). Az, the demon of concupiscence, is in some way identified with 
the eater; for when the eater ceases to eat, she is forced to turn to Ahriman 

and extort from him his leave to devour the demons. Thus the evil creation 

is destroyed by the inner contradictions existing within itself. 
The doctrine that the eating of food and man’s dependence on physical 

sustenance represents a fall from a pristine state of perfection is not quite 
isolated in the Pahlavi texts. In the legend of Ma’yé and Masyané, the 
first man and woman, preserved in the Bundahisn among other sources, 

their first consumption of food seems to have been regarded as a grievous 
sin. After they have emerged from the rhubarb stalk, in which shape they 
had grown from the seed of GayOmart, Ohrmazd says to them :3 

‘Ye are men, the father (and mother) of the world: do ye your works in 
accordance with righteous order (datastan) and a perfect mind. Think, speak, and 
do what is good. Worship not the demons.’ Thus did the twain first think when 
each considered the other, ‘He is a human being’. The first deed that they per- 
formed was that they moved and blinked their eyes.* And the first thing they said 

was this: ‘Ohrmazd created water, the earth, plants, cattle, the stars, the Moon 

and the Sun, and all fertile things’, which in the righteous revelation are called 

1 Text Z 5 (a), §§ 38-41. id. Le Régne du roi Kawdadh, p. 79. 

2 It is interesting that the Mazdakites 3 See note H, p. 194. 

also abstained from meat. v. Christensen, 4 See note I, p. 195. 

L’Iran sous les Sassanides, and ed., p. 3423 

5470 N 
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root and fruit. Then the Aggressor assailed their mind and corrupted it: and they 

cried out:! ‘The Destructive Spirit created water, the earth, plants, and other 

things.’ When they pronounced this first lie which ruined them, they spoke in 

accordance with the will of the demons. This first joy did the Destructive Spirit 
(steal) from them (and) make his own. For this lie both were damned; and their 
souls (shall remain) in hell till the. Last Body. 

For thirty days they refrained? from food and clothed themselves with grass. 
After thirty days in the wilderness they came upon a white-haired goat, and they 
sucked the milk of its udders. And when they had drunk the milk, MaSyé said to 
Maiyane: ‘I had greater joy when I had not drunk the milk than I have now 
when I have drunk it: my body is ill.’3 This was their second lie; and the demons 
obtained strength (thereby). 

It is well to bear in mind that ‘lie’ in Zoroastrian parlance is almost the 
equivalent of ‘sin’ in religions of Semitic origin. The first sin of the first 

human couple was, then, a sin against the intellect, the sin of wrong think- 

ing, that is the sin of Varan. However we interpret the words of Maigyé, 

the meaning of the second sin seems plain enough. The first couple drank 
milk, and the demons were strengthened thereby: ergo, the drinking of 
milk itself was sinful. 

The account of the last things in Zatspram fully confirms this. In the 
beginning man falls from his pristine purity by drinking milk: he then 

goes on to eating meat.* The latter action is worse than the first, but the 
first was already bad enough. Similarly in the last days he first gives up 
the eating of meat and then gives up eating altogether. This is the prelude 
to the final triumph of good, since it forces Az to devour the evil creation. 

Interpreting the Bundahisn by the Dénkart theology, we can now see 
' that man sinned first in the intellect (rat): he denied God (Ohrmazd) as 
creator. Secondly he sinned in the flesh (chr), he ate.5 From this it can 
only be concluded that man was created such that he had no need of food: 
eating, then, is a sin against czhr, the material world which is the body of 
Zurvan. 

Similarly in the last days man wipes out his ‘natural’ sin by ceasing to 
eat. Zatspram, however, does not say how the sin of the intellect was atoned 

for. This can be dimly inferred from the last words of his chapter dealing 

with the last things. After describing the appearance of an apocalyptic 
fiery horseman in the atmosphere, he adds, as if inconsequently, ‘And they 

1 This seems better than ‘He cried to ‘inverted commas’ is somewhat uncertain. 

them’. 4 GrBd. 103 continues the story of how 

2 This must be the sense of ’vécisn: cf. man next slaughtered a sheep and ate it. 
Andreas—Barr, Bruchstiicke einer Pehlevi- 5 For the sinfulness of eating in the 
Ubersetzung der Psalmen, Berlin, 1933, p. | Manichaean system see H. C. Puech, Le 

52. Manichéisme, p. 90 and no. 386, where a 

3 The sense of the whole passage in full list of the relevant texts is given. 
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shall be freed from doubt’. This surely must mean that creation is finally 
and definitively delivered from Az in both her aspects—from food which 
enslaves man to her in nature, and from doubt which makes him hers in 

spirit. 

One additional small point should be stressed before we leave the subject 
of the sinfulness of eating. In the Manichaean tradition Az is represented 
as having mingled herself with the plants and animals.! It is possible that 

the Zervanites too had some such notion: this would explain why the eating 
of food must be wicked. 

The case is similar in the matter of sexual relations. Here again it is not 

the excess that is condemned, but the indulgence in sexual intercourse as 
such. This is a natural enough corollary to the doctrine of the original 

sinfulness of eating. Food is-essential for the maintenance of the life of the 
individual: man’s first parents sinned by taking food. Similarly the union 
of the sexes is the prerequisite for the propagation of life.” If, then, Masyé 

did wrong in taking food for the preservation of his own life, he obviously 
did wrong in uniting with Ma8gyané to prolong the life of the species. It is 

possible that the first human couple may have felt this themselves, for 

when Magyané produced her first two children she devoured one and 

Ma&8yé the other. The episode, however, again brings to mind the Mani- 
chaean myth in which it is Az herself who devours the abortions of the 
demons.* The conduct of the first human couple should therefore probably 

be ascribed to a perverted recrudescence of their concupiscence. 
Quite as surprising as the condemnation of eating and the sexual act is 

that of the third activity ascribed to Az by Zatspram—‘the yearning for 

whatever good thing one sees or hears’. This ‘yearning’ is oddly subdivided 

into ‘hoarding by robbery and refusing to give through avarice’. ‘These, 
however, are not properly subdivisions at all but the results of the ‘yearning’. 

Thus we find not only eating and the sexual act condemned, but also the 
desire to have. Here again no distinction appears to be made between the 

excess and the mean, since yearning for any good thing is specifically 

stigmatized. In this the Zervanite would appear even to surpass the 

Manichee. 
Further light is thrown on this idea by passages in other Pahlavi books. 

1 y, Andreas-Henning, MirMan.i, p.9. mah yuxt-é ’zan "ut ’mart. *haé sirénih fra- 

2 It seems almost superfluous to stress zandévak matar #it évak ’pitar.— After nine 

the closeness of these views to the Mani- months twins were born to them, a girl and 

chaean. For the latter, conveniently sum- a boy. Because of their sweetness the 

marized with the fullest possible list of | mother devoured one and the father the 

references, v. Puech, op. laud., especially other.’ 

pp. 88 and 186, no. 372. + Andreas-Henning, MirMan. i, p. 22. 

3 GrBd. 105. 9: *haé ’avésan zat "pat 9 
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The Ménok i yrat says that it is Az, conceived of as discontent, that causes 

man to forget the transitory nature of the things of this world, the death of 

the body, the judgement of the soul, and the fear of hell.t Similarly accord- 

ing to the Dénkart ‘concupiscence and yearning enter the body of a man 

secretly (pat ménédk) and show him the desire of earthly goods. Then the 

best remedy is this, that the man show himself the transitory nature of the 

body and of earthly goods, and think thus, ““Whence did I receive (this) 

store? But what shall I do then, since soon it must be left behind ? Hence- 

forth I shall receive nothing; for so long as I take pleasure in it from out- 

side, I do not attain to it.” For it is much easier not to receive earthly goods 

than to leave them.’ 
Zatspram’s disquisition on the demon of concupiscence stands in such 

sharp contrast to the main body of Zoroastrian doctrine preserved in the 

Avesta, Pahlavi books, and later tradition that we are driven to the conclu- 

sion that he is retailing a genuine Zervanite teaching. This is further borne 

out by the important role he assigns to Zurvan in his scheme of things and 

by his elevation of the demon Az to an almost Manichaean eminence. 

The divergence between the Mazdean and Zervanite mythologies has 

long intrigued the curious. Hitherto, however, no evidence had been pub- 

lished to illustrate the difference of the two points of view in the sphere of 

Weltanschauung and morals. Zatspram fills the gap. 
About the Mazdean view there is no doubt at all. For them the material 

world was the handiwork of Ohrmazd. True, Ahriman had invaded that 

world, contaminated it, and introduced creatures of his own, but neverthe- 

less it remained fundamentally good. Eating, drinking, and the propagation 
of the human race were regarded as natural, legitimate, and healthful 
activities. Ahriman, indeed, was regarded by Manu&cihr, the author of the 

Datastan i Dénik and brother of Zatspram, as being essentially a spirit with 
no material function. Ohrmazd, on the other hand, was not only the 

creator of the material world but is himself described as both spiritual and 
material. Matter was therefore good and its enjoyment both permissible 
and desirable. Nietzsche’s ‘Ja-sagen zum Leben’ would apply as much to 

the orthodox Mazdeans as to the Zarathuschtra of his own imagining. 
Contrast this with the Zervanite view as propounded by Zatspram. The 

t See note J, p. 195. 

2 DkM. 515. 3: mart ’pat ménok [i] Az 
Grzok "6 tan ’rasét, ’ut-as *hér 1 gétéh kdmak 
nimayét. ’adak éarak ’én apértar ’kad ’mart 

¥ yr = 
mih i *haé *bé ’ésténd ov-is ’né *’rasam ; ¢é 
*hér 1 gétéh ’né “graft ’vas x°’artar “ku *bé 
*histan. 

3 Dd. 18. 2: Ahriman rd8 guft ’éstét ’ku-£ 
frasdvandih (i) tan Cut) ’hér 1 gétéh 6 ’ x°és 
nimayét, ’én ménét ’ku *hanbar ’ku-m ’graft? 
*bé °CE Vkunam "kad zit *bé *histan apayét. 
*haé ’nin frac ’né ’giram ’ku-m *tak doésara- 

gétéh ’nést—‘Of Ahriman it is said that he 
has no gétéh.’ 

4 v. text Z 1, § 32 and ff. 



THE DEMON AZ 181 

root of all evil is concupiscence; but concupiscence is not conceived as the 
abuse of a natural function as Christianity teaches: it is the very use of that 
function. We must then suppose either that man was intended by the deity 
to live in a material body as if he were a non-material entity and that he 
sinned of his own free will, or that he was doomed to imprisonment in the 
flesh by the necessity of keeping the body alive and to propagate his species 
by the urgency of his sexual desire. The second alternative is likely to be 
the true one, since the overwhelming importance attached to fate is so 
characteristic a feature of Zervanism that it has never failed to attract the 
attention of interested scholars. The life of man imprisoned in the body 
would, then, merely reflect the life of the Infinite God imprisoned in the 

finite Cosmos: the Cosmos rules man, and both are destined for ultimate 

release, the god at the end of twelve thousand years, man at death. Az, as 
hunger, is present in all material things and can only be expelled at the end 

of the allotted time when ‘nature is clad in spirit’! and men cease to eat or 
to reproduce. 

What practical consequences the Zervanites drew from these premisses 
it is impossible to say; for it is a curious fact that the great religions which 

have preached predestination, so far from producing an indolent type—at 
least in their early stages—turn out a peculiarly obnoxious and aggressively 
intolerant product. Whether this was ever true of Zervanism must remain 
doubtful. The indications are rather that it was a religion which, since it 

regarded desire as the basic evil, recommended detachment as the panacea. 

The Pahlavi handarz literature (collections of pious sayings), which so 

insistently urges men to turn from the material world and to concentrate 
on the spiritual,—a view which reappears so frequently in the earlier 

Muhammadan Persian writing,—probably belongs to Zervanism. This 
strain of philosophical resignation is most apparent in the Méndk i yrat, 
which is known to be semi-Zervanite in tendency. ‘Do not cultivate the 

world overmuch’, we read, ‘for he who cultivates the world does harm 

to the spirit.’ And again: ‘The good things of the world are like a cloud 
that comes on a freezing day and does not linger on any mountain-top.’3 
‘These admonitions are clearly based on the doctrine mentioned by Zatspram 
that ‘yearning for whatever good thing one sees or hears’ is the third of the 

manifestations of Az. It is reasonable to suppose that some Zervanites at 

least endeavoured to avoid the second manifestation, sexual desire, and 

to cut out as far as possible the first, the taking of food. 

! Text Z 5 (a), § 30. 3 Ibid. 2. 65: névakih i gétéh éton huma- 
2 Mx. 2. 66: ’vas gétéh-ardd ’ma’bas,’¢é nak céyon aBr i *pat aBsdran "roc *dyét “ké 

gétéh-arad mart ménok-visoB *bavet. *pat hét kof ’apac né *payét. 
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Thus we may legitimately infer that Zervanism represented an ascetic 

wing within the Zoroastrian Church. Contentment (x’arsandih) is the 

virtue opposed to concupiscence, and the ideal man should then desire 

nothing at all. Nobody except a madman, however, practises asceticism for 

its own sake. The Christian schools his body in subjection to his soul to 

open wide the doors of grace: the Manichee fasts and abstains from sexual 

intercourse in order to release the particles of light that are imprisoned in 

matter. The Zervanite, however, would fast, practise chastity, and ‘give up 

the world’ in order to eliminate concupiscence, the basic evil, as far as 

possible from his own person. In this he would simply be imitating the 

trend of the Cosmos itself. For the Cosmos is the body of Zurvan—and 

since this chapter closes the cosmological section of this work, it is well 

and, we are rash enough to hope, not entirely superfluous to recapitulate 

the cosmic drama in the light of the evidence we have pieced together so far. 

Zurvan is the Infinite God—Infinite Time and Infinite Space—neither 

light nor darkness, neither good nor evil. He desires to have a son who 

should be the creator, but doubts whether this can be. From these mental 

conditions Ohrmazd and Ahriman arise. Ohrmazd fashions the universe 

from the substance of Zurvan, yet Ahriman is made king of the material 

world while Ohrmazd holds sway above. Zurvan thus becomes imprisoned 

in the body of the Cosmos which is ruled by the twelve Signs of the Zodiac 

and which will last for twelve thousand years. This is the battleground 

between the two spirits. The first of these had proceeded from the great 

God’s wisdom, the second from his desire and doubt (Az-Varan): they are 

not, however, identical with these. Zurvan arms Ohrmazd with his wisdom 

and Ahriman with his desire and doubt. He knows that the latter will cause 

havoc in his own body which is the Cosmos, but he also knows that as the 

cosmic body moves back towards the spirit, Az gua concupiscence will be 

powerless against it: she will turn upon the demons and devour them. 

Em (Wrath) and Az say to the Destructive Spirit: “O thou Destructive Spirit of 
evil knowledge, I shall swallow thee, for (all) creation has been taken away save thee, 
and there is neither treasure nor army, and I cannot live.’ First Az, the demon- 
created, swallows EXm of the bloody spear, and second the demon-created 
Winter, and third Bane that moves in secret, and fourth she swallows Old Age 
whose breath is foul, so that none remain save the Destructive Spirit and Az, the 
demon-created. Az, the demon-created, says to the Destructive Spirit, ‘I will 
swallow thee, O thou of evil knowledge, for the gods have taken away (all) crea- 
tion save thee.’ The Destructive Spirit rises up and goes towards the Bounteous 
Spirit, and cries out thus: ‘I created this creation, and Az, the demon-created, 

who has swallowed my creation, now desires to swallow me: I make thee judge 
over us.’ Ohrmazd arises with Srd8, the Blessed, and Srd8, the Blessed, smites 
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Az, and Ohrmazd the Destructive Spirit.! With all the foul(?) darkness and 
misery which he brought into (the world) when he first rushed in, he is thrown 
out of the sky through the hole by which he rushed in: and at that hole he is laid 
low and made unconscious so that he will (never) again arise from that low 
estate. There have been some who have said that he will be forever powerless 
and, as it were, slain,” and that henceforth neither the Destructive Spirit nor his 

creation will exist. 

So with Ahriman and his legions overthrown and concupiscence de- 
stroyed the Great God becomes what he had never been before—good. 

The original flaw in the divine nature is eliminated and the Cosmos, his 
body, dissolves into himself, which is the Infinite. 

Such, baldly, seems to be the cosmological framework of this strangest 

of religions which sought to solve the problem of evil by placing it in the 
very heart of God. 

Il. WOMAN, THE SEDUCTRESS OF MAN 

After examining the activities of the demon Az, an association of ideas 

leads us naturally to another demon of desire—Jéh. Like Az she makes a 

dramatic and apparently inexplicable appearance in the Selections of Zat- 

spram* and again figures in the vivid prelude of the fourth chapter of the 

Bundahisn,’ from which she as dramatically fades out. Her name is Jéh, 

and she is the demon Whore. The word derives from the Avestan jahi-° 
commonly used to mean a prostitute. It is also used to mean a woman of 

Ahriman’s creation, and its original sense would appear to be simply 

‘woman’. A clear parallel to the Bundahisn text is found in the Syriac 
writer, Theodore bar K6nai.? This has already been expertly analysed by 

Professor Benveniste in MO. xxvi, pp. 170-215. The supplementary evi- 

dence that can now be supplied from the Bundahisn and Zatspram happily 

supports the conclusions he had already arrived at. 
We saw in an earlier chapter that Ohrmazd’s recitation of the Ahunvar 

prayer had the effect of laying Ahriman low for three thousand years.° In 

the fourth chapter of the Bundahisn, however, his continuance in this 

abject state is attributed to the creation of Gayomart, the Righteous, Just, 

' The destruction of Ahriman and Az is 4 Text Z 5 (a), §§ 30-31. 

accomplished by a sacrifice performed by 5 Text Z 6. 

Ohrmazd and Sré8 according to GrBd. © Ttis tempting to connect this word with 

227. 8 (v. Chapter V, p. 120, n. 2). NP. zahidan, MP. zahak ‘offspring’, &c.; 

2 So Zn. 17. 16 (Messina): Ahriman pat but one would expect to find MP. forms 

béron i Gsman bé *kasénd, haé-is sar bé brin- _ showing an initial 2. 

énd.— They drag Ahriman outside the sky 7 Text F 10. 
and cut off his head.’ 8 Supra, p. 95. 

3 Text Z 5 (0). 
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or Blessed Man (mart i ahrov), from whose seed the human race was to 

proceed. The demons, exasperated at the torpor of their captain, sought to 
encourage him: they retailed in detail the evil they could do, ‘but the 

accursed Destructive Spirit was not comforted, nor did he arise from his 

fallen estate for fear of the Blessed Man’. It was not until Jéh intervened 

that he revived and was able to deliver his furious and triumphantly 

successful onslaught on the powers of good. For Jéh, ‘the accursed 

Whore, came after three thousand years had run their course; and she 
cried out to the Destructive Spirit (saying), ‘‘Arise, O our father, for I would 

join battle in the material world that Ohrmazd and the Amahraspands may 

suffer straitness and misery thereby’’.’ But again Ahriman was not comforted. 

Then she cried out a second time and said 

‘Arise, O our father, for in that battle I shall let loose so much affliction on the 

Blessed Man and the toiling Bull that, because of my deeds, they will not be fit 
to live: and I shall destroy their dignity (y°arr): I shall afflict the water; I shall 
afflict the plants; I shall afflict the fire of Ohrmazd; I shall afflict all the creation 

of Ohrmazd.’ And she related her evil deeds so minutely that the Destructive 
Spirit was comforted, and leapt forth from his fallen state and kissed the head of 
the Whore; and the pollution which they call menstruation appeared on the 
Whore. He cried out unto the Whore, (saying), ‘Whatsoever is thy desire, do 
thou ask, that I may give it thee’. Then Ohrmazd in his omniscient wisdom knew 
that at that time the Destructive Spirit could give whatever the demon Whore 
asked, and that there would be great profit to him thereby. (The appearance of 
the body of the Destructive Spirit was in the form of a frog.) And he (sc. Ohr- 
mazd) showed one like unto a young man of fifteen years of age to the demon 
Whore; and the demon Whore fastened her thoughts on him. And the demon 
Whore cried out to the Destructive Spirit, (saying), ‘Give me desire for man that 
I may seat him in the house as my lord’. And the Destructive Spirit cried unto 
her, (saying), ‘I do not bid thee ask anything, for thou knowest (only) to ask for 
what is profitless and bad’. But the time had passed when he had not been able 
to give what she asked.! 

So much do we learn from the Bundahisn. Let us now see what Theodore 

has to say about the same myth: 

Lorsqu’Ormazd eut donné des femmes aux justes, elles s’enfuirent et se rendi- 
rent aupreés de Satan; lorsqu’Ormazd procura aux justes le calme et le bonheur, 
Satan procura aussi le bonheur aux femmes. Satan ayant permis aux femmes de 
demander ce qu’elles voudraient, Ormazd eut peur qu’elles ne demandassent a 
avoir des rapports avec les justes et qu’il n’en résultat pour eux un chatiment. II 
chercha un expédient et fit le dieu Narsa, personnage de *quinze ans. II le mit 
tout nu derriere Satan pour que les femmes le vissent, le désirassent et le deman- 
dassent: ‘Satan, notre pére, donne nous le dieu Narsa en présent.’ 

I Text Z 6. 
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There can be no reasonable doubt that Theodore is faithfully repeating 

a version of the same myth from which the Bundahisn account is derived. 

The correspondences are obvious. It is better to concentrate on the 

discrepancies. 

(i) First, in the Bundahisn (B.) the protagonist is Jéh, the Whore: in 

Theodore (T.) woman who, created by Ohrmazd and destined for 

man, had fled to Ahriman. 

(ii) In B. Ohrmazd knows only that Ahriman could give whatever Jéh 

asked and that Ahriman would be profited thereby. In 'T. Ohrmazd 

fears that woman may demand intercourse with ‘les justes’ and that 

the latter would be punished. 

(iii) In B. Ohrmazd exhibits ‘one like a young man of fifteen years of 

age’ to the demon Whore. In T. he creates the god Narsa and 

exhibits him naked behind Ahriman in order to excite the desire of 

woman. 

(iv) In B. the Whore asks for the desire of man ‘that she might seat him 

in the house as her lord’. This request Ahriman had to grant. In T. 

woman asks specifically for the god Narsa. 

We have seen that Theodore bar K6nai knew Zoroastrianism in its 

7Zervanite rather than its Mazdean form. It is then likely that he has pre- 

served the true Zervanite legend where the Bundahisn may have emended. 

Thus in discrepancy (i) Theodore has almost certainly preserved the 

authentic tradition. Woman, although created by Ohrmazd, deserts to the 

camp of Ahriman. In (ii) and (iii) the accounts combined will give the full 

version: Ohrmazd knows that woman will demand intercourse with the 

Righteous (or Blessed) Man (Gayémart—rendered by Theodore as ‘les 

justes’), and that the latter will suffer and Ahriman profit thereby. Thus he 

sends the god Narsé to excite woman, presumably to distract her attention 

from the Righteous Man. It is, however, the fourth discrepancy that is 

important. In Theodore woman asks specifically for the god Narsé: in the 

Bundahiin she asks for the ‘desire of man’, meaning presumably Gayomart, 

the ‘Righteous Man’, since the Bundahisn mentions neither Narsé nor any 

other male person. What Ohrmazd exhibits to her is something ‘like a 

young man of fifteen years of age’, presumably a phantasm. 

Theodore’s introduction of the god Narsé requires explanation. Narsé 

(Narsa) in Pahlavi is Néryosang, and he is mentioned as having received 

two-thirds of the seed of Gayomart when he died.* This, however, does 

not explain why Narsé appears in this passage. The Manichees, however, 

1 GrBd. 100. 15: *ut-af 2 bahr Néryd<sayng nikds dast. 
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had adopted this myth into their own system: this too has been preserved 
by Theodore bar Kénai and has been exhaustively discussed by Cumont.! 
The myth is also referred to in the Middle Persian Turfan fragment T ITI. 
260.” It is not our intention to enter into this much discussed question, but 
only to introduce this Manichaean version in order to see what light, if 
any, it throws on the Zervanite myth. For the interpretation of the Mani- 
chaean ideas we would refer the reader to more competent authorities. 

The myth which has come to be known as the Seduction of the Archons 
tells us the following: 

When the ships (i.e. the Sun and Moon) went up and reached the middle of 
the heaven, the Messenger then revealed his forms, male and female, and was 

seen by all the Archons, the sons of darkness, male and female. And at the sight 
of the Messenger who was beautiful in his forms, all the Archons became filled 
with lust for him, the males for the form of the female, and the females for the 

form of the male, and in their lust they began to emit that light which they had 
swallowed from the Five Luminous Gods. And then the sin which was shut up 
in them mixed itself like hair in the dough‘ with the light which came out from the 
Archons. They desired to go in, but then the Messenger concealed his forms and 
severed the light of the Five Luminous Gods from the sin that was with them.’ 

The object of this grotesque episode in the borrowed myth is purely 
Manichaean. The Messenger, by exciting the demons, causes them to emit 

some of the particles of light which they had absorbed. This light they had 
swallowed when they defeated the Primal Man (apézos dvOpwros). The 

Messenger or Tertius Legatus is the principal deity of the third emanation 
in the Manichaean system. In the Middle Persian Manichaean texts he is 
called Narisah, which is of course an earlier form of Narsé and corresponds 
exactly to the Narsa of Theodore’s account of the Zoroastrian myth. In 
the Bundahisn Narsé (called in Pahlavi by his Avestan name Nérydsang 
(Nairy6-sayha-)) is also described as the ‘Messenger of the Gods’.® It is 
therefore almost certain that Theodore has accurately preserved an authen- 
tic Zervanite myth.” 

' Recherches sur le Manichéisme, i, pp. 
61 ff. 2 Andreas—Henning, MirMan. i. 

5 Pognon, Inscriptions mandaites des 
coupes de Khouabir, p. 129 (text), p. 190 

3 The best treatment is that of Cumont, 
l.c. Cf. also Jackson, Researches in Mani- 

chaeism, pp. 221-54; Schaeder, Studien zum 
antiken Synkretismus, pp. 342-7; Puech, Le 
Manichéisme, p. 172, no. 324. 

+ Following the translation suggested to 
Jackson by Yohannan (Jackson, op. cit., 
p. 245). The same figure occurs in SnV. i. 

57- 451: 
2t gah i buzurgi cu mily az xamir 
birtin dmadi, mihtard : ¢éareh gir. 

(translation); Cumont, op. laud., p. 38; 

Jackson, op. cit., pp. 244 ff.; Schaeder, op. 

cit., p. 345. Translation after Jackson. 
° GrBd. 177. 8: Néryd(k)sang patyak i 

yazdan, 

7 Schaeder (‘Der iranische Zeitgott und 

sein Mythos’, ZDMG. 1941, p. 292) con- 
siders that the author of the Zoroastrian 
myth was copying from the Manichaean. 
This is wholly improbable. 
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This hypothesis is rendered doubly assured when we again turn to Zat- 

spram’s thirty-fourth chapter. There (§ 38) we read that in the last days 

‘Artvahi8t will come to earth with the powerful help of Airyaman, the 

Messenger, to find a means of overcoming Az’. He it is who will show 

man the sinfulness of slaughtering cattle. It is possible, therefore, that one 

of the divine messengers is sent to Gaydmart, the origin of the human race, 

to protect him against the attack of Jéh, who is only too obviously a creature 

of concupiscence. The second messenger is sent at the last to deliver man 

finally from the toils of concupiscence itself. Before offering a fuller inter- 

pretation of the Zervanite myth, however, we must pause to consider 

further evidence that Jéh is simply Woman in Zervanite terminology. 

An anonymous Syriac text! has preserved a hotchpotch of Zervanite 

doctrine most of which, however, is attested elsewhere. The passage with 

which we are at present concerned runs as follows: 

Il [i.e. Zoroastre] partage les choses créées entre ces deux (Hormezd et Ahre- 

méd) en disant: la lumiére appartient 4 Hormezd, les ténébres appartiennent a 

Ahreméd; la vie appartient 4 Hormezd, la mort 4 Ahreméd; la santé et la richesse 

appartiennent 4 Hormezd, la maladie et la pauvretée a Ahreméd. Sur le méme 

modéle les étres vivants sont assignés, les uns 4 Hormezd et les autres a Ahreméd. 

C’est ainsi qu’il attribue les hommes et les grands animaux a Hormezd, mais les 

serpents, les scorpions, les cousins, les poux, les mouches et tous les reptiles de 

la terre A Ahreméd. De tout cela on peut inférer clairement qu’il suppose des 

séries de divinités males et femelles. 

The reasoning is far from clear. The author enumerates the possessions 

of Ohrmazd and Ahriman, and his categories have the true Zoroastrian 

flavour. His last sentence, however, seems the most astonishing non sequi- 

tur: ‘De tout cela on peut inférer qu’il suppose des séries de divinités males 

et femelles.’ What can the man mean? 

There is not a word in all that goes before that gives even the vaguest 

hint that Zoroaster posited series of male and female deities. Goddesses, 

in fact, are extremely few and far between in the Zoroastrian pantheon. 'T’o 

my mind the only possible sense that can be dragged out of this passage is 

that creation is divided between Ohrmazd and Ahriman; good belongs to 

Ohrmazd, evil to Ahriman. Similarly creation is divided between male 

and female; the male belongs to Ohrmazd, the female to Ahriman. It is 

quite true that this is not what the text says, and that as it stands the last 

sentence is capriciously inconsequent. I would therefore prefer to stress 

the equation Jéh (Bundahisn) = Woman (Theodore) as sound evidence for 

a Zervanite belief that woman—or at least Primal Woman as against 

I Text F 9. 
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Primal Man—belongs to the evil creation; and refer the reader to Chapter 
III, pp. 72 ff., where further evidence for the perversity of the female ele- 
ment was presented and analysed. © 

Benveniste concluded in his analysis of the Theodore bar Kénai text 
that woman originally belonged to the Ahrimanian creation in the Zerva- 
nite scheme of things. From all the evidence this seems a fair inference. 
The intermediate position, namely that the female element water! and 
woman herself deserted Ohrmazd for Ahriman, is, however, alone attested 
in the Syriac sources. Only Hippolytus gives the extreme position which 
equates the male principle with light and the female with darkness.” 

While granting that the identification of the female element with dark- 
ness and therefore with evil was probably held by some Zervanites—and 
the female sex of Az, if proven, would greatly strengthen this theory—the 
better attested position remains that the female element as well as the male 
was fashioned by Ohrmazd, but through what appears to be an innate 
perversity deserted to the camp of Ahriman.3 The temptation to identify 
Az with the female principle is overwhelmingly strong, but should be 
resisted. 

There is moreover a further passage in the Bundahiin, from its contents 
probably Zervanite in origin, which fully establishes the fact that some 
Zoroastrians at least considered woman to be essentially perverse. Ohrmazd 
is soliloquizing at the time of his creation of woman, and this is what 
he says: 

I created thee, thou whose adversary is the whore species, and thou wast 
created with a mouth close to thy buttocks, and coition seems to thee even as the 
taste of the sweetest food to the mouth; and thou art a helper to me, for from 
thee is man born, but thou dost grieve me who am Ohrmazd. But had I found 
another vessel from which to make man, never would I have created thee, whose 
adversary is the whore species. But I sought in the waters and in the earth, in 
plants and cattle, in the highest mountains and deep valleys, but I did not find a 
vessel from which righteous man might proceed except woman whose adversary 
is the whore.* 

This episode may be characterized as Zervanite on four grounds: (i) 
Ohrmazd shows an ineptitude that is quite out of keeping with his Mazdean 
character of omnipotence and is strongly reminiscent of his inability to 
create the luminaries without diabolic assistance; (ii) he displays a miso- 
gynism unnatural, one would think, in one who is himself the creator of 
woman; (iii) the only use he can see in woman is that she produces man; 

* Text F 5, i; cf. supra, p. 74. to some extent balanced by Mahmi’s deser- 
(ext Garichipay2. tion to Ohrmazd (supra, pp. 147 ff.) 
3 This desertion of woman to Ahriman is + See note K, p. 195. 
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and finally (iv) he implies a condemnation of the sexual act which is any- 

thing but Mazdean. 
His perpetual repetition of the phrase ‘woman whose adversary is the 

whore species’ seems pointed, and his description of woman is exception- 

ally offensive and degrading. Between her and ‘her adversary the whore 

species’ her creator seems to see little difference. The latter-day scholar 
may, then, be forgivenif he regards the two as identical. Ohrmazd’s address 

seems to be inconsistent with the normal Zoroastrian view of marital union 
and in sharp contrast to the passage from the Pahlavi Rivayat already 

quoted where Ohrmazd and his daughter-wife Spandarmat are described 

as fondly embracing each other, thus giving divine sanction to sexual union 
(in this case incestuous).' Thus it appears almost certain that the demon 

Jéh represents the first woman and that Theodore bar Kénai’s account is 

substantially correct. 
What is very remarkable in both the accounts of the Bundahisn and 

Theodore bar Kénai is the abruptness with which they end. In the one 

case Jéh asks for the desire of man, in the other for the god Narsé: and 

that, apparently, is that. We have seen that in the Manichaean myth of the 

Seduction of the Archons, which appears to have been borrowed from this 

same Zervanite source, the result of the apparition of the ‘Messenger’ is 

the liberation of the particles of light from the bodies of the demons. The 

leitmotiv of the Manichaean cosmology, namely the imprisonment of the 

light in the dn, seems to be entirely lacking in Zervanism. It is, however, 

inconceivable that the story should have stopped short with the appearance 

of the Messenger. The Bundahisn keys the reader’s attention up for some 

tremendous and awful event in which Jéh would play the leading part. 

After all the demons have failed to rouse Ahriman from his torpor, it is 

Jéh who whips him into activity by describing how she will ‘let loose so 

much affliction on the Righteous Man and the toiling Bull that . . . they will 

not be fit to live’. Yet when the onslaught does take place, Jéh magically 

disappears from the scene and is never heard of again. 

Her intention, however, is perfectly plain. Excited by the appearance of 

the form of the fifteen-year-old youth exhibited to her—by Ohrmazd, one 

presumes, though the text is not absolutely clear on this point—she 

demands ‘desire for man, that I may seat him in the house as my lord’. 

This, oddly enough, Ahriman is unwilling to give, as his surly reply shows: 

‘I do not bid thee ask anything, for thou knowest (only) to ask for what is 

profitless and bad.’ Ahriman’s reluctance is not altogether surprising since 

Jeh’s request, if fulfilled, would mean not only the defilement of man and 

! supra, p. 152. 
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his permanent entanglement with woman, but also the subjection of Ahri- 
manian woman to Ohrmazdean man. ‘But the time had passed when he 

had not been able to give what she‘asked’: in other words, he was in no 

position to refuse her request. The inference is then that Jéh was let loose on 
Gaydmart and presumably did what her species usually does under similar 
circumstances. The abrupt aposiopesis in the Bundahisn and, more sur- 
prisingly, in Theodore bar Kénai too seems quite inexplicable unless we 

are to suppose that both the author of the Bundahisn and the author on 
whom Theodore draws realized suddenly that the shameful story they 

were about to relate was completely heterodox. Zatspram, however, whose 

heterodoxy can no longer be seriously doubted, completes the story; but 

here again there is a lacuna in the vital part of the text. 
Zatspram’s account runs as follows: 

When Ahriman rushed into creation, he had the brood of the demon Whore 

of evil religion as his companion even as a man has a whore woman as his bed- 
fellow; for verily the whore is a demon: and he appointed the demon Whore 
queen of her brood, that is the chief of all the whore demons, the most grievous 
adversary of the Righteous Man. And (the demon Whore) of evil religion joined 
herself . . . (lacuna) . . .; for the defilement of females she joined herself to him, 
that she might defile females; and the females, because they were defiled, might 
defile the males, and (the males) would turn aside from their proper work.! 

Whether the essential words have been omitted on purpose by a copyist 
it is impossible to say: but the denouement of the episode is, even without 

them, absolutely plain. The concatenation of evidence is as follows: 

(i) Jéh is the Primal Whore; 
(ii) she is the ‘most grievous adversary of the Righteous Man’; 
(ii) she had asked for the ‘desire of man’ and Ahriman could not refuse 

her; 

(iv) she had intercourse with a person unknown. 

Quite obviously the Zervanite myth terminated in the union of the First 
Man whose holiness was such that his mere existence had kept Ahriman 

powerless for three thousand years,? and the First Woman who alone of 

the demonic host had been able to rouse Ahriman from his stupor by an 
account of what she could do to Man. 

There are, however, two points that still need clearing up: (a) what is 
meant by the defilement of females in Zatspram’s account, and (b) what is 
the role of the likeness of the youth of fifteen years of age identified by 
Theodore bar Kénai as Narsé? 

First, the defilement of females. I can find no convincing explanation for 
t Text Z 5 (a), §§ 30-31. 2 Supra, p. 183. 
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this. At the stage of the cosmic drama during which the episode occurs Jéh 
herself seems to represent the female sex, and she, having been Ahriman’s 

‘companion’, can scarcely have been undefiled. The defilement of females 

can, then, only mean that woman, being the first to sin by concupiscence, 

transmits her sin to her female offspring who again by concupiscence defile 

the males. However, in the Bundahisn’s account of the first human couple, 

Magyé and Masgsyané, who in the Mazdean account sprang from the seed 
of Gaydmart,' both the woman and the man seem equally perverse and 

culpable. 
Second, the appearance of the form of the youth. Theodore identifies 

the youth with Narsé, and the same god figures in the Manichaean myth, 
where his function is plain. In the Bundahisn, when the onslaught is finally 
unleashed, Ohrmazd brought sleep upon Gaydmart in the form of a ‘youth 
of fifteen years of age, shining and tall’. This youthful form would then 
appear to be the personification of Gayomart’s sleep. Theodore’s Narsé, 
then, may perhaps have been adopted by confusion from the Manichaean 

myth. In any case it would appear that Ohrmazd, in his anxiety to protect 

Gaydmart from Jéh, displayed the youth in order to distract her atten- 
tion. The sleep, moreover, shows how Gaydmart could have succumbed 

without resistance. 
There seems to be a further pale reflection of the Jéh myth in the Bunda- 

hisn’s account of Ahriman’s assault on Gaydmart and the Bull; for before 
the demon of death is loosed upon him, Ahriman assails him with Az and 
Varan and five other deadly sins.3 This is perhaps a toning down of the 

crude Zervanite story. 
We saw in the first part of this chapter that gluttony played a far greater 

part in the concept of the Zervanite Az than did lust, and that in this the 

emphasis was different from that in the Manichaean system. This, however, 

may be due to the fact that Jéh to a large extent fulfils this function on 

behalf of Az. She overpowers the prototype of Man and thus defiles the 

human race. The first human couple, then, will in all probability be con- 

ceived of as the children of Gayomart and Jéh in the Zervanite tradition, 

inheriting what is good from the first who is the handiwork of Ohrmazd, 

and what is evil from the latter who is either a self-willed renegade from 

good to evil or an evil creature herself. This, of course, is deduction from 

what seems to me certain—the union of Gaydmart and Jéh and the Zerva- 

nite condemnation of such union and its natural result. 

1 GrBd. 1o1. 1 ff.; Justi’s translation, 3 Ibid. 43. 10: the other sins are Want, 

Pp. 19. Bane, Pain, Disease (? *yask), and Sloth 

2 Ibid. 44. 5. (biigasp, which also means ‘sleep’). 
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According to the Mazdean account Gaydmart’s seed fell into the earth 

(Spandarmat) at the moment of his death. The seed grew up in the rhubarb 

plant from which Magyé and Magyané, the first human couple (as distinct 

from Gaydmart, the First Man) emerged.' It is possible that both this 

legend and the story of his union with Jéh go back to an identical idea— 

the marriage of the First Man with the Earth Goddess. It will be recollected 

that Spandarmat is elsewhere referred to as the ‘mother of creation’.” If 

this is so, the only distinction between the Mazdean and Zervanite versions 

would be that in the latter the female principle is equated with evil. 
Thus in the course of our analysis of the admittedly scant data at our 

disposal we have continually come across an evil power of feminine gender. 

We recognized it first in the female principle of darkness which, according 
to Hippolytus, was moist and cold.’ Again we saw that there was good 

reason to believe that it was present in the demon Az—the personification 

of concupiscence which seemed to play so prominent a part in Zervanite 
teaching, though not in Mazdean. Finally we have again met it in the figure 
of Jéh, the whore who appears to be nothing else than woman. This three- 

fold evidence can only lead to the conclusion that some Zervanites at least 
regarded the female principle as basically evil; and we are, therefore, bound 
to accept the corollary—which was already sufficiently obvious from Zat- 
spram’s account of Az—that the prime function of woman, the propagation 

of the race, is as evil as the vessel which makes it possible. If this conclusion 
is justified, it at once becomes apparent that Zervanism is far more akin 

to Gnosticism than it is to Mazdean orthodoxy. Whereas the Mazdeans 
knew nothing of such a female principle, the Manichaean Az who is the 

‘mother of all the demons’ corresponds fairly closely to the Zervanite 
demon of the same name. The Az of the eastern Manichees is the dAn of 

the West; and this Ay is 7) év éxdotw T&v dvtTwy ataxtos Kivnots.> Similarly 

the weapon which Zurvan hands to Ahriman is ‘like unto fire, blazing, 

harassing all creatures, that hath the very substance of Az’.® It seems, then, a 

legitimate conclusion that a school of Zervanites existed which, though 

admitting the basic distinction between the two deities of good and evil, 
Ohrmazd and Ahriman, nevertheless recognized a yet deeper antagonism 

or patman and a female principle of chaos which is concupiscence. 

1 Tbid., chapter xiv, pp. 100 ff.; IndBd., 3 Supra, p. 72. 
chapter xv, p. 33 of the text, p. 19 of the 4 Supra, p. 166. 

translation. 5 Supra, p. 167. 

2 Supra, p. 152. ° Text Z 5 (a), § 35. 
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NOTES TO CHAPTER VII 

A. éakm-gah: ‘aware’? = Phl. fakm-kas<Av. Vkas- (NP. d-gah = Phl. a-kdas, 
&c.), cf. Henning, l.c. The meaning is attested Dd. 23.3: 7uvan ...’apar vinds *i-¥ 
kart *ut kirpak *i-¥ kam kart ta¥m-kas *bavét.—The soul becomes aware of the sins 
it has committed and the good deeds it has omitted to do.’ Cf. ibid. 24. 3. DkM. 
802. 18 has éa’m-akasth [sic] *i-§ *ha&é datar Ohrmazd ‘pat zatan ’i-* dtay¥—The 
awareness (he received) from Ohrmazd concerning his smiting of the fire.’ For 
éas’m-kas in My. 2. 115 we should probably read (a-)éasm-kds (so Anklesaria) to 
correspond with the preceding a-burisnik and an-a¥armik. The a- privative would 
then also be reflected in the Skt. translation a-darsaniya-. Translate, ‘When I sat 
in the place of the unaware .. ., &c.’. 

B. GrBd. 185. 13: Az ’dév an *ké ’G§-é oparét: *kad niyazih rad ° cis * né mat 
*estét, “hak tan ’x’arét. an drus{ih] *hast i ’kaS-a¥ hamak x’astak <i) gétéh *bé dat, 
“né *hanbarét (so from Zs. 34. 42 hanburt), sér ’né *bavét.—‘The demon Az is she 
who swallows (all) things. When through want nothing comes her way, she pines 
away. She is that Lie who would not be sated or satisfied though all the goods of the 
world were given to her.’ 

‘haé tan °x°arét: for the meaning cf. Nizimu'l-Mulk, Siydsat Nameh, ed. Khal- 
khali, Tehran, A.H. 1310, p. 44: md gusthd va yiinhd-yi x7 ba-khurdim andar qaht 
ya'ni layur gastim.—‘In famine we have eaten our own flesh and blood, that is, we 
have grown thin.’ 

C. DkM. 316. 9: ’andar gumétakih dmarakaniha jan pat tan vinarikn ’pat [tan] 
pattayisn t cihr “pat tan: pattayisn i Cihr pat tan pat 2-¢arih (i) Az i &ihr ’bavet; ut 
Az hak (d6)-*tarih i’ apar Ghr ’pat GnaBisn t Chr. *ut-as’apac dastar<i) Hurdat ’ut 
Amurdat,— x’arisn *ut x’arisn *haé cihr bandihét,—tihr adyar, Az haméstar. ’ut kad 
Hurdat ’ut Amurdat, x°arisn ’ut x°arisn, "hat ihr bandihét, cihr pat anadSyarith ’ hak 
Az-tihr-patisih Gndpihét, *ut jan ’pat tan vinartan ’né Sayét ; °>hat avinarisnih i jan 
*pat tan os6mandih ’ bavét i tan. Cf. further ibid. 379. 5 ff.; 39. 17. 

D. DkM. 342. 3 ff.: aBigatémand ’martém guméxt ’éstét ov-is aBigatik Az ’pat 
marnjenitan i °x°arr. ‘ut dat *éstét hat datar xrat pat panakihi’y*arr “hat Az. ut 
Az bratarét i apayast. apdyast sahman-ié. ’tak apayast “pat attan “ut patuysayih 
hanjamihéet, Az fréh nérokihét. ut xrat niyaz ves bavét (pat) panakih i ’y*arr *haé 
Az. ’kad apayast pat patuysayih ut attan haca8ar patman i nérék i’ ave ’martom xrat 
hanjamihét, *pattok *bavét ’avé ’martém xrat ’pat panakih i ’y°arr "hak tarvénitan i 
*hat Az. siittomand ’an patuysayih ut attan’ pat’ an’ martom. ut’ kad apayast haéapar 
patman i nérék i avé ’martim xrat hanjamihet, fréh 6xihéet Az, ut nizorihét ’andar-ak 
xrat: “ut “hat xrat-nizorih cust °x°arr "pat abavandakih °1-§ panak, *ut mastihét ’avé 
*martom “hac fréhbitik patuysayih *ut attan, ’ut-a§ tarvénit [ut] Az (i) ’y’arr anapét: 
*ut-aS ziyanihét ’apar-a§ *dn patuysayih °ut attan. 

bratarot: v. BSOS. ix, p. 311. ‘First cousin’ is perhaps a better translation than 
‘rival’. The word means ‘like a brother’. In passages dealing with ethics it is used 

to denote a vice which is the caricature of a virtue. Menasce (SGV., p. 30) renders 
‘semblable et apparenté’. 

attdn: ‘wealth’ or better ‘worldly goods’. The meaning is assured by the follow- 
ing passages: 

(a) DkM. 916. 2: tan ’ut attdn corresponding to 1.6 of the same page tan ’ut 
x astak. 

(6) Ibid. 804. 20: zindakih ’zan ut y’astak ’ut aparik gétéhik attan.—‘ Life, wife, 
wealth, and other worldly goods.’ The word could, of course, be read equally well 

5470 ‘ O 
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as °T’W, cf. NP. tav ‘strength’ which could represent a(t)tav with subsequent loss 

of the initial a-. 
\ 

E. DkM. 118. 6: cand dsn-xrat z6r patux%ayih, and ’vehih dén patirisn "ut vaBari- 

hanih ’ut ravakih ut yazdan patuxsayih, ’veh masih, 6Bam névakih. ’ut Cand mitak 

varan zor vazur<g)ih[a], and ay-dén patirisn ravakih “ut *dévan stahmakih ut ’vattar- 

an masih ’ut 68am °vatih, *ut [ravakih] bar i’ an ’véh den sit, ut ani [an 1] ay-dén 

ziyan i daman.—‘As long as innate reason is strong and powerful, so long is the 

good religion accepted, believed in, and propagated, the gods hold sway, the good 

is increased, and the times are prosperous. As long as ruinous Varan is strong and 

great, so long is the evil religion accepted and propagated, the demons are violent, 

evil men are increased, and the times are bad. The fruit of the good religion is 

benefit to created things, and that of the evil religion detriment.’ 

For miitak v. Ghilain, Essai sur la langue parthe, p. 82. It translates Av. mrira-, 

and is glossed ’ké *¢if tapah kunét ‘which ruins things’: so coupled with tapah 

DkM. 340. 19. Ibid. 252. 3 xem miutakihis the opposite of xém viradisn (ibid. 251.15). 

F. DkM. 302. 4: dusakasth bun varan. Ibid. 104. 14: danakih bun asn-xrat ; 

duxakasih [i] bun ards varan.—‘The source of knowledge is innate reason ; the source 

of wrong knowledge is Varan which has no path.’ Ibid. 321.8: *haé-i¥ yrat-ahangth 

amarakaniha ’martém °6 danakih niSvarisn, ’ut *haé varan-ahangih °6 dusakasth 

Skarvitakih.— By aiming at wisdom man generally proceeds towards knowledge; by 

aiming at Varan he lurches into wrong knowledge.’ Skarvitakih to be read rather 

than skravitakih (BSOS. ix, p. 314) by analogy with NP. Skarfidan ‘lurch’. 

Cf. further DkM. 142. 12: hamak kirpak (i) ov-ik patvand gétéh [pat] bun *pat xrat 

fraron ...’har bazak <i) ov-i¥ patvand gétéhik bun *pat varan aparén.—The worldly 

origin of all his virtue is derived from reason, the righteous . .., the worldly origin 

of all his vice is derived from Varan, the unrighteous.’ Cf. also the long passage on 

reason and Varan DkM. 117. 8 ff. 

G. DkM. 244. 12: ani tan i’martom "pat péSopasth siit-kar xrat ; “ut °Gn 1 “pat 

péesxopadth ziyan-kar varan. “ut pésopas-kar ih) i xrat ut varan ‘andar tan i martom 

xYatih, xrat “pat hatisn i ’* hat Spénak Ménok aktak Vahuman, varan pat fréBisn *haé 

Ganak Ménék axtak Akéman.— That which in guiding the body of man is benefi- 

cial, is reason; that which in guiding it is detrimental, is Varan. (Concerning) the 

very nature of the guidance (exercised) by reason and Varan inside the body of 

man, (that of) reason is by attraction (proceeding) from Vahuman, the Messenger 

of the Bounteous Spirit ; (that of) Varan is by deception (proceeding) from Akoman, 

the Messenger of the Destructive Spirit.’ 

H. GrBd. ro2. 1 ff. = IndBd. 34. 4 ff, translation, p. 19: martém hét, *pitar 1 gehan 

*hét. kar ut datastan’ut bavandak-ménisnih ’kunét. humat ménét, hiixt *goPét, huvarst 

varzet; >dévan °ma *yazét. *avésan “har 2 nazdist °én ménit *kad-San évak’6 “dit rad 

meénit ’?ku martom ’hast. °ut-8an nazdist kunixn ’én kart * ku *bé raft *hénd ’ut-San *bé 

métit. ’ut-Sdn nazdist goikn *én guft “ku Ohrmazd dat ap ’ut zamik °ut urvar ut 

gospand, star °ut mah ut xarket ’ut harvisp apatih *ké *haé ahrayih paytakih ° g6Bet 

bun ut bar. ’ut-San pas pityarak pat ménisn’apar duvarast, *ut-as ménisn *bé ahokénit 

*hénd. ’ut-san drayast >ku Ganak Meénok ’dat ’Gp ’ut zamik *ut urvar °ut aparik ° cS. 

yon guft an i nazdist *droy-gopisnih *i-San viyaBihet, “pat apayast 1 “dévan guft. 

Ganak Meénok nazdist urvahmanih *haé ’avésan ’én x°éSénit. “pat ’an i droy-gopisnih 

>har 2 druvand ’ bit ’hénd. ’ut-¥an ruvan ’ tak tani pasén [i] pat dosax”. *ut-San 30 °r6e 
2 =v? 

x’arisn-’velisn bit, vistarag 1 giyah nihuft. *pas hak 30 °ré€ *pat viskar fraé’6 buz-é 
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7 spét-mod mat *hénd, ’ut-San pat ’dahan pém i pistan métit. °had-¥an pem °x’art *biit 
Maiyé °6 Masyané guft ’ku 8atih i’man “hat ’an *kaS-am ’né ’y’art °dn 7 Sir pém, 
’ut-am Satih Sat-tar “hat ’an i hast ’niin *kad *x’art. am “pat tan *vat. ?Gn-it i 
ditikar *droy-goBisnih. *dévan 6% ’apar mat. Readings from the Indian recension 
are given in roman type. 

I. T'Dz has ménit ‘thought’, Ind. métit (MYC YT), DH mast (MSTW). It is pos- 
sible to read Ind. as mézit and DH as mist meaning ‘they made water’. mé¢itan ‘suck’ 
is also attested (GrBd. 103. 3 in the previous note and 144. 4 varrak-méc) : possible 
also <*maztk- ‘mix’. mé¢isn ‘twinkling of an eye’ is attested in GrBd. 181. 1 3: €asm- 
mécisn-é *haé vizand (i) daman kartan ’né *éstét—‘He does not cease harming 
creatures for the twinkling of an eye.’ Cf. méé Zs. 1. 25 (text Z 4). NP. has mugeh 
in the same sense. Cf. from the same root Lith. umingn ‘go to sleep’, megmi ‘sleep’, 
&c. This seems to me the best reading. Ma’yé and Ma&’yané have just emerged 
from the vegetable state: it would be natural that they should move and blink their 
eyes to convince themselves that they were alive and human. Their actions are 
probably deduced from those of a new-born baby. 

J. Mx. 18: pursit dandk ’6 ménok i yrat ku ’&é rad martéman ’ én’ tahar °&§i-Xan 
“pat daxsak vés apdyét ménitan, *én kemtar ménénd, vartisnikih i G¥ i gétéh ut margih 
t tan “ut Gmar i ruvdn *ut bim i doxax”? ménok i xrat passax” kart ’ku viyaBanih i Az 
*dév “ut ax’arsandih va5.—‘The wise man asked the Spirit of Wisdom, ‘Why do 
men think but little of those four things which by nature they should think of most, 
the transitory nature of the things of this world, the death of the body, the judge- 
ment of the soul, and the fear of hell?’ The Spirit of Wisdom made answer (and 
said), ““Because of the deception of the demon Az and because of discontent’’.’ 

K. GrBd. 107. 14 ff.: guft-a¥ Ohrmazd ’kad-a¥ ’zan bréhénit ’ku ’dat-it-am ’héh, 
°t6 *ké-t jéhan sardak pityar, ’ut-at nazdik ’*kin ’ut *dahan-é ’dat *héh ’ké-t mayikn 
éton *sahét céyon ’pat ’dahadn mitak *i y’arisn <i) Siréntom, * ké-m ’t6 adyarih, * ké-t 
*mart hat-if >zdt, *man-ié dzaréh ’ké Ohrmazd ’ham. *bé *hakar-am vindat ’hét 
yamak *ké ’mart haé-i¥*kunam, am ’né’ dat *hét hakaré’ké-t’dnijéh sardak pitydrak. 
*bé-m °x’ ast ’andar ’ap ’ut zamik ut urvar ’ut gospand, balist garan *an-ié i zufr [7] 
rotstak ; °né °vindat yamak *ké ’mart i ahrov haé-1§ bit yut ’ zan ’ké jéh prtyarak. 



CHAPTER VIII 

THE THREE CREATORS 

Tue last four chapters have been devoted to a fairly detailed analysis of 

the scanty data which have enabled us to piece together some sort of pic- 

ture of the Zervanite cosmology and cosmogony. It is now time to examine 

in somewhat greater detail the nature of the Great God Himself. In this 

task it is well to start with the enigmatical ‘three creators’ who so mys- 

teriously appear in the third chapter of the Greater Bundahisn and who 

have already engaged the serious attention of Professor Nyberg.’ 

With commendable insight this scholar recognized that these ‘creators’ 
or Dadvs, though identified with Ohrmazd in the Avestan Sih-récak, never- 
theless concealed other deities which later orthodoxy deemed it desirable 

to suppress. The question then arises, Who were these deities? To this 

Nyberg replied: Atur, Mihr, and Dén. Observing that the Mazdean month 
was divided up into four sections and that with the exception of the last 

all ended with Dadv, he concluded that in each case the Dadv summed up 
the activity of the various members of the series and was in fact identical 

with the first. At the end of the last series we find not Dadv but Anayran, 
‘the Endless Light’, and in this Professor Nyberg saw a Mazdean substi- 
tute for Zurvan. “Thus the Mazdean month represents the Aion manifested 

by the four gods Ohrmazd, Atur, Mihr and Dén, together with their 
creative forces.’? 

For convenience we reproduce the Mazdean month, following Nyberg’s 

table: 

(1) Ohrmazd (2) Atur (3) Mihr (4) Dén 
Vahuman Apan Srds Art 
Artvahi8t XvYar Rasn A&stat 
Sa@révar Mah Fravartin Asman 
Spandarmat Tir Varhran Zamdat 
Hurdat Gos Ram Mahraspand 
Amurdat Dadv Vat Anayran 
Dadv ~  Dadv 

The identification of the Three Creators with Atur, Mihr, and Dén is 

based on the calendar alone; and Nyberg’s assumption that the last mem- 

ber in each case corresponds to the first remains no more than an assump- 
tion, since no further evidence has been produced. The Avestan Sih-récak 

repeats the same formula on the three occasions when the Dadvs appear, 

t CCM. 1931, pp. 128-30. 2 Tbid., p. 130. 
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yet gives no hint as to what deity might be concealing itself behind the 
colourless Dadv. There is, however, a later Pahlavi version of the Sih-rocak 
which consists of a series of invocations to the deities presiding over the 
days of the month. These are of considerable length and contain a modicum 
of information on the nature and activities of the gods they extol. Though 
the evidence they supply for the ‘Three Creators’ is in itself by no means 
conclusive, there seems no harm in reproducing these three hymns to the 
‘Creators’ here together with the final hymn to Anayran, ‘the Endless 
Light’, which rounds off the whole series.! 

1. Propitiation to the Creator 

I praise and invoke the Creator Ohrmazd, the good and bounteous: all day 
and night I magnify him. I give thanks to the munificent Creator Ohrmazd for 
that he made me, and fashioned me from the stock of man, and created me seeing, 
speaking, and able to move, and made me worthy of bodily health that I might 
praise thee day and night and make mention of thy name, O Creator. I give 
thanks to thee, O good and bounteous Creator, when I behold thy works such 
as the sky, marvellously made, the fruitful earth, the beauteous stars, the gleam- 

ing Moon and the bright Sun whose chariot is swift, and the running water from 
which is the life of every living creature, and the red burning fire, a mighty help- 
mate to earthly creatures, and the fruitful plants of many kinds, moist and ver- 
dant, whence is the maintenance and life of all things on earth, and good fortune, 
prosperity, wealth, lordship, and all other fair things that thou hast created. And 
when I behold a maiden or matron, fair in form, beauteous, comely, and desir- 

able; and when I behold a noble boy, religious and pure in soul, fluent of speech, 
and skilled in the assembly ; and when I see my own kinsmen, good and virtuous, 

I praise thee, O Creator, boundless in power and eternal in Time. Have mercy 
upon me, and put it in the mind of my rulers and overlords to grant me welfare 
and ease and to be kindly toward me. Keep thou in righteousness and increase 
all those good things which according to thy will are mine, O good Creator. For 
the good things that are from thee are ever-increasing and long-enduring: and I 
have no refuge, confidence, or hope save in thy munificence. 

2. Propitiation to the Creator 

I praise and invoke thee, O bounteous Creator, who from now until time 
eternal art the source of all good things, Ohrmazd: and the origin of all good 
fortune, prosperity, and light is subject to thy ordering. Yea, thou art Infinite 
Time, and the creator, upholder, and protector of thy creatures: thou dost purify 
them from all sin and affliction in thy munificence and mercy. And thou dost 
raise all men up, whether they be blessed or whether they be damned; and thou 
dost leave none of thy creatures in the snare and bondage of the Lie. Thou dost 
cleanse and purify them all, and dost keep them forever in victory abounding in 

1 The transliterated text and references will be found in the appendix to this chapter. 
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joy; and according to their deeds thou dost bestow freely upon them good 

rewards from thy Treasury of Eternal Benefit. In all places do I praise thee; for 

at thy will and behest were the heavens'established, and the earth and all creation, 
material and spiritual. Be thou our saviour, O thou, our munificent Lord, from 
the hand and strife of evil and violent men, for we have no help or refuge or 
confidence save in thee, O Ohrmazd, helper of all. Do thou devise a means of 

helping the helpless; do thou set the captives free; deliver all men from fear and 
grievous sin, from tyrant and Kay and Karap! who rush to do harm to the good 
creation. Have mercy, O munificent one: have mercy, O Creator: have mercy, O 
wise one: have mercy, O virtuous one: have mercy, O all-bounteous spirit of 
welfare, upon us who are merciful. Put into the minds of our overlords who are 
our rulers and kings that they be of good will and kindly to us. Thus too (put it 
into) the mind of all rulers and overlords who rule and hold sway over thy crea- 
tion on earth, that thy creation may increase further and that all that exists on 

the earth of Spandarmat may remain fruitful. For when men have ease and 

comfort, all thy creation strives to do good service to men, and they endure in 

all righteousness. In all things we put our trust in thee, O good, omnipotent 
Creator. 

3. Propitiation to the Creator 

I praise and invoke thee, O good and bounteous Creator, when I behold thy 
deeds, desire, will, and command to be so worthy and wondrous that they cannot 

be grasped or known by earthly intelligence, but can only be known through the 
omniscient Wisdom which is with thee who art the bounteous Ohrmazd. And 
the more it is seen, the more art thou praiseworthy thereby, in that thou didst 
establish the sky without a support—for no setting of a support is visible to 
earthly creatures ; and thou didst establish the earth likewise, as it were, without 

support, extending far and wide, and didst create upon it navigable rivers,? and 
high mountains full of pasture, water and mineral ores, and trees with mighty 
branches, wide boughs, and deep roots, and red, burning fire, and men of many 
kinds} and beasts of five kinds* and many species: and between heaven and earth 

thou didst create the course of the beauteous and gleaming stars of good fortune 
(x°arroémand), the Sun and Moon and the Firmament (Spzhr) of the Seven and 
the Twelve, and the spiritual clouds and the useful rain, and the wind of fearful 
force but for which no living creature can endure: it rules all that is between 
earth and sky. I praise thee, O good Creator, for that thou didst create me sound 
in limb and righteous in conduct. In all things my trust is in thee. 

* A class of ruler in the Avesta hostile to | GrBd., p. 107. Besides Byzantines, Turks, 
the Religion. The Pahlavi translation ex- Chinese, Dahae, Arabs, &c., apes and bears 
plains the names as meaning ‘blind and appear to be reckoned as belonging to the 
deaf to the Religion’. Cf. Darmesteter in human species. 
SBE. xxiii, p. 26, no. 2. For Nyberg and 4 The five kinds are (i) animals with 
his school the Kavis were originally wor- _cloven hoofs such as the camel, (ii) round- 
shippers of Mi@ra (Religionen, pp. 292 ff.,  hoofed such as the horse and ass, (iii) those 
ts'4oh) which have five claws such as the dog, 

2 See note A, p. 214. (iv) birds, and (v) fish (GrBd., p. 95; Zs. 
3 The species of men are enumerated in 3. 53). 
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4. Propitiation to the Endless Light 
I praise and invoke the Endless Light and bright GaroSmin! and self-create 

Space of eternal benefit in which there is bliss everlasting and entire. From it the 
straight path of the Cinvat Bridge reaches to man on earth which for the blessed 
widens to the breadth of nine spears’ length—its (normal) length is three 
perches*— but for the damned becomes as a razor’s edge, and they fall to hell. 
But the souls of the blessed, having a passage, can proceed easily on a wide path 
and come to the perfect abodes. Ever do I propitiate and sacrifice to the munifi- 
cent creator, Ohrmazd, the Amahraspands, and all the gods. I pray that they may 
make my soul worthy for its meeting with Ohrmazd and the Amahraspands in 
the perfect abodes. And it has been taught to my very mind that all my life long 
I should continually strive to make my own the way and path by which I can 
come to the perfect abodes of all bliss, even GardSman. All bliss and all good 
things of creation are for us from thee. Even as all good things (come) to us from 
thee, so do thou make us worthy of yet more good things, benefits, good fortune, 
and bliss. 

At first sight these hymns seem disappointing—interesting rather for 
their literary quality and almost Christian flavour than for the information 
they give us on the subject of our inquiry. In each the Creator is uncom- 
promisingly Ohrmazd; but in each case Ohrmazd is presented under a 
slightly different aspect. The first is a creation hymn, pure and simple: the 
different acts of creation are enumerated and thanks are rendered to the 
Creator for these. The third, too, is predominantly a creation hymn, but 
there is a slight change of emphasis. It is not so much the mere fact of 
creation, but the will and command of God which excites the wonder of 

the devotee. He is not so much impressed by the fact of the creation of the 
sky as by the consideration that the sky stays where it is without visible 
support. In this hymn he is conscious principally of the omniscience of 
God, confesses that His nature cannot be grasped by any earthly intelli- 

gence, and claims that this can only be revealed by the omniscient Wisdom 
which dwells with God. He thinks of God first as absolute Wisdom through 
which only He could create. His attitude is very similar to that of the author 

of the Ménok i xrat, who quite clearly attributes all spiritual and material 
activity to the workings of the Spirit of Wisdom: 

From the beginning have I who am Innate Wisdom among spiritual and 
material beings been with Ohrmazd. And the Creator, Ohrmazd, fashioned and 
created, maintains and orders all spiritual and material creatures, the gods 

(yazdan) and all the rest of creation through the power and valour, wisdom and 
experience of Innate Wisdom. And at the end of the rehabilitation (fraskart) he 
will crush and smite Ahriman and his abortions chiefly by the power of Wisdom. 

Tt See note B, p. 214. 3 My. 57. 2-4: "had fratom ’man ’ké asn- 
2 vy. Henning, JRAS. 1942, p. 236. xrat ~ham *haé ménokdn ’ut gétéhdn ’apak 
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The attitude in either case is the same: God’s power is through His 

wisdom. In the Méndk Wisdom is clearly distinguished from Ohrmazd, 
while in our Sih-rdcak text this is not obviously so. According to the Ménok 

Wisdom was from the beginning with Ohrmazd and through Its power 

creation took place. For the Ménék, then, Wisdom is uncreate. In the Sih- 
rocak passage, too, Wisdom is represented as dwelling with God: that 

creation took place through It is therefore a fairly logical deduction. Thus 
even without further evidence it would not be fanciful to see in Wisdom in 
this passage as in the Ménok an hypostasis of the Creator, and therefore a 

creator itself. Tentatively, then, we can regard Wisdom as the second of 

the mysterious “Three Creators’. Leaving the corroborative evidence for 
the moment, we will now turn to the second hymn of the series. 

This second hymn, unlike the two we have just dealt with, does not 

appear to be a creation hymn proper. The creation indeed seems to be 
incidental to the two main themes—the infinite compassion of God on the 

one hand and petitions for increased prosperity on the other. God is here 
—what is comparatively rare in Zoroastrian literature—addressed as the 
Saviour: His purification of sinners is extolled and His rescue of the 
damned from hell at the end of time. This idea of God, interesting as it is 
in a Zoroastrian text, must not, however, be allowed to detain us. What is 

of prime importance for the purpose of our present investigation is the 

formal identification of Ohrmazd with Infinite Time—an identification 
that would appear to be unique in Pahlavi literature. Its interest is obvious; 

for it represents an attempted synthesis of the two conflicting streams of 
Zoroastrian thought during and after the Sassanian period. The Father 
and the Son are here fused into one being, and the former becomes an 

hypostasis of the latter. The ambiguous Zurvan, deposed from his position 

of priority and supremacy, is fused into the being of his son, Ohrmazd, 

thereby losing his characteristic superiority to good and evil and being 
comfortably assimilated to the good. 

It is unfortunate that the nature of our source does not permit us to 

unravel which attributes belong properly to Zurvan and which to Ohrmazd. 

Prima facie it would appear extremely improbable that Zurvan should 
appear as a Saviour (b6ytar): as the God of Fate it would be more natural 
for him to appear as something from which to be saved. The Méndk i yrat, 

however, again supplies an explanation, for in that work which, like these 

Creator hymns, belongs to a ‘semi-Zervanite’ brand of Zoroastrianism, we 

Ohrmazd "bit ’ham; ’ut datar Ohrmazd ut "dat ut *darét ut radénét ; °ut *pat fras- 
ménok ’ut gétéh dahisnan, yazdan ut apadrik kart ’sar aBsihénisn ’ut zanisn i Ahriman 
hamak dam ’ut dahisn *pat nérok ’ut takikih ut-as visiitakdn “pat yxrat nérok apértar 
*ut danakih ’ut kar-Gkdsith i dsn-xrat GBurit Ssdayét kartan, 
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find the Infinite Zurvan intervening at the end of time to deliver creation 

from the powers of evil for ever. 

When nine thousand years have fully elapsed, Ahriman will be made power- 
less ; and Srd% the Blessed will smite E8m (Wrath) ; and Mihr, the Infinite Zurvan, 

and the Genius of Justice (ddtastdn) who lie to no one, and Fate and the divine 
Fate! will smite all the creation of Ahriman, and in the end the demon Az also: 

and all the creation of Ohrmazd will again be free from aggression as it was 

fashioned and created in the beginning.” 

Whether or not one is disposed to accept Zurvan as a Saviour-God from 

this evidence is for the moment beside the point. What cannot be denied 

is that being formally identified here with Ohrmazd, the Creator par excel- 

lence, in a hymn dedicated to the Creator, he must himself be Creator too. 

Thus we may be tolerably certain that it is Zurvan himself whose identity 

is concealed behind Dadw in this instance. This, of course, we already 

knew from the ‘Ulema, where it is said that only after the creation of 

Ohrmazd from fire and water did Time become a creator :3 

In spite of all the grandeur that surrounded it (Time), there was no one to 

call it creator: for it had not brought forth creation. Then it created fire and 

water; and when it had brought them together, Ohrmazd came into existence, 

and simultaneously Time became Creator and Lord with regard to the creation 

it had brought forth. 

This is naturally a fully Zervanite position: that of the Szh-rocak is 

‘semi-Zervanite’, Time being regarded as co-creator with Ohrmazd or in 

this passage as being identical with him. Thus we now have three creators 

—Ohrmazd himself and two hypostases, Time and Wisdom. 

The Bundahisn, however, speaks of Ohrmazd and three creators. We are 

still one short. The first of our ‘Creator’ hymns can throw no light on the 

problem, for it is addressed to Ohrmazd alone as creator, and no amount 

of ingenuity can legitimately discover a different deity concealed behind 

his name in this case. We must, then, look elsewhere. Nyberg (l.c.) has 

already pointed out that the days of the month fall into four groups, the 

first three of which are terminated by DaSv, and the last by Anayran, ‘the 

Endless Light’. It is here that we must seek the identity of the third Daév. 

Here we are on more familiar ground. The hymn is addressed to “The 

Endless Light and bright GardSman and self-create Space of eternal benefit 

in which there is bliss everlasting and entire’. The assimilation of Light to 

Space immediately recalls the opening words of the first chapter of the 

1 The distinction between Fate (baxt) p. 131. Cf. also infra, p. 256. 

and ‘divine Fate’ (bayd-baxt) is clearly given 2 Text Z 8, §§ 10-11. 

in Mx. 24 (text Z 32): v. Tavadia, ZAI. viii, 3 Text Z 37, §§ 8-9. 
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Bundahisn (‘that Light is the Space and place of Ohrmazd’). Again we are 
in the presence of a synthesis of Mazdean and Zervanite ideas. For the 
Zervanite, if we are to believe Damascius, Space or Time are the intelligible 
universe in its unity and from them ‘derive a good god and an evil spirit, 
or light and darkness before these’.' The Mazdean, however, paradoxically 
identifies Space with the Endless Light; and Time becomes assimilated to 
Ohrmazd, though this was always an uncomfortable compromise and we 
do in fact find Space and Time associated with Ahriman.? That Space as 
being nearly identical with Time, or Light as being the Space and place 
of Ohrmazd, may represent our third creator is therefore at least possible 
—and we should then have the tetrad, Ohrmazd, Wisdom, Time, and 
Space, these three being the three Dasvs. 

The deification of Space is also found outside Zoroastrianism; for it 
appears in the speculation of Bardesanes, who in this respect may well 
have been influenced by western Magian speculation. He placed God in 
Space, or rather made Space his support, and even seems to have gone so 
far as to subordinate the deity to Space.3 In this he may well be following 
an Iranian tradition; for the idea of God sitting on Space as on a throne 
can easily be explained as being based on the double meaning of the 
Pahlavi gas (Avestan gatu-) ‘throne’ or ‘Space’. In Zatspram’s description 
of the Last Judgement Ohrmazd sits on the ‘eternal self-create Space’ to 
pass the judgement.+ Both meanings of gas are here implied; for in a 
parallel passage Ohrmazd is represented as sitting on the Endless Light* 
which, as we have seen, is identical in the Mazdean system with Space. 
The parallel with Bardesanes is exact; and, in this case at least, there seems 
to be some justification for discerning Iranian influence on Gnostic 
thought, though once again we have no means of assigning any date to the 
genesis of ideas that are only actually attested in a ninth-century book. 

That the Pahlavi gas is identical with the Avestan @wafa- is proved by the 
epithet y’adat, a mere transcription of the Avestan x’adata- ‘self-create’ or 
‘following its own law’ applied only to éwasa, the Endless Light and, 
curiously, to misvan or haméstagan ‘the place of the mixed’ or Zoroastrian 
version of Purgatory, where those souls are taken whose balance of good and 
bad deeds is equal. The compound darayo-xadata- ‘following its own law 

t Text Gt. 

2 Text Z 18 (a). 
"nisénét.—Ohrmazd together with the 
blessed Sr68 comes to the assembly from 

3 Schaeder, Zeitschrift fiir Kirchenge- 
schichte, li, 1932, p. 50; Bidez—Cumont, 
Mages, i, p. 62, n. (4). 

+ Zs. 35.31: Ohrmazd ’pat apakih i Srog- 
*ahray *haé némroé dlak sahman fraé’6 han- 
Jaman ’rasét, ’apar hamésak gas i y*addat 

the direction and confines of the South, 
and sits on eternal, self-create Space.’ 

5 GrBd. 163. 1: xat (sc. Ohrmazd) ’nixé- 
nét *pat ’an i asar [i] rosnih.— (Ohrmazd) 
himself sits on the Endless Light.’ 
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for a long time’ is only used of Zurvan and Vayu (Vay).' The epithets are 
interesting as showing that, even at the time of the compilation of the later 
Avesta, Time and Space were regarded as independent entities, following 

their own law and, therefore, not subject to Ohrmazd. 

Thus there seem to be solid reasons for regarding these three Creator 

hymns and that in honour of the Endless Light as being ultimately of 

Zervanite origin. First we have the appearance of ‘self-create Space’ which 

has just been discussed. Secondly, there is the identification of Ohrmazd 
with Infinite Time—an attempted compromise between the Zervanite 

and Mazdean positions. In both cases we may discern a conscious attempt 

of Mazdean orthodoxy to appropriate Time-Space to Ohrmazd. In the 

third Creator hymn, however, there is evidence that the redactors have 

unconsciously allowed a specifically Zervanite idea to remain unemended 

in the text. In this hymn, which we have seen to be associated with Wis- 

dom, we are told that God (Ohrmazd) established the ‘firmament of the 

Seven and the Twelve’. These are, of course, the Seven Planets and the 

Twelve Signs of the Zodiac. We have already seen that Mazdean orthodoxy 

regarded the planets as the spawn of Ahriman and as counter-creations to 

the Signs of the Zodiac.* That their creation should here be directly attri- 

buted to Ohrmazd is clear enough proof that we are dealing with an 

insufficiently emended unorthodox text. 

Lastly, we have in the hymn to the Endless Light a further indication 

that Zervanite ideas are present. After mentioning the Endless Light, 

Heaven, self-create Space, and the Cinvat bridge (the bridge of the Separa- 

tor) where the blessed are separated from the damned, the author refers 

to the ‘way and path’ (ras ’ut pand) which leads to the abodes of all bliss. 

This path is mentioned in the Vidévdat.* It is the path that leads to the 

Cinvat bridge and which must be traversed by good and bad alike: it is 

the path created by Zurvan. The use of the word pand shows clearly that 

the author has the Vidévdat passage in mind, since pand must here be a 

translation (and near-transliteration) of the Avestan pantay- used there: 

in Pahlavi the word usually means ‘advice’, though it is rarely attested in 

the sense of ‘path’.’ The path created by Zurvan is the path of the souls 

t It is once used of Vayu, but in this case 

it may well have been transferred from 

Zurvan: v. supra, pp. 87 ff. 

2 Supra, pp. 158 ff. 

3 The generally accepted meaning is dis- 

puted by Nyberg (Religionen, pp. 180-6), 

who interprets ‘Ubergang (aus dieser 

Welt in die andere) des (zur andern Welt) 

Hinzielenden’. Bailey connects with kaénd- 

‘exaction’ (JRAS. 1939, pp. 115-16; cf. 

Av. aranat-éaésa- ‘punishing sins’). 

4 Text A 1. For discussion v. Nyberg, 

CCM. 1931, pp. 119-25. Cf. Christensen, 

Etudes sur le zoroastrisme de la Perse antique, 

pp. 54 ff. 
5 DkM. 262. 8: ras i *haé ax” ’6 ménisn 

*bast brit pand *haé ax*’.—“The way from 

the will to thought is blocked and the path 
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of the departed, and it is as the god of death that Zurvan appears in this 
connexion.’ By securing the path of Zurvan the devotee earns his passage 
to eternity. \ 

Our analysis of the Pahlavi Sih-rocak has led to the provisional conclu- 

sion that the Three Creators are—besides Ohrmazd—Time, Space, and 

Wisdom. We must now proceed to the evidence of the Bundahiin. 
In the third chapter of that work the Dadvs are mentioned twice.? Once 

they are formally identified with Ohrmazd: ‘(Ohrmazd) inserted his own 
name in four places in the month—Ohrmazd and the three DaSvs’.3 The 
second reference is much more interesting. In my translation of it I have 
had, for various reasons, to diverge considerably from Nyberg. The gram- 
matical grounds for this divergence will be found in the note to line 44 of 
text Z 2. Moreover, on the ground of our argument from the Pahlavi Sih- 
rocak and from other sources detailed below it seems natural to translate 
the °an 3 dadv: évak gas ’ut évak dén ut évak zaman of the text as, ‘those 
three creators; one is Space, one Religion, one Time’—and then, following 
the Paris manuscript, ‘all are called dé (creator)’.* That these ‘creators’ are 
themselves uncreate follows from the fact that the Bundahisn says of them, 
‘his (sc. Ohrmazd’s) helpers are the three Creators’; but when dealing with 
the helpers of the six lesser Amahraspands, it speaks of them as having been 
‘given’ to or possibly ‘created’ for them. 

It is interesting that later on in the same chapter we find both the infinite 
and the finite Zurvan mentioned among the helpers of Vahuman: but this 
is only one more proof that the Bundahisn is not to be treated as a consis- 
tent whole, but as a corpus of religious knowledge in which different tradi- 
tions are clumsily combined. In it Mazdean and semi-Zervanite ideas are 
constantly to be found side by side. 

Again, the opening of chapter i of the same work gives us the same 
tetrad: 

Ohrmazd was on high in omniscience and goodness: for infinite time he was ever 
in the ight. That light is the space and place of Ohrmazd: some call it the Endless 
Light. Omniscience and goodness are the totality of Ohrmazd: some call them 
religion. The interpretation of both is the same, namely the totality of Infinite 
Time, for Ohrmazd and the Space, Religion, and Time of Ohrmazd were and 
are and ever shall be. 

from the will cut off.’ Foray’ v.p. 53,n.1. wd pnd (Andreas-Henning, MirMan. i, 
Ibid. 31. 7 and 9: ’apar pand <i) martém pp. 8). 
pat-1§ béxtakth—‘Concerning the way in ' Nyberg, l.c. 
which men can be saved.’ There are prob- 2 ‘Text Z 2, §§ 2 and 11. 
ably other instances of pand used in the S7Cf. GrBd. 163) 1. 
sense of ‘path’ in Pahlavi which have 4 dé is the later form of dadv. 
escaped my notice. In MPT. we have 7’h 
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‘Both’ does not refer to ‘omniscience and goodness’, for in that case it 
would naturally precede the explanatory ‘some call it religion’. It must 
rather be taken as referring to the concepts Space-Endless Light and om- 
niscience-religion. The two are comprised in the ‘totality of Infinite Time’, 

that is to say eternity, for ‘Ohrmazd and the Space, Religion, and 'Time of 

Ohrmazd were and are and ever shall be’. This last sentence explains 

what is meant by ‘the totality of Infinite Time’: it is eternity, and eternity is 
the sine qua non of the other three: it is their vicarisn or what explains them. 

This interpretation of the text seems to be proved right by the parallel 

passage in the AByatkar i Zamaspik ii. 2 (text Z 13). Though the lamentable 

state of the Parsi text does not permit of a definitive translation, the tetrad 

Ohrmazd-Light—Religion—Time is indisputably there. The Parsi text with 
the Pazand variants together with his Pahlavi reconstruction are to be 

found in Messina’s edition, p. 34. On some points we have found ourselves 

unable to agree with him. As I understand it, the passage runs as follows: 

‘He who has ever been is only Ohrmazd in the Light—and the Light 

(proceeds) from Ohrmazd—and the propagation of his Religion, and his 

Time which is the eternity of Ohrmazd, for it is the genius of right order- 
ing.’ The Pahlavi éva¢é means both ‘only’ and ‘voice’. Messina adopted the 

latter, but I know of no Zoroastrian text in any way parallel to such an idea. 

évac (voice) does not correspond to what we call the Word (Adyos): that is 

vays. Even so the ‘Word’ does not appear in the Zoroastrian cosmology 

until the enunciation of the Ahunvar prayer by which Ahriman is driven 

back into the abyss after his first attempt to invade the kingdom of Light." 

Moreover, the opening of the first chapter of the Bundahisn from which the 

Zamaspik passage is obviously derived knows nothing of a ‘voice’ of 

Ohrmazd. The two passages complement each other, and from the com- 

parison the tetrad Ohrmazd, Light (Space), Religion, and Time emerges 

with all desirable clarity. 

It was Professor Nyberg’s notable Echieverent to demonstrate the im- 

portance of the ‘quadriform god’ in the Zervanite system ;* but more impor- 

tant than his ‘tetrad of fate’ and the ‘Zervanite terrestrial tetrad’? is this 

tetrad Time—Space-Religion—Ohrmazd which is the tetrad of the godhead 

itself. In addition it is better attested than the others and mutatis mutandis 

corresponds exactly to the Manichaean tetrad which makes up the Four- 

fold Father of Greatness, namely God himself (Zurvan), Light, Power, 

and Wisdom.* Schaeder, who first emphasized the importance of the 

1 Supra, p. 100. 4 Schaeder, Urform, pp. 136 ff.; Nyberg, 

2 CCM. 1931, pp. 47 ff. CCM. 1931, p. 48. 

3 Ibid., pp. 107-13. 



206 THE THREE CREATORS 

Manichaean tetrad, rightly adduced the evidence of the opening chapter 
of the Bundahisn. Differing from us in his translation of that inordinately 

corrupt passage he attempted to prove the existence of a divine tetrad, God— 

Light-Omniscience-Goodness. This, however, left out of account the evi- 

dence we have analysed in this chapter, and did not give the exact parallel 

to the Manichaean tetrad which Time—Light-Space—Religion-Om- 
niscience—Ohrmazd-Creator supplies. 

For the apparent differences between the Zoroastrian and Manichaean 

tetrads are easily reconciled when we consider that both must go back to 
acommon Zervanite source.’ Light or Light-Space is common to both. 

The Manichaeans, following the Zervanites, make Zurvan the supreme 
deity, but in taking over the Zervanite tetrad they assimilated Zurvan or 

Infinite Time to their own King of Light. The Mazdeans, on the other 

hand, being obliged to give first place to Ohrmazd, did not for that reason 
reject Time. Thus they substituted Ohrmazd for Power. And this was 
natural enough; for Ohrmazd was above all things the Creator, even in the 
Zervanite system, and it is exclusively in this capacity that he is lauded in 
the first Creator hymn of the Sih-récak. The act of creation is the mani- 
festation of the divine power, and it is no accident that in this same hymn 
Ohrmazd is referred to as ‘boundless in power’ (akanarak-nérok). Moreover, 
there is a passage in the Dénkart where Power figures in a context closely 
parallel to those we have been discussing. The different types of know- 
ledge are under discussion: one type of wise person is said to be ‘he who 
knows by his essential knowledge (knowing): and this is alone the Creator 
Ohrmazd. This knowledge is (knowledge) in Infinite Time and is power (or 
potentiality) in its highest form.’ From this it seems tolerably certain that 
the original Zervanite tetrad comprised Time, Space, Wisdom, and Power. 

The assimilation of Space to Light was a necessary consequence of both 
Mazdean and Manichaean theology, but it is not Zervanite in origin: for 
Zurvan is himself not a god of light any more than he is a god of darkness. 
He is superior to both, and conceived as Space comprises both. The tetrad 
would then correspond to the Hellenistic conception of the Aion which, 
if we are to believe Reitzenstein, always includes Time, Space, and the 
divine personality. 

* The tetrad Zurvan (Supreme God), 
Light, Wisdom, and Power seems only to 
be found in the eastern Manichaean 
sources. Kephalaia, p. 23, has the charac- 
teristically different ‘eddaovia, Wisdom, 
and Power’. 

2 DkM. 272. 18: 3 advénak ’hénd dandk. 

évak *ké ’pat x’atik danakih dandak ; ’ut én 

évdé datar Ohrmazd, *hast akandrak-zamda- 
nik danakih apartomiha nérok. 

3 Reitzenstein, Studien zum antiken Syn- 
kretismus, p. 81: ‘So umschlieBt denn der 
hellenistische religisse Wortgebrauch von 
Aion immer dreierlei, Zeit, stofferfiillten 
Raum und géttliche Persénlichkeit.’ 
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The evidence of the Pahlavi Sih-rocak and the Bundahisn has led us to 
the conclusion that the “Three Creators’ of the latter are Time, Space, 
and Religion (Wisdom). Since it has become fashionable in certain circles 
to build whole structures of theory on the quicksands of corrupt or ambi- 
guous texts, it may well be objected by those who rightly abhor such prac- 
tices that the evidence of the Sih-rocak is unconvincing and that the text 

of the opening words of the first chapter of the Bundahisn is too corrupt for 
any firm conclusion to be drawn. There is, however, further evidence 

which we shall consider in due course; and this in the main confirms our 

theory. But before proceeding to this evidence it would be well to establish 

the practical identity of the concepts ‘Religion’ (dén) and ‘Wisdom’ (xrat 

or danakih). 
The relationship between wisdom and ‘religion’ is frequently referred to 

in the Pahlavi books and especially in the Dénkart, but views on the exact 
relationship between the two seem to vary from text to text. Sometimes 

they are identified, sometimes a distinction is made. In one passage the 

identification is formal: “The word of the Mazdayasnian Religion is identi- 
cal with innate wisdom (reason—yrat): the word of innate wisdom con- 
cerning whatsoever was or is or shall be is from the Mazdayasnian Religion. 

For innate wisdom is identical with the Mazdayasnian Religion; and the 

Mazdayasnian Religion is identical with innate wisdom.’ Again, ‘the deci- 

sion of Religion is the wisdom of Ohrmazd’,? and ‘the essence of the 

Mazdayasnian Religion is the wisdom (fraganakih) of Ohrmazd; and 

his wisdom is bestowing, knowing and doing. Its matter is knowledge of 

all . . . and it is itself the personality (yém) of Ohrmazd’.3 Again, ‘he who 

applies his mind to the Religion of Zoroaster learns wisdom’ .* 

In other passages a distinction is made: thus Religion is spoken of as the 

seed of wisdom, or again it is of the same lineage as innate wisdom® and 

is manifested in the matter, form, and activity of wisdom.’ It holds sway 

1 DkM. 314. 9: dén mdzdésn goBisn ’ x’ at 

*hast dsn xrat. dsn-xratik gopisn i katar-1¢-é€ 
*hastan *butan *bavétan *haé dén mazdésn ; 

* rd5 asn yrat ’x°at ’hast dén mazdésn ; 
dén mazdésn ’x°at ’hast dsn xrat. Cf. ibid. 
832. 7: déni ’véh ’ké *hast €é-kam-i¢ danakih 

{i) visp "hastan *bitan *bavétan.—‘The 

Good Religion which consists of every con- 

ceivable kind of knowledge of what is or 

was or will be.’ 
2 Ibid. 915. 19: vicir i dén xratt Ohrmazd 

*hast. 
3 Ibid. 329. 14: dén mazdésn x’atih fraz- 

Gnakih <i) Ohrmazd; ’ut-aS frazdanakih 

*baxsisn danisn kunisn. ’ut-as matay danisn 
(i) visp ...i’x°at *hast Ohrmazd xém. Cf. 
ibid. 320. 20. 

4 Ibid. 904. 13: ’ké ménisn ’6 dén i Zar- 

tust "dahét, xrat hamoxtet. 
5 Dd. 38. 22: xrat ’ké-§ dén to(h)mak. 
6 DkM. 117. 10: *véh dén asn xrat ut 

karpadn hunardn i asn xrat ham-zahak.— 

‘The Good Religion is of the same lineage 

as innate wisdom and its forms and vir- 

tues.’ 
7 [bid., line 15: paytakih ’an (i) ’véh dén 

’haé xratikih, xrat-satih ut xrat-matayih ‘ut 

xrat-karpih “ut xrat-kdrih.—"The mani- 
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‘among the good Amahraspands whose state is pure where innate wisdom 
has complete sovereignty’. Wisdom is represented as a judge who knows 

the truth or untruth of hidden things by the knowledge of Religion.? It is 
as a lord over the soul (jan) of man, while free will is as a tutor to the volun- 
tary faculty: the Religion of Ohrmazd is perfect and entire in both.3 Con- 

ceived as celestial deities the Religion ‘encompasses all the luminaries as 

with a girdle and omniscient wisdom encompasses all the knowing gods’.4 

It is plain, then, from this short summary of excerpts from the relevant 

texts that the ideas of wisdom and the ‘Religion’ are so inextricably inter- 

twined as to be virtually identical. It is only natural, then, that the two 

words should be indiscriminately used in reference to the second of the 
“Three Creators’. 

After this slight digression we must now return to the subject of the 
“Three Creators’ proper and consider the evidence of the Dénkart. There 
we find Ohrmazd associated with three ‘eternals’ who can scarcely be 
different from the Three Creators whose eternity is implied in the third 
chapter of the Bundahisn—and this is indeed what one would expect. 
‘Eternal are the Creator Ohrmazd and the Wisdom of Religion through 
whose power is goodness, and Space on which his matter is (founded), and 
Time which is his eternity.’> Whether a more popular myth has been 
reduced to order by the author of the Dénkart it is impossible to say, though 
it is likely that the ‘Creators’ had a more personal character than we can 
now discern; but for the later Mazdean writers Infinite Time and Infinite 
Space had become on the one hand hypostases of the Creator Ohrmazd, 
and on the other the sine qua non of creation.° It is through their limitation 
that creation becomes possible, and finite Time is the first creature. 

Our text Z 14 presents the Zervanite tetrad with even greater clarity. 
First there is Time, without origin, yet an origin itself and a source of 
origins: all being is contingent on it, and without it nothing that is or was 
or will be can be done: itself is contingent on nothing. Second is Space 
within which are all substances; and third the wisdom of Ohrmazd which 
directs all things, yet is itself directed by nothing. Here again we have the 
festation of the Good Religion is from 
wisdom, conformity to wisdom, the matter 

of wisdom, the form of wisdom and the 
activity of wisdom.’ 

t Ibid., line 22: ravdkih...’dni’véh dén 
‘andar ’véh apécak-éstisnik amahraspandan 
*ku asn xrat bavandak pataxsayih. 

2 Ibid. 259. 16: 6y6n dataBar xrat nihuf- 
tak cis pat étonih ayap anétonih [ayap anéto- 
nih] "hac akdsth ian dén patirét. 

3 Ibid. 178. 5: *apar-it jan x°atdyik 

vicinkar xrat,’apar ax” dastaBarik dzat-kam, 
’andar *har ’dé bav<an)dak éhrmazdik dén. 

* Dd. 38. 14: ’ut-af fravast ’pat fravand 
vispan rosnan céyén fravand ’an i harvisp- 
akas xrat fravast *bavét vispan aks yazdan. 

5 Text Z 15: cf. ZXA. 85. 5: Ohrmazd 
Cut) gas ’ut dén * ut zaman hamé ’biit ’ut 
hamé *hast.—Ohrmazd, Space, Religion, 
and Time have always been and always 
are.’ 

6 See note C, p. 215. 
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same tetrad, Time-Space-Wisdom, and the personality of the Creator. 
Together they are one God in four persons. The distinction between the 
persons, however, is fairly marked. 

‘Time and Space are eternity, the raw material from which creation is to 

proceed and whose limitation makes the creative act possible. Wisdom is 
the directing power of the universe, but can obviously only come into 

operation from the moment when something comes into existence to direct, 

that is after the limitation of Time and Space. Sub specie aeternitatis it is in 
a state of rest, and cannot really be said to direct at all: it has itself to be 
limited before it can operate ad externum.’ This is the more rapidly 

achieved by the state of emergency created by the offensive launched by 
the powers of evil. According to one account? this offensive appears first 

to have produced a state of self-awareness in the deity itself, and from this 
proceeded the Endless Light: thence arose the Genius of Rectitude, thence 
Omniscience, thence creation and the defeat of the Evil One. 

The theory enunciated by this text that the Endless Light was emanated 
by the deity and was not itself eternal seems to be of paramount impor- 

tance. If the light is emanated only after the deity becomes aware of itself 

and aware of evil, it follows that light was not from the beginning with the 

deity. This is plainly a genuine Zervanite idea. The existence of evil seems 

to be prior to God’s awareness of Himself: the impact of evil produces 

self-awareness in the deity and this manifests itself in the light. Light, 

then, cannot have been with God from all eternity: it is not an hypostasis 

of the Eternal. This, then, would appear to be a theological presentation of 

the myth of Zurvan’s genesis of Ohrmazd and Ahriman conceived as light 
and darkness. The darkness (evil) originates through the unawareness of 

Himself of the eternal God; light proceeds from His awareness which, 
being the ‘manifestation’ of the divine nature, is subsequent to the darkness 

which proceeded from His unawareness. 
Here indeed we seem to catch a glimpse of a fundamental Zervanite 

doctrine which regards the light as being other than eternal. In all the 
Mazdean accounts the Endless Light is the ‘space and place of Ohrmazd’ 

and with him eternal. Our text, however, implies that Ohrmazd, the “Wise 

Lord’, must, like his ‘place’, be an emanation from the self-awareness 

of a higher power, Zurvan. This too seems to be reflected in the Bunda- 

hisn,3 where creation in the shape of the ‘Endless Form’ proceeds from 

the ‘material light’: similarly the creation of Ahriman proceeds from the 

‘material darkness’. If, as our text says, the light and presumably the 

darkness too are not eternal, we must conclude that creation is from 

aventexte 120. 2 Tbid. 3 Text Z 1, §§ 26-27. 

5470 ip 
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matter (gétéh), which is then seen as the substance of Zurvan, antecedent to 
both Ohrmazd and Ahriman who are spirits (ménok). ‘Thus we find in text 
Z 18(a) that the ‘Light of Wisdom’ and the ‘Darkness of Lying False- 
hood’ appear as proper to Ohrmazd and Ahriman alongside Space which 
is common to both, though elsewhere Space is equated with the Endless 

Light, the ‘place of Ohrmazd’. The light and darkness proper, then, would 
have superseded an original gétéh (matter) which appears as gétéh [rosnih] 

and gétéh [tarikih] in the Bundahisn. This ‘matter’ is the eternal substance 
of all that is, Time-Space which is Zurvan. This is surely ro vonrov dav! 
‘from which are derived either a good god and an evil genius, or light and 
darkness before these’. 

Leaving reluctantly these speculations for the time being, we must 
return again to the evidence for the existence of a tetrad Time—Space— 
Wisdom—(Ohrmazd)-Power. Mas‘idi has preserved a Zoroastrian tetrad 
that is suspiciously like our own. He says of the Magians that they acknow- 
ledge five principles ;? the first is Ohrmazd ‘and he is God the glorious and 

exalted’, the second Ahriman ‘and he is the evil Satan’, and the third kah 

(= NP. gah, Phl. gas)3 ‘which is Time’, the fourth jay* ‘which is Space’. 
So far the correspondence with our tetrad is exact, but at this point the 
Arabic text becomes obscure. We expect dén ‘Religion’, but both manu- 
scripts read yaum ‘day’, which is meaningless in the context. One manu- 

script adds the explanation wa hiiwa’l-tayyibatu wa’l-yamiru, ‘and it is the 
clear wine and the ferment(?)’; the other reads wa hiya’l-tayyibatu wa’l- 
hamirah, ‘and it is the good and .. .(?).... De Goeje, accepting the first 

explanation, emended yaum to haum (Him, Haoma), the Iranian equivalent 

of the Vedic Soma, the drink of the gods. But what is Hom doing in this 
company? His connexions with the Dén (Religion) are in mythology slight 
and in theology nil: with Time and Space he has nothing to do at all. It 

is true that in the Avesta’ Ohrmazd brings him the ‘ancient (? paurvanim)® 
star-studded, spirit-fashioned girdle of the Mazdayasnian Religion’ and 

that he girded himself with it; but this is a purely mythological passage 
and obviously cannot serve as evidence for our present problem. In the 
later literature Hom is represented as the genius of immortality’ and con- 
fers immortality on mortals after the resurrection;’ but nowhere does he 

1 Text Gi. 2 "Text F 12. 7 See note D, p. 215. 
3 Leyden MS. has kam. 8 GrBd. 149. 12: *pat fraxkart-kartarih 
4 MSS. jam. I VRS Os AG, (hom) ’andar apdayét, ’¢é-§ an{6)sakih hat-i¢ 
® Or the Pleiades; v. Bartholomae, Indo- _ virdSand.—‘For the making of the FraSkart 

germanische Forschungen, xxxi, p. 35: in (Hom) is necessary; for from it they 
favour of ‘Pleiades’ is the Pashto form will prepare immortality.’ Cf. ibid. D7 Sess 
pértine (Morgenstierne, Etymological Vo- Ibid. 226. 4: *gdv i haSayang pat *an 
cabulary of Pashto, p. 58). yazisn *kusénd : *haé *pih i ’an °gav hom i 
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appear as a ‘principle’—a role for which he would in any case be singularly 
miscast. 

More plausibly one might emend to taum (= Phl. tom, tohm ‘seed’); for 
in the Dénkart the Endless Light is spoken of as the ‘seed’ from which the 
x’arr arises,‘ and the conception of ‘seed’ plays an important part in the 
ontological parts of that work.? This, however, amounts to duplicating 
Space, for t6hm = Endless Light is the Space of Ohrmazd. Again, in 
another passage Ohrmazd is seen to create (@Buritan) the Dén which is 
called t6hmakan tohmak ‘the seed of seeds’,3 which would exactly fit the 
Mas‘tdi context. It is, however, unlikely that Mas‘iidi would have known 
of this equation, though it is not, of course, impossible. 

The emendation of foreign words transcribed into the Arabic script is, 

however, not a rewarding or profitable occupation. One has only to glance 

at any Arabic text in which such names are transcribed to realize the 
appalling deformations that can take place :4 the only possible guide in such 

cases is common-sense deduction from existing data. In our own passage 

it will have been noticed that Mas‘idi gives the form kah (gah) as the 
Persian for “Time’, and *jay for ‘Space’; but in the older language both 

habitually mean ‘space’ or ‘place’, though gah (gas) may also mean ‘time’. 

Mas‘udi’s use of gah and *jay shows that he was dealing with a text which 
had the collocation gas ’ut gyak; and it is precisely this collocation that we 
have in the first chapter of the Bundahisn. We are, then, justified in emend- 
ing the senseless yaum to dén while admitting that there is very little 

resemblance between the signs representing the two words in the Arabic 

script. For the whole phrase we might read: dain, wa hiya’t-tayyibatu 
wa’t-tamyizu, ‘the Religion, that is the good and discrimination’. Tayyib 
in connexion with dén would render the Pahlavi déni véh, ‘the Good 

Religion’. 

Apart from the passages quoted above in which the Three Creators— 
Time, Space, and Religion (Wisdom)—appear together, there are numer- 

ous places in which two of the series are associated in pairs.> There is, 

however, also a passage in the Sikand Gumani Vazar® in which the Three 
Creators whose identity we have been at such pains to establish, not only 

spét (i) anos viraddénd.—‘At that sacrifice may cite Ya‘qibi’s version of the name of 
they slaughter the bull HaSayan8, and from Méani’s father. While Greek sources have 
his fat they prepare the white, immortal Jaré«wos, Sahristani fdtak and the Fihrist 

Hom.’ Cf. Dd. 36. 86. fatiaq, Ya‘qubi has hammdd (!). Cf. Kess- 

t Text Z 9. ler, Mani, p. 338. 
2 Cf. especially DkM. 120. 22 ff; 290. 1 ff. 5 'Time and Space in texts Z 16, 18 (a), 
3 See note E, p. 215. 23: Time and Wisdom in Z 20 and 22. 

* As a single example among many we OPTOMmI2—1 9s 
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appear, but are mentioned by name. The names are not what we expect. 

The passage reads: 

When he (Ohrmazd) bore the name of Creator (dadar), then he bore three 
(other) names also: creation (dahisni), Religion and soul (rvq). 

Of the series we found in the Sih-rocak, Bundahisn, and Dénkart, only 

dén is the same; yet that the Sikand is referring to the same doctrine of the 
‘three creators’ is quite indisputable. Nor can we lightly emend dahismi to 
something else on the grounds that it is nonsense as it stands in the text; 

for this text itself adds, ‘For it is well known that the name of creator comes 

from creation’. Obviously, then, the author, who otherwise shows remark- 

ably good sense and considerable dialectical skill, sticks by his paradox that 

‘creation’ is one of the names of the ‘Creator’. However, though the theo- 

logy of the Sikand is based on the Dénkart,! there is no evidence in that 

work that creation, religion, and soul figure as three creators. A priori the 

names of the three creators should be Time, Space, and Religion (Wisdom) 

as in Bundahisn iii.2 We must then either reject our theory of Time—Space-— 

Religion = the Three Creators altogether, and accept the evidence of the 

Sikand only, or offer a plausible explanation of how the author of the Sikand 

can have brought himself to describe ‘creation’ as a ‘creator’, and whence 

he derives ‘soul’ (rvg, ruvan) in this creative role. 
To take ‘soul’ (ruvan) first. The only passage that occurs to me which is 

even remotely parallel to our present problematical text occurs in the 

Greater Bundahisn,3 where the soul of man (the microcosm) is said to 
correspond to Ohrmazd in the macrocosm. In the Manichaean system, too, 
the panoply of Primal Man (Ohrmazd in Iranian Manichaean terminology) 
is equated with his soul,+ and the power sent by the Primordial God is the 
soul of matter.5 None of these passages, however, are parallel: they do 
not make ‘soul’ a creator. Nor are we justified in seeing the idea of the 

Neoplatonic world-soul (the nafs-z-kull of the Sifis) in this one isolated 

instance; for this idea is foreign to Zoroastrianism. 

For the ruvan of the Sikand the Bundahisn has zaman ‘Time’. If the 

accounts are to be reconciled, there are two possibilities. Either the author 

1 SGV. 4. 107; 9. 1; 10. 57; 12. 1. Cf. 
the introduction in Asan4-West, p. xviii. 

2 Supra, p. 204. 
3 GrBd. 190. 13: ruvdn céyon Ohrmazd, 

‘the soul is like Ohrmazd’. Cf. Reitzenstein, 
Studien, p. 119. 

4 vy. Schaeder, Urform, pp. 111 ff.; id. 

Studien, p. 253; Reitzenstein, Die Géttin 

Psyche, p. 14. In the X*astudnift the ‘Five- 

gods’ corresponding to the ‘panoply’ of the 

Acta are described as ‘our souls’: cf. the 

Persian account of the soul robbed by the 

powers of darkness in the frag. S 9 (Sale- 
mann, Manichaica, iii; Jackson, Researches 
in Manichaeism, pp. 75-126; Henning, 

NGGW. 1933, p. 306). 
5 Alexander of Lycopolis (Brinkmann, 

p. 5, l. 22), cf. Cumont, Recherches sur le 

Manichéisme, i, p. 18, no. 4; Baur, Das 

Manichdische Religionssystem, p. 52. 
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of the Sikand has sought to suppress all reference to Zurvan-Time as a 
creator, a view with which he radically disagreed as his last and sixth chap- 
ters show, and has substituted ‘soul’ for the once supreme deity which in 
his time was being slowly eliminated from the pantheon; or, owing to an 
early corruption, ruvan has been substituted for zwrvdn—the difference of 
one letter if we accept a Pahlavi spelling zrwb’n beside the normal zwrw’n 
and the more unusual zrwp’n.! Either alternative is possible; but the latter 
seems to me the more likely since precisely this has in fact happened in a 
New Persian text (our text Z 36) where the substitution of ruvan for zurvan 
is certain. 

The case of dahisn(2) can also be explained as a scribal error, though if it 
originally was so, it was accepted as genuine by the author of the Sikand 
himself: and this is remarkable in one who would not himself have invented 
‘creation’ as a name of the Creator. Oddly enough, the same enigma 
appears in the Dénkart* where it is said: 

Matter (gétéh) is ruled by these six things, by Time, creation (dahisn), wisdom, 
power (adyar, cf. NP. ydristan, yard, yar, &c.), means, and effort. A wise man 
has explained that of these six three are spiritual and three material. Time, 
creation, and wisdom are spiritual; power, means, and effort are material. 

Fortunately in this case there is a parallel passage.3 In this we have a similar 
though not identical series—Will, Power, Means, Effort, Space, and Time— 
supplemented in the universe of the good by Wisdom and the Light of 
Wisdom, and in the universe of evil by Lying Falsehood and the Darkness 
of Lying Falsehood. Thus Time, Power (nér6k or aSyar), Means, Wisdom, 
and Effort are common to both series. The Light of Wisdom and its dark 
counterpart may for our present purposes be ruled out as being an exten- 
sion of Wisdom and Lying Falsehood. Thus we are left with Will and 
Space on the one hand and dahisn (creation) on the other. Will is so 
nearly allied to Effort and Power that it need not detain us. We are there- 
fore reduced to the equation Space = dahisn. 

It is perfectly possible that the Pahlavi signs normally transcribed as 
dahisn and translated ‘creation’, and so transcribed and translated in the 

Sikand in the passage we have just discussed, conceal a word for Space 
which has remained hitherto unknown. It is, however, equally possible 

that dahisn is merely a miswriting of gas (space): such is the fascinating 
simplicity of the Pahlavi script that the mere addition of a ligature and a 

vertical stroke would transform gas into dahisn. Similarly if you insert a 
vertical stroke before gas it will become véhih ‘goodness’; and this confu- 
sion is actually attested in GrBd. 3. 1, which reads véhih while IndBd. reads 
POE 32-6305 40. 2 Text Z 18 (5). 3 Text Z 18 (a). 
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correctly gas. Thus it is not at all impossible that the dahisn—dén-ruvan of 

the Sikand is really gas—dén—zurvan (zaman) heavily disguised. 

The combined evidence of the Sah+rocak, Bundahisn i and iii, the Dénkart 

passages, and of Mas‘idi seems conclusive that one section of the Zoroa- 

strians whom we have called semi-Zervanites conceived Ohrmazd as tetra- 

morphous: his forms are his own personality as Creator, Time, Space, and 

Wisdom. By analogy with the Manichaean tetrad of Zurvan (Supreme 

God), Light, Wisdom, and Power, we can deduce an original Zervanite 

tetrad of Zurvan (Time), Space, Wisdom, and Power which combined to 

make up the godhead. The evidence of the Sikand is disconcerting; and we 

are quite prepared to admit that we have perhaps explained away the 

thorny difficulties presented by the impossible ‘creation-Creator’ and the 

improbable ‘Soul-Creator’. This does not, however, alter the picture which 

emerges from the rest of our evidence. In Zervanism as well as in Mani- 

chaeanism Zurvan is the retpampéawmos marnp Tod peyéBovs: Time—Space— 

Wisdom—Power. 

NOTES TO CHAPTER VIII 

A. navtak: ‘navigable’ ; so following Bartholomae, AIW., col. 1064 against Herz- 

feld, AMI. ii, pp. 62 ff. The latter connects our word with NP. nav ‘trough, pipe, 

canal’, ndvdan, ndvak ‘canal’; cf. GrBd. 82. 5 nayitak = NP. ndyizeh, also naviceh: 

Yidgha-Munji nawoyo (Morgenstierne, Indo-Iranian Frontier Languages, ii, p. 234). 

In support of this he cites the Pahlavi gloss (Vd. 14. 16; 18. 74) kabas (cf. MPT. khs 
‘channel, sewer’) and the NP. gloss in FrPhl. ndvddan. All this, however, does not 

obviate the semantic difficulty presented by the present passage, for the creator can 
scarcely be credited with the creation of ‘canals’. Similarly in Yt. 10. 14, apd 
navaya parabwix ysaodayha Owaysanite, ‘the navigable rivers, the broad torrents rush 
on’. Clearly ‘canals’ will not do. ndvtak is the translation of Av. ndvaya-. The Phl. 
spelling is usually N’ YWT’K, but Vd. 14. 16 has the expected N’WT’K (so also a 
variant in Vd. 18. 74). N’ YWT°K should perhaps be read as ndy“tak with a light u 
as in pat“ysay (P’ TWXS’ Y, normal spelling in Pahlavi) with the normal develop- 

ment v>y: ndy-vitak would not be satisfactory since MP. vitaé- means ‘melt’. 

B. Gard$man = Av. garé damdna- is usually taken to mean the ‘House of Song’, 
so recently Nyberg (Religionen, p. 161), but Herzfeld (Altpersische Inschriften, 
pp. 168 ff.) has suggested ‘treasure-house’, droO7jxn, gar-, ayeipw, ‘collect’. This 
view is corroborated by the alternative phrases for ‘heaven’: (i) ganj 1 haméSak sit, 
‘the treasury of eternal benefit’, which we have met above in our second excerpt; 
(ii) ganj i hamésak vay, ‘the treasury of eternal increase (PhlTexts, p. 139, § 36); 
(iii) ganj i yazdan, ‘the treasury of the gods’, referring to the receptacle of good 
works collected by the Moon. Further there is Arm. gerezman ‘tomb’, which 
is plainly neither a house of song nor of glowing (Hertel), but an azo6j«n. The 
connexion of the Armenian word with gard damdna- is, however, questionable 
(Hiibschmann, Armenische Grammatik, i, p. 127; Henning, Transactions of the 
Philological Society, 1946, pp. 157 ff.). In Yt. 12. 37 Garddman is represented as 
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being the highest of six heavens; but according to GrBd. 194 it is the third highest, 
being inferior to the Endless Light and ‘the place of the Amahraspands’ and corres- 
ponding to the ‘station of the Sun’ of GrBd., p. 28. Cf. further p. 144, n. F. 

C. Texts Z 15 and Z 23, § 102. Cf. DkM. 416. 14 ff., a translation of which was 
attempted by Junker, Aion-Vorstellung, p. 1 59, n. 31. The text is as follows: 

*apar-san" (yazdan J.) akandrakih i zaman paytakih évak *bavét, ’né Sayastan 
dahisn *bé andar zaman guftan. ut >andar-Xan (yazdan J.) sacisn i kanadvak-zamanih 
*apar-vinarisn hamih i bit *bavét évak 6 dit.’ én-ié paytakih guft ku har ’biit ’bavet 
‘ut “har *bavet *biit *bavét. géhdn(?)-’an? gyak *apar “hast, ’ut ’né °G¥ *bé gyak: [i] 
*Gisan éand °cisan [ 4¥] kandrakémand, ’ut gyak-1é hamak *haé tuhikih: ut tuhikih 
mandak-gyakik akanarak guft pat abastakih, céyon pat zaman datar ’ hastih. akanarak- 
zamantha ‘apar *¢isan ’nést °C guft Céyon [i] "but *bavét.— Concerning the mani- 
festation of the infinity of Time one of their’ views is that one cannot speak of 
creation except (as existing) in Time: for them the regularity of the passage of 
finite time is continuity (existing between) the past and the future. Its manifesta- 
tion is said (to consist in this) that everything past is (at some time) future and 
everything future is (at some time) past. For them matter(?) is (founded) on Space: 
nothing exists independently of Space. Things qua things are finite. All Space is 
from the Void. The Void qua Space is said to be infinite through being non- 
contingent just as the being of the Creator (is said to be infinite) through Time. 
Sub specie aeternitatis, it is said, there is no such thing as present and past.’3 

D. PhiTexts, p. 125, § 27: ’ut-a¥ "har ’roé 3 bar hom ’6 gos *goPeét *ku ramisnik 
*kunam, *ut ’ma tarsét °’¢é-tan 6% *haé ruvan apat *daram, ’ut-tan ruvan ’né 6Xomand 
ééyon tan osomand.—Three times a day Hém speaks in his ear (saying), ‘I will make 
you glad: fear not, for I keep death from your soul, and your soul is not mortal as 
your body is mortal.” ’ 

GrBd. 116. 2: hdmi spét béSaz i avinast rust ’éstét >andar Cakmak i Ardvisir: har 
"ke ’x’arét ahds *bavét.—The white, healing, immaculate Hom grows in the fount 
of Ardvistir: whosoever drinks thereof becomes immortal.’ 

Zs. 3. 40: hdmi spét haméstar[th] <7) zarman, zivandakgar i murtakan, an<6)sakgar 
i ztvandakan.—The white Him, adversary of old age, vivifier of the dead and 
giver of immortality to the living.’ 

E. DkM. 873. 9: ’apar GBuritan i Ohrmazd pé hat *har dahi§n i yut *haé amahr- 
aspand *pat *bé niyaPakih i amahraspand *rast ’sax’an i fra¥anak dén visp-akasih 
hangarttom *ut hangartiktom fravand ’ut daramaktom [ut] karp, tshmakan tohmak 
’ut baysisnan bun i aparik *hamist véh-dén goBisn bay ahunvar—On Ohrmazd’s 
creating before all creation except the Amahraspands and for the assistance of the 
Amahraspands the righteous word of the wise Religion of omniscience, the most 
wide embracing and comprehensive girdle and most subtle body, the seed of seeds 
and source of dispensations, the lord Ahunvar together with the other words of the 
Good Religion.’ 

t Who or what are ‘they’ (-Sadn)? ‘They’ 2 For géhdn the text has YYHN. I read 
occur with monotonous regularity through- géhdn on the analogy of text Z 15 (DkM. 
out Book IV of the Dk. In the present 133. 2), gydk ’i-§ gétéh ’apar. 
context they would appear to be the mdns- 3 Cf. text Z 17: ‘he (Ohrmazd) is limited 
70(k)baran ‘bearers of the word’ mentioned _ by matter, limitless through Time’. 
in the preceding line. 
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APPENDIX TO CHAPTER VIII 

A transliteration of the four passages translated at the beginning of the chapter 

is appended here. The Pahlavi text is found in the Zand i x’artak Apastak, 

Pp. 231-2, 240-1, 252-3, 258-9. The very corrupt and late Pazand version will be 

found in Pazand Texts, pp. 250, 257, 206, and 272. 

PoZXNA.. 23%. 1152325 15. 

datar snayénitarih 

stayém °ut azbayém datar Ohrmazd i véh i aBzonik : burzém ‘pat hamak ’roé ’ut 

Xap. burt-snohr? *ham *hat x°aBar datar Ohrmazd *pat-i¢ kartan 1 ’man, *kabd-as 

*man °haé cihrak i *martoman bréhenit, ’ut-ax vénak, goBak ’ut ravak *dat, arzanik 

kart *ham *pat tan druvistih ’ku stayém ’roé "ut *Sap °6 °t6, datar, ’nam *baram. 

spasdar *ham *haé’to, datar i veh aBz6onik, *kad kartarih 1 ’to vénam, céyon asman z 

aBd-kart ’ut zamik i hudahak, star i hucthr ’ut mah i bamik, x°arSét 1 108n 1 ravak- 

ray, ut °@p i tacak i ’har janvardn zivisn hac-is, dtaxs i suxr 1 socak 1 *vazurg 

adyarih i gétéhan hac-ix, urvar (i) x°aBargar i vas-gonak i tarr 1 zarrgon 1 “har 

gétehan hac-is darisn ziviin, Cut) ’x°arr *ut x’ahrih ’ut x°astak "ut patuysayih ’ut 

aparik-i¢ névakih i °to "dat *hénd. ’ut "kad kanik ’vénam *ut nairik t hukarp (1) 

hucihr i naysak> i paty’adisnik, ’ut ’kad "pus ’vénam i dsnotak® i hudén 1 huruvan t 

ravak-guftar i hanjamanik, ’ut ’kaS ham-to(h)makdn 1 xe *vénam 1 veh t fraron, 
stdyém °to, datar i akandrak-nérdk yavétdn-zaman. apuxsad "pat ’man *ut °6 
manisn 1 sardaran ut patuysayan ’dah pat ’man névakih ’ut asanth kartan, 
*hucasm4 * bitan [i]. "har névakih ’i-m ’x°és rad hat ’to kamak fraroniha ’andar 
aGzon ’dar, datar i véh; ’cé aBzonik ut dér-pattdy "hast névakih 1 *haé’to. ’ut-am 

"nest [’ut-am] panah *ut-am aBstam ut ummét *bé’6 x’aBarih 1 °to. 

II. ZXA. 240. 3-241. 16 

datar snayénitarih 

stayém ’ut Gzbdyém ’6 °t0, datar i aBzdonik, *hac ’nitn *tak yavétanak-zamaniha 
*ké bunist i’*har névakih Ohrmazd *héh; ’ut hamak’ x’ arr ut x°ahrih ut rosnih bun 
*hac’ to vinarisn. *bé* td’ y’at akanadrak zaman *héh, ut datar dastar ut panakénitar 
i’ yes daman, yosdasrénitar hac’ har ahok pityadrakémandih [’ut] "pat ’y°és x°aBarth 
apuysadiinomandih. °ut harvist ’ul dsténéh,’ *ké ahrov "ut *ké-1¢ druvand, ’ut *kas-i¢ 
*haé x°é§ daman ’andar dam nivandaks i dru& ’né *hiléh; ’ut-San hamak *pak *ut 
yosdasr ’kuneh, *ut-sdn yavétan purr-urvahm-vanisn *daréh, ’ut-San kunisn passa- 
Cakiha hak’ yes ganj i haméSak sit patdahisn an i véh [i] Gzatakiha ov-is nivékéh.i 
’ut °pat “har gas stdyém °to, °cé "pat kam °ut framan 1 to vinart ’éstét dsman *ut 
samik ut har dam ut dahisn gétth ut ménok. boxtar-man *baveh, to x°aBar x’ atay, 
*haé ’dast ’ut kdysisn 1 ’vattaran, mustkardan, ’cé-man ’nést adyarih ’ut panakih ’ut 

aBstam bé’6°td, Ohrmazd i vispan frahat. *bavéh Carak-xastar i acarakan, apéca- 
rénitar 1 graftaran, boxénitar 1 har ’kas "hac bim ’ut astanak <1) garan, *hac sasta- 
ran, kayakan, karapan ’ké pat dam <1) ’véh vindstarth duvarénd. apuxsas, x°aBar, 

ai For notes see p. 218. 
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apuysas, datar, apuysas, dénadk, apuysas, kirpakgar, apuysad, visp-aBzonik néva- 
kih ménok, ’apar’amah apuysaddavandan. 6 ménisn i patuysayan dah ’*ké-man ’apar 
sardar ’ut patuysay *hénd, névakih-kamak *ut hucasm *bitan: dyon-ic °0 ménisn 1 
hamak sardaran patuysdyan ’ké andar gétéh ’apar dam 1 ’to patuysay ’ut ravak- 
framan *hénd, ’ku ’tak aBzéniktar *bavét *an i ’td dam ’ut dahisn, hamak i ’apar 
spandarmat bim [i] purr-bar ’manénd. ’cé’ kad ’martoman asanih ’ut y°ahrth *bavet, 
hamak-ié dam ’ut dahisn i ’té6 huvarzisnih i *martoman pardacisn pattokih *1-San 
*pat *har fraronih. ’ut-mdan ¢pat)i *har *hér aBstam’6 ’to, datar 1 véh i visp-tavan. 

PU Z XA. 252.5253. 4 

datar snayénitarih 

stayém ut dzbayém to, datar i véh i aBzonik, ’kad kart apdyastan kam ut framan 
*vénam i Gyon arxomand (vi)timas* i pat gétéhan daniin aydftan ’ut *danastan ’né 

be evad pat harvisp-akas yxrat i’apak’to, aBzdnik Ohrmazd, *danastan sayét. cand 

ves vénihet, ’t6 pat-is stayisniktar *héh, ’kad-at dsmdn vinart i astin *ké-§ héc stun 

vinarisn’6 gétéhan ’né paytak ; ’ut-at zamik vinart i ham astin-son' 1 fray’-vistarisn 

*ké-t °apar frac dat rot i *navtak, kof i buland i purr-vastar 1 ’apomand *ut gohro- 

mand, ’ut dar i vazurg-tak fray’-d(é)sak ?ut zufr-réiak, Gtays-1¢ 1 suxr t socak, 

*martom i ’vas-aSvénak ut godspand i panj-advénak i ’vas-sardak. ’ut-at andarag 

zamik ut dsman frac-ravisnih ’dat, ’an i hucihr ’ut bamik ut ’y’arromand starak, 

mah ut x’arsét, spihr i haftan ’ut davadzdahdan, ’ut ménokik aBr ’ut sitémand varan, 

vat-id i shift-nérok ’ké héé janvar yut hac-is pattiitan ’né tavan : radénak *hast thar 

°¢é andarag zamik °ut asman. stayém 6 °to, ddtar i veh *ké-t ’man frac “dat "ham 

druvist-annam °ut fraron [i] raSénisn : ’ut-am “pat *har hér aBstam 6 °to. 

IV. ZXA. 258. 18-259. 14 

anayran snayénitarih 

stayem *ut dzbayém Gn i asar rosnih ’ut >dn rosn garddman, hamésak sut gas <1) 

x’adat * ke hamésak [ut hamésak] hamak-y°ahrih pat-t. “ut-as0 getehan rasisnik 

"Gn-ic i rast ras Cinvat puhr ’ké 6 ahrovan ’bé frax°’ét 9 nézak dr{ah)nas, ke 

dérangih 3 nay, ’ut’6 druvandan ¢éyon ustarak teh *bavet : 0 dosax” *6paténd. ahro- 

van ruvanan vitaragiha fray®-ras asaniha’6°Gn i pahlom ax’an franaft ’rasit tavan. 

hamvar snayéném °ut yaxém x’aBar datar Ohrmazd ’ut amahraspandan ’ut hamak 

yazdan.’ adam’ ku-m ar&dnikénénd ruvan ’andar ’an i pahlom ay’an hamdémanih 

(i) Ohrmazd ’ut amahraspandan : ’ut-am nikexit’o ax’™ i varom ku hamé zivandak 

driah)ndd x°astar ’ut pattok *bavam *pat x°é8énitan 1 an [7] ras ’ut pand 1 pat-is 

°6 an i pahlom ax’an i hamak yahrih garéSman matan sayét. frac-man harvisp-1¢ 

y’ahrih névakih (i) dam *haé to. ceyén-man harvisp névakih *hak to, 6yon-1c-man 

*pat °an i vés névakih "ut silt, ’x°arr, x*ahrih arzanik ’kun. 

j-m For notes see p. 218. 
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NOTES TO APPENDIX VIII 

@ Cf. Phl. Psalter, p. 35, bwlt%nwhly. , 
b Reading and meaning from MParthT. nxsg (Andreas—Henning, MirMazn. iii). 
¢ asnotak: translates Av. dsna-, cf. BSOS. ix, p. 311. 
d Text has hanjam, but the parallel hucasm of our third excerpt is decisive. 
© The MSS. vary between ’pat and *bé; but since *héh can only be 2nd sing. ind. 

or the conjunctive, and the latter yields no meaning in the context, we must take ’t6 
as the subject and read *bé. The identification of Ohrmazd with zaman ‘Time’ 
therefore seems to be certain. 

f Ostén-, ‘raise up’ is only distinguished from hangéén- by a single vertical stroke: 
VapaLosene@. 

8 dam: as in NP. ‘snare’. Cf. SGV. 4. 65-72 (ten times), Skt. translation vdgura-; 
Zs. 3. 16, dam-é°ut xumb-é. A close parallel to our passage is ibid. 35. 22: Airyaman 
fréstak band{r]-é *pat dast darét ;*hat har ’martom-é rad i °bé viturt, a¥ band-é hat-i¥ 
Gkustak *pat humanakih i dam (ni)vandak ’ké-§ murv mahik pat-ix * givihét.—‘ Airya- 
man, the Messenger, holds a fetter in his hand; and from every man who has 
passed away there hangs a fetter in the likeness of a snare or bond in which a bird 
or fish is caught.’ For nivandak in our passage Paz. has vafida, but the reading is 
assured by Av. mivanda-, ‘Fessel’: cf. also DkM. 337. 14, 21: 338. 4. 

h For vdanisn one may also read *ut x’asn (MPT. ywsn, ‘Lichtheit’, MirMan. i). 
i nivékéh: the usual form in Phl. is nivekén- (frequent in Dk.) and we should 

perhaps so normalize here. Cf. Av. nivaédaya-, MPT. nwydg, Arm. nuirel. 
j *pat: supplied from the parallel at the end of excerpt ITI. 
k wvitimds: v. p. 30, n. At. 
! astiin-son: *vénisn might as easily be read. We should then have ham-’vénikn 

‘wholly visible’. For én v. Bailey in BSOS. vi, p. 947. 
™ ax’: presumably ‘existence’ rather than ‘desire’. For the latter v. Po 53k 

cf. MPT. ’wx, ‘Sinn’ (Henning, Man. Bet- und Beichtbuch, s.v.). 



CHAPTER IX 

THE GOD ZURVAN 

(a) The Fourfold God 

Ir was the purpose of our last chapter to demonstrate from the Pahlavi 
books themselves and by comparison with the Manichaean data that the 

supreme god of the Zervanite Zoroastrians was conceived of as tetra- 

morphous, comprising the four hypostases of Time, Space, Wisdom, and 

Power. 

H. H. Schaeder was the first to point out that the tetramorphous Zurvan 

was present in Zoroastrianism as well as in Manichaeanism;* and H. S. 

Nyberg, with characteristic enthusiasm, took up the idea and carried it 

very much further.? Neither, however, seems to have discerned the basic 

tetrad—Time, Space, Wisdom, and Power—the existence of which we 

have sought to prove. Nyberg, however, thought he could discern other 

Zurvanic tetrads in the Pahlavi books; and it will be among our tasks in 

this chapter to consider the validity of these. 

Turning first to the non-Iranian sources, in this case written in Syriac, 

we find three deities appearing as apparently coexistent and co-eternal with 

Zurvan.3 Their names are ASdqar, Fragdqar, and Zaréqar. ‘The information 

supplied by our sources is as usual scanty; and we will therefore reproduce 

the four passages here: 

F 10: ‘He [Zoroaster] first recognized four principles like the four elements, 

A&éqar, Fra8dqar, Zardgar and Zurvan, and said that Zurvan was the father of 

Ohrmazd.’ 

F 5 (i): ‘Should we then consider A8dqar, Fra8oqar, Zaroqar and Zurvan to 

be gods?” 
F 8: ‘He [Zoroaster] taught first of all the existence of four gods, Asdqar, 

Fra8éqar, Zardqar and Zurvan; but did not say what their functions were.’ 

F 9: ‘He [Zoroaster] says also that the elements, that is fire, water, earth and 

the atmosphere, are gods, but that in sovereignty and divinity they are inferior 

to the gods A&Soqar, Fra8qar, Zardqar and Zurvan. It was Fra8éqar who en- 

gendered Ohrmazd.’ 

The Syriac sources then tell us very little indeed. All that emerges 

from their laconically contemptuous accounts is that the three gods are 

© Urform und Fortbildungen des manichdi- Mar Barhad-BeSabb4, and the anonymous 

schen Systems, pp. 138 ff. Syrian re-edited by Nyberg, CCM. 1929, 

2 CCM. 1931, pp. 47 ff. pp. 238-41: v. our texts F 10, 5, 8, and 9. 

3 Theodore bar Kénai, AdSur-Hormizd, 
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hypostases of Zurvan, identical yet in some way distinct: this seems clear 
from the statement of F 9 that Fra8dqar engendered Ohrmazd, though the 
same author says earlier in his narrative that both Ohrmazd and Ahriman 
were born of Zurvan. In this connexion we may cite Sahristani’s statement 
that the Light emanated ‘persons of light’, the greatest of whom was 
Zurvan.' Secondly, it is clear that the four gods are all antecedent to 
Ohrmazd and Ahriman; and thirdly that they are in some way unspecified 
connected with the four elements. A priori, then, we should expect the four 
gods to correspond to the four eternals discussed in the last chapter. The 
names of the gods, however, rule this out entirely. 

On the meaning of the terms A&dqar, Fra8oqar, and Zardqar Nyberg 
(I.c.) has already said most that is essential. He rightly based his interpreta- 
tion on the Avestan passage Yast 14. 28, where the words arsokaram marso- 
karam frasdkaram occur as epithets of the warrior god Vorofrayna (Phi. 
Varhran, NP. Bahram). In this series frasdkaram is identical with our 
Fra8oqar: our A&dqar has merely lost the 7 of arsokaram: two members of 
the triad are therefore identical. Marsokaram was considered by Nyberg to 
be the semantic equivalent of Zardqar, and he therefore translated “qui 
rend vieux’, and in this interpretation Benveniste agrees. The whole 
sequence Nyberg took to mean ‘qui rend viril, qui rend vieux, qui rend 
splendide’. Having satisfied himself as to the etymology and meaning of 
the three epithets, Nyberg turned his attention to the question of whether 
they belonged properly to Vara®rayna or to Zurvan. The theory advanced 
in his Questions de cosmogonie et cosmologie mazdéennes,3 which seemed 
plausible enough, he abandoned later in conformity with his highly original 
but largely unacceptable theories on the nature of the Iranian religions.* 
His earlier view was that at a time when the Zervanite form of Zoroastrian- 
ism was gradually being ousted in favour of a more orthodox Mazdeanism, 
attributes and epithets once proper to Zurvan were gradually transferred 
to other deities. The epithets ‘who makes virile, who makes bright, who 
makes old’ were thus transferred from the Time god to whom they ob- 
viously belonged to the genius of victory who should have no part in them. 
Subsequently, after radically changing his views on the nature of the god 
Vorafrayna, Nyberg found that the epithets were equally applicable to 
either god. It is fortunately no business of ours to argue for the prior claims 
of either Varafrayna or Zurvan: it is enough that the epithets A(r)8dqar, 
FraS6qar, and Zardqar are four times attested as hypostases of Zurvan and 
that each finds confirmation in an original Zoroastrian text :3 whether they 

t Text F 4,.§ 1. * Religionen des alten Irans, p. 383. 
2 See note A, p. 246. 3 pp. 89 ff. 5 Infra, p. 221. 
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were transferred from Zurvan to Vara®rayna or vice versa is in this context 
immaterial. 

That Zurvanic attributes were, however, transferred to other deities is 

certain. In the course of our investigation we have time and again been 
struck by the fact that many myths found in our Zoroastrian books show a 

Zervanite origin, but have almost invariably been restated in order to con- 

form as nearly as possible to Mazdean orthodoxy. Nyberg himself has cited 
one case that appears to me incontestable—the substitution of the death- 

demon Astévihat in the Aogamadaéca for the Zurvan (zaman) of the 
Greater Bundahisn.‘ Again we find that epithets attributed to Zurvan in the 

latter work are gratuitously transferred to Rapiéwin, the quite insignificant 

genius of the midday, in the Dénkart. The parallelism is here so exact that 
there can be no doubt that such a transfer has taken place. By juxtaposing 
translations of the two passages here, the reader will be best able to judge 
for himself: 

(i) GrBd. 10. 11 (text Z 1, § 25): “Time understands more than those who 
understand much. Time is better informed than the well-informed.’ 

(ii) DkM. 647. 13: ‘Rapiéwin is he who understands more than those who 
understand and he who is better informed than the well-informed.’” 

That Rapi6win has in this case benefited by the degradation of Zurvan 

from the supreme place in the pantheon seems obvious. The point should 
not need stressing. 

The epithet Zardqar is once attested (in the Pazand form Zarvagar) in a 
late Parsi text as a name of Zurvan.3 FraSdqar, too, once appears in a 

Pazand text (Paz. form farségar),* but here it has been transferred to Ohr- 
mazd. This again can be regarded as part of the late and post-Sassanian 

effort to minimize the importance of Zurvan, but the transfer has an 

additional interest in view of the Syriac text’s statement that it was Fra8dqar 
who engendered Ohrmazd. Again, we find the term A8déqar paralleled in 

the arsnétacin found in the Dénkart’ in a cosmological passage associated 
with Zurvan-Time. How and when these epithets were transferred to 

VoraSrayna, or whether indeed they were originally proper to him, is for 

our present purposes beside the point. In the Zoroastrianism of the Sassa- 

nian period they quite certainly were regarded as hypostases of Zurvan. 

1 CCM. 1931, pp. 44 ff. dred and first and last name of Ohrmazd: 

2 DkM. 647. 13: rapidwin ’an (i) *haé cf. the late Parsi compilation entitled 

aydpakan aydpakihdtar, *ut ’an (i) *haé  Farzidt-ndmeh (ed. Modi), p. 62 (Persian 

pursisnikdn pursisniktar. numbering): 27 ndmi farsgar ma‘ni’ st zahir | 

3 vy. our text Z 36. givamat-ra kunandeh w’st ayir. 

+ PazTexts, p. 337: it occurs as the hun- 5 Text Z 20. 
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Nyberg, having satisfied himself on the etymology of the three words, 

proceeded to expatiate on their significance. Zurvan, being the god who 

makes virile, who makes bright, arid who makes old, must be the god of 

puberty, maturity, and old age, the god of life and death.t As such he 
ceased to be a deus otiosus, but was a nature god manifesting himself in the 
rhythm of life and death, though, as we shall see, he came to be popularly 

identified with death and it is in this capacity that he is known in the 
Avesta. 

Nyberg’s interpretation of frasa- as ‘bright’ is disputed by many; but 
though the etymology still remains doubtful, the OP. passages seem to 
prove that ‘excellent, fine’ must be the sense at any rate in Old Persian? 
and probably, too, in Avestan. Literally, then, the three hypostases would 

be ‘the male-maker, he who makes good, and he who makes old’. 

The function of the god A(r)8dqar at least seems to be indicated by the 
parallel arsnétacin of the Dénkart.3 That the two words belong to the same 
cycle of ideas is proved by the fact that the first is represented as an hypo- 
stasis of Zurvan and as such a first ‘principle’, while the second is called 
the ‘original seed’ from which the ‘performance of action’ (kar kunisn) 
arises: this ‘performance of action’ duplicates the ‘action of Time’ (zamanak 

kunisn). The arsnotacin is also called kar nérok, the ‘power of action’ or 
‘ability to act’, that is action im potentia. Literally translated the word 
appears to mean ‘male-flowing’, which can surely only refer to the male 
semen. Thus a(r)sokar will mean quite literally ‘the male-making’ or 
‘author of the male principle’-—Zurvan, then, in this case conceived as the 
father of the Cosmos. From his seed proceeds the entire material Cosmos, 
just as the human race was later to proceed from Gayémart. This fits in 
quite beautifully with what we have already said about the conception and 
birth of Spihr (the Cosmos) ;+ and our argument seems to be nicely clinched 
by the description of this in the Greater Bundahisn.s 

The creation of Ohrmazd was fostered spiritually in such wise that it remained 
without thought, without touch, without movement in a moist state like semen. 

The same passage, too, seems to give the clue to the cosmological func- 
tion of FraSdqar, for it goes on to say: 

After this moist state came mixture like (that of) semen and blood; after mix- 
ture came conception, like a foetus; after conception came diffusion, such as 
hands and feet; after diffusion came hollowing—eyes, ears, and mouth; after 
hollowing came movement when it came forward to the light. 

' CCM. 1931, p. 90. 3 Supra, p. 221. 
2 v. R. G. Kent, Old Persian, p. 108, 4 Supra, pp. 112 ff., 141 ff. 

where the literature is given. 5 Text Z 1, § 38. 
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This last sentence fits into both interpretations of Avestan fraia-, the 
first of which (Bartholomae and most other scholars) associates it with Skt. 
pranc- ‘moving forward’ and the second of which (Nyberg) takes it to 
mean bright. FraSdqar, then, will be the god who brings about the birth 
of the Cosmos, which during the process moves forward to the light. 

This is not indeed in accordance with what the Syriac text F g says, 
namely, that it was Fra8dqar who engendered Ohrmazd; but we should not, 
I think, rely too much on this very confused and confusing source,! 
especially as another source says of the three hypostases of Zurvan that 

Zoroaster himself did not specify their functions.? The arsnétacin passage, 

moreover, and the known meaning of the root arsan- (dpoynv) make it 

certain that A(r)8dqar is the male principle inherent in Zurvan, and must 
therefore have engendered the Cosmos. 

Leaving Fra8dqar aside for the moment, let us consider Zardgar. This 

must be connected with the root zar- ‘to grow old’, and the equivalent 

marsokaram of Yt. 14. 28 is derived by Benveniste (l.c.) from the root 
marz- ‘to rub (away)’. Ergo, Zardqar is the genius who brings on old age 
and physical decay. Thus we have the three gods corresponding to the 

three decisive moments in the life of the Cosmos—its conception, its birth, 

and its passing away. 

Even so, we are still confronted with the very obvious connexions 

between FraSdqar and the Fraskart which is the final rehabilitation of the 
Cosmos corresponding to the Christian resurrection of the Dead and the 
Muhammadan qiyamat. It would be disingenuous to try to dissociate the 
two terms, for they are nomen agentis and nomen actionis of the same com- 

pound and must have been associated in the minds of the Zoroastrians 

themselves. The order of the words in the Syriac accounts on the one 
hand and in Yt. 14. 28 on the other, however, seems to indicate a difference 

in the conception of FraSdqar. In the first case we have Asdqar, Fra8dqar, 

Zarodqar, and in the second arsokaram marsokaram frasokaram. If, then, the 

second series was in fact transferred from Zurvan to Varo8rayna, fraso- 

karam, appearing at the end, must be the god who produces the fraskart. 
This series would then represent (i) the god who engenders the Cosmos, 
(ii) the god who withers it away, and (iii) the god who reconstitutes it or 
makes it ‘excellent’. The series AS6qar, Fra8dqar, Zardqar, on the other 

1 The same source we had occasion to form frasogar-karddr used as an epithet of 
quote on p. 187. Sé8yans, the eschatological ‘saviour’. This 

pmelexteliice is presumably a mistake for the usual fras- 
3 p. 221, n. 4 above. The Farziat-ndmeh  kart-kartar, but the mistake shows that the 

obviously equates farsgar with giydmat- author equated frasokar with fraskart-kartar 

kunandeh. In Paz'Texts 354. 13 we find the ‘he who brings about the fraskart’. 
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hand, would represent (i) the god who engenders the Cosmos, (ii) the god 
who brings about its birth, and (iii) the god who brings about its decline 

and death. In any case they are the three gods presiding over the yéveois, 
fOopa, and madvyyeveota of the Cosmos which is the finite Zurvan. The 
arsnétacin passage from the Dénkart (text Z 20) shows clearly what the 

leitmotiv of the myth is: 

From action in potentia, the original seed the Avestan name of which is arsndta- 
cin first (arose) . . .1 the performance of action with which coincided the entry of 
Time into action (zamdnak kunisn). From the performance of action (arose) the 
completion of action with which coincided the limit of finite Time. The limit of 
finite Time merges into Infinite Time the essence of which is eternity, and (which 
means) that at the Final Body what is contingent on it cannot pass away. Even as 
the religious authorities have said concerning Time: Time was originally infi- 
nite; then it became subject to limitation; at the end it returns to the Infinite. 

Thus we have the following series: 

(a) Action (5) Time 
. (i) kar nérok ‘action in potentia’. (akanarak zaman ‘Infinite Time’). 

(ii) kar kunisn ‘action proper’. zamanak kunisn “Time in action’. 
(iii) Rar frazamisn ‘the completion of zaman i brin kandrak ‘the limit of finite 

action’. Time’. 
(iv) <‘the return to the state of rest’).?, akandrak zaman ‘Infinite Time’. 

A&8dqar would then be the deity which presides over ‘action in potentia’ ; 
FraS6qar would preside over the fraskart (= kar fragamisn—zaman i brin 

kanarak),; the return from action to rest and from the finite to the Infinite. 

Zaroqar then must be the deity which presides over kar kunisn, action 

performed in finite time, which, proceeding naturally to its appointed term, 
can literally be said to be growing old. If this is a correct analysis of the 

data, the series in Yt. 14. 28 is to be preferred to that of the Syriac writers. 
The order unanimously preserved by the latter in which Zurvan appears 

at the end of the series can, I think, be best interpreted on the lines sug- 

gested above. This series will then represent the following functions: 

(i) A8dqar, presiding over the conception of the Cosmos. 
(ii) FraSdqar, presiding over its birth. 

(iii) Zardqar, presiding over its decline. 

(iv) Zurvan, representing its reabsorption into the Infinite. 

Fra8dqar will then be the god who presides over the birth of the 

t I omit ‘through the creation of Ohr- 3 Ibid.: “Time, when its full term has 
mazd’ which is almost certainlya Mazdean elapsed, returns to its source which is the 

addition. Infinite—that is the fraskart, the defeat 
* Cf. text Z 19: ‘action, at its fulfilment, of the Lie, the Resurrection and the Final 

returns to its original state of rest’. Body, eternal bliss delivering all creation.’ 
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Cosmos into Time or over its rebirth into the Infinite at the fraskart. The 
former idea would explain why the author of text F 9 speaks of Fradqar 
as having engendered Ohrmazd. Had he said ‘gave birth to’, his account 
would probably have been correct. 

Conception, birth, death, and rebirth—this, then, is probably the true 

interpretation of the series AS6qar, Fra8dqar, Zardqar, Zurvan: or again 
atwv—yéveors—p0opd—radvyyevecia—aiwy, if we accept a series Zurvan— 

ArSokar—MarSékar (Zardqar)—Fra8dkar—Zurvan. The basic idea in either 

case is the same—the genesis of the finite from the Infinite, the procession 
of the finite back towards the Infinite, and the ‘death’ of the finite by 

reabsorption in the Infinite. It is the story of the ‘manifestation’ of Infinite 
Time-Space which in this respect can be compared to the Aristotelian as 

opposed to the Manichaean vA», and of its ultimate retreat into the unknow- 
able Infinite. 

There remains, however, one point which is still obscure. What does 

Theodore bar Kénai mean by saying that Zurvan and his three hypostases 
are ‘like the four elements’, or again (text F g) that the elements ‘fire, water, _ 

earth and the atmosphere are gods but that in sovereignty and divinity 

they are inferior to the gods A&dqar, Fra8oqar, Zardqar, and Zurvan’? 

Theodore refers to the Four Gods as ‘principles’: similarly the four 

elements are described as the ‘origin (bun—principle) of the nature of 
material things’, being themselves the first manifestation of ‘matter’ (matay) 

and as such called the first ‘form’.’ Moreover, they each have their specific 
function which the other elements cannot perform:? thus, according to 

Zatspram, water was the element of creation while fire brings about the 
end of the world. The elements indeed derive directly from Spihr con- 
ceived as finite matter+ and thus form a tetrad in the finite world corre- 
sponding to the A8déqar tetrad in the infinite. The tetrad AS6qar—Fra8oqar— 

Zaroqar—Zurvan is a quaternity almost in the same sense as the Christian 
Trinity—four persons in one God of which Zurvan is the eternal origin 
from which the others eternally proceed. Similarly in the finite Cosmos 
which is the body of the finite Zurvan, the four elements are the ‘form’ of 

1 DkM. 120. 22 ff.; cf. text Z 10, ‘the 

elements which are the seed of seeds of 

material creations’. v. supra p. 142, and cf. 

SGV. 4. 88: & cu haméin dahisna bvasni 
ax char zahaga asa gabi tan awa 6 cihar 

zahagqa gumadzihastan 6 vindwadad pada.— 

‘For it is perfectly clear that since the gene- 
sis of all creatures is from the four elements 
which compose their material body, they 

must again mingle with the four elements.’ 

5470 

Further ibid. 5. 57. 
2 vy. SGV. 5. 40 ff. (p. 69 in Menasce’s 

translation). 

3 Text Z5 (a), §50. There does not, 
however, appear to be agreement on the 
functions of the four elements. For instance, 

in text Z 10 air (wind) precedes the other 

elements. 
4 p. 142 supra. 
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‘matter’ which itself is the Cosmos. Each of the hypostases of the Infinite 
Zurvan has its proper function; so, too, in temporality do the four elements 
have their specific function. Thus they may be correctly described as being 
‘like’ the divine Tetrad but inferior to it ‘in sovereignty and divinity’. 

As further evidence for the divinization of the elements in Zervanism 
the so-called ‘Song of the Magians’ preserved by Dio Chrysostom has been 
cited and copiously commented on by Cumont, Reitzenstein, and Nyberg. 
Although we have nothing new to add to what those great scholars have 
already said, we must, in the interests of completeness, retail again much 
that has been better said by them. 

The myth speaks of Zeus as the first and perfect charioteer of the perfect 
chariot. This chariot, which is the Cosmos, is guided by the one charioteer 
and proceeds on its course throughout ‘unceasing periods of eternity’. Men 
can only see the courses of the Sun and Moon, but cannot grasp the move- 
ment of the whole. The cosmic chariot is drawn by four steeds of different 
nature. The first is of infinite beauty and size and is infinitely swift, and its 
course lies on the outside of the hippodrome: it is sacred to Zeus, winged 
and shining with the purest light. In it are the Sun and Moon, and the 
stars appear through it. Of the four horses this is the most brilliant, the 
most variegated and the most beloved of Zeus. The second horse, which 
tubs shoulders with it, is sacred to Hera, docile and gentle, and greatly 
inferior to the first in strength and speed. It is black, but shines with the 
reflected light of the Sun on the outer side. The third, yet slower than the 
second, is sacred to Poseidon. But the fourth, says Dio, is the most amazing 
of all, for it stands firm and immovable, has no Wings, and is sacred to 
Hestia. It, too, is yoked to the chariot, but remains firmly rooted to the 
ground biting its adamantine bit. There is continual strife between the 
horses, the two nearest the stationary one leaning upon it and pushing it 
clumsily: but the outside horse pursues its own course, revolving round 
the central one as round the turning-post of a hippodrome. 

Usually the horses manage to complete their course without hurting one 
another; but in the course of time the strongest horse starts panting, and 
its breath heats the others and particularly the fourth. The mane of this 
last finally catches fire and the whole Cosmos is ablaze. Or, again, it may 
happen that the horse sacred to Poseidon exerts itself beyond measure and 
drowns the stationary horse in its sweat. These things, however, happen 
rarely and only as the charioteer permits. 

* vy. Cumont, MMM. ii, pp. 60-64;  mysterium, pp. 246 ff.; Nyberg, op. laud., 
Bidez—Cumont, Mages, i, pp. 91-97 and ii, pp. 92 ff.; Junker, Aionvorstellung, pp. 149 
Pp. 142-52, where the text is given. Cf. and 161. 
also Reitzenstein, Das iranische Erlésungs- 
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According to Cumont the myth is genuinely Magian in origin. The 
charioteer Zeus (gen. Aids) is the supreme god, Zurvan; the horses of Zeus 
(gen. Znvds), Hera, Poseidon, and Hestia are the four elements—fire, air, 
water, and earth. Though they normally proceed in harmony, it sometimes 
happens that one of them gets over-excited and that the fourth, the earth, 
is harmed thereby. 

After this comparatively intelligible narrative the myth becomes increas- 

ingly fantastic. The horses change their forms and fuse their natures until 
all are vanquished by the strongest and their natures are fused into one. 

The prize then goes to the strongest, who absorbs the essence of the other 

three and thereby becomes yet stronger and more brilliant. Rearing 

superbly, triumphant, and exulting in his victory, he seeks yet further 
space in which to show his strength and power. This horse, according to 

the Magians, is the soul of the charioteer. 

Here we seem to be very far indeed from the sober world of Zoroastrian 

orthodoxy; but the ideas of the strife and ultimate fusion of the elements 
into the fire may well be of Zervanite origin; for Zatspram says that the 

fraskart is brought about by fire and its immediate sequel is the return of 
the finite Cosmos to the Infinite from which it arose. His description is 
worth quoting in full, for it shows some similarity to Dio’s myth and 
above all demonstrates the important role played by the elements at the 

fraskart: 

On the earth, in the likeness of springs of water, springs of fire will arise in 
many places. For Ohrmazd created with water and will bring about the end with 
fire: for water has a nature that illumines the seed and causes it to grow, and fire 
(a nature) that burns and thwarts it: for when the seed of plants comes to water, 
it receives the power of growth, and becomes moist. 
When the fire appears on earth, the waters begin to sink and the rain ceases to 

rain till most of the waters on the earth are turned into desert, and the colour of 
plants on earth turns to the colour of wine(?) because of their union with fire, 
and they are burnt up and the tillage will be of no effect. 
When but three months have yet to pass before the Resurrection, it will come 

to the great battle, even as in the beginning creation wrestled with the Lie. For 
ninety days and nights there was war, a battle of thirty days and nights by the 
rain that smites noxious beasts, of thirty days and nights by the streaming forth 
of the vapours through which the plants grow, of thirty days and nights by the 
wind which drives the water on and supports the earth below and above and 

makes hollows and heights. 
But as the great battle in the beginning was by the raining of water and the 

wind that furthers water, so is the (battle) in the end by the burning and scorch- 
ing of fire and the fearful wind that makes the fire to blaze. 

As (first) for ninety days and nights the gods did battle with the demons and 
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the Whore, so in the end, manifest and plain, there will be seen by night and in 

the atmosphere a form of fire in the shape of a man, conceived by the spiritual 
gods, riding, as it were, a fiery horse, and fearful (to behold): and they shall be 
freed from doubt.! 

Here, too, we seem to meet with the idea of fire absorbing all the other 

elements before being merged into the Infinite. If we wish to pursue the 

parallel, we may liken water to ASdqar as being the element and genius of 

creation respectively, and fire to FraSdqar as being the agent and author of 
the fraskart. Here, however, the parallel breaks down since there is no 

obvious connexion between Zurvan and Zaréqar and the earth and air. 
Moreover, water is normally regarded as female and as being the sister 
and spouse of fire.? The parallelism between Zurvan and his hypostases on 
the one hand and the elements on the other must be confined to the fact 
that the former are the eternal source of all being, the latter the source of 
material existence in time. Dio’s myth, if it really reflects Zervanite ideas, 
is mainly interesting in showing Zurvan as the directing force (rod évumav- 

terrestrial tetrad reflecting the tetrad of genesis, decay, rebirth, and the 
Infinite in eternity. 

The account of the ‘Ulema i Islam according to which fire and water 
were the first things created by Zurvan, and from which Ohrmazd and 
Ahriman were formed,} may fit into our present context. In this case the 
elements (if fire and water can be taken to represent all four) would proceed 
immediately from Zurvan and his hypostases; and the statement of the 
Syriac writer that according to the Magians fire, water, earth, and the 
atmosphere are gods but inferior in sovereignty and divinity to A8dqar, 
Fra8dqar, Zardqar, and Zurvan, would be quite accurate. 

Thus in the purely ontological sphere we can discern three tetrads: first 
the Tetrad of Being—Time (Zurvan), Space, Wisdom, and Power; second 
the Tetrad of Becoming, Zurvan (the Infinite), A&dqar, Fra8dqar, and 
Zaroqar—genesis, decay, and rebirth; and thirdly the Tetrad of Matter— 
fire, air, water, and earth which are the source of all material creation as 
manifested to man. The last tetrad can, according to the Syriac sources, 
be regarded as a reflection in the finite of the other tetrads in the Infinite: 
and fire in this case would be the earthly representative of Zurvan, for, 
according to Dio, it is the soul of the divine charioteer. 

Besides the above tetrads Nyberg thought that three other tetrads—the 
tetrad of fate, that of justice, and that of the luminaries—were to be found 

* Text Z 5 (a), §§ 49-54. > Text T 37, § 9. 
2V. p. 73 and p. 79,n. D: 



THE GOD ZURVAN 229 

or inferred in the texts. The first he derived from a passage in the Méndk 
i xrat where it is said: ‘the whole world proceeds in accordance with the 
decree (bréh) and the (decisive) moment (zamdanak) and the fixed decision 
which are indeed Zurvan, the King and Lord of the long Dominion’.' 

Fate then is allotted in three stages: first the original decree, second the 
moment at which the decree takes effect, and the fixed irrevocable decision 

when the thing fated is accomplished. This ‘process of fate’ (bréh-ravisnih)? 
is summed up in Zurvan of the long Dominion, finite Time. The idea 
recalls the kar nérok (action in potentia), kar kunsn (the performance of 

action), and kar frazamisn (the completion of action) which we have 

already discussed. The operation of fate as applied to individual men, then, 

can be said to reflect the three stages in the history of the Cosmos. 
Again Zurvan—this time the Infinite—appears at the end of time accom- 

panied by Mihr (Mithra), the Genius of Order (Justice—datastan), and 

Fate,3 and destroys Ahriman and his creatures, and finally Az. Whether 

we can call this a Zervanite tetrad seems a little doubtful: the collocation 

of Mihr, the Genius of Order, and Fate seems to me rather haphazard, for 

the triad of justice or order would normally be Mihr, Srd8, and Raén.‘ 

However this may be, it is obvious that Zurvan intervenes here together 

with two deities (Fate and the Genius of Order) which are merely the per- 

sonification of his functions and with Mihr who is the god of truth, to 

crush finally the spirit of excess and deficiency, that is disorder, Az.5 

In addition to these tetrads Nyberg surmised that Zurvan also formed a 

tetrad with the Sun, Moon, and Signs of the Zodiac.® This, though ex- 

tremely probable, is not attested in our texts. Similarly we ourselves have 

suggested that a tetrad comprising the infinite Zurvan, the finite Zurvan, 

the course of fate, and the genius of the year may be discerned in the 

Bundahiin:7 this would then be the Tetrad of Time. 

Thus we find the following tetrads attested: 

(i) The Tetrad of Being (ii) The Tetrad of Becoming 

Time (Zurvan) Zurvan (the Infinite) 

Space A&8dqar (the originator) 

Wisdom FraSoqar (he who brings forth) 

Power Zaroqar (he who causes to pass away) 

(iii) The Tetrad of Matter (iv) The Tetrad of Time (uncertain) 

Fire (? the soul of Zurvan) The Infinite Zurvan 

1 Text Z 27, §5; cf. Nyberg, op. laud., 4 See note B, p. 246. 

pp. 54-56. 5 Text Z 8, ibid. 

2 Cf. text Z 1, § 22 and supra, pp. 108 ff. 6 Op. laud., pp. 56-57. 

3 Text Z 8, § 10; Nyberg, op. laud., pp. 7 Supra, p. 111. 

58 ff. 
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Air The finite Zurvan 

Water The Course of Fate 

Earth d The Year 

(v) The Tetrad of Order (justice) ‘(vi) The Tetrad of Fate 
The Infinite Zurvan The finite Zurvan 

Mihr ; The Decree 

? Sré8—Order (Justice) The decisive Moment 
? Ra8n—Fate The fixed Decision 

In these tetrads, then, Zurvan appears first as pure being, second as 
the source of contingent being, third as the source of matter, as finite 
time, as cosmic order, and as fate. This, in fact, sums up all that can be 
said about him, as we shall see when we come to study his nature in 
greater detail. 

Before leaving the subject of the fourfold god we must devote a few 
lines to a surprising passage in the Persian Rivayats,! where Zurvan appears 
as a deity with seven faces and three eyes in each face. Apparently corre- 
sponding to each of the seven faces are seven names. These names are 
transcribed in the Pazand character: some are already known from other 
sources, others remain obscure: the names are wayi, Zurvan, zarvagar, 
vaxt, naway, padyar, and yo-framand. 

Of these wayi, Zurvan, zarvagar, and vayt are easily recognizable; 
padyar is well known as a word but astonishing in the context. The meaning 
of naway can be guessed with comparative certainty : yo-framana is difficult. 

The name Zurvan is self-evident: zarvagar is Zaroqar, with whom we 
are now familiar; and vayt is simply a Pazand writing of baxt ‘fate’. Wayi, 
too, is clear: it is a Pazand transcription of bayik and may thus be connected 
with our text Z 12 which enumerates the ‘categories’ of good and evil which 
correspond to the three castes.” Thus it scarcely seems too bold to suggest 
that we might well have here another Zervanite tetrad—Zurvan, Ohrmazd 
(spénakik, priesthood), Vay (vayik, warriorhood), and Spihr (bayik, the 
husbandmen), a conception that emerges fairly clearly from our texts Z 11 
and Z 12. This, then, would be the Tetrad of the Castes or social order. 
In support of this theory we may again mention that Mihr-Narsé, whose 
Zervanite sympathies we sought to demonstrate in Chapter II, made his 
three sons the titular heads of the three castes.3 

The three last names of the series, nawday, padyar, and yé-framand are 
more problematical. PaSyar means ‘the adversary’ and is the stock epithet 
of Ahriman. As an epithet of Zurvan, however, it shocks. This is, however, 

lhext:Z030- * Tabari, Néldeke, p. 110; cf. supra, p. 
? For discussion v. supra, pp. 121 ff. 126: 
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what the text says and as such it must be accepted. Nawa@y can most 

easily be explained from NP. navdaytan (navaz-) ‘to cherish’. Zurvan, then, 
seems to be regarded as the cherisher and the destroyer; and yd-framana 
can then be emended to d6-framan-é' and translated as ‘the one who has 
two commands’. This again would give us yet another tetrad—Zurvan, the 
Cherisher, the Adversary, and the One who commands both. This would 

then be the Tetrad of Good and Evil. 
Such an interpretation does not seem far-fetched; for each of the seven 

heads of this monstrous god has three eyes. Each head then should repre- 
sent a different aspect of the god and the three eyes would represent three 

functions of the same aspect. There should then be seven tetrads in all. 
Going back to the tetrads we listed on pp. 229-30 we can definitely accept 

those we have christened the Tetrads of Being and Becoming: the Tetrad 
of Fate is almost certainly genuine and the Tetrad of Order probably so. 
The Tetrad of Matter is not properly a Zurvanic tetrad at all but the 

reflection in the finite of the Tetrad of Becoming. The Tetrad of ‘Time is 

a conjecture of my own and may therefore be eliminated. In place of these 

we now have a Tetrad of Social Order (the three castes) and a Tetrad of 

Good and Evil. This brings the total number up to six—two certain and 

the remainder probable. To complete the number seven we can either 

resort to Nyberg’s Tetrad of the Luminaries (Sun, Moon, and the Signs 

of the Zodiac) or to my own Tetrad of Time. Thus we can reconstruct the 

nature of the God Zurvan on the following lines: 

( Being (Time): Space, Wisdom, Power. 
Becoming : A&86qar, Fra8dqar, Zardqar. 

Order: Mihr, Order, Fate (Mihr, Srd8, Ra&n). 

Time (infinite): finite Time, the Course of Fate, the Year. 

Fate: The Decree, the decisive Moment, the fixed Decision. 

Good and Evil: The Cherisher, the Adversary, the One who has com- 

mand of both. 

| Social Order : Priesthood, Warriorhood, the Husbandmen. 

(b) The Infinite Zurvan 

In the Zoroastrian books Zurvan (or more usually Zaman “Time’) 

appears either as infinite or finite. It is now time to discuss the nature of 

these two and the relationship that exists between them. As the Infinite 

the essence of Zurvan is pure Being: he is that which has no origin, yet is 

the origin of all things. He is contingent on nothing, and all things are 

1 qd and y are identical in Pahlavi. ds mask. The reading do-framan-é suits Zat- 

(two), however, should either be written as  spram’s definition of the role of Time (Z 4, 

figure 2 ( }) which scarcely differs from § 9), “Time is a good helper and right 
orderer of both.’ 

ZURVAN 4 

Y (46, do, gd, &c.), or with the Aramaic 
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contingent on him. He is abun bun bunémand, without origin, yet himself 
the origin of all and the source of secondary causes. As Time his essence 
is duration; as Space he is the place of all creation without which creation 
would be impossible. He is the source of creation:! he is the Absolute: he 
‘was and shall be all’.2 He ‘is unageing, undying, without pain, uncorrupt- 
ing and undecaying, free from aggression, and for ever and ever no one 
can violate him nor deprive him of his sovereignty in his proper sphere’.3 
This sphere is simply Being. 

Zurvan, as Time and Space, is infinite; and nothing is infinite but he.4 
He is at the same time ‘uncircumscribed in space and boundless in essence: 
and there is no other place or abode that is devoid of him’. He is ‘that 
without which nothing from the first is. Nothing can exist without him or 
separate from him. But in so far as he is infinite he cannot be understood’.® 
He cannot be comprehended by any intellect, so ‘he cannot be compre- 
hended by the intellect of God’.Being infinite, his essence is incomprehen- 
sible even to himself; he cannot know himself since it is meaningless to say 
that he knows his infinite essence by an infinite intellect.\‘If’, the author of 
the Sikand Gumani Vazar argues, it is said that ‘his essence is infinite and 
that his intellect is infinite, and that with his infinite intellect he knows that 
he is infinite, that is false and doubly false. For one thing intellect can only 
be predicated of a thing that is within the scope of the intellect and com- 
prehensible to it.’* Hence he is unknowable to created intellects, unknow- 
able, too, to himself. Nothing in fact can be predicated of himas the Infinite 
except that he Is, that he is uncaused and the first cause of all that is. 
Among the ‘Magusaeans’ or Magians who had emigrated into the Roman 

Empire this conception of the supreme god appears to be normal. Thus 
Philo of Byblus speaks of the god of Zoroaster as ‘the first, the indestruc- 
tible, eternal, unbegotten, without parts, without peer, the charioteer of all 
that is fair, who takes no bribe, the best of the good, the most prudent of 
the prudent’.° So, too, Cosmas of Jerusalem speaks of the supreme God of 
the Zoroastrian pantheon as being unseen and the source of all the gods.?° 

(c) The Finite Zurvan 
It is not difficult to understand that such a conception of Time, once accepted, must have gravely affected the position of Ohrmazd as supreme 

t Texts Z 14, 15, and 22. 8 Tbid., §§ 106-8. 2 Text Z 16, ° Apud Eusebius, Praeparatio Evangelica 3 Text Z 8, § 7. i. 10.523 V. Bidez—Cumont, Mages, ii, p.157. fe lext Zi2gnis15 3. 5 Ibid., § 94. *© Cosmas of Jerusalem, Ad carmina S. ® Tbid., §§ 102-4. Gregorii, Migne, xxxviii, col. 461; v. Bidez— 7 Tbid., §§ 66-67. Cumont, op. laud. ii, pp. 272 ff. 
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being in the Mazdean system. Indeed, when the two appear in the same 
passage, one usually gains the impression that Ohrmazd is an intruder into 
a circle of ideas where he has no place. The author of the Sikand Gumani 
Vazar saw this clearly; for if, as he himself says, there is nothing infinite 
except only ‘Time and Space, what becomes of the godhead, Ohrmazd? 
The Infinite itself is beyond comprehension and therefore it is both futile 
to argue about it and unsettling to the uninstructed.! Further, he accepts 
the inevitable conclusion from his own premisses: Ohrmazd cannot be 
infinite. 

A totality, because it is encompassed on all sides, is called total. That which is 
encompassed on all sides, is necessarily finite. A God who is aware that he is 
encompassed on all sides, must be considered finite. If he were infinite, he would 

be unaware of it. The first knowledge of an intelligent being is precisely to know 
his own essence, quality, and quantity.” 

Similarly he accepts the further conclusion that the finite cannot derive 
from the Infinite: 

The Infinite is not susceptible of division: for the part is divided from the 
whole, and totality implies limitation. . . . For I cannot conceive of the existence 
and quality of the source (cause) except by comparison and analogy with the 
result (effect). Whatever is perceptible in the result (effect) must certainly, in like 
manner, apply to the source (cause). Since it is to be perceived in the result 
(effect) that it is made and finite, it may without doubt be deduced that the 
source (cause) from which the result (effect) derives is also finite. 

He therefore flatly denies what is explicitly stated in the Bundahisn and 

the Dénkart, namely, that finite Time was fashioned forth by Ohrmazd from 

Infinite Time.* Further, he diverges very far from the position normally 

adopted by the Dénkart, namely, that Ohrmazd is co-eternal with Time.5 
The Dénkart theology is plainly an attempt to reconcile the Mazdean and 

Zervanite positions. The extreme Mazdeans were quite content to accept 
the logic of their dualistic position, viz. that neither Ohrmazd nor Ahriman 

were infinite. Zervanism, however, must have so influenced the State 

religion during the Sassanian period that the extreme Mazdean wing of 

the Zoroastrian community could no longer rid their religion of the 

t Text Z 23, § 105. ‘He who has no origin, the principle of good, 

2 Tbid., §§ 71-75. 3 Ibid., §§ 86-93. the Creator Ohrmazd is omniscient, omni- 
4 Texts Z 1, § 22; Z 2,§3; Z19; Z20; potent, universal Lord.’ Z 22: ‘Time is the 

Z 22. source of creation and the eternity (totality) 
5 Text Z15: ‘Eternal are the Creator of Ohrmazd.’ 

Ohrmazd and the Wisdom of Religion 6 Text Z 1, § 5: “The Spirits (Ohrmazd 
through whose power is goodness, and and Ahriman) in themselves are finite . . 
Space on which matter is (founded), and everything that is within the knowledge of 

Time which is his eternity (totality).’Z 17: | Ohrmazd is finite.’ 
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concept of the Infinite or Absolute entirely. By attempting to assimilate 

Ohrmazd to Infinite Time they arrived at the untenable position that the 

Good God was infinite but that Ahriman was a separate substance wholly 

independent of and violently opposed to him. It would be interesting to 

follow up the Mazdean theology further, but this cannot be undertaken in 

this work. It is the Zervanite position alone that interests us here. 

The question the devotees of Infinite Time had to answer was, How 

does the Infinite become finite? Again we cannot say with certainty how 

precisely they solved this riddle because we have no purely Zervanite text 

that will enlighten us. Ohrmazd thrusts himself into the charmed circle 

and insistently meddles in matters which, we can be sure, were originally 

no concern of his. The story of the birth of the Cosmos as of a child we 

have already discussed:! and it would appear to be purely Zervanite, for 
it is extremely likely that in the Greater Bundahisn? Ohrmazd has sup- 

planted Zurvan as ‘father and mother of creation’. This, however, is the 

final result of what appears to have been a long process. For while the 

great majority of our sources speak of the Endless Light as being uncreate, 

our text Z 20 speaks of it as the result of a complicated process. 
This process seems to have been somewhat as follows. We start with the 

Infinite, hypostasized as Time, Space, Wisdom, and Power. The Infinite, 

however, neither does nor knows:3 it Is. Somehow or other by the power 
(nérok) of Infinite Time God’s Wisdom begins to know, apparently in the 
abstract and without any object of knowledge. From this ‘knowing’— 

which, for lack of an object, can scarcely be described as knowing at all— 

arises the Aggressor, and this is not in accordance with the will of God. 
This unwelcome event then produces self-realization in the deity. As a 
result of the dual process—the knowing of God and the appearance of the 
Aggressor—God knows himself; ‘the divine essence and properties’ arrived 
at knowledge of their own ‘ground’ (6stam). Knowledge then receives an 

object: Wisdom knows its ‘ground’, which is the divine substance itself, 
Zurvan-Time. This full self-knowledge would then be the essence of 
Ohrmazd whose ‘knowledge is finite, that is, he knows the norm that exists 

between the two Spirits’. Ahriman springs from the deity’s unawareness 

of himself, Ohrmazd from his self-knowledge; for ‘this much knowledge 

was necessary for the Creator’s creative effort’. 

This is surely a philosophical reinterpretation of the well-known myth 

of the generation of Ohrmazd and Ahriman from Time. Ahriman here 

! supra, pp. 128 ff. and text Z 10. our argument we are omitting the role of 

2 Text Z 1, § 30. Ohrmazd in the beginning of text Z 20 since 

3 The whole of this paragraph is based he again appears to be superimposed on a 
on texts Z 19 and Z 20. For the purposes of Zervanite text. te ext Zereisise 
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arises from God’s ignorance of himself which, according to the Sikand, is 
a necessary consequence of infinity and therefore brings him to a full con- 
sciousness of his own essence which is the beginning of limitation. Then 
from Ohrmazd, the Creator, arise his Endless Light, his omniscience, and 
his omnipotence'—the tetrad of Ohrmazd. Through these he can proceed 
to the act of creation. 

All this appears to have taken place in eternity, for the limitation of 
‘Time is coincident with the act of creation.2 Rather perhaps it should be 
regarded as occurring in a sort of twilight between eternity and temporality, 
between ‘being’ and ‘manifestation’. 

The passage of Infinite Time into the finite is dealt with more simply 
since Ohrmazd has no rival role to play here. Finite Time and Action arise 
simultaneously since they are interdependent and limit each other. “Their 

course proceeds from the first term to the last. Action, at its fulfilment, 
returns to its original state of rest: Time, when its full term has elapsed, 

returns to its source which is the Infinite.’3 Space, too, is limited to form 

the raw material of the Cosmos: it is ‘born’ from the Infinite.+ Finite Space 

is the ‘matter’ which later takes on ‘form’ at the Creator’s hands.’ Thus the 
fourfold God suffered limitation in order to form and direct the Cosmos. 
Infinite ‘Time and Infinite Space are reduced to temporality and the 

limited universe; Wisdom is limited by finding an object of knowledge; 

and power (the potential) is transformed into action (the actual). 

The limitation of Zurvan results in the separation of the component 
parts of the divine hypostases: the distinction between spiritual (intellec- 
tual or ideal, ménok) and material (gétéh), or of ‘voluntary’ (kamik) and 

‘natural’ (cihrik) becomes a reality. The relevant text in this connexion is 
our Z 10, and this has already been fully discussed.° Of the four hypostases 
Wisdom alone can be said to constitute the personality of Ohrmazd in 

finite Time: limited Time-Space is Zurvan of the long Dominion—matter 

existing and moving in finite time. 
The genesis of Ohrmazd and Ahriman was brought about by the divine 

knowledge becoming aware of itself; and Ahriman seems to have proceeded 

from an intermediary state of incomplete knowledge, what Eznik in more 

everyday language describes as Zurvan’s doubt. Thus when the deity 
finally achieves self-awareness, Ahriman already exists. This, then, is a 

purely intellectual affair; and Ohrmazd inherits the divine wisdom, while 

Ahriman inherits the unawareness (later dusakasih ‘wrong knowledge’, 
1 Here we have an exact parallel to the 4 uv, supra, Pp. 112. 

Manichaean tetrad—God, his light, wis- 5 On the first, second, and third ‘forms 

dom, and power. Var DekA2s 
2 Vext Z21. 3 Text Z 19. 6 Supra, p. 128. 
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pas-danisnih ‘coming to knowledge too late’, so, very suitably, in text Z 1, 

§ 3). To judge from the Mazdean texts it would seem that Ohrmazd is also 

heir to the divine power. One Dénkart text,! however, shows that this can- 

not have been so in the Zervanite system; for, though Ohrmazd is time and 

again referred to in the Pahlavi texts as being omnipotent, he is here 

characterized only by Wisdom and the Light of Wisdom, Ahriman by 
Lying Falsehood and the Darkness of Lying Falsehood. Will, Power, 

Effort, Means, Space, and Time are common to both. 

Zurvan himself made finite is primarily the material Cosmos, the so- 
called ‘Endless Form’, animated, it is true, by the Spirit of the Power of 

the Word? which proceeds from Ohrmazd, but remaining essentially the 

material macrocosm and manifesting himself through the operation of fate. 

He is embodied in the Cosmos, but is also the law by which the Cosmos 

works. This law manifests itself in the treaty (patman)3 which Zurvan 
makes between Ohrmazd and Ahriman. He gives each of the protagonists 
their appropriate arms and settles the rules for the combat. His law favours 
neither good nor evil, ‘The law (datastan)* of Time’ is simply to proceed 

‘from original infinity through limitation involving action, motion and 

passage, and finally to return back to ultimate infinity’.s Thus to him 

Ohrmazd and Ahriman have little relevance: his ‘law’ is immutable; finite 

Time must run its course and it must inevitably lead up to the fraskart 
when the good triumphs and evil is destroyed. For Zurvan of the long 
Dominion the fraskart is death and resurrection into the Infinite—a return 

to the original state of unawareness and rest. 
He is the genius of radénitarih ‘direction’ or ‘control’, and he guides all 

things to their appointed end. With Vay and Spihr (who are indeed identi- 
cal with him®) he ‘protects the creatures of Ohrmazd well and keeps them 
safe and leads them on to the time of the fraskart’.’ This inexorable pro- 
gress of Time to the appointed end in fact is far more effective in the defeat 
of Ahriman than any weapon that Ohrmazd can devise: against it he is 

powerless. An amusing passage in the Pandnamak® appears to say that 
Ahriman attempts to turn Time backwards, an impossible feat, but one 

which does credit to the Evil One’s instinct of self-preservation. Though 

I Text Z 18 (a). 
2 Text Z 10; v. also p. 130. 

3 For the patman v. infra, pp. 248 ff. 

4 Vay, whose connexion with Zurvan is 
recognized, is also associated with datastdn: 

cf. text Z 11, § 5, where ddatastadn and mas- 

datastanih are continually used of Vay. 
5 Text Z 20, § 2; cf. Z 1, § 24; Z 3, § 3. 
6 Supra, pp. 126-7. 

7 See note C, p. 247. 

8 Pn. 54 (PhiTexts, p. 49): Ahriman ’ut 
*dévan . . . ¢éyon-San ’én daxsak ’apaé- 
virddsnih <i) zamdan.—‘Ahriman and the 
demons... for their sign is to direct time 
backwards.’ This translation is possible, but 
the syntax of the passage from which the 

fragment is abstracted is not clear to me. 
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the end and goal of the law of Time is perfectly clear, it is said to have 
periods of ascendancy and depression, presumably with reference to the 
good creation, though the sense of the relevant passage is not quite sure.! 

The limitation of Time, as we have seen, is the prerequisite for creation 
of any sort. The Zervanites, arguing from human experience, concluded 
that Time is a necessary condition of any activity whatsoever: the Creator 
has need of it as much as man; for 

if God and all the Amahraspands and all material creatures were to come 
together, they could not bring one single grain of millet into existence without 
Time. . . . Religion can be taught through Time, and a trade can be taught 
through Time, and civilized behaviour can be taught through Time: through 
Time the vine and garden can be cultivated, and through Time do the trees 
grow, and through Time do they yield up fruit; and through Time can one prac- 
tise one’s trade: and all things in existence are perfected through Time. It cannot 
be said that there was a creator when Time did not exist. If anyone should say that 
the function of Time is the night and day, it must be known that there was a 
long period when day and night did not exist yet Time existed. 

Time, then, is as necessary to Ohrmazd, the Creator, as it is to Ahriman, 
for “Time is a good helper and right orderer of both’.3 Just as Ahriman is 
the Adversary and opposite of Ohrmazd, so is Az the natural adversary 
and opponent of Zurvan of the long Dominion; for the latter represents 
the functioning of the natural law and Az disturbs and upsets it.t We have 
already suggested that Az is the personification of Zurvan’s ‘doubt’ and 
‘desire’ mentioned by Eznik; and although there is no suggestion in any 
Zoroastrian book that she is antecedent to Ahriman as she appears to be in 
the Manichaean system, the fact remains that the destruction of Az is the 
last act in the cosmic drama: only after the annihilation of the power of 
disorder which she represents can the finite Cosmos be reabsorbed into the 
Infinite. Thus it is natural and fitting that the Ménok 7 yrat should ascribe 
the destruction of Az to the Tetrad of Order—Zurvan, Mihr (who sees to it 
that the terms of the treaty are not infringed), the Genius of Order (ménok 
1 datastan), and Fate.’ 

The opposition existing between Zurvan and Az has nothing to do with 

moral goodness. Zurvan is not good; he is the natural law which takes no 
cognizance of good or evil. He is ‘dyed’ with the colour of good and evil 

‘because the evil of the Aggressor comes upon creation from without to 
confound it’.° In fact the whole raison a’étre of finite Time may be said to 

' The passage in question is DkM. 57. _gren, Hochgottglaube, p. 278. 
20 ff. 3 Text Z 4, § 9. 4 Supra, pp. 171 ff. 

2 PersRiv. Hormuzyar, ii, p. 75: p. 443 5 Text Z 8, § 10. 
in the translation of Dhabhar. Cf. Widen- CihextsZ/1251S05s 
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be to bring about the mixture of good and evil in which evil is bound to be 
finally annihilated.' This seems to be fairly clear from the two recorded 
instances in which Zurvan as a personal god interferes in the affairs of the 
Universe. 

The first occasion is when he makes the treaty between Ohrmazd and 
Ahriman and hands the latter ‘an implement (fashioned) from the very 
substance of darkness, mingled with the power of Zurvan, as it were a 

treaty’. This most sinister weapon could scarcely be put into the hands of 

Ahriman unless Zurvan himself willed the mixture of good and evil, though 

knowing at the same time that Az (concupiscence) would, in the last resort, 
prove the undoing of the kingdom of darkness. It is a long-term plan with 

very unpleasant consequences for the powers of light in the earlier phases. 
Zurvan’s second intervention can also be explained along the same lines. 

This myth is told by both the Bundahisn and Zatspram:? Zurvan decrees 

that Gaydmart, the Righteous Man and first parent of the human race, 
shall live for thirty years after Ahriman has delivered his victorious attack 
on the material world. Neither the Bundahiin nor Zatspram attempt to 
explain this unique intervention of the personal god Zurvan in the affairs 
of the human race. Schaeder considered that the prolongation of Gays- 
mart’s life was due to astrological reasons since Saturn had to rise to a 
prominent position in order to cause his death.3 According to Widengren 
it is a case of Zurvan giving Ahriman a free hand.‘ If, however, we remem- 
ber that Zurvan of the long Dominion is himself the macrocosm and Man 
the microcosm, the purpose of Zurvan’s intervention can be readily ex- 
plained. Gaydmart was the holiest of the creatures of Ohrmazd and his 
creation laid Ahriman low for three thousand years.* The defilement of the 
macrocosm, however, had already taken place; and since Man, the micro- 
cosm, is merely a small-scale replica of the macrocosm, his defilement 
forms part of a fixed plan the culmination of which is the annihilation of 
evil and disorder through mixture. The method by which Gaydmart was 
defiled has already been gone into in detail. By prolonging Gaydmart’s life 
Zurvan makes possible the union of the Righteous Man and the Whore 
and so the propagation of the human race in the ‘mixed state’. Man, then, 
like the macrocosm itself, is subjected to the attacks of concupiscence until 
the latter is finally laid low in the last days. 

' Cf. particularly text Z1, § 12: ‘then 3 Studien zum antiken Synkretismus, p. 
Ohrmazd, in his omniscience, knew that if 218. For the astrological interpretation of 
he did not fix a time for battle against him, the passage v. Taqizadeh, Gah-sumdri dar 
then Ahriman could do unto his creation Irani gadim, p. 332. 
even as he had threatened; and the struggle * Widengren, Hochgottglaube, p. 287. 
and the mixture would be everlasting.’ 5 Supra, pp. 183-4. 

2 See note D, p. 247. 
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(d) The God of Death 
In all we have said so far much conjecture has had to be injected into the 

narrative to supplement the considerable /acunae which exist in our know- 
ledge of this dispossessed god. It is, then, with some sense of relief that we 
turn to an aspect of this deity of which there can be no doubt. Zurvan is 
the god of death. There is a passage in the first chapter of the Bundahisn' 
which has already been amply treated by Nyberg and which he regarded, 
mistakenly I think, as a Pahlavi hymn in verse written in honour of 
Zurvan.” The very close resemblance of this passage to Aogamadaéca, § 57, 
and the fact that it is introduced by the phrase ‘as it says in the Religion’, 
the usual way of introducing a passage translated from the Avestan, seem 
to preclude any theory that this is an original Pahlavi verse. Be that as it 
may, this is what we read: 

239 

Time is mightier than both creations,—the creation of Ohrmazd and that of the 
Destructive Spirit. Time understands action and order (the law, ddtastan), 
Time understands more than those who understand. Time is better informed 
than the well informed; for through Time must the decision be made. By Time 
are houses overturned—doom is through Time—and things graven shattered. 
From it no single mortal man escapes, not though he fly above, not though he dig 
a pit below and settle therein, not though he hide beneath a well of cold waters. 

Time is here, of course, finite Time as it affects man in his everyday life. 
It is no longer the incomprehensible abstraction speculation about which 
seemed so pointless to the author of the Sikand Gumani Vazar; it is 
‘nearer to man than the jugular vein’. It is mightier than the creations of 
Ohrmazd and Ahriman because both are dependent on it for their existence. 
It understands action and order because action cannot be performed 
except in Time,? and Time is the Genius of Order. It is understanding 
because it knows the outcome of the battle which it has itself initiated.+ 
It is well informed because it is the god of justice5 and Mihr is its helper,® 
‘who has a thousand ears and ten thousand eyes’? and whose vigilance 
nothing escapes. The decision must be made through Time, for Time is 
the Lord of Destiny and predetermines all decisions. Time overturns 
houses because it is the god of decay and death? and cannot be escaped. 
Time, in short, is the god of fate and death. 

Belliext»Z 14,9125. 
2 ZDMG. lxxxii, 

CCM. 1931, pp. 42 ff. 
3 Text Z 20, § 2, and Z 19: ‘Ohrmazd, by 

his omniscient wisdom and the projection 
of his will, fashioned a limit for Time 
through action and for action through 
Time.’ 4 pp. 231-2. 

1928, pp. 222-35; 

5 pp. 58 ff. and 229 ff. 
° Cf. the tetrad of My. 8. Mihr, the 

Genius of Order, Fate, and the Infinite 
Zurvan. 7 Yt. 10 passim. 

8 Cf. the Tetrad of Fate, p. 230, and 
infra, Chapter X. 

9 Supra, pp. 219 ff. on Zardqar and our 
immediately following remarks. 
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That Zurvan was from an early date regarded as the god of death seems 
proved by the following considerations. The later portion of the Bundahisn 

passage cited above is exactly paralleled in Aogamadaéc@, § 57, where the 

subject is Astévihat, the demon proper of death. Nyberg was almost cer- 

tainly right in regarding Zurvan as being the original subject of the Aoga- 

madaéca verse. Astovihat, he argued, must have been a later substitution,’ 

for here we are in the presence of a god—a fearful and dreaded god, but a 

god none the less—for language like this in no way befits one of the demons 
who may terrify but cannot inspire awe. 

In the Avesta, too, the only positive information we can glean about the 
nature of Zurvan is that he made the path which leads to the Cinvat bridge 

where the souls of men must face the judgement.” 

The demon... Vizaro8a . . . after binding it, carries off the soul of . . . men 
whose life is short. (The soul) of wicked and righteous alike proceeds along the 
paths created by Zurvan to the Cinvat Bridge created by Mazdah (Ohrmazd). 

Here Zurvan is quite clearly the god of death, and Nyberg may well be 

right in contrasting him here with Ohrmazd as the god of eternal life. 
In the Pahlavi books, too, we meet Zurvan as the god of death. We have 

already noticed that these books prefer to speak of Zurvan as Zaman 
(Time) except when he appears as a personal god. This apparent aversion 

to the name Zurvan may in many cases be dictated by deliberate policy on 

the part of the later Mazdeans, whose efforts to eliminate, disguise, and 

conceal the father of Ohrmazd and Ahriman have caused modern scholars 
and not least the present writer so much trouble. Alternatively it may be 

that the name Zurvan had come to be so closely associated with death that 

the translation zamdn (time) was preferred in less sombre contexts; for on 
the face of it it seems remarkable that when Zurvan appears as death he 
not infrequently does so under his own name. 

‘For Zurvan there is no remedy. From death there is no escape’,+ we 
read in a Pahlavi text. Or again in the pleasant fable of Yavi8t i Friyan and 
the Sorcerer Ayt: “The seventh question he asked was this, ““What is that 
thing which men would fain conceal, and which they cannot conceal?” 
Yavi8st 1 Friyan said, “Mayst thou in life be in misery, thou accursed villain 
and heretic (sastar), and mayst thou in death fall to hell; for that is Zurvan 
whom no one can conceal, for Zurvan reveals himself of his own accord.” ’5 

In another passage the god of death appears simply as Time (zaman): 
‘As to him whose eye Time has sewn up, his back is seized upon and will 
never rise again; pain comes upon his heart so that it beats no more; his 

IEC Tost pes. 3 Op. laud., pp. 122 ff. 
2 Text Ar. SeelexteZicz51(b)s Sy lext Zi25i(a)e 
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hand is broken so that it grows no more, and his foot is broken so that it 
walks no more. The stars came upon him, and he goes not out another 
time: fate came upon him, and he cannot drive it off.’' Here Time appears 

most clearly as the god of death. Fate and the stars accompany him, and it 
is Time who closes the eyes of the dead. The picture of Time sewing up 

the eyes of the dead smacks of popular religion, and it is interesting to 

note that Firdausi has a couplet which is verbally almost identical with our 
passage, though the meaning is different. This serves as confirmation in 

detail of what even a casual reading of the Sahnameh makes sufficiently 
plain, namely, that Firdausi’s religion is Zervanite fatalism at its most 

depressing and pessimistic. It shows, too, that Firdausi must have been 

conversant with the more popular Pahlavi religious texts. “You cannot 

drive off death from your body,’ he says, ‘no one can sew up the eye of 

Time with a needle.’* In the Pahlavi we have zaman handoyt casm, in 

Firdausi na casm 1 zaman kas ba-siizan bi-diixt: similarly in the Pahlavi one 

cannot drive off fate, and in Firdausi it is death that cannot be driven off. 

‘Drive off’ is in each case s(z)pdxtan. 
One last quotation will suffice to emphasize still further Zurvan’s role 

as the god of death; and this is worth quoting if only as a parallel to any of 

the hundreds of passages in Firdausi which play on the same theme and 

which has served as a sombre basso ostinato to Persian poetry ever since. It 

is from the Zamasp-namak: 

Gaydmart was created by Ohrmazd; but when his time was come, Ahriman 

destroyed him. And again every one of the rulers who lived in former times 

could do nothing when Time came upon them—and especially Tahmérup who 

rode Ahriman as his steed for thirty years; for when his time came, he could 

not preserve himself from death. 

If Tahmérup, who performed the considerable feat of riding the Devil 

for thirty years, could not escape from death, the sinner would be foolish 

to hope for a better lot: ‘in bodily form Time drives him back; and they 

cut off his head and show him the punishment of hell’. 

If, then, Zurvan is so markedly a god of death, it will be as such that he 

appears in the tetrad A&8dqar, Fra8oqar, Zaroqar, Zurvan, in so far as this 

tetrad refers to the life of man. The tetrad will then preside over concep- 

tion, birth, decline, and death. Zurvan in whom the three hypostases are 

1 Text Z 26 (0). 
2 SnV. i. 324. 147: na marg az tani xis 

bi-tvdn sipixt | na éasm i zaman kas ba- 

stizan bi-diixt. Cf. ibid. ii. 567. 815: cu casm 
i samaneh bi-diizam ba-ganj | sazad gar 

sipthr-am na-darad ba-ranj.—How should 

5470 

I close the eye of Time with treasure? It 
were right if the firmament kept me not in 

anxiety.’ 3 Text Z 26 (a). 
4 PhlIRiv. 15. 7 (p. 41): “ut-as ’zaman 

tandmandiha ’apaé ’kunét, ?ut-as sar “bé 
*brinénd ’ut-as patufrasi dosax” *bé nimayénd. 
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summed up will then be the god of man’s short span on earth, just as he zs 
the span of the macrocosm’s life in time. Thus, as Nyberg has already said, 
he is not only the inaccessible sky-god who controls an inexorable fate; he 
is the god of the earth too, of life and death, birth and decay, both in the 
animal and vegetable kingdoms. This conception seems to have passed 
into the Mithraic religion of the Roman Empire, for there we find Kronos- 
Zurvan called frugifer.' The same idea is present in the Bundahiin, where 
it is Spihr who is the body of Zurvan who dons the dark blue garment of 
the husbandmen? because ‘its office is to rule the destinies of the world 
aright even as that of the husbandmen is to till the soil and to deliver up’ 
its produce. From the Infinite, then, through the macrocosm Zurvan 
reaches down to man bringing him life and death and maybe an insubstan- 
tial resurrection. 

(e) The Testimony of Firdausi 
Before closing this chapter a few words must be said on a passage from 

Firdausi which appears to be of the greatest importance for our purpose, 
for it expounds views which seem to be an epitome of popular Zervanite 
doctrine and which thus supplements the evidence we have hitherto culled 
from the Pahlavi books and from the Armenian, Syriac, and Greek writers. 
Moreover, it presents us with a picture of the Time-God reigning in his 
own right: there is no mention of either Ohrmazd or Ahriman, and there 
is thus no overlarding with Mazdean ideas which has hitherto made it so 
arduous a task to sift what is genuinely Zervanite from Mazdean accretion, 
emendation, or falsification. The passage in full is reproduced as text F 1 3 
in our second part. 

First, a word or two on the context of this little text. Zal, the father of 
the great Iranian hero Rustam, is summoned by the king to appear before 
the mdbads or religious authorities to answer a series of questions on reli- 
gious matters. He is in fact required to undergo an examination on his 
catechism. I am inclined to think that this is based on a Pahlavi version, 
for we have an extant example of this genre in the little Pahlavi text, the 
Yavuist i Friyan. Here the hero, Yavi8t, is put through a similar examination 
on matters of religious general knowledge by the sorcerer, Axt. The penalty 
of failure was to have been the razing of his city to the ground. Both stories 
belong to the ‘religion of the people’; but Firdausi’s is unquestionably 

* Arnobius, Adversus Nationes, vi. 10, p. ae Mext: Zan sO: 
221, Reifferscheid; apud Cumont, MMM. 3 The section of the text which directly 
ii, p. 58: ‘inter deos videmus vestros leonis concerns Time was reproduced by I. F. 
torvissimam faciem mero oblitam minio et Blue in Indo-Iranian Studies .. . in Honour 
nomine +}frugiferio nuncupari’. of . . . Sanjana, p. 61. 
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Zervanite while the Yavi8t story is not. This would be enough to explain 
the loss of the Pahlavi original if it existed. 

Zal is required to answer six questions put to him by the mabads. They 
are as follows: 

(i) What are those twelve noble cypresses which grow majestic and luxuriant, 
and each one shoots forth thirty boughs, and they neither wax nor wane? 

(ii) ‘T'wo horses, precious and fleet of foot, move forth, the one like unto a lake 
of pitch, and the other lustrous as white crystal: they move, and they both hurry 
on, but never do they catch each other up. 

(ui) Thirty horsemen passing in review before the King,—one was lost: but if 
thou look aright, all thirty are back again when thou dost number them. 

(iv) There is “a meadow which thou dost see full of green herbs and streams. 
A man with a great sharp scythe stalks proudly towards the meadow; moist and 
dry together he mows down, and if thou make supplication, he hears thee not’. 

(v) ‘Two lofty cypresses (there are) growing like reeds in a billowy sea: a bird 
has his dwelling-place upon them; at eventide its seat is on the one and at dawn 
on the other. When it flies from the one, its foliage withers; it alights on the 
other and it gives out a scent of musk. Of these two one is ever fresh, but the 
foliage and fruit of the other are withered. 

(vi) “In a mountainous country I found a strong citadel. Wise men from that 
citadel chose on the plain a thorny place; they built buildings whose top reached 
to the Moon: some became servants and some leaders. They think no more of 
that citadel and no one speaks or makes mention of it. An earthquake arises on a 
sudden and their land and habitation completely disappear. Necessity brings 
them (back) to that citadel and brings them long forebodings..’ 

These are the questions with which Zal is confronted; and here are his 

answers, all of which met with the approval of his examiners. The order 
of his answers does not correspond to that of the questions; but for con- 

venience we will keep the same order in the summary of his answers which 

follows. 

(i) The twelve cypresses each with thirty boughs. These are the twelve new 
moons in the year, and the thirty boughs the thirty days of the month, for ‘such 
is the revolution of Time’. 

(ii) The black horse and the white. Both are Time: they are night and day; 
they measure the time (dam ‘breath’) of the firmament. 

(iii) The thirty horsemen one of which disappears and reappears. These are 
the days of the month; and the new moon is the one that disappears and re- 

appears. 

(iv) The man with a sharp scythe. ‘This is the wood-cutter Time, and we are 
like the grass. Alike to him is the grandson, alike to him the grandsire: he takes 
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account of neither old nor young; whatever prey comes before him, he pursues. 
Such is the nature and composition of the world that save for death no mother 
bore a son. He enters in at one dodr and passes out through another: Time 
counts his every breath.’ 

(v) The two lofty cypresses in.which a bird has its dwelling. These ‘are the 
two arms of the lofty firmament through which we rejoice and (through which) 
we are grieved’. The bird is the Sun from which is fear and hope for the world. 

(vi) The citadel and the thorny place. The citadel is ‘the house of eternity’ 
(dirang) and place of reckoning. The ‘thorny place is this transitory abode which 

is at once pleasure and treasure and grief and pain. It counts the breath you 
breathe, it gives increase and carries it away. Wind and earthquake arise and 
raise grief and lamentation in the world. All our toiling remains in the thorny 
place: we must pass on to the citadel. Another will taste the fruits of our toil, 
but for him too they will not endure, and he too must pass on. So has it been from 
the beginning; so it is, and this will never grow old (change). If our riches are a 
good name, our soul will in the end be honoured. If we practise concupiscence 
(Az) and twist and turn, (the result) will be manifest when we pass from life. 
Though our palace reach even unto Saturn, nought will remain for us but a 
winding-sheet. When brick and earth are heaped upon our face, everywhere is 
there fear and care and anguish.’ 

All the essential elements in the Zervanite scheme of things are present 
in this passage—the ‘house of eternity’ and ‘this transitory abode’, surely 
the Infinite and the finite Zurvan; day and night which are the Light and 
the Darkness, ‘both’ of which ‘are Time’; the day, the month, and the year 
—the divisions of finite Time; the two arms of the firmament (s(i)pihr) which 
distribute joy and sorrow—the goodly and the evil Spihr; the wood-cutter 
Time—the god of death; and finally, as if obligingly to substantiate our 
thesis, the demon Az. The whole passage revolves round Time in its multi- 
farious and invariably sinister manifestations. Time, the firmament, fate, 
and death and the blank unknowable Infinite beyond—and everywhere 
fear and care and anguish: this, reduced to its simplest elements for simple 
minds, is the religion of the Great and Just God, Time. 

This is not Arab-Muhammadan fatalism; it bears an unmistakably Ira- 
nian stamp, for Firdausi’s background throughout his great national epic 
is, in religion as in the vast pageant of legend and history which he unfolds, 
through and through Iranian. The mobads are the Zoroastrian clergy and 
Zal is a Zoroastrian catechumen. Both are expressing the genuine religion 
of Time which the contemporary Zoroastrian Church had by now probably 
proscribed. Even the details correspond in places to the texts we have so 
laboriously essayed to analyse. Thus in Firdausi the ‘house of eternity’ is 
saray-t dirang; and in the Pahlavi sources the essence of Infinite Time is 
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described as drang ‘duration’ :' ‘the essence of Infinite Time is eternal 
duration, undivided into past and future; that of finite Time is transient 
duration, divided into future and past’. 

Again, the ‘two arms of the lofty firmament through which we rejoice 
and through which we are grieved’ are the good and evil Spihr, the first of 
which bestows good things in abundance and the second of which be- 
grudges them.” Similarly the concept of night and day which are Time 
bring to mind the two Spirits, the good and the evil, or rather the light and 
the darkness which preceded them and which proceeded from Time or 
Space.3 This must almost certainly be a very ancient belief, and the story 
of the birth of Ohrmazd who is ‘sweet-smelling and light’ and Ahriman 
‘the dark and hideous’ from Zurvan* is most naturally explained as an 
adaptation of an old nature myth to the Zervanite interpretation of the 
Gafic passage Ys. 30. 3, where Ohrmazd and Ahriman are said to be twins. 
The myth, curiously enough, survives in Armenian popular belief, where 
we find Zuk or Zamanak (= Zurvan or Zamanak) represented as a white- 
haired old man who sits on a mountain holding two balls of thread in 

his hands, the one white and the other black.’ These he rolls alternately 
down the mountain side, and while he rolls the one down, he draws the 

other up. The white and black balls of thread are the day and night. The 
survival of this idea in the Iranian national epic on the one hand and in 
Armenian folk-lore on the other seems adequate evidence that Damascius 
or his source Eudemus is right in suggesting that the genesis of light and 

darkness from Time is prior to the genesis of Ohrmazd and Ahriman. 
In Firdausi again the days, the months, and the year all bring us back to 

the “Time’ passages in the Bundahisn, the ménok i sal or Genius of the 
Year® and the correspondence between this and the cosmic year of twelve 

thousand years on the one hand and the firmament on the other with the 
twelve Signs of the Zodiac each with its thirty degrees.” Lastly there is the 

figure of ‘the wood-cutter Time’ whose identity with Zurvan as god of 

death is beyond all doubt, and the appearance of Az-concupiscence singled 

out alone from among all the demons, the vices, and imperfections for dis- 
honourable mention. Little or none of this can be coincidence. Firdausi is 
here giving us a succinct account of the religion of Time as it was once 

t Texts Z 16 and 22. The use of NP. 4 Text F 1, §§ 48, 49, and 55. 

dirang in the sense of ‘duration, eternity’ is 5 Abeghian, Der Armenische Volksglaube, 
further proof that Firdausi was using Pah- pp. 52-53; cf. I. F. Blue, op. cit., p. 723 
lavi material. In NP. the word ordinarily Gray, The Foundations of the Iranian Reli- 

means ‘delay’. gions, p. 127; Junker, Azonvorstellung, p. 

ZehextiZ,-35.933's 178. 

3 Text G 1 (Damascius on the authority 6 Supra, p. 134. 
of Eudemus of Rhodes). 7 Supra, p. 144, n. E. 
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expounded in Iran and in which Ohrmazd and Ahriman appear to have 
had no place. 

Thus Firdausi’s evidence corroborates much that we have discussed 
already and in some cases substantiates arguments we had not dared to 
press. Thus the impression that we have gained all along that Zurvan is 

originally a god concerned with matter and not with spirit seems to be 
borne out by Firdausi’s hopeless testimony: for there is no word of heaven, 
redemption, release, of punishment for evil done or reward for good 

achieved. The best that can be offered is this: ‘if our riches are a good 
name, our soul will in the end be honoured. If we practise concupiscence 
and twist and turn, the result will be manifest when we pass from life.’ 

What a prospect! Yet even so he is not sure, for in what this ‘honour’ con- 
sists—whether it be an honourable estate in the ‘house of eternity’ or 
merely ‘honour’ from the lips of men as yet unborn—is left utterly obscure; 
and as to the concupiscent, their fate will be manifest when they are dead 
—yet we do not know to whom and where, ‘for a veil is drawn over our 
ultimate lot’. And ‘when brick and earth are heaped up on our face, every- 
where is there fear and care and anguish’. 

All that is known is that after our brief and miserable sojourn in this 

valley of tears we must pass on to the ‘house of eternity’ which, according 
to the Dénkart, is the ‘essence of infinite Time’. Here we can expect no 
ecstatic union with the One, no merging of the self into the Self as of a 

drop into the sea: all this seems foreign to this starkly stoic religion of 
unrewarded self-control. Man—who is the microcosm—will be swallowed 
up in the Infinite just as Zurvan of the long Dominion—the macrocosm— 
will return to the Infinite Zurvan, where motion finds eternal rest in an 
Infinite which neither understands nor is capable of being understood. 

NOTES TO CHAPTER IX 

A. According to Nyberg and Benveniste (MO. xxvi, p. 178) marékara- is con- 
nected with Arm. ma(r)¥ ‘worn out’. The form zarégar must be derived from an 
Av. *zarvé-kara from the base zarvan- (Av. zaurvan-), just as we have arékara- 
from arSan-; cf. Benveniste, Vrtra et Vrragna, p. 65. Nyberg’s interpretation of 
these words supersedes the attempts of previous scholars (cf. Junker, Wérter und 
Sachen, xii, 1929, p. 156; Scheftelowitz, Arch. fiir Relig. xxviii, p. 236; Markwart, 
Gatha UStavati, p. 35). Wikander’s identification (with metathesis) of marsa- with 
Skt. mraksa- ‘destruction’ (Vayu I, p. 118) seems equally possible. Semantically 
there is little to choose between the two in our context. 

B. Supra, p. 109. The Genius of Order (datastan), moreover, is probably a 
description of Sr68 who is called the ‘Genius of the Mean’ (ménok i patm4n) in text 
Z 5 (a), § 44. For the intimate connexion of patman and datastan see infra, p. 249, 
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together with the appendix to Chapter X. Further, in the Bahman Yast 7.28, Mihr, 
Sro8, and Ra&n actually appear together as the principal agents of the fraskart. I 
can quote no case of Ra&n being identified with Fate, and consider that the Meénok, 
which is so very much preoccupied with the workings of fate, may have substituted 
the latter for the god of justice par excellence in this passage. 

C. ZXA. 249. 16: Vay i aparkar i tarvénitartom hat’ an-é daman, HiBas i y’addat, 
Zurvan zaman <i) akanarak ut Zurvan zaman i dérang-y’atay ’ké daman i Ohrmazd 
hupanakiha *ut druvist-darisniha ’6 fraxkart zaman aSénénd. The last word corre- 
sponds to MPT. ’dyn-‘herbeiftihren’ (Andreas—Henning, MirMan. ii): cf. DkM. 822. 
22, adénitar i driydsan; ibid. 470. 12, adénénd’6 an i yavetanik anakih.—‘ They lead 
them to eternal torment.’ Cf. also Dd. 6. 4, where aSénd seems to be haplography 
for adénénd. Perhaps adénitar should be read in DkM. 797. 22 (DYN WT’L) and 
Oommen GD) YINm ie): 

For Time as the genius of radénitarih ‘direction’ cf. text Z 13: “Time which is 
the eternity of Ohrmazd, for it is the genius of ra@Sénitarih’ ; Z 18 (b), ‘Matter is ruled 
by these six things, by Time, *Space, wisdom, power, means, and effort.’ 

D. GrBd. 68. 13 ff.: ‘pat spihr i Gayo(k)mart paytak * bit ’ku andar afigatih *pat 
koxs1sn (1) axtaran (ut apdxtardn) 30 sal zivast ; éyon guft Zaman pes hak apigat 
*ku Gayo(k)mart (i) takik’6 30 zimastan zivandakih *ut y’atdyth bréhénit.—‘In the 
horoscope of Gay6mart it was revealed that he would live for thirty years during 
the period of (Ahriman’s) assault when the stars (and planets) strive together: for 
it is said that before the assault Time ordained that the valiant Gayémart should 
live and rule for thirty winters.’ Similarly Zs. 2. 19: ’ut-a¥ apar fréstit Ast(6)vihat 
*apak 3000 uzvartan yaskan i’ y°at *hénd vimarih i ginak gonak ’ku-¥ vimarénénd ’ut 
margénénd Gayo(k)mart : *ut-San ’né vindat Carak. °¢é vitir bit i brinkar Zurvan ’ pat 
bun ’andar *dmatan i Ahriman ’ku ’apar ’6 30 zimastan Gayo(k)mart i tak ik ani 
"jan béxisn frac bréhénom.—‘And Astévihat was sent against him together with three 
thousand chosen diseases, that is illnesses of different kinds, so that they should 
make Gaydmart ill and cause his death: but they could find no way of doing this. 
For such was the decision of Zurvan who fixes (all) decrees, “When Ahriman first 
enters (the creation of Ohrmazd), I decree that the life of the valiant Gayoémart 
shall be spared for thirty winters.” ’ 



CHAPTER X 

THE LAW AND FATE 

(a) The Treaty and the Mean 

We have already seen that Zurvan of the long Dominion manifests himself 
as order and fate. Before proceeding to the much written up subject of fate 

in the Zervanite religion we must say a few words on Zurvan, the Genius 

of Order (ménok 1 radénitarih).' 
In the Pahlavi books Zurvan of the long Dominion, finite Time, is repre- 

sented as being fashioned forth from Infinite Time: he is the fixed term 
set for the battle between Ohrmazd and Ahriman, and as such is described 

as patmanak or patman,? ‘a treaty’ extending over ‘nine thousand winters’ .3 
“Till it is completed no one can change it or make it different.’* This ‘norm’ 

of Time leads inevitably to the defeat of Ahriman and the final overthrow 
of Az who is disorder; and Zurvan as finite Time thus leads the material 

world to the final rehabilitation at the fraskart.5 This, then, is the ‘norm’— 

creation—the progress of created things in time—and the rehabilitation of 

creation at the fraskart.° What happens—and however many successes 

Ahriman may gain—is immaterial: the datastan, the ‘order, proper func- 
tion, or law’ of ‘Time, is simply to proceed ‘from original infinity through 

limitation involving action, motion, and passage and finally to return back 

to ultimate infinity’.? In the interim period 'Time who helps and directs 

both good and evil equally,® is itself ‘dyed’ with the colour of good and 
evil;° and the evil in finite Time often seems to predominate. This is very 

much played down by the Bundahisn, but according to the Christian 
sources the practical rulership of the world in time is given to Ahriman.!° 

This, however, makes no difference: the ‘norm’ of finite Time must lead 

up to the fraskart, and nothing that the powers of darkness can do can 

alter or prevent it. How they found a way of attacking this ‘norm’ itself we 
shall shortly have occasion to relate. 

One passage from the Dénkart deserves especial attention in this context, 

for it seems to show traces of the basic Zervanite doctrine found in the 

non-Zoroastrian sources, but heavily censored in the Pahlavi books—the 

t'Text Z 13. creation, the progress of Religion, and the 

2 Text Z 1, § 13 etc. accomplishment of the fraskart’. 

3 Text Z 8, § 9. + Ibid. 7 Text Z 20, § 2. 
5 pp. 236 and 247 n. C. 8 Text Z 4, § 9. 
© Cf. text Z 5 (a), § 21: dam-dahisnih, Se WextsZ, L205. 

dén-ravakih, fraskart-kartarih, ‘creating of 10 p. 69 supra. 
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doctrine of an essential defect in God himself, the doctrine of Zurvan’s 

‘doubt’. The translation unfortunately is not completely certain, but the 
meaning seems to be clear. In this passage the author is discussing the 

interesting conception of Time being ‘dyed’ with the colour of good and 

evil. He goes on to say: 

From a single inconsistency in potentia by which there was a dissipation of 
energy in (the progress of) creation during the millennia (lit. times) between the 
original creation and the fraskart, proceeds the restoring(?) of the balance (which 
consists) in continuity leading up to the restoration of creation at the fraskart. 
This means the destruction of evil by the power of the good (accumulated) 
throughout the millennia (times).' 

The ‘single inconsistency im potentia’ which is, I think, a faithful render- 

ing of the Pahlavi original, seems to make no sense in the context of Maz- 

dean dualism. Ohrmazd is by definition perfectly good, and therefore can- 
not be susceptible to any ‘inconsistency’ (apattokih) either potentially or 
actually. The single inconsistency, moreover, is so very reminiscent of 

Zurvan’s ‘single reflection’ from which, Sahristani tells us, Ahriman arose? 

that we must interpret the Dénkart text according to what we know from 

the non-Zoroastrian sources, particularly since the passage is of obvious 

Zervanite provenance.’ 

The progress of creation in time is characterized by ‘dissipation of 

energy’ (viskit-nérokiha). The ‘norm’ then does not in any way preclude 

the existence of disorder during the period of the existence of the universe 

in Time. And here again we are up against a syncretization of ideas in the 

use of the term patman, for this represents both the ‘treaty’ between 

Ohrmazd and Ahriman which is the agreement to fight for nine thousand 

years, hence the period itself which can be neither curtailed nor prolonged 

and which leads up inevitably to the fraskart; and the concept of the golden 

Mean between the two extremes of excess and deficiency. 

The fusion and confusion of the two ideas can best be seen in a very 

curious and pleasing myth which is mentioned casually in the Menok 1 

yrat and the little treatise known as “The Month of Fravartin’ and which 

has been transformed and elaborated in the Dénkart. The latter passage 

does not hitherto seem to have attracted the attention of scholars, and the 

two other passages have therefore been incorrectly translated.+ The myth 

as told by the Ménék must originally have referred to the treaty between 

Ohrmazd and Ahriman. It relates how Ahriman made a direct assault on 

this inexorable weapon which resembled far more his own death-warrant 

1 Text Z12,§5. + Recently by Junker, Aionvorstellung, 

2 Text F-4, § 1. p. 140. So Messina in the parallel pas- 

Se peat25. sage from Zn. 4. 21. 
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than a treaty in any ordinary sense of that word. His attempt to dispose of 
this awkward instrument is diverting in the extreme. The Evil One, im- 
patient to do away with the thing once and for all, resorts to no subtlety, 
devises no cunning plan: he swallows it outright! This dreadful situation 
had to be retrieved by the good king Yam (Yima, Jamiid), who thus had 
the uncongenial task of retrieving the thing from the satanic maw. 

The third benefit (derived) from Yam was this—that he brought back the 
material treaty (patman) which had been swallowed by the accursed Ahriman of 
evil knowledge from his maw.! 

We are indebted to the Ménok for this version of the story; for according 
to ‘the Month of Fravartin’ and the Dénkart the treaty was merely carried 
off to hell, while the AByatkar i Zamdaspik ascribes its rape to the Seven 
Planets.” The Dénkart has, as usual, taken the rough edges off the robust 
fable, and the loss of the patman from the world is interpreted as the loss 
of the ‘Mean’, that is the sense of moderation in all things, and the conse- 
quent triumph of excess and deficiency. We will, however, quote the 
passage in full, since it illustrates the manner in which the two meanings 
of the word have been fused. 

The usefulness of all actions and objects is through the mean: they are spoilt 
and invalidated by excess and deficiency. The mean is under the control of the 
innate wisdom (reason, dsn-yrat) of the Creator: among creatures it (remains) 
the mean. Lack of order (yut-ddtastan) is specifically excess and deficiency, 
diabolical concupiscence (varan), the adversary of reason. Whenever divine 
reason triumphs over diabolical concupiscence among men, the mean and order 
(datastdn) are victorious, excess and deficiency are weakened and creation pros- 
pers. Among men the Creator Ohrmazd made reason supreme in the ruler so 
that he might vanquish concupiscence, that most rebellious Lie, thereby, and by 
energetic munificence and good government of men might arouse their reason 
after its extinction by concupiscence so that their minds might be open to 
reasonable advice and that order (datastdn) and the mean might be spread among 
them and that creation might be well governed. 
Now before Yam came to power, reason was at a low ebb among rulers because 

the demons had carried it off and concupiscence was predominant. The mean 
which belongs to divine reason was so completely submerged in excess and 
deficiency which belong to diabolical concupiscence that men had become as 
beasts. Through debased(?) counsels which had been dropped into their ears 
and through the fearful prevalence of excess and deficiency among them they 
had become estranged from the mean in matters of conduct, food, alms, property, 
and other such activities. The world was disrupted. For since it is plain that once 

* Mx. 27. 15: ‘ut sitikar (’én siit)*ku pat- dBurt. Skt. translation has correctly gilitam man i gétehik i ’avé dusddndk druvand (i asit ‘swallowed’. 
v Ahriman) opart *éstat, af *haé askom ’apacé 2 See note A, p. 261. 
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divine reason is withdrawn from men, diabolic concupiscence triumphs and the 
mean and order which are proper to reason disappear from the world, so does the 
injustice of excess and deficiency which are proper to concupiscence make its 
abode more completely with men, and the world becomes ruined and disrupted. 
Yam came to power by the will and consent of the Creator. First he put an 

end to the sovereignty of the demons over men and rescued divine reason from 
diabolic concupiscence that has no path: and he devised a means of (saving) the 
mean which belongs to divine reason from the excess and deficiency of diabolical 
concupiscence so that there should be order (virddisn), seemliness, and prosperity 
on earth. (This was to be achieved) by weakening the demons and depriving 
them of their sovereignty over men, by increasing once again divine reason, by 
the defeat of diabolic excess and deficiency, and by causing reason’s mean and 
order (ddtastdn) to shine brightly through the defeat of excess and deficiency and 
the power of injustice in the world. 

By the Creator’s great supernatural power and glory (y*arr) he was raised aloft 
in bodily form and descended into hell; and for thirteen winters he wandered in 
hell in the form of a demon, devising a weapon by which the demons might be 
vanquished and by which their sovereignty over men might be broken. By mar- 
vellous and subtle means he was conveyed up from the demons; and he smote 
and vanquished them by this very weapon and deprived them of their sovereignty 
over men and drove them far away. ‘Thus was diabolic concupiscence deprived 
of its sway over men and the excess and deficiency of concupiscence lessened ; 
and divine reason was increased among men, and the mean and order of reason 
made victorious in creation—for by these did the creation of Ohrmazd achieve 
immortality and by these was it restored. In a clear exposition of the function of 
Yam the religion says that he was raised from hell. 

In this myth the equation of patman ‘the mean’ and datastan ‘order or 

the law’ is interesting. In view of the nine thousand years period of finite 
Time being called the patman between Ohrmazd and Ahriman and Zur- 

van’s close association with ‘order’, it is tempting to attach the whole 
patman ideology, whether it refers to the treaty or to the mean, to the 

Zervanite branch of Zoroastrianism. As the mean, however, the patman 

idea has patently been lifted bodily out of Aristotle, as Menasce has already 

pointed out;? but despite this, this distinguished scholar maintains, the 

patman ‘sums up in one word the moral teaching of Mazdeanism’. ‘This 

is certainly true of the third book of the Dénkart, which is by far the most 

important as well as the most difficult Zoroastrian theological work that 
has survived; but the Aristotelian conception, nevertheless, is ill at ease in 

a dualistic system which contrasts sharply in pairs light and darkness, 
good and evil, wisdom and wrong knowledge. The doctrine of the mean 

1 DkM. 295. 7-297. 6. The text will be 2 His edition of SGV., p. 30, where the 

found in the appendix to this chapter. principal references are given. 
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was, however, adopted with such whole-hearted enthusiasm by the Zoro- 

astrians that they did not hesitate to claim it as something essentially 

Iranian, just as the Moslems were later to claim it as something typical of 

Islam. ‘Iran has always commended the mean’, the Dénkart complacently 
remarks,” ‘and censured excess and deficiency. In the Byzantine Empire 
the philosophers, in India the learned, and elsewhere the specialists have 
in general commended the man whose argument showed subtlety, but the 
Kingdom of Iran has shown approval of the (truly) wise’. This is tribute 
indeed to the Philosopher of the West that not only has his leading ethical 
idea been absorbed into two Eastern religious systems, but that both should 
then claim it as distinctively their own. In favour of the Zoroastrians, 
however, it may be said that the theory of the patman as the treaty between 
Ohrmazd and Ahriman limiting the conflict to nine thousand years, was 
specifically and typically Iranian. The patman as the mean, however, must 
be an Aristotelian borrowing. In the Zoroastrian cosmology and eschato- 
logy the two ideas become confused. In the Zervanite tradition Zurvan of 
the long Dominion 7s in a sense the patman since he is the battlefield in 
time and space between the two Spirits: as such he represents cosmic 
order and his proper adversary is therefore Az who is cosmic disorder. The 
denouement in the Ménok i yrat, then, where the Tetrad of Order finally 
destroys Az seems to be genuinely Zervanite; and the whole myth can be 
reconstructed as follows. 

In its infinite repose the deity merely is. Its partial self-awakening pro- 
duces a ‘single inconsistency’ or ‘doubt’: this inconsistency brings to light 
something disorderly within the godhead and this is called in the Zoroas- 
trian texts Az. The inconsistency gives rise to Ahriman; and the genesis of 
this apparently separate principle produces full self-realization in the deity 
and hence Ohrmazd as the ‘knower’. This, then, is the full ‘manifestation’ 
of the potentiality of the infinite God. The ‘inconsistency’ then manifests 
itself in the irreconcilable duality of Ohrmazd and Ahriman, good and evil, 
light and darkness, wisdom and wrong-mindedness: the unity of the god- 
head is split and must be restored. To achieve this the supreme deity 
limits himself as finite Space and Time which are governed by the natural 
law (datastan, patman). Finite Space and Time are the material Cosmos, the 
‘first form’,* the macrocosm. Like the microcosm it is subject to the attacks 

1 J. Goldziher, Muhammedanische Stu- 
dien, ii, pp. 397-400 (cited by Menasce, 
Ics): 

* DkM. 429. 11: érdn hamé patman stay- 
ast, fréhbit ’ut *apébut nikohit. ’pat hrom 
filaso(k) fay ’ut pat hindiikan danak ?ut pat 

aparik *gyak sndsak "an apértar stdyast ’ké 
goBisn nézumanih *haé-ixan paytakihast, fra- 
anakan [i] érdn sar passandit ’éstat. For 
nézumanih see the appendix to this chapter. 

> p. 249. 
+ Supra, pp. 141-3. 
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of disorder, but these are in the end powerless to prevent the emergence of 
the ‘last body’ (tan 7 pasén) which is perfect, at the fraskart which is the 
achievement of the good.! The whole process is the story of the rehabilita- 
tion of an infinite God whom the process of ‘manifestation’ reveals as im- 
perfect. The patmdan (or datastan) in this context is the power of order 
through which this rehabilitation is achieved: it leads up to the ‘last’ or 
‘final body’, that is the macrocosm made perfect and the fraskart, the 
culminating point of the process through which it is made perfect. The 
‘final body’ is then reabsorbed into the Infinite whence it originally pro- 
ceeded. 

All this is quite foreign to the Aristotelian doctrine of the mean; and in 

Zatspram’s account of the fraskart it looks suspiciously as if he only identi- 

fies Az with ‘excess and deficiency’ as an afterthought, since his whole 

treatment of the subject shows that for him Az meant ‘concupiscence’ as 

manifested in eating, sexual intercourse, and the desire to possess—not in 
an excess or deficiency of any of these.” It is a little puzzling, then, that 

Zatspram agrees with the Bundahisn and the Pahlavi Rivayat in attributing 

the overthrow of Az exclusively to Sr68 and not to the Zervanite Tetrad of 

Order as in the Ménok. 
Interesting as it would be to pursue the doctrine of the mean in 

the purely Mazdean texts, this is scarcely the place to do so. More- 

over, Fr. de Menasce has indicated that he will shortly be producing a 

study on this subject,? and this onerous task we gladly leave in his very 
much more capable hands. One point, however, must be made. The 

patman is regularly associated with ‘reason’ (yrat) and ‘the religion’ (dén) 

and is consequently contrasted with Varan (concupiscence defined as 
excess and deficiency).* This seems to be a purely Mazdean—Aristotelian 
idea and originally quite independent of the patman applied to Zurvan of 

the long Dominion by the Bundahisn and the Ménok.' Here the mean is 
seen to belong to the intellectual-spiritual order of phenomena in which 

Zurvan and his myths play no essential part. ‘The patman, being the 

opponent of Az, is similarly divided between the spiritual-voluntary 
(ménok-kamik) and material-natural (gétéh-cchrik): in the first context it is 
of the very substance of Ohrmazd, in the second it is the law (da@tastan) 
of the finite Zurvan. In both aspects Az is the force which upsets the ideal 

equilibrium.° 

1 This interpretation preserves the mean- 4 Cf. the passage quoted above, pp. 250— 

ing ‘excellent’ which Kent rightly attributes 1, and references apud Menasce, |.c. 
to OP. frasa-, supra, p. 222. 5 Supra, p. 248. 

2 Supra, pp. 177 ff. 6 Supra, pp. 171 ff. 
3 His edition of SGV., p. 30. 
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(b) Fate 

We have tried to show that Zurvan of the long Dominion, finite Time, 

the patman, ‘treaty’ or ‘norm’ which regulates the cosmic battle between 
good and evil, is an inevitable process which culminates in the elimination 
of evil which is an ‘inconsistency’ in Being itself, and in the return of the 
finite to the unknowable Infinite. So, too, do the dealings of Zurvan of the 

long Dominion bear an impress of finality in relation to the microcosm, 

Man. In this world he manifests himself as fate. 

We began our analysis of the Zervanite religion with a discussion of the 
myth of the Father of Good and Evil preserved by the Armenian Christian 

polemist, Eznik of Kolb: and now that the end of our investigation is in 

sight, it is to him that we again return. ‘When nothing at all existed,’ our 

faithful friend informs us, ‘neither the heavens nor the earth, . . . there was 

one, Zurvan by name, which, being interpreted, is fate (bayt) or fortune 

(p‘ark’),” 
Hitherto it has been our ungrateful task to seek to reconcile our non- 

Zoroastrian sources with the testimony of the Pahlavi books. To this treat- 

ment both parties proved exceedingly recalcitrant. In the matter of fate, 
however, the two traditions completely agree. On the non-Zoroastrian side, 

besides Eznik, Theodore of Mopsuestia bears witness that Zurvan was 

called r¥yy? and Theodore Abii Qurra speaks of him as bayt,? using the 

Persian word for fate which we know well from the Pahlavi books. Here, 

too, we find in the Ménok i yrat that Zurvan is explicitly identified with 

fate: ‘Know’, says the Spirit of Wisdom to the wise man, ‘that the whole 
world proceeds in accordance with the decree and the (decisive) moment 
and the fixed decision which are indeed Zurvan, the King and Lord of the 
long Dominion.’ This we may, with Nyberg, call the Tetrad of Fate.’ 
Similarly, Fate appears as a member of the Tetrad of Order by which, in 
the version of the Ménék, evil and disorder (Az) are finally destroyed.° Both 
the Zoroastrian and the external sources, then, fully agree that Zurvan is 
the god of fate.” 

From what we have already learnt from the nature and operation of 
Zurvan it is clear that fate is dispensed by Spihr, the firmament, and by 
the twelve Signs of the Zodiac in particular. ‘All good things’ were en- 
trusted ‘to Mihr (the Sun) and the Moon and the twelve Signs of the 

t Text F 1, §§ 3-8. Pp. 229 ff. 
2 Apud Photius, text G 2. ° Cf. pp. 229 and 246 n. B. 
se extenc: 7 Cf. also text Z 1, § 25, and supra, pp. 
4 Text Z 27, §§ 4-5. 239-42. 
5 Nyberg, CCM. 1931, p. 108; supra, 



THE LAW AND FATE 255 

Zodiac’,' and it is the office of the firmament ‘to rule the destinies of the 
world aright’.? As such it is King, the géhan-baxtar ‘disposer of the world’3 
and of all things the most powerful.4 

The fact that the firmament dispenses good and bad fortune alike owing 
to the maleficent operations of the planets has already been noticed;5 and 
we suggested that the indifferent dispensation of good and bad fortune by 
an indifferent firmament containing the Signs of the Zodiac and the planets 
alike was in all probability the Zervanite version, and that the theory of the 
diversion of good fortune by the planets to improper purposes and im- 
proper objects might be regarded as a Mazdean conception. The result on 
earth of either is precisely the same: the earthly lot of man is predetermined 
by the operations of the celestial sphere; and from this there is no escape. 

As we have already suggested, the vital distinction between the Zervanite 
and Mazdean points of view is not the role which either party may or may 
not assign to the planets, but the province of human activity which they 
deem to be absolutely subject to the dictates of fate. This was a very live 
issue in the Zoroastrian Church as it was later to be in Islam. Orthodoxy in 
the latter case was bound, in obedience to the whole tenor of the Qur’an 
and the even more uncompromising attitude of the Tradition, finally to 
come down on the side of predestination. In Zoroastrianism, however, 
positing as it does two distinct and separate principles, orthodoxy could 
only opt for free will, the liberty of man to choose between the two alterna- 
tives. It was only when this distinction became to some extent blurred, as 
it did in Zervanism in which the God of Time was elevated to the supreme 
position in the pantheon, that predestination could insinuate itself into the 
Iranian creed. 

The Mazdean view is clear enough: fate and effort on man’s part each 
have their proper part to play. They should work together and in harmony 
as body and soul. ‘Fate and action together are like body and soul (jan). 
For the body without the soul is a useless carcass, and the soul without the 
body an impalpable wind. But when they are fused together, they are 
powerful and exceedingly beneficial.’° The golden mean between fate and 
purposeful action must be found; for the man who puts his trust exclu- 
sively in fate ‘makes himself contemptible’, and he who ‘continually exerts 

™ Text Z 28 (a), § 3. Cf. SGV. 4. 8: spihir 2 IVS LA, OR Oy 24 Be By 

ja@t bayq i naki baxtarq kasq har ndki baxtari 3 Text Z 24 (6) Zurvan of the long 
azas hams baxsend rastihad—‘The firma- Dominion shares the epithet of ‘king’ 
ment is the place of the “‘gods” (i.e. the (pdtuysdy) with Spihr (text Z 27, cf. ZXA. 

luminaries) who bestow good things, for 221. 61). 4 Text Z 24 (a), § 3. 
they ever bestow righteously all manner of 5 Supra, pp. 161 ff. 

good things.’ Cmitext: 2.33) (a): 
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himself and makes efforts and denies fate and destiny, is a fool and puffed 
up with pride. .. . Fate and effort are like two bales of a traveller’s baggage 

on the back of a mule. If one of them is heavier and the other lighter, the 

load falls to the ground, and the back of the mule is broken, and the 
traveller suffers embarrassment and does not reach his destination. But if 

both bales are equal, the traveller does not need to worry, the mule is 
comfortable, and both arrive at their destination’.! Fate is regarded as the 

cause; man’s effort as the occasion for what happens to him.? 
In reality there is no conflict between the two: each has its appointed 

sphere and these spheres do not overlap. Fate controls material existence 
only. Man’s spiritual destiny is in his own hands. Yet even on the material 

side man may acquire what has been allotted to him by fate earlier than the 
allotted date if he makes efforts towards that end: and what is allotted can 
be taken away on account of his sins. Similarly by righteous effort he can 

avert evil that was destined to overtake him. He cannot, however, acquire 

anything that has not been allotted to him. 
This appears to be a modification of the doctrine of bayt ‘fate’ and bay6- 

baxt ‘special dispensation’ outlined in the Ménok i yrat,* although the 

passage just quoted leaves very much more scope for human initiative than 

that semi-Zervanite text is prepared to concede. Fate, according to this 
text, is what is determined from the beginning, bayd-bayt what is deter- 
mined afterwards. This, however, is a dispensation which the gods only 

make use of on rare occasions, since Ahriman makes it an excuse to rob 

the good of wealth and to bestow it on the wicked. 

The Mazdeans, with their passion for classification, parcelled up the 
whole of human activity into five categories—fate, action or effort, nature 
or habit (h6k), character (gohr), and heredity (aparmand).5 Fate is respon- 
sible for life, wife, children, sovereignty, and riches only. Salvation and 
damnation together with the membership of the three castes are ascribed 
to effort. Eating, walking, sexual intercourse, sleeping, and excretion are 

the province of nature; worthiness, friendship, goodness, generosity, and 
rectitude of character; and intelligence, understanding, body, stature, and 

appearance of heredity. The role of fate, then, is narrowly restricted to 
one’s existence, one’s family, one’s social status and income. Salvation and 

damnation are wholly outside its power: these are the province of man’s 

free will, and he alone is responsible. At the same time it is admitted that 

all men are not born alike, for the virtues are inborn; they are part of 

ThextyZ3 350). reappear in Ghazzali’s Nasihatw’l-Mulik 
2 Text Z 33 (a). (text Z 35 (c)) as gazda va qadar (fate), jahd 

3 Mext Z 341(@): SeexteZnaee (effort), tab‘ (nature = gdhr ‘character’), 
5 Text Z 35 (a) and (0). These categories and mirds (heredity = aparmand). 
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man’s character or ‘substance’ (gdhr). In addition there are the inherited 
qualities which further increase the initial inequality between men. It 

would be a mistake, however, to suppose that these initial handicaps were 

not allowed for in Mazdean theology, for man’s eternal destiny rests 
squarely in his own hands. By his actions he and he alone can attain to 

salvation or fall by the wayside. One phrase in the Pahlavi texts explicitly 
warns against the dangers of fatalism and man’s inveterate habit of attribut- 

ing to a higher power the sins which are peculiarly his own ad excusandas 

excusationes in peccatis. ‘Sloth’, this text succinctly and pertinently warns, 

‘is to be attributed to action, not to fate.”! 

One passage in the Dénkart goes even further in circumscribing the role 

of fate and in stressing man’s responsibility for his actions. Starting by 

saying that fate controls only material things while man’s actions determine 

the spiritual, the text goes on to say categorically that ‘the spiritual salva- 

tion of man must be sought principally by his own efforts’. ‘When he desires 

(something) and makes an effort (to get it), he will certainly get it.’ Purely 

material affairs are best left to the will of the gods; but ‘abstention (from 

action) is injurious to the soul; (yet) to the man who cultivates the soul 

and makes an effort (on its behalf), material riches are added’. 

The Mazdean view, then, is pellucidly clear. Fate can only influence 

man’s material estate: it has no jurisdiction over the spiritual. Here man is 

a free agent; he has the awful freedom of choice between good and evil; 

he is the master of the ship of his own salvation. 

The Zervanite doctrine, presented with varying degrees of rigour, is 

chiefly preserved in the Ménok i yrat. Here fate is introduced as ‘Lord’ or 

‘King’ (patuysay) over all persons and things.’ However, in the twenty- 

second chapter* it seems that this kingship extends only over material 

factors. Good things which have not been fated cannot be acquired; but 

if fated, they always come if an effort is made. ‘Effort, if it is not favoured 

by Time, is fruitless on earth, but later, in the spiritual world, it comes to 

our aid and increases in the balance.’ There is here practically no diver- 

gence from Mazdean orthodoxy. It is the more surprising, then, to find in 

the following chapter a view expressed which seems to contradict all this. 

Though (one be armed) with the valour and strength of wisdom and know- 

ledge, yet it is not possible to strive against fate. For once a thing is fated and 

comes true, whether for good or the reverse, the wise man goes astray in his work, 

and the man of wrong knowledge becomes clever in his work; the coward 

1 PhlTexts, p. 74, § 4: akgahanih baxt ’né, is to be preferred. 

*bé Runisn rad amarénit. Though some of the 2 Text Z 34 (0). 

MSS. read rd in place of ’né, the context 3 Text Z 29. 

leaves us in no doubt as to which reading + Text Z 30. 

5470 Ss 
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becomes brave, and the brave cowardly; the energetic man becomes a sluggard 
and the sluggard energetic. For for everything that has been fated a fit occasion 
arises which sweeps away all other things. 

Similarly and even more uncompromisingly in a later chapter of the 
same work: 

When fate helps a slothful, wrong-minded, and evil man, his sloth becomes 
like energy, and his wrong-mindedness like wisdom, and his evil like good: and 
when fate opposes the wise, decent, and good man, his wisdom is turned to un- 
wisdom and foolishness, his decency to wrong-mindedness; and his knowledge, 
manliness, and decency appear of no account.” 

This is a long way indeed from the orthodox position: for while it is not 
expressly stated that fate can deprive one of salvation, it is said that it can 
alter one’s entire character. It is not perhaps entirely incompatible with 
the Mazdean position to concede to fate a power to turn wrong-mindedness 
to wisdom and evil to good, since these belong to the spheres of ‘heredity’ 
and ‘character’ respectively, not to that of ‘action’;3 but to admit that 
fate can convert sloth into energy flatly contradicts the text from the 
Dénkart which we quoted above.* Energy (tuysakih) is the very source 
and fountain-head of action, the quality by which salvation can be won, 
and in which, for the Mazdean, fate should have no part. To extend the 
empire of fate into this province is to deprive man of any power over his 
own spiritual destiny; and this, it appears, is what Zervanism did. The 
reason is not very far to seek: for if the goal of the universe is simply the 
reabsorption of the finite into the Infinite and if, as the Mazdeans and 
Zervanites agreed, hell is only temporary and comes to an end at the 
termination of the cosmic cycle,5 it follows that right conduct on earth can 
have little intrinsic importance. What fate decrees must be: it is useless to 
contend with it, since the same engulfment in the same abyss must be the 
lot of all creation. Like the Supreme Being of the Bhagavad-Gita Zurvan 
devours his own. 
We have seen that in both the Zervanite and Mazdean traditions man’s 

material condition, his social status, and his income are especially the pro- 
vince of fate. According to the Syriac Acts of Asur-Hormizd this fate which 
conditions one’s station in this world is carried on into the next. A Magian 
high priest is made to say: 

In our Avesta it is clearly recognized that whosoever enjoys fame and honour 
in this world, will also be exalted, honoured, and sublime at the raising of the 
dead; and whosoever is wretched and lowly in this world will be just as wretched 
in the world to come.® 

™ Text Z 31 (a). © 49), PING Tal, De 
ee lexteZiaira(0)s 3 Supra, p. 256. 5 See note B, p. 261. 6 Text F 5. 
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This doctrine seems so very shocking to the Western mind that one is at 
first disposed to discount the evidence and to pass it off as odium theologi- 
cum. Once again, however, Zatspram preserves a doctrine which is suffi- 
ciently close to the Syriac account to vindicate the latter’s reliability. The 
passage is of sufficient importance to merit quotation in full. 

In the ‘Books of the Antagonists’ it is demonstrated by analogy that ifaman shows 
aptitude in a particular sphere of action, master craft, enterprise, or occupation 
here on earth, and is elevated to the rank of priest on the grounds of his intrinsic 
rectitude which ennobles gain, then the same kind of knowledge, master craft, 
enterprise, or occupation will accompany his soul, and his condition in the other 
world (ménok) will be analogous. Thus because Yam held fear, poverty, and need 
in check, his soul is worshipped and invoked in order to repel fear which was 
created by the demons and seeks out need, and need (itself) which moves in secret. 
So also because Fréton bound Az i Dahak, he is invoked to repel the violence of 
those who behave like AZ i Dahak. And because Gur’asp smote down highwaymen 
and robbers, he is invoked to repel the violence of those who behave like robbers.! 

The difference between Zatspram and ASur-Hormizd seems to be that 
whereas the latter regards the extension of one’s earthly rank into the next 
world as automatic, the former implies that high rank attained on earth 
and so extended in heaven is the result of merit. In this he follows the texts 

quoted by us as Z 35 according to which membership of the three castes 
of priesthood, warriorhood, and the husbandmen, as well as salvation and 

damnation, are assigned to the province of ‘action’ or ‘effort’, not to fate or 
heredity. Yet, according to the ‘Epistle of Tansar’,? membership of the 
castes was practically closed to new-comers, and aspiring candidates had 

to be approved by the King himself. There seems to be no explanation of 

this anomaly except perhaps a crude presumption on the part of the 

Sassanian ruling classes that the privileges enjoyed by them on earth should, 

and therefore would, be maintained in the next world. This seems to be 

borne out by what Adur-Hormizd goes on to say. ‘Just as a man has honour 
in the sight of the great King, . . . so has he honour in heaven in the sight 

of Ohrmazd the Lord.’ And this pernicious doctrine is again faithfully 

echoed by Zatspram: 

It is said, ‘O FraSo8tar, thou shalt acquire generosity there—for thou shalt 
practise generosity in heaven. Just as on earth thou wast the court councillor of 
Vi8tasp, so wilt thou be court councillor in the other world (méndkik)—this is 
revealed in the Religion’. The other (offices) too are after the same way and 
manner. Thus whoever causes water to flow on earth, will be a maker of rain in 

the other world. 

1 Zs. 32: text in the appendix at the end sous les Sassanides, 2nd ed., p. 320. 

of the chapter. 3 Zs. 33: text in the appendix at the end 

2 Minovi, p. 13; cf. Christensen, L’Iran of the chapter. 
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Again Zatspram does not state the corollary of this doctrine, namely, that 

those whose misfortune it is to be impecunious and unprivileged on earth 
will suffer under the same disadvantages in the next world. This, however, 

is implicit in his use of the neutral words kunisn (which I have here trans- 
lated ‘sphere of action’) and yéskarih (‘occupation-—‘own-work’!), the 
inference being that one’s earthly estate, whatever it is, is continued in the 
next world. If Fra868tar, who was a court councillor on earth, can expect 

to hold the same position in heaven, the same rule may be assumed to 

apply to the crossing-sweeper and the boot-black. The unforgivable sin is 
to leave one’s earthly master displeased. ‘Of all these he is the worst who 
dies and leaves his ruler displeased. Whosoever leaves his ruler displeased, 
will have no place in the bright heaven.’? The text from which this quota- 
tion is drawn can be taken as being Zervanite, since it mentions Zurvan by 
name a line earlier. It fits in nicely with what we have learnt from ASur- 
Hormizd and Zatspram. The social hierarchy stratified and heavily but- 
tressed by the official Church is sacrosanct since it is reproduced and per- 
petuated in the next world. Of that supernal society it may be said to be a 
reflection. Any attempt to interfere with it must then be an unpardonable 
sin. 

Thus while working from entirely different premisses we were able to 
deduce that Zurvan could manifest himself as a Tetrad of Social Order, 
we here find that not only is the Zoroastrian social order perpetuated in 
heaven but that the least offence committed against one’s superiors in the 
social hierarchy is punished by the loss of eternal felicity. Without going 
so far as to argue from this that Zervanism was even more closely wedded 
to the State than its Mazdean rival, we can at least say that the idea of an 
immutable social hierarchy perpetuated in the next world fits very con- 
veniently into the pattern of Zervanite fatalism. 

And here again we come back to our old theory that Zurvan, at least so 
far as he is manifested to this world, is a god of matter, of physical nature 
and physical well-being and its opposite. He is concerned with neither 
good and evil, right and wrong, salvation and damnation, rewards and 
punishments, nor with moral values, nor with the destiny of the soul. Thus 
in the texts which accept him as a powerful force on earth we find a fatalism 
which leaves no room for the exercise of a free choice since he can at will 
alter and pervert the whole character of a man and deprive him of that 
initiative by which alone he can make a choice. It is no accident that both 
he? and the firmament? and fate itself are called patuxsay, the King, while 

' Supra, pp. 173 ff. sy Text 227, + Text Z24(6): 
caliexteZpann(as Se RextsZi20. Sis. 
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Ohrmazd appears only as the priest in passages which show a Zervanite 
origin.’ Just as the Sassanian kings on earth were absolute rulers with the 
three castes wholly subordinated to them, so, we may suppose, was Zurvan— 
Fate absolute monarch ruling absolutely and by his kingly fate the destiny 
of the Cosmos which again is himself. The struggle between Ohrmazd and 
Ahriman in the material world and its counterpart, the struggle between 
good and evil in individual men, is basically a matter which concerns him 
not at all. Though some inherent defect in his own nature engendered evil, 
it is powerless to harm him,” and the whole regrettable incident is easily 
disposed of by the device of the limitation of the Infinite by which the evil 
is localized and thus destroyed. Man, then, is merely a cog in the wheel of 
fate whose operations must inevitably lead to the annihilation of disorder 
which sprang from a defect in the divine substance. As such it can be 
assumed that he will share in the final apotheosis when the finite is merged 
again into the Infinite where there is no room for duality and where man 
qua man will cease to be. 

Order—Law—Fate—and King: so is the Great God made manifest to 

man. Here there is no hint of salvation, no trace of the Saviour-God in 

manifold disguise whose diverse operations constitute the hope and the 

fascination of the Gnostic systems and the kernel of Manichaean belief: 

there is only the unknowable Infinite made finite as the material Cosmos, 
Law and Fate. And his Law is to return to whence he came; for he ‘was 

and shall be all’.3 

NODES) LOSCHAPR TER X 

A. Mah i Fravartin § 10. (PhiTexts, p. 103): mah fravartin ’roé 1 Hurdat Yam 
patmanak *haé déxay® *bé ’aBurt ’ut ’andar géhan 6 paytakih mat.—‘In the month of 
Fravartin on the day of Hurdat Yam brought the patmdn from hell; and it was 

manifested in the world.’ Cf. Zn. 4. 21 (Messina): ut-a¥ patman haé avésadn apaé 
stat—‘ And he (Yam) took the patmdn away from them (the planets).’ 

The Mandaeans have preserved a similar and equally entertaining myth concern- 
ing Hibil Ziwa’s descent into the infernal regions. In the nethermost hell he is 
confronted by one Kran, ‘der grosse Fleischberg’, who swallows him. Hibil, how- 
ever, was encased in a sheath of swords and other sharp weapons with which he 

sliced up his entrails, liver, and kidneys. In return for this rough treatment Kran 
was forced to give him the passport he required to take him up out of the infernal 
regions. v. Lidzbarski, Ginzd, p. 157. 

B. Sinners are released from hell at the time of the fraxskart. On this point all 
the sources agree. Thus ManuStihr (Dd. 40. 4), who may be taken as the classical 
exponent of Mazdean doctrine, says: ’ut-a¥ ‘pat ’avésan yazat-virravisn ‘andar *an 

1 Text Z 2, § 4; Z 11 and 12. has Time from the evil of Ahriman or the 
2 Text Z 37, § 24: ‘What painor pleasure goodness of Ohrmazd?’ 3 Text Z 16. 
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Z vattom ax’an anakih *hast ’tak dn i aBdom ax’an vartisn *kad fraxkart ‘pat kamak 
andar ax’an *dahihét—‘According to their godly doctrine they (the damned) 
suffer torment in the worst abodes until the coming of the last things when the 
fraskart is produced in the worlds according to (their) desire.’ Zatspram too, who 
may be presumed to reflect the Zervanite point of view, says that the damned are 
sent back to hell at the fraSkart for only three days. Zs. 35. 44: “pat dusmat duxhiiyt 
dushuvarst °6 dosay” *Savénd 3 rééak-Xapan.—For their evil thoughts, words and 
deeds they go to hell for three days and nights.’ Later they are brought out of hell 
by Airyaman. Ibid. 35. 49: *pat ham ’zaman [i] Airyaman hamak druvanddan ’ apar 
*aBarét.—‘ At the same time Airyaman raises up all the damned.’ Again the Dénkart 
(M. 286. 18 ff.) is quite explicit: *haé déxay” ’ul ’nit, ’pat méndk yosdasrgaran ¥odikn 
*haé vinds (vi)zand pakénit, *ut-a¥ ham-gohr patmok tan i pakénitak "hat afigat 
Gliutakih nok ’apaé *patméxt, ’ut yavétdn avixkann(?) purr-urvahm vinadrt—They 
are led out of hell and are purified from the harmfulness of sin by the cleansing of 
the spiritual purifiers ; and their body, purified from the defilement of the Aggres- 
sor, is again clothed in a garment of the same substance, and they enjoy perfect 
bliss eternally and without interruption.’ 

APPENDIX TO CHAPTER X 

DkM. 295.7-297.6. (translation pp. 250-1 of this book): 

*ét *har kar ° cis siitomandih *pat patman, ’ut-as had fréhbit ’ut *apébiit tapahih 
*akarih. “ut patman vinarisn *pat asn-yrat i datar, "andar dahisnan patman. yut- 
datastan *nam* cist fréhbit *ut *apébit ’dévik varan asn-xrat pityarak. ’ut hamé 
"kad ’andar *martéman dsn-xrat (i) yazdik ’apar varan (i) *dévik cer, patman 
ddtastan ’andar martém pérosth ’ut frehbut ’ut *apébit *nizarih ’ut dahixn x’ap- 
éstisnih *bavet. ’ut datar ’andar martéman asn-yrat apar avé i dahyupat ayrayénit* 
"ku pat-is ’an 1 stahmaktar varan dru& vanat, pat amdvandiha savakih> x’ap- 
radénitarth t’martom asn-xrat i pat-isan "hat zruftakiha: i a8ar [ut] varan hangé- 
sénat *ku-§ patirisn *bavat (i) dsn-yratik handarz andar martom, ut ravakihat 
*andar-san datastan patman, vinarihat dam ’pat névakih. 

ut pés "hac matan i Yam ’6 xatdyih, *hac ’dévan appurtarih asn-xrat ’andar 
x’ataydn marth, varan aparoxih, ut yazat asn-xratik patman andar ’dév varanik 
Sréehbit *ut *apébit zruftakih dyén *bit i martém dat [i] * bit manak, *hac-ie Sut [2] 
handarz (i) andar gos Opastak éstat, "haé skift cérth i frehbit ut *apebut ’apar-san 
andtak* *bit *hénd *ha¢t patman i’ pat kartan’ y*artandatan dastan apartk radsénisn: 
visuft “estat géhan *hac ham. *bé céyon *ét i paytak ’ku "hac yazdik asn-xrat frot- 
vastakih *hac *martom [i] *dévik varan cerih ’ut asn-xratik patman datastan ’*haé 
gehan anaftakih, varanik frehbit ’ut *apébit adatih ’andar martém vés méhmanih 
"ut géhan avéranih visuftakih ® bit. 

Yam mat ’6 x’atayih "hat datar kam ’ut nimé&°. fratom *dév ®haé *martom 
apataysdyénit ‘ut yazdik asn-yrat hac *dévik ards varan boxt ; ut yazat asn- xratik 
patmdn “hac *dév varanik fréhbit *apébit carak nikirit, ku pat *dév *haé martom 
apatuxsayth-aradih nizarih ’ut yazdik asn-xrat ’apad vaysisnih ut ’dévik fréhbit 
*apebut vanitakih ’ut adsn-xratik patman datastan,— pat vanitakih i Sréhbit ut 
“apébut ’ut adatih ’andar géhan nérok,—burz-brahih, [ut] pat-is géhan viradiin 

For notes see p. 263. 
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pérad1in farray’th *bavat. "hat? vazurg varé’ut > y°arr i datar ’apar burt pat tano- 
mandth °6 dosax” mat, ’ut 13 zimastan ’andar déxay” *pat *dév-karpih ’raft, raz- 
apzar, ’ké pat-is *dév vanihénd, *haé’martém apataysdyih)énd. varéavand nézu- 
man' ¢artha "hat dévan * ul burt, ’ut >dévan *pat’ x’at aBzar zat ut vanit ut hak 
“martom apdtaysdyénit "ut ditrénit. ’ut °hat’an ’bé *dévik varan hak éérih ’apar 
*martom *bé *burt, varanik fréehbut *apébiit nizarénit, ’ut yazdik asn-yrat ’andar 
martom vaxsénit, “ut asn-xratik patmdn datastan ’andar dam péeroxénit, pat-1s 
Ohrmazd dam (a)margénit *ut ‘pat ’apacih kart. ’ut paytak vicarisn (i) datastan 
[¢] °an « Yam ra dén ’gopét ’ku-* ul "burt "hae dosay?. 

NOTES 

* ayrayénit: denom. to ayray (MPT. ’gr’y, MParthT. ’gr’w, MPInscr. (KZ) 
"gl dyhy, Sprengling, AJSLL., lvii, p. 216). The word translates Av. ayrya- ‘first- 
class’ with which it may reasonably be connected (Bailey, BSOS. vi, p. 68). 
Andreas apud Waldschmidt-Lentz, Die Stellung Jesu im Manichdismus, Pp. 41, no: 1, 
connected with Skt. argha-: this seems improbable. 

b savakih: v. BSOS. ix, p. 103. 
© gruftakiha: v. text Z 2, 1. 64, no. 4, 
4 andtak: v. BSOS. ix, p. 312. 
© nimé&: v. BSOS. ix, p. 584; MPT. nmyzysn (Henning, Beichtbuch, p. 58). 
f nézuman:v. Henning, OLZ. 1934, col. 755, where he equates it for the meaning 

with MPT. krwk. SGV. miswrites vitumq, cf. Menasce, SGV., p. 50; the Skt. 

translation has correctly vivekatayda ‘with discrimination’ for the adverbial form. 

Zatspram, Chapter 32. 

(1) céyon nimiut *pat handacak ’andar nipékan i hanbitikan ’ku ’avé ’ké-§ andar 
gétth kunisn-é ayap tavan-*nérokih-é? ayap masih-é ayap y°éskarih-é pat-is sacakik 
*ut-as asronihét> ’pat rastih i darét *pat sit sacénitan, ’dn advénak danisn, tavan- 
nérokih *ut masih Cut) x°éskarih ’6 ’Gn i ’avé ruvan patvandénd, ’ut-as *pat-ic 
ménok ham-brahmakih pat-ts *bavét. 

(2) céyon Yam ’apac-darisnih 1 sahm, vitangih Cut) *sé¥° ras, ruvdn i ’avé 
*yazihét *ut >x*anihét *pat apac-éstisnih (1) *dévan-frac-kirrénit *sé¥4 y°astar sahm 
’ut *sé&-1C° 1 nthdn-ravisn. 

(3) éton-1¢ Frétin *bastant i A¥ i Dahak rad, ’y’anihét ’pat ’apaé-éstisn i a¥- 
kartaran bés. 

(4) ’ut *Gursasp ’zatan i rasdadradn [ut ségan] ut gadaydn (rad), ’’anihét ’pat 
apac-éstisn 1 gaday-(ka)rtaran bés. 

NOTES 

a nérokih: written NYKLWK YH in TD. For the phrase cf. Zs. 23. 2: gospandan- 
1é... €and-san danixn tavadn-nérokih, dén o¥murénd.—The beasts . . . so far as they 
have knowledge and power, celebrate the religion.’ 

b Gsrénihét: this can equally well be read as *bandihét, but the meaning is less 
satisfactory. In text Z 35 it is stated that dsrénih, artéstarih, and vastryésth belong to 
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the province of kunisn ‘action’. Our present text should therefore probably be inter- 
preted in the light of this. 

¢ sé¥: SPW TD: ZKPW BK. 
d Text has hét-it (HYCWCW). 

© Text has spo¥ (SPWCW). 
£ bastak TD: WSTW BK. 

Zatspram, Chapter 33. 

(1) *goPthét ’ku Frasostar, °08 °to 6 ratih ’ravisn, *ku-t ratih ’andar garodmdan 
*kunisn; céyon gétéhiha dar-handarz-pat* i Vistdsp bit, ’an i ménodkik ham dar- 
handarz-patih ’bavét paytakih *hat dén, aparik-ic pat ham brahm> ’ut advénak, 
Oyon Céyon *ké pat gétéh ap tacitar ’bit, ’an i ménokik varan-kartar. 

NOTES 

a DLHNDLPPTW TD: DLCPTW Bk. 
b brahm: ‘manner’ as often: v. BSOS. ix, p. 311, Henning, Trans. Phil. Soc. 

1944, pp. 112 ff. 



RETROSPECT 

Our task is ended: and the time has come to bid farewell to one who has 
for so long occupied our thoughts. Before doing this, however, it would be 
well to take stock of what has been achieved. We said at the outset that it 

would be premature to speak of a Zervanite ‘system’; for our evidence was 
so fragmentary that we could not even say whether such a system ever 
existed. All we knew for certain was that that heterodox branch of Zoroas- 

trianism which habitually goes by the name of Zervanism differed from 
the orthodox dualism in that it elevated Time to a supreme position over 

the powers of good and evil, and that it laid great stress on the operations 
of fate. 

In our investigation we were further handicapped by the nature of our 

sources, all of which were, with one exception, hostile. What of Zervanism 

has survived in the Pahlavi books, we can now state with some assurance, 

has in most cases been trimmed to suit Mazdean orthodoxy and, perhaps, 

robbed of its original significance. Fortunately for us the trimming has 
often been done by inexpert hands, and it has on occasion been possible to 
‘frustrate the knavish tricks’ of the trimmers and to uncover the Zervanite 

idea from beneath its Mazdean overlay. 

This is, however, only a beginning. The object of this work has been to 

collect and collate the texts in which Zurvan-Time appears and to offer my 

own interpretation of the texts collated. The next stage must be a more 
thorough analysis of these texts with a view to removing what appears to 

be Mazdean accretion from the Zervanite substratum. This I have barely 

attempted ; for it seemed to me a better course first to publish our minimum 

findings and allow these to stand or fall by the criticism or assent that they 

will meet with from other scholars interested in this limited field. What 
seems obvious to me may seem far from obvious to others; and until our 
findings receive the blessing of Iranian scholars of known objectivity, there 

would be little point in pursuing the reconstruction of the House of ‘Time. 
This book is merely the scaffolding. If that is faulty, we can start again. If 
it is sound, we or others can proceed with the reconstruction of the ruin. 
In matters like this where the evidence is scanty and frequently either 

ambiguous or obscure, or both, it would be presumptuous for any author 

to claim infallibility for his own views; and it would be both futile and 

morally injurious for him to cleave to those views against others equally 

good or better, simply because they are his. That scholars sometimes allow 

themselves to fall into this excess is a matter to be deplored and an example 
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to be avoided. If ipse dixit is unconvincing as an argument, to take one’s 

stand on an ipse dixi is the perfection of foolishness. 
Be that as it may, it will not be unprofitable to look back on what has 

been written and to summarize our tentative conclusions. The principal 

difficulty, as it appeared when this work was started, was the conflicting 

nature of the sources. What we had unearthed from the Pahlavi books 
seemed in no way to correspond to the principal Christian (and Mani- 

chaean) sources. Above all, the myth of the birth of Ohrmazd and Ahriman 

from Time obstinately refused to emerge from any of the Pahlavi texts. On 
other points, however, we have been able to establish parallelisms; and 

allowing for the fact that the Mazdean editors of the Pahlavi texts must 
have been to some pains to eliminate offensive doctrine, the results are as 
encouraging as could reasonably be hoped. 

Nyberg long ago suggested that a form of Zervanism might well have 
existed in its own right—a religion of Time which took no cognizance of 
Ohrmazd and Ahriman. Our researches seem to substantiate this. For 
whereas Eznik and the sources allied to him tell us only of the birth of 
Ohrmazd and Ahriman from Time, the Pahlavi sources tell us of the birth 
of the Cosmos (Spihr) which is the body of finite Time from the Infinite 
(pp. 111 ff.). Material creation evolves from this. Spihr is Primal Matter: 
from it derives the ‘first form’, the four elements; thence the ‘second form’ 
or the mixing of the primary properties, and finally the ‘third form’, Man 
and animals, that is organic life. With the advent of the ‘third form’ we 
have the fully developed Cosmos which exists for twelve thousand years 
when the whole is taken up into the ‘last form’ or ‘final body’ (tan 1 pasén) 
which is in turn absorbed into the Infinite. 

The Cosmos itself derives from the ‘seed’ into which Time enters: Time- 
Space is itself the source of this ‘seed’ (p. r11). Thus the finite Cosmos is 
represented as having been born from the Infinite and at the appointed 
moment will be reabsorbed. In this finite world Zurvan-Time who is the 
macrocosm, and as such the fountain-head and source of the human race 
(p. 113), continues to manifest himself as natural law and fate. He is quite 
unconcerned with spiritual values: he is not only the god of nature (vars, 
cthr), but nature itself. He is the first cause of all physical phenomena, the 
Absolute conceived of as the origin of primal matter. Even when this purely 
physical conception of the Universe combines with the genuine Mazdean 
ethical dualism, Time and Fate continue to control only the physical uni- 
verse: they have no part in the ethical struggle between good and evil. 

This again is clearly borne out by the testimony of Firdausi, who pre- 
sents us with a purely Zervanite theory of the world of man—dominated 
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by Time, Fate, and the heavenly bodies. Of salvation and damnation there 
is not a word. 

This doctrine is in fact quite plainly that of the Daharis, who derived 
the whole Cosmos from Infinite Time, denied the existence of spiritual 
values, of rewards and punishments, heaven and hell (p. 23). These again 
would appear to be identical with the Zandiks of Mas‘iidi, who believed in 
the eternity of matter and denied the creation of the world (p. 38). If all 
this is granted, we are now free to say that the Zervanite materialists were 
among those persecuted by the great Kartir: they were the original 
Zandiks. 

This form of Zervanism which we may call ‘Zervanite materialism’ can 

be deduced from certain passages in the Dénkart (M. 120. 22 ff. and text 

Z 10). It is concerned with matter in the Aristotelian sense. Zurvan as the 

Infinite is simply the source of all matter, and his limitation, regarded as 

the birth of the finite from the Infinite, is the origin of the Universe. The 
differentiation of the Universe we know is regarded as the imposition of 
‘form’ on to undifferentiated ‘matter’. In the texts the agent who ‘forms’ 

matter is presumably Ohrmazd, though this, I venture to think, is a purely 
Mazdean interpretation of a fundamentally Aristotelian conception. The 

Infinite Zurvan thus appears as the father and mother of the Cosmos. As 
the Infinite he is the source of the ‘seed’ and as finite he is the embryo 
which has its origin in that seed. 

The Stkand Gumani Vazar rightly objects to this limitation of the Infi- 
nite. To modify the basic illogicality of this conception the Zervanites, like 
Plotinus and the Gnostics, put the maximum number of intermediate 

stages between the infinite One and phenomenal multiplicity. From the 

One proceeds the ‘mass’, thence conception and formation; then the ‘first 

body’ which is the firmament, that is the Cosmos, the elements, their 

mixture, and finally organic life. There is then a chain of being extending 
from phenomenal existence to the Absolute which is that from which 

primal matter proceeds. 
All this seems to be rooted in the Aristotelian theory of ‘form’ and 

‘matter’. The myth of the genesis of Ohrmazd and Ahriman from Time is, 
however, quite different. The link between the two is the ‘Ulema z Islam 
which interposes the creation of fire and water between ‘Time and the two 
Spirits. Ohrmazd, when introduced into the Aristotelian scheme of things, 
becomes the ‘hot-moist’, Ahriman the ‘cold-dry’ (p. 141). Ohrmazd, then, is 
assimilated to the air and Ahriman to the earth—Ohrmazd thus apparently 

deriving from fire and Ahriman from water. So we must logically equate 

Ohrmazd with the two higher elements—fire and air—and Ahriman with 
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the lower—water and earth. In text Z 10 the Mazdean editor, therefore, 

makes nonsense of the whole passage by making all the elements derive 

from the ‘hot-moist’ because, as we know, ‘hot-moist’ is the characteristic 

‘of Ohrmazd. 

It seems fairly obvious that Ohrmazd and Ahriman do not really fit into 
this scheme of things. They have been introduced where they do not 
belong. On the other hand, the doctrine deducible from our two Pahlavi 
texts and the ‘Ulema is precisely reproduced by Hippolytus (p. 72) accord- 

ing to whom there are two daemons, one celestial and one terrestrial: the 

former is fire mixed with air, the latter is water and has its being in earth. 

The first is male and the second female; the one light and the other 
darkness. 

Thanks to Hippolytus it now seems possible to reconstruct the true 
Zervanite view. From Spihr (the body of Zurvan = primal matter) proceed 

(i) the hot-moist, the male principle, and (ii) the cold-dry, the female. The 
first is the light and the second darkness. Elsewhere in the Dénkart the 

male and female principles are equated with fire and water only; they are 
brother and sister and the source of all material things (p. 73). Thus it 
seems reasonably clear that the first distinction that appears out of the 
One is that of male and female: the male is the light—fire and air—the 
female is the darkness—water and earth. Ohrmazd and Ahriman have 
simply been substituted for the male and female principles in a system 
that is seemingly neither Zoroastrian nor Iranian. Thus we find logical 
grounds for explaining the perversity of female creatures in the myths of 
water fleeing to Ahriman (p. 74) and of Jéh (p. 183). 

If, then, Ahriman in the Zervanite myth has simply superseded the 
primal female element which is evil, we must next try to discover who or 
what this female element originally was. Plainly, once the existence of such 
an element is admitted, it can only have been Az—Concupiscence. This can 
and must be deduced from the supreme position that that demon occupies 
in the Manichaean system, from the importance which Zatspram attaches 
to her, and from the fact that she is the last of the powers of evil to be 
annihilated. 

Here, then, we have a second form of Zervanism. The moral element is 
now present. Instead of the purely materialistic religion we have already 
described we now have a form of philosophical asceticism. Evil is equated 
with desire (pp. 176 ff.). Thus the appearance of duality in the One can 
properly be attributed to Zurvan’s ‘desire’ to have a son, as Eznik seems 
dimly to have perceived (p. 115). From this desire the evil female principle 
is manifested, while on the other side wisdom or reason becomes manifest. 



RETROSPECT 269 

Ethically, then, duality springs from the One in the shape of reason (male) 
and desire (female), or of order and disorder. 

It is very possible that these two forms of Zervanism in which Ohrmazd 
and Ahriman seem to be irrelevant existed side by side with Mazdeanism. 
The materialist form may well date back to the earliest Sassanian period 

when writings on ‘medicine, astronomy, movement, time, space, sub- 

stance, creation, becoming, passing away, change in quality and growth’ 
were collected at the instance (it is said) of Sapir I (p. 8). Similarly the 

ethical version of it would seem to have flourished at the same time, as 

Mani’s preferment of the female Az over Ahriman seems to show. 

We must, however, concede that Ohrmazd and Ahriman early made 

their appearance in the system, and the female Az would then seem to have 

been relegated to the second place. There is only the most shadowy trace 
of her in Eznik, and none at all in the other Armenian and Syriac Christian 

writers or in the fragmentary Manichaean polemics. 
Zervanism, when once it ceases to be purely materialistic, is faced with 

the problem of evil: and since it arose in Iran, the problem was posed in 

its simple dualistic form. Zervanism presupposes the unity of Being with 

a ‘material’ Absolute standing at its head. We must now consider how this 

theory could assimilate the ethical dualism of the Zoroastrians. The myth 

of the twin brothers is no doubt genuine: it is a simplification of what was 
probably a far more subtle theory. This theory seems to be best exempli- 

fied in our texts Z 10 and Z 20. The latter text divides the Cosmos as it 

develops in the ‘Endless Form’ into halves, best described as the material 
(concerned with finite time and activity arising out of potentiality) and the 

intelligible or spiritual (danakih = reason). The intelligible unites with 
the material in the ‘first body’, that is Spihr = primal matter (matay). The 

‘hot-moist’, which we have seen to be Ohrmazd, is connected with the 

‘spiritual Word’ and shares in its power. Filling in what is not stated on the 

evil side of the picture, we can deduce that either ‘desire’ or the ‘lying 

Word’ (Az-Varan) unites with the ‘cold-dry’ which is Ahriman. There is 
thus an ethical dichotomy in the spiritual world which, so to speak, over- 
flows into the material—the ‘hot-moist’ being animated by the Spirit of 

Truth, the ‘cold-dry’ by the Spirit! of Falsehood. Matter is, as it were, 
possessed and divided by two spiritual forces, though of itself it is neither 

good nor evil. The cosmology of the Bundahisn indeed posits three prin- 
ciples, not two: they are the Light, the Darkness, and the Void. The Void 
is Vay; and the ‘form’ of Vay seems to be identical with Spihr and is there- 
fore the first ‘form’ of primal matter (pp. 130, 142). In this new scheme, 
then, the Absolute generates a prototype of spiritual good (reason), a 
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prototype of spiritual evil (concupiscence or doubt), and a prototype 
of matter which is devoid of ethical values. In the finite world Zurvan 
corresponds to the last only. 

Zurvan, as the Absolute, we saw, comprised Time, Space, Power, and 

Reason (Wisdom). Time and Space are the source of matter, power (vva- 
pus, nérok) the source of action or activity (evépyeia, Rar). Reason alone is 
non-material, and it is in the process of the passing of reason from the state 

of pure potentiality to that of actuality that evil manifests itself. Reason ‘in 
Infinite Time and through its power entered the stage of knowing’: from 

this half-awareness Ahriman (falsehood) arose. Only then did Reason come 
to know its own ground which is the godhead, and equip itself for the act 
of creation. 

This text (Z 20) is the link between our Pahlavi sources and the myth of 
the Twin Spirits. The myth deals only with the development of the in- 
telligible world, leaving the material one out of account altogether. Thus the 
coming of reason to self-realization corresponds to the birth of Ohrmazd: 
Ahriman represents the actualization of an essential imperfection in the 
godhead hitherto concealed in the potential (nérok). Ahriman’s birth pre- 
cedes that of Ohrmazd as in the Dénkart text falsehood appears before 

God’s true realization of his own nature. Similarly Ahriman exhibits his 
true nature as soon as he is born by lying to his father and claiming to be 
Ohrmazd. The myth and the Dénkart text are identical in content. The 
first is for the catechumen, the second for the philosopher. Essentially they 
are the same. 

The essence, then, of ‘ethical Zervanism’ is its novel solution of the 

problem of evil. Orthodox Christianity teaches that evil is the result of the 
misuse of the will either by the angels (Satan) or by man either in Adam’s 
original sin or in the personal sinning of the individual. Islam does not 
really face the problem at all—God leads astray whom He wills for reasons 
into the validity of which it is impious to inquire. Mazdean Zoroastrianism 
destroys the unity of the godhead by positing two independent and eternal 
principles, and thereby gives man absolute freedom of choice between 
black and white alternatives. Ethical Zervanism starts squarely from the 
unity of the godhead of which nothing positive can be stated except that it 
Is. God, the One, is a pure potentiality. Since this is so, neither good nor 
evil can be predicated of him sub specie aeternitatis. In the process of 
actualization, however, evil conceived as ‘desire’ or ‘doubt’ comes to light 
along with God’s wisdom which is one of His eternal attributes. From a 
state of pure nescience the deity ‘comes to know’; but there being as yet 
no object for his knowledge, knowledge turns to doubt, and the doubt gives 
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rise to a separate principle which is the Devil. The contrast provided by 
‘this unwelcome intruder brings about self-realization within the deity. 
This self-realization manifests itself as Ohrmazd, the divine Wisdom. The 
‘ground’ of the deity meanwhile, which is eternity, is actualized as finite 
Time-Space, the material Cosmos which is the battlefield on which the 
struggle between good and evil must be worked out. The struggle is bound 
to end in the victory of good because the good is the ‘manifestation’ of all 
the wisdom of the godhead, whereas evil is simply the revelation of an 
essential flaw, the elimination of which, as in an inexorable machine, is 
the whole point and purpose of the limitation of the deity. God must be 
limited in order that he may become good. 

It is perhaps along these lines too that Zurvan’s desire ‘to have a son 
Ohrmazd who should create heaven and earth’ is to be interpreted. This 
very desire begins the process of the actualization of the deity, which in 
the event reveals his essential imperfection. Had there been no desiré, the 
imperfection would have remained latent: there would have been no actual 
imperfection at all. Hence the desire was as evil as the unworthy doubt 
that followed it. 

The purpose of the thousand years’ sacrifice that accompanies the desire 
is not clear to me. Sacrifice, however, in the Zervanite system seems to be 
a necessary accompaniment of the creative act, that is the passage from 

potency into act. Sacrifice accompanies the actualization of Ohrmazd: 
Ohrmazd himself performs sacrifice to form his creation, and at the end of 

time sacrifice is held in order finally to annihilate the powers of evil and to 
inaugurate the ‘Final Body’. Through sacrifice multiplicity is produced 

from unity, and by sacrifice is the essential unity restored. This perhaps is 

the ‘deeper’ significance of Zurvan’s address to Ohrmazd: ‘Up till now I 
offered sacrifice for thee; from now on thou shalt offer sacrifice for me.’ 

From the above it is plain that in the cosmological field and in their 
conception of the nature of God there was the sharpest antagonism between 

Mazdean and Zervanite. This difference on fundamentals would seem to 

be reflected in the purely ethical and human sphere; for, as we have seen, 

Zervanism allotted a far wider field of action to fate than Mazdeanism was 
prepared to concede. This, combined with a tendency towards asceticism, 

would appear to distinguish it in the purely practical sphere from the main 

current of Zoroastrianism which had no inhibitions about the flesh and 

freely championed the freedom of the human will. In this matter indeed 
there appears to have been a distinct anomaly in Zervanite belief; for while 
we find Ahriman boasting that he does evil by choice, and Mahmi, though 

by nature evil, choosing the better part, poor Man appears to be weighed 
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down by fate, and if not quite helpless against it, at least most severely 
handicapped. There seems to be no rational explanation of this unless it be 

that Man as microcosm is simply‘a small-scale reflection of the finite 
Zurvan, the macrocosm, and as such shares the destiny of the latter, which 

is already fore-ordained. 
Thus we seem to be driven to the conclusion that Zervanism is as pessi- 

mistic a creed as is likely to be found on the surface of the globe. In some 

ways it invites comparison with Buddhism: but whereas the Buddha’s 
nirvana is associated with bliss—though who or what is conscious of this 

bliss is left absolutely vague—Zervanism seems to offer nothing at all. If 

we can regard Firdausi as a genuine expositor of Zervanite ideas, there is 

no suggestion of any kind of heavenly reward or of a blissful existence, 
whether personal or impersonal, experienced or not experienced, in eter- 
nity: nor do our other sources give any indication of the ultimate lot of 

man. The general impression is one of gloom. In this life Man must be 
content with his lot, extinguish his passions, and resign himself to fate. 

For the rest, he can only know that he will pass on to the ‘house of eternity’ 

the fate of whose denizens is utterly unknown; for ‘a veil is drawn’ over 

their eternal destiny, and Time ‘was and shall be all’. 
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PASSAGES FROM THE AVESTA IN 

WHICH ZURVAN APPEARS AS A GOD 

A 1. Vidévdat, 19. 29. Cf. Nyberg, CCM. 1931, p. 120. 

vizaraso daév6 nama, spitama zarabustra, urvanam bastam vadayeiti drva- 
tam daévayasnanam *marazu-jiti-masyanam, pabam zrv6-datanam fasaiti 

yasca drvaite yasca asaone, cinvat-paratum mazdadatam. 

TRANSLATION 

The demon whose name is VizaroSa, O Spitama Zara8ustra, after binding 

it, carries off the soul of accursed devil-worshipping men whose life is short. 
(The soul) of wicked and righteous alike proceeds along the paths created 

by Zurvan (Time) to the Cinvat bridge created by Mazdah (Ohrmazd). 

A2. A number of passages mention Zurvan as a deity to be 
adored. As none of them tells us anything about him whatsoever, 
it will suffice to mention here the deities with whom he is men- 
tioned. 

Yasna, 72. 10. Raman, Vayu (Vay), OwaSa (the firmament), the Infinite 
Zurvan, and Zurvan who for a long time follows his own law (daray6-y’a- 

data-). The same occur in Sth Récak i. 21 and ii. 21. 
Vidévdat, 19. 13. Daéna (Dén, the Religion), the AmoSa Spontas, Owaéa, 

the Infinite Zurvan, Vayu, Vata (the wind), the Daughter of Ahura Mazdah 

(Armaiti). 
Ibid. 19. 16. Ma@ra Sponta (the magically increasing word), Owaéa, the 

Infinite Zurvan, Vayu, Vata, the Daughter of Ahura Mazdah, Daéna, Data 

(the Law). 

Nyayisn, 1. 8. Titra, Vanant, Owa8a, the two Zurvans, Vata, Ci8ta, 

Daéna, the well-made path, the golden lake, and the sulphur mountain. 



II 

TEXTS RELATIVE TO ZURVAN FROM 

ZOROASTRIAN SOURCES OTHER THAN 

THEVAVES TA 

Z1. Our first text comprises the first chapter of the Greater 
Bundahisn. Both this and the third chapter of the same work (Z 2 
in our texts) were published with a commentary by Nyberg (f4., 
vol. ccxiv) in 1929. With this pioneer edition before us, it might 
seem superfluous to re-edit the same texts here. But more than 
twenty years have elapsed since the publication of Nyberg’s 
edition; and meanwhile scholarship has not been idle. Two fur- 
ther considerations have prompted me to undertake a somewhat 
elaborate edition of the two chapters in question. First the nature 
of this book makes their inclusion in its pages indispensable, for 
they are among the most important sources for our subject; and 
secondly I have had the opportunity, denied to the former editor, 
of collating the manuscript of the Bibliothéque Nationale, Supp. 
Pers. 2043. In the elucidation of many points that had long 
remained obscure this manuscript has been invaluable. The 
manuscript is a copy of the Bombay MS. TD, made in the nine- 
teenth century for Darmesteter. TD, has never been collated, 
though it is the oldest manuscript of the Bundahiin extant, and 
is described by Anklesaria as ‘an almost perfect copy’. The value 
of the Paris MS. (P.) therefore lies in the fact that it most often 
reproduces the readings of TD, where the other manuscripts are 
corrupt. 

As the basic text of my edition I have naturally used that of 
Anklesaria, a facsimile of the MS. TD, published in Bombay, 
1908. As an account of the manuscripts is given in that edition, 
it would be superfluous to repeat it here; for the edition of 
Anklesaria is easily accessible to Iranian scholars. Besides TD, 
Anklesaria has given the variants of DH. (v. p. ix of his edition). 
These have been reproduced here. 

For the readings of the Indian Bundahisn I have naturally used 
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the edition of Justi (Der Bundahesh, zum ersten Male herausge- 
geben, transcribirt, tibersetzt und mit Glossar versehen, Leipzig, 
1868). The ‘Indian’ recension (Ind.) is considerably shorter than 
the Greater or Iranian, and, in the first chapter, omits the entire 
passage devoted to Zurvan. The third chapter (text Z 2) is, apart 
from the last paragraph, missing. Readings from the Indian 
recension adopted in the text are printed in Roman type. 

For the Pazand of the Indian recension the reader is referred 
to Antia, Pazand texts, pp. 1 ff., and to Nyberg, Hilfsbuch des 
Pehlevt, pp. 71-76, where the variants are listed. The Pazand is, 
however, so miserably late and corrupt that I have not thought it 
worth while to include its readings in this edition. 

To Nyberg we owe two critical editions of the first chapter of 
the Greater Bundahisn. One appeared in the Journal Asiatique 
(l.c.) and consisted of the transliterated text and translation on 
opposite pages. The other, a transcription in the original Pahlavi 
script, appeared in his Hilfsbuch des Pehlevi (Uppsala, 1928), cf. 
also the Glossar to the same (Uppsala, 1931). Though I have often 
found myself in disagreement with the author of this edition on 
points of importance, I should like to acknowledge my debt to 
him for his pioneer services in the interpretation of the Greater 
Bundahisn. 

In his review of Nyberg’s Hilfsbuch (Géttingische gelehrte An- 
zeigen, 1935) Professor Henning made many fruitful suggestions 
and emendations. These are quoted as ‘Henning’ without further 
reference. 

Last, but not least, I have had the privilege of using Professor 
Bailey’s unpublished edition of the Greater Bundahisn for which 
he received the degree of D.Phil. at this University. Though I 
have consistently tried, as far as was feasible, to follow an indepen- 
dent line of research in the interpretation of this difficult chapter, 
my debt to my teacher, Professor Bailey, is such that I must have 
allowed myself, albeit unconsciously, to express views as my own 
of which he, nevertheless, is the prime author. When the debt 
has been conscious, I have added the letter B. 

In the noting of variants I have not, perhaps, been entirely 
consistent. The addition or omission of an otiose Waw or an 
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Izafat has frequently been disregarded. The variant spellings of 

such words as dsman, ’dévdn and nazdist have been noted on their 

first occurrence, but are subsequently suppressed. Variants as be- 

tween ideograms and their phonetic equivalents are noted only 

very occasionally. Every variant from P. which might be impor- 
tant—and many are certainly not—has been noted. The edition 
is intended to be used in conjunction with the facsimile published 
by Anklesaria ; but it is hoped that, within the limitations imposed 
by the necessity of transliteration into the Latin type, it will be 
found useful. 
No account of the contents of the chapter need be given here. 

An attempt at an interpretation will be found in Chapters IV and 
V in Part I. 

The pages of Anklesaria’s (A) and Justi’s (J) editions are noted 
in the outside margin. The exact place where a new page starts is 
indicated by a vertical stroke in the body of the text. 

Anklesaria, p. 2. Justi, p. 1. 

(1) *én zand-akasih nazdist ’apar bundahisnih 1 Ohrmazd ut pityarakih 
i ganak ménok, *pas ’apar céyonih i géhan dam *hac bundahisnih ’tak frazam 
ceyon *hacé dén i mazdésnan paytak ; ’pas ’apar “hér * ké * géhan ’daret pat 

vicarisn|ih] <1) *’cé-th ’ut céyonih. 

5 (2) "pat ’véh-dén dyin paytak, Ohrmazd balistik ’pat harvisp-akasth °ut 
vehih ; zaman 1 akanarak ’andar rosnih hamé “bit; an rosnth gas ’ut gyak i 

A3 Ohrmazd ; hast *ké asar rosnih ’goBeét. ’an harvisp-akasith *ut véhih | hamak i 
Ohrmazd; "hast ’ké ’gdBénd dén; ham ’har 2 viéari8n Evak, ’dn i hamak i 
zaman i akanarak céyon Ohrmazd ’ut gas ut dén ut zaman i Ohrmazd bit 

10 “ut “hast ’ut hamé *bavét [’hénd]. 

(3) Ahriman ’andar tarikih pat ’pas-danisnih ut zatar-kamih zufr-padsak 

bit; bit) ut hast ’ké’né *bavét; ’ut-as zatar-kamakih ham, ’ut an tarikih 
gyak ; "hast ’ké asar tarikih ’goBet. 

(4) °ut-San miyan tuhikih "bit ; hast ’ké Vay ’goBénd *ké-§ gumécisn pat-1s 

15 "har 2 ménok. 
Jz (5) kanarakomandth ’ut akanarakomandih,— ¢é | balistth ’an i asar rosnih, 

*gopet, “ku *né saromand, “ut xufr-padak, ’aGn 1 asar tdarikih, ’ut °an 

*hast akanar(ak)ih, ’ut *pat vimand *har 2 kanarakémand *ku-san miyan 

tuhikih, évak ’6 dit ’né patvast “hénd. “dit "har 2-an ménok pat ’ és 
20 tan kanarakomand. dit harvisp-akasih i Ohrmazd rad ’har * cis (i) ’andar 

danisn 1 Ohrmazd kanarakémand, ’¢é [én] ’dn i ’andar *har 2-4n méndk 
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patman ‘danét ’tak bavandak pataysayih i dam i Ohrmazd *pat tan i pasén 
‘tak hamé hamé ravisnih, ’ut ’an *hast akanarakih. dam i Ahriman *pat an 
zamén *bé aBsihénit ’tak *kad tan i pasén bet; | an-ic’hast kanarakomandih. A4 

(6) Ohrmazd ’pat harvisp-akasih *danast ’hu ganak ménok *hast, ’apar 25 
*handacisn *kunet, "pat arisk-kamakih ’andar gumécét, ® hat frakan tak fra- 
%am “pat *¢cé [ frakan ’apar] ’ut cand aBzar hanZaméenet. ’ut-ax méenokiha 
"an dam i *pat ’an aBzdar ’andar apayit, frac bréhénit : 3000 ’sal dam *pat 
ménok|ik] *éstat, *ku “bit *hénd aménitar ’ut aravak (ut) agraftar. 

(7) ganak ménok *pas-danisnih ra *hat ’hastih i Ohrmazd anakas bit ; 30 
“pas *hac’an zufayak Gxézast, 6 vimand i ditar i rosnan mat.’ hkaS-a§ dit >an 
t Ohrmazd rosnih agraftar, frac patrot, zatar-kamakih arisk-gohrih rad *pat 
marnjeénitan tak apar kart. ’ut-as pas dit cérth ut | aparvésth i fréh *hac’an 73 
1° yes; apac’6 tam duvarast, kirrénit ’vas ’dév, an dam i marnjéenitar niyap 
°6 artikgarih. (8) Ohrmazd *kad-ax dam i ganak ménok dit, ’né *sahist, dam i 35 
sahmén 1 piitak i vaiak | *i dusth; ’ut-as ’né burdit *hénd. "pas ganak méndk As 
dam i Ohrmazd “dit, ’sahist, ’vas dam i sufr 1 van, hamak-pursisnih ; ’ut-as 
bur&it an 1 Ohrmazd dam-dahisnih. 

(9) ’adak Ohrmazd ’apak-it ’cé advénak *dénastan i [dam 1] frazam t kar 
6 patirak i ganak ménok astih ’apar dast ’ut guft ku ganak ménok, *apar ’6 40 
dam 1 °’man adyarih *bar, stayisn dah, tak "pat ’an patdahisn amarg’ut azar- 
man, asohisn, apohisn, *bavéh. ’ut-as cim ’én ?ku ’hakar artik ’né sarénéh, 
“x’at *né akar, ’ut 6 man *har 2-Gn sit aBkariha. (10) ’ut-as drayast ganak 
ménok *ku *né *baram ’6 dam i ’té adyarih, ut ’né ’daham stayisn, *bé °t6 ’ut 
dam-i¢ 1 °to marnjénam tak hamé hamé ravisnih ; *bé hacém harvisp dam i ’té 45 
6 adostih it, dostih 1 man. ’ut-as vicarisn én’ ku-s pat ét dast’ku Ohrmazd 
‘andar *avé acarak, *ét ra8 astih | *pés davét. ’né ’patiyraft, patést-ic ’apar J4 
"burt. (11) *ut-as guft Ohrmazd | ku ’né harvisp-kartar *héh, ganak ménok, v6 
"ku-t ’man *né tavan marnjénitan, ’ut-at dam-ié i ’man éton ’né tavan kartan 
"ku ’apac’6 x°ésih «man ’né *rasénd. (12) pas Ohrmazd *pat harvisp-akasih 50 

*danast *’ku*hakar zaman i karécar-i¢ [1] *as ’né ’kunam, ’adak-a& tavan kar- 

tan “pat dam i ’man céyon patést ’apar burt, kéxsiin gumécisnih hamayihd, 
"ut-as ’andar gumécisn 1 dam nisastan, *6 ’y*és kartan tavan,—céyon ’nin-i¢ 
martom ’andar gumécisn ’vas *ké aparOonih vés varzit ’ku fraronih, ’ku kamak 
t ganak ménok vés hamé varzénd. (13) *ut-as guft Ohrmazd ’6 ganak ménok 

"ku zaman *kun ’tak karécar ’pat ’én pasn’6 go00 ’sal frac ’aBganam,; ’¢é-§ 
*danast *ku *pat’én zaman *kartan akarénit ganak ménok. ’adak ganak ménok 

avéndk-frazamih ra3 *pat ’an patmanak ham-datastan "bit, étén céyon 2 

*mart 1 ham-k6xsisn zaman frac *kunénd, ’ku-man vahman | ’roé ’tak Sap Ay 
karecar *kuném. 6 

(14) Ohrmazd’én-it’pat harvisp-akasih ’danast ku é’ andar én 9000 ’sil, 
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3000 sal hamak kamak i Ohrmazd ’ravét, 3000 ’sal’ andar gumécisn, kimak 

i Ohrmazd ’ut Ahriman "har 2 ’ravét, ’pat °an i aBdom artik ganak ménok 
akar sayét kartan, "hac dam pityarakih ’apac ’darét. 

Js (15) "pas Ohrmazd | ahunvar fraé srit ’ku-§ ya0a-ahit-vairy6(k) 20-évak 

66 marik *bé guft; ’ut-as frazam-pérozih 1 yes ut akarih i ganak ménok *ut 

aBsthisn 1 ’dévan, ristaxéz ’ut tan 1 pasén, apityarakih 1 dam ’tak hamé hamé 

ravisnih *bé’6 ganak ménok nimiit. (16) ganak ménok ’kad-as akarih 7 ’yés, 

aBsthisn 1 dévan *hamist dit, start ’ut abdd *biit, ’apac’6 tam opast, 6yon céyon 

70 pat dén ’gdBet ’ku ’kad-as 3 évak-é guft >bavét, ganak ménok *hac bim tan 

’andar hanjet, ’kad-as 2 bahr guft * bavét, ganak ménok "pat snitk ’andar 
A8 Opast, *kad-as bavandak guft * bavét, | akar * bavét ganak méndk. *hac akarih 

i pat daman i Ohrmazd anakih kartan, 3000 ’sdl ’pat startih ’ sayast. 
(17) dam-dahisnih ménokiha ’goBam, ’pas gétéhiha. 

75 (18) Ohrmazd pés *hac dam-dahisnih *’né bit x°atay, ’ut *pas "hat dam- 

dahisnih x°atay ut siit-y°astar “ut frazanak ut yut-bés, askarak ut hamé- 
radénitar ’ut aBzonik, harvisp-nikiritar bit. 

(19) [Put-as nazdist *yazdan *y’atih dat, névak-ravisnih, an [i] ménok 7i-§ 
tan 1 xs pat-1s ’véh *bé kart.| [ut] *kad-as dam-dahisnih ménit, ’cé-s hac 

80 dam-dahisnih y°atayih *biit. 

(20) *ut-as dit ’pat rosn-vénakih Ohrmazd ’ku ganak ménok hakuré *hac 
pityarak ’né vartét, an pityarakih yut *pat dam-dahisnih ’né akarihét, dam — 

yut *pat zaman ravakih ’né *bavét ; *kad zaman bréhénit, dim-icé i Ahriman 

ravak *bé *bavét. (21) ’ut-as acdrakiha pityarak akar kartan ra8 zaman frac 
Ag bréhénit : *ut-as cim én ku ganak | ménok yut *pat karécar ’né akarihét. karé- 
86 Car vicarisn ’én ku kar pat Carémandih[a] kartan apayét. 

(22) *pas *haé zaman i akanarak{iha] zaman i dérang-y’atay frac bréhenit 

ut dat, "hast ’ké zaman i kandrakomand ’goBét. hac zaman i dérang-x’atay 

asacisnth frac’ dat, ku’ cis (i) Ohrmazd’né sacét. *haé asacisnih [ut] ax*arih 
90 paytak *bit, *ku ’dévan *y*arih ’né ’rasét, "hac ay*arih *bréh-ravisnih, ménok 

<1) a-’bé-vartisnih paytak ’ bit [an ménok], ku’ cisi Ohrmazd,’ani pat bunda- 

hisn *dat, ’né vartet. *hac ménok a-’bé-vartisnih bavandak-kamak i dam <i) 
gehan paytak *bit, fraron dam ’ut dahisn ham-’ datastan-dmandih. 

(23) Ahriman *pat aparoén dam-dahisnih adan{ih] a’datastan. ’ut-as cim 

95 vicarisn "én "ku (kad) Ahriman ’apak Ohrmazd koysit, y°atay-fraxanakih, 
namakih, pahlomih [Ahriman] asaciinih i Ohrmazd ’ut akarih, [i] y°at- 

Aro dosakih, [’ut] apahlomih, *pas-danisnih i ganak méndk 6 paytakih | mat, ’ka8- 
as dam ’ dat. 

(24) °cé zaman-it i dérang-y°atay nazdist dam ’i-§ fraé bréhénit : °c akan- 
100 drak *biit pés "hac gumécisnih 1 hamayih i Ohrmazd. kanarakémand bréhénit 

*hac’an akanarak, *ku *hac bundahisn kasd ddm dat ’tak’6 fra¥am ’ku ganak 
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ménok akar *bavét patmanak-é 12,000 ’sal ku kandrakomand : *pas’6 akana- 
rakomandih gumécét, vartet, ku dam-i¢i Ohrmazd apécakiha ’apak Ohrmazd 
hamayik’ bavénd :—(25) céyén gopét pat dén’ku zaman 6z6mandtar *hac*har 
2-an daman,—dam i Ohrmazd ’an-i¢ i ganak ménok.—zaman *hu-ayapak 6 105 

kar ’ut datastan. [zaman pursisniktar.| zaman *hac ayadpakan aydapaktar. 

zaman “hat pursisnikan pursisniktar ; ’ku vicir “pat zaman *sayét kartan. 
zaman [i] man ’aBganihét,—brin pat zaman,—pistak frac skihét. "kas “hac 

-avé ’né boxtét, *hac *osomandan martoman, ’né kad ’6 *ul vazét, ’né *kad °6 

nikonih *¢ah-é ’kanét, andar | ’nisinét, ’né ’kad hacadar i xan i Gpan t sart Axx 

frot vartet. III 

(26) Ohrmazd *haé’an i x°és xatih * ké gétéh rosnih karp 1 daman 1’ x*es 

fraé bréhénit *pat atays karp i rosn i spét, girt, frac paytak. *hac géteh 1 an 

ménok *ké pityarak 1 andar “har 2 dam as’bé ’baret, *hast tavan, *hast zaman, 

as karp i Vay i veh frac bréhénit ceyon Vay apayast. *hast ’ké Vay 1 dérang- 115 

yvatay frac *goBét. ’ut-as dam pat adyarih (i) Vay 1 derang-x*atay frac 

bréhénit ; ’céka8-as dam-ic’ dat, Vay-it aBzar-é i-s pat kar ’andar apayast. 

Cut-as nazdist yazdan x’atih dat, névak-ravisnih, ’an ménok 1-§ tan 1 ’xes 

pat-is ’>véh *bé kart.) 

(27) ganak ménok “had géteh tarikih, ’an 1 ’x*és (x?atih), tan <1) dam {1 120 

ys) frac kirrénit pat zay karpi*siyah i aturastur-*gon 1 tam arzanik, dru- 

vand céyon bazak-*advéntar yrafstar, *ut-as hac géteh x’at-dosakih Varant 

vattar-*déen karp frac kirrénit céyon Varan apayast. *ut-as nazdist ’dévan 

x°atih "dat, dusravisnih, ’an méndk *i- ganakih 1 daman i Ohrmazd *hac-is | 

bat: cé-£ an dam dat ’i-* x°és-tan pat-is ’vattar *bé kart, ’ku akar °bé bet. Ara 

(28) °¢é-s "hac géteh tarikih, ’an i asar tarikih, [dat *hac asar tarikih| 126 

*droy-gopisnih frac * dat, *hac (dréy-gopisnih) anakih i ’avé ganak ménok 

paytak ’biit. °¢é *haé asar [i] tarikih ’an karp frac kirrénit, ’ut-as *x°és dam 

"andar ’an karp *bé dat : "hat’an i’x°e§ dam-dahisnth akar *bavét. 

(29) Ohrmazd "hac gétéh rosnih rast-gopisnih «frac dat). "hac rast-goBisnth 130 

aBzonikih i datar paytak *bit |dam-dahisnih). *ce-s asar karp [i] *haé asar [1] 

rosnih frac brehéenit, dam-i¢ hamak ’andar asar karp(ak) *bé ’dat. asar(ak) 

karp(ak) zaman sacisn yutak *bit. *hac asar(ak) karp(ak) ahunvar frac “bit, 

ménok i yaba-ahii-vairyd(k) *ke-s be dahisnih ut fraxam i dam hac-is paytak, 

*hast dén. céyon dén ’apak dam-dahisnih *dahihast. (30) "hac ahunvar ménok 135 

(i) sal frac *bit ’ké andar | gumécisn niin ném-rosn ném-tarik, 365 *r6c- Ax3 

Sapan ’ké brin i zaman 1 dérang-x’atay. 'ut-as har 2 dam "pat koxsisn pat-1s 

ravak *bit:—céyon guft, dam i Ohrmazd ’pat x*atayth “ut dastaBarih ut) 

datastanomandih (ut) bdlistih *pat *x°arakih ‘éstat ; dam i ganak ménok 

*pat cérih *ut stahmih “ut vinaskarih Cut) zufa(ya)kih ’pat dusvarth “estat. 140 

(31) Ohrmazd pat amahraspandan brinomand mat.’ kad-as’ dat’ bit *hénd, 
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3 rat,—'ce-§ ’apac 6 gétéh apayast,—dat : ’ut-ax noktar ’pat tan i paséen 
andakih hac-is *bé *apétak burtan. ’ut-as dam i ménodk ménodkiha ’darét. ’ut-as 
dam 1 géteh [ut] ménokiha dat, ’ut-as dit *bé 6 gétéhiha ’ dat. (32) ’ut-as 

145 nazdist amahraspandan ’dat, *6 bun, "pas aparik, *an i 7-0m x°’at Ohrmazd. 
A14 hac dam i gétéh pat méndok dat nazdist 6,°ani7-om | x*at “bit. Ohrmazd 

*har 2 *hast ménok (ut gétéh). nazdist gétéh *haé amahraspandan, "pas *haé 
Vay 1 dérang-y’atay. 

(33) nazdist Vahuman frac brehénit *ké-* ravakih i dam i Ohrmazd hat-ix 
150 but. ganak ménok nazdist mitéxtiha Akéman’ dat. Ohrmazd *haé dam i geéteh 

nazdist asman ; *ut-as Vahuman *hat névak-ravisnih (i) gétéh roinih nazdist 
frac brehénit, *ké-§ dén i’ veh i mazdésnan ’apak ’bit: ’én *ku an io dam 
‘rasét “tak fraskart, as *danast ; *pas Artvahist, ‘pas Sadrévar, *pas Spandar- 
mat, “pas Hurdat, ’ut pas Amurdat bréhénit : 7-om x’at Ohrmazd, (34) ’ut 

155 S-om rast-gopisnih, g-om Sros-ahray, 10-om Mansraspand, 11-om Néryé- 
sang, 12-om rat 1 buland RaOwo(k) berzait, 13-om Rasn i rast, 14-om Mier 
t fréh-goyot, 15-om Ars(is)vang i veh, 16-om Parand, I7-om x’aB, I8-om 

Ars Vat, 19-om datastan{d)mandih | 20-om patkar, pes(é)mar<ih) ut pasé- 
marth, astih GBz6nikih. 

160 (35) “hac dam i géteh nazdist asman, ditikar ’ap, sitikar zamik, Caharom 
urvar, panjom gospand, sasom martom, haftom y’at Ohrmazd.’ut-as dam [2] pat 
adyarth 1 Vay i dérang-y°atay frac bréhénit ; ce kad-as Vay i dérang-y’atay 
frac brehénit, *avé-it aBzar-é bit, *ut-as ’pat dam-dahisnih ’andar apayast. 

(36) ganak ménok pat ’an pityarakimandih *ha€é kamalikan ’dévan nazdist 
165 Akéman frac kirrénit, ’pas Indar, ’ut *pas Savul, *ut "pas Nayhaib, *pas 

Taromat, *pas Tarié ’ut Zérit, pas aparikan *dévan, haftom x°at ganak 
ménok. hakuré cis i fraron ’né ménét, *né get, ’né ’kunét. ’ut-as névakih i 
dam i Ohrmazd ’né apayast: dim i Ohrmazd névakih dam i Ahriman ’né 
apayast. (37) Ohrmazd ’an ’cis ’né ménét *i-§ kartan ’né tavan: ganak ménok 

Ax6 °dn °1-5’né tavan kartan ménét, *ut *patést-ic "apar | * barét. 
171 (38) dam i Ohrmazd ’pat ménokih étin parvart ku *tarriha "estat, améni- 

tar, agraftar, aravak céyon susr hamanak, pas "hak *tarrih gumécakih susr 
xon hamanak; *pas *haé gumécakih dvartakih ’bat, dastah-é humanak ; ’pas 
"hac dvartakih viskitakih *¢éyon *dast *ut pad ; "pas *hac viskitakih gaBrih 

175 “bit, *Casm, gos ut ’dahan; *pas "hat gaBrih *candisn bit "kad *bé *°6 pes (i) 
rosn °éstat. "niin-ic "pat gétéh "pat an hangositak ’andar askomb i ’matar 
hanbavihend, ’zayénd, parvarénd. (39) ut Ohrmazd *pat daim-dahisnih ’mata- 
rth °ut *pitarth i dahisn "hast : °& ’kaS-as dam "pat ménok parvart, ’an bit 
*matarih ; *kad-as*bé’6 gétéh dat, an *biat *pitarih. 

180 (40) *apar dam-dahisnih i gétehiha. 
(41) "kad ganadk ménok startiha akar *bit céyon-am apar nipist, 3000 ’sal 
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*pat startih ’sayast. ’andar ’dn akarih (i) ’avé ganak | méndk Ohrmazd dam Ax7 
°6 géteéh bréhénit. * ha¢ asar rosnih atays, hac atays vat, haé vat ap, hac’ ap 
zamik harvisp-astomandih gétéh frac bréhénit ; céyén ’goBét *pat dén ku fra- 

tom dam hamak ’ap-é svisk-é *biit, ’ku hamak *hac ap bit yut tohm i ’marté- 185 
man ut gospandan, *cé an tohm atays tohm-é. 

(42) *ut-as nazdist dsman ’dat *pat ’apac-darisnih. *hast ’ké fratom ’goBét. 
ditikar ’ap dat pat zatan 1 tisn drug; sitikar zamik dat harvisp-astomandih ; 
caharom urvar *dat ’6 adyarth 1 gdspand (1) hudak; pancom *géspand ’6* 190 
adyarith i ’mart 1 ahrov: Sasom mart 1 ahrov ’dat’6 zatarih ut akarih1 ganak 
ménok *hamist *dévan. ut-as ’pas atays ’dat y’aray, ’ut-as bréh *haé asar 

rosnih ov-is patvast, éton karp i ’véh céyon atays kamak. ’ut-as pas vat | 

bréhénit pat ’mart karp 1 yuvani 15 salak’ké’én’ ap ut urvar ’ut gdspand *ut A18 
*mart t ahrov *har ’cis-é ’barét Cut) dareét. 

(43) *ut-San céyonih *goBam. nazdist asman ’dat, rosn, paytak, 1 apér diir- 195 

*kanarak, yayak-dés*, y’an-ahén i "hast gohr almast, ’nar. ’ut-as ’sar *bé 6 
asar rosn patvast ; ’ut-as dam hamak andaron 1 dsman *bé *dat, dvahan huma- 

nak, drupust ’ké-§ "har aBzar i *pat kéysisn andar apdyast, andaron ’nihat 

éstét, ayap man manak’ké’har cis’ andar ’manet. parkan [bun] 1 dsman cand- 

as pahndd °i-§ drahna8, cand-as drahnad *i-§ bala{5), cand-as bala) *t-£ 200 

zahya{s), haméy handa¢ *hupatsay. varzvar humanak ménismomand, gopisno- 

mand, kunisnomand, akas, aBzonik, vicitar, ménok (i) asman. (44) *ut-as 

patiyraft drang drupustth *haé ganak ménok *ku ’apaé duvarastan ’né *hist. 

céyon gurt artéstar | ké zréh patmoyt ’éstét, *ku apé-bimiha *hac karécar Axo 

béytét, méndk i Gsman asman éton darét. ’ut-as dat ’6 adyarth 1 dsman urvah- 205 

manih, ’cé-s urvahmanih pat-is frac bréhénit : * cé nin-ic’andar* gumécakih 

dam pat urvahmanih ’ andar ’éstét. 

(45) ditikar’ hac gohr i dsman’ ap bréhénit cand *mart-é’kad 2° dast’6 zamik 

°hilét, pat ’dast ut pad ’ravét, as’ tak *askomb *ap *bé ’estét, "pat *an balad ’ap 

’bé tacét. ’ut-as *dat’6 adyarih vat ut varan ut *méey ’ut snddan °ut *snéZak. 210 

(46) sitikar "hac "ap zamik dat, girt dir-vitarag, ’ut amiseB, anaBraz, 

hamoy drahnaS ’apak pahndad, ut pahnad ’apak zahyas rast, miyan 1 én 

dsman *bé vinart : Céyon *goBet "ku-% nazdist 3 évak-é én zamik frac bréhénit 

sayt ceyon GC? dal(??), ditikar 3 évak-é’én zamik frac bréhénit arzan akand ; 

sittkar 3 évak-é ’én xamik frac bréhénit *narm céyon* gillak]. | (47) *ut-as A20 

gohr ’andar zamik *bé dat, kofiha "ke "pas *hac ’an vaysit, rust *hend *ha€ 216 

zamik. ’ut-aX dat 6 adyarih <i) zamik dsan, 108, gogart, borak-i¢ harvist-1¢ 

"Gn i sayt zamik tohmak yut *hat”STYHL *cé yut-tohmak *hénd. oyon saxt "ut 

bréhénit zamik pat hamanak i’mart-é’ka8-as yamak yamak hamak kust pat 

tan saxt ’andar ’kart ’éstét. hacaSar ’én zamik hamak gyak "ap be éstét. 220 

(48) caharom urvar dat, nazdist °6 miyanak 1 *én zamik ’apar rust cand 
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pas-é balas, apé azg, apé post, apé yar, ut tarr ut Sirén ; ’ut-as visp saradak 
z6r t urvaran andar cthr dast. ’ut-as dat ’6 aSyarih (i) urvar ap ’ut atayé, 
"Ce "har advan-é urvaran ap-é srisk "pat ’sar, atays 4 angust pes. pat an zor 

225 hameé rust. 

(49) pancom *gav i év-dat bréhénit ’andar Eranvé% *pat miyanak (i) géhan 
Azx °pat *bar i | rot i Veh Daité, ’ku miydnak i géhan. spét, roin bit Céyon mah 

"ké-§ balad 3 nay patmanik. *ut-as dat 6 adyarih ap ut urvar, ’cé-§ andar 
gumécisn zor ut vaysisn hac’ én’ bavét. 

230 (50) 6-om Gayo(k)mart bréhénit rosin céyon x arset ; ’ut-as 4 nay patmanik 
balad “bit, pahnad céyon baldd rast, "pat *bar i rot i Daité’ku miyanak i géhan 
“éstét, —Gayo(k)mart *pat hoy alak ’gav ’pat dain Glak. ’ut-san darih évak 
"hac "dit ditrth-i¢ i *had ’ap (i) Daité cand balad (i) ’y°é¥ bat : casmomand, 
gosomand, uzvan{oymand, daxsakémand *bit. Gayo(k)mart daysakomandih 

235 “ét “ku martom *hacavé tohmak *pat an hangositak zat *hénd. (51) *ut-as dat 
°6 adyarih x°aB, asanih i datar, ’cé Ohrmazd ’an x°aB fraé bréhénit *pat 
‘mart karp i buland i 15 sdlak i rosn. ’ut-a¥ Gayd(k)mart *apak *gav hac 

A22 zamik bréhénit. | ’ut-ax hac rosnih ’ut zargonth (1) Gsmdan susr 1 ’martéman 
ut “gavan frac bréhénit, céyon *én 2 susr atays tohmak, née ap tohmak: 

240 “pat tan i’gav ut Gayd(k)mart *bé dat ’tak-as purr-ravisnih <1) martomdan 
gospandan hac-1s * bit. 

(52) *wt-as én 6 dahisn pat 6 gas <i) gasanbar *bé dat. *pat *sal i hangart 
365 *r6c, 12 ’mahikan, *har ’mahik 30 roe’ ut mahik-(é) 35 rdé. "har ’v6é-é 
“nam *1 amahraspand-é pat-is ’nihat. 

245 (53) “ut-as céyonih ’g6Bam. nazdist dsman bréhénit *pat 40 ’rde, Cyon "hak 
’r6¢ i Ohrmazd, ’mahik (i) Fravartin tak *roé i Apan ’mahik <i) Artvahist. 
5 "ve ’apar *pat tak roc i Dadv pat Midr. an 5 ’raé gasanbar : *ut-as nam 
maidyo(k)zarm. *ut-as vicarisn "én ku manist i *martoman, [manist <7) Mir 
“ap, *ut zargonih 6 paytakih mat. 

250 (54) ditikar ’ap *dat "pat 55 ’rac, céyon ha roe i Mir °mah i Urtvahist 
A23 tak ’*roci Apan’mahi Tir. 5’r6éapar pat tak roe i | Dav ’pat Mibr.’ an 5 

roe gasanbar : ’ut-a nam maidyo(k)sam, *ké-§ vicarisn én "ku-& "ap rosn *bé 
kart, ’cé nazdist térak ’ but. 

(55) setikar zamik dat’ pat 70 roe, céyon hak’ roe i Mibr ’mah (1) Tir tak 
255 r6¢ 1 Art ’mah i Sabrévar. an 5 roe ‘apar *pat ’tak ’ré (i) Anayran. an 5 

r0€ gasanbar : ’ut-as ’ndm paitishah. ’ut-ax vidarisn ’én ku pa{d)-ravisnih 
{t) daman *pat zamik paytak ’bé kart. 

(56) cahdrom urvar *dat "pat 25 *r6é (céyon “hak ’raé i Ohrmazd ’mah i 
Mior *tak ’roé 1 Astat.) 5 roc ’apar *pat tak *rod (t) Anayran. an 5 ’roé 

260 gasanbar : *ut-as nam ayasrim, ’ké-§ vicariin én ku-§ valg *ut bdd ’ut gonak i 
zargonth paytak bit. 
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(57) 5-om gospand dat pat 75 ’ra¢, céyon *hac’r6éi Ohrmazd’mahi Apan 
tak voc Dadv pat Mibr, *mahi Dasv. 5 roe ‘apar pat’ tak rdei Varhran). 
"an 5 ’roe gasanbar : ’ut-as ’ndm maidyairim, *ké-§ vicarikn én ?ku hanbar i 
zimastan daman i’ és ra | paytak ’bé kart. A24 

(58) Sasom martém dat, ’ku Gayo(k)mart, (pat) 70 r6é céyon *hac’ roc <i) 266 
Ram [i] *mah i Dadv ’tak ’r6é i Anayran mah i Spandarmat. 5 roe *apar pat 
‘tak Croc i Spandarmat.) an 5 roe gasanbar : hast ’ké 5 voc 1 truftak, *hast 
"ké duzitak *goPeét. *ut-as nam hamaspamaisayam, *ké-§ vicarisn én ku ham- 
spah-ravisnih *pat géteh paytak ’ bit ; *¢é fravahy i martéman ’pat ham-spahih 270 
raft *hénd. (59) ’nam i an 5 ’rod truftak; *hast ’ké 5 gas i gasanik, “hast 
"ké pancak i ’véh ’gdBét. "pat dén|tk] ’én ’hast Ahuvait gas, Ustavait gas, 
*Spantomén gas, Vahusabr gas, Vahistoist gas.’an 30 *réé i pat mahikan [i] 
“nthat "éstét, *as "nam *én;—Ohrmazd, Vahuman, Urtvahist, Sabrévar, 
Spandarmat, Hurdat, Amurdat, Dadv, Atur, Apan, X*ar, Mah, Tir, Gos, 275 
Dadv, Mibr, Sros, Rasn, Fravartin, Varhran, Ram, Vat, DaSv, Dén, Art, A2s 
Astat, Asman, | Zamdat, Mahraspand, Anayran. 

(60) *dn 12 mahikan nam *hat [ham] amahraspandan ;—Fravartin mah, 
Urtvahist ’mah, Hurdat ’mah, Tir ’mah, Amurdat ’mah, Sabrévar ’mah, 
Mir ’mah, Apan mah, Atur ’mah, Dadv ’mah, Vahuman mah, Spandarmat 280 
*mah. *ut-san céyonih évak évak fractar ’goBam. 

NOTES 

l. 1. * én: Greater (Gr.) has ZK (dn), Ind. MN (haé). Neither is satisfactory. If we 
adopt the first reading, we are forced to translate, ‘That zand-akasih deals first with 
the primal creation, etc.’. No reference to any such zand-dkdsih has hitherto been 
made; and—if the reading is kept—we can only assume that a work called zand- 

akasih not only existed, but was widely enough known to be introduced without 
preliminary explanation or comment. The reading of Ind. is less hard, and would 

mean that the present work (our Bundahisn) obtained its material from this zand- 

akasth. 'The simplest solution would seem to be to emend the § of the Ind. to ¢¥ 
*én. This would then give us the title of the book,—‘This is the Zand-Gkasih etc.’. 

Nyberg (CCM. 1929, p. 260) emended to éy) 7m, obtaining the same sense, and 

Markwart (Sabvihd i Eran, passim), too, assumes this to have the title of the Bunda- 

hisn. In the Hilfsbuch Nyberg returned to the ’dn of Gr. which Bailey also keeps. 

zand-Gkasth: zand-Gkds 1 Ind. nazdist Ind.: NZSTW Gr. 

bundahisnih Ind.: BWNYH’TYH Gr.: bunédatih Nyb. 
pityarakih: patyarak Ind. 

1. 2. géhdn: om. Ind. 

After fragsam Ind. has 7 tan 1 pasén, ‘the end . . . which is the final body’. 

1. 3. paytak . . . >veh-dén: om. Ind. 

*hér * ke *géhan ’darét: Gr. has sew 1”) & We. For this Nyb. read *c 

bun haé sax’an darét, and translated (CCM.) ‘ce qui a son principe dans la parole’. 

Now this introductory paragraph is plainly giving a summary of the contents of the 
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Bundahisn; and chapters ix—xvi of that work are entirely devoted to ‘objects con- 
tained in the world’. The Bundahisn, on the other hand, tells us remarkably little of 
‘ce qui a son principe dans la parole’. What exactly this phrase is supposed to refer 
to Nyb. does not tell us. If it refers to the ahunvar prayer, it is far from explicit. For 

the whole passage Nyb. reads: pas apar *¢é bun haé sax’an darét pat viéarisnih, Cé-§ u 
ciyén-aS pat véh-deén, and translates, ‘Enfin, l’exposé de ce qui a son principe dans 
la parole (et se rapporte) a la discrimination, son essence et sa nature selon la bonne 
religion.’ Here again the part played by the essence and nature of discrimination in 
the Bundahisn is negligible. 

A true reconstruction of this corrupt passage can only be obtained once it is 
realized that the author is here telling us what his book contains. Once we read !)@~ 

as *hér rather than as &é@ bun—¢é written phonetically is, moreover, extremely rare— 

we have the clue to the passage. MN (hac) must then be emended to MNW (ké) 

and !* read as géh(a)n. The rest of the sentence then follows naturally, the only 

further emendation required being the alteration of *é-§ to ’Cé-ih; and, as anyone 

familiar with the Pahlavi script knows, this can scarcely be regarded as an emenda- 
tion at all. Thus we obtain the translation, ‘Next concerning the objects contained 

in the world with an interpretation of their quiddity and quality’. This is a very 
accurate summary of the contents of chapters ix—xvi of the Bundahisn. 

l. 4. vitarisnih TDg, P.: vidarisn 1 DH. 
*¢é-ih ‘whatness, quidditas’ is found in DkM. 119. 18; 165. 18; 744. 20. To be 

compared are *ku-th and ’kad-ih (Dd. 36. 14). MSS. have ’éé-¥. 

1. 5. paytak: P. adds 7, Ind. adds ’ku. 

balisttk: BLYSTNW Ind. 

1. 6. véhih (véhih Ind.): certainly ‘goodness’, not ‘wisdom’ as is proved by Zs. 1 

(text Z 4), 21, Ohrmazd hamak ’véhih a’vattarih. 
zaman 1 akanarak: om. Ind. 
For hamé Ind. has hdmak i suggested by haémak in ll. 7 and 8. 

l. 7. rosnih: rosn Ind. 

*goPéet : *goBénd Ind. 

ll. 7-10. The whole passage is exceedingly obscure and corrupt. The text of GrBd. 

reads: Gn (Ind. ’ut) harvisp-akasth ut véhih zaman i akanarak &yén Ohrmazd vehih 

*ut dén zaman i Ohrmazd "bit *hénd. This text may be translated thus: “That omni- 
science and goodness is infinite Time, for the goodness and religion of Ohrmazd 

were the Time of Ohrmazd.’ The sense, however, is far from satisfactory; and the 

text of Ind. proves that there is a lacuna in Gr. In our present text we follow Ind. 

except that we read the akandrak of Gr. rather than the akanarakémand of Ind. 

There is, of course, no difference in meaning between the two words. 

The reading hamak is uncertain. Nyberg (first ZDMG. Ixxxii, 1928, p. 220) read 
yamak ‘garment’ on the assumption that the first character (~) could represent a 

doubled Y65. This is certainly attested in the middle of words, but, to my know- 
ledge, there is no example of an initial Aleph being employed in this way. Schefte- 
lowitz (Die Zeit als Schicksalsgottheit in der indischen und iranischen Religion, p. 46, 

note) objected to Nyberg’s reading, and suggested yémak, yém ‘nature, characteris- 
tic’. Though the meaning suits the context admirably, it is doubtful whether so 

common a word would have been corrupted in all manuscripts in both Gr. and 
Ind. Schaeder’s ahamkay ‘without rival’ (Urform, p. 143) is unsatisfactory: etymo- 
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logically dubious, it takes no account of the ham (H’M) occurring in 1. 12. Following Bailey I should prefer to read the word hamak ‘universum’, though I can cite no parallel for the use of ham as a substantive. Slight support for the reading of Scheftelowitz is to be had from DkM. 347.7 (text Z 9), where ham is written instead of yém. 

Ul. 8-10. °an i hamak i zaman i akanarak (akandrakémand Ind.), &c. If we accept the reading of Ind. the phrase must either be taken in conjunction with what pre- cedes it, or else be the subject of ’bat ut "hast ut hamé ’bavét. In that case we should translate: “The universe of infinite Time qua Ohrmazd, Space, Religion, and the 
Time of Ohrmazd, was and is and ever shall be.’ The sense is excellent, for we then have the proposition that infinite Time is eternal. On the whole, however, the first 
alternative seems preferable: for the author says that the interpretation or synthesis 
of dén and asar résnih is one. Having made that statement he could scarcely fail to 
inform us what that interpretation was: according to our punctuation it is ‘the 
universe of infinite Time’. 

Ll. 9. °ut gas: so DH, Ind.: vehih, IPID) 12. 

lL. 11. tavtkih: TLKYH DH. 
*pas-danisnih : *pas-danih Ind. 
zatar-kamih zufr-padak : zatar-kamakih ut zufay Ind. 

1.12. °ut-a¥ zatar-kamakih ham : ut an zatarih nam Ind. 
ham: v. our remarks on hamdk 1. 7. Ind. has ném ‘name’. 

L. 13. *ké: so Ind. and P. TD, and DH have ’ha<. 
tarikth °goPét : tarik ’goBénd Ind. 

. 14. *bit DH: TD, and P. *bavet : bit Ind. 
*goBénd: Ind. only. 
*ké-§ : °ké niin Ind. 

= 

Ll. 15. *har 2 méndk: so Ind. ’har 2 *héend Gr. which Nyb. adopts and attaches to 
what follows. Reading for kandrakémandih ut akanarakomandih the Ranarakémand 
*ut akanarakomand of Ind. he translates: “Tous les deux sont a la fois limités et 
illimités’. The correct reading is probably *har 2-dn *ménoh. 

l. 16. kandrakémandih ’ut akanarakomandih : kanarakémand ’ut akanarakémand 
Ind.: for akanarakémandih DH has akanarakih as a correction. "ut Ind: 1’ut P.:2 
TD,: om. DH. 

°€é€: om. Ind. 

balistth : balist Ind.: *balistik Nyb. 

1. 17. For *goBét Ind. has ’g6Bénd passim. Nyb. reads guftét. 
*ku °né sarémand: probably a later gloss; lacking in Ind. For sarémand P. reads 

DYL’WMNND. 
zufr-padak : zufay Ind.: padak spelt P’K, DH. 
tarikth : tartk Ind. Ind. then omits ’ut ’an “hast . . . kanarakémand. 

1.18. akana@r(ak)ih: *K°>LKYH P. 

- 19. tuhikih : tuhik Ind. 

*6 dit P., DH: ’6 i dit TD,: ’apak ’dit Ind. 
*hénd : ’éstét Ind. 

~ 
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2-an: Written” N in P. and TD,: 2 Ind. P. repeats preceding *har. 

*y’ef P, DH, Ind.: only TD, has the ridiculous nipist. 

1. 20. After kandrakémand Ind. has *hénd (resp. -6mand). 

harvisp-akasih: DH. omits: harvist-akasth P. 

Ul. 20-22. ’har *ti¥ ...’danét: with the exception of the last word the whole passage 

is written in the margin in TD,; but the passage forms a complete line in DH. The 

reading of TD, (and P.) is as follows: *har ’¢é-§ ’andar danisn 1 Ohrmazd kanarako- 

mand °&é°an i’har 2°hénd patman ’danét. Ind. reads: *har 2 cif ’andar ’dahisn 1 

Ohrmazd kanarakémand ’ut akanarakémand °&é ’én ’Gn i ’andar *har 2-an ménok 

patman ’danénd. Our passage must be interpreted with reference to DkM. 293. 

15 ff. (text Z 22), where the limitations of knowledge are described. By substituting 

the ’¢iX of Ind. for the ’¢é-* of Gr. and the insertion of 7, the meaning of the first 

part of the sentence becomes plain: ‘Whatsoever is within the knowledge of 

Ohrmazd is limited’. This is in accordance with the Dk. passage cited where 

knowledge is said to be limited to present and past. The second part of our sentence 

is unintelligible in Gr. and we must therefore base our interpretation on Ind. By 

eliminating the superfluous ’én and substituting the ’ddnét of Gr. for the erroneous 

°danénd (HW YTWNWéa, probably in any case representing the later pronunciation 

dané) we obtain the translation: ‘For he knows the patmdn that exists between the 
two spirits’. The patman is plainly the treaty between Ohrmazd and Ahriman men- 

tioned later. i 
Nyberg takes the T after HWYTW in Gr. with the following -), thereby 

obtaining dit instead of ’tak (Ind. has ’ut ’dit). Against him is P. which divides 

correctly after T. 

1. 22. pataysayih P.: patsahih Ind.: pataysay TD2, DH. 

1 dam: ’ut dam Ind. 

1. 23. °tak .. . akandrakih: Ind. has *bavét ; ’dn-it *hast i’ tak hamak hamak ravisnih 

akanarakémand. 

l. 24. aBsihenit: TD, and DH have ’PSHYNN followed by a gap: "PSYH’N P: 

°"PSYNYT Ind. 
tak °’kad P.: tak i’kad' TD,, DH: ’ké Ind. 
bet TD,: the rest have *bavét. 

kanarakoémandih : akanarakih Ind. 

1. 25. harvisp : harvist P. ganak ménok: Ahriman Ind. 

lL. 26. ’apar *handaéikn ’kunét: for ’apar (£%) Ind. has incorrectly ’&é (*¥), and 

reads simply handacét: Gr. has handdaéét (ut) *kunét. One may either reject the 

*kunét of Gr. with Ind. and Nyb., or, keeping it, emend handaéét to handaéikn. 

Bailey keeps the text of Gr. but reads °¢@ with Ind. rather than ’apar, and trans- 

lates, ‘whatever he planned and was doing’. The meaning ‘attack’, however, seems 

more in keeping with the character and subsequent actions of Ahriman. 
arisk-kamakih : rigk-kadmak Ind. 

*andar Ind.: céyén Gr., Nyb., Bailey. 

Ul. 26-27. *haé frakan ... han¥aménét: The text of TD, is here hopelessly corrupt: it 

runs as follows: ’apar frakan ’apar fraxam pat ’apar frakan ’apar ut and aBzaran. 
The second frakdn’ apar (ut) is omitted by P., and inserted above the line by DH. Ind. 

reads: *tak fraxam ’¢é fraxam "pat Cand aBzar hanaménét. The frakan apar omitted 



TEXTS OTHER THAN THE AVESTA 289 
in P. must be suppressed as a repetition in TD,. The preceding -apar must then be 
read as °Cé (*¥ for $%), as is proved by the parallel ba-cand u th afzar (‘Ulema i 
Islam, text Z 37, § 11, PersRiv. ii, p. 81, 1.12). Assuming the han¢aménet of Ind. to 
be genuine, we now have "pat ’¢ ’ut éand apzar han¥aménét, which gives excellent 
sense. There remains only ’apar frakan ’ apar fra¥am. For the second *apar Ind. has 
*tak. If ’tak is correct—and there is no reason to suppose it is not—we must read 
*haé frakan ’tak fra¥am and translate: ‘from the beginning to the end with what 
and how many weapons he would accomplish his purpose’. 
frakan means ‘beginning’ or ‘source’. So Nyberg, ‘commencement’ (CCM. 1929, 

p. 266); ‘das Heraustreten, das Hervorgehen, das Entstehen’ (Glossar, p. 71). The 
word is not to be confused with parkdn ‘wall’ (Bailey, JRAS. 1934, p. 517), though 
the spelling of both is the same in Pahlavi. PhlTexts, p. 78, last line, best illustrates 
its use. 

“an ramisn ’né ’pat ramisn apdyét daXtan ’ké pas *haké’an handoh frakGn *bavét.— 
‘A pleasure which afterwards turns out to be a beginning of grief, should not be 
considered a pleasure.’ 

Cf. further DkM. 737. 1: x’ap-frakanih ’ut x’ap-fraxamih.—‘A good beginning 

and a good end.’ 

Ibid. 47. 10: ’6h-ié *véhan dén frakan bun vaéak astuvanih ’apar Ohrmazd-banda- 

kith.—‘Thus the beginning of the religion of the good and its first proposition is to 
confess oneself the servant of Ohrmazd.’ 

Ibid. 141. 12: gétéh pdtuysayih vinarisn ’pat ménok dén frakan ; ménok dén ravakih 
*pat gétéh patuxsayih patvast-ovisih apértar.—‘The exercise of earthly kingship has 

its basis in spiritual religion; the propagation of spiritual religion is mainly (attained) 

by its close association with earthly kingship.’ . 

The meaning in the last passage seems to be ‘basis’ or ‘support’, and this seems 

to be even more clearly the case in DkM. 336. 2: sdstdrih ’pat ahramdyih frakan 

vinartak.—‘Heretical priesthood exercised through the support (on the basis) of 

false religion’. 

Further references are DkM. 25. 6; 209. 6; 212. 22; 214. 14; 217. 20; 237- 53 

AROS SE LOGESG 7 o Lisn els 30 Ssn5 02+ On Takanenit 1021s 2002204 QOSes. 

frakan bun °ut x’ atih “ut hangartikth: 908. to. 

1, 28. dam i ’pat ’an aBzar: so all MSS. Nyb. takes ’pat with the preceding 7 in 
order to obtain the sense ‘the creation for which that weapon was necessary’. This 

meaning does not seem necessarily demanded by the context, and a postpositional 
*pat is not, to my knowledge, an attested Pahlavi construction. 

apayit : apayist Ind. 

fraé: DH. and P. have the spelling PL’C. 

ll. 28-9. dam’ pat méndk[ik] *éstat : dam “pat ménodkik ’éstét P.: "pat dam ménokik 

*éstat TD, DH.: ’andar ménok ’éstit *hénd Ind. Nyberg, adopting the reading of 

TD, and DH. again takes ’pat with the preceding word. Here, however, the better 

reading of P. is against him. 

Ll. 29. *bit : but Ind. 

ameénitar : amanitar Ind. 

aravak.: arava Ind. after which it adds tan. The reading has no authority, since 

the T of tan is best regarded as a miswriting for K: the first Waw of tan will then 

be the Waw quiescens, and the second the ideogram for ut. 
5470 4 
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Ll. 30. *pas-danisnih P. and Ind.: *pas-daniin i TD, and DH. 
*hastih i P.: *hast-a¥ TD,, DH.; *hast i Ind. 

anakdas : ’né Gkds Ind. 

1. 31. zufdyak: zufay Ind.: ZWP’YYG P. 
adxézast, following the reading of Bailey. yézist Nyb. Gr. reads’ CSTW (never): 

Ind. more correctly ’XYC YT. 

vimand : andar ’tak Ind. 
ditar: spelt J+;e». Nyb. reading stdr translated: ‘il arriva 4 la frontiére ou se 

trouve l’étoile des lumiéres.’ To this there are two objections: (i) What is the ‘star 

of Light’? (ii) For ‘star’ Phl. has star or stadyak—the latter usually in the sense of 

‘constellation’—not stdr. Our word is ditar and means ‘sight’. Cf. DkM. 248. 9: 
Gyon ov-if dost céyon humibr pit °6 huzahak ’pus, ’an-it i ’diir *haé ditay.—‘As 
friendly to him as a loving father to his noble son who is far from his sight.’ Ibid., 

312. 11: huditariha tuysakih 1 *pat y°’éskarih.‘Striving in one’s duty with eyes 

wide open.’ Cf. further Zs. 29. 4, ditarihét: DkM. 21. 11. The adjective ditarik is 

common. Cf. NP. didar, Horn, Grundriss der neupersischen Etymologie, no. 592. 

For ditdr 1 résndn Ind. has simply résn. 

*kad-as : ’ké-¥ Ind. 

Ll. 32. ’an i Ohrmazd rosnih Ind.: Ohrmazd ’an rosnih P.: Ohrmazd repeated in TD, 
and DH. which follow P. 

fraé patrot TD, DH.: patrép (PTLWPW)P.: *pat dru& Ind.: patrét, Nyb. rightly 

<*pati-rav-. Cf. Kn. (Antia) 11. 7, p. 30: ’andar zaman tirak (i) Copak “hak di¥ 
padrét mat.—‘Forthwith a wooden arrow sped forth and went from the castle.’ 

zatar-kamakih : zatar-kamak Ind. 

Ll. 33. marnjénitan Ind. and P.: marnjitan'TD,, DH. The stem is spelt aps and 
could therefore be read mr6é-: cf. Av. nimraoka-. Paz. has maréé-. 

tak’apar kart P.: dit (TND) ’apar kart TD,, DH.: ’andar duvarast Ind. The 
reading of P. is certainly to be preferred as the phrase occurs again at GrBd. 41, 13, 

where all the MSS. have tak, except Ind. which has *). tak’ apar kart, lit. ‘he raised 

a rush’, i.e. ‘rushed forth’, suits the context admirably and corresponds in meaning 

to the ‘andar duvarast of Ind. If, however, *)* is read, we must take it as tang 
and translate, ‘he girded up his loins’. Nyberg’s *dit ’apar kart can hardly mean 
‘avanga plus loin encore vers le haut’. 

*pas: om. Ind. 

“dit Ind. The phonetic complement T is missing in TD2, DH. P omits altogether. 
cérih: YLYH P. 
fréh Ind.: farray” Gr. 

1. 34. tam: tar ut tom, Ind. 

*dév: Ind. adds ’ut drug. 
°an dam i marnjénitar niyGB 6 artikgarih: *ani dam i m. niyaB ’ut artikgarih P.: for 

marnjéenitar (MLNC YNYT’L) DH. ha MWLWCYNYT’L: for artikgarih TD 
and DH. have artgarih. Ind. has dam i marnjénitar yast ’6°>LGWND. 

niyap: cf. MPT. ny’bg ‘becoming, suitable’ (Henning, BSOS. ix, p. 86). Bailey 
reads niydz and translates ‘created many dévs, destroyers of that creation, want and 
conflict’, reading ‘ut instead of ’6 with P. Henning (GGA. 1935, p. 10) regards 
niyaB (1) as a truncated form of yézist which he deduces from the Ind. xast 
which has the same meaning, and, punctuating after marnjénitar, translates: ‘und 
er stieg hinauf zum Kampf gegen O.’ 
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I. 35. *kad-a¥ : *ké-¥ Ind: om. P. 

*dit: *vénénd P.: dit written phonetically in Ind. 
née “sahist P.: 7a8 ’sahist TD, DH.: om. Ind. The correctness of the ’né *sahist 

of P. is proved by the opposite *sahist, 1. 37: cf. Henning, l.c. 

L. 36. sahmén i TD,: sahmgund (SHMGWND) DH.: ham-gund (HMGWND) 
P.: sahmkun (SHMKWN) Ind. 

vatak: *vat Ind. In spite of the reading of Ind., Nyberg read an unattested *nitak 
deduced from a conjectured uparyavan, itself unattested and far too archaic in form 
for any Pahlavi text. The form vatak is found GrBd. 58. 9: margih (ut) vatakih. 
DkM. 595. 1: °dév ’ut *martom i vatak. Ibid. 612. 7; 634. 22: vataktar ’ut dus’ y’arr- 
tar. Ibid. 861. 6: vatak *dév ’ut druvand martom. Finally vatak translates Av. aya- 
vant- Vd. 7. 27, where it is glossed as “i i vat. 

*7: MSS. ’ut. Ind. omits. 
dusth: on this form and the parallel hu-th v. BSOS. ix, p. 311. Nyb. dusdah, but 

Av. du&dd- should appear as dusdak in Phl. Ind. omits. 
’ut-a¥: om. P. 

burit *hénd : burisnik ’sahist Ind. 

I. 37. zufr i van: ’jan (HY’) dam i Ind. Nyb. objected to zufr ‘deep’ as being 
inapplicable to the creation of Ohrmazd. There is, however, no reason to suppose 
that “deep’ in Pahlavi cannot have the figurative meaning ‘profound’ as in other 
languages. Vd. 1. 21, on the contrary, shows that it can. Translating Av. gufra- 
used in the description of the many fair lands, the Phl. translator adds *pat kar Cut) 
datastan, ‘deep in its works and judgement’. Similarly Av. gufra- is used in the 
sense of ‘profound, mysterious’: Mithra (Yt. 10. 25) is the ‘profound lord ’ (ahura- 
gufra-), cf. AIW., col. 524. 

van: the meaning and etymology are shown by DkM. 150. 20 ff. The opposite of 
van is vanitak ‘conquered’: van, therefore, means ‘victorious’ and is an adj. from 
Old Iranian van- ‘conquer’, (cf. FrOim., chapter 8, vana, van}))) .One may compare 

MPT. wnybwt ‘annihilated’ (Henning, BSOS. ix. p. 89 and w’nysn = dardAeua, id. 
BSOAS. xi, pp. 57, 61). The Dk. passage reads as follows: van patuysay, vantom 

patuysaylth|tom spénak méndk, ut vanih patuysayth i van *ut vanisn, zanisn, spoxisn 

t haméstar *haé van vanih. ’ut vanitak hatadar purr-z6r patuysaytom spénak ménok 

*nthan-6% ganadk ménok, “ut vanitaktom ham ganak méndk.—‘The victorious and 
kingly, the most victorious and kingly is the Bounteous Spirit. The victory and 

kingship of the victorious, and the conquering, smiting and repulse of the adversary 

come from the victory of the victorious one. He who is conquered beneath the 
almighty, most kingly Bounteous Spirit is the Destructive Spirit whose power is 

hidden; and he who is most conquered is also the Destructive Spirit.’ Cf. ibid. 
419. 14: ’Rké azatar andar-i¢ vanih, ’avé vanitak.—‘Whoso does not strike even when 

victorious, is vanquished.’ 
hamak-pursisnih ’ut-a¥ : pursisnik, ’ut-as bur&isnik ’sahist ’ut Ind. 

1. 38. dam-dahisnih TD., P.: DH. omits dam: dam ’ut ’dahisn Ind. 

1. 39. ’apak-ié : -i¢ om. Ind. 

*danastan: correctly in P. with Wdaw quiescens which is omitted by TD, and DH. 

Ind. has *daénast without a Wdadw. The phrase means literally ‘with the knowing 

what manner... ’. 

dam 1: omitted in Ind. 
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kar: K’YR P. Ind. adds ’ut. 

_ 1. 40. After the first ganak ménok Ind. adds ’sut *haé-i¥. The latter word must 
stand for the first “Ue which may be read either ’ut-a¥ or haé-is. For w Ind. has 
wrongly substituted MN, the ideogram for haé. Ind. is therefore to be translated, 

‘He approached Ahriman and offered him peace’. 

aitih P., Ind.: ast TD,, DH. which may be genuine, cf. Arm. hast. 

l. 41. *dah DH.: ’daét, P.: TD, has the phonetic complement inserted above the 

line: kun Ind. 

1. 42. asdhisn apohisn: ‘uncorrupting, undecaying’, so Bailey, JRAS. 1930, pp. 12- 

13. Nyb. ‘without hunger and thirst’. P. omits apohisn. 

*bavéh : *bavét Ind. 

*ut-a§ .. . aBkaviha: lacking in Ind. 
sarénéh: for sdrén- ‘stir up’ v. Henning, BSOAS. xi, p. 61. 

. 43. akar: akdr i changed to akdrak DH.:’K°L’ P. 

2-Gn: 20m. DH. 
aBkartha: sc.<*upa-kar, cf. Skt. upakdra ‘assistance’. The meaning seems to be 

‘promote’, cf. Dd. 30. 17: nairik i hukarp i hugarm (i) §65-kamak, ’dn i hér-panak i 
Grastar "ut aparikan nairikan i sit-aBkadran.—‘The beautiful and modest woman 
who desires her husband, and the thrifty one who is a good manageress and others 

who promote benefit’. Nyb. takes aBkdrihd as an optative: but the form is very 

doubtful. 

1. 44. ’ku’né’baram .. . stayisn: for this passage Ind. reads: ’ku *bé *né *favam, ves 

adyarih 6 dam i’té’né’*kunam ; -ut stayikn i ’°pat ddm i °t6 °né *kunam, *ut *pat * Gs (1) 

néevak ’apak td ham-datastan *né’ bavam.—‘| shall not go forth, nor shall I any more 

give assistance to thy creation; nor shall I give praise to thy creation; nor shall I 

agree with thee in any good thing.’ 

dam i P.: dam-i¢ TD,, DH. 
°bé °t6 ?ut dam-ié i td: *ut dam i’td Ind. 

= 

1. 45. hamé hamé Gr.: hamak hamak Ind. 

hatém (H’C YM) TD,, DH.: "H YC’M P.: om. Ind. For a discussion of haé- v. 

BSOS. ix, p. 582. 

1. 46. i ’man: ’x°eS *kunam Ind. 
vitarisn : vizarisn Ind. 
*ku-§: *ku ganak ménok Ind. 

“até.(2_)) ind: 

1.47. ?avé TD, DH.: 6 P., Ind. 
acarak: written with the distinctive sign @~ in Ind., which adds *hast. 

pes *darét : *barét Ind. 
*patiyraft Ind.: patiret Gr. 

patést: for the reading and meaning of this word v. BSOS. ix, p. 582. Gr. reads 
PTST: Ind. has ’ut-a¥ pat stéz. 

1. 48. "burt: sen)33 TD,, DH.: 31933 P.: 1)» Ind. 
’ut-ak : *haé-i¥ Ind. Cf. 1. 39. 
harvisp-kartar *héh: Ind. has harvisp-akds *hét ’ut harvisp-kartar. 
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L. 49. marnjénitan P., Ind.: marnjitan AMD), IDBEk 
*ut-at Ind., Henning: ’ut-a¥ Gr., Nyb., Bailey. 
dam-1é 1 TD,: dam-ié DH.: dam i-& P.: dam i Ind. 

Ll. 50. harvisp-akasth : harvisp-akas P. 

1.51. zaman i Ind., P.: zaman ’ut TDs, DH. 
karéar-1é : kavééar Ind. 
*aS : °t-¥ Gr.: om. Ind. In the Phl. MSS. ’ut-a¥ (pronounced u-§), °i-¥, and a¥ are 

continually confused. 
*kunam : ’daham Ind. 

*adak-a¥ Ind.: ’adak Gr. 

1. 52. ’pat: i Ind. 

ééyon . . . gumécisn i dam: lacking in Ind. 
patést : patast MSS. v. 1. 47. 

koysiin: WE’S’NW P. 
gumécisnih TD,: gumécisn 1 P., DH. 

l. 53. nifastan TD,, DH.: NY’STY P.: vyapanitan Ind. 

1. 54. gumécisn : gumécixnih Ind. 
After vas Ind. adds *hénd. 

aparénth Ind.: apadrakih P.: aparak TD,, DH., Nyb. 
varzit : varzand Ind. 

*ku . . . varzénd: lacking in Ind. Probably a gloss. 

1. 55. °ut-as : *haé-if Ind. v. 1. 39 note. 

Ll. 56. *kun *tak Ind.: ’kart TD,, DH.: ’kart i (with Waw quiescens after T and 
therefore possibly *kart’ tak) P. 

zaman kartan has the meaning ‘fix a time, make an appointment’; cf. the gloss on 

Vd. 2. 21: han¥amanth fraé burt *ké datar Ohrmazd— ku zaman ’bé ’kart.—‘The 
creator Ohrmazd summoned an assembly—that is, he fixed a date.’ 

°én pasn : gumécisnih Ind. pasn beside past and past (as *yasn, NP. jasn, Av. yasna- 

beside yast, or OP. dSnaiy beside Av. dysti-, MP. astth, NP. asti, Arm. hast) is well 

attested. The two words are almost identical in meaning, though the former has 

the meaning ‘connexion’ as well as ‘contract’. For the contract or treaty between 

Ohrmazd and Ahriman Zs. 1 (text Z 4) § 30 has past. In DkM. 272. 12 the meaning 

‘connexion’ is certain for pasn. danikn pasn hast i andarag dandk ’ut’ dn 1’ danihét.— 
‘Knowledge is the connexion between the knower and the object known.’ DkM. 

628. 22 we may translate ‘obligation’: ’>vas-pasn-tom ku ’ 4 ves >bé ’dahét.—‘He who 

has most obligations, that is who gives most.’ For ‘compact’ both words are in- 

differently used. 

DkM. 778. 14: ’apar vinds 1 druytan i past i ’apar ’y’art ’ut dat, ’ut gardanih i 

aparik mi€rédru¥.—‘Concerning the sin of being false to a contract which one has 

received and given and the grievousness of other (forms of) promise-breaking.’ 

Ibid. 750. 7: ’apar vinds patafrds i ’avé [6] *ké °6 ’an *1-§ *pat ménisn ayap *pat 
gopisn °6 [i] ’avé 1 ar¥anik ’dat, pain (PYHNW) kart, dréxét.—‘Concerning the sin 
and punishment of him who is false to the contract which he has entered into with 

anyone on whom he has bestowed anything (even) in thought or word.’ 

pasn is very common in Dk. and is apt to be confused with péhn ‘food’. Cf. DkM. 
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653. 21, where pasn is written after y’ariin; here obviously only péhn is suitable. 
@ De aararn, |Ps2 Wa 1) De 

frat ’aBganam: om. Ind 

°Ce-§ : >ké-§ Ind. 

l. 57. ’kartan Ind.: ’kunét P.: *kun TD,, DH. 

akarénit : *K°>LNNYT P.: akar *hast Ind. 

l. 58. frazamih : afra¥anak i Ind. 
ham- : kam TDs. 

bit : >bavét TDy. 

1. 59. ham-kéxsisn: Ind. adds ’ké. 
-man vahman : >HM’N Ind. 
For vahman Nyb. proposed to read vyayman<Av. vydyman- ‘assembly’. The 

word is, however, certainly the MP. equivalent of NP. bahmdn ‘un tel’; it is used 

passim in the treatise on how to write letters (PhlTexts, pp. 132-40: edited BSOS. 

ix, pp. 93-109). 
*Sap: om. Ind. 

. 60. *kuném: *kunam P., DH., Ind. 

= . 61. °én-1e : *én ’¢é Ind. 

é(Y) TD,, DH.: om. P.: Ind. omits both é and the following ’andar. 
*én: added above the line in TD,: om. DH. 

*sal is only in Ind. 

. 62. hamak kamak : HM’ K’ MK Ind. 
andar: om. DH. 

gumécisn : gumécak i Ind. 

~ 

L. 63. *har 2 ’ravét: om. Ind.: for the last word DH. has ’raft and repeats from 
*har to °an 1. 

*pat °dni: 3000 ’sal Ind. 
artik: om. Ind. 

= . 64. Sayét kartan: *bavét Ind. 

pityarakih : i patyarak Ind.: P. writes PTH’ LK YH. 
*darét : *darénd Ind. 

1. 65. ’ku-¥: om. Ind. 
yaba-ahi-vairyé(k): Ind. writes correctly in Avestan script. The remainder have 

Phl. readings of varying accuracy. 

20-évak: written as two words in P.: joined up in TD,: 4” ad Ind. 

l. 66. marik: M’YLYK Ind. 

Ll. 67. aBsihisn : dsénitan Ind. 
ristaxyéz : LYST’HC DH. 
apityarakih : apatyarih'TD,, DH.: apatyarak Ind. 
dam : daéman Ind. 

’tak: only in Ind. 

hamé hamé : hamak hamak Ind. 

1. 68. nimat : nimad Ind. 
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*kad-ak : *ké-¥ Ind. 

akarih : akadrakih P. 

L. 69. aBsihisn i *dévan *hamist: so P.: written in margin in IDES won, DIELS WH: 
Osénitan 1 °dévdan *bé Ind. 

start : sturt P. 

ut abdd: om. Ind. 
bit : *bavet P. 

tam : tartom Ind. 

1. 70. °goBét : paytak Ind. 
"ku: *ku-§ P. 

BO Kovany |e 

*bavet TD,: *bat P., DH., Ind. 
*haé: om. DH. 

tan ‘andar hanjét: lit. ‘draws in his limbs’. Unfortunately hanj- and uz- are spelt 
identically in Phl. uzttan, however, means ‘rise up’, and can, therefore, not seriously 

be considered in our passage where the word is used with andar. tan ’andar seems 

to me to be the only possible reading of Quer; Nyb.’s tavih is one of his less happy 

emendations, and the examples he cites (Hilfsbuch, i, p. 14) entirely fail to convince 
one that the sign & can be used to represent the sound th. The WAWA he cites 

from DkM. 458. 12 does not represent ¢@ céy6én, a reading which presents formid- 

able difficulties, but c@yén-i¢ dén: the passage is in no way remarkable except in so 

far as an extra stroke has been added to céyén. Though obscure it may be translated 
thus: apdarik 1 6§murisn Céyon-1é dén nipék paytakénét, ‘Other traditions, as the writ- 

ings of the Religion too reveal’. Further, Nyb.’s tavih is not an attested form: its 

existence is rendered all the more unlikely by the fact that in Phl. we have a number 

of words derived from the root tav- signifying ‘power’—tavan, tav, attdnth, attokih. 

To all of these the author could have resorted without using an otherwise unknown 

*tavih and representing it by the signs which would certainly—and rightly—have 

been read tan ’andar. Bailey rightly translates ‘contracted his body’. 

1. 71. bahr: bar (B’L) Ind. 

* bavét : >but MSS. 
ganak ménok: om. Ind. 

§niik : dantik P.: zanik Ind. All forms are possible for ‘knee’. Snak represents the 
‘pahlavization’ of Av. snav- and is comparatively common, e.g. DkM. 529. 15; 

765. 6, 7. The form danik could well be a Pers. form to north-west zdniik, and is 
found e.g. PhlRiv. 31. 3. It is, however, more likely that it either represents zaniik 

(written with the short z, as J’? for zamdn) or snitk (the signs “0 and “0 are very 

frequently interchanged). 

Ll, 72. bavandak : hamak Ind. 
First * bavét : °bit TD,, P., Ind.: om. DH. Ind. adds start *ut. 

Second **bavét : >but MSS. 

ganak ménok : om. Ind. 

*haé akdrih i TD,: om. Ind.: *haé akdrakih P.: *haé akadrih DH. 

1. 73. andkih: om. Gr. 

kartan: kart Ind. without Waw quiescens. 
startih : sturtih P. 

*sayast Gr. (v. text Z 6, 1. 2, note): *éstét Ind. 
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Ul. 74-148, lacking in Ind. 

1. 74. dam-dahixnih P.: dim *ut dahisn TD,: dam dahisn DH. 

ménokiha: +0401 P. 
1.75. *né: rad MSS. 

bit P.: *bavét TD., DH. 

PEAR AQIWIR 1. IDI sk 

1.76. x’atay ‘ut DH.: XWT” *ut P.:x’atay TDg. 

lL. 77. aBzonik: "PZNYKW P. 

ll. 78-9. The creation of yazddn y"atih. As Nyb. has pointed out, the creation of 

the ‘selfhood of the gods’ corresponds to Ahriman’s counter-‘creation of the 

demons’ (ll. 123-5). The correspondence is exact, and the creation in question 

in each case is the last of a series of three. Our passage must, therefore, be trans- 
ferred to ll. 118-19. 

1. 78. nazdist: NZSTW TD,, DH.: NZ ST P. 

*yazdan *y*atih: so Nyb. from the parallel ll. 123-4. dahisn y*atay TD, DH.: 
dahiin XWT” P. 

lb 72 SEES lee Sas IM Diss JOE I 
dam-dahisnih : dahisnih P.: dam ’ut dahisn TD,: dam dahisn DH. 

. 81. vénakih P.: YN’GS TD,. 
hakuré : hakaré P. 

1. 82. pityarak : patyarakih P. 

°an pityarakih : ’an1 patyarakih P. 

akarihét : *K°L’ YT corrected to akadrihet DH. 

\ 

= 

Ll. 84. acdrakihd: so Bailey. This seems to be the obvious reading, cf. 1. 47. aéar in 

the sense of ‘inevitable’ is common in SGV. (references in BSOS. ix, p. 583). Nyb. 

reads apdrak, gah pitydrak akar kartan ra6, and translates ‘afin de rendre inefficaces 

la perversité et ’hostilité qui en découle, il créa le temps’. However, apdrak in the 

sense of ‘perversity’ is only doubtfully attested in 1. 54 of this chapter where we 

should certainly read apdaronih with Ind. in contrast to the following frarénih. For 
acarakiha cf. NP. ¢areh nist, ‘there is no alternative’. 

pityarak : patyarak P., DH. 

. 86. After kar P. adds ), 

Caromandiha : Car ’ut Caromandiha P.: vicarisn éar6mandiha DH. 

= 

Ll. 87. akandarak{iha]: TD, adds *ut. Nyb. read akandrak gah, taking the second 

word as the equivalent of MPT. ghy ‘then’. It is, perhaps, better to delete, as ‘then’ 

is already expressed in *pas. P. reads’*K’ LKW YH’ preceded by i missing in TDy. 
dérang-x’atay : dérang- XWT” P. 

bréhénit ’ut: om. P.: *dat DH. with bréhénit written above in a later hand. 

1. 88. dérang-x’atay : DYLNNDXWT’ P. 

Ll. 89. *dat : *but P. 
After ax’arih P. reads ravisnih, omitting preceding ’ut. 

1,90. *but P.: *bavét cet. 
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*\’arih : x’arak MSS. 
*bréh Nyb.: GRYH MSS. 

1. 91. a-’bé-vartisnih (orUN 11) 0) P.:°*BWD vartisnih DH.:’ BWD var&isnih TD,. 

The second word must be read as vartisnih as the gloss (¢i¥ i Ohrmazd ’an i *pat 

bundahisn ° dat, ’né vartét) clearly shows. The reading of the first word must also be 

decided from the gloss: that of P. can scarcely be read as anything else than a’bé- 

vartisnth: in TD, and DH. we can read abéd or aband. The latter is immediately 

precluded, for the gloss means ‘The things that Ohrmazd created at the primal 

creation, do not change’, whereas aband-vartisnih must mean ‘change without 

impediment’. On the same grounds abdd-vartisnih is disqualified: ‘imperceptible 

change’ cannot be explained as ‘what does not change’. The reading of P. is, then, 

alone correct, and the reference is to the immutability of fate. Nyb., who had not 

seen P., read (gannak) ménitk abdd-*vartixnih paitak bit: ‘le mauvais esprit perdit 
manifestement connaissance’. The addition of gannadk is now no longer needed. 

°an ménok though not absolutely untranslatable is best deleted: so Nyb. 

Before the second ’dn P. has "haé. 

1.92. abé- P.: om. TD,, DH. 

kamak i P., DH.: kamak TD,. 

l. 93. *bat : *bavéet P. 

*ut dahisn TD ,: dahisn DH.: dahixnih P. 

- 94. adan{ih|: DH. and P. prefix ’ut. 

a datastan : a datastanih P. 

1. 95. koxsit: KWXS’YTW P. 
x’atay-frazanakih: XWT’ W PL’NKYH P. 

. 96. Ahriman: P. correctly omits. 

. 97. danisnih P.: *bavisnith TD,, DH. 

mat : *apar mat P. 

~ 

~= = 

1.99. dérang-x’atdy: the variant spellings of this word will no longer be noted. 

nazdist: NZDSTW DH.: NZDST P.: NZSTW TD,. For this word these 

spellings and NZ’ST(W) are indifferently used, and will, therefore, not be further 

noted. 

1. 100. but P.: *bavét TD,, DH. 

pes P.; UY TD, read by Nyb. as pas: accordingly he punctuated after “bat. The 

reading of P. is, however, to be preferred, as, to the best of my knowledge, pas is 

always written with the ideogram at any rate in the older texts. 

gumécixnih : gumécth P. 

. 101. akandarak : akanarih P. 

1. 102. (patmdnak)-é (__)) TD,: -i (*) P. 

1. 103. gumécet: GWM YTYTW DH. 

vartét DH: ’ut vartét P.: vartét corrected to vartét above the line, TDs. 

apécakiha P.: apéetiha TD,, DH. 

1. 104. hamayik : hamé P. 

zaman: added above the line by a later hand in DH. The passage from here 

to 1. 111 was taken by Nyb. to be a Middle Persian poem celebrating Zurvan. His 

~ 
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theory, however, involves the assumption of a superabundance of glosses and the 

introduction of archaisms, sometimes ‘emended’ from a perfectly sound text. 

Exception has already been taken to this practice by Henning (l.c., p. 11) to which 
the reader is referred. Moreover, the close resemblance of our passage to Aogama- 

daééa 57-66, which Nyb. was himself the first to point out, precludes the possibility 

of an original Pahlavi poem: the resemblance is in places so great as to amount to 

translation, and Pahlavi verse translations from the Avestan are not known to have 
existed. 

6z6mandtar P., DH.: 6¥mandtar TDy. 

Ll. 105. *hu-aydpak : ayapak (48) P.: handatak TD,, DH. The reading aydpak is 
to be preferred as it accords better with the subsequent zamdn *hat aydpakan aya- 

paktar. The ¥ of 1486 is therefore probably to be read hu-, and *hu-ayapak 

read: so TD, for *hat aydpakan (1. 106) has hu-aydpakan. 

Ll. 106. zaman pursisniktar: P. rightly omits. 
*haé ayapakdn ayapaktar P.: hu-ayapakdn ayapaktar TD,, DH. *haé had 

already been supplied by Nyb. With the exception of Herzfeld editors agree on the 
reading and translation of 480” (ayapak). Nyb.has ‘posséde plus que les plus fortunés’: 
Scheftelowitz, op. cit., pp. 44-45, ‘ist reicher begiitert als die Begiiterten’. Bailey, ‘is 
more successful than the successful’. Herzfeld, however (Altpersische Inschriften, 
Pp. 274), reads adawak <*dab- ‘deceive’, comparing Av. adaoyamna- ‘undeceivable’, 
a standing epithet of Mithra (references in Gray, JAOS. xlvi, p. 98) which accords 
admirably with the character of Zurvan, the ‘just’, v. Part I, p. 58). Attractive 
though the suggestion is, the present author cannot altogether accept it. DkM. 
647. 13, where our phrase is exactly reproduced, is unfortunately inconclusive. The 
passage is as follows: ’ut-aS andar rosnih’6 patirak *raft Viktasp ’apar 6”ani aBz6nik 
rapiOwin, an haé ayapakan *ayapaktar ut an ® hat pursisnikan pursisniktar.— And 
ViStasp went to meet him in the light at the time of the bounteous Rapiéwin (mid- 
day), he who..... more than those who........ , he who is better informed 
than the well informed.’ The passage is not quite conclusive since it is impossible 
to decide whether the epithets refer to RapiSwin or ViStasp: the fact that they here 
refer to Zurvan, however, makes the former alternative wellnigh certain. As an 
epithet of the genius of midday ‘undeceived’ is highly appropriate. 
Though I have been unable to find aSdwak elsewhere in Pahlavi, the following 

instances may be of use: Dd. 36. 42: *pat ’an i *dréy-dénth -ut daman WYP XH 
(adafténitan?).—By false religion and the deceiving(?) of creatures.’ In the same 
section we have )4*?“8Y *dév which can be read as add anénak, though it is far 
more probable that this is merely a misspelling of viyaBanénak. Less clear is Dd. 
36. 47: nthuftan dru&dan i nihuftar "hak OOO (ad5aBikn) i gétéhan *hat-it matan 6 
geétéhan adaBikn(?).—*To keep the concealing lies back from deceiving(?) material 
creatures and from coming to deceive them.’ The translation, however, is uncertain. 
Dd. 2. 19 Swe certainly stands for viyaBangar. 

From the above examples it will be seen that the existence of the asaB- in MP. 
is by no means impossible. It should, however, be borne in mind that in all instances 
except Dd. 36. 47 the word may merely be a corruption of a derivative of viyaBan, 
whereas in Dd. 36. 47 one may read aydapisn and translate ‘keep them from getting 
hold of material creatures’. Not being wholly convinced of the existence of aoap- 
‘deceive’, I have abandoned Herzfeld’s aSawak. My own translation is based on 
the certain meaning of aydpakih “comprehension”: v. Index. 
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‘haé pursixnikan pursixniktar: closely parallel is GrBd. 209. 2: “ut-aX kar ’ut 
datastan ’vas ’andar pursénd—‘they make a thorough study of their affairs’. kay 
*ut datastan comes to mean little more than ‘affairs’. The semantic development of 
datastan appears to be ‘justice, (cosmic) order, affair, story’. 

Ll. 107. vicir DH.: WCL TD,: vidar P. 
*Sayet : SYT(W) MSS. 

I. 108. zaman [i] man ’aBganihét, &c.: Nyb. translates, ‘notre temps s’en va dis- 
paraissant’: but Henning has objected that ‘our Time’ would necessarily be zaman i 
amah in MP. Further, aBganithét means ‘is overthrown’ rather than ‘disappears’. 
‘Our time is overthrown’ is scarcely what one would find in a passage celebrating 
Time. The crux of the passage is brin. As Scheftelowitz (Die Zeit als Schicksals- 
gottheit, pp. 44-45) has pointed out, brin pat zaman is not equivalent to pat zaman 
1 brin as Nyb. appears to have supposed. On the other hand, Scheftelowitz’s own 

version is no more satisfactory. Apparently supposing that LMYTWN without 

phonetic complement can represent MP.aBgandan, he emends to,or rather asserts that 
the text reads, awgandan Sayet. 1429, which is certainly pistak (pésitak) ‘adorned’, 
and is so taken by Nyb., he transliterates padstak ‘= air. *padasta, ai. padastha “auf 

festem Fuss stehend”’, np. vgl. payistah ‘“‘feststehend”’’. Such a word is unknown in 

both MP. and NP. He translates, ‘unsere Zeit vermag zu vertreiben das Geschick’ 

—most unlikely in view of the connexion, amounting to identity, that existed 

between Time and Fate in Zervanism (v. Chapter X)—‘Durch die Zeit wird auch 

der Feststehende auf einmal zerschmettert.’ Once it is realized, with Henning, that 

man cannot be taken as ‘we’, the situation becomes appreciably clearer. man can 
then only mean ‘house’ (so Henning): and zaman man ’aBganihét must mean ‘by 

‘Time are houses overthrown’. The use of zamdn without a preposition as an agent 

to a verb in -thét is rare, but an exact parallel is to be found in Zs. 34. 50 (text 

Z 5 (a)): Ohrmazd ’pat ’ap *bé ’dat, pat ataxs fraxamihét.—‘Ohrmazd created by 

water, and consummates by fire’. brin *pat zaman must now be taken as a parenthe- 

sis—‘The decision is through Time’. pistak fraé Skihét will then also have zaman as 

its agent. The emendation of pistak to déstak ‘building’ is tempting. 

¥kihét: mutilated in TD,. 

1. 109. *oS6mandan: following Henning, who restored from the parallel aosayuhatam 
masyanqm (Aog. 58): in spite of the MSS. I prefer to read the normal Phl. o%6man- 

dan rather than 6%mandan. TD, has !*#0", and P. more correctly fo. Nyb. 

read haé hangam jan i martéman which he supposed to be a gloss. Henning’s reading, 

however, now supported by P., is convincing. 
First ’né ’kad: effaced in TD,. 
Second *né ’kad : kad is omitted in TD, and DH. 

1. 110. *<ah-é ’kanét, ’andar: CYHB HPLWYTW BYN P., DH.: CY’H 
W HPLWY followed by a gap, TD,. The reading ¢ah was first suggested by 

Schaeder apud Nyb. CCM. 1929, p. 274. Nyb.’s nisyé afravét was introduced for 

‘metrical’ reasons. B. Geiger, WZKM, xl, pp. 114 f., read Gfravét <frav-. 

xan (!*0): is the correct reading as the addition of apdan i sart shows: so Henning 

and Bailey; Nyb. and Scheftelowitz read ax’. 

l. 112. * ké gétéh rosnih: MSS. have *hak gétéh (TD, spells GYT’H, DH. and P. 

GYT” passim) résnih. Keeping the ’hat Nyb. preferred to assume a lacuna and read: 
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Ohrmazd . . .<gétah résnih u>hat gétah résnih karp . . . taSit (so Nyb. passim for 
bréhénit, v. his Glossar, s.v. taSitan; cf. note on 1. 113). The passage can, however, 

only be correctly understood with reference to the parallel 1. 120 where the counter- 

creation of Ahriman is described. Theré, whether my own addition of y’atih is 

accepted or not, only one creation is mentioned, namely that of Ahriman’s dam— 

or rather tan 1 dam corresponding to the karp i dam here—from gétéh tarikih. Since 

the correspondence is throughout extremely close, Nyb.’s addition seems super- 

fluous. The confusion of *haé and ’ké is so frequent in Phl. as not to require com- 
ment. 

1.113. After bréhénit TD, and DH. have a¥: P. omits. ’pat dtaxy§ is written above 
the line in DH. The correspondence between the Ohrmazdean and Ahrimanian 
creations is so close that in this passage the text, where faulty, can be restored with 

comparative certainty. Thus the superfluous a¥ omitted by P. is not found in the 

parallel 1. 121, and must be deleted. 

rosnt P., DH.: résnth TD,. The corresponding word in 1. 121 is *szyah, and the 
reading of DH. and P. should therefore be preferred. 

spét: clearly so written in TD,: P. has SC YTW which may either be read saéét 

(so Nyb.) or spét (Henning). The latter is to be preferred, as the corresponding 
word in |. 121 is Gturastar-*gon ‘ash-coloured’. 

girt: Nyb. reads girt frat paitak (bit). ‘Puis apparut la vofte du ciel’, &c. As our 

conceptions of the Zervanite cosmogony largely depend on the translation of this 

passage, a somewhat lengthy discussion cannot here be avoided. In CCM. 1931, 

pp. 194-5, Nyb. gives a scheme of what he conceives to have been the successive 

stages of the Zervanite creation. These are: (i) Ohrmazd and his essence, (ii) gétéh 

rosnih, the light of this world, (iii) (a) karp i damdan i y°és ‘universal form’, (b) rast 
goBisnih ‘truthfulness’, (iv) (a) girt, the firmament, (6) karp i vay i véh, the form of 
the good atmosphere, (c) zam, the earth. Of these we have seen that the second is 

not dependent on or emanated from the essence of Ohrmazd, but is identical with 
it. Our immediate concern is now with girt which Nyb., followed by Widengren 
(Hochgottglaube, p. 304), took as the firmament. Such an interpretation is only 
possible if but is added after fra¢é paytak: and for this there is no MS. authority. 
Further, the ordinary word for the firmament in all the cosmological texts is spthr, 
and no other example has so far been adduced in which girt alone is used of the 
firmament. The only example known to the present author where such an idea is 
expressed is DkM. 81. 3, girt i dsman, ‘the circle of the sky’. The addition of i dsman 
is significant as indicating that girt alone would have been about as comprehensible 
in Phl. when applied to the firmament as ‘circle’ is in English. 

In attempting to elucidate this important text it should be borne in mind that in 
all probability we have here to deal with a translation of an Avestan original, as the 
forms asarak karpak and asarék karpak clearly show. The latter form also occurs in 
DkM. 349. 5 (text Z 10), where it is expressly stated that asarok karpak was the Av. 
name for the aBzar which was produced from the Endless Light (7-§ apastakik ’nadm 
asarok karpak). Once this is conceded, it becomes plain that girt translates either 
skarana- or hikarana ‘round’ (AIW., coll. 1587 and 1812) and that fraé paytak is a 
translation of frd-darasra- (ibid. 1015). fraé is constantly used by the Pahlavi trans- 
lators to represent Av. fra- or fra-, and generally, as here, adds little to the meaning. 
Further, from the little evidence I have been able to collect, it would appear that 
girt in Phl. is used overwhelmingly as an adjective ‘round’ or as an adverb ‘around’, 
precisely as it is in Persia to-day. 
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PhlRiv. 46. 24 (text Z 7): advénak-é ’ké-§ sumb girt y6n asp.—‘One sort which 
has round hooves like the horse.’ Cf. Zs. 3. 53: éahdr-pda8 i girt-sumb, ‘round-hoofed 

quadrupeds’; ibid. 3. 54: girt-sumbdn, ‘round-hoofed creatures’. 
GrBd. 114. 5: "pat girtth har évak pat patmanak i x’é¥.—‘In roundness each (egg) 

according to its measure.’ 

Used with verbs the word, as in NP., has the meaning ‘around’. 

BahmanYt. 4. 62: y’dstak i géhdan girt ’kunénd, ’ut ha¢adar i zamik nihan’ kunénd. 
—They round up (amass) the riches of the world and bury them in the earth.’ 

Kn. 7. 3 (Antia, p. 22): spah *pat ’vas marak girt kart,’6 karétar 1 Ardavan ’fréstit. 

—‘An army was collected in great numbers and sent to do battle with Ardavan.’ 
GrBd. 152. 2: and zamik darét Cand 1000 més ’kad ’pat ham-’ni¥inisnih girt frot 

nisinét.—‘Covers as much ground as when a thousand sheep sit around together.’ 

Of Nyb.’s other cosmic entities z@m must also disappear, for the word is un- 

attested elsewhere, and P. reads clearly dam. As we shall see in the following notes 
the scheme of the Ohrmazdean creation can be easily disentangled from this 

difficult text by a close comparison with the Ahrimanian. The creations are as 
follows: 

Ohrmazdean Ahrimanian 
1. The form of his own creatures inthe The body of his own creation in the 

form of fire. form of coal(?). 

2. The form of the good Vay. The form of the evil Varan. 

3. The selfhood of the gods. The selfhood of the demons. 

With reference to bréhénit which Nyb. read as tasit, the position is as follows. As 
an Iranian word it is easily explained as a denominative to bréh ‘stature’ (JRAS. 

1940, p. 37, no. 6).<*brayafa- from bray-, bri- ‘cut’. Semantically one may com- 

pare French taille beside tailler. Paz. reads brahn-, brahan-, barahin-, and brahin- 

(readings collected by Bailey). Nyb., however, in spite of the Paz. prefers to treat 

the word as an ideogram, Aramaic bereh+ iin <b*rd, ‘create’: in that case one has to 

assume that YN is written for WN, and that the first of these two characters is a 

Waw with a ligature to the left: this is unattested, and can scarcely be admitted as 

a normal way of writing even an Aramaic mask. For Nyb.’s full argument the 

reader is referred to his Glossar, pp. 224-5. 

gétéh i P.: om. TD, and DH. P.’s reading is again confirmed by the *haé gétéh 

x°at-dosakih of 1. 122. 

1. 114. ’ké pityarak, &c.: I am entirely unable to agree with Nyberg’s translation: 

‘C’est de cette force céleste que les récalcitrants des deux créations chantent ainsi: 

Elle est puissante, elle est le Temps.’ Exactly parallel is our passage GrBd. 32. 1 (our 

text Z 2): éyon ’goBét "ku Vay *dn i andar *har *do dam pityarak °bé *barét, where 

Nyb. himself translates correctly: ‘C’est comme il est dit: L’ceuvre propre de 

Vatmosphére, c’est de chasser les antagonistes qui se trouvent dans les deux 

créations.’ This too must be the meaning here. pityarak means ‘opposition’ or 

‘aggression’ with particular reference to the activities of Ahriman: it can under no 

circumstances mean ‘les récalcitrants’. bar-, like its NP. equivalent, means ‘carry 

off’, not ‘sing’: Nyb.’s parallel—Av. vacim bar- ‘die Stimme erheben’ (Glossar, p. 39), 

—is not valid, since the essential word in that phrase is, of course, not bar- but 

vatim. In view of the close relation between Zurvan and Vay, the translation here 

must be the same as in GrBd. 32. 1. The reading of P. *bé *barét instead of *barét 
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makes this doubly certain. Nyb.’s theories expressed in CCM. 1931, p. 197 are 

based on an incorrect reading of the text and are therefore untenable. 

pityarak: PT’ LKW DH, P. This will no longer be noted. 

°bé P.: om. cet. ¢ 

*hast tavan, "hast zaman: P. omits the first ’hast. "hast .. . hast, ‘whether . . : or’ 

as in GrBd. 167. 5 (text Z 3): Vay i dérang-y’atay, "hast Zurvan zén, *hast i Ohr- 

mazd.—‘Vay of the Long Dominion, whether he is the weapon of Zurvan or of 

Ohrmazd’. PhiTexts, p. 63. 59: *say"an *hast guftan ’véh *ut "hast °>patan.—‘A word 

may either be better said or kept silent.’ The first meaning of "hast . . . ’hast is 
‘sometimes . . . sometimes’. In any case there is no reason to suppose that these 
words are taken from a Zervanite poem (so CCM. 1931, l.c.). 

1. 116. First x’atdy P.: x’atak cet. This graphic variant will no longer be noted. 
First fraé: om P. 

i-ases as ha DEL. 
dam P.: zam TD,, DH. dam is certainly right as the *kad-a¥ dam-ié ’dat of the 

explanatory clause shows. Nyb.’s zdm (cf. 1. 113 n.) is therefore superseded: it is in 
any case not an attested form. 

1.117. Vay-ié (&*)) aBzar-é () P.: 3-i¢ aBzar i TDz, DH. 
*1-£: The MSS. read slightly more like ’an-a¥, but may be read as ’i-¥ which gives 

an easier construction. 

apayast (PST) P.:’°P’ YTW TD,, DH. 

Ul. 118-19: supplied from Il. 78-9, q.v. 

1. 120. ys (x°atth) tan : tan i dam here corresponds to the Rarp i ddmGn of |. 110. 
The addition of yatih in accordance with the y’atih above would therefore seem 
necessary. Otherwise one must translate ‘from material darkness which is his own’. 

1. 121. zay: in form exactly like ’an. The parallel passage Zs. 1. 29 (text Z 4) 
aBzar-€i... zayik ut siyah ut aturastar-gon, proves that this must be the reading. 
Since my note in BSOS. ix, p. 584 no further evidence has turned up. zay karp 
naturally corresponds to dtays karp 1. 113. Hence I translate ‘? coal’ on the analogy 
of NP. zuyal. 

*siyah : S’ YH TD,: S° YH P., DH. Readings indicate either styah or siyahih. The 
former is to be preferred on the grounds of Zs.,l.c. Nyb. read *syavahé (CCM.) and 
*siyavahé (Glossar, p. 203) which is both unnecessarily archaic and involves the 
joining of a Waw to the left. 

aturastar-*gon :°" TWRWYSTLN TD,, DH.: *>TWRYSTLWN P. v. BSOS. ix, 
p. 584. 

arZanik : *LYC’NYK MSS. 

1. 122. bazak-*advén : bazak-” N MSS. The reading is, however, assured by DkM. 
103. 6: Cyn an i bazak-advéntom yrafstar i rimantom, and ibid. 145. 8: tar gétéh 
*hamist dusgandih rimanih bazak-aSventh. Otherwise bazak-aSén would have 
been a possible reading, ‘bringing sin’. Cf. MPT. *dyn-. For this word v. Part I, 
Dacay7 uae: 

Varani: WLNND TD,, DH.: WLNNG P. 

1. 123. vattar-*dén: WTILWNYT(W) MSS. Corresponding to Varani vattar-*dén 
karp fraé kirrénit here 1. 115 has karp i Vay i’véh Sraé bréhénit. Our karp must then 
be taken with Varan, and the intervening word must be an adjective qualifying Varan. 
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This adjective will presumably be the opposite of véh, the epithet of Vay. It is 
therefore clear that the word cannot be *payét (VTLWN YT) and that WTL must 
be read as vattar ‘worse’. The second part of the word could then be read as nivét = 
NP. nuvéd ‘good news’ (for the same and Arm, aweteran, &c. v. Bailey, JRAS, 1934, 
p. 508; against him Henning, BSOS. ix, p. 85). Not having found a parallel to 
nivét in Phl., however, I have preferred to emend to *dén. 

Varan P., DH.: gap in TD,. 

1. 124. dusravisnih P., DH.: gap in TD,. 

ll, 125-8. In the MSS. the sentence from ’&-¥ hat gétéh tavikih .. . ganak ménok 
paytak “bit precedes *cé-§ an dam . . . *bé bét. The transposition, however, seems to 
be demanded by the parallel passage Il. 118-19. If it is through the selfhood of the 
gods that Ohrmazd makes his body better, then one must assume that it is through 
the selfhood of the demons that Ahriman makes his body worse. In similar con- 
texts the contrasts between the Ohrmazdean and Ahrimanian activities are usually 
exact. 

1. 125. bét TD,: *baveét P., DH. 

Ll. 126. *dat*haé asar tarikih P.: lacking in DH.: added above the line in TD,. Nyb. 

reads gétah tarikih hat han i asar tarikth dat (sic) ; hak *gétah tarikih. . . . There is 

much to be said for this reading, since it is more probable that material darkness 

should arise out of the Endless Darkness than vice versa. I have, however, preferred 

to ignore the words inserted in P. and TD,, since there is nothing corresponding 

to them in the Ohrmazdean section, Il. 130 ff. 

1. 127. * dat: bit MSS., but the past part. passive of a transitive verb is required; 

otherwise the -¥ of ¢é-§ is superfluous. In the corresponding clause 1. 130 Ohrmazd 
is the subject. 

The second dréy-gofisnih must be supplied; cf. 1. 130. "ha& rdast-goBixnih, &c. 
Nyb. has haé avé anakih i gannak-ménitk, &c., which gives the same sense. 

Ll. 128. karp P., DH.: tan TDg. 

kirrénit: bréhénit P. 
ye P.: tan added in TD, and DH. 

1. 129. andar ’dn P.: *ut *haé'TD,, DH. The correctness of P. is proved by 1. 132, 

dam-té hamak ’ andar asar karp(ak) *bé ’dat. 
-v- 

I. 130. <fraé dat): some addition is necessary. Nyb. supplies fraé tasit. 

1.131. *but P.: *bavét TD,, DH. The superfluous dadm-dahisnih must be deleted. 

karp 1 TD,, DH.: karpak P. 

1.132. hamak: HM YK P. 
asar karpak : asarak karpak DH.: asarék karpak P. 

asarak karpak: so TD,, DH.: asarék karpak P. 

. 133. satin: SCWSN TD2, DH.: SYCWSNW P. 
oat P., DH.3 “bavet TD,. 
asarak karpak 'TD,, DH.: asarék karpak P. 

1. 134. For ya0d-ahii-vairyé(k) the MSS. have varying spellings. 
*bé dahisnih: Nyb. *buné-Sahisnih which would make the contrast with frazam 

more marked. 

= 
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paytak P.: paytakih TD,, DH. 

1. 137. brin i zaman: simply ‘a division of time’ rather than ‘les arréts du temps’ 

(Nyb.). The phrase corresponds to the Av. zrvan- Owarsta-. 

1. 138. y’atayih P.: x’atady-a¥ TD». 

dastaBarih P., DH.: dastirih TDg. 

1. 139. datastanémandih 'TD,: dadtastanmandih P., DH. 

balisth: BLVSTYH PP: BESTYH TD; DH. 
x’arakih seems to be the correct reading as its Ahrimanian opposite dusvarth 

shows: MSS. have the unintelligible 499) *Y Nyb. x’ahrakih. 

1. 140. du’varih TD,: DSWW’LYH P., DH. 

1. 143. *apétak :’P YT’ P.:’ PYT’K (apaytak) TD2, DH. As Nyb. has pointed out, 

the apaytak of TD, makes no sense. The word is best emended to apétak, cf. 

MParthT. ’pydg (Andreas—Henning, MirMan. iii) Arm. pétk’, pitak: <Old Iranian 

*ypaita- (so Nyberg, Glossar, s.v.). In Phl. the word has been noticed DkM. 762-5 

passim: 70. 20; 709. 6; 711. 15. It must, however, be admitted that in these passages 

the meaning ‘necessary’ does not seem suitable. Nir. 54. né apétak translates Av. 

*paitika- and is explained as ké-§ bahr andar né bit éstét, ‘in which there has been no 

part’, AIW., col. 828. 

1, 144. gétéhiha (GYT’HYH’) TD,, DH.: GYT’H P. 

1. 145. amahraspandan TD,, DH.: amahraspand P. 

*6: 7 MSS. 

1. 146. °¢é (MH) P.: 65 (TMH) TD,, DH.: *avi Nyb. 

1, 147. *haé before Vay: om. P. 

1. 149. End of lacuna in Ind. Before nazdist Ind. has Ohrmazd ’pat startih 1 Ahri- 

man dam dat. 

haé-1§ : fraé Ind. 

L. 150. mitéytiha: M’TWXTYH’ Gr.: MYTWKXT ut ’pasInd.: mitéyt gah 
Nyb. dat. Ohrmazd: om. Gr. 

gétéh: the spellings of this word vary; they will not be noted here. 

1. 151. First nazdist: Ind. has the ideogram ’WL’. 

asman :*SYM’ NW P. This variant is exceedingly common and will not be noted 
again. 

Second nazdist: om. Ind. 

1. 153. °tak: om. Ind. 

ak: W’S' P. 

Artvahist P.: Urtvahist P(WRT-) TD,, DH.: Asvahist Ind. 
Sabréevar, STRYWR P.: STRYW Ind.: STYWR TD,, DH. 

. 154. Last *pas: om. Gr.: Ind. has a lacuna from here to 1. 164, omitting bréhénit. 

. 155. Srés-ahray, SLWSHL’ TD,, P.: SLWS’LG DH. 

. 156. buland: BLND P. 

. 157. fréh-goyot, PL YGWYWTW TD,, DH.: PL’SYWT P. 

. 158. vat: °T P. ~~ OO 
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péesé)mar : P YSM’L P. 

1. 159. aBzonikih: ’PZNYK P. 

l. 160. Cahadrom: &arom P. 

1. 163. ’ut-as : i-§ P. 

l, 164. gandk ménok . . . fraé kirrénit, pas: Ind. has ’ut Ahriman ’haé geétéh tarik 
Akoman ut... 

pityarakémandih: PTH’LK’°WMNDYH DH., P.: PYTH’LK’WMNNDYH 
TDi. ' 

kamdlikan: KM’ YL ’K°N P. 

1. 165. kirrénit: KLNYTW P. 

Indar ( NDL) Gt.: Sy Ind. 
Savul: SWWL 'TD,: SWWLW DH.: S WL P.: SWWL Ind. 
WNagnawNAVYKYA TDs: NABYH: P., DH.:N KAYT Ind. 
*pas Taromat: om. Ind. 

1. 166. Tarié: Tarit (T’L YC) Ind.: TLWYC DH. 
ZLerié TDs, P.: zarié (ZL YC) Ind.: ZYLWP DH. Ind. ends the chapter here, 

and adds: Ohrmazd *haé dam i gétéh |i] fratom Gsman, ditikar ’ap “ut sittkar zamik, 

€ahadrom urvar, panéom °gdspand, SaXom ’martom. 

1.167. hakuré: genak menok hakaré P. 

GUS IPs IDIEILS “aT AND), 

1. 169. °F: 7° é-F P. 

1.170. *patést-ié so Nyb.: ’pat sté¥-i¢ MSS. But cf. 1. 47, where Gr. has the correct 

patést and Ind. *pat sté¥-ié as here. 
* barét : >barem MSS. 

1. 171. *tarriha: MSS. have TLYHY’, and for *tarrih in|. 172 TLS YH. I base my 
reading on the passage dealing with birth in Burzéé’s introduction to the Book of 

Kalilah and Dimnah (p. 40 in the edition of Fr. Cheikho, S.J., Beyrouth, 1905; p. 22 

in the translation of Néldeke, Schriften der wissenschaftlichen Gesellschaft in Strass- 

burg, xii, 1912; cf. Christensen, L’Iran sous les Sassanides, p. 420). The text in 

translation runs as follows: ‘And we read in medical books that when the water 

from which the perfect child is formed reaches the mother’s womb, it mingles with 

her water and blood, thickens, and becomes bulky. . . .’ According to Néldeke (1.c.) 

Burz6é’s introduction is genuine, and the correspondence between his text and that 

of GrBd. will therefore not be fortuitous. Our own text describes the different 

stages the foetus goes through before birth. The second of these is gumééakih 

‘mixture’ and this corresponds exactly to the ‘mingling’ (iytalata) of Burzoé. We 

are then justified in supposing that the first stage corresponds to the md’ (‘water’) of 

Burzdé which Néldeke translates as ‘Feuchtigkeit’. The emendation is now simple, 

and tarriha must be read here, and tarrih in 1. 172. Nyb. read tarsih translating 

‘engourdie de peur’. 

1. 173. dvartakih: thus rather than y’artakih ‘smallness’, as the meaning must be 

‘conception’. Etym. <Av. var- ‘to make pregnant’. The word occurs in the obscure 

parallel passage DkM. 349. 17 (text Z 10), and appears to be equated with gaprih. 

Ibid. 170. 2, however, the stage following ‘mixture’ is described as ham-’bavisnih, 

that is ‘conception’ or ‘the coming together’ of the male and female elements. This 

5470 xX 
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idea is in no way expressed in x’artakih. Cf. also Av. varana- ‘Leibesfrucht’, AIW. 
1424. 

* bit P.: *bavét TD2, DH. For humanak P writes hamanak. 

1. 174. vikkitakih: for meaning and reading v. BSOS. ix, p. 318. 
*¢éyon: MSS. have jan (G’N) which yields no sense whatever. Nyb. reads péesanik 

‘forehead’, taking G’N as the equivalent of GNH = GBYN’, the ideogram of 
pésanik. Bailey reads gén, dialect form of vén and having the same meaning as vénik 
‘nostril, nose’. No parallel, however, is quoted for MP. 

Second wiskitakih: the initial Waz, missing in T’D,, is present in P. 
1,175. First bat P., DH.: *bavét TD). 

*Candisn: MSS. have CNDSK(W). The emendation involves the change of only 
one letter. The last stage before the actual birth is described. The ‘movement’ of 
the child from the uterus towards the ‘light’ of day suits the context admirably. 
Nyb.’s niSak, as usual, lacks confirmatory evidence in MP. 

* 6: avé MSS. 
*pés: om. P. 

Ll. 176. rosin: LWWSNW P. 
an: dn (ZK) P., DH. 

l. 177. hanbavihénd (ANNBW YHYNND) ipa: HNNBWSYNND TD 
*zayend: ZLSNND P. 
parvarénd P.: PLWLND TD, . 

- 178. parvart P., DH.: parvarét ANDY. 

- 179. After ’a4n TD, and DH. have ménok: P. omits. 
*pitarih P.: *pitar TD,, DH. 

- 181. startiha P.: stariha sy Deeb) em 

. 182. startih P.: sturtth TD,, DH. 
*sayast: TD, adds Es. On this word vy. text Z 6, 1. 2. 

lL. 183. hak (MN): ’& (MH) TD,, DH.: ’¢-¥ P. 
asar: *SLW DH. 

. 184. harvisp: HLWSC DH. 
185. srisk (SLYSK) TD,: SLSK DE: PB. 
First “bat P.: *bavét TD,, DH. 

- 188. tiin (TYSNW) P.: TESNW TD,, DH. 
- 189. adyarih: P. writes apbaso49 and omits the next nine words. 
hudak : hudahak DH. *gdspand ’6* : 6 gospand MSS. 
190. °6: om. P.: DH. adds adyarih. 

192. ov-1¥: "*WBSNW (hanbaxn ANDY, 

- 193. *ké én: P. repeats. 

194. “barat: W338 TD, DH: e033 p. 
- 195. *gdBam : ’goBet P. 
paytak, i P.: paytakih TD,, DH. 

= = 

=x = 
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(diir-)*kanarak, yayak-dés* : TD, reads 04696401: P. has 4005401, The reading 

of TD, certainly contains a corruption of kandarak. diir-kandrak is a standing epithet 

of the sky (e.g. ZXA. 256. 10; GrBd. 221. 15) and translates Av. diiraé-karana- (Yt. 

13. 2) which is itself only used of the sky. The pointing of the reading of P. indi- 

cates that the “0 of TD, represents dés as in GrBd. 41. 3, text Z 6, rather than gas. 

The first part of P.’s reading must then be read as ydyak. For the comparison of 

the sky to an egg cf. My. 44. 7; PhlRiv. 46. 5 (text Z 7); DkM. 64. 7; Zs. 34. 20 

(text Z 5). Thus with the aid of the two manuscripts the restoration dir-kandarak 

ydyak-dés seems assured. Nyb.’s reading pasé gas is not satisfactory. 

1. 196. y’an-ahén (XWN’HYNW) DH.: XWN’H’NW TD,: XWN’SSNN P. 

*nar (ZGL) P.: ZGLW TD,, DH. ’nar appears to be the obvious reading, 

and the ideogram is clearly written in P. For the idea cf. GrBd. 112. 15: asman -ut 

ayo(k)ysust ’ut vat ut Gtay§ nar ’ut hakaré yuttar ’né bavet : ap ut zamik “ut urvar 

ut mahik matak, hakaré yuttar ’né *bavét.—‘The sky, metals, the wind, and fire are 

male and never become otherwise: water, the earth, plants, and fish are female and 

never become otherwise.’ Nyb.’s zérn, though excellent Soghdian, can scarcely be 

admitted in a MPers. text. Bailey’s interpretation (Zoroastrian Problems, p. 132) 

also seems unnecessary. 

°bé P.: “pat TD,, DH. 

1. 197. dvahan (WB’HNW): so Bailey following Herzfeld, AMI. ii, p. 55 <vah- 

‘dwell’. Nyb. reads *avikan. 

humanak (HWM’N’K) P.: HWM?N’KWW DH.: HMWN KW TDs. 

1.198. drupust: DLWPSTW P: DLPWSTW, TD». 
kéxSisn : Rosisn P. 
apayast (P’ YSTW) TD,, P.:’°P’STW DH. 

1. 199. manak : hamanak P. 

tke PD Heszom. Ll D5. 

parkan: ‘enclosure’; v. Bailey, JRAS. 1934, p. 517. bun is perhaps better omitted. 

Nyb. preferred to read frakavan. 

“and-as: here and in all the following cases P.: TD, has éandih. 

. 200. drahnaS: DH. has DLN’D both times. 

tand-ak balad: om. P. 
Second 77-¥: *ut-a¥ TDs. 

= 

= . 201. haméy: reading uncertain. 

*hupatsay : HWPS’L MSS. Nyb. reads yupsar and translates ‘bien agencé’ or 

‘schén angemessen’ (Glossar, p. 142) and connects with OP. niyassdrayam. For 

hupatsay cf. MPT. pdys’y ‘entsprechend’. hupassay with the same meaning could 

be read, cf. passay” < *pati-sax’an &c. 
humanak P., DH.: hamanak 'TDg. 

1. 202. adkads: °K’ YH P. 
aBzonik : *PZNYK P. 
asman: > YM’-NW DH. 

. 203. patiyraft: PYTYLPTW P. 
drang: v. BSOS. ix, pp. 319, 584. 

drupustih : pustih P. 

~= 
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*né: om. P. 

1. 204. artéstar: ’"LYT’ST’L P. 
zréh: ZL’B TD,, DH.: ZLH P. 
apé-: PY TD,, DH.: PYB P. 

- 205. urvahmanih TD,: urvahman i P., DH. 

l. 206. Second urvahmanih TD,, DH.: urvahman i P. 
* Ce: ké (MNWW P.) MSS. 
-1¢ ’andar : ééyon MSS. 

- 207. urvahmanih P., DH.: urvahman i TD,. 
*éstét : *manét P. 

. 208. *haé: om. DH. 

€and ...°’dast: Cand ’kad ’mart i 2 ’dast P. 

Ll. 209. baldd: bala TD,, P. 

Ll, 210. adyarih : 4p Say» Bs 
*méey: MWW MWZN’H TD,, DH.: MWW MWW ZN°’H P. For the reading 

of this word v. BSOAS. x, p. 630. 
snodan: SND’N TD,, DH.: SNSNW P. Reading after Nyb. The word is spelt 

either )¥©% or !¥0)% and translates both Av. snaoSa- and snaés- (ch Vd." 32 45 
where it is glossed vafr ‘snow’). It can therefore be read either snodan or snéhn. In 
our passage the following sné¥ak makes the former more probable. 

*snéxak : SNCKW MSS. Reading after Nyb. 

I, 211. ’ap P.: om. TD,, DH. 

aniséB anaBraz: yo Jorwievory P. For the privative TD, has ”. This seems 
the only possible reading: so Bailey, who compares GrBd. 228. 4: ’én zamik 
anapésar(?) *ut aniséB "ut hamoén *bé *bavét.—‘This earth will become without 
declivity and acclivity, and flat.’ Henning (p. 12) read huvisad huafraz ‘weit aus- 
gedehnt, schén sich erhebend’: but the condition of the earth as it was first created 
by Ohrmazd must be similar to the perfect earth produced at the Fraskart, that is 
flat. 

I. 212. drahnadd P.: DLN’ Y TD,, DH. 
First pahndd : pahna TD. 
zahyadd : ZHY’B TD,: ZHYYB DH.: ZWHY’B P. 

1. 213. dsman:’S’M’N P. 
évak-é : -é in all cases omitted by P. and DH. 

\ 

= 

= 

~ 

Ul. 214-15. This passage, the most difficult and corrupt in the whole of the first 
chapter of the Greater Bundahisn, caused Nyb., with perhaps undue deference to 
an unsatisfactory text, to introduce readings which, for their extremely archaic 
forms, must be considered unacceptable. No satisfactory reconstruction of the text can be obtained unless we can find a clue to what the author is describing. He has 
just stated that the earth was created flat, and he subsequently tells us of the inser- tion of the minerals into the earth. In our present passage one thing is clear: he distinguishes three thirds of the earth each of which has peculiar properties. The first, he says, was created hard (saxt)—this seems the only possible reading of the word, the alternative sdyt being precluded by the absence of any similar verb in 
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the descriptions of the remaining two thirds—and this is, we venture to think, the 
clue to the whole passage. If the first section of the earth is hard, we are justified in 
supposing that the distinction between the three parts is one of consistency, and 
the third would therefore be soft, and the second something between the two. The 
ordinary word for ‘soft’ is narm, and towards the end of our passage we find ném *) 
which we are justified in taking as a corruption of narm *). On the same grounds I 

would emend the incomprehensible 193%)9e to =1%e_ ééyon gil(ak) ‘soft as clay’. 
If the emendation is bold, the sense is at least uncapricious. 

Inl.214 Jassee_ remains mysterious. Both Bailey (Zoroastrian Problems, p. 137) 
and Henning (JRAS. 1942, p. 233) have dealt with this tiresome word. The latter 

would read it as a corrupt ideogram for ’sang, ‘stone’ (CC” corrupted from Aramaic 
K YP’): this he deduces from GrBd. 29. 8, where CC’ B i katak-masd8 is equivalent 

to Avestan.asma katé-masd. The present passage he emends to ’sang-*sadr. The 

objection to this is that KYP’ = ’sang is found correctly spelt (Dd. 17. 4 and 36. 
103) and that CC” which is relatively common is not very like K YP’. 

Bailey identifies CC” with Aramaic S'S” ‘nail, peg, wing’ and cites GrBd. 140. 1, 
where the word appears as a name for a thunderbolt (vir). SS’ would represent dar 

or dal ‘wood’, hence the confusion in the FrPhl. which interprets it as dalman 
‘eagle’. Our present CC’D°L would then be the same word written phonetically 

and as an ideogram: Bailey quotes instances of this in AVN. 16. 7 and Dd. 36. 17. 

I am inclined to agree with him that CC’ is actually a mask for dal; but I cannot 

agree that either the meanings he adduces for Aramaic SS’ or dar = ‘wood’ are 

satisfactory. The meaning seems to be ‘hard stone’ (for which Henning’s ’sang fits) 

and the reading is very probably dal, but dar (?dal) means ‘wood’, not ‘stone’. 

We must then be content with saying that CC” probably represents a word dal 

otherwise unknown the meaning of which is some sort of hard stone. 

In |. 214 we read argan with P. (nds, TD, and DH have DLTNW) the initial 

Waw of which may be discounted. My reading is based on Herzfeld’s interpretation 

of OP. arzana- (Altpersische Inschriften, pp. 88-93). Herzfeld, against Bailey, 

BSOS. vi, p. 598, dranjana- ‘colour’, interprets as ‘building material’ or ‘sandstone’, 

and Hinz (JNES. 1950, p. 5) gives ‘material’ for the equivalent Accadian st-im-ma- 

nu. There is no doubt at all that some sort of building material gives a far better 

sense in Dar. Sus. Chart. 4 than ‘colour’ or ‘ornament’. The relevant section (in 

Herzfeld’s transcription, op. cit., p. 13) is as follows: ima ha[dis tya Os a[y]a 

aku[navam arXanam-Sa\iy dirdas [abariya] fra[vata] bimty akaniya (the reading 

arganam is assured by the Accadian, si-im-ma-nu).—‘This is the palace which I 

made at Susa. The arZana for it was brought from afar. The earth was dug down.’ 

From this passage it seems clear that some sort of building material is intended. No 

useful purpose can be served by discussing the second passage in the inscription 

where the word occurs, for the one word which would give us a clue to the meaning 

of ar¥ana- is imperfectly preserved, and will be read dista ‘built’ or pista ‘decorated’ 

according to one’s personal view on the meaning of arzana-. The first passage, 

however, on grounds of context, supports the meaning ‘building material, sand- 

stone’ rather than ‘ornament’. Further support is now supplied by the reading of 

P. in our Bd. passage. If we read ar¥an adkand, we will then have the highly suitable 

meaning ‘composed of sandstone’. MP. aran is to be equated with Arm. arvjan 

‘stone, statue’. dkand naturally corresponds to NP. dgand ‘filled’: in MP. also 

‘composed of’, cf. Vd. 7. 11, paxm-dkand ‘composed of wool’, cf. text Z 7, §5, 

nikand, and note ad loc. 
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1. 217. gogart borak-it: for the first cf. MPT. gwgyrd, Soghd. ywkt, NP. gogard, v. 

Henning, BSOS. ix, p. 90. and ibid. x, p. 398. P. omits gégart. gégart translates 

Av. saokanta- ‘sulphur’. 

1. 218. ’Gni P.: an é (7) TDz. 
*"STYHL P.: *STYHHL TD,, DH. The word remains problematic. Nyb. 

read. as-Cihr <*us-CiOra- ‘plant without seed’. This was accepted with reserve by 

Henning, MirMan. i, p. 9, no. 3, who similarly interpreted MPT. ”¢yhr. That our 

word is indeed a miswriting for the Turfan word seems proved by Vd. 4. 55, where 

we have dpi gokartémand zarrémand acihrémand (so the MS. MUr1) translating AV. 

dpam saokafitavaitim zaranyavaitim vidusavaitim. acthr is therefore the Phl. equiva- 

lent of Av. viduSa- which is itself of unknown meaning. It would seem from GrBd. 

and Vd. that we have to deal with a metal. Henning’s Turfan text, however, clearly 

indicates a plant: ’zwrwr ‘sprhm w mrw’wd” éyhr wd gwnggwng "ry kyst ’wd rwst.— 

‘Plants, flowers, herbs and daéihr and all manner of growing things were sown and 

grew.’ It seems likely that we have to deal with a form of plant which by its hardness 

or some other property may be classed with metals. What this plant is, I am unable 

to say. 

\ 

1, 219. ’mart-é: ’mart P. 
hamak: om. P. 

~= . 220. éstét : estat P. 

~= . 221. miydnak 1: miyan P. 

=~ . 222. balad : bala P. This insignificant variant will no longer be noted. 

saradak: SLYTKW TD,, DH.: SLTKW P. 

. 223. urvar: TD, adds ’ut. 

. 224. advan: so Bailey, JRAS. 1934, pp. 505 ff. 
srisk: SLYSK P.: SLSKW TD. 
4: 5 DH. 

. 226. év-dat TD,: évak-dat P., DH. 

miyanak P.: M’NWKW TD,, DH. 

l. 227. *bar : bdrih DH., P.: BL’ YH TD,. 
Véh Daité : véhdait (one word) P. 

spét: SYCYTW TD,, DH.: SCYTW P. 
mah: M’HY DH. 

229. *bavét : bit P. 

. 230. 6-om: 7-om DH. 

231. *bar: BL’ MSS. 

232. *éstét TD,, P.: ’éstat DH. 

. 234. uzvan(6)mand : uzvanmand TD,, DH.: ZW’>N-NW -WMNND P. 
daxsakémandih: DXSK’°WMNDYH DH.: DXSK°W°WMNNDYH TD;: 

DXSK°>WMNND P. 

1. 235. *ét *ku: repeated in DH. 

*an TD.: ’an P., DH. 

1. 237. buland: BLND P. 
Gayé(k)mart : Gayémart DH. 

=x = 

= 

bE 

és 
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L. 238. zargonih: has the meanings of ‘yellow or green colour’ or ‘freshness’. Cf. 
Vd. 2. 26: zargonén *ku tarr. Cf. Soghd. zrywn ‘vegetable’ (Siitra des causes et des 
effets); Khotanese ysaragiina ‘of golden hue’ (Konow, Saka Studies, s.v.). 

1, 239. *én: _)4¥ P. 
’né “ap tohmak: om. P. 

l, 240. * ut: om. P.: i TD,, DH. 

*tak-a§ P., and so corrected in DH.: ND YH TD,. 

. 242. *sdli: *sal-é (SNTB) P. 

. 244, *7: -é (—) MSS. 

Ll, 245. céyonih P.: téyon-a¥ TD,, DH. 
asman:°?S°SMNW P. 

l, 246. First ’vdé 1: ’rdé-€ 7 P. 

First ’mahik : mah P. Fravartin: PLWLDYNW P. 

After *tak TD, and DH. have ’én. 
Second ’mahik : ’mah P. 

= 

1, 247. *pdt: appears to be used in the sense of ‘remained’ throughout this section. 
Nyb. emends throughout to ’mdnd. P. spells NTLWT. 

Ll, 248. manist i *martéman: M’N Y YSTW without i TD,: martémih all MSS. 

manist (i) MiOr °ap: om. P., perhaps rightly, as *041)°4 may merely be a misspelt 

repetition of a9 $14, 

l. 249. paytakih: paytak i P. 

1. 252. maidyd(k)sam : maidyd(k)sam P. 

1. 253. “but: >bavét TDy. 

Io Alo, Alans IGP IDG ALIN IANS MALIN IUD). 
*pat: NTWLWNT TD.. 

l. 256. paitishah: PYTYSHH TD,: PYTYYSH DH.: PYTYSH P. 
ravisnih : ravisn t DH., P. 

1.259. 5 ’rdé: om. P. In the restoration of the text I follow Nyb. After the second 

*tak TD, has Astat ’rdé which is added above the line in DH. and omitted in P. 

l, 260. ayadsrim: > Y SLYM TD,:’ Y’ SLM P., DH. 

vicarisn: Carisn P. 

°"ku-§: ’ku P. 

. 261. zargonih: ZLGNYH P. 

. 262. 5-om: pancom P., DH. 

1. 263. Second ’tak: om. P., DH. 

<réé i Varhran): so after Nyberg. 

. 264. maidyairim: MYTY YLYM TD,: MYTY’ YL DH., P. 

266. Gayé(k)mart : 90 written after it and then deleted in DH.: 

267. Spandarmat : SCDRMTW P. 

mZOSeutans OM be, Ord: 

= = 

~= = = ~= 

° . 
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2 =v Before 5 ’rééi truftak P. has ’an omitting ’raéi. For truftak v. Schaeder, Studien, 

p. 216, and Nyb., p. 293; cf. id. Glossar, p. 227. Beside truft the spelling traft is 
found, cf. DkM. 407. 2; 444. 5. 

1. 269. hamaspamaidayam : HM’ SCM’ DYM TD,, DH.: HM’SPSYM’N P. 

1. 273. *Spantomen: SPYTMT TD), DH.: SCNDTMTYW P. 
Vahistoist (WHSTWYST) P.: WHSTWHSTW TD., DH. 
mahikan [i]: P. has mahdn-é (-B). 

L. 274. *a¥: ’ut-a¥ MSS. 
® én :°roé MSS. S 
Urtvahist :"WRTWHSTW TD,: WRTHSTW P. 

. 275. Hurdat: P. writes the plenary Aleph. 

- 276. Fravartin: PLWLDYNW P. 
Varhran: Varhram P. 

Art P., DH: YLTW 'TD,. 

. 277. Asman:’S’M’N P.:?>SYM’N DH. 

l. 278. "hac: om. P. 
For Fravartin P. reads ’mah Fravardin; DH. ’mah Fravartin. 

~— = 

~= 

= - 279. Urtvahist : MS. readings as in 1. 274. 

- 281. *mah: om. P. 

ééyonih P.: &yén-a¥ TD, DH. 

One évak is omitted by P. 
*gdBam : ’goBet P. 

=~ 

TRANSLATION 

(1) This, the Knowledge of the Commentary, (deals) first with the 
primal creation of Ohrmazd and the aggression of the Destructive Spirit; 
next with the nature of material creatures from the original creation up to 
the consummation as it is revealed in the Mazdayasnian religion; next with 
the things contained in the world together with an interpretation of their 
nature and properties. 

(2) Thus is it revealed in the Good Religion. Ohrmazd was on high in 
omniscience and goodness: for infinite Time he was ever in the Light. 
That Light is the Space and place of Ohrmazd: some call it the Endless 
Light. Omniscience and goodness are the totality of Ohrmazd: some call 
them ‘religion’. The interpretation of both is the same, namely the totality 
of Infinite Time, for Ohrmazd and the Space, Religion, and Time of 
Ohrmazd were and are and ever shall be. 

(3) Ahriman, slow in knowledge, whose will is to smite, was deep down 
in the darkness: (he was) and is, yet will not be. The will to smite is his all, 
and darkness is his place: some call it the Endless Darkness. 
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(4) Between them was the Void: some call it Vay in which the two 
Spirits mingle. 

(5) Concerning the finite and infinite: the heights which are called the 

Endless Light (since they have no end) and the depths which are the End- 
less Darkness, these are infinite. On the border both are finite since between 

them is the Void, and there is no contact between the two. Again both 
Spirits in themselves are finite. Again concerning the omniscience of 

Ohrmazd—everything that is within the knowledge of Ohrmazd is finite; 

that is, he knows the Norm (pact) that exists between the two Spirits until 

the creation of Ohrmazd shall rule supreme at the Final Body for ever and 
ever: that is the infinite. At that time when the Final Body comes to pass, 
the creation of Ahriman will be destroyed: that again is the finite. 

(6) Ohrmazd in his omniscience knew that the Destructive Spirit 

existed, that he would attack and, since his will is envy, would mingle with 

him; and from beginning to end (he knew) with what and how many 
instruments he would accomplish his purpose. In ideal form he fashioned 
forth such creation as was needful for his instrument. For three thousand 
years creation stayed in this ideal state, for it was without thought, without 

movement, without touch. 

(7) The Destructive Spirit, ever slow to know, was unaware of the exis- 

tence of Ohrmazd. Then he rose up from the depths and went to the border 
from whence the lights are seen. When he saw the light of Ohrmazd 

intangible, he rushed forward. Because his will is to smite and his substance 
is envy, he made haste to destroy it. Seeing valour and supremacy superior 

to his own, he fled back to the darkness and fashioned many demons, a 

creation destructive and meet for battle. (8) When Ohrmazd beheld the 

creation of the Destructive Spirit, it seemed not good to him—a frightful, 
putrid, bad, and evil creation: and he revered it not. Then the Destructive 

Spirit beheld the creation of Ohrmazd and it seemed good to him—a crea- 
tion most profound, victorious, informed of all: and he revered the creation 

of Ohrmazd. 
(9) Then Ohrmazd, knowing in what manner the end would be, offered 

peace to the Destructive Spirit, saying, ‘O Destructive Spirit, bring aid to 
my creation and give it praise that in reward therefor thou mayest be 
deathless and unageing, uncorrupting and undecaying. And the reason is 
this that if thou dost not provoke a battle, thou shalt not thyself be power- 

less, and to both of us there shall be benefit abounding.’ (10) But the 

Destructive Spirit cried out, ‘I will not bring aid to thy creation nor will I 

give it praise, but I shall destroy thee and thy creation for ever and ever: 

yea, I shall incline all thy creatures to hatred of thee and love of me.’ And 
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the interpretation thereof is this, that he thought Ohrmazd was helpless 
against him and that therefor did he offer peace. He accepted not but 
uttered threats. (11) And Ohrmazd said, “Thou canst not, O Destructive 
Spirit, accomplish all; for thou canst not destroy me, nor canst thou bring 

it about that my creation should not return to my possession.’ 

(12) Then Ohrmazd, in his omniscience, knew that if he did not fix a 

time for battle against him, then Ahriman could do unto his creation even 
as he had threatened; and the struggle and the mixture would be ever- 

lasting; and Ahriman could settle in the mixed state of creation and take it 
to himself. ‘Thus even now, in the mixed state, there are many men who 

work unrighteousness more than righteousness—that is they work chiefly 

the will of the Destructive Spirit. (13) And Ohrmazd said to the Destruc- 
tive Spirit, ‘Fix a time so that by this pact we may extend the battle for 

nine thousand years’. For he knew that by fixing a time in this wise the 

Destructive Spirit would be made powerless. Then the Destructive Spirit, 

not seeing the end, agreed to that treaty, just as two men who fight a duel 
fix a term (saying), “Let us on such a day do battle till night falls’. 

(14) This too did Ohrmazd know in his omniscience, that within these 
nine thousand years three thousand would pass entirely according to the 

will of Ohrmazd, three thousand years in mixture would pass according to 

the will of both Ohrmazd and Ahriman, and that in the last battle the 

Destructive Spirit would be made powerless and that he himself would 
save creation from aggression. 

(15) ‘Then Ohrmazd chanted the Ahunvar, that is, he recited the twenty- 
one words of the Ya6a ahii vairyo: and he showed to the Destructive Spirit 
his own final victory, the powerlessness of the Destructive Spirit, the 
destruction of the demons, the resurrection, the Final Body, and the free- 
dom of creation from all aggression for ever and ever. (16) When the 
Destructive Spirit beheld his own powerlessness and the destruction of 
the demons, he was laid low, swooned, and fell back into the darkness; 
even as it is said in the Religion, ‘When one third thereof is recited, the 
Destructive Spirit shudders for fear; when two thirds are recited, he falls 
on his knees; when the prayer is finished, he is powerless’. Unable to do 
harm to the creatures of Ohrmazd for three thousand years the Destructive 
Spirit lay crushed. 

(17) I shall now speak of the ideal creation, then of the material. 
(18) Ohrmazd, before the act of creation, was not Lord: after the act of 

creation he became Lord, eager for increase, wise, free from adversity, 
manifest, ever ordering aright, bounteous, all-perceiving, (19) [First he 
created the essence of the gods, fair (orderly) movement, that genius by 
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which he made his own body better] for he had conceived of the act of 
creation: from this act of creation was his lordship. 

(20) And by his clear vision Ohrmazd saw that the Destructive Spirit 
would never cease from aggression and that his aggression could only be 

made fruitless by the act of creation, and that creation could not move on 

except through Time and that when Time was fashioned, the creation of 

Ahriman too would begin to move. (21) And that he might reduce the 
Aggressor to a state of powerlessness, having no alternative he fashioned 
forth Time. And the reason was this, that the Destructiye Spirit could not 

be made powerless unless he were brought to battle. And the interpretation 
of battle (karécar) is this, that action (kar) must be performed with resource- 
fulness (€aromandih). 

(22) Then from Infinite Time he fashioned and made Time of the long 

Dominion: some call it finite Time. From Time of the long Dominion he 

brought forth permanence that the works of Ohrmazd might not pass away. 
From permanence discomfort was made manifest that comfort might not 

touch the demons. From discomfort the course of fate, the idea of change- 
lessness, was made manifest, that those things which Ohrmazd created at 

the original creation might not change. From the idea of changelessness a 

perfect will (to create) material creation was made manifest, the concord 

of the righteous creation. 

(23) In his unrighteous creation Ahriman was without knowledge, 
without method. And the reason and interpretation thereof is this, that 
when Ahriman joined battle with Ohrmazd, the majestic wisdom, renown, 

perfection, and permanence of Ohrmazd and the powerlessness, self-will, 
imperfection, and slowness in knowledge of the Destructive Spirit were 

made manifest when creation was created. 
(24) For Time of the long Dominion was the first creature that he 

fashioned forth: for it was infinite before the contamination of the totality 

of Ohrmazd. From the infinite it was fashioned finite; for from the original 

creation when creation was created until the consummation when the 

Destructive Spirit is made powerless there is a term of twelve thousand 

years which is finite. Then it mingles with and returns to the Infinite so 

that the creation of Ohrmazd shall for ever be with Ohrmazd in purity. 

(25) As it is said in the Religion, “Time is mightier than both creations,— 

the creation of Ohrmazd and that of the Destructive Spirit. Time under- 

stands all action and order (the law). [Time is better informed.] ‘Time 

understands more than those who understand. Time is better informed 

than the well-informed; for through Time must the decision be made. By 

Time are houses overturned—doom is through Time—and things graven 
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shattered. From it no single mortal man escapes, not though he fly above, 

not though he dig a pit below and settle therein, not though he hide 
beneath a well of cold waters.’ \ 

(26) From his own essence which is material light Ohrmazd fashioned 
forth the form of his creatures—a form of fire—bright, white, round, and 

manifest afar. From the material (form) of that Spirit which dispels 
aggression in the two worlds—be it Power or be it Time—he fashioned 

forth the form of Vay, the Good, for Vay was needed: some call it Vay of 
the long Dominion. With the aid of Vay of the long Dominion he fashioned 

forth creation; for when he created creation, Vay was the instrument he 

needed for the deed. (Then he created the essence of the gods, fair (orderly) 
movement, that genius by which he made his own body better.) 

(27) From the material darkness which is his own essence the Destruc- 
tive Spirit fashioned forth the body of his creation in the form of coal (?), 

black and ashen, worthy of the darkness, damned as the most sinful noxious 
beast. From material self-will he fashioned forth the form of Varan 
(heresy) whose religion is the worse (?); for Varan was needed. Next he 
created the essence of the demons, evil (disorderly) movement, that genius 
from which destruction came to the creatures of Ohrmazd: for he created 
a creation through which he made his own body more evil that (in the end) 
he might be powerless. 

(28) For from material darkness which is the Endless Darkness he 
created lying speech: and from lying speech the harmfulness of the Destruc- 
tive Spirit was manifest. [For he created that creation through which he 
made his own body more evil that he might be powerless.] For from the 
Endless Darkness he fashioned forth that form and he created his creation 
within that form: and through his own act of creation he will become 
powerless. 

(29) From material light Ohrmazd created true speech: and from true 
speech the productiveness of the Creator was revealed. For he fashioned 
forth the Endless Form from the Endless Light and he created all creation 
within the Endless Form. The Endless Form is exempt from the passage 
of ‘Time. From the Endless Form the Ahunvar came forth, the genius of 
the Yada ahi vairyé through which creation and the end of the world are 
revealed : this is the Religion. For Religion was created simultaneously with 
the act of creation. (30) From the Ahunvar the Spirit of the Year came forth 
which is now in a mixed state, half light and half dark, three hundred and 
sixty-five days and nights, and is a division (dispensation) of Time of the 
long Dominion. By means of it both creations were set in motion and 
strove with each other; as it is said, ‘The creation of Ohrmazd was 
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endowed with lordship, authority, orderliness, blissful in the heights; the 
creation of the Destructive Spirit was endowed with contumacy, rebellious- 
ness, sinfulness, straitened in the depths.’ 

(31) Ohrmazd became lord over decisions through the Amahraspands. 
When they had been created, he made three Judges, for they were needed 
for the material world. In the latter days at the Final Body they shall carry 
evil away from it. Spiritually he sustains the spiritual creation. The 
material creation he created in ideal form: then he created it in material 
form. 

(32) First he created the Amahraspands, six originally, then the rest; 
and the seventh is Ohrmazd himself. Of the material world he created first 
six (beings) in ideal form; and he himself was the seventh. For Ohrmazd is 
both spiritual and material). Material creation is first from the Amahras- 
pands, second from Vay of the long Dominion. 

(33) First he fashioned forth Vahuman by whom movement was given 
to the creation of Ohrmazd. The Destructive Spirit first created Ak6man 
of the lying word. Of material creatures Ohrmazd first fashioned the sky; 
and from the goodly movement of material light he fashioned forth Vahu- 
man with whom the good Mazdayasnian Religion dwelt: that is to say 
Vahuman knew what would befall creation even up to its rehabilitation. 
Then he fashioned Artvahi&t, then Sa®révar, then Spandarmat, then Hur- 

dat, then Amurdat: and the seventh was Ohrmazd himself. (34) Eighth 
true speech, ninth the blessed Sro8, tenth Mansraspand, eleventh Néryo- 

sang, twelfth the exalted judge Ra@wok Berzait, thirteenth RaSn the just, 
fourteenth Mihr of wide pastures, fifteenth Argi8vang the good, sixteenth 
Parand, seventeenth Sleep, eighteenth the Wind, nineteenth Order (the 

Law), twentieth Dispute, prosecution and defence, and the fruitfulness of 
reconciliation. 

(35) Of material creation (he created) first the sky, second water, third 

the earth, fourth plants, fifth cattle, sixth man; the seventh was Ohrmazd 

himself. And he fashioned forth creation with the aid of Vay of the long 

Dominion: for when he fashioned forth Vay of the long Dominion, it too 
was as an instrument and needful for the act of creation. 

(36) The Destructive Spirit, bent on aggression, first of the demons with 

monstrous heads fashioned forth Akoman, then Indar, then Savul, then 

Nanhai®, then T'ardmat, then Tari¢ and Zérié, then the other demons: the 

seventh was the Destructive Spirit himself. Never does he think or speak 
or do anything that is righteous; nor did he need the good that is in the 
creation of Ohrmazd ;—and the creation of Ahriman did not need the good 

that is in the creation of Ohrmazd. (37) Ohrmazd does not turn his mind 
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to anything he cannot do. The Destructive Spirit does turn his mind to 
what he cannot do and threatens to do it. 

(38) The creation of Ohrmazd was fostered spiritually in such wise that 
it remained without thought, without touch, without movement in a moist 
state like semen. After this moist state came mixture like (that of) semen 
and blood; after mixture came conception, like a foetus; after conception 

came diffusion, such as hands and feet; after diffusion came hollowing— 

eyes, ears and mouth; after hollowing came movement when it came for- 
ward to the light. Even now on earth do men in this wise grow together in 

their mother’s womb, and are born and bred. (39) Ohrmazd by the act of 
creation is both father and mother to creation: for in that he fostered crea- 
tion in ideal form, he acted as a mother; and in that he created it materially, 

he acted as a father. 

(40) Concerning the material creation. 
(41) When the Destructive Spirit was laid low, unable to act (as I have 

written above) for three thousand years he lay abject and low. During the 
period of the powerlessness of the Destructive Spirit Ohrmazd fashioned 

creation in material form. From the Endless Light he fashioned fire in 

material form, from fire wind, from wind water, from water the all-solid 

earth: as it is said in the Religion: ‘The first creation of all was a drop of 
water, for all things arose from water except the seed of man and cattle: 
for that seed has the seed of fire.’ 

(42) First he created the sky as a defence. Some call it ‘the first’. Second 
he created water to smite down the Lie of thirst: third he created the all- 
solid earth: fourth he created plants to help the useful kine: fifth kine to 
help the Blessed Man: sixth he created the Blessed Man to smite the 
Destructive Spirit and his demons and make them powerless. Then he 
created fire, a flame; and its brilliance derived from the Endless Light, a 

goodly form even as fire desires. Then he fashioned the wind in the form 

of a stripling, fifteen years of age, which fosters and keeps the water, the 

plants, and the kine, the Blessed Man and all things that are. 

(43) Now I shall describe their properties. First he created the sky, 

bright and manifest, its ends exceeding far apart, in the form of an egg, of 

shining metal that is the substance of steel, male. The top of it reached to 
the Endless Light; and all creation was created within the sky—like a 
castle or fortress in which every weapon that is needed for the battle is 

stored, or like a house in which all things remain. The [bottom of the] vault 

of the sky’s width is equal to its length, its length to its height, and its 

height to its depth: the proportions are the same and fit exceeding well (?). 

Like a husbandman the spirit of the sky is possessed of thought and speech 
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and deeds, knows, produces much, discerns. (44) And it received durability 
as a bulwark against the Destructive Spirit that he might not be suffered to 
return (to whence he came). Like a valiant warrior who dons his armour 
that fearless he may return from battle, so does the spirit of the sky keep 
(don) the sky. And to help the sky, he (Ohrmazd) gave it joy, for he 
fashioned joy for its sake : for even now in the mixed state creation is in joy. 

(45) Second from the substance of the sky he fashioned water, as much 
as when a man puts his hands on the ground and walks on his hands and 
feet, and the water rises to his belly and flows to that height. And as help- 
mates he gave it wind, rain, mist, storm, and snow. 

(46) Third from water he created the earth, round, with far-flung 
passage-ways, without hill or dale, its length equal to its breadth, and its 
breadth to its depth, poised in the middle of the sky : as it is said, ‘The first 
third of this earth he fashioned as hard as granite(?); the second third of 
this earth he rashioned of sandstone(?); the third third of this earth he 
fashioned as soft as clay.’ (47) And he created minerals within the earth, 
and mountains which afterwards sprang forth and grew out of the earth. 
And to aid the earth he gave it iron, copper, sulphur, and borax and all the 
other hard substances of the earth except ...(?)..., for that is of a different 
substance. And he made and fashioned the earth like a man when he tightly 
covers his body on all sides with all manner of raiment. Beneath this earth 
there is water everywhere. 

(48) Fourth he created plants. First they grew in the middle of this earth 
to the height of a foot, without branches, bark or thorn, moist and sweet: 

and every manner of plant life was in their seed. And to aid the plants he 

gave them water and fire; for the stem of every plant has a drop of water 
at its tip and fire for (the breadth of) four fingers before (the tip). By the 
power of these they grew. 

(49) Fifth he fashioned the lone-created Bull in Eranvéz in the middle 

of the earth, on the banks of the river Véh Daité, for that is the middle of 

the earth. He was white and shining like the Moon and his height was 
about three cubits. And to aid him*he gave him water and plants; for in 
the mixed state he derives strength and growth from these. 

(50) Sixth he fashioned Gaydmart, shining like the Sun, and his height 
was about four cubits and his breadth equal to his height, on the banks of 
the river Daité, for that is the middle of the earth—Gayodmart on the left 
side, the Bull on the right side; and their distance one from the other and 
their distance from the water of the Daité was as much as their height. 

They had eyes and ears, tongue and distinguishing mark. The distinguish- 

ing mark of Gayomart is this, that men have in this wise been born from 
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his seed. (51) And to aid him he gave him sleep, the repose of the Creator; 
for Ohrmazd fashioned forth sleep in the form of a man, tall and bright, 

and fifteen years of age. He fashioned Gaydmart and the Bull from the 
earth. And from the light and freshness of the sky he fashioned forth the 
seed of men and bulls; for these two seeds have their origin in fire, not in 
water: and he put them in the bodies of Gayomart and the Bull that from 

them there might be progeny abundant for men and kine. 
(52) These six creations he made in the six gasdanbar seasons. In a com- 

plete year there are three hundred and sixty-five days or twelve months, 

each month having thirty days and one month thirty-five. Each day was 

given the name of an Amahraspand. 
(53) Now I shall speak of their properties. First he fashioned the sky in 

forty days, that is from the day of Ohrmazd in the month of Fravartin to 
the day of Apan in the month of Artvahi&t. For five days he rested till the 
day of DaSv pat Mir. Those five days are gdsdanbar : their name is ma1dy0- 

zarm. And the interpretation of maiydzarm is this, that the dwellings of 
man [and the dwellings of Mihr and water] and vegetation were made 

manifest. 
(54) Second he created water in fifty-five days, that is from the day of 

Mir in the month of Artvahi8t to the day of Apan in the month of Tir: 
for five days he rested till the day of DaSv pat Mir. Those five days are 
gasanbar : their name is maidydsam. And the interpretation of maidyésam is 

this, that water was (then) made clear; for at first it was turbid. 
(55) Third he created the earth in seventy days, that is from the day of 

Miér in the month of Tir to the day of Art in the month of Sa@révar. For 
five days he rested till the day of Anayran. Those five days are gasanbar: 
their name is paitishah. And the interpretation of paitishah is this, that it 

was (then) revealed that creatures on earth can walk on foot. 
(56) Fourth he created the plants in twenty-five days, that is from the 

day of Ohrmazd in the month of Mi®r till the day of Astat: for five days 
he rested till the day of Anayran. Those five days are gasanbar : their name 

is ayasrim. And the interpretation of aydsrim is this, that leaf and scent and 
colour of vegetation were (then) made manifest. 

(57) Fifth he created cattle in seventy-five days, that is from the day of 
Ohrmazd in the month of Apan to the day of Da&v pat Mi@r in the month 
of Dadv: for five days he rested till the day of Varhran. Those five days are 

gasanbar: their name is maidydirim. And the interpretation of maidyairim 
is this that he taught his creatures to lay up store for winter. 

(58) Sixth he created Man, that is GayOmart, in seventy days, that is 

from the day of Ram in the month of Dadv to the day of Anayran in the 



TEXTS OTHER THAN THE AVESTA 321 

month of Spandarmat: for five days he rested till the day of Spandarmat. 
Those five days are gdsanbar. Some call them the ‘stolen days’, some the 
‘days filched away’. Their name is hamaspamaisayam. And the interpreta- 
tion of hamaspamaidayam is this, that marching in assembled hosts was 
made manifest on earth: for the Fravahrs of men came down in assembled 
hosts. (59) The name of those five days is the Stolen. Some call them the 
five Ga8ic periods, some the good pentad. In the Religion they are Ahun- 
vait gas, Ustavait gas, Spantomén gas, Vahusabr gas, Vahistoist gas. The 
names of the thirty days that form the months are these: Ohrmazd, Vahu- 
man, Artvahi8t, Sadrévar, Spandarmat, Hurdat, Amurdat, Dadv, Atur, 
Apan, Xvar, Mah, Tir, Gos, Dadv, Mir, Srd8, Ra8n, Fravartin, Varhran, 
Ram, Vat, Dadv, Dén, Art, A&tat, Asman, Zamdat, Mahraspand, Anayran. 

(60) Likewise the twelve months are named after Amahraspands: the 
month of Fravartin, the month of Artvahi8t, the month of Hurdat, the 
month of Tir, the month of Amurdat, the month of Sa@révar, the month of 
Mifr, the month of Apan, the month of Atur, the month of Dadv, the 

month of Vahuman, the month of Spandarmat. Of the properties of each 
severally I shall discourse below. 

NOTES 

(6) ‘He fashioned forth such creation as was necessary for the weapon.” The 

‘weapon’ must be the original weapon from which the universe is formed men- 

tioned in PhlRiv. (text Z 7). This weapon which develops from the ‘Endless Form’ 

is limited space, the ‘body’ of limited Time, the universe contained within the 

firmament; v. Part I, Chapter V. 

(19) The passage in square brackets is obviously out of place. It must be inserted 

in § 26, for the creation of the essence of the gods corresponds to the creation of 
the essence of the demons in Ahriman’s counter-creation. 

(20) Cf. DkM. 390. 22: dru pés *haké kanadrak-paytakih i zaman ’pat tarménitan 

(1) datar ’ut-a¥ dahisndn nérék.—‘Before a limit was set to Time, the Lie had the 
power to despise the Creator and his creations.’ 

(31) The three Judges are in all probability Mihr, Ra&8n, and Srdé8: v. Part I, 

D102, 

Z 2. The third chapter of the Greater Bundahisn, p. 30, |. 10 to 
p. 39, I. 11 in the edition of Anklesaria (for details v. Z 1, intro- 
duction). Except for ll. roo—11 (Justi, p. 7, 1. g—p. 8, 1. 5) the chap- 
ter is missing in the Indian recension and, therefore, also in the 
Pazand. The chapter has been transliterated, translated, and 

annotated by Nyberg in the Fournal Asiatique, vol. ccxiv, 1929, 
pp. 228-37 and 295-310. For a discussion of its contents v. Part I, 
Chapters V and VIII. 

(1) ’apar céyon<ih °ut) cim 1 dahisnih (1) dam’6 artik-karth. 
5470 Y 

A30 
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(2) Ohrmazd ’nam i 30 amahraspand ’pat ’an 30 ’roc éton ’nihat ’ku naz- 
dist Ohrmazd, ’pas 6 amahraspand, *bavét 7: ’ut 8-om dadv, *hast datar ; ’ut 

*pas 6 amahraspand, *bavét 7; 8-om dadv, hast datar, pas 7 amahraspand | 

A31 *bavét *8; g-om dadv, "hast datar. "ut pas 7 amahraspand, *bavét 8. céyon 
6 “nam i’ yes pat 4 gyak andar mahikan passayt,—Ohrmazd ’ut ’an i 3 dadv 

(1) évak ’nam: évak gas ’ut évak:dén ’ut évak zaman ’ké hamé * bit *hénd. 

(3) ’ka8 ganak méndk 6 pityarak mat, Ohrmazd Zaman i dérang-y*atay 
bréhénit ’pat ’mart karp i 15 sdlak, rosn, spét-doisr, buland, amavand ’ké-s 

10 amavandth *haé hunaravandih, ’né *haé dugih ut stahmakih. 

(4) *ut-as ’y*at patmdcan 1 spét patmoyt, ’ut bréh 2 asronih dast ; *¢é hamé 
danakih ’apak asronan ’ké’6 ’kasan nimitar, *har kas haé-is hamoytar *hénd. 
Ohrmazd-i¢ y’éskarth dam-dahisnih’ bit ; dam *pat danakih sayét ’ dat.’ ét ra8 
brahmak i danakan patmoyt, "hast asronih. 

15 (5) Vay 2 ’véh yamaki ’zarrén sémén gohr-pésit ’ut *aryavan ’vas-rang 
patmo xt, brahmak i artéstarih (dast) ; ’céapar raftar *hac’pas (i) dusmandan 

A32 pat pitydrak zatan, dam panakih kartan; céyon *goBét | *ku Vay ’an i 
’andar *har °do dam pityarak *bé *barét, y’éskarih, * ké-§ "dat spénak ménok, 
*ké-1¢ ganak ménok, — pat én *ku artik sar *bé *kunét, damit Ohrmazd hamé 

20 aBzayét, °an 1 ganak ménok aBsihénet. 

(6) *haé Zaman bréhéenit Spihr 1 Zurvan i dérang-x°atay tan, névak bay [i] 
baxtih ; ’ut-as patmdcan i xsén patmoxt, brahmak i vastryésth dast :’cé-§ névak 

baxtarih <t) géhan x°éskavih, dyon céyon vastryosan géhan varzitan, passac- 

akiha ’bé datan. 

25 (7) céyon Ohrmazd miyan (i) *har 6 amahraspand dam i ’y°és *passaxt, 
dahisn-*i¢ 1* ménok ’ut gétéh *pat ham-advénak dat, céyon méndk Ohrmazd 

"ut ’an 6 amahraspand, Vahuman, Artvahist, Sabrévar, Spandarmat, Hur- 

dat, Amurdat, éton-ic dsman 6 *padak i nazdist aBr-padak, ditikar spihr 1 

axtaran, sitikar star 1 agumécisnih, 4-om vahist,—mah ’ pat an padak ’éstét,— 

30 pancéom garodman *ké anayr [1] rosn > y*anihét,—y°arseét pat ’an padak ’ésteét, 

A33 — | Sasom gas i amahraspandan, haftom asar rosnih, gas <i) Ohrmazd. 
(8) dyon 1¢ dam 1 gétéh*7 bréhénit, nazdist Gsman, ditikar ap, sitikar zamik, 

éahadrom urvar, pancom gospand, sasom martom, ut haftom atays’ké bréh hac 

asar roin, gas i Ohrmazd. ’ut-as Gtaxs’ andar harvisp dahisn éton *bé parkand, 

35 frac bréhénit, céyon katak-x°atay-é ’kad ’andar yanak *Savét, yamak i’ andar 

xanak x’ap apac’nihat . . .’ut-as framiit 6 dtays’ andar aBigatih parastak i 

martom kartan, x’arisn sdxtan ’ut dart zatan. ’kad "hak *Gs cs *bé 
vazénén)d, béron ’ayéet ; kad *ésm ’apar ’nihénd, frac ’girét. 

(9) *ut-as harvisp amahraspandan pat ham-karih artik-karth (i) dam éton 
40 gumart ésténit ’ku*kad aBigat amat, *har *kas dn i x°és hamémal *pat koysisn 

frac graft, *ku nok framan ’ andar ’né apayét. 
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(10) ?ut-as céyonth fractar ’goBam. 
(11) fratom *hat ménokan Ohrmazd | [an 3 dadv], ut-as’hat gétehan bun A34 

martom *6 °x°és *graft. ut-as ham-kar ’an 3 dadv: évak gas ’ut évak dén ut 
évak zaman, visp dé *naim *ké *hast ménok (i) harvisp [akds ’ut-as martém 6 45 
"x°@F “graft] dahisn hac-is. martom pat 5 *basixn fraé dat, tan ’ut fan *ut 
ruvan ’ut advénak *ut fravahr ; céyon tan an i gétéh; ut jan an i apak vat 

 patvast éstét, vén "GBarisn barisn; ruvan Gn i apak bo8 ’andar tan asnavet, 
*vénét, *goBét, *ddnét : aSvénak’ ani’ pat y’arset padak *éstét : fravahr ’an i’ pes 
i Ohrmazd x°atay: *pat °dn cim éton bréhénit ’ku ’andar apigatih ’martom 50 
*mirénd, tan’6 zamik, jan’6 vat, aSvénak’6 x’arset, ruvan’6 fravahr patvast, 
"ku * dévan ruvan marnjeénitan ’né tavan ’bavat. 

(12) ditikar *hac ménodkan Vahuman. ’ut-as *haé gétéhan dahisn gospand 
sardakan °6 *x°és patiyraft. ’ut-aX’dat’6 adyarih ham-karih Mah ?ut Gos ut 
Ram ut | Spihr i x*atay Cut) Zurvani akanarak’ut Zurvani dérang-y’atay. A35 
*ut-as gospand ’pat pane *bazxisn frac bréhénit,—tan, jan, ruvan, advénak, <6 
ménok: *ku [tak] ’andar aBigatih Gosurvan tohmak i gospandan *haé mah 
padak patiyraft, *pat adyarih i Ram i ’véh ’andar géhan ravakénit. ’kad 
*mirénd, tan6 Gédsurvan, ruvan’6 Ram, aSvénak’d mah, méendk?6 Vahuman 
patvast, *ku *dévan *bé marnjénitan ’né tavan bat. 60 

(13) sitikar *hac ménokan Urtvahiit. ’ut-as *haé dahiin i gétéh atays 6 
XS “patiyraft. ’ut-as’dat’6 adyarth ham-karih Atur ut Sros’ut Varhran’ut 
Néryo(k)sang, “pat ’an cim *ku ’andar aBigatih Varhran atays andar man 
*nisast vinart, drupustih *dahét, Sros panakih *kunét; ’kad *bé azroBét, *hac 
Varhran’6 Sros, *hact Sros’6 Atur, *haé Atur ’apaé 6 Artvahist patvast, 65 
*ku *dévan *bé marnjénitan ’né tavan *bavat. 

(14) éahdrom | "hae ménokan Sabrévar. *ut-as’ hat dahisn (i) gétéh ayo(k)- A36 
xSust °6 °x°@s graft. ’ut-as "dat pat adyarih ham-karih X*ar, Mibr, Asman, 
Anayran, Sok i *véh, Ar(k)dv<i)-siir, Him yazat, Burz yazat ’ut Dahman 
Afrin. *cé ayo(k)xSust dstuvarth *hat asman; asman bun gohr [i] *gén ayo(k)- 70 
xSust. *ut-as vinarisn "hac Anayran. Anayran andarag réin man i ’zarrén 

gohr-pésit *’ut *ul’6 gas 1 amahraspandan patvast ’éstét, ku *pat ’én ham- 

kavih *dévan ’andar aBigatih ayé(k)ysust dvén kartan ’né tavan ’bavat. 

(15) pancom *hac ménodkan Spandarmat. ’ut-as hat dahisn i géteh zamik 6 
yes patiyraft. ’ut-as*dat’6 adyarih ham-karih Apan, Dén, Art, Mahraspand 75 
*ut Arsisvang ’ut Ar(k)dv{i)-siir i anahit : Céyon * Arsisvang ménok i yosdasr- 
gar 1 zamik, apan, tohmak. ’ut-as pes Mahraspand, Mansraspand, gopisn 1 

Ohrmazd. ut Art ut Dén andar’ y’arr [i] man “hast. | "hac Arsisvang ’goBét, A37 
— x’arr t vahistik *artayth. Ar(k)dv<i)- stir *i anahit ’ pit ’ut’mat i apan. pat 
"én ham-karih ’andar aBigatih vinadrt ’éstét. ’ut ’én méndkan <i) hamkar 80 

>yarr nikas *darénd. 

> 
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(16) sasom *haé ménokan Hurdat. ’ut-as "hat dahisn i gétéh ap °6 *x°es 
*patiyraft. *ut-as’dat’6 adyarih ham-karih Tir ’ut Vat ut Fravartin,—céyon 

Tir Tixtar,— ku andar aBigatih ’Gn,ap "pat adyarih (i) Fravartin,—hast 1 
85 Fravahr i ahrovan,— stanét, ménokiha ’6 Vat aBsparét: Vat an ap ’néviha 

°6 kisvariha radénét, vitaret. pat aBr aBzar ’apak ham-kardan varénd. 
(17) haftom *haé ménokan Amurdat. ’ut-as *haé dahisn i gétéh urvar °6 

yes patiyraft. ’ut-as dat 6 aSyarih ham-karih Rasn ’ut Astat ’ut Zamdat, 
3 °x’arr 1°05 “pat cinkar puhr, ’ké ¢’andar) aBigatih ruvan i martoman *pat 

go névak ’vat kart dmarénd. 

(18) ’an amar ménok i dam pat ’avésan ham-karih vinart ’ésténd, céyon an 

A38 iandar Spihr | axtaran ra8 nipist. (19) ’ut-as *’r6c-ic 1’ andar *mahikan*har 
évak pat 5 hangam baxt, *har hangam-é ménok-é pat-1s gumart, céyon bamdat 
gas [| Havan ménok, némroc gas Rapidwin ménok, adBarak gas |1] Uzayarin 

95 ménok, apatyaBan gas) Aiwisrii(k)srim ménok, Usahin gas Usahin ménok 

x°ésih *darénd. ’ut-as ’avésan-i¢ *pat ham-karth *baxt *hénd ; *cé-§ Havan 6 
Mibr, ’ut Rapidwin’6 Artvahist, Uzayarin’6 Burz yazat, Aiwisrii(k)srim ’6 
ahrovan Fravahran ’ut Varhran, Usahin ’6 Sros ’ut Rasn "pat ham-karih 
vinart. (20) *cé-£ ’danast ’ku kad aBigat ’rasét, roc *pat ’én 5 hangam *baxs- 

100 jhét : tak *pex’ kad aBigat mat, hamésak némroé bit,’ hast Rapidwin. Ohrmazd 

*apak amahraspandan *pat Rapidwin gas ménok i yazisn frac sdxt. ’andar 
yazisn kunisn dam hamak’bé’dat. (21) ’apak b65 Fravahr i martoman uskart ; 

A39 yratiharvisp-akas *pat martéman frac’ burt, | guft ku katar-tdan siitomandtar 
*sahét,*kad-tan*bé’6 geteh bréhénam’ut tan-kartiha’ apak dru’ bé koxsét, dru 
*bé aBsihénet, ’ut-tan pat frazam druvist anosak ’apac virddém, ’ut-tan ’apac 
6 getéh’daham, *hamayikiha amarg, azarman, apé-hamémal * bavét, ayap-tan 

hamayik panakih <1) aBigat apdyét kartan. (22) ’ut-san dit Fravahr 1’ marto- 
man "pat ant yxrat 1 harvisp-akas anakih *haé drug ut Ahriman andar gétéh 

pat-1s’ rasét, aBdom apé-hamémalih’ hac pityarak, druvist anosak apa’ bavisn- 

110 ih *pat tan 1 pasén *tak hamé hamé ravisnih rad, *pat ’sutan ’6 gétéh ham- 
datastan *biit *hénd. 

NOTES 

l. 1. c@yon<ih *ut) : Céyon TD,, DH.: om. P. 

artik-karih : artik-garth P. 

1. 2. “nam: dam P. 
nazdist: NZSTW 'TD,. The different spellings of this word will no longer be 
noted: cf. Z 1, l. 99 n. 

l. 3. 8-om: so P., DH.: 7-om with 8-om in margin TD,. 

(Biopsucre CniBi als vero, IMD. 12% 

g-om dadv .. . amahraspand, ’*bavét: om. P. 
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&: S8-om P. 

céyon : Céyon-as P. 

1. 6. mahikan : *mahikan DH.:’mahikan-é(__) P. 

After daév P. adds ééyén. For the punctuation and interpretation of this passage 
v. l. 44 n. and Chapter VIII. After ’na@m P. adds i. 

Ll. 8. pityarak : patydrak (PT’”LKW) P. This unimportant variant will no longer 
be noted. 

1. 9. bréhénit : frac bréhénit P. 

karp: so P., DH.: tan TDg. 
tok. DH: 5 TD,. 

dour: DWYSLWY TD,, DH.: DW’SL P. The word is a mechanical tran- 
scription of Av. doi6ra-. 

buland:i BLD P. 

l. 10. hunaradvandih P.: hunardvand-a¥ TD,, DH. 

l. 11. patmoéani P.: PPMWCND TD.,, DH. 
bréh: BL’ Y TD,, DH.: BL’H P. bréh in the sense of ‘character’ is attested DkM. 

220. 21: xém “ut hok *ut bréh. PhiTexts, p. 26, § 13: bréh i moy-martih ‘the character 
of a Magian’. Nyb. on the analogy of Il. 16 and 22 emended to brahmak; but the 
emendation is not strictly necessary as both words are capable of having the desired 

meaning ‘character’. I have therefore kept bréh in accordance with the MSS. breh 

‘character’ is best regarded as a development of bréh ‘stature’ <base bray-, bri- ‘cut’. 
Cf. text Z 1, 1. 113 n. 

asronth: *SLNYH P. 

Ll. 12. ’kasan: MSS. *D” for PV”, 

hamoxtar : for the passive sense of agent nouns in -tar cf. NP. giriftar ‘prisoner’. 

1. 14. brahmak: has the meaning (i) ‘robe’ as here, (ii) ‘manner’, (iii) ‘character’, so 
ll. 16, 22; cf. Zs. 32. 1: Gn advénak danisn tavan-nérokih, ’ut masth, x°ékarih 6° ani 

ave ruvan patvandend, ’ut-as pat-ié méndk ham-brahmakih pat-is’ bavét.—‘The same 

kind of knowledge, master-craft, enterprise, and occupation will accompany the 
soul, and in the spiritual world it will have the same character.’ v. further BSOS. 

ix, p. 311 and Henning, Transac. Philolog. Soc., 1945, pp. 108-18, where the ques- 

tion receives very full treatment. 

1.15. Vay: WY P.: WB TD., DH. Vay must be taken as the subject, as the 

parallel passages Z 11 and Z 12 show. It is Vay who dons the many-coloured gar- 
ment which is his essence (Z 11), not Ohrmazd who dons Vay, as Nyberg erro- 
neously translated. Ohrmazd dons one garment only, that of the priests, and that 
is emphasized by the use of y’at in 1. 11. The distinction is, then, between ‘he 
(Ohrmazd) himself . . .2 on the one hand and Vay (who dons the garment of the 
warriors) and Spihr (who dons that of the husbandmen) on the other. Moreover, 

there is no pronoun in the whole sentence which could stand for Ohrmazd: if the 

intended subject were Ohrmazd, then such a pronoun would necessarily be em- 

ployed, and the sentence would in all probability start with ’ut-as. When Widengren 
(Hochgottglaube, p. 297) draws a distinction between the robe of the warriors as it 
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appears in DkM. l.c. and the same in this passage, his whole argument is based on 

a mistranslation. In both passages the garment belongs to Vay: Ohrmazd dons only 

the garment of the priests. Fortunately Wikander (Vayu I, p. 27) has already 

corrected this error. 

°zarren: ZYBYNW P. 

pésit P.: pésit TD,, DH. 

*aryavan (W°LGWWKE’N MSS.): as in NP. ‘judas-tree’ and the colour of its 
blossom. I owe the suggestion to Professor Henning. The parallel passage (text 

Z 11) gives the basic colour of Vay’s garment as ‘red’ (suyr): we therefore require 

a synonym for ‘red’ or similar colour. aryavdn fits well and seems more satisfactory 

than either Nyberg’s *algénakdn or Wikander’s har-génakdn (Vayu I, p. 29) which 
is tautologous. 

rang: so clearly P. (LNG): LNY (réy) TD,. Nyberg has accepted the latter, 

translating ‘toutes sortes’, but it is doubtful if réy (rd5) can be used in the sense of 

‘manner’. ‘Colour’ is clearly more suitable. 

\ 

l. 16. brahmak i artéstarih (dast) : for artéstarih P. has artéstar 71. The addition of daxt 

is demanded by the parallel ll. 11 and 22. For brahmak in the sense of character 
Ciel al Aen: 

*haé: *cé P. 

1.17. Vay: WY P.: WB TD,, DH. 

1. 18. pityarak P.: pityar TD,, DH. The passage is based on Yt. 15. 44. Cf. 
Nyb., p. 295. 

* ké-§ : °€e@-¥ MSS. 

1. 19. *pat ’én ’ku: TD, and DH. add ’&eé. 

Ll. 20. aBzdyét :’°PZ’TW P. 

l. 21. *haé Zaman: *hat daman P.: *ké zaman TD,, DH. 

bréhénit P.: bréhénisnih 'TD.,, DH. 

Spthr 1 Zurvan i dérang-xatay tan, névak bay-baxtih : Spihr ’ut Zurvan dérang- 
x’atay tan bay i baxtih TD,: Spihr ut Zurvan AY '%~Y8 i baytih DH. (if Ihave cor- 
rectly understood Anklesaria’s note, p. 9): SpihriWZWLWW K ’ bit névak baxtih P. 
No individual MS. reading is satisfactory, but the text can be restored (i) by the 
comparison and rearrangement of the MSS., and (ii) by comparison with DkM. 
350. I (text Z 10). tan, though only found in TD,, must be kept: for the reading of 
DH. is corrupt, and plainly represents (déran)g-x’a<t)dy tan: the "bit (0) of 
P. is merely a clumsy attempt on the part of the scribe to correct the unintelligible 
’"~Yo of DH. into an intelligible form. Spihri... is to be read rather than Spihr 
‘ut Zurvan i dérang-x’atay tan since we find in DkM. l.c. that Spihr is spoken of 
as fratom tan ‘the first body’. Thus we must translate here ‘Spihr, the body of Zur- 
van of the Long Dominion’, and take bay-baytih in apposition to spihr whose func- 
tion it is to distribute good and bad fortune on earth; v. the following sentence and 
text Z 3. That only one entity is here described is proved by the singular ’wt-a¥ of 
the following sentence. Nyb., however (whom Wikander follows), preferred to read 
spthr u zurvan (i) dérang-x’atai, tan, bayé-baytih, ‘le firmament étoilé, Zurvan a 
la longue domination, le corps (universel) et le Sort’. The difficulty of the following 
*ut-aX he avoided by referring it to Ohrmazd in spite of the fact that there is no 
direct reference to that deity in what directly precedes. Another grave objection to 
his interpretation is the use of tan in the sense of ‘universal body’. To express so 
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pregnant an idea a qualifying adjective is indispensable. With the rejection of 
Nyb.’s translation, his tetrad Spihr, Zurvan, tan, and bayé-baytih (CCM. 1931, pp. 
60, 109) must disappear. Against Nyb.’s assumption that Ohrmazd himself wore 
the garment here described, we must—in addition to the grammatical difficulties 
already referred to—object that in our text Z 12 the third garment belongs to the 
bayan ‘constellations’, corresponding, clearly, to the bay-baxtih of this passage. It 
should further be observed that bay-bayt is used as an epithet of Harburz, itself 
identical with the sky. 

= . 22. ysen: XS’NW P.: yénén DH., TDp. 
vastryosth: W*SLTLYWSYH DH. 

. 23. vastryosan: *STLYWS’NW DH. 
passacéakiha : passaéakiha P. 

-25.*passaxt: PSXTW P. 8 TD,, DH. which Nyb. tookas -i¢ *owvayt <vi-bag-. 

Ti260 4-06 7*: YC P.:*té TD,, DH. 

. 27. Urtvahitt :° WRTWHSTW TD», DH.: *WRTHSTW P. 
Spandarmat : SCDRMTW P.: SCYNNTMTW DH. 

. 28. éton-ic: ét6n P. asman:’SYM’NW DH.:’S°WN P. 

*padak: Y% MSS. 

aBr-padak : aBr-P’HK P. For padak in ll. 29 and 30 P. has the same reading. 

. 30. *éstét P.: *éstat TD,, DH. 

. 32. *7: 6 MSS. 
asman:°?S°MNW P. 

. 33. Satom: SSWWM P. (so also in Il. 31 and 82). 

dps (lb, SY UID IDISI 2 JEVE IEE 12 

1. 33. andar: om. P. 

parkand: PLYKND P. Nyb. reads frakand. 

1, 35. céyon katak-x’atdy-é ’kad, &c.: the sentence as it stands construes perfectly, 

but the point of the simile is far from apparent, the similarity between Ohrmazd 
scattering the fire throughout the world and a householder putting away his 

clothes being, to say the least, obscure. We must, therefore, assume that the end 

and point of the simile have been lost, and accordingly leave a lacuna. The simile 

clearly ends at ’nihdt as the appearance of afigatih, the technical name for Ahri- 

man’s malignant attacks, shows. Nyb.’s treatment of the passage which failed to 

recognize that the simile—or what is left of it—ends at ’nihdt, is unsatisfactory in 
that it introduces too many words of uncertain form and meaning, and resorts to a 

wholesale transposition of the text. 

l. 36. yanak (¢) P.: om. TD,, DH. 

aBigatih P., DH.: aBigat TD. 
parastak: the meaning, from the context, certainly is ‘service’. Should we, there- 

fore, emend to parastisn? 

P-37./kao; MIP. MWT TD., DH. 

hoveacts cis Ps 

~= 

= 

= 

= 

= = 

~= 

1. 38. vazén<én)d: this seems to be the best reading, with haplography of én, meaning 

‘cause to move’, then here ‘kindle’. Equally well we may read *cinénd ‘they heap up’: 
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cf. Andreas-Henning, MirMan. ii, p. 28, 1. 11, °n hym’dwr “i €yyd zrdrwst.— ‘I am 

the fire which Zoroaster heaped up’. 

1. 39. artik-karih : artik-garth P. 

1. 40. gumart : gumartan P. 

ésténit: so P.: éstanit TD.,, DH. 

amat : mat P. 

koySiin DH.: KWXS'SNW TD,: KXSSNW P. 
1. 41. *graft P.: and so corrected from ’girét in TD,. 

1. 43. [an 3 dadv], ’ut-aX: om. P. P. is probably right in omitting ’dn 3 dadv. The 
dadvs are the ham-karan of Ohrmazd, just as Mah, Go’, &c., are the ham-karan of 

Vahuman (so also the other Amahraspands). In the case of the six other Amahra- 

spands the ham-kdrdn are not mentioned in the initial sentence; and we may, 

therefore, safely follow P. and ignore the 3 dadév in this context. 

*haé gétéhan . . . 3 dadv: added above the line in DH. 
bun: BND P. 

Ll, 44. °6 xf P.: ut “hat ’x’at TD,, DH. 
gas ’ut: gas 1 P. 

évak gas .. .: the passage in Il. 45-6 bracketed in our text is missing in P. and 

written above the line in DH. TD, alone has the offending passage written in the 

text. There can be no doubt that the reading of P. is right because (i) there is 

nothing in the parallel passages dealing with the activities of the remaining Amahra- 

spands which in any way corresponds to the extra words in T'Dg, and (ii) the words 

°ut-a¥ martom ’6 ’xés *graft are obviously a tardy correction in TD, of the wrongly 

written martom ’ut hac’ x°at graft in the preceding line: in that passage, too, P. gives 
the only correct reading. a@kds, which is also missing in P., must then be regarded 

as an addition on the part of the scribe whose familiarity with the phrase harvisp- 

Gkds ‘omniscient’ led him into error. The reading of P. ’ké "hast méndk <i) harvisp 

dahixn haé-1§, “That is the spirit from whom all creation (arises)’, gives a useful clue 

to the reading of #OUS™”) (TD,, FOU ©”) DH, #U 2) P.). Since the relative 
clause has a singular verb, we must look for a singular noun in the prob- 
lematic word: further, since the noun concerned is described as ‘the spirit from 

which all creation arises’, we are entitled to look for a word meaning ‘creator’. Again 
in Il. 6-7 we have met the three Dadvs who were there described as having one name 

('nadm = SM). It seems probable, therefore, that here the $¥ occurring at the end of 

the disputed word represents SM- ’ndm. The beginning of the word can scarcely 

be anything but wisp ‘all’; and we are then left with the signs © which can easily 

be interpreted as dé (DY Y), that is the later and therefore more comprehensible 

form of dadv ‘creator’. This interpretation seems satisfactory in that it supplies a 

singular noun for the *hast of the relative sentence, and that the relative sentence 

gains additional point by serving as an explanntory clause to dé, the original mean- 

ing of which can scarcely have been generally understood at the time of the writing 
of the Bd. I have read évak gds, &c., as a separate sentence (‘one is Space . . .’) 

rather than as a series of compound adjectives (‘of one rank . . .’, so Nyb.), first 
because only so does visp cease to be superfluous, and secondly because it seems 

most unlikely that the author should not reveal the identity of the ‘creators’ who 
are the helpers of Ohrmazd, though he carefully enumerates the helpers of the six 

lesser Amahraspands. For a full discussion of the problems involved the reader is 
referred to Part I, Chapter VIII. 
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Against my interpretation of #0US") a Paz. form vispaesqm (Paz. Mextsypassou4) 
should be noted. The Paz. passage is, however, horribly corrupt. 

1. 45. *ké: repeated in DH. 

L. 46. *baditn: MSS. BWCSNW (b6%i8n), but the insertion of an otiose Waw is so 
common. in Phl. as to deserve no comment. The context clearly demands ‘part’, 
not ‘redemption’. Nyb., however, translates: ‘il créa pour homme la rédemption 
par cing (forces)’. ‘Pour l’homme’, however, would necessarily be martém dé or at 

least “pat martém: martom alone is not enough. Cf. Bailey, Zoroastrian Problems, 

P. 92, in support of our interpretation. 

l. 47. ’apak vat ... 665 ’andar tan: om. P., substituting only B’Y ’andar tan. 
ven: ‘breath’ v. Bailey, BSOS. vii, p. 83. Nyb. reads the excessively archaic vayi. 

. 48. 665 DH.: BWWD TD, . 

- 49. *vénét: om. P. 

pdadak: P’HK P. 

. 50. dim (CYM) TD,: CM P., DH. 

. 51. zamik: om. P. 

vat: P. has WY STW with WW°TW written above it. 

52. *dévan: MSS. have -san, but v. the parallels ll. 66, 73. 

marnjénit(an) P.: MLWYNNYTNW TD., DH. 

*bavat: *bavét P. 

l. 53. dahisn P.: daySak TD,, DH. In the parallel passages Il. 61, 67, 74, 82, 

however, dahixn always occurs. 

1. 55. First Zurvan: WZLWN P. 

Second Zurvan: ZWWLWN P. 

1. 56. pané: 5 P. 

*baxiin: BWCSNW MSS. v. 1. 46 n. 

1. 58. padak: P’HK P. 
patiyraft TD,: *patiyraft DH.: *patiret P. 

adyarih P., DH.: adyar TD,. 
veh: S°PYL DH. 
ravakénit P.: ravagénit TD,. 

1. 60. * dévan: -San P.: daySak TD,, DH. Cf. 1. 53 n. 

bat TD,: *bavat DH.: *but P. 

. 61. Urtvahist: *WRTIWHSTW TD,, DH.: *WRTHSTW P. 

. 62. *patiyraft : *patiret P. 

Varhran : Varhram P. 

. 63. Neryd(k)sang : Néréksang, *ut-as P. 

Varhran: Varhram P. 

1. 64. *nixast : nifast TD,, DH.: SSTNW P. 
*dahét : ’dat P. 
panakth: panak 1 P. 

azropet C(ZLWPYTW) P.: MLWPYTW TD,, DH. <uz+*raup- whence NP. 

ruftan ‘sweep’. Meaning, ‘extinguish, destroy’. The more usual form is zruftan, 

2r6B-, cf. DkM. 407. 1: visandak’ ut zruftak’ut sitak, ‘scattered, destroyed, and worn 

= = 

= = 

= ° 

= = 

= 
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away’. Ibid. 295. 17: "ku... dsn-yrat i pat-isan “"haé zruftakiha i adar [ut] varan 

hangéxénat.—“That he might raise up the innate wisdom within them from the 
ruins under lust.’ Again 1. 22 on the same page. Ibid. 435. 12: nihdnik zruftakih. 
Ibid. 454. 14: zruftakihd. For the form azruftan cf. ibid. 90. 14: dtayS *haké vat 

éérih *azruft (ZWL’ PTW)— The fire is extinguished by the violence of the wind.’ 
Ibid. 293. 13: *azroBénd ’ut nikénénénd.—‘They destroy and humble.’ 

1. 65. Varhran: Varhram P. 

Artvahist :’ WRTHSTW P. 

I. 66. ’dévan: P.and DH. have one more __) than TD,. This variant is too common 

and has too little significance to be of any importance: it will therefore not be 
further noticed. 

marnjénitan: MLNCWYNNYTNW TD,, DH.: MLNGYNYT P. 
lL, 68. adyarih:° YYB’LYH P.:’ YYYB°LYH TD,, DH. 
Asman:’?S’M’NW P. 

l. 70. Afrin:*PLYNW TD,, DH.: *PRYNW P. 

ostuvarth : "WSTWB’LYH TD,, DH.: ’WSTB’LYH P. 
Second @smdn: om. P. 

*gén: TD, has Hy 5 , thereby indicating the letters G and Y. P. omits. I read gén 
on the analogy of PhlRiv. 46 (text Z 7), §§ 4 and 8 kén, which would appear to be an 
abbreviated form of dpakénak ‘crystal’: cf. NP. gineh in the same sense. For a full 
discussion of the question v. Bailey, Zoroastrian Problems, pp. 129-34. 

ayo(k)xSust : ayo(k)xsustén P. 

Ll. 71. ’zarrén (ZHB’ YNW) TD,, DH.: ZHB’TW P. 
. 72. péesit: PYSTW TD,, DH.: PYST P. 
*ut: MSS. 7. 
0 P.s om. 1 Ds, DH. 

l. 73. For ayd(k)- P. has ’andar k-. 
ven: the spelling of this problematic word is always JY, which suggests 

the pronunciation d6vén: this will then be derived from *ava-vanya-, and will be 
compared with MPT. wnybwt ‘annihilated’ (Henning, BSOS. ix, p. 89) and wny- 
wdyh (ibid.), the latter corresponding closely to Phl. 6vén-bitih ‘annihilation’ : cf. 
Nyb. Glossar, s.v. avin and avin-biitth. The reading avén ‘unsichtbar’ adopted by 
Noéldeke (Bezzenbergers Beitrdge, iv. 41) but contested by Salemann (Grundriss der 
tranischen Philologie, i, p. 322) is unsatisfactory in that that word occurs DkM. 
263. 22 in the spelling /¥¥, and means not ‘invisible’ but ‘blind’. Both forms avén 
and avin (so Nyb.<vind- ‘find’), however, would seem to be precluded by the 
verbal form )*U*y, My. 16. 12: zanikn ut dévénisn, ‘striking and annihilating’. 
Such a form, if it were a denominative to avén or avin, would necessarily be avén- 
énisn, avinénisn. If, however, it is derived from *ava-vanya-, it presents no difficulty. 

With this word must be connected '1@Y" = dvénitan. In the two following 
instances it is exactly parallel to My. l.c. DkM. 557. 13: “né zanisn “ut-ak ’né 
ovénisn, and on the same page, |. 16: >zanét ayap ovenét. Ibid. 512. 1: °dn i vindskar 
*pat vinds ’né dvénitan, ‘not to kill a sinner on account of his sin’. Cf. ibid. 567. 15: 
aBsds ut dvénixn ’ut panih, ‘sorcery, murder, and avarice’. 

For 6vén FrPhl. gives )¥©~ which can be read as évén <*abi-vanya-. 

l. 74. Spandarmat : SCDRWMT P. 
dahisn i: dahisnith TD,, DH. 

=~ 
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o70. Art P.. DH. YLTW TDi 

. 76. First Arsisvang (LSSWNG) DH.: *“LYSSWNG TD.,: ’L’SWNG P. 
t anahit P: ’ut anahit TD,, DH: i ’ut anahit P. 
Second *Arsisvang :°SWN’ TD,, DH.: *SWNG P. 

. 77. mansraspand : mahraspand P. 

« 18. hat: *ké P; 
Arsisvang : °LSSNG DH.: *LYSSNG TD: “LSSWND P. 

. 79. vahistik: *STYT P. 
*artayth : artay-a¥ MSS. 
*7; ut MSS. 

. 80. aPigatih P.: aBigat i TD,: aBigat-é *")-Y DH. 
°éstét : esténd P. 

- 81. nikds darénd P.: ’vasth ’4Barénd TD,, DH. 

. 82. *ut-a¥ P., DH.: a¥ TDg. 

*haé: om. P. 

gétéh : gétehan (GYT’N) P. 

. 83. *ut-a¥: om. DH, P. 

Fravartin: PLWLTDYNW P. 

. 85. *stanét: YWSTWP P. 
ménokiha: MYNW YH P. 

*néviha : TNDYH’ TD,, DH.: TGK YH’ P.: dit-gah Nyb. 

. 86. varénd : vinarénd TD,, DH. 

. 87. dahikn i P.: dahitnih TD,, DH. 

. 88. Zamdat : ZMD’TW P. 

. 89. “inkadr puhr: CYNW°LPWL P. 
mart6man: MLTWH’N P. 

. 90. vat: SLYS P. 

- 91. amar: om. P. 

. 92. *raé-it : én-ié MSS. (én being *¥ and ’rae 4¥). 

*mahikan: miyanakan MSS. 

. 93. baxt: so P. TD, has NB’>XTW which Nypb. read as niPaxt. 

. 94. First ménodk DH, P.: méndk-é TDz. 

Second gds only in P. which adds 7. 

adBarak:* YYC°LK P.:’ YYYC°LK TD,, DH.: TD, prefixes 7. For an etymo- 
logical discussion of the word v. Bartholomae, ZumAIW., p. 32, n. 1, who derives 
the prefix from Av. ada = Skt. adhah rather than adi-. The latter view is, however, 
supported by Salemann and Nyb. 

Uzayarin (;WZYLYNW) TD,, DH.: *WZLYNW P. 

1. 95. apatyaBdn: reading after Nyb. Quite uncertain. 
First Usahin: *WSH’N Y P.: > WSH’NW DH. 
Usahin (WSS YNY) ménok P.: om. TD2, DH. 
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l. 97. Artvahist DH.: ’WRTWHSTW TD.: ’WRTHSTW P. 
Uzayarin: °WZLYNW P. 

Burz: BLC P. 

Aiwisri(k)srim :> YYCSLWKSLYM TD:: "YYYCSLWKSLM DH.:’YYC- 

SLWKSLM P. 

I. 

~= 

1. 

98. Fravahran: om. P. 

ham-kdarih : ham-karak P. 

- 99. *rdé: en P. 

- 100. From here to the end of the chapter Ind. resumes; Justi, p. 7. 

“pes wd) LD,,.DH., Ind.s;-zar an) P. 

’kad: ’ké Ind. 
Rapidwin (LPYTPYNW) TD,, P.: LPTPYNW DH. 

101. sdyt: yast P. 

’andar yazisn .. .°bé dat : ’ut-a§’andar yazisn *har aBzar-é pat zatan i pityarak 
°andar apayast ’*bé ’dat Ind. 

L. 103. harvisp-akds : harvisp-akasih P. 

*burt (rds) srilt (eds) 12. 
katar-tan : katar *i-tdn Ind.: katar-tén P. 

sutomandtar DH., Ind.: sitmandtar TD,: SWT’WDTL P. 

. 104. ’kad-tan P.: ’kad ’tak TD,, DH.: ’ké-tan Ind. 
bréhénam : ’daham Ind. 

tan-kartiha : tané-kartiha Gr.: tan-kartakiha Ind. 

koxset : koxét Ind. 

. 105. afBsthénét : aBsénét Ind. 
druvist: repeated in P. 

anosak:: *"NSKW P.: >NWKSK Ind. 

viradém: WYL’ YM Ind.: WYLYM P. 
Second *ut-tdn: Ind. adds "pat frazam. 

. 106. *hamayikiha : hamayik gas Gr.: hamakiha Ind. 
azarman: om. P. 

apé-hamémal : apé-pityadrak Ind. 

. 107. hamayik : hamésak Ind. 

(i) : *haé Ind. 
°"ut-San dit : dit Ind. 

- 108. harvisp-akds Ind.: harvisp-dkdasih Gr. 
*hac: *ké P. 
"ut Ahriman: i Ahriman Ind. 

- 109. apé-hamémailih : apé-hamémal Ind. 

anosak: *>NSKW P.: *>NWKSK Ind. 

*bavisnih : *biitan Ind. 

- 110. “2ak: 7 P. 

hamé hamé TD,, DH.: hamé P.: hamak hamaék Ind. 

°6 gétéh ham-datastan *biit Ind.: missing in Gr. 
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TRANSLATION 

(x) On the manner and reason for creating creation for battle. 
(2) Ohrmazd gave the names of thirty Amahraspands to the thirty days 

(of the month) in this wise: first comes Ohrmazd, then six Amahraspands; 

that is seven; the eighth is Dav, that is the Creator. Then come six 

Amahraspands; that is seven; the eighth is Dav, that is the Creator. Then 

come seven Amahraspands; that is eight; the ninth is Dav, that is the 

Creator. Then come seven Amahraspands; that is eight. Thus he inserted 
his own name in four places in the month—Ohrmazd and the three Dadvs 

who have one name: one is Space, one Religion, and one Time: they have 
always existed. 

(3) When the Destructive Spirit delivered his assault, Ohrmazd fashioned 
Time of the long Dominion in the form of a man of fifteen years of age, 

bright, with white eyes, tall and mighty, whose might is from valour, not 
from robbery and violence. 

(4) (Ohrmazd) himself donned a white garment and it had the stamp of 
priesthood : for wisdom is ever with the priests who are guides to men, and 
all men are their pupils. And the office of Ohrmazd was the act of creation, 

and it was through wisdom that creation must be created. Therefor did he 

don the robe of the wise (which is the robe of) priesthood. 
(5) Vay, the Good, donned a garment of gold and silver, adorned with 

precious stones, purple, and having many colours, and it had the stamp of 

warriorhood; for he pursues the enemy from behind that he may smite the 
Aggressor and protect creation; even as it is said—‘The office of Vay is to 
carry off opposition in the two creations—both that created by the Boun- 

teous Spirit and that created by the Destructive Spirit’—in so far as it is 
he who will bring the battle to an end, will bring increase to the creation 

of Ohrmazd and destruction to that of the Destructive Spirit. 
(6) From Time the firmament was fashioned, the body of Zurvan of the 

long Dominion, the good destiny of the gods (Signs of the Zodiac): he 
donned a dark blue garment and it had the stamp of the husbandmen: for 
its office is to rule the destinies of the world aright even as that of the 
husbandmen is to till the soil and to deliver up (its produce) in due course. 

(7) When Ohrmazd had moulded his creation among the Amahraspands, 

he made the ideal (spiritual) and material creations in the same manner—on 

the spiritual side Ohrmazd and the six Amahraspands, namely Vahuman, 

Artvahist, Sa€révar, Spandarmat, Hurdat, and Amurdat, and similarly the 

sky in six stations; first the station of the clouds, second the firmament of 

the stars, third the stars exempt from contamination, fourth heaven—the 

Moon is in that station—fifth GardSman called the endless (anayr) light— 



334 TEXTS OTHER THAN THE AVESTA 

the Sun is in that station—sixth the place of the Amahraspands, seventh 
the Endless (asar) Light, the place of Ohrmazd. 

(8) Thus too he fashioned material creation in seven parts—first the 
sky, second water, third the earth, fourth plants, fifth kine, sixth Man, 
and seventh fire whose brilliance is from the Endless Light, the place of 
Ohrmazd. And he disseminated and fashioned fire in all creation, even as 
a master of a house, on entering his abode, carefully puts away the gar- 
ments that are within the house. ... And he commanded fire to serve man 
during the period of the assault of the Aggressor, to prepare his food 
and ward off pain. When one kindles it from diverse things, it comes 
forth: when one puts fuel upon it, it devours it. 

(9) And he so appointed and disposed all the Amahraspands to assist 
creation and join battle for it that when the Aggressor came, each singled 
out his own opponent for the fray, and no new command was needed. 

(10) I shall now speak further of their nature. 
(11) The first of spiritual beings is Ohrmazd. Of material beings he took 

to himself the Original Man. His helpers are the three DaSvs (creators): 
one is Space, one Religion, one Time; all are called dé (creator) which is 
the spirit from which all creation proceeds. Man was fashioned in five 
parts—body, spirit (breath), soul, prototype, and Fravahr. Body is the 
material part; spirit that which is connected with the wind—the inhaling 
and exhaling of breath; soul that which, with the consciousness in the 
body, hears, sees, speaks, and knows; the prototype is that which is situated 
in the station of the Sun; the Fravahr is that which is in the presence of 
Ohrmazd, the Lord: it was created in this wise because during the period 
of the assault of the Aggressor men die, and their body rejoins the earth, 
their spirit the wind, their prototype the Sun, their soul the Fravahr SO 
that the demons could not destroy the soul. 

(12) The second of spiritual beings is Vahuman. Of material creatures 
he took to himself all kinds of kine. For his aid and assistance the Moon, 
Go8, Ram, Spihr (the firmament) the Lord, the infinite Zurvan and Zurvan 
of the long Dominion were given him. Kine were fashioned in five parts— 
body, spirit (breath), soul, prototype, and immaterial spirit (méndk): for 
during the period of the assault of the Aggressor GoSurvan received the 
seed of cattle from the station of the Moon, and with the aid of Ram, the 
good, caused it to flow throughout the earth. When kine die, their body 
rejoins Gdsurvan, their soul Ram, their prototype the Moon, their im- 
material spirit Vahuman so that the demons could not destroy them. 

(13) The third of spiritual beings is Artvahi8t. Of material creatures he 
took to himself fire. For his aid and assistance Atur, Sras, Varhran, and 
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Nérydsang were given him: for during the period of the assault of the 
Aggressor Varhran placed and established the fire within the house and 
fends for it; and Srds protects it. When it is extinguished, it returns from 
Varhran to Srds, from Srés to Atur, from Atur back to Artvahi&t so that it 
could not be destroyed by the demons. 

(14) The fourth of spiritual beings is Sa@révar. Of material creatures he 

took to himself the metals. For his aid and assistance the Sun, Mihr, the 

Sky, Anayran (the Endless Light), the good Sok, Ardvi-siir, the god Hom, 

the god Burz, and Dahman Afrin (the praise of the wise) were given him. 

For the solidity of metals is from the sky; and the original substance of the 

sky is the metal of crystal (diamond ?). It is controlled by Anayran. Anayran 
within is a shining house, golden and adorned with precious stones: above 
it joins the place of the Amahraspands so that with the aid of these the 
demons could not annihilate the metals at the time of the assault of the 
Aggressor. 

(15) The fifth of spiritual beings is Spandarmat. Of material creatures 
she took to herself the earth. For her aid and assistance the Waters, Reli- 

gion, Art, Mahraspand, Arsi8vang, and Ardvi-siir, the immaculate, were 

given her: for Arsi8vang is the genius which purifies the earth, water, and 
semen. In her presence is Mahraspand (Mansraspand) the word of Ohr- 

mazd. Art and Religion are in the house of fortune. Of ArSi8vang it is said, 
‘She is the glory (xy’arr) of heaven, even righteousness.’ Ardvisiir, the 

immaculate, is the father and mother of the waters. With the aid of these 

(the earth) is controlled during the period of the assault of the Aggressor. 

These helping spirits watch over the y’arr. 
(16) The sixth of spiritual beings is Hurdat. Of material creatures he 

took to himself water. For his aid and assistance Tir, the Wind, and the 

Fravarts were given him. Tir is TiStar. For the period of the assault of 

the Aggressor Tir, with the help of the Fravarts, that is the Fravahrs of 

the blessed, receives the waters and delivers them unseen (méndkihda) to the 

Wind: the Wind distributes the waters fairly to the continents and spreads 

them abroad. By means of clouds and their helpers they rain down. 
(17) The seventh of spiritual beings is Amurdat. Of material creatures 

he took plants to himself. For his aid and assistance RaSn, A&tat, and 

Zamdat were given him, the three treasures (y’arr) whose place is beyond 

the Cinvat Bridge who, during the period of the assault of the Aggressor, 

bring the souls of men to account for what they have done of good and evil. 

(18) There are numberless other spirits by whose aid creation is con- 

trolled even as it is written concerning the stars in the firmament. (19) Every 

single day in the months is divided into five periods and over every period 
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a genius is appointed: the genius Havan keeps the period of dawn as his 
own, the genius Rapiéwin the period of midday, the genius Uzayarin the 
period of evening, the genius Aiwisri@rim the period apatyaBan, the 

genius U8ahin the period USahin. They too are delegated as assistants (to 
others) ; for Havan is appointed to Mihr to aid him, Rapi$win to Artvahi8t, 
Uzayarin to the god Burz, Aiwisri®rim to the Fravahrs of the blessed and 
Varhran, USahin to Srds and Ra&n. (20) For (Ohrmazd) knew that when 
the Aggressor came, the day would be divided into five periods; for before 
the Aggressor came, it was always midday, that is Rapiwin. At the Rapi- 
Owin time Ohrmazd and the Amahraspands fashioned the ‘idea’ (méndk) 
of sacrifice. By the performance of sacrifice all creation was created. (21) He 
took counsel with the consciousness and Fravahr of man and infused omni- 
scient wisdom into man, saying, ‘Which seemeth more profitable to you, 
whether that I should fashion you forth in material form and that you 
should strive incarnate with the Lie and destroy it and that we should 
resurrect you at the end, whole and immortal and recreate you in material 
form, and that you should eternally be immortal, unageing, without ene- 
mies; or that you should eternally be preserved from the Aggressor ?’ (22) 
And the Fravahrs of men saw by that omniscient wisdom that they would 
suffer evil from the Lie and Ahriman in the world; but because at the end 
(which is) the Final Body, they would be resurrected free from the enmity 
of the Adversary, whole and immortal for ever and ever, they agreed to 
go into the material world. 

NOTE 
(12) This part of the Bundahisn is clearly Mazdean: the position of Zurvan as 

an inferior deity and one of the helpers of Vahuman shows this plainly. It is 
significant that in this chapter Zurvan, the personal god, is separated from zaman, 
the more abstract concept of Time which is reckoned as one of the creators. 

Z 3. The following text is taken from the twenty-sixth chapter 
of the Greater Bundahiin, ‘On the high deeds of the spiritual 
gods’. ‘The text is found in Anklesaria, p. 166, 1. Appt OF igs 
This passage does not occur in the Indian recension and. is 
missing in DH. Besides our own, translations are to be found in 
Darmesteter, ZA. ii, pp. 309 ff.; Widengren, Hochgottglaube im 
alten Iran, p. 232; Wikander, Vayu I, p. 18 (§§ 1 and 2 only). 

(1) Ram i Vay i ’véh (i) dérang-y’atay ’goBét, ’x°at hast Vay 1 dérang- 
x’atay °*ké ’andar ménokan artéstaran sardarih y°éskarth ’darét. ut ruvan i 
ahrovan, *kad *pat *cin-vitarag vitirét, Vay 1 ’véh ’dast ’apar ’girét,’6°an i 
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x°es gas *barét. € ra Ram *g6Pét, ce ramiin-datar °6 hamak dahisn. *kaS-it 
Vay 1 ’vattar ’jan "hac tan *bé zanét,’avé i Vay i veh ’bé patirét, xarsandth 8 
*bé *dahét. 

(2) *hac’an i zaman i brin spihr, Zurvan ; cyongoPét’ ku spihr i x’atay "ut 
Zurvant akanarak’ut Zurvani dérang-x’atay. spihr dni” ké névakth baysét ; 
*ut-as xatayih, ’patuysayth céyon vastrydsan géhan varzénd, ’avé-ic baytarih 
*kunét. 10 

(3) ménok-€ <i) apak Mir hamkar Sok ’y’anénd. hamak névakih °ké 
*haé apargaran’ 6 gétéh bréhénit, naz<di)st’6 Sok *ayet, S6k’6 Mah aBsparet, 

Mah 6 Ar(k)dv{i)-stir aBsparét, Ar(k)dvi)-siir ’6 spihr aBsparét, spihr ’pat 
gehan *baxseét : *ké vés ’dahét névak{ih] spihr, ’ut ’ké kam ’dahét vat spihr 

*x’anénd. *dn-it i *baysisn "pat zaman ’rasét ’ké Vay i dérang-y’atay, *hast 15 
Zurvan zen, *hast i Ohrmazd. ’ét ku zi pat-is vanit ; an-ic hast kunisn 1 
zaman *ku *biit akanarak, 6 dam-dahisnih *kanarakomand bréhénit ’ tak 6 

frazam ku akdvihi ganak ménok, ’ut pas gumécét 6 ham ak(anyarakih ’tak 

°0 hamé hamé ravisnih. 

NODES 

1.1. First ’véh : véh P. 
*hast C YTW): éton CV YTWNW) P. 
Second dérang- : DYLNNK TD,. 

1. 2. °dadrét: om. P. 

l. 3. *¢in-vitarag: CY YNWTLG TD,: C WTLG P. 
"apar: om. P. 

1. 5. °bé patirét P.: *bé ’pat patirét TD. 

l. 7. °Gni zaman i P.:’dn zaman 'TD3,. 

x’atay ’ut P.: x*atady 1 TDg. 

Ll. 8. Zurvan i dérang-x’atay P.: Zurvan dérang-x’atay TD». 

1. 9. *pdtuxsayih: om. P. 

1. 10. *kunét: NOW) P.; WO) TD,. 

1. 11. hamkar P.: hamkarih TD. 

’ké: kad P. 

1. 12. Second Sok: sit P. 

1. 13. aBsparét, Ar(k)dv<i)-siir: so P.: om, TDp. 
Second afsparét : °"PYST’LYTW P. 

1. 14. First spihr: so P.: om. TDy. 

1.15. VayiP.: Vay TDz. 

hast... hast: in the sense of ‘whether... or...’; v. text Z 1, l. 114, note. 

5470 z 
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1. 16. Zurvdn zén P.: Zurvani zén TD,. The reading of P. is to be preferred since 

we should otherwise have to translate “Time... which is Vay of the long Dominion, 

whether it be the weapon Zurvan or Ohrmazd’. In spite of the formal identification 

of Ohrmazd with Time in the Sih-récak (v. Chapter VIII), such an interpretation 

seems improbable here. x 
For "hast i Ohrmazd P. has "hast Ohrmazd. 
"et: EP. 
*an-1¢ P.: °dn-i€i TDg. 

1.17. ®ku:°’ké MSS. 

Before °6 dam-dahisnih P. adds ’tak, and reads dahisn i for dahisnih. 

*kanarakomand : (ut) kanadrakémandih P.: (ut) kanadrak mand TDs. 

1.18. fragam P.: fra¥ami'TDy. 

akarih: akanarih, P. 

ak¢an)arakih : akarakih MSS. 

TRANSLATION 

(1) Ram who is called the good Vay of the long Dominion is truly Vay 

of the long Dominion who, among spiritual beings, has the office of chief- 

tainship of the warriors. When the souls of the blessed pass over the Cinvat 
Bridge, the good Vay takes them by the hand and brings them to their 

appointed place. He is called Ram because he gives pleasure (ramzsn) to all 
creation. When the evil Vay strikes the breath-soul from the body, the 
good Vay receives it and gives it contentment. 

(2) From finite Time (comes) the firmament (Spihr) and Zurvan; even 
as it is said, “Spihr the Lord, the infinite Zurvan and Zurvan of the long 
Dominion.’ Spihr it is who bestows good things; and his lordship and 
kingship are as when the husbandmen till the earth, and (the earth) makes 
good return (lit. makes bestowal). 

(3) ‘The spirit who is the helpmate of Mihr is called Sok. All good things 
which are fashioned by those who work on high for the material world 
first come to SOk: Sok delivers them to the Moon, the Moon delivers them 
to Ardvi-siir, Ardvi-siir delivers them to Spihr, and Spihr bestows them 
on the material world. He who gives them in abundance is called the 
goodly Spihr; and he who gives them sparingly is called the evil Spihr. 
The things bestowed reach (men) through Time who is Vay of the long 
Dominion, whether it be the instrument of Zurvan or of Ohrmazd. (For) 
this (reason is he called Zurvan) because deceit (zir) is conquered (vanit) 
by him: and this is the operation of Time, that it was infinite but was made 
finite for the act of creation, (and so it remains) until the consummation, 
that is when the Destructive Spirit is made powerless: then it mingles 
with that same infinity for ever and ever. 
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Z4. The first chapter of The Selections of Zatspram. An edition 
with variants and philological notes will be found in BSOS. ix, 
PP- 573-85. 

"apar gumécisn 1 Spénak Ménok ’ut Ganay Ménok 

(1) *ét pat dén oye paytak’ku rosnih hacapar ’ut tarikih haca8ar ; ’ut-san 
miyanak thar 2 visatakih * bit. 

(2) Ohrmazd ’andar rosnih, Ahriman Phin tarikih ; ’ut Ohrmazd *hastih 

<t) Ahriman matan-1¢ ’6 patkar akas; Ahriman "hat *hastih rosnih i) 

Ohrmazd ’né akas ’ bit. 
(3) Ahriman ’ andar tam-tarikih ’6 *frot kustan hamé ’raft ; ’dit [i] handa- 

cisnik *ul’6apar ’amat ; ’ut-as téh-é i rosnih frac dit, ’ut yut-gohrih i ov-is ra8 
tuxsit *ku ov-1srasét, ’ut-as ham *6y6n pat-is’ andar kamak valthét céyon ’pat- 
1¢ taran. 

(4) ’kad frac’ vimand mat, Ohrmazd ’apac dastan i Ahriman ’haé ’x°és 
Sabr 18, frac’6 hamranih mat, ut-as pat apécak goBisn (1) datik startak kart, 
*ut-aSapac 6 tom aBgand. paspanih hac drug ra8 ménokiha ’ andar *6 balist* 

ménok asman ap zamik [ap] urvar gospand ’martom ’ut atays bréhénit, ’ut-as 

3000 ’sal ’apaé dast. 

(5) Ahriman-t¢ andar tom aBzar hamé Grast. pat sar 1 3000 ’sal’’apac’6 
vimand ’amat; patéstat ’ut drayit ’ku ’zanam ’to, ’zanam daman i ’t6 ras. 
dam *dat ménéh, ’to’ké Spéenak Ménék’héh: harvisp |’pat]’ an’bé marnjénam. 

(6) Ohrmazd pasax’énit ’ku °né, druz, harvisp kartar *héh. 
(7) *dit Ahriman patéstat ku ’*bé hacém harvisp ay” i astomand 6 adostih 1 

’t0, déstih 1 ’man. 

(8) Ohrmazd ’pat ménok-xratih ’ dit ku’ dan-ic *i Ahriman patéstat tavanik 
*pat kartan *hakar ’né brindmand zamanak i koysisn. 

(9) [ut-as *bé] ’ut-as Zaman *bé 6 adyarih ’y°ast, ’cé-s dit >ku Ahriman 

pat miyancikih 1 hee rosnih “aban ’né *éstét. Zaman *hast *har 2 x’ap hamas- 

(10) *ut-as "pat ae zaman *kart ‘ *har zaman-é 3 hazarak. 

(11) Ahriman ’apar ’éstat. 
(12) Ohrmazd’ dit’ ku,’kad Ahriman fravastak kartan ’né sayét, hamé’kad 

*y°adéet, apac’d’ es *bunist i tarikih ’ savét, aBzar ves aradét, afrazam patkar 

*bavét. ’ut-as pas *haé zaman ’kartan ahunvar frac srit. 
(13) ’ut-as pat ahunvar 3 advéenak ov-1s nimit. 

(14) fratom *ku *har ’cis’an <i) fraron [1] Ohrmazd kam: 
(15) *hac *’én paytak *ku kad °an i fraron [i] Ohrmazd kam, paytak ’ku 

Cis ?hast i’né andar kami Ohrmazd, acar ’an ’ké *bun dast®* Vay 1 yut- 
gohr. 
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(16) dittkar ’én *ku ’ké an *kunét i Ohrmazd kam, *as mizd patdahisn 
x°6S [ik]; ’avé *ké’né’Gn *kunét ’ké Ohrmazd kam, *as puhr patafras ’x°€s. 

(17) *hac én nimayihét kirpak-garan mizd ’ut vindskaran patafrdas, ut 

matiyan vahist dosax” hac-is. ; 
(18) sitikar nimit ’ku x°atayih i Ohrmazd ’avé aBzayénét 16 driyosan 

vicarthét pityarakomandih ; 
(19) °an-as nimiit ’ku *hast--héran ’6 niyazik ~héran adyar *bavisn ; céyon 

dkas-dahisnan’6 anadkasagan hamoytan, tavanik-yastakan ’6 niyazik-y°asta- 
kan ratiha *dat{an) i’ x°és frahat dast. [i] Ohrmazd daman évak’6’ dit’ andar 
Roysisnik artik. 

(20) céyon fraskart-kartarth *pat ’én 3 ’ cis Sdyét bit. 
(21) “hast fratom rast-dénih i’ y°at dstavanih i’ apar 2 bunistakih, ’pat ’an 

ristak brahm ’ku Ohrmazd hamak ’véhih a-’vattarih, ’ut-as kam visp fraron, 
Ahriman vtsp ’vattarih a-’véhih. 

(22) ditikar admét i mizd patdahisni kirpak-garan, bim i’ hac puhr patafras 
<i) *bazak-garan, tuysitan i pat kirpak, pahréxtan 1 *haé vinas. 

(23) sitikar ham-adyarih *bitan i daman évak ’apak * dit; *>haé ham- 
abyarth ham-spahih, *hac ham-spahih pérozih i apar dusman *bavét i *’y°at 
fraskart. 

(24) “pat én gopisn start "bit, ’apac’6 tom Gpast. 
(25) Ohrmazd dam tandmandiha ’bé’6 gétéh dat, — fratom asman, ditikar 

“ap, sitikar zamik, 4-om urvar, ’ut pancom gospand, 6-om ’martom; *ut atays 

*andar visp *biit pargandak *hamist pat 6 gohrak, ihar gohrak-é *drang i’ pat 
*apar dat and biit, guft éstét, Cand méé-é i’ kad évak pat dit frot *nihénd. 

(26) 3000 ’sal dam tandmand ’ut afrac-raftar *biit: y°arsét mah staran 
*éstit "hénd ’andar bdlist avazisnik. 

(27) “pat zamanak sar Ohrmazd nikivit ku ’cé sit "hast [i] *hac dat i dam 
"kad acandisnik aravisnik avazisnik: ’ut-as pat adyarih i Spihr ut Zurvan 
dam frac bréhénit. 

(28) Zurvan attok *bit *’ku-s dim i Ohrmazd ravak kart *bé *haé ravakih i 
Ahriman dam, ’cé bunistan évak 6 ’ dit vizdyisnik patirak-éstisnik bit *hénd. 

(29) *ut-as frazam-nikiviha aBzar-é i ’hat ’y°at gohr (i) tarikih *ké-§ 
néroR 1 zurvanik pat-1s patvastak, past advénak, zayik ut siyah ut Gturastar- 
gon frac ’6 Ahriman burt. 

(30) “ut-as "pat frac barisnih guft ku’ pat ’avésan zay apakih [i] Az ’ét i 
t0 “bE Xoyet ; x’at *pat sud frot ’mirét,—+hakar *pat sar i 9000 ’sal céyon-at 
patéstit, past ’apar kart, ’zaman ’apar kart, ’né fraxaménit. 

(31) “pat ham’ zaman Ahriman hac ham z6(h)ran *hamist ’bé’6 star-paSak 
*amat. 

(32) bun «1 dsman *pat star-padak dast; *hac 68 frot 6 tuhikih aGhayt i 
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*andaron bunist 1 rosnan ’ut tardn, ut gyak i artik, ’ké-¥ tacikn i har 2-an 
pat-ts. 

(33) “ut-as tarikth <i) ’apak °y°és dast[an] ’andar 6 asman ’aBurt : asman 
yon °6 tom ahayt ’ku andaron i ask6B i dsman éand 3 évak-é hacapar star- 
padak *bé ’rasat. 

TRANSLATION 

On the mixing of the Bounteous Spirit and the Destructive Spirit. 

(1) Thus is it revealed in the Religion: the light was above and the 
darkness beneath; and between the two was the Void. (2) Ohrmazd in the 
light and Ahriman in the darkness. Ohrmazd knew of the existence of 
Ahriman and of his coming to do battle: Ahriman knew not of the existence 

and light of Ohrmazd. (3) In the dismal darkness he wandered to the 
nether side: then, rushing, he came up and beheld a point of light, and 

because it was of a different substance from himself, he strove to attain it, 

and his desire for it waxed so mightily that (it was as great as his desire) 

for the darkness. (4) When he came to the boundary, Ohrmazd, wishing 

to hold Ahriman back from his kingdom, advanced to join battle. By the 

pure word of the Law'he laid him low and hurled him back into the dark- 

ness. As a protection against the Lie he fashioned in the heights the ‘ideal’ 
sky, water, earth, plants, cattle, man, and fire—all in ideal form. For three 

thousand years he held him back. (5) Ahriman too was preparing weapons 
in the darkness. 

At the end of three thousand years he returned to the boundary, and 
threatening said, ‘I shall smite thee, I shall smite thy creatures. Art thou 
of a mind to create a creation, O thou who art the Bounteous Spirit? Verily 
I shall utterly destroy it.’ (6) Ohrmazd answered (and said), ‘Thou canst 
not, O Lie, accomplish all.’ 

(7) Again Ahriman threatened (saying), ‘I shall bring all corporeal exis- 

tence to hate thee and to love me.’ 
(8) Ohrmazd, in his spiritual wisdom, saw that what Ahriman had 

threatened he could do unless the time of the conflict were limited. (9g) He 

begged Time to aid him, for he saw that through no intermediary belonging 
to the light would (Ahriman) desist. ‘Time is a good helper and right 

orderer of both: there is need of it. (10) (Ohrmazd) made it in three 

periods, each period three thousand years. (11) Ahriman desisted. 
(12) Ohrmazd saw that unless Ahriman were encompassed, he would 

return to his own principle of darkness whenever he so willed and would 

prepare more weapons, and the conflict would be without end. After fixing 
the time, he chanted the Ahunvar. (13) And in the Ahunvar he showed him 



342 TEXTS OTHER THAN THE AVESTA 

three things. (14) First that every righteous thing is the will of Ohrmazd: 
(15) and from this it is plain that since righteousness is the will of Ohrmazd, 
obviously there are things which are not according to the will of Ohrmazd— 

and these can only be whatever has its root in Vay who is of a different 

substance. (16) Secondly this, that he who does the will of Ohrmazd, 
reward and recompense are his;.and he who does not the will of Ohrmazd, 

punishment and retribution are his. (17) This shows the reward of the 
virtuous and the punishment of sinners, and thence, too, heaven and hell. 

(18) Thirdly it shows that the sovereignty of Ohrmazd prospers him who 
keeps affliction from the poor. (19) This shows that the wealthy are to help 

the needy: as the learned teach the ignorant, so should the rich generously 
lend a helping hand to the poor; for the creatures of Ohrmazd are in strife 

and battle one with another. 

(20) For the final rehabilitation will be effected by these three things. 
(21) First orthodoxy, that is the belief in two principles, in this wise and 

manner that Ohrmazd is all good and devoid of evil and his will is all-holy ; 
and that Ahriman is all evil and devoid of good. (22) Second, the hope of 
reward and recompense for the virtuous and the fear of punishment and 

retribution for sinners, striving after virtue and shunning vice. (23) Third, 
that creatures should help one another: for from mutual help comes solida- 
rity, from solidarity victory over the enemy, and this is the final rehabilita- 
tion. 

(24) By this word (Ahriman) was laid low and fell back into the darkness. 

(25) (Then) Ohrmazd projected creation in bodily form on to the 
material plane, first the sky, second water, third earth, fourth plants, fifth 

cattle, sixth man: and fire permeated all six elements, and the period for 

which it was inserted into each element lasted, it is said, as much as the 

twinkling of an eye. (26) For three thousand years creation was corporeal 

and motionless. Sun, Moon, and stars stood still in the heights and did not 

move. 

(27) At the end of (this) period Ohrmazd considered, ‘What profit have 
we from our creation if it neither moves nor walks nor flies?” And with the 
aid of the firmament and Zurvan he fashioned creation forth. (28) Zurvan 
had power to set the creation of Ohrmazd in motion without giving motion 
to the creation of Ahriman, for the (two) principles were harmful to each 
other and mutually opposed. 

(29) Pondering on the end he (Zurvan) delivered to Ahriman an imple- 
ment (fashioned) from the very substance of darkness, mingled with the 
power of Zurvan, as it were a treaty, resembling coal (?), black and ashen. 
(30) And as he handed it to him, he said, ‘By means of these weapons Az 
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(concupiscence) will devour that which is thine and she herself shall starve, 
if at the end of nine thousand years thou hast not accomplished that which 
thou didst threaten, to finish off the treaty, to finish off Time.’ 

(31) Meanwhile Ahriman, together with his powers went to the station 

of the stars. (32) The bottom of the sky was in the station of the stars: from 

there he dragged it into the Void which lies between the principles of light 

and darkness and is the field of battle where both move. (33) And the 
darkness he had with him he brought into the sky; and he dragged the sky 
down into the darkness so that within the roof of the sky as much as one 
third only could reach above the region of the stars. 

Z 5 (a). The thirty-fourth chapter of The Selections of Zatspram. 
The transliterated text, both unvocalized and vocalized, was pub- 

lished for the first time in BSOS. x, pp. 377-98. ‘Translation and 
notes appeared in the next number of the same Bulletin (pp. 606- 
31). For the notes the reader is referred there. 

’apar fraskart-kartarih 

(1) [’ku] ’andar dén dyin nimit éstét ’ku Zartust *haé Ohrmazd pursit ’ku 

tanomandan <i) "pat zamik *bé viturt *hénd, *pat fraskart tandmand ’apac 

*bavénd ayap astiiyak humanakiha ? 
(2) Ohrmazd (guft) >ku tanémand ’apac *bavend, uzénd. 
(3) ut Zartust pursit ’ku an °ké ’bé viturt, sag ’ut vay “be visdnd ’ut gurg 

"ut dalman{ak] ’bé burt, céyon ’apac’d ham ’rasénd ? 

(4) Ohrmazd guft ’ku *kad ’té *ké Zartust *héh, ?'adak-at] kiBot-é ¢ daréen 

kartan apayéh, *adak *pat kartan ééyon hugartar *baveh, *kad-at dar ’né bit, 

"ut-at ’britan passaxt(an) apayit, ayap *kad kipot *but, *ut-as [an] atak(?) 

évak "hak dit ’bé visuft, apa passaxtan apayet ? 

(5) Zartust guft’ku’kad dar-*é tak bit *héh, hugartar *bit’heh’ku*kad dar 

'né bit °héh, ut ’kaS kiBot atak(?) (évak hac dit bé visuft), hugartar but 

BREE ts 
(6) Ohrmazd guft *ku ’avésan daman, *kad ’né bit *hénd, am bréhénitan 

tavan bit, ut niin ’kad bit ut visuft, apace passaxtan hugartar. 

(7) °¢é-m *hénd 5-dn hanbartaran patiyraftar ¢ viturtan tanomandih : évak 

zamik ®ké ’apar nikas-dastar i gost ’ut ast ’ut pad i ’martoman: évak *ap 

nikas-*dastar i [pit ’ut] yon: évak urvar i dastar i vars *ut mod : évak *ras- 

rosnih* patiyraftar{ih] i dtays: évak ham vat *i-m *jan i x*esan daman pat 

fraskart hangam (apac dahét) (*). | 

(8) *apar ’y’anam zamik, hac-is’x"ast ast “ut “gost ’ut pad 1 Gayo(k)mart 
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aparikan. (9) ’g6Bét zamik ku céyén ’rasénam *kad ’né ’én *bé *danam ’ku 
katar ’ani’avé (ast ut gost ut pad ut katar dni avé?) 

(10) *apar ’x*an{am) *api Arang i*hast Diglit *hac rotan, *ku*apar ’rasén 
xon 1 ’avé i ristak *martom. (11) *g6Bét (ap) ?ku céyon ’rasénam, *kad 
ne * én *bé "danam *ku katar ’Gni’avé yon ’ut *katar ani ’avé ? 

(12) ’apar ’x’anam urvar “ut *hac ’avé ’yx’Gdam vars <i) rist ’martom. 
(13) ’goBet urvar ku céyon ’rasénam *kaéd ’né * én be >danam (ku) katar ani 
’avé vars ’ut katar ’an i ’avé? 

(14) ’apar ’y’anam vat, *hac ?avé ’x°adam fan i ’avé ristak ’martom. 
(15) *goBet vat *ku céyon ’rasénam, *kad ’né * én *bé ’danam ’ku katar *an i 
’avé *fan, katar ’an i’ avé? 

(16) <man) *ké Ohrmazd *ham, ’ka8 apa nikirom ’pat zamik ap urvar 
rosnih vat, ’pat rosn didisn(?) *bé *danam, évak "hac dit *bé snasém: ’¢é *pat 
visp-danisnih, "pat rosn-mémisnih évak *hac "dit dydn vicihém céyon *kad 
{mart ?) sir 1) ’matakan (doxt), pat zamik pat ham-yoy frac tacénd évak 

’andar * dit, *ét *ku-m katar ’matak : by6n ’bé sndsém céyon kad ’mart-é 30 asp 
*héh, *har évak ra8 yamak-é 1 nisan-é pat-is ’ku katar asp *ra8, [’kad sir doyt,] 
"an 30 yamak aynén ’ésténd, *adak *kamét >danastan, ’har yamak-é ’apar 
*girét, msan 1 pat yamak *bé snasét ’ku-m katar asp. 

(17) ’apar *’fréstam Airyaman fréstak ’ké-s fragamkarih andar y°eskarih. 

(18) °bé ’rasénét ast ’ut yon *ut vars *ut rosnih Cut) fan i Gayo(k)mart ’ut 
* Masyé *ut *Masyané. 

(19) “ut-as pesopasd ’apac passacom ast 1 Gayo(k)mart, ’ut-as an i *Masyé 
"ut *Masyané ham-patvast dasnak ’ut hoyak *bé ’daham. 

(20) *ut-am °6 ham-passaxtan ’apac *datan hugartar 12 daman ’i-m ’pat 
bun *bé *dat, fratom *kad-am asman vinart astiin an-apar-daitar *ké-§ *hat 
héé kust ’né "hénd gétthan ’bé dastar; ’ut ditikar *kaS-am zamik vinart 
miyanak <1) asman * ku 6 katar-ic-é némak ’né nazdiktar bit, humanakih i 
zartak t xayak miyan <1) xayak; *ut sitikar "ka8-am yarsét bréhénit ; 4-om 
*kad-am mah bréhénit ; « 5-om ’kad-am star bréhénit ;) *6-om ’ka8-am andar 
urvaran ’vas gonak rang “ut *¢asisn ’bé dat; *7-om ’kad-am ’andar urvar 
ataxs “pat *asdcisnih *bé *dat ; *8-om *kad-am xsak’6 zamik’bé burt ut’ pat 
hangam 1 frac vaysisn [i] baromand *bavénd, ’6 x*arisn i’ martoman ut gdspan- 
dan *rasénd ; y-um *kad3-am ’andar ’matakan zahak *bé vinart, *apar nihuft 
“tak *bé (né) viturt, *ut-am yut yut ’andar an arodsisn paytakénit ast yon) 
moo ‘ut drém ’ut pad ut sriv; dahom *ka8-am tandmand murvan *pat parr 
andar) andarvay vadénit ; yazdahom *kad-am ap ’pad *yargox humanakih 
[1] frac raftar "dat; duvdzdahom (ka8-am aBr dat) °ul ’apar burtar i ap, 

(21) humanak *bit [6] daém-dahisnih, dén-ravakih, fraskart-kartarih °6 
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*désitan 1’yanak. (22) ¢éyon katak pat 3 aBzar frazamihét i’ hast biim divar 
*ut askoB ; ’ut °an i dam-dahisnih biim, dén-ravakih divar, fraskart-kartarih 

askop. 

(23) céyon *kad *mart ’yanak *kamét virastan, ’mart 3 °bé vicénét ’ké évak 
*pat bim virastan, évak *pat divar ahaxtan, ’ut évak ’pat ask6B kartan fra- 

haxtaktar, ’ut yut yut ’pat ’an kar *bé ’ésténit: tak bim virast ut divar 
ahaxt\an], ’né Sayast. (24) avé ’ké-5’yanak framiit, rosn Gkas ’ku pat cand 
6 frazam ’rasét, ’ut *pat-1¢ frahaytkarih i ’avé 1 askoB-kaXr)tar apéguman 
bitan ras, dér-vistay”. kad divar’6 frazam mat, |’tak] ’avé ’ké-s askoB andar 

x’eskarih, askoBénitan Oyon hugar céyon ’avésan-1¢ 2 pat kar *1-san ’patémar. 
(25) °ut *dit humanak bit fraskart-kartarih ’6 ’sap i tar: ’kad ’sap ’6 sar 

*Savét, y’arsét 3 kanarak i géhan uzét, ut ’apac’d’ yes gyak mat ’ut gartisn 

frazaménet, [’an] nok pat spézisn bavet *ut tam ut tar ’zanet. 
(26) humanak bit °6 mah *ké 15 ’andar vaysisn, 15 ’andar (na)rfsisn 

*bavét. kad bavandak biit avénaBtak, nok apac zayet, *hac x°arset sabriyar 1 
rosnan *pat bam paytak *bavet : géhan1 ristaxéz ’apac-dahisnih pat-1s paytak- 

thet. 
(27) humanak bit °6 sal ’ké ’pat vahdran drayt viskuft *bavend, "pat 

hamén bar ’dahénd, ’ut (pat) patéz frazam bar *’dahénd, *pat zimastan husk 
"ut murt humanak *bavénd. (28) ’kad vinirisn i’ salan spurrikihet, Mi6r ’apaé 
6 gyak i nayistén mat, ’roé ut Sap havand-patman, andarvay misarik(?)- 
patman{ik] *bavénd. ’ut murtayéz humanak *6 husk daran draxtan (1) nok 

varg <s)péxihénd "ut nihal viskopihénd. 
(29) *dsttkanih ’apac dahisnih ras *har cihran frazam °6 bun ham hango- 

Sitak ’ bavénd, céyon ’martém ’ké-san ’* bavisn *hac tohm *tacénd, céyon urvaran 

*ké-San *bavisn "hat tohmak, bavandak-frazamih *pat ham-tohmih. 
(30) *pat dén dyén paytak *ku Ahriman, *kad andar ’6 dam duvarast, dus- 

dén jéh-dév sar5ak oyd{n) "pat hanbaz dast céyon *mart ’zan (1) feh-é hanbasn 

(bavé)t; *cé ’x’at "hast [i] *dév féh: ’ut-as dus-dén [-é] jeh-dév sardak ban- 

(ak) aB<diystlan], °x°at *hast sar i hamak (jeh] jeh *dévan, garan pityaraktar 

°6 mart ahrov. (31) *ut-as dusdén [1] «jéh-dév apak mart 1 ahrov) ham-yuxt 

ahokénitan i >matakan rad ’apak ham-yuxtihast, ’ku tak ’matakan ahokénat, 

"ut ahokénitakih <i) ’matakan rad *naran Ghokénand, *ha¢ x°éskarih vartand. 

(32) *ut-as’pas vicit spahpat sardar 1’ x°at *hast * Az ;’ut-as 4 spahpat pat 

ham-karih frac ’dat *hénd, *hast Esm ’ut Zimastan ’ut Zarman *ut S<é)8, 

humanakih i y’arasan °ut *x*arBaran ut némroc ’ut apaxtar. (33) spahpat 

-apar vicit [’ut] Az, dainak sardar ’ut hoyak sardar, 1 *hast sud tisn, éton-1e 

Zarman *sévan mosak, éton-i¢ S(é)z fréhbit ’ut *apebut. 

(34) “pat fraskart fratom cari Az’ x adihét ; "hast ét rad ’cé spahpat sardar 

’hast (i) *aparikan-it druzan, Ahriman dusdén nérok *hac ’avé ves. 
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(35) *pat-ic bun ravakih <1) dam’ kad Zurvan an karp *patmok 1 tarik ut 

aturastar-gon ravakih vaé frac’6 Ahriman burt ’pat én *past ku én hast ’an 
zay 1 dtays humanak sdcisnik, ’ut hamak daman pat-ts ostaBdmand, ’y°at gohr 
i Az darét. ’ka8 zamanak i 9000 ’sal ’bé 6 frazam mat, an °cé-t *pat bun) 

be *patéstat ’ku be hacéh harvisp ay” i astomand’6 adéstih 1 Ohrmazd, déstih 
1° x@s, >x"at <viryravisn 1 apar évak-bunistakih *ku ham ’an ’*ké aBzdyénitar 
zatar, bavandak ’né frazaménit, ’pat ’avésan zay *apakih Az ét i ’t6 *bé 
Soyét, dam (i) ’to, y°at "pat sud frac ’mirét, ’cé ’né ayapét *haé Ohrmazd 
daman x°arisn, humanakih 1 (va)zay-é ’ké ’andar ’ap zivandak, ’ut ’tak ap 
hamé ahokénét, *as’y°at pat-1s hamé zivet, ut ’kad-as ap hac-is’apac* graft, 
murtak husk ’bavét. 

(36) ’ut Az évak-cihriha ’né tavan "bit ahokénitan ’tak daman parkandak 
*bavet, *as 20(h)ran pat yumé ravak *bitan i andar dam ras, 6 3 bayt 1’ hast 
éthrik, *bé cthr *ut béron “hac cihr. cihrik an *ké andar xartarih ’ké-§ ’fan 
ov-1§ bastak: *bé cthrik kamakomandih i ’apar gumécisn ’ké ’y’at varan 
*x’anihet *ké "pat vénisn 16 *bé *Gn i andaron hangézihét ’ut cihr i tan ostapi- 
hét : béron *hac cthr arz6k 16 katar-ic-é névakih i ’vénét ayap asnavet. 

(37) “har toB-é°6 2 baxt ; an i cihrik *hast sud tisn; ’an i *bé cihrik ’hast 
récak patir(a)k ; an 1 béeron *hac chr “hast appurihaé handoytan, peniha *bé 
"ne *datan. 

(38) *ét "hast ’ké-S’vattarth ’andar fravand. ’ut [aBdom] paytak *ku aBdom 
*Cargarih i Az ra Asvahist "pat ham-z0(h)rih i Airyaman fréstak *bé 6 
zamik *dyét,*6 daman ’apar garan-vinasih *i gdspand sardakan ’zatan, kam- 

*suitih 1 hac-1s (nt)mayeét ; °én-1¢ framayét *ku mart *hét, ’ma éton gospand *bé 
kusitar * baveét céyon-tan pés frac pat *’niin *kusit. 

(39) "kad nazd’6 fraskart-kartarth *bavét, niyoysitaran 1 Asvahist framan 
*haé gospand-zatarth * gost [ut] y°arisnih *bé varténd, ’ut 4 évak *nérok i Az 
*bé kahét, névakih i’ andar tan’6 hast, °bé andBihast, tam-ic tar bahriha *® zat : 

*ménokikih *6 cihr apértar patmécithét, danisnan rosntar ayapihet. 
(40) frazandan 1 *hac ’avésan ’xayénd Az’andar tan *apatyavandtar ’ut 

tan kam-gandaktar,’6 yazdan *¢cihy ham-patvand-tar. pat haméytarih i yaz- 
dan *hac pém-x’arisnih vartéend ; némak nérok i Az *bé kahét. (41) ’avésan-ié 
“sayisnan ax’arisnih ra5 hubos, kam-tarik, ménok-cihr *ut a’ zayisnomand 
*bavend. 

(42) *ut pas Az *dév, ’né ayaftan i nérok *haé Ohrmazd daman (rad), *bé 
°6 Ahriman °Ré-s *pat spahpatan sardar paytakénit, [’ut] ruxdakiha andar 6 
daman rat patkart *ku-m sér hanburt ’kunét, °cé ’né ayapem *haé Ohrmazd 
daman x’arisn x0(h)ran. (43) “pat framan i Ahriman ’dév i yartak ’bé 
aPsthénét. aBdom ’an i 4 spahpatan frac ’manénd ’ut’an 21 Ahriman Az. 

(44) frac ’o zamik ’ayénd Ohrmazd, Ahriman, Srox, Az. ['6] Ohrmazd 
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Ahviman ’ zanét : tak *baytik bit Az ’apak Ahriman, car ’né ayapét, ’an-ié 

rad’kaS Ohrmazd visp-datar i rosnih, ’ut-as tarikihi Ahriman pityarak ; Sros- 

ahray i patmanik *hast ménok i patman, *ut-as Fréhbit ’ut * Apébit i Az pit- 

yarak: hambréh *hénd ’pat koysisn. (45) *bé éyon Az ’apak baytik <né) 
*bavét, Ahriman évtak, ’ut-a¥ hamémal 3, 2 1 yut-gohr i hast Ohrmazd 

Sros, ’ut évak i ham-gohr i *hast Az <i) baxtiktar: ’ka8-as adyar °bé ’6 

hamémalih *gast, hambatik pérozihet. 

(46) *kad 57 ’sal 6 fraskart-kartarih ’apac ’6 ’zayisn *bavét 1 Sédsyans, 
spurrikgarih ’an 1 *’bé’6 Zartust *bé ’dahihet. 

(47) ’apar Zartust dyon paytak *ku "pat 30 sdlak *bé ’6 ham-pursih 1 

Ohrmazd mat, ’ut-as dén patiyraft, ’ut-aS yazdikih ravakénit. *pat 57 ’sal 
dén *pat 7 kisvar bahrakiha ’bé mat. céyon dén *6 ravakih mat, dru& *hac 
askarak-paytakih [1|°bé’6 hacadar zamik . . . bahrtha nérok-san akdrihast. 

(48) *kad °an spurrgar fréstak i *hast Sdsyans parvanak Airyaman ‘pat 

zamik paytak ’bavét, *pat ham-handacakih "pat 30 salak ’bé ’6 ménokan [2] 
ham-*pursét. dat i fraskart-kartarih ham ’pat 57 ’sal; bavandak-ravakiha 

pat 7 kisvar °bé’ravet ; *pat bavandak-ravakih anapihet druz hac daman. 

(49) *kad aBigat 6 dam mat, frac 6000 ’sal 1 osmartik, 1 "hast *hacé Fravar- 

tin mah, Ohrmazd ’rée’ tak rockar ’apac’6 Fravartin’mah, Ohrmazd ’rd¢ [i] 
gast, mand ’éstét, ’6 uspurrikih i 6000 ’sal 1 vihézakik * 4 ’sal humanakth [1] ; 

’¢é har 4°salvoc-é vihézak, ’né GBz6n; pat 6000 sal 4 sal humanak *bavét. 

*pat ’an gas nisan *bavét i ristaxéz, "ut spihr *bé yumbét, ravisn (1) x’arset, 

mah, *staran *ga5 advénak* *bavénd; céyén spihr vartisnik, andarvay *ut 

zréhan ’hamist zamik ut manisnan *haé cihrik (ras) *bé *vartend. *pat zamik 

humanakih i casmakiha i ’ap ’vasan gyakan casmak (1) ataxs *ul uzénd. 

(50) *ét rad ce Ohrmazd "pat ’ap *bé dat, *pat ataxs frasamihet : ce ’ap chr 

davét i rosnak ut vaxsak, atays socak patér(an)gar i tohm : céyon ’kad tom 1 

urvaran °*bé’6 ap ’rasét, aX 30(h)r i vays(a)kih, *ut-as x°ét *bavet. 

(51) *kaS °an atays *pat zamik paytak *bavét, apan *andar 0 Opadisn 

estend, ’ut varan-it *haé varisn ’apac ésténd *tak ’ap *pat zamik frahistan 

"apa ’6 *avéranih aBspariha<t) ut cihran i’ apar zamik atays hamikih ra6, 

gonak 6 madih(?) *vartat vaxsakénat*, ’ut *varz apatyavand *bavend. 

(52) "kad 3’mah 6 ristaxéz apac, ’6 artik *bavet 1 ’vazurg, ceyon *pat bun 

dam ’ut dahisn andar kéysisnih (1) druz. 90 roc-Sapan karecar bit, artik + 

hast 30 roeut Sap ® pat varan i xrafstar-zatar, 30 "roe Sap ’pat tactsn “hac 

*mby °ké-§ urvar pat-is vaxset, 30 rO¢ sap pat vat ’ké ap *bé ranénét, zamik 

adar *darisn ul *darisn i gor ’ut *cakat *bé kart. (53) *bé céyon an 1 *vazurg 

artik *pat bun (pat) varisn i Gp °ut vat i ap savak "bit, °an ’pat sar *pat 

tapisn ’ut tapisn i hat ataxs *ut skift vat 1 ataxs aprocak. (54) céyon *an 1 

artikapar 90 ’ro¢-Sapan yazdan *apak *dévan-tc ’ut jeh but, ’an *pat aBdom 
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askarak-paytakiha ’vénihét, sapan ’andar andarvay atays karp, ’mart dés, 
ménokan ménit, ataxsik (pat) *barak 1’ asp humanak skift : apéguman  bavend. 

NOTES 
§ 6. pad: reading so instead of pih ‘fat’: v. Henning, Book of Giants, BSOAS, xi, 

p. 63, n. 1. In addition to the Manichaean parallels in Chinese, Uiyur Turkish, and 
Soghdian cited there, we have the series ‘veins, hair, bone, sinews (pay) and blood’ 
in Nasir i Khusrau, Divan, p. 307, 1. 23 (ed. Tehran, a.u. 1306-7). Cf. Part I, 
Chapter V, p. 145, n. G. 

§ 19. dasnak *ut héyak: so both here and in § 33 rather than gaknak ’ut andak 
previously read. Fr. P. J. de Menasce kindly pointed out the error in § 33 shortly 
after the translation appeared in article form. 

TRANSLATION 

On the final rehabilitation. 
(1) It is revealed in the Religion that Zoroaster asked Ohrmazd (saying), 

“Shall bodily creatures who have passed away on earth, receive their bodies 
back at the final rehabilitation or shall they be like unto shades ?” 

(2) Ohrmazd said, “They shall receive their bodies back and shall rise 
again.’ 

(3) And Zoroaster asked (saying), ‘He who hath passed away is torn 
apart by dog and bird and carried off by wolf and vulture: how shall (their 
parts) come together again?” 

(4) Ohrmazd said, ‘If thou who art Zoroaster hadst to make a wooden 
casket, would it be easier to make it if thou hadst no wood and yet hadst 
to cut and fit it, or if thou hadst a casket and its parts were sundered one 
from the other and thou hadst to fit it together again? 

(5) Zoroaster said, ‘If I had a branch of wood, it would be easier than 
if I had no wood; and if I had a casket (and its parts were sundered one 
from the other), it would be easier. . . .’ 

(6) Ohrmazd said, ‘When those creations were not, I had power to 
fashion them; and now when they have been and are scattered abroad, it is 
easier to fit them together again. (7) For I have five store-keepers who 
receive the bodily substance of those who have passed away. One is the 
earth which keeps the flesh and bone and sinews of men: one is the water 
which keeps the [flesh and] blood: one is the plants which preserve the 
hair of the head and the hair of the body: one is the light of the firma- 
ment(?) which receives the fire: and yet another is the wind which {gives 
back) the spirit of my own creatures at the time of the rehabilitation. 

(8) I call upon the earth and ask of it the bone and flesh and sinews of 
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Gayomart and the others. (9) The earth saith, ‘How shall I bring them, for 
I know not which is the (bone, flesh, and sinews) of the one (and which of 
the other) ?’’ 

(10) I call upon the water of the Arang which is the Tigris among rivers 
(saying), ‘“Bring forth the blood of those men who are dead.” (11), <The 
water) saith, “How shall I bring it, for I know not which is the blood of the 
one and which of the other?”’ 

(12) Icall upon the plants and ask of them the hair of the dead. (13) The 
plants say, “How shall we bring it, for we know not which is the hair of the 
one and which of the other?”’ 

(14) I call upon the wind and ask him for the spirit of those men who 
are dead. (15) The wind saith, ‘‘How shall I bring it, for I know not which 
is the spirit of the one and which of the other ?”’ 

(16) When I who am Ohrmazd look down upon the earth, water, plants, 

light, and wind, in my clear sight I know and distinguish the one from the 
other: for in my omniscience and clear thought I distinguish the one from 

the other even as when a man milks the milk of female beasts and it runs 
down upon this earth in the same channel, one stream into the other, he 

knows of which of his beasts it is. I recognize them even as when a man 

hath thirty horses and each horse has a caparison with a mark on it (to 
show) to which horse it belongs, and those thirty caparisons stand together, 
and the man (then) wishes to know; he takes off the caparisons and knows 
by the mark on the caparison which of his horses is which. 

(17) I shall send forth Airyaman the Messenger among whose duties is 
the fulfilment of the end. (18) He will bring the bone and blood and hair 
and light and spirit of GayOmart and MaSyé and Magyané. (19) And first 

shall I fit together again the bones of GayOmart—and the bones of Ma’yé 
and Ma8gyané lie together near him, to the right and to the left—these shall 

I bring forth. 
(20) And it is easier for me to fit together and create again the twelve 

creations that I created in the beginning: first when I created the sky 

without pillar or support which no material creature supports from any 
side; and second when I established the earth in the middle of the sky so 

that it was nearer to neither side, like the yolk of an egg in the middle of an 
egg; and third when I fashioned the Sun; fourth when I fashioned the 

Moon; fifth when I fashioned the stars ;) sixth when I created many hues, 
colours, and tastes in the plants; seventh when I created fire within the 

plants and it did not burn; eighth when I brought corn to the earth, and 

when it is full grown, it bears fruit and serves as food for man and kine; 

ninth when I formed the embryo within female creatures and covered it up 
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so that it did not die and, as it grew, I revealed one by one the bone, blood, 

hair, phlegm, sinews, and nails; tenth when I made birds in bodily form to 

fly in the air; eleventh when I gave the water feet moving forward like 

unto a hare(?); twelfth (when I created the clouds) that carry the water up 

and rain it down.’ 
(21) The creating of creation, the progress of Religion, and the final 

rehabilitation are like unto the building of a house. (22) For a house can 
only be completed by means of three things, that is the foundation, the 

walls, and the roof. Creation is the foundation, the progress of Religion 

the walls, and the rehabilitation the roof. (23) As when a man desires to 
build a house, he chooses three men of whom one is most skilled in laying 

the foundation, one in raising the walls, and one in making the roof; and 
each is assigned to his proper work. Till the foundation was laid and the 
walls raised, it was not possible (to make the roof). (24) He who bade the 
house (be built) knows clearly how many things are needed to complete it, 
and because he has no doubt concerning the skill of the maker of the roof, 
long does he confidently wait. When the walls are completed, it is as easy 

for him whose business is the roof, to roof (the house) in as (it is) for the 

other two in the work that is assigned to them. 
(25) And again the rehabilitation was like unto a dark night: when the 

night draws to its close, the Sun rises over three corners of the earth and 

returns to its proper place and completes its cycle and comes to shine anew 
and smites the darkness and gloom. 

(26) It was like unto the Moon which waxes for fifteen (nights) and for 
fifteen wanes. When it has completely disappeared, it is born anew and is 
manifest in the sheen (it has) from the Sun, the lord of lights: the restora- 
tion of the world of the resurrection is made manifest thereby. 

(27) It was like unto the year in which, in spring, the trees blossom, in 
summer they bear fruit, in autumn they bear the last fruits, and in winter 
they become dry and as if dead. (28) When the order of the years is fulfilled, 
Mihr (the Sun) returns to his first place, day and night are equal in measure, 
and the atmosphere (returns to) its original(?) equilibrium. 
And the resurrection of the dead is like unto dry trees and shrubs that 

put forth new foliage and shoot forth tender saplings. (29) Since stability 
must be restored the end of all natural things is in the same manner as their 
beginning, even as man whose coming to be springs from the semen or as 
the plants whose becoming is from seed; their perfection and end are in 
the selfsame seed. 

(30) In the Religion thus is it revealed—When Ahriman rushed into 
creation, he had the brood of the demon Whore of evil religion as his 
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companion even as a man has a whore woman as his bedfellow; for verily 
the whore is a demon: and he appointed the demon Whore queen of her 
brood, that is the chief of all the whore demons, the most grievous adver- 
sary of the Blessed Man. 

(31) And <the demon Whore) of evil religion joined herself (to the 
Blessed Man); for the defilement of females she joined herself to him, 

that she might defile females; and the females, because they were defiled, 

might defile the males, and (the males) would turn aside from their proper 
work. 

(32) And he chose a captain of his commanders who is none other than 

Az (concupiscence): and he gave her four commanders to help her, who 
are Wrath and Winter and Old Age and Bane, like unto the East and West 
and South and North. (33) Az chose commanders, captains of the right 

and captains of the left, which are hunger and thirst: so too did Old Age 

(choose) lamentation and mourning: so too did Bane (choose) excess and 
deficiency. 

(34) At the final rehabilitation first a means of overcoming Az is sought, 
for she is the captain of the commanders of the other lies, and from her has 
Ahriman of evil religion most strength. (35) When first creation began to 

move and Zurvan for the sake of movement brought that form, the black 
and ashen garment to Ahriman, (he made) a treaty in this wise, ‘This is 
that implement like unto fire, blazing, harassing all creatures, that hath the 

very substance of Az. When the period of nine thousand years comes to an 
end, if thou hast not perfectly fulfilled that which thou didst threaten in 
the beginning, that thou wouldst bring all material existence to hate 

Ohrmazd and to love thee—and verily this is the belief in the one principle, 

that the increaser and destroyer are the same—then by means of these 

weapons Az will devour that which is thine, thy creation; and she herself 

will starve; for she will no longer obtain food from the creatures of Ohr- 
mazd—like unto a frog that liveth in the water; so long as it defileth the 
water, it liveth by it, but when the water is withdrawn from it, it dieth 

parched.’ 
(36) And Az because she had only one nature, had not the power to 

cause defilement as long as creatures were dispersed. That her powers 

might work together within creation, she divided them in three, that is 

‘that pertaining to natural functions’, ‘that pertaining to natural functions 

directed outward’, and ‘that outside the natural functions’. That pertaining 

to the natural functions consists in eating on which life depends: that per- 

taining to the natural functions directed outward is the desire to mingle 

(copulate) which is called lust (Varan) through which, by a glance outward, 
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the inwards are excited and the natural functions of the body thrown into 

turmoil: that outside the natural functions is the yearning for whatever 
good thing one sees or hears. 

(37) Each part was divided into two: that pertaining to the natural func- 
tions is hunger and thirst; that pertaining to natural functions directed 
outward is the emitting and receiving (of seed); that outside the natural 
functions is hoarding by robbery and refusing to give through avarice. 

(38) This is she who comprises (all) evil. And it is revealed that at the 
end Artvahist will come to earth with the powerful help of Airyaman, the 

Messenger, to find a means of overcoming Az, and he will show to creatures 
that the slaughter of the divers kinds of cattle is a grievous sin and that the 

profit therefrom is small: and this will he command, ‘Ye are men; slaughter 

not the cattle even as hitherto ye have slaughtered them.’ 
(39) When the time of the rehabilitation shall draw nigh, those who 

hearken to the command of Artvahi8t will turn from the slaughter of cattle 
and the eating of flesh, and one quarter of the power of Az will dwindle, 
and the strength that is in her body will be destroyed, and the darkness and 
gloom will be smitten in part: nature will be clad in spirit and intelligences 

will be more clearly grasped. 

(40) In the bodies of the children that are born to them Az shall be less 
strong and their bodies shall stink less, and their nature will be more closely 
bound to the gods. Instructed by the gods they will turn away from the 
drinking of milk; half the power of Az will dwindle. (41) And those who are 
born to them will be sweet-smelling, lacking darkness, spiritual in nature, 

without offspring, for they will not eat. 

(42) And then the demon Az, since she will derive no power from the 
creatures of Ohrmazd, will chide Ahriman who appointed her captain of 

his commanders (saying) in her greed to the judge of creatures, ‘Satisfy me, 
satiate me, for I derive nor food nor strength from the creatures of Ohr- 
mazd.’ (43) At the command of Ahriman she will destroy the lesser demons. 
At the last (only) those four commanders will remain, and the other two, 
even Ahriman and Az. 

(44) Forth to the earth come Ohrmazd and Ahriman, Srd8 and Az. 
Ohrmazd smites Ahriman: so long as Az was in league with Ahriman, he 

found no means of overcoming him, for Ohrmazd is the all-creator of light 
and the darkness of Ahriman is his adversary: Srd8, the moderate and 
blessed, is the genius of the Mean and the excess and deficiency of Az are 
his adversary: they are of equal stature in the battle. (45) But when Az is 
{no longer) in league with (Ahriman), Ahriman is alone, and his adversaries 
are three—two of a different substance, that is Ohrmazd and Sré, and one 
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of the same substance, that is Az, his greatest ally (heretofore). When his 
helpmate turns to enmity, the Adversary will be vanquished. 

(46) When fifty-seven years have yet to pass till the final rehabilitation, 
the birth of Sd8yans will come to pass, the consummation of that which 

was bestowed on Zoroaster. 
(47) Concerning Zoroaster thus is it revealed—for thirty years he con- 

ferred with Ohrmazd, and he received the Religion and spread godliness 

abroad. In fifty-seven years the Religion reached the seven climes in part. 
When the Religion made progress, the Lie, once manifest and plain to see, 

fled) beneath the earth and its power was partially destroyed. 
(48) When the Messenger of the consummation who is Sd8yans, the 

envoy and Airyaman, appears on earth, in like manner will he confer for 

thirty years with the spiritual gods. The term allotted for the final rehabili- 

tation is also fifty-seven years. The Religion will reach the seven climes in 

its plenitude, and by the wholeness of its propagation the Lie will be 

uprooted from creation. 

(49) When the Aggressor came upon creation, six thousand years of 

the ‘reckoned calendar’ remained—that is from the day of Ohrmazd in the 

month of Fravartin until the period returns to the day of Ohrmazd in the 

month of Fravartin. For the completion of six thousand years of the inter- 

calating calendar the equivalent of four years (is needed): for in every four 

years there is one intercalated day, not more: in six thousand years that is 

the equivalent of four years. At that time will come the sign of the resurrec- 

tion, and the firmament will move (from its course) and the course of the 

Sun, Moon, and stars will be *like to the planets* (?); and as the firmament 

turns, so will the atmosphere and the seas, the earth and the abodes (of 

men) turn from their natural (paths). On the earth, in the likeness of 

springs of water, springs of fire will arise in many places. (50) For Ohrmazd 

created with water and will bring about the end with fire: for water has a 

nature that illumines the seed and causes it to grow, and fire (a nature) that 

burns and thwarts it: for when the seed of plants comes to water, it receives 

the power of growth and becomes moist. 

(51) When the fire appears on earth, the waters begin to sink and the 

rain ceases to rain till most of the waters on the earth are turned into 

desert, and the colour of plants on earth turns to the colour of wine(?) 

because of their union with fire, and they are burnt up and the tillage will 

be of no effect. 

(52) When but three months have yet to pass before the Resurrection, 

it will come to the great battle even as in the beginning creation wrestled 

with the Lie. For ninety days and nights there was war, a battle of thirty 

5470 Aa 
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days and nights by the rain that smites noxious beasts, of thirty days and 
nights by the streaming forth of the vapours through which the plants 
grow, of thirty days and nights by the wind which drives the water on and 
supports the earth below and above and makes hollows and heights. 

(53) But as the great battle in the beginning was by the raining of water 
and the wind that furthers water, so is the (battle) in the end by the burning 
and scorching of fire and the fearful wind that makes the fire to blaze. 

(54) As (first) for ninety days and nights the gods did battle with the 
demons and the Whore, so in the end, manifest and plain, there will be 
seen by night and in the atmosphere a form of fire in the shape of a man, 
conceived by the spiritual gods, riding, as it were, a fiery horse, and fearful 
(to behold): and they shall be freed from doubt. 

Z 5 (b). From the Pahlavi Rivayat 48, §§ 90-96. v. also BSOS. x, 
pp. 626-7. 

(90) *Eim ut Az’bé’6 ganak ménok *gofét ’ku dusdanak ganak ménok, *bé 
to Zoyam, *cé-t*bé’hac’to dam’ graft, né) ganj ’né-1¢ gund, ut ’man zivastan 
‘né tavan. (91) fratom Az i’ dévan-dat *bé *zoyét Eim i yur-drus, ’ut ditikar 
zimastan i *dévan-dat, ’ut sitikar sé¥ i nihan-ravisn, ut 4-0m zarman 1 
*dusdaft *bé *0yét ’tak héc-é frac manénd (92) (’bé *hac) ganak ménok ut Az 
1 *dévan-dat. ’gopét Az 1 *dévan-dat ’bé’6 ganak ménok ku *bé °t6 Zoyam, 
dusdanak, ’cé yazdan *bé’*hac’t6 dam * graft. (93) ganak ménok ul éstét, *bé’6 
spéenak ménok *Savét, éton *davét ’ku man ’én dam dat ’ut Az i’dévan-dat 
"Ré-§ dam (i) ’man Sit, ’niin ’man *bé ’kamét Xitan; °to *pat dataBarih 
"kunam. (94) Ohrmazd ’apak Sro§ ahrov ul éstét ut S16s-ahray[th] Az *bé 
"zanét, Ohrmazd ganak ménok. (95) ’apak spistén(?) tarikih ’ut anakih (i) 
fratom *ka& ’andar duvarast, ’andar aBurt, hamak *pat siirak ’ku ’andar 
duvarast, béron asman * kart, ’ut-as (pat) ’an siirak éton start ut abod *bé 
"kart t pas *hac’an sturtih apac (né) éstét. (96) but *ké-5 guft ’ku yavétana- 
kan *pat *o%anisn advénak akar ’bé kart, ’né "pas gana{k) ménok *bavet, *né 
’an 1 ’avé dam. 

TRANSLATION 

(90) E&’m (Wrath) and Az say to the Destructive Spirit ‘O thou Destruc- 
tive Spirit of evil knowledge, I shall swallow thee, for (all) creation has 
been taken away save thee, and there is neither treasure nor army, and I 
cannot live.’ (gr) First Az, the demon-created, swallows EXm of the bloody 
spear, and second the demon-created Winter, and third Bane that moves 
in secret, and fourth she swallows Old Age whose breath is foul, so that 
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none remain (92) (save) the Destructive Spirit and Az, the demon-created. 
Az, the demon-created, says to the Destructive Spirit, ‘I will swallow thee, 

O thou of evil knowledge, for the gods have taken away (all) creation save 

thee.’ (93) The Destructive Spirit rises up and goes towards the Bounteous 
Spirit, and cries out thus, ‘I created this creation, and Az, the demon- 

created, who has swallowed my creation, now desires to swallow me: I 
make thee judge over us.’ (94) Ohrmazd arises with Sros, the Blessed, and 
Srd8, the Blessed, smites Az, and Ohrmazd the Destructive Spirit. (95) 

With all the foul(?) darkness and misery which he brought into (the 
world) when he first rushed in, he is thrown out of the sky through the 

hole by which he rushed in: and at that hole he is laid low and made un- 
conscious so that he will (never) again arise from that low estate. (96) There 

have been some who have said that he will be forever powerless and, as it 

were, slain, and that henceforth neither the Destructive spirit nor his 

creation will exist. 

Z 6. The following text is found in both the Greater (Anklesaria, 
p. 39, |. 11-p. 41, 1. 10) and the Indzan (Justi, p. 8, 1. 6-p. 9, 1-13) 

Bundahisn. As the difference between the two versions is more 

marked here than elsewhere, I have transcribed the two texts 

separately. The text relates the activities of Jéh, the Primal Whore; 

and the Indian version has been translated by Christensen, Le 

Premier Homme, i, p. 15 and extensively treated by Benveniste 

(MO. xxvi, pp. 187 ff.), who rightly used it to interpret and 

supplement Theodore bar Kénai’s account of the Zoroastrian 

religion (v. our text F 10). Reference to Jéh is also made in the 

thirty-fourth chapter of Zatspram, § 30 (text Z 5 (a)). A full dis- 

cussion of this problematical figure will be found in Part I, 

Chapter VII. 

Greater Bundahisn 39. 11 ff. 

Capar) duvarastan i aBigat °6 dam. 

*gopet “pat dén ku ganak ménok, *kad-as akarih (1) °° *hamist ’dévan 

>~hak’mart i ahrov "dit, start *bit; 3000 ’sal ’pat sturtih ’sdyast. ’andar "an 

sturtih kamalakan ’dévan yut yut davit *hénd ’kuapar axéz, "pit t’amah, *cé 

an karécar ’kunam,’ani-§ Ohrmazd ut amahraspanddn tangih Cut) anakih 

hac-ix; ’ut-san yut yut duskunisnih i’ "es dokanik osmurt. ’ut-as né ramihast 5 

"ave i druvand ganak ménok, *ut *né xast *hac’an sturtih, bim i mart 1 ahrov 
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rao, ’tak*kad Feh druvand mat pat bavandakih (i) 3000 ’sal, davit ’ku ’apar 
axéz, “pit 1 ’amah, ’cé ’man ’andar ’an karécar and-cand bés * apar ’mart 1 
ahrov, ’gav 1 varzak *hilam ’ku kunisni’man rad zivand(ak)ih ’né apayét, 

10 "ut-san y’arr *bé’appuram, bésém ap, bésém zamik, bésém atays, bésém urvar, 

bésém harvisp dahisn 1 Ohrmazd-dat. ’ut-as ain duskunisnih dyon ’pat dokan 

osmurt *ku ganak ménok *bé ramihast, *hac an sturtih frac fast, sar <i) Feh 
’apar bésit.’én rimanih (i) dastan’y’anénd "pat féh paytak * bit. davit ganak 
ménok °6 *Féh-dév** ku-t ’cé kamak *hét, ’y°as, *tak-at ’daham. ’adak Ohr- 

15 mazd “pat xrat <i) harvisp-dkasih *danast ’ku ’pat ’an zaman ce Féh-dév 
*x’adét, ganak ménok attok "dat, ’ut-as pat ’an mas-siitih. ’an ganak ménok 

karp [t] ditan dés (1) vazay. ’ut-as’mart (i) yuvan i 15’salak humanak ’6 

Jeh-dév nimiit. an i Féh-dév ménisn ov-is bast. ’ut-as davit Féh-dév ’6 ganak 

ménok *ku *mart-kamakih ’6 ’man *dah, ’ku-§ *pat sardarih ’andar man *bé 

20 nisénam. *ut-as davit ganak ménok ’ku ’ cis y°astan 6 to ’né ’gdBam, ’cé apé- 
sit vat ’danéh ’y°ast. *bé *sacist Gn zaman ® kad-as *ce* ’y’ast *hét, ’né attok 
*biit *héh *datan. 

Indian Bundahisn, 8. 6 ff. 

’apar duvarastan <1) apigat ’6 dam. 

"gopet "pat dén ’ku ganak ménok, *kad-as akarih i yes ut hamist ’dévan 
*haé mart i ahrov dit, start "bit; 3000 ’sal *pat startih * sayast. "andar an 
startih kamalakan ’dévan ‘yut yut drayit *hénd ’ku ’apar axéz, pit i’amah, 
*¢é ’amah ’ andar ’Gn géteh karécar ’kunam, an °i-§ Ohrmazd ut amasospan- 
dan tangih *ut anakih *hac-is ’bavet. yut yut duskunisnih i’ y°é¥ 2-kanak 6s- 
mart. *ut-as *né *ramihast ’avé druvand ganak ménok, bim i’ mart i ahrov rad 
"sar “apar kartan ’né tavanast ’tak "kad Féh i druvand mat pat bavandakih 
{t) 3000 ’sdal, *’ut-as drayit’6 ganak menok *kuapar dxéz, pit i°amah, ce 
‘man andar’ an gétch karécar ’kunam’i-§ Ohrmazd ut amasospandan tangith 
‘ut anakih hac-is *bavet. ’ut-as yut yut duskunigsnih i yes 2-kanak 6smart ; 
‘ut-as ’né raménit * avé druvand ganak ménok, ’né yast *hak’an startih bim i 
‘mart 1 ahrov ras. "ut *dit feh i druvand drayit ’ku ’apar axéz, pit 1 >amah, 
"¢é *man andar ’ dn karecar ’én cand *bésapar ’mart i ahrov ut *gav 1 varzak 
“hilam, *ku kunisn i’man ra8 zivandakih ’né apayet ; ut-san ’y’arr >be marn- 

15 jenam, bésom ap, bésom urvar, bésom atays i Ohrmazd, bésom harvisp dahisn 
i Ohrmazd.*ut-as dn duskuniinih dyd(n)’pat 2-kanak osmart *ku ganak ménok 
be ramist, ut *hac’an startih frac fast, ut sar i Feh *apar bosit, ut én rimanih 
t dastan ’y*anénd *pat Feh paytak “bit. drayit 6 Féh *ku-t ce kamak, ’tak-at 
"daham. ’ut-as drayit Jeh 6 ganak ménok ’ku ’mart-*kamakih tak 6 man 

20 ‘dah. ganak ménok karp ditan d{é)sak i vazay [Rarp]. ’ut-as mart i yuvan i 
15 ’salak’6 Feh nimit. an Féeh ménisn ov-is burt. 

un 

if ° 
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NOTES 

Greater Bundahisn, 39. 11 ff. 

l. 2. sturtih: startih P. 

’sayast: the ideogram for this word is written SKBHWN- = Sekibiin (Nyberg, 

Glossar, p. 163). The meaning is certainly ‘lie down’, but the Iranian equivalent is 

uncertain and has been the subject of much discussion. The reading of Ind. is 

e"L4 — ’sahast which gives us a clue to the interpretation of our word. *sahast 
means ‘seemed’ and is entirely unsuitable in the context. We must therefore sup- 

pose that Ind. has written ’sahast instead of a nearly homophonous word. Errors 

of this sort are not infrequent in Ind., cf. MNS = ’hat-i¥ frequently used for *P.S 

= °ut-a§ besides *hac-1§, also the ideogram for ’6 ‘to’ for ’avé (pronounced dy) ‘he’: 

cases of similar misuse of ideogram could be multiplied. Now SKBHWN- trans- 

lates Av. sdy- ‘lie down’ (Bartholomae, AIW., col. 1571). Bartholomae l.c. read 

nisay- inf. nisitan in which he was followed by Junker (FrPhl., p. 84): Nyberg 

rightly objected to the inf. nisttan on the ground that the word has the phonetic 
complement -astan, not -itan: he read niyastan. The reading of Ind. here, however, 

proves that our word must have sounded approximately sahast. In view of the fact 

that it translates Av. s@y- and that the Pahlavi translators tend to translate Av. 

words by their Pahlavi derivatives (whether real or supposed), the reading sayastan 

seems moderately certain. For sahast the expected south-west form would be sayzst 

with the usual alternation of H and Y (representing an older D). In this case the 

two words, in the southern dialect, would be identical in pronunciation. Alterna- 

tively one may suppose with Bailey that a form sah- existed beside sdy-, cf. MP. 

zahak, NP. zahidan beside zdy- ‘to be born’. For the form in -astan we may com- 

pare drdyastan beside drayitan. The readings of FrPhl. are certainly corrupt: they 

are $100, (OIG, GVO, Here the T may possibly be used to indicate a pro- 

nounced 5, in this case a false ‘archaic’ writing. 

l. 3. sturtih: startih P. 

kamalakan: KM’ YLE°NW P. 
davit (DWYTW) TD,: DWDYT P. 
pit i P.: *pit TDs. 

1.4. *kunam 4) P.: £0) DH.: 40) TD. 
First ’ut P.: om. TD., DH. 

tangih : tangiha P. 

1. 5. duskunisnih : yut kunisnih P. osmurt : Osmart P. 

l. 6. ganak méndk, ut: om. P. 
xast P.: XSYNW TD,, DH. 

sturtih : startth P.: STYH with LT above the line DH. 

1.7. Jeh: y% TDs: 3 DH.: 2° P. 
davit (DWYTW) TD,: DWYDTYW P. 

"apar: om. P. 

l. 8. ’amah, ’&é P.: ’apak 'TD,. 

* apar (DMM): DMDM MSS. 

l. 9. zivand(ak)ih: zivanditha P. 
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. 10. *bé (BR’): BRY P. 
First bésém TD,., DH.: bé¥am P. 

Second bésém P., DH.: béSam 'TDg. 

- 11. dahiini'TDas, P.: dahisnih DH. 

. 12. sturtih: startih P. 
i) 

yeh: y% TDs: wo DH: _J9 P. 
. 13. bosit: BWST P. 

rimanih: L;MNNYH P. 
dastan : dastan P., DH. 

Jeh: _ 43 TDa: wo DH: Jv P. 
davit : variants as in | 7. 

. 14. *7éh-dév*; YOU TD,, DH: yo P. 

*tak-at :’tak P. 

1.15. akdsth: ’K’?S’ DH. 

°an: om. P. 

Jeh-dév UR: \9-P: 

l. 16 °dat P., DH.: *dahét TD,. 

1. 17. dés: written D’S with the D correctly pointed. The word is, of course, identi- 
cal with MPT. dys. The spelling D’S (in form identical with gas) is remarkable but 
normal. For the variations in the spelling of this word v. DkM. 746. 13, 14 where 
we have D’S = dés, DYSYHSTNW = désihastan and DHSNYH = désignih. For 
désak meaning also ‘form’ we have the spellings #© and 340, the latter form being the 
more common. The identity of the two words is proved by DkM. 379. 6, $°0-sdhisnih 
‘contact with forms’ as compared with ibid. 380. 9, 4®¥-sohisnih in the same sense. 
Further ibid. 257. 22: *har ®© *pat-it ’ndm i tohmak i *andar-as, ‘Every form (is 
called) by the name of the seed that is within it.’ In DkM.., pp. 207-8 all three 
forms are found. See further, Bailey, Zoroastrian Problems, p. 94. 

The reading of sohisn is confirmed by MPT. swh- (unpublished, information 
supplied by Professor Henning). Bailey connects it with Av. 6rav- in Gravit: Purs. 
23 (Darmesteter, ZA. iii, p. 60) zaratam .. . nasuX adi ava Oravit.— Dead matter 
touches an old man.’ Bailey, ibid., pp. 97 and 229. 
humanak : hamanak P. 

1,18. First ¥éh-dév 0: re DH: es Ee 
Second Féh-dév Ww, 
davit: DWYYT P. 

Third Féh-dév: 0 TD,: ‘on DH. From Jéh-dév to *ku-¥ ’pat is missing in Pe 
the copyist having, apparently, left out a line. 

1. 19. sardarih: 49)40-1 Ps 

l. 20. davit: DWYYT P. 
After "ku P. adds *¢é, and for ’%i¥ (MND‘M) reads MD‘M. 
*goBam : ’g6Bem P. 
apé-sit P. CPYSWTW): '® 0" TD,, DH. 

= 

= = 

~= 

= 



TEXTS OTHER THAN THE AVESTA 359 

l. 21. ’y’*ast: BYHWNYSTNW P.. 

*sacist: SPSTW TD,, DH.: se P, 
* kad-as ’Cé* : ’& *kad-a¥ MSS. 

1, 22. *datan: dah P. 

TRANSLATION 

Greater Bundahisn 39. 11 ff. 

Concerning the onslaught of the Aggressor against creation. 

It is said in the Religion that when the Destructive Spirit saw that he 

himself and the demons were powerless on account of the Blessed Man, he 

was laid low. For three thousand years he lay stricken. And when he was 
thus laid low, the demons with monstrous heads cried out one by one 

(saying), ‘Arise, O our father, for we would join the battle from which 

Ohrmazd and the Amahraspands will suffer straitness and misery’; and one 
by one they minutely related their own evil deeds. But the accursed 
Destructive Spirit was not comforted, nor did he arise from his fallen 

estate for fear of the Blessed Man; till the accursed Whore came after the 

three thousand years had run their course, and she cried out (saying), 
‘Arise, O our father, for in that battle I shall let loose so much affliction 

on the Blessed Man and the toiling Bull that, because of my deeds, they 

will not be fit to live. I shall take away their dignity (y*arr); I shall afflict 

the water, I shall afflict the earth, I shall afflict the fire, I shall afflict the 

plants, I shall afflict all the creation which Ohrmazd has created.’ And she 

related her evil deeds so minutely that the Destructive Spirit was com- 

forted and leapt from his fallen state and kissed the head of the Whore. 
That pollution which they call menstruation appeared on the Whore. And 

the Destructive Spirit cried out to the demon Whore, ‘Whatsoever is thy 

desire, do thou ask, that I may give it thee.” Then Ohrmazd in his omni- 

scient wisdom knew that at that time the Destructive Spirit could give 

whatever the demon Whore asked and that there would be great profit to 

him thereby. The appearance of the body of the Destructive Spirit was in 

the form of a frog. And he (Ohrmazd?) showed one like unto a young man 

of fifteen years of age to the demon Whore; and the demon Whore fastened 

her thoughts on him. And the demon Whore cried out to the Destructive 

Spirit (saying), ‘Give me desire for man that I may seat him in the house 

as my lord.’ And the Destructive Spirit cried unto her (saying), ‘I do not 

bid thee ask anything, for thou knowest (only) to ask for what is profitless 

and bad.’ But the time had passed when he had not been able to give what 

she asked. 
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Indian Bundahisn 8. 6 ff. 

Concerning the onslaught of the Aggressor against creation. 
It is said in the Religion that when the Destructive Spirit saw that he 

himself and the demons were powerless on account of the Blessed Man, he 
was laid low. For three thousand years he lay stricken. And when he was 

thus laid low, the demons with monstrous heads cried out one by one 
(saying), “Arise, O our father, for we would join battle in the material 

world that Ohrmazd and the Amahraspands may suffer straitness and 
misery thereby.’ One by one they minutely related their own evil deeds. 
But the accursed Destructive Spirit was not comforted, and for fear of the 
Blessed Man he could not raise his head; till the accursed Whore came 

after the three thousand years had run their course; and she cried out to 

the Destructive Spirit (saying), ‘Arise, O our father, for I would join battle 
in the material world that Ohrmazd and the Amahraspands may suffer 
straitness and misery thereby.’ And one by one (the demons) minutely 
related their own evil deeds: but the accursed Destructive Spirit was not 

comforted, nor did he rise from his fallen state for fear of the Blessed Man. 

Then a second time did the accursed Whore cry out (saying), ‘Arise, O our 
father, for in that battle I shall let loose so much affliction on the Blessed 

Man and the toiling Bull that, because of my deeds, they will not be fit to 

live: and I shall destroy their dignity (y*arr): I shall afflict the water; I 

shall afflict the plants; I shall afflict the fire of Ohrmazd; I shall afflict all 

the creation of Ohrmazd.’ And she related her evil deeds so minutely that 
the Destructive Spirit was comforted and leapt forth from his fallen state 
and kissed the head of the Whore; and the pollution which they call men- 

struation appeared on the Whore. He cried out to the Whore (saying), 
‘What is thy desire that I may grant it thee?’ And the Whore cried out to 

the Destructive Spirit (saying) ‘Give me the desire for man.’ The appear- 

ance of the body of the Destructive Spirit was in the form of a frog. And 
he showed the Whore a young man of fifteen years of age. The Whore 
fastened her thoughts on him. 

Z7. The following text is taken from the Pahlavi Rivdyat accom- 
panying the Ddtastan i dénik and will be found in pp. 127-37 in 
the edition of Dhabhar, Bombay, 1913. The first four sections of 
our text have been edited by Tavadia, Studia Indo-iranica, Ehren- 
gabe fiir Wilhelm Geiger, Leipzig, 1931, pp. 239-40. We have 
omitted §§ 16-21 from our text as they are a fragment from the 
life of Zoroaster interpolated from another source. As a full 
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apparatus is supplied in Dhabhar’s edition, it has not been 
thought necessary to reproduce it here. 

(1) °ét ku dsman céyon “hac ’cé kart éstét. 
(2) aBzar bit céyon y’aray 1 Gtays 1 pat rosnih pak ; *hac ani asar rosnih 

*bé bréhénit ; (3) ’ut-as hamak dam dahisn “hac ’an *bé kart: ’ut ’kad-as *bé 

kart bit, as ’andar ’6 tan burt, ’ut-as 3000 ’sal andar tan dast, ’ut-as hamé 

aBzayit, ’ut-as veh hamé kart, ’ut-as pas évak évak *haé tan (1) ’x’és hamé 

bréhénit. (4) ’ut-as nazdist dsman “hac ’sar *bé bréhénit, ’ut-as gohr "hac kén 

<1) spét. *ut-as pahnad "ut balad rast. ’ut-as zahya{s) i parkan an and *hast 
cand pahnad i tuhikih. ’ut-as vinarisn pat nar i ahrov dahman af(r)yin. *ut-as 
dastarth <i) gétéh ’nést. Ohrmazd ’apak dam °ut dahisn ’andar *nisast. 

(5) *ut-as zamik *hac pad *bé bréhénit; ’ut-as vinarisn “hac kof. [Mibr 

x’atay, névak dahman Gfrin, *Rasn i rast [1], *ut *rat 1 ahrayth *pat névakih 
’apar ar&anik ménok y”astak [i] pat ahrov-dat ’bé’dahénd.]*ut-as gohr * andar 
*bé nikand. ’ut-as kofiha *hac ’an gohr ’bé rodsénit; 1700 *sal hacadar *ut 
hacapar “har 2 hamé rust, ’ut *pas hacadar *bé éstat, hacapar 800 ’sal "dit 

hamé rust ’tak °bé ’6 Gsman. ’ut-as hacadar *ut hacapar girtak peér(a)mon 
’yrarr ayét. ’ut-as humdanak éton céyon yayak-é ’ké-s murvécak ’andar, *ut-as 
dastarih i gétéh ’nést. (6) ton ceyon-as kof *bé vodénit ’tak ’én patmanak 1 

’hast, *as zamik pat némak i Gsman pat star padak frac dat. hac-1s paitistan 

frapad ’bé bréhénit.’kaS Ahriman ’ andar duvarast, ’adak-as frot *ahaxt : “pat 

tan i pasén ’apac *6 star paSak *savet. [(7) Harburz zahya{s) cand pahnad 1 

zamik: pér(aymo<n) Harburz parkdan. ’ut-as pahnad i *Harburz and cand* 

zamik *ut star padak, némak i dsman. hac star padak ’tak mah padak 34000 

frasang mar. [vés] hac mah padak *tak 6 x" arset padak * 34000 frasang. *hac 

y’arset tak 6 asman *34000 frasang. hac star padak *tak *6 *étar * 34000 

frasang, ’ut *hac’én gyak ’tak’6 dsman i hacadar 11000 frasang. (8) asman 

gohr ken: spét rosn ; ’ut-as roinih "hac an i xarsét. (9) “pas “hac *an i *kad 

drux 6 dam duvarist, ’bé Zartuyst *hat gétéhan ’kas-ic ’né dit. haft kisvar 

*nendar asman. Harburz kof|ih] 2244 *hast. 

(10) 2réh i Fray’kart 3 évak i én zamik.] (11) ’ut-as ap “hac ars be bre- 

henit, ’hast °i-§ ’andar °6 zamik guméyt, *ut hast *i-§ ’apar *bé *éstenit, “ut 

*hast Ci-8 andar) andarvay ’bé *ésténit : ut hamak’ pat ravisn estat. (12) "har 

"an ké-§ zohr ves ut-as *hixrih kam, *pat 3’sal; an *ké-S har 2 rast, *pat 6 

sal; an ké-§ *hixrih vésut-as zohr kam, *pat 9 *salapac’6 zreht Frax’kart 

’raset. 
(13) *ut-as urvar “hac mos *bé bréhénit, ’ut nazdist € bun-é vitast, 2 angust 

*pat balad biit ; °ut-as hamak saréak urvaran ’andar bit, *bé & sardak. *ut-as 

"pat Eranves frac dat. (14) "pas “hast murvan, ’hast 1 *pat ap, "ut “hast 1 
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*martoman gyak gyak *bé burt *6 vésak-ic (ut) andar zréh.’ut Hom i spét ut 
aparik urvar 1’ andar géhan hat’ an ’bé bit. ’ut-as *asanih "hac ap ut zohr 
"ut *zargon 1 pak. *ut-as dusy”arih *hac an i’ kad adatastaniha ’bé ’brinend 
ayap ’bé ’skénénd. ’an sar8ak ’i-§ pas *dat, 50 sardak "bit. 

(15) “ut-as *gav *hac *dast (i) dasn *bé bréhénit; ’ut-as >andar Eranvéz 
frac dat. ’ut-as 3 *nay * pat bala *’ut pahnad bit. ut *kaS-as Ahriman apar 
mat, “pat gyak *bé ’murt. ’ut-as susr "pat gyak ’bé’6 zamik mat. hamak sardak 
1 gdspandan <i) Ohrmazd "hac ’dn susr °bé kart. ut-a§ nazdist ’hat ’har 
sardak-é évak nar ut évak ’matak *bé kart, ’ut pas patvand *hak’avésan *bé 
"raft. ut-San yx" asth ’ut asanih *haé ap ’ut vastar *payiin, névak zimastan 
ut hamén *i pak. ’ut-san dusy’arih "hac an *ka8-san adatiha *bé kusénd, 
ut-San kar adatiha framayénd, ’ut-san ap ’ut vastar ’né ’dahénd, ’ut-san 
payisn . . . “ut-as gurs(nak)ih ut tisnakih éton mat *i-s 6& z6(h)r ’ut nérok ut 
vénisn “ut asnavisn °i-§ °bé Sut. 

* * * * 

(22) gospand 262 sardak *hast, *ut ’an[i] 5 advénak. (23) aSvénak-é ’an 
*ké-§ sumb 2-kanak céyon ’gav, (24) advénak-é ’ké-§ sumb girt céyon asp, (25) 
advénak-é *an i*ké "pad céyon *an i ustur ; (26) advénak murv, advénak apik 
‘ut mahik. *bé gospand-é advénak *ha¢ apistak cast. (27) sag ut sarigar, varay 
<t) styah ut dalman ut ’tak aparik *’né apayet ’y°artan, ’sag °ét ra3 ce Susr i 
Gayo(k)mart *cis andar "hast, *ut sarigar [i] ’ut varay <i) siyah ut dalman 
tan hamak *hixrih *ut ’pat nasdy ’y°artan *dat ’ésténd. 

(28) *ut-as ataxs "hac varom *bé bréhénit. *ut-as bréh hac ’an asar rosnih 
bréhénit. (29) *ut-as urvar *bé ’dat, ’ut-as atays andar °bé ’dat. ’ut-as afrin 
ov-05 kart, "ku *ké *3mak ’né "het dtays-kartar *ku atays hac-ix né sayét ’véxt, 
dn *smak “het atur-sok, *ku *ka8-as ’apar ’nihénd, é frac girat. (30) *kad-as 
tan °bé °6 géteh kamist dat, aX garziin kart ku *bé (6) gétth ’né ’Savam, 
"cé-m anakih ’vas pat-is *kunénd. (31) *pas Ohrmazd atur gusnasp “pat 
Aturpatak)an pat varhranth ’bé ’nisast. (32) ‘ut-as guft ku ’martom *kar i* 
yaxisn ’6 ataxs kat{ak)ik pataysayomand framiit : °kad3-san é *yazisn framiit 
“hat, (@sm) *bé’6 atays varhran *barénd, *ut-at [i] arg be’ kunénd. (33) *ut pas 
"pat *dmatan i’6 gétéh andar éstat, ut ham-datastan bit. (34) ’ut Ohrmazd 
‘pat patdahisn [i] hamak Gtays varhran *pat ahrayth paytakénit. (35) ’ut-as 
atur 1 farnbay *pat >an patdahisn *i ’kaS-as karécar i *apak Dahak kart, as 
‘pat vahramih *pat X*arazm *bé ’nisast ; °ut atur burzén-mibr *pat ’an pat- 
dahisn t*kad-as Vistasp *bé’6 den haxt, (pat) vahramih *pat pustan i Vistas- 
pan *bé * nisast. 

(36) *ut-as *martim "hac ’an °gil *ké-* Gayd(k)mart hac-is kart, *pat Susr 
aévenak ’andar *6 Spandarmat "hist : ut Gayo(k)mart *haé Spandarmat *bé 
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bréhénit ’ut zat. céyon *Mahrya ’ut *Mahryané rust *hénd, 3000 ’sal ’né 
*ravenit. *kaS Ahriman ’andar duvarast, 30 ’sal bit tak hamé ’raft. ’ut-as 
Fravartin ’mah ’roé (i) Ohrmazd *bé "oat. susr 1 Gayd(k)mart *bé 6 zamik 
mat, 40 ’sal *pat Susrih andar zamik éstat. (37) pas *Mahrya ’ut *Mahryané 
*haé zamik pat) réBas karp *bé rust *hénd, ku éton céyon réBas *kad ’apar 

“ayét, as varg ’pat tan frac estat. ’avésan-i¢ dast pat gos ’apac éstat. Rosn guft 
"ku 9 ’mah réBas karp bat *hénd. (38) *pas *bé’6 ’martom-karpih vast ’hénd. 
*hac’ avésan 6 pus, 6 *duxtbé zat *hénd; ut bit i zivast, ut bat i murt’hénd. 

*ut *pas hamak ’martém “hac avésan *bé biit *hénd. 

NOTES 

§ 2. *pak: Dhabhar prints *7-§ in his text, but the MSS. MRI and J read *pak. 

Both make adequate sense. 

§ 4. ken: KYNW, so here and in § 8. The substance of the sky is generally con- 
sidered to be of aydysust. Our present word was interpreted by Bailey as *dpakénak 

‘crystal’ (Zoroastrian Problems, p. 133). However, as the word appears twice in our 

passage in the form én, it would seem possible to take it as an abbreviated form of 

apakénak, cf. NP. gineh ‘crystal’. This is surprising in that -kén, -kénak must cer- 

tainly be regarded as suffixes, cf. OP. kdsakaina- ‘made of glass’ from kdsa-ka- 

‘glass’ (Kent, Old Persian, s.v.), cf. Skt. Rdca-. Probably we are to see this word in 

the mysterious Pos of GrBd. 36. 5 (text Z 2, 1. 70 and note). 
parkan: v. Bailey, JRAS. 1934, p. 517. 

§ 5. *Rasn i rast: text has rat i rast. rdst is, however, the stock epithet of Ra&n 

and corresponds to the Av. razixta-. For rat i ahrayih the text has rat 1 ahrayth. 

There can be little doubt that Sr68 is meant: his stock epithet is ahrady (Av. asya-) 

and in the Iranian Manichaean texts he appears always as srwshr'y = Sros-ahray. 

Moreover, the trio Mihr, Sr68, and Ra&n are so intimately connected that they even 

appear in a Mandaean text (Lidzbarski, Ginzd, p. 284, n. 4) where they are identi- 
fied with the Mandaean Hibil, Sitil, and And8. See also Part I, pp. 102-3. 

* andar: MSS. have (2, ’x’arr, which can hardly be right. I would, therefore, 

emend to & °andar. The passage obviously refers to the insertion of the metals into 

the earth told in GrBd. 20. 2-4 (text Z 1, ll. 217-8). Another eS any would be 

$0 sém ‘silver’, but the spelling in Phl. is usually "SYM. 

nikand: for the root kan- v. Bailey, JRAS. 1934, p. 515; cf. text Z 1, 1. 214 note. 

MPT. has kmngnd, Andreas—-Henning, MirMan. i, p. 10: wk pd wyspeng xz wd 

mzn ‘y xwys gryw hmngnd.—‘And she filled it with all manner of . . . and Mazans 

of her own self.’ 

§ 6. paitistan frapad: transcriptions of Av. paitistana- and frapad-. 

*ahaxt: text W STW (vait or vahist), but cf. Zs. 1. 32 (text Z 4): bun i dsman “pat 

star-padak dast ; "hat 08 frot 6 tuhikih Ghaxt. So GrBd. 41. 14: asman *pat star 
padak ’éstat ; frot ’d tuhikih Ghaxt.—‘The sky was in the station of the stars; it was 

dragged down into the Void.’ 

*°6 star padak: text has “ut star padak. 
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§ 7. *Harburz and Cand*: text has and Cand Harburz. 

*34000: text has 1000, 4000 in all cases. 

§ 8. kén: v. § 4, note. 

§ 9. *nendar: text has Jayoyy, The meaning required seems to be ‘within’. I 
would therefore read nendar and compare Psalter nyndly, MPT. nyndr ‘within’ 
(Henning, BSOS. ix, p. 86) <*ni-antar as Soghd. «ntr<*haca-antar- (vy. Barr, 
Psalter, p. 51). 

§13. vitast: written WIT YSTW = Av. vitasti- ‘span’. 

§ 14. *6 véSak-it ut : ’ut véfak-ié text. 
*asanih: written *S’NYY. That dsanih is certainly right is proved by the parallel 

§ 15, “ut-San ’xasth “ut Gsanih "hak ap, &c. 

*zargon: text has !Y' 99: the emendation to zargon is therefore very slight. On this 
word v. text Z 1, 1. 238, note. 

§ 15. 3 *ndy * pat: 5 ’bé, text. 
*payisn: 1-09 text, and in the second place !4’*U8 which suggests paxsisn 

‘ripening’, but payisn alone seems suitable to the context. 
*ut hamén* i pak: hamén ’tak ’pak, text. 
After the second payisn there appears to be a lacuna. The text, as it stands, is 

untranslatable. 

§ 27. sarigar: that is sdr i gar ‘the starling (NP. sar) of the mountain’: cf. Tavadia, 
SnS., p. 32, no. 5, 2-3. 

dalman: according to Bailey (Zoroastrian Problems, p. 230)<OP. *darnu-mani- 
= Av. zaranu-manay- an epithet of the bird kahrkdsa-, therefore ‘the golden- 
necked vulture’. This interpretation is borne out by GrBd. 1 55- 9 where karkds is 
identified with dalman.—karkds <i) zarman-ménisnih, *hast i dalman, nasay x’arisnth 
ra5 °dat.—“The vulture whose thoughts are on old age, that is the dalman, was 
created for the consumption of corpses.’ 

§ 28. vdrom: = Av. varama, v. Bailey, JRAS. 1934, p. 511. 

§ 32. *kdri*: KL’ (i.e. ’vdng), text. 
*yazisn : pasn, text. For the latter cf. text Z 1, 1. 56, note. The meaning ‘treaty’ 

or the like, however, is not suitable here. In the Phl. script the difference between 
pasn and yazisn is minute. 

§ 35. hayt: past part. to haé-. Not dhaxt, since haxtan is the technical term for 
‘convert’; v. BSOS. ix, p. 582. 

TRANSLATION 

(1) Concerning the manner in which and (the substance) from which 
the sky was made. 

(2) ‘There was an implement like a flame of fire, pure in light; it was 
fashioned from the Endless Light; (3) and from it all creation was made: 
and after it had been made, it was put into a body; and for three thousand 
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years it was kept within the body, and it grew continually, and it was made 
better. Then it fashioned (things) one by one from its body. 

(4) First the sky was fashioned from its head; and its substance was of 
white crystal: and its breadth and height were equal: and the depth of its 
surrounding wall is as great as the breadth of the Void. And it is ruled by 
the Blessed Man, the Praise of the Wise. And it has no material support. 
Ohrmazd settled within it with his creation. 

(5) And the earth was fashioned from its feet; and it is ruled by the 
mountains. [Mihr, the Lord, the goodly Praise of the Wise, Ra&n, the Just, 
and the Judge of Righteousness give spiritual (unseen, méndk) riches in alms 
to those who are worthy of good things.] And minerals were inserted into 
it. And from those minerals the mountains were made to grow. For one 

thousand and seven hundred years they grew both above and beneath: 
then beneath they ceased (to grow), and for another eight hundred years 

they grew above till (they reached) the sky. And above and beneath the 
x’arr circles around. And it was like an egg with an unhatched bird inside 
it. And it has no material support. (6) As the mountains were made to 
grow till (they reached) this measure that (now) exists, the earth was 
created half way up the sky in the station of the stars. It was fashioned 

from its (sc. the implement’s) legs and forefeet. When Ahriman rushed in, 
he dragged it down: at the Final Body it returns to the station of the stars. 

[(7) The depth of Harburz is as much as the breadth of the earth: 
Harburz is an enclosing wall around it. And the breadth of Harburz is 

as much as the earth and the station of the stars, one half of the sky. From 
the station of the stars to the station of the Moon is a distance of thirty-four 
thousand parasangs. From the station of the Moon to the station of the 
Sun it is thirty-four thousand parasangs. From the Sun to the sky it is 
thirty-four thousand parasangs. From the station of the stars to this place 
it is thirty-four thousand parasangs. From this place to the sky beneath it 
is eleven thousand parasangs. (8) The substance of the sky is white crystal 
—hbright; and its light is from the Sun. (9) After the Lie had rushed into 

creation, no one of material creatures could be seen except Zoroaster (szc). 
The seven climes are within the sky. The mountains of Harburz are 

two thousand, two hundred and forty-four in number. 
(10) The sea of Frayvkart is one third of this earth.] (11) And water was 

fashioned from its (sc. the implement’s) tears: some was mingled with the 
earth, and some was established above, and some was established in the 

atmosphere: and all was set in motion. (12) Whatever has a greater part of 
pure water and a lesser of filth, returns to the sea of Frayvkart in three 
years; whatever has them in equal proportions, returns in six years: 
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whatever has a greater part of filth and a lesser of pure water, returns in 
nine years. 

(13) And the plants were fashioned from its hair; and the first stem was 

one span, two fingers in height. And all species of plants were within it 
except one species. And it was created in Eranvéz. (14) And they (the 

plants) were carried to divers places either by the birds, or by means of 

the water or by men, to the forests and into the sea. The white HOm and 

the other plants which are in the world, sprang from it. And it derives 
comfort from the water and the waters of libation and pure verdure: and 

it is discomforted when it is injudiciously cut or broken. The species that 
was next created (gave rise to) fifty species. 

(15) And the Bull was fashioned from its right hand; and it was created 
in Eranvéz. And it was three cubits in height and breadth. And when 
Ahriman assailed it, it died at once; and immediately its seed fell to the 

earth. All species of the cattle of Ohrmazd were made from that seed. And 
first one male and one female were made of each species, and then offspring 

went out from them. And they derive pleasure and comfort from the water 

and the protection of the pasture lands, from a kindly winter and a pure 
summer. And they are discomforted when they are unjustly slaughtered 

or when they are set unjust tasks, or when they are not given water and 

pasturage, or when protection {is withheld from them (?)), or when hunger 

and thirst assail them so (violently) that they lose strength, might and 
power, sight and hearing. 

* * * * 

(22) ‘There are two hundred and sixty-two species of livestock, and they 
are of five kinds. (23) One kind is that which has a cloven hoof, such as 
the ox; (24) one kind is that which has a round hoof, such as the horse; 
(25) one kind is that which has feet like a camel; (26) one kind is birds; 
one kind is amphibians and fish. The kinds of livestock are taught in the 
Avesta. (27) The dog and buzzard, the black crow and vulture and others 
must not be eaten—the dog for this reason that there is something of the 
seed of Gayomart in it. The bodies of the buzzard, black crow, and vulture 
are full of filth, and they were created to eat dead matter. 

(28) And fire was fashioned from its mind; and its brilliance was 
fashioned from the Endless Light. (29) And the plants were created, and 
fire was inserted into them. And he (Ohrmazd?) blessed them (saying), 
“You who do not make fires—that is fire must not be kindled from them— 
you are (nevertheless) increasers of fire—that is when one puts (plants) on 
it, it takes them.’ (30) When he wished to create its body on earth, it 
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complained (saying), ‘I will not go to the earth, for they will do me much 
harm.’ (31) Then Ohrmazd victoriously established the Gu8nasp fire in 
Atropatene. (32) And he said, ‘Men have been commanded to worship the 
fire as the lord of the house: since they were commanded to perform this 
sacrifice, they will bring fuel to the Varhram fire, and they will spare no 
effort for thee.’ (33) Then it agreed to go to the earth and consented. (34) 
And in recompense Ohrmazd manifested all fires as victorious in righteous- 
ness. (35) And the recompense of the Farnbay fire was that when he did 
battle with Dahak, he was established victoriously in Chorasmia; and the 
recompense of the Burzén-mihr fire was that when Vistasp was converted 
to the Religion, it was victoriously established on the ridges of ViStasp. 

(36) From the clay from which Gayomart was made (he made) man 
emitting him in the form of seed into Spandarmat: and Gayomart was 
fashioned from Spandarmat and was born. When Magyé and MaSgyané 
grew up, (he had existed) for three thousand years (and) had not passed 
away. When Ahriman rushed in, it was thirty years before he passed away. 
And in the month of Fravartin on the day of Ohrmazd he was slain. The 
seed of Gaydmart fell to the earth, and for forty years it remained in the 
earth in the form of seed. (37) Then Ma’yé and Magyané grew from the 
earth in the form of a rhubarb—that is to say that just as the rhubarb 
grows up and has leaves on its stem, so did they too stand with their hands 
on their ears. R68n has said that for nine months they were in the form 
of a rhubarb. (38) Then they were turned into human shape. From them 
six sons and six daughters were born; some lived and some died. And then 
all men sprang from them. 

Z 8. The eighth chapter of the Méndk i Xrat (Anklesaria, pp. 43- 
47; Sanjana, pp. 21-23; Pazand, West, pp. 16-18). Transliterated 
text and translation by Nyberg, CCM. 1929, pp. 198-201. 

(1) pursit danak’6 ménok i xrat >ku Ohrmazd ’én dam ut dahisn céyon ut 
*pat *cé advéenak "dat. (2) *ut-as amahraspandan *ut méndk i xrat céyén ut *pat 

°*¢é advenak tasit ut *dat. (3) ’ut Ahriman i druvand *dévan ’ut drugan (ut 
aparik-1é visiitakan) céyon visit *>hénd? (4) (ut *har névakih *ut ’vattarih °6 
*martoman ’ut aparik-ic daman céyon ’rasét?) (5) °ut *cis i *bayt ’éstét varténi- 
tan Sayét ayap ’né? 

(6) ménok 7 xrat passay” kart *ku datar Ohrmazd ’én dam ut dahisn °ut 
amahraspandan *ut ménok i xrat "hac? an i’ yes rosnih ut pat Gfrin i Zurvan t 

akanarak bréhénit. (7) ’ét ra3 ’cé Zurvan i akanarak azarman "ut amarg ’ut 
adart ’ut asdlisn ut *apohisn ’ut apityarak, ’ut tak hamé ’ut hamé ravisnih 

héc’kas *bé ’statan ’ut "hac x°éskarih apataysay kartan ’né tavan. 
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(8) *ut Ahriman i druvand ’dévan ’ut druxan ut aparik-ic *visittakan *haé 
kiinmarz i’ y°6s visit. (9) ’ut-ax 9000 zimastan "pat zaman i akanarak ’apak 
Ohrmazd patman ’kart, ’ut ’tak bavandak *bé *bitan, héc’kas varténitan “ut 

yuttar kartan ’né tavan. (10) ’ut ’kad gooo ’sal bavandak *biit, Ahriman *bé 
akavihét ; °ut Sros-ahray Em ’bé ’ zanét, ’ut Mir ’ut Zurvan i akanarak *ut 
ménok 1 datastan ’ké *pat héé’kas.’né *druzénd "ut baxt *ut *bayd-baxt hamo- 
yen dam *ut dahiin i Ahriman, ’ut pat aBdomil. Az-it dév *bé ’zanénd: (11) 
"ut hamak dam ut dahisn i Ohrmazd apityarak étin apa bavet céyén °an [1] 

1-§ pat fratomih bréhénit ’ut *dat. 
(12) "har névakih ut *’vattarih (yuttarih MSS.) 1’6 martoman ’ut aparik- 

i¢ daman ’rasét pat 7-an ut 12-Gn’rasét. (13) ut Gn 12 axtar céyon ‘pat dén 
12 spahpat i "hac kustak i Ohrmazd (guft ’éstét). ’ut Gn 7 apaxtar 7 spahpat 1 

*hat kustak i Ahriman guft éstét. (14) °ut harvist dam ut dahisn’avé 7 apax- 
taran tarvénand ’ut °6 margih ’ut "har anakih aBsparénd, céyon ’avésan 12 

axtar ut 7 apaytar bréhénak ’ut radénak 1 géhan *hénd. 

(15) Ohrmazd névakih kamak ’ut hakaré anakih ’né ’patirét *ut ’né ’sahét. 
*ut Ahriman anakih kamak ’ut ’cis-ic névakih *né ménét ut ’né *patirét. (16) 
Ohrmazd Chast 1) *ka8-as *kameét, pat dam i Ahriman, *ut Ahriman-ic *hast 

i *kad-as (’kamét), pat dami Ohrmazd varténitan tavan ; *bé éton tavan varte- 
nitan ’ku *pat fraxam-karth Ohrmazd ziyan ’né *bavet ; *cé frazam-pérozih 
Ohrmazd ’°é§. (17) °¢é paytak *’ku Ohrmazd Yam ’ut Fréton’ut Kayés ahs 

"dat *hénd, ’ut Ahriman éton varténit céyon asnak. (18) ’ut Ahriman Bévarasp 
"ut Frasyak ’ut Alaksandar éton ’sahast ’ku andsak *hénd; ’ut Ohrmazd ’6 

mas-sitth éton varténit céyon ’an i paytak. 

TRANSLATION 

(1) The wise man asked the Spirit of Wisdom (saying), ‘How and in 

what manner did Ohrmazd create this creation? (2) And how and in what 
manner did he fashion and create the Amahraspands and the Spirit of 

Wisdom? (3) How did the accursed Ahriman give birth to the demons and 
lies and other abortions? (4) And how do all good and bad things come to 
mankind and other creatures? (5) And can what is destined be changed 
or not?’ 

(6) The Spirit of Wisdom made answer (and said), ‘The Creator 
Ohrmazd fashioned this creation and the Amahraspands and the Spirit of 
Wisdom from his own light with the blessing of the Infinite Zurvan: (7) for 

the Infinite Zurvan is unageing, undying, without pain, uncorrupting and 
undecaying, free from aggression, and for ever and ever no one can violate 
him nor deprive him of his sovereignty in his proper sphere. 

(8) And the accursed Ahriman gave birth to the demons and lies and 
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the other abortions by committing sodomy on his own person. (9) And 
for nine thousand years he made a treaty with Ohrmazd through infinite 
Time and till it is completed no one can change it or make it different. 
(10) And when nine thousand years have fully elapsed, Ahriman will be 
made powerless; and Srds the Blessed will smite E’m (Wrath); and Mihr, 
the Infinite Zurvan and the Genius of the Law (justice or order) who lie 

to no one, and Fate and the divine Fate will smite all the creation of Ahri- 

man, and in the end the demon Az also: (11) and all the creation of 
Ohrmazd will again be free from aggression as it was fashioned and created 

in the beginning. 

(12) All welfare and adversity that come to man and other creatures 

come through the Seven and the Twelve. (13) The twelve Signs of the 
Zodiac, as the Religion says, are the twelve commanders on the side of 

Ohrmazd; and the seven planets are said to be the seven commanders on 

the side of Ahriman. (14) And the seven planets oppress all creation and 

deliver it over to death and all manner of evil: for the twelve Signs of the 

Zodiac and the seven planets rule the fate of the world and direct it. 

(15) Ohrmazd desires welfare and is never susceptible to evil, nor does 
it beseem him. And Ahriman desires evil and never thinks of anything 

good nor is he susceptible to it. (16) Sometimes, when he wills, Ohrmazd 

can change the creation of Ahriman; and sometimes, when he wills, Ahri- 

man can change the creation of Ohrmazd; but he can only change it in 

such wise that in the end Ohrmazd suffers no loss; for the final victory 

belongs to Ohrmazd. (17) For it is revealed that Ohrmazd created Yam 

and Frétdn and Kayés immortal but Ahriman changed this in the manner 

that is known. And to Ahriman it seemed that Bévarasp (Dahak) and 

Frasyak and Alexander were immortal: and Ohrmazd changed this for his 

greater profit as it is revealed. 

Z 9. From the Dénkart (Madan, p. 347, ll. 1-22; Sanjana, viii, 
p- 385). An annotated edition of this text has appeared in BSOS. 
ix, pp. 876, 885-6, 898. 

"apar ’x°arr GBurak, tohmak, ’ut darak-xém, ’ut baxtar i’6 getehik tohmak, 

"ut baxsisn-framan, parvarak *ut *payak i pat tohmak *ut ’andar tohmak tan ; 

-ut-as kar ut apad patiyruftar ’ut apa patvastar 16 x’ésavand,— hac nikés 

1 véh-dén. 

et x*arr GBurak datar Ohrmazd. tohmak’ké hac-is *vicarihét °an 1 anayr 

rosnih. ’ut-as darak-*yém ménokik atur ut °ap ’ut gil ménok, “ut géteh atur 

ap ut gil gétéh. ’ut baxtdr i 6 gétéhik tohmak "hac [dat] datar framan 

5470 B b 
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ménokan yazdan *hénd. baysisn-framan 16 tohmak, ’andar tohmak 6 tan 
mat, Zaman 1 ’an 1 kar *pat ’an ’y°arr ’andar *an tohmak ’pat ’an tan 
radsénitan apayisnik. ’ut parvarak ’ut *payak 1’ y°’arr ’apar téhmak ut tan 1 
’andar <tohmak) yrat pésopay ut ratih ut rastih ’ut spasdarih *ut y¥°arsandih 
"ut tuysakih 1 pat y’éskarih. *ut-as kar bozakih ut boxéenakih ut burzakih ut 
burénakih 1° y”arromand *pat ’y’arr (i) yes ’ut x°ésik, Cand-as’y”arr sah- 
man. *ut ’apac patiyruftar|th], kart kar ut hanzaftak karékar, ’avésan i bun 

*darak-xém. ’apad patvastar 16 [1] x°ésavand, ’an i bahrik 6 tihmak tohmak 
"ut tan tan, ’ut hamakiha fraskart zaman 6 fraskart-kartaran ’y°arromandan 
hanbatak *pat pat-is kartan i fraskart, ’ut *pat tan i pasén 6 harvist ay” i 
astomand, datar Ohrmazd visp-Gkas visp-tavan. 

TRANSLATION 

Concerning him who forms the y’arr, its seed (origin), what maintains 

its character, what assigns it to the seed of matter, what is responsible for 
this assignment, what fosters and preserves the body through and in the 

seed: concerning the activity of the y’arr and the agent which receives it 

back and re-unites it with what is properly its own—from the Exegesis of 
the Good Religion. 

He who formed the y’arr is the creator Ohrmazd. The seed from which 
it derives is the Endless Light. The ‘ideal’ fire, water, and earth maintain 
its character in the ideal world; material fire, water, and earth in the 
material world. Subject to the command of the Creator it is the spiritual 
gods who are responsible for assigning it to the material seed. It is Time 
manifesting itself in activity which is responsible for the assignment of the 
x’arr to the (? material) seed and which itself became embodied in that 
seed and is indispensable for the regulation of the y’arr in the seed for 
(the benefit of) that body (in which it is embodied). What fosters and 
preserves the y’arr in the seed and the body which is comprised in that 
seed, is Wisdom the guide, generosity, rectitude, gratitude, contentment. 
and the concentration of effort on its proper object. The proper function 
of the x’arr is to save and to bring about salvation, to ennoble and cause 
to be ennobled every entity which possesses y’arr by means of each entity’s 
own x’arr and what is proper to it, and to the extent of its (individual) y*arr. 
It is those entities which maintain its original character that receive it back, 
once its work is done and the agents have brought the work to fruition. It 
is the omniscient and omnipotent creator Ohrmazd who re-unites it to 
what is properly its own—both in individual cases (when each individual 
x’arr is re-united) to its particular seed and body, and universally, at the 
time of the rehabilitations (when the universal y’arr is re-united) to the 
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architects of that rehabilitation, the generation of those fully possessed 
of x’arr for the work of rehabilitation; and again at the Final Body (when 
the x’arr is re-united) to the whole of material existence. 

This is perhaps the most difficult of all the texts we have to analyse. I have pur- 

posely left x’arr untranslated: neither the traditional ‘glory’ nor Bailey’s ‘fortune’ 
will do. The clue seems to be in Eznik’s use of p‘ark‘ (text F 1) = y’arr which he 

says translates ‘Zurvan’. That we are here moving in the same circle of ideas seems 

to me proven by the repeated occurrence of derivatives of bayt (bag-) in this text 

(baxtar, baystsn-framan), since baxt is again described by Eznik as a ‘translation’ of 

“Zurvan’. Add to this the appearance of Zurvan—Time himself, and the essentially 

Zervanite character of the text seems obvious. 

In the first part of this book we were led to conclude that Zurvan is simply 

Absolute Being, that without which nothing can exist. The y’arr in our present 

context seems to be much the same. It is ‘matter’, whether ‘spiritual’ (intelligible 

or ideal) or corporeal, ‘formed’ by Ohrmazd, who thus appears as the individuating 

agent of the Cosmos. The ‘Endless Light’ is almost certainly a Mazdean ‘transla- 

tion’ of Space (cf. text Z 20 and Part I, pp. 208-10). The ‘ideal’ elements maintain 
the character of the y’arr just as ASéqar, Fra8éqar, Zardqar, and Zurvan together 

form the godhead and are ‘like the elements’ (text F 10). “Time manifesting itself 
in activity’ is, of course, finite Time ‘embodied’ in the finite Cosmos to all the parts 

of which it assigns their y’arr, that is their properties. 

The whole question of x’arr in the Pahlavi books needs to be investigated anew. 
Bailey’s interpretation of the original meaning of the word seems to me quite con- 

vincing. To judge from the Pahlavi evidence the Pahlavi translation itself, y’@skarth 

‘own-work’, seems to be exact. Thus a different translation will be necessary with 
each individual use of the word. The y’arr of a king could therefore be rendered 
by ‘majesty’ (hence the traditional ‘glory’), but the y’arr of God is simply his Being. 

Z10. The following text is taken from the Dénkart (Madan, p. 
349, 1. 1-p. 350, 1. 10; Sanjana, viii, pp. 387-8). I only treat this 
passage with reluctance since there is much in the middle section 
that still remains obscure. 

’apar bun-bavisn i gétéh-dahisn [dahisn] *hac mikéz% 1 véh-dén. 

"et aBzar ’ké datar "hac ani anayr-rosnih bréhénit ’ut dam’ andar hangarti- 
kénit paytakih, ’i-§ apistakik ’nam asaré(k) karpa(k) 2; évak ’an 1 ménok 

dahisn, évak *an i gétéh-dahisn ’andar hangartikénit. ’andar ’an 1 ménok 
dahisn ’andar hangartikénit ménok i vays nérok ; ’ut ’andar ’an 1 gétéh dahisn 5 

’andar hangartikénit méndk i cihr nérok, ’ut nisast. aBzar 1 ménodk dahisn 

hangartikih kart spurrik, "ut pat-is kar 1 *pat dahisn 1 ’andar ’an aBzar 
apayisnik{th| haé-if vicart vaysomand ménokan yazdan évak évak *6 *an 

7-san [6] x°eskarih. ’ut ’andar aBzar i gétéh dahisn hangartikih "pat datar 
kam ’ut varcén cihr-*nérok ménok "pat Sabr i vas nérok ménok *hamihét. 10 

°6 daramuktom géetéh ’griv paytakih fratom nisang *i-§ apistak{ik) ’nam 
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Rot ut *pat advaci géhan KY'S srésak srésotak-ic’ y°and; *hac nisang i két ut 
srésotak-1¢ "nam *nisang °1-S apistakik ’nadm avartakih ’ut gaBrih-ic ’ut *pat 
advat i martom ditan i nok(??) KY 8-ic? x°and: ’ut hiyag(?) "hast 1 kot, ’ut-as 
kart andar. ut hat *nisang i dvartakih (ut) gaBrih °ut ditan i nok(?) KYS- 
1¢ nam *nisang °1-S apistakik ’nam [ut] *désakémandith pat advac 1 ’martom 

vistartakih-1¢ and : ut hiyag (?) "hast i (an) *nisang, ’ut-as *nisang kart-1¢ 
’andar. *hac *nisang i *désakémandih ’ut vistartakih-ic "nim vays nérok 
ménok hamik fratom tan *i-S apistakik (nam) Ras ’ut Spahr-ié ’ndm, pat 
advac 1 ’*martom spihr-ic ’xand, 1-5 zahak ’andar *hénd rosnan, y°arsét, mah 
"ut staran ham bun, ’6 visp dim ’i-§ adar radénitar, *hast 1 [cihran]’y°at cihran 
apartom. ut "hac Ras * bavisn, garm ut x°ét, vatomand [ut] "pat ham-basta- 
kih [druz] <t) ménok vays ham-zoriha, zahak <i) gétéh dahisnan tohmakan 

tohmak *ké *bavisn-ravisnih. zahakan [i] désak i *bavisn ’y°anihét <i) 
rastakan-1c. *hac (bavisn-ravisnih) *bavisn-éstisnih <1) zindakan *1-§ andar 

gospand ’ut ’martim gétéh *ké *hénd gétéh *désak karp. 

NOTES 

l. 3. asaro(k) karpa(k): the terminations show that the words are transliterated 
from an Avestan original; cf. text Z 1, ll. 131-3 with the variants. 

1.11. daramuk: Paz. daramaa, SGV. 8. 137 and 10. 3 where Skt. rightly translates 

stksma-; cf. ibid. 10. 79, barik u daramaa. The usual spelling in Phl. is daramak 
(D°’LMK) in accordance with Paz. rather than DDLMWkK as here, cf. DkM. 75. 4: 
daramak-tan 1 kam-nérék, ‘slender-bodied and having little strength’; further ibid. 
301. 2; 873. 12; Dd. intro. 24, daramak-sarok translates Av. urvi-sarah- ‘with 
pointed head’. Reading after Paz. The etymology is uncertain, but Bailey (JRAS. 
1934, p. 512) would connect it with dar- ‘to split’. 

*griv: in the sense of ‘self’ extremely rare in Phl., but common in the Manichaean 
texts: cf. Soghd. yr’ yw ‘self’. 

nisang: the reading of this word is uncertain, particularly as the spelling of it 
varies throughout this section. isang is known to mean (i) ‘a little’, (ii) ‘chapter’, 
(iii) ‘period’. For the first meaning cf. DkM. 245. 1:6 ’avé ’ké andar Srax’th x’ arih 
‘vas-t¢ sal nisang, *ut °6 avé ’ké andar tangih ’ut du&varih andak-it zaman ’dér.— 
“To him who lives in comfort and ease even many years appear short, but to him 
who lives in straitened circumstances and distress even a short time seems long.’ 
The same meaning is found ibid. 874. 8, where nisang *sax’an is contrasted with 
vang i *sax’an. Cf. SGV. nihafig; 13. 4, Skt. svalpa-; 13. 48, Skt. kimcit; 14. 1, Skt. 
kimceittaram; 15. 1, Skt. kimcit. In the last instance the transition from ‘short’ to 
‘chapter’ is perceptible: y"azdraa nihafig paddinom, ‘I will write a small chapter’. 
GrBd. 218.2 deserves notice, for the meaning there is certainly ‘period’: ut ’andar 
ham nisang Pesyotan i Vistaspan *haé Kang-di¥ *ayét.—‘And in the same period 
PeSyotan, the son of Vi8tasp, will come from Kang-diz.’ This must be the meaning 
here: ‘period’ or ‘stage’ suits. The following references may be of use; DkM. 62. 17; 
127 passim; 178. 17; 179. 3; 284. 73 433. 15; 473. 23 482. 17; 599. 16; 600. 20; 
657. 9; 659. 10; 787. 4; 804. 22; 874. 8. 
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L. 12. kot: so, on the excellent suggestion of Bailey. Professor Henning tells me that 
in the unpublished Persian-Soghdian glossary kwd w hrg = my pr twoyy ‘refuse 
on a heap’. Cf. Arm. koyt ‘heap’ and NP. kéd with the same meaning. The word 
here seems to refer to the amorphous mass in the womb prior to the formation of 
the foetus described by GrBd. 16 (text Z 1, Il. 171-6) as gumétakih ‘mixture’; 
v. the note ad loc. 

home Bree Sur . : sréSak: cf. NP. sirigeh ‘dough, leaven’, sirixtan, Av. srae¥-, &c., v. Horn, Grundriss 
der neupersischen Etymologie, p. 162. For the termination -6tak in sréxotak v. BSOS. 
DS 0 Sygiee 

1.13. dvartakih: v. text Z 1, 1. 173 note. 

L. 14. ditan i nok: so, following the reading of Sanjana. Madan has STWNKWN, of 
which I can make nothing. 

hiyag: quite uncertain, but the meaning is at least indicated by DkM. 166. 5: *é 

i tan vimarih baxsihénd °6 évak ’dé advénak hiyag(?) i 6yarisnomand, *ut-aX viearisn 
*patuéSakomand . . . ’ut évak i hiyak i andyarisn, ’ut-a¥ vicarisn *apatvéxak.—The 

illnesses of the body are divided into one or two sorts of ailments(?) which can be 

dispelled—and the explanation of this is that they arise from some rottenness—and 

into one ailment (?) which cannot be dispelled—and the explanation of this is that 
they do not arise from any rottenness.’ On patvéfak v. Tavadia, Sn5. 2. 7, note. 

6yarisn corresponds to SGV. hugdar- ‘subdue, drive away’; 11. 138: vasq nya¥ 

daryost azas hugarafid halafid—‘They drive off and dispel want and poverty from 

him.’ Ibid. 13. 104: ka¥ rafij hugarihat, ‘who has subdued pain’. If the meaning of 

our word which is spelt 9” and 3”, is indeed ‘ailment’, it is to be connected 

with Arm. hiwand, Phl. hiyandak. 

1.19. Spahr: = Av. 0wdsa- v. Part I, p. 89. 

TRANSLATION 

Concerning the original coming to be of the material creation, from 

the Exegesis of the Good Religion. 
This is what is revealed concerning the instrument which the Creator 

fashioned from the Endless Light and in which he caused creation to be 

contained. Its Avestan name is the Endless Form and it is twofold. On 

the one hand it contains the ‘ideal’ creation; on the other the material 

creation. In the ‘ideal’ creation the Spirit of the Power of the Word was 

contained; and in the material creation the Spirit of the Power of Nature 

was contained, and it settled (in it). The instrument which contains the 

ideal creation was made perfect and the spiritual (ideal) gods of the Word 

were separated from it, each for its own function, to perform those activities 

which were necessary for the creation that was within the instrument. And 

within the instrument which contains the material creation the marvellous 

Spirit of the Power of Nature was united to the kingdom of the Spirit of 

the Power of the Word through the will of the Creator. 

In greater detail this is what is revealed concerning the nature of the 
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material world. First was the stage the Avestan name of which is the mass 
and which is called the . . . mass or conglomeration in the language of the 

world. From the stage which is called the mass and conglomeration (pro- 

ceeded) the stage the Avestan name of which is conception and also 
hollowing and which is called the new phenomenon(?) and also . . . in the 
language of men. It is (as) an ailment(??) in the mass, and it was inserted 

into it. From the stage which is called conception, hollowing, the new 
phenomenon(?) and . . . (proceeded) the stage the Avestan name of which 
is formation and which is called expansion in the language of men. It is as 

an ailment(??) in the (former) stage and it was inserted into that stage. 

From the stage the name of which is formation and expansion (proceeded) 

the first body united with the Spirit of the Power of the Word; and its 

Avestan name is the Wheel and it also has the name of Spahr (OwaSa) and 
in the language of men it is called the firmament (spzhr). In it, like embryos, 

are the luminaries, the Sun, Moon, and stars, all of the same origin. They 

control all creation under them and are themselves the highest natural 
phenomena. From the Wheel proceeded becoming, the hot and the moist 
of which air is composed: these are connected with the spiritual Word and 
share in its power: (and from it also proceeded) the elements which are 

the seed of seeds of material creations and which are the movement of © 
becoming. The elements are called the form of the becoming of the primary 
qualities. From the movement of becoming (proceeded) the settling of 
becoming, living things, which include material cattle and men, for they 
are the form and shape of matter. 

Z11. From the Dénkart (Madan, p. 203. 16-206. 23; Sanjana, 
V, pp. 229-32). The text has already been edited in BSOS. ix, 
Pp. 303-320 to which the reader is referred for philological matter 
arising out of it. 

(1) ’apar *4 advénak aBzar i fraxanak brinkar datar Ohrmazd ’pat kanar- 
akémand zaman’ 4 advénak kunisnik ’apac kart, *hacé niké& (i) véh-den. 

(2) “et 4 aBzar *¢ frazdnak brinkar datar Ohrmazd ’pat kanarakémand 
zaman °6 4 advénak kunisngaran baxt, 2 1 huik nérok *pat ravakih i aBzon 1 
pat-1s huik-kar °i-San "pat nérok, ut 2 dusth nérok *pat *sé%isn akarih i (pat- 
18) dusik-kar °i-san "pat zor, céyon*hénd hangartik i visp raSénisn kar i’ andar 
zamanak 1 6 hazangro(k)zam, kandrakémand zaman pat-is vastan vartitan 
‘ut paytakik brahm i 68am *hac kunisn ’tak frazam i gétéh. 

(3) “ut-aS évak asronih brahm, ’véh apécak radénisnikih *ké kad spénak 
ménok xdy, 0° x"es x°atih dosisn, pat-is *bayt *hac-is es basisn *pat kanara- 
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komand (zaman), kad frazam-pérozih *1-§ apar aBigatik, bavandak vanitarth 
’ut aBsidénitarih i *hac ’y’és dam. én brahm ’yanihét spénak-ménokih-1c 
Ohrmazd * yé§ ’y’atth *i-§ ’hast patmok ’ut-as spék, ’ut ’andar apartar 
ménokan matiyan *pat Vahuman ’ut Mansraspand. ’ut ’andar balist-vazisnan 
*radénak <i) x°ap rosnan bayan; ’andar vaysikan *pat ravakih (i) ruvan 

’andar *martom tan; andar hunaran ’pat yrat ; ’andar barisnan pat érih *ut 
x’arsandih; *andar yéman "pat ’an 1 asnotak ménisn, ’Gn 7 arisuxt gofisn ; 
*andar gétéh désakan ’pat ’mart i ahrov; ’andar pésakan "pat asronan; (an- 

dar, patan ’pat ’avé ’ké gétéhan apartom ay” ’ut rat: ut ’andar patmokan 

pat °dn i rosn ’ut spet patmdcan: *ut andar hukaran pat ’véh vaxsenitan, 

>vattar zatan. 
(4) évak sastarih brahm, ’vattar apécak radsénisnith *ké *kad |’tak] ganak 

ménok zay, °6 yes ’y’atih dosisn, *ké ov-is *baxt *pat zaman *haé brinkar 

radénak *baxisn, aBsidihisn, 6vén-fragamih 1 ganak ménok i dositar 1 ham zay. 
én brahm ’x°anihét ganak ménok x°atih *i-s "hast *patmok ; *ut-as skafttar 

virastakih >andar *Mazan ’dévan ’pat Akoman, °an 1 ’vattar dén; andar 

bayan-baxtarih appurtaran °*ké *hénd apdaxtaran, "pat *dn i apaxtar 7 star- 

osmur Kévan ’y°anénd ; ’ut-as dénik ’nam dir-pityarak: ’andar ahokan “pat 

dusakasth; ut ’andar barisnan “pat anérih ’ut ax”arsandih; ’ut *andar 

[andar] xéman ’pat *an i davan ménisn, *Gn i mitoxt goBisn ; andar gétéh 

désakan pat druvand mar; (andar) péiak pityarakan “pat sastarih; ut 

"andar *patih pityarakan ’pat ’avé i dusdén "ut dosax"tk{an] ; ’ut ’andar pat- 

mokan "pat °an i hérak-gon patmocan; ’ut ’andar duskaran "pat ’véh zatan, 

’vattar vaysenitan. 
(5) *ut évak artéestarih brahm, ’véh gumécak radenitarih 7] *ké ’kad hangar- 

AdEnit ari. h adyarih asronth hudanakih zahak, amavandih “ut viras- 

tavth ut vinartarth i datastan, ayapénitar 16 katar-ic-é an 16 mas-datasta- 

nih xém, dahisn siitih adyar, *ké ov-15 *baxt “pat zaman *haé brinkar radénak 

*basisn 6 yes frasam-siitih, hambunih i Vay (i) ’apar ’andar “har 2 tak 

fraxam patiyraftar i *ham zay: ut *én brahm aparkar Vay x°atih patmok ; 

*ut-as matiyan ’andar yazdan méhmanih pat Vay i ménok{ih] 1 Ras-tc "nam, 

>yrat "hast spihr ’ut Spahr-ic ’y"anihet apar-1¢ takik vat ut ’jan-i¢ ’martom; 

*ut ’andar hunaran ’apar takikih ’an i’martan, ham marttacokih ; ’ut >andar 

bariinan ’pat WL’? YM’NW datastanikih; ’ut ’andar xéman ‘pat kamak 1 

fraron ut an i mas-datastaniha kar ;’ut ’andar gétéh désakan "pat ’dn 1 takik 

"ut arvand tan; °ut ’andar péexakan ’pat artéstardn; ’ut ’andar patan “pat 

arvand spahpat ; ut andar patmokan ’pat ani suxr ’ut mad-gon patmocan *ké 

"pat harvist pésiin pésit estét, “pat sém “ut -zarr ut karkéhan "ut >an-1c 1 *bé 

*tapak yakand ; ’ut ’andar karan ‘pat mas-datastanih i yém, dahisn zatan “ut 

vaxsénitan i har 2°véh *ut *vattar. 
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(6) évak x°at-dosakih, ’vattar gumécak radénisnih *ké *ka8 hangartik i 

bratarot-davisnih ut andastih, [ut] ahraméyih cardar(?), *ke ov-is baxt pat 
kanarakomand zaman [bratarét] "hac brinkar ra8éenak (basxisn) °6 ’y°és fra- 

samih-siitih, cérth i *har kamik kunisngar ’ké apayét pat-is: ’ut ’én brahm 
Varan drug x°atth; ’ut-as skafttar grayastakih ’andar ’dévan [ké apayét] 
"apar xurdrus Em; ut *andar bayan-baxtarih appurtaran ’pat apdxtar ’i-§ 
star-osmur *Vahram ’x”anénd, ’ut-as dénik nam ay-ast ; *andar ahokan ’pat 
x°at-dosakih ; ut ’andar barisndn’ pat anayapih’ut ahitih ;’ut andar) xéman 
pat’ an 1 aparon kamak, ’an i y°at-dosakih dén ut ani fraxam [i] visoB kar ; 
“ut andar gétéh désakan pat x”at-dosakan ut aparon-stéz maran;’ andar pésak 
haméestaran *pat ahraméyan ; ’andar *patih pityarakan ’pat ’an i anay” ’ut 
arat zat-dastaBar anér ;*ut andar patmokan ’ pat’ an i x°at-dosakiha brahmak. 

NOTES 

(4) dvén: on this word v. text Z 2, 1. 73, note. 
(5) ‘jan-ié ’martom: so, I think correctly, Wikander, Vayu I, p. 86, who quotes 

GrBd. 34. 6: jan dni ’apak vat patvast ’éstét.— breath is that which is associated 
with the wind.’ 

mas-gon: so now rather than °dp-gén in accordance with the aryavan of GrBd. 
31. 14 (text Z 2, 1. 15). In NP. cf. Nasir i Xusrau, Divan (ed. Tehran, A.H. 1304-7), 
p. 139, 1. 13: ab Cu nil 1 birkeh-a¥ maigiin sud. 

(6) éardar: seems the most probable reading of ) 49) @.. My reading -2¢ riyahr in 
BSOS. ix, p. 305 must now be rejected since Jay Cis well attested with the meaning 
‘parent’ (of demonic creatures). In this passage it corresponds to zahdak in the for- 
mer section; so also DkM. 293. 3: varan adat éardar as against dsn-yrat dat zahak, 
and 325. 9. In Pahlavi zahak and zahak are indistinguishable, but that it is to be 
read zahdak in the above-cited passages is proved by DkM. 359. 19: Azi niyaz [anak] 
€ardar ‘ut niydz 1 Az hunu¥ak.—‘Greed, the parent of want, and want the offspring 
of greed.’ The etymology of our word is quite uncertain, but cardar and éargar are 
the only probable readings. 

TRANSLATION 

(t) Of the four kinds of instrument instituted through finite Time by 
the wise, decisive Creator, Ohrmazd, for the four kinds of agent, (an 
extract) from the Exegesis of the Good Religion. 

(2) This concerns the four instruments ordained through finite Time 
by the wise, decisive Creator, Ohrmazd, for the four kinds of agent: two 
are powers of good, and through these powers arises good action for 
increasing progress; two are powers of evil, and through these forces 
arises evil action for decay and ineffectiveness. For these comprise all 



TEXTS OTHER THAN THE AVESTA 377 

development and activity within the period of six millennia: through them 
finite Time turns and revolves, and from their action the character of 

(particular) times appears even to the end of the world. 

(3) One is the robe of priesthood, the ordering of good in its pure estate 
which, being the weapon of the Bounteous Spirit, was chosen by him as his 

very essence and bestowed upon him by his own dispensation through 
finite Time to ensure his final victory over the Aggressor, the utter defeat 

of this last and the erasing of him from his own creation. This robe is called 

‘Bounteous-Spirit-ness’, the very essence of Ohrmazd, his garment and his 

brilliance. Among the higher spirits it is chiefly with Vahuman and Mans- 
raspand. Among those whose course is on high, it controls the good 
luminaries, the baydn (fixed stars); among spiritual beings it is in the pro- 

gress of the soul in the body of man; among virtues in wisdom; among 
modes of conduct in good behaviour and contentment; among characters 

in noble thought and the rightly spoken word; among material ‘forms’ in 

the blessed man; among the castes in the priests; among rulers in the 

highest worldly lord and judge; among garments with the shining white gar- 

ment; among good deeds in the furtherance of good and destruction of evil. 

(4) One is the robe of false priesthood, the ordering of evil in its pure 
estate which, being the weapon of the Destructive Spirit, was chosen by 

him as his very essence and which was bestowed on him through Time 
from its decisive dispensation that orders aright, for the destruction and 

final annihilation of the Destructive Spirit, the chooser of that very weapon. 

This robe is called the essence of the Destructive Spirit and is his garment: 

among the Mazan demons it operates most fearfully in Akoman whose 
religion is the worst; among the robbers of the gods’ gifts who are the 

planets, it is in the planet called by the astrologers Kévan (Saturn) whose 

name in the Religion is ‘he whose aggression reaches far’ : among sins it is 

in wrong knowledge; among modes of conduct in bad behaviour and dis- 

content; among characters in lying thought and the falsely spoken word; 

among material ‘forms’ in the accursed villain (mar) ; among the enemies of 

caste in false priesthood; among the enemies of rulership in the infernal 

heretic; among garments in the ash-coloured garment; among evil deeds 

in the destruction of good and furtherance of evil. 

(5) One is the robe of warriorhood, the ordering of good in its con- 

taminated estate which, since it comprises good order, ability, priesthood, 

the parent of wisdom, power, and the orderly dispensation of the (natural) 

law, influences whatever has the character of orderliness and tends to 

benefit creation; and this was bestowed on him (sc. Vay) through ‘Time 

from its decisive dispensation that orders aright to its ultimate advantage, 
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and it has the same origin as Vay, the recipient of this very weapon above 
and within both (creations) till the end: and this robe is the essence of Vay 
of lofty deeds and his garment; among the gods it is associated chiefly with 
the Spirit Vay whose name is the Wheel, that is the firmament, and it is 

also called Spahr (OwaSa), and with the swift wind and the breath of man; 

among virtues it is with the speed which is in men, that is valour; among 

modes of conduct in . . . orderliness; among characters in righteous desire 

and action conducive to greater good order; among material ‘forms’ in the 
swift and valiant body; among the castes in the warriors; among rulers in 

the valiant commander of an army; among garments in the red and wine- 
coloured garment, adorned with all kinds of ornament, with silver and gold, 

chalcedony, and shining ruby; among deeds in the great good ordering of 

character, the destruction and furtherance of both the good and evil creations. 
(6) One is self-will, the ordering of evil in its contaminated estate which, 

since it comprises disorder, vacillation, false priesthood, wrong knowledge, 
ordering in opposition, unseemliness and lawlessness, lack of respect and 
pride, has the din of shouting in rivalry and peacelessness, the progenitor 
of heresy; and this was bestowed on him (sc. Varan) through finite Time 
from its decisive dispensation which orders aright to its own ultimate 
advantage, for it rises superior to every voluntary agent which is necessary 
to it: and this robe is the selfhood of the Lie Varan; among the demons it 
influences most fearfully E’m of the bloody club; among the robbers of the 
gods’ gifts, the planet called by the astrologers Vahram (Mars) whose name 
in the Religion is “he whose peace is evil’: among sins it is in self-will; 
among modes of conduct in ineffectiveness and sulkiness; among charac- 
ters in unrighteous desire, in the religion of self-will and action that con- 
fuses the end; among material ‘forms’ in the self-willed and the villains 
(mar) who stir up strife unrighteously ; among the enemies of caste in the 
heretics; among the enemies of rulership in those who have no lord or 
judge and who strike the priests improperly ; among garments in the gar- 
ment of self-will. 

Z12. From the Dénkart (Madan, p. 21. 15-24. 5; Sanjana, i, 
PP. 23-25). This text has been edited in BSOS. ix, pp. 307 ff., to 
which the reader is referred. 

(1) ’apar zamanak rang ut °¢-ih <i) rang ut *ké-i¢ Phac] *rast [7] pat 
rang, “hat nikéz i véh-dén. 

(2) *'t ’apar* zamanak rang, véhih ’ut ’vattarih: vehih Put] spénak- 
ménokik x°at-gohriha, ’vattarih ganay-ménok *pat rasiin i "hak °bé gohr. ?ut 
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osmurisn t vehih *’ut ’vattarih ’sar hac zamanak <7) pat-is *rast 8,—spénakik 

Cut ganakik) *hac-isan vayik ut varanik ut bayik ut *gaddkik ut hunihatik 
’ut dusnihatik. 

(3) *spénakik Osmurisn matiyan <asronih) dén dandkih érih rastih ’ut 

rast. ganakik osmurisn matiyan sastarih 1 dsronth haméstar, ay-dénih anérih’ut 

kayakih ’ut karapih ’ut droganih "ut anispasih, [ut] ’cé-san ham-téhmak 
visuftarih pat-1s. vayik osmurisn *matiyan artéstarih asronih adyar, takikih 

*apar x°atayih. varanik dsmurisnih matiyan xat-dosakih, har ahraméyih i 

*asronih bratarot, sastarth adyar, ’ut dusdanakih ’ut ay-dénih, [ut] ’cé-san 
ham-tohmak ahok visuftariha 1 pat-is. bayan<ik) osmurisn vastryosth i géhan 

varzitarih, ’cé-san ham-tohmak ’pat patmanak manisnik handocisnik "ut vici- 

tarihisnik ratih 1 pat-is *aBzayénitan, asronih artéstarih adyar. *gaddk<ik) 
osmurisn *pat duzih ’ut stahmakih, varzitaran <i) géhan pityarénitan [7] ’ut 
*pat panik panénitarith nangkarik halak-kartarth apatih <1) géhan pityaréni- 

tan, pat *panih patéy’ih aBsihénitan ’ut dam marnjénitan, ’cé-s ham-tohmak 

vastryosth [1] pityar. ut hunihatik osmurisn hutuysth ’an 3 pésak adyar “pat 

hutuysth humat hityt huvarst ruvan-ahrovih. dusnithatik dsmurisn dustuxsakih, 

’ut *pat dusmat dushiixt dushuvarst ’ut ruvan-druvandth 3 pesakan pityar. 

(4) ?ut °ét Osmurisnan yut yut *hac és bun rasisnth "hac an 1 ’apar *6 °an 
*1-§ adar : [’véh] ’véh, spénakik ’6 vayik, ut vayik’6 bayik, *bayik’6 huniha- 

tik : °vattar, ganakik 6 varanik, (varanik) ’6 *gadsdkik, *ut *gadokik 6 dusni- 

hatik. ut pat-is yut yut an yes erik ut ’vehik *cérth, * vattarik stahmakih : 
ut cérih ’ut stahmakih ’andar géhan aGmarakaniha; ’ut *pat-ic yut yut tan 
*vehik cérih pat névakih, ut * vattartk stahmakih ’pat ’vatih 1 68am “ut mar- 
tom, paytakih : ut *hac-it’an (i) haca8ar’6 an i hacapar nérok oh patvandi- 

hét céyon "hac martim kar *pat huyacakih ’6 yazdan ’ut *pat dusyac(ak ih 6 

*dévan nérok patvandisnih, dén [| pakih] paytakih. 

(5) datar Ohrmazd rast zamdnak pat rang, ’pat véhih cim gohriha aBzon 1 

dahisnan ’hat véhih, ’ut pat-is [ut] vanitan i aBigatik ’vattarih 1 *haé dus 

bun, ’ut pat ’vattarth, cim afigatik ’vattarih i *hac *bé *pat visopisn °6 dam 

matan: *hat év-kartak nérokik apattokih 1 dam andar °6 zamdanakiha 1 *haé 

bundahisn *tak fraskart viskit-nérokiha, tardzénisnih misarisnikih *andar 

pattokih ’ut patvandisnih i dahisn 6 fraskart *ké zor i véhih 1 ’andar zaman- 

akiha *vattarih anapisnikih. ’ut zamanak ’an-it i rang 1vattarih ves * daret, 

"an 1 vattarih frahist *haé véhih i andar ham zamdanak ; ’pat sacisn °1-§ drang 

hamak vanitarih, *hast fraskart gas *pat z6r i véhih, *vattarih ’andar opa- 

miha ’ut zamanakiha hamak vanitarih: an zamanak <i) fraskart “pat véhih 

apécak-éstisnih ; ’ut pat-is gana@y-ménok aBsthisn, dam vayiin-dahisnih, tan t 
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pasén ’ut amargih ’ut *sétay 1 ham dahisn i ’véh matan *bavét ’pat datar 

fraxanakiha handacisn kam néror. 

TRANSLATION 

(1) Of the colour of Time and the nature of that colour and him who 
dyed it with colour—from the Exegesis of the Good Religion. 

(2) This concerns the colour of Time—good and evil: good is of the 
very substance of the Bounteous Spirit; evil is of the Destructive Spirit, 

proceeding from an outside substance. The categories of good and evil 

which have their beginning in Time and with which Time is dyed, are 
eight (in number): spénakik (bounteous) (and gandkik (destructive)) from 

which are derived vayik and varanik, bayik (that bestows) and gadokik 

(that takes away), hunzhatik (of good nature) and dusnihatik (of evil nature). 
(3) The category of spénakik includes chiefly (priesthood,) religion, wis- 

dom, good conduct, righteousness, and munificence; for akin to them are 

the judgeship and the good management of the right and Good Religion. 
The category of ganakik includes chiefly false priesthood, the adversary of 

priesthood, irreligion, bad conduct, the quality of Kay and Karap, false- 
hood and ingratitude; for akin to them is the confusion of them (i.e. the 
virtues just mentioned). The category of vayik includes chiefly warrior- 
hood, the helpmate of priesthood, speed and valour, lordship and law; for 
akin to them are virtue and the good management of lordship. The cate- 
gory of varanik includes chiefly self-will, all heresy, the rival of priesthood 
and helpmate of false priesthood, evil knowledge and irreligion; for akin 
to them is sin which confuses them (i.e. the virtues mentioned under the 
category of vayik). The category of bayanik includes husbandry, the tilling 
of the soil ; for akin to them, resembling moderation, thrifty and discerning, 
is generosity, author of increase, the helpmate of priesthood and warrior- 
hood. The category of gaddkik includes theft and violence, enmity to the 
tillers of the soil, and, through miserly encouragement of stinginess and 
envious foolish deeds, enmity to the fertility of the earth, and through 
miserliness the suppression of prosperity and destruction of creation: for 
akin to them is the adversary of husbandry. The category of hunihatik 
includes artisanship, the helpmate of the three castes through good effort, 
good thought, word, and deed, and salvation of the soul. The category of 
dusmhattk includes bad artisanship through evil effort, evil thought, word, 
and deed, and damnation of the soul, the adversary of the three castes. 

(4) These categories proceed severally from their origin through the 
higher to the lower. On the good side, spéndkik to vayik, vayik to bayik, 
bayik to hunihatik; on the evil, ganakik to varanik, (varanik) to gaddkik, 
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gadokik to dusnihatik. In these respectively (we find) the courage of good 
conduct and goodness, and the violence of evil; courage and violence are 
of general occurrence in the world. In their respective bodies the courage 
of goodness leads to welfare, while the violence of evil leads to bad times 
and evil men, as it is revealed. There is a connexion of faculties from the 

lower to the higher, just as with the deeds of men their faculties are con- 

nected with the gods through good endeavour and with the demons 

through evil endeavour, as the Religion reveals. 
(5) The creator Ohrmazd dyed Time with colour—with good because 

in substance the benefit accruing to creatures is from the good and the evil 

of the Aggressor which is from an evil origin is vanquished by the good— 

and with evil because the evil of the Aggressor comes upon creation from 
without to confound it. From a single inconsistency which exists in potency 

(and entered) into creation during the millennia (times) between the origi- 

nal creation and the final rehabilitation during which time there is dissipa- 
tion of energy, proceeds the restoring of the balance which consists in 
continuity and the restoration of creation at the rehabilitation, which 

means the destruction of evil by the power of the good (accumulated) 

throughout the millennia. In times which are mainly coloured with evil, 

evil will exceed the good: but after the passage of such periods comes com- 

plete victory, that is the time of the rehabilitation (brought about) by the 

power of good (which means) the complete defeat of the evil (which had 

come into being) throughout the millennia. That is the moment of the 

rehabilitation when good is established in its pure state: through it will 

come the annihilation of the Destructive Spirit and the triumph of creation, 

the Final Body, immortality, ecstasy for all the good creation through the 

Creator’s wise design, will and power. 

Z 13. AByatkar 1 Zamaspik 2. 2 (Messina), p. 34 in Messina’s 

edition; translation on p. 85. 
Parsi text. 

(guftas Zamasp) betas kit snav 

dayuvad an ce hama bid avaj Hor- 

mazd andar rosndi u rosnai az Ormazd 
an béd kes Hoérmazd andar x’anéd ce 

azas dén rabayisn biid azas zaman 

hama bidas Ormazd bid cin hast 
méno rayenidaras. 

Pahlavi reconstruction mainly after 
Messina. 

guft-as Zamasp bétays ku snav, 

dahyupat, an i hamé bat évacé Ohr- 
mazd andar rosnih, ut rosnih 1 hac 

Ohrmazd,—an bavet ké-§ Ohrmazd 
andar *manét-i¢,—ut-as dén ravaké- 

nisn bit, ut-as zaman hamé-bitih 1 

Ohrmazd bit, céyon hast ménok 1 
rasénitarth. 
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NOTE 

*manét: Messina keeps y°anét and also takes éva¢ in the sense of ‘voice’. The 
parallel passage in the opening of the first chapter of the Bundahifn, however, has 
nothing to justify such an interpretation. évdé must clearly mean ‘only’. Reading 

x’anét Messina translates ‘la luce (procedente) da Ohrmazd é quella cui evoca 
Ohrmazd’; but the idea of ‘evocation’ is Manichaean and wholly foreign to Zoroas- 

trianism, whether Zervanite or Mazdean. I would therefore read manét ‘dwells’, 
remembering that the light is the ‘place’ of Ohrmazd (text Z 1, § 1). The corruption 
of manét to x°dnét is equally simple whether we assume it to have been written 
ideographically or phonetically. 

TRANSLATION 

Prince Zamasp said, ‘Listen, O king, he who has ever been is only 
Ohrmazd in the light—and the light (proceeds) from Ohrmazd—that 
is, that in which Ohrmazd dwells—and the propagation of his religion, and 
his ‘Time which is the eternity of Ohrmazd, for it is the genius of right 
ordering.’ 

Z 14. From the Dénkart (Madan, p. 128. 16-129. 3; Sanjana, iii, 
p- 147). Edition with notes in BSOS. ix, pp. $71, 879, 889. 

‘apar °an 1 *har ov-is niydz, ’y"at *hac har apé-niyaz; an i har andar, 

radénisnik,— haé niké& i véh-dén. 
"et abun ut bundmand ’pat kar, ’ut *hastih-it i’ har 6 Zaman niyas. ut apé 

Zaman hé¢ kartan *i * hast *biit *bavéet, ’né attdk *hénd. ut Zaman ’6 hee hak 
“iméSan "pat hét cis ’né niyaz. *ut an i *har gohr ’andar, at ’andar héé, 
Gyak. °ut ’apar "har radéenitar, ’y°at *hat héc i *bé ’né raSénisnik, danakih i 
Ohrmazd. 

TRANSLATION 

On that of which all has need, and which itself has need of nothing ; and 
that which has all within it, yet is within nothing; and that which directs 
all, yet itself is directed by no outside thing—from the Exegesis of the 
Good Religion. 

This that (Time) has no origin, yet through action has an origin. The 
existence of all has need of Time. Without Time one can do nothing that 
is or was or shall be. Time has need of none of these for anything. That 
within which every substance is, yet itself is within nothing, is Space. That 
which directs all, yet itself is directed by no outside thing, is the Wisdom 
of Ohrmazd. 
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Z 15. From the Dénkart (Madan, p. 132. 21-133. 9; Sanjana, iti, 
p. 152). Edition with notes in BSOS. ix, pp. 871, 880, 889. 

*apar *hastih *ut paytakih [1] ’ut yuttarth i *hastih *haé paytakih,— haé 
miké& 1 veh-dén. 

°*et céyon poryotkésan *hact >véh-dén niké& guft ;— hast i hamayik Ohrmazd 
datar ’ut dén danakih ’i-§ pat nérok véhih, Gyak *i-§ gétéh ’apar, ’ut Zaman 
1-5 hast hamayikih. paytakih °i-san hastih, ’an 1 Ohrmazd datar * hat dahisn- 

kartakih, ’an i dén danakih Chad) ’say’an (i) kiimik-danakiha ’ut kar, Gn i 

*Zaman Gas Chat an 1) *pat Zaman ’andar Gyak *dat sayitan-i¢ 1 dahisn. 
*ut yuttarth i *hastih [i] hac paytak<ih) [i] én-ié kad °an *hastih apé-paytak 

[pat] 6 martom, *pat x’atih bit ; ’vas bat *sayén abun bun bunémand, *hast 1 
apaytak ’6 martom. "ut ’né héc paytakih apé *hastih "bit sayét. 

TRANSLATION 

On existence and manifestation, and the difference between existence 

and manifestation—from the Exegesis of the Good Religion. 
This is how the Ancient Sages have spoken from the Exegesis of the 

good Religion: eternal are the Creator Ohrmazd and the Wisdom of Reli- 

gion through whose power is goodness, and Space on which his matter is 

(founded), and Time which is his eternity. The manifestation of their 
being: that of the creator Ohrmazd is from the act of creation; that of the 

Wisdom of Religion from the word, wise in will, and from action; that of 

Time and Space (from the fact that) creation had to be created by means 

of Time and in Space. The difference between existence and manifestation 
is this that when existence was unmanifest to man it existed in essence: it 

was merely potential, without origin, yet an origin and the source of origin, 

that is to say unmanifest to man. There can be no manifestation without 

existence. 

Z 16. From the Dénkart (Madan, p. 207. 1-7; Sanjana, Vv, p. 232). 

Edition with notes in BSOS. ix, pp. 872, 880, 892. 

-apar *Zaman ’y°at ’ut-as x"atih ’ut kanarak,—haé nikéz 1 véh-den. 

"et Zaman ’x°at hamé, *ut-as yx°atih drang ; ’ut pat-is "hast kartarth nérok 

(i) gétéh. "hast hamayik ’an i-§ pat nérok. *ut-as kanarak yumbisn 1 gétéh 

"andar Vay *pat Spas, céyon rosndn *vazisn, vat vayisn, “ap tacisn, urvar 

rosisn, *ut °>har *nérok kar ’andar Vay. ut hangartik *biit "bavét hamak. 

TRANSLATION 

On Time itself, and its essence and limitation—from the Exegesis of the 

Good Religion. 
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This that Time itself is eternal, and its essence is duration. Through it 
matter has the potentiality of being actualized. Qua potency it is 
eternal. Its limitation consists in the movement of matter in Space (Vay) 

by means of the Firmament (Spas), as, for example, the course of the 

luminaries, the blowing of the wind, the running of water, the growth of 

plants, and all actualization of potency in Space (Vay). In short (Time) 
was and shall be all. 

Z17. From the Dénkart (Madan, p. 198. 18-199. 6; Sanjana, v, 
p. 224). Edition with notes in BSOS. ix, pp. 872, 880, 891. 

*apar ’né *hast ut ’né *bavét sacitan i het atavanik ’apar véhikan bunist 

datar Ohrmazd ; ’ut kanadr(ak)éomandih °ut *akandrakih-ié ’i-§ tavan,— hat 
poryotkes goBisn, nikéz 1 véh-dén. 

"et abun *véhikan bunist datar Ohrmazd visp-akas, visp-tavan, visp- 
x’atayth. *né *hast ut ’né *bavét ut ’né *bat ’apar ’avé véh-kam i kirpak-kar 
*hec atavan. *én-i¢ paytakih *ka8 tavan "har ’andar *sayén fravand, ’avé i 
vispan ham bun ’ut yazat sayén *har-tavan. ut-as tavan pat ’an i ’andar 
Sayén fravastak kanarakomand, ’ut pat ’an i abrin akanarak ; ¢éyon kanara- 

v kémandih-i¢ "i-§ pat gétéh, ’ut akandrakih [1] ’i-§ pat Zamanak. 

TRANSLATION 

On there not being and the impossibility of there being anything not 
within the power of the principle of the good, Ohrmazd, the Creator: on the 
limitation and limitlessness of his power—from the words of the Ancient 
Sages, the Exegesis of the Good Religion. 

This that he who has no origin, the principle of the good, the Creator 
Ohrmazd is omniscient, omnipotent, universal Lord. There is not, nor 
was there, nor shall there be anything impossible to his good and virtuous 
Will. This too is revealed, that since all power is confined to the possible, 
he who is both origin and God of all, is omnipotent in (the sphere of ) the 
possible. His power, in so far as it is confined to what is possible, is limited ; 
but in so far as it is unimpaired, it is limitless. Thus he is limited by matter, 
limitless through Time. 

Z 18 (a). From the Dénkart (Madan, p. 221. 11-224. 8; Sanjana, 
V, Pp. 247-9). Edition with notes in BSOS. ix, pp. 872, 881, 892. 

*apar *véhih [-vehih] ut véhih bun ut ’véhih ravakih ut >vehih vimand ’ut 
*vehih vihan ’véhih cim, hangartikih ’ut-as zahak dsmurisnan *i ’véhih: ut 
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*vattarih ravakih “ut ’vattarih [ut] vimand ’ut ’vattarih cim, ’ut ’vattarih 
hangartikih [i] ’ut-asé hunusak osmurisn, ’ut ’vattarih raSénixn *pat bun °ut 
miyan Cut) frazam,— haé nikég i véh-dén. 

"et °véhih-Ostikan ’véhih-(xatik) Spéndk Meénok. ut ’véhih bun ham ’6 
véh-den, *hast *dn i katar-ic-é i pat apar-rasisnih ’ut pat-is kartarih sat ; ut 
*vehih [1] ravakih i ’avé veh (Spenak Ménok) 8-id’i-§ x” atih, i hast danisn 
Put rosnih i danisn *pat yut-’nihatakih ham-vimand ; ’ut kam, nérok, aBzar 
"ut tuysakih ut *gyak ’ut zaman. ’ut-as paytak ’hac hamak méndkik ?ut 
getéhik *véhih-radsénakan <i) gétéh *i-san pat ’vehih-radénakih ocirisnik, hast 
danakih 1 dsanisnik *hac rosnih [i] ’apar gét(éh) *ké pat-is (veh) ’vénénd ’ut 
meénénd, véh-dén "ut [gas] kam ’ké pat-is apdyet ’véhih, ’ut nérok, aBzar ut 
tuxsakth *ut *zaman gas ’ké véhih nérok, getéh pat-is ’andar ’kunét véhih. ut 
vimand 1 *vehih ’an *1-§ fra’ndmisn “hat yes, ’ut a-fra’namisnih ’hak *bé 
°x"es, Céyon zindakih i’ pat xatih apayisnik ut stayisnik, ’ut-as anapayisnikih 
*astavisnih hac *bé’ és, i hast vimarih ut vastih ut zarmanih vinas druvan- 

dth. *ut vihan t’véhih andar dahisnan yatik >véhih ratih i daman ’pit y°atay 
datar Ohrmazd. ’ut-as cim apayisn kam °i-% ’apar dahiindn sit matan ’i-s 
*vehih °6 dahisnan. ’ut ’véhih hangartik patman, ’ut-as zahak dat: zahak 
Osmurisnan xrat xém “ut Sarm *ut mibr ut ratih ’ut rastih, spasdarth, aparik 
[2] hunaran <1) pat-1s Amahraspand *hamist aparik [i] ménokan *yazdan 
*x’atih; <hac-1s) martom zindakih ’ut druvist apatih ’ut y°atayih ’ut dén- 
danakih *ut kirpak-ahrovih ’ut *hamist gétéh’véh dahisnan névakih vinarisnih. 
ut *véhih radénisn *pat bun datarih ravakih i dam, ’pat miyan dam vinarisn 
patvandisn [1] ut ’vattarth vanitarih, ’pat frazam aBigat bavandak vanitarih, 
hac-is [ut] ham dahisn béxisn, apécakih, yavétanak névakih ’ut sétay. 

*ut *vattar-Ostikan ’vattarih-y’atik dusakas Ganak Ménok. ’vattarih bun 

’an ham *°6 ’vattar *dén, ’hast ’Gn i katar-ic-é *pat ’apar-’rasisnih xiyan. 
*vattarih ravakih 1 ’avé ’vattar Ganak Ménok ziir-mitoytih [1] ut tam zir- 
mitoxtih <i) yut-nihatakih ham-vimand; ’ut kam, nérok *ut tuxsakih *ut 

aBzar ’ut gyak ’ut zaman. ’ut-as paytakih “hac ’an i ’vattar-kartaran “pat 
*vattar-kartarih ’darénd tamik mitoxt ’ké pat-is ’vattar cihénd ménénd, *ut 
kam ’ké pat-is ’vattar apayét, *nérok-ic ut vicodsisn aBzar ’ut zaman gyak *ké 

’vattarih *pat gétéh pat-is ’andar ’kunét. ’ut vimand i ’vattarih ’an i *pat 

x’atih a-fra’namisnikih, ’ut-as fra’namisn hac *bé ; céyon margih 1 pat x°atih 
anapayisnik ’ut *astavisnik, *ut-as apayisnikih *ut stayisnikih *hac’bé, 1 *hast 
vimarih, vastih ut zarman, skohih ut bés i’ vattar "hae marg. vihan 1’ vattarih 

’andar gétéh ’ut méndk daman hamak vatih bun Ganak Ménék afigat. ’ut com 
i rasisn 16 daman véhih aBigatik anakih-kam i’avé druz pat ziyan 1 Spenak 

Ménok daman, ahékénitan ’i-san ’pat ’an i ’vattarih bun vihan thar anakih. 

"ut vattarih hangartikih Frehbit ’ut Apébit; ’ut ’vattarih hunusak adat. °ut 

5470 cc 
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hunusak 6smurisnan Gz ’ut ésm, kén, arisk ut druxtarth, dronih ut panih ut 

anispasth ’ut aparik [i] Ghokdan i pat-is *dév dru dusy°atih; hac-1s martom 

sastarih ’ut ahramoyih, vimarih *ut skohih ’ut dusakasth * ut vinas druvandih 

"ut *hamist aparik gétéh dahisnan an&kih visopisn. ’ut ’vattarih radénisn “pat 
bun daman ahékéenisn, *pat miyan kosisn [i] ’ut GOB i’andar gumécakih, *pat 
fraxam frazan(ak)iha radénitarih i ’véh Spénadk Meénok, vanitakih 1 ‘pat 

*véhih nérok. 
kés-daran ’ké bun évak kes *i-San an bun spénak gandy, ’ut ’véh *ut ’vattar, 

stayastak nikohitak guft ’bavet. 

TRANSLATION 

On goodness, the origin of goodness, the movement of goodness, the 
definition of goodness, the cause of goodness, the reason of goodness, what 

it is summed up in, and the categories of the offspring of goodness. On the 

movement of evil, the definition of evil, the reason of evil, what evil is 

summed up in, the categories of its abortions, the promotion of evil at the 
beginning, middle, and end—from the Exegesis of the Good Religion. 

This that he whose ground is goodness and whose essence is goodness is 

the Bounteous Spirit. The origin of goodness is also in the Good Religion, 

that is to say whatever causes benefit when it supervenes and is put into 

practice. The movement of the goodness of the good Bounteous Spirit, 

that is his essence, is eightfold: it is Wisdom and the Light of Wisdom 
which are proper to his distinct nature, and Will, Power, Means, Effort, 

Space, and Time. It is revealed that of all those (powers), spiritual and 

material, which promote goodness in the world and are distinguished by 

the promotion of goodness, it is Wisdom that descends from the Light on 
to the earth and by which (men) see and think well; the Good Religion and 

Will by which goodness is desired; and Power, Means, Effort, ‘Time, and_ 

Space which have the potentiality of goodness, and through which the 

world practises goodness. The definition of goodness is that which of itself 
develops, while hindrance of its development comes from outside itself; 
just as life in itself is desirable and worthy of praise, and that which is 
undesirable and unworthy of praise comes from outside itself, such as ill- 
ness, disease, old age, sin, damnation. The cause of goodness in creatures 

is the essential goodness and generosity of the Father of Creation, the Lord 
and Creator, Ohrmazd. His intention, wish, and will for his creatures is that 

the benefit of his goodness shall come to them. Goodness is summed up in 

the Mean: its offspring is the Law. The categories of this offspring are 
wisdom, good character, modesty, love, generosity, rectitude, gratitude, 

and the other virtues inherent in the essence of the Amahraspands and the 
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other spiritual gods. Thence is the life of man, sound prosperity, lordship, 
knowledge of the Religion, salvation by virtue together with the promotion 
of welfare among the good creatures of the world. The promotion of 
goodness consists, in the beginning, in the act of creation and the setting 
of it in motion; in the middle, in directing and continuing creation and the 

conquest of evil; at the end, in the complete conquest of the Aggressor, 

whence is the salvation of all creation, purity, eternal well-being, and 
bliss. 

He whose ground is evil and whose essence is evil is the Destructive 
Spirit of evil knowledge. The origin of evil is also in the evil religion, that 

is to say whatever causes harm when it supervenes. The movement of the 
evil of the evil Destructive Spirit is in Lying Falsehood and the Darkness 
of Lying Falsehood which are proper to his distinct nature; and Will, 
Power, Effort, Means, Space, and 'Time. It is revealed that of the evil-doers 

in evil deeds, they hold that it is the Dark Falsehood by which they per- 

ceive and think evil, Will that by which evil is desired; Power, Striving, 

Means, Time, and Space that through which evil is practised in the world. 
The definition of evil is that which essentially does not develop, while its 

development is from outside: just as death in itself is undesirable and un- 
worthy of praise, and that which is desirable and worthy of praise (to itself) 

comes from outside, such as illness, disease, old age, poverty, and torment, 

which are worse than death. The cause of evil in spiritual and material 

creatures is the origin of all evil, the Destructive Spirit, the Aggressor. The 
reason for its coming upon the goodness of creation is the Lie’s desire of 

destruction, inherent in an aggressor, for the harm of the creatures of the 

Bounteous Spirit, and for their defilement by means of evil, the original 
cause of all injury. Evil is summed up in Excess and Deficiency: and the 

_ abortion of evil is Lawlessness. The categories of this abortion are concupi- 
scence, anger, vengeance, envy, deception, guile, avarice, ingratitude, and 

the other vices that are inherent in the evil essence of the Demon and the 

Lie. Thence is tyranny over men, heresy, illness, poverty, evil knowledge, 

damnation in sin, together with all the other injury and confusion of 

worldly creatures. The promotion of evil consists, in the beginning, in the 

defilement of creatures; in the middle, in strife and confusion in the con- 

taminated state; at the end, in the wise control of the good Bounteous 

Spirit and the defeat (of evil) by the power of goodness. 

The religion of those sectaries who (favour) one principle is forced to 

declare that that principle is Bounteous and Destructive, good and evil, 

praiseworthy and blameworthy. 
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Z 18 (6). From the Dénkart (Madan, p. 567. 10-14). 

géetéh "pat én 6 cis radénihét, ’pat zaman, *gads, danisn, adyar *ut aBzar 
"ut tuysakih: ’ut danak vicirénit ’ku.’haé *’én 6 3 ménokik ’ut 3 gétéhik: 

zaman, *gas, danisn ménokik ; ’ut adyar ut aBzar "ut tuxsakih géetéhik. 

NOTE 

*ods: The text has dahisn, but I am inclined to read gas for the reasons stated in 

Part I, Chapter VII, pp. 213-14. 

TRANSLATION 

Matter is ruled by these six things, by Time, *Space, wisdom, power, 
means, and effort. A wise man has explained that of these six three are 
spiritual and three material. Time, *Space, and wisdom are spiritual; 

power, means, and effort are material. 

Z19. From the Dénkart (Madan, p. 228. 1-22; Sanjana, v, 
p. 254). Edition with notes in BSOS. ix, pp. 874, 883, 895. 

"apar yrat, kam ut kar °ut zaman i Ohrmazd, —’hacé niké& i véh-deén. 

"et Ohrmazd ’pat harvisp-akas yrat kamik handacisn brit *pat kar zaman 
kanarak, *pat zaman kar kanarak : *ha¢ fratom ’tak aBdom kanarak matan [i] 
*bavet. kar *pat spurr-karih ’apac 6 bun asan, zaman *pat spurr-kanarak- 

sacisnih ’apaé 6 bun akanarakih matan, 1 "hast fraskart, drug aBsthik *ut 
ristaxéz, tan i pasén, ham dahisn bozisnik ’ut yavétanik sétay. ’ut-as yrat ’ut 
kam ut kar ’ut zaman avartisnik, *hast "hac fratomik handacisn ’apar ’6 an 
{i aBdom) kam handacisn sacisnik ravak ; *ut-as’ andar matiyan ravakih i dén 

(1) Mazdésn *hamist dam *pat patvandisn 16 fraskart, ’apar asacisnih 1 har 
anapisnik, apértar ’an 1 dén (i) Mdazdésn ’ut dam visistakih i *haé fraskart 

*baveh. ’ut *martdém kam ’ut kar dastaBar dén (i) Mazdésn. *har Ohrmazdik 

frazam sit, ’kad-ic pat gétéh hac pityarak nikohisn ziyan-é andar *héh: *bé 
*an dastaBarih <i) hamak ganakik frazam ziydan, ’ka8-ic pat gétéh *haé pit- 

yarak frépisn siit humané ’andar *hénd. ’ut ’6h-ic Ohrmazd yrat ’ut kam 
handacisn ham dahisn siit *1 avartisnik sacét. 

"ut kés-daran *ké kam i yazat vartisnik, "har ’roé *pat dasn-é(?), ’ut-as 

*sax’an patéstik dosax” purr "hac martom-ic kartan, kés, an *ké-§ *pat yazat 
*darénd, kam *pat anostih, fraseB i daman, ’say’an pat anak patést burtarih, 
Ganak Ménok mandak. 

TRANSLATION 

On the Wisdom, Will, Action, and Time of Ohrmazd—from the Exegesis 

of the Good Religion. 
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This that Ohrmazd, by his omniscient Wisdom and the projection of his 
Will, fashioned a limit for Time through action, and for action through 
‘Time. Their course proceeds from the first term to the last. Action, at its 
fulfilment, returns to its original state of rest: Time, when its full term has 
elapsed, returns to its source which is the Infinite ;—that is the rehabilitation, 
the defeat of the Lie, the Resurrection and the Final Body, eternal bliss 
delivering all creation. His Wisdom, Will, Action, and Time are immut- 

able. From the first projection of his Will till the last they are effective and 
in motion: in particular the forward motion of the Mazdayasnian Religion 
together with creation proceeds within them till it reaches the rehabilita- 
tion, so that every destructive thing is rendered ineffective, especially that 
which causes the separation of the Mazdayasnian Religion and creation 
from the rehabilitation. The rule for man’s will and action is the Mazdayas- 
nian Religion; and the end of all that is Ohrmazd’s, is benefit, even though 
on earth some harm should accrue to it owing to its vilification by the 
Adversary. But the end of the rule of all that is destructive is harm, even 
though on earth the semblance of benefit should accrue to it owing to the 
wiles of the Adversary. Thus it appears that the Wisdom of Ohrmazd and 

the projection of his Will are an immutable benefit to the whole of 
creation. 

The religion of those sectaries for whom the will of God is mutable and, 

every day, has a different character, and for whom the word of God 

threatens to fill Hell with men (makes) him whom they hold to be God 
resemble the Destructive Spirit, in that his will is unstable and injurious 
to his creatures and that his words threaten them with distress. 

Z 20. From the Dénkart (Madan, p. 282. 7-283. 17; Sanjana, vi, 
p. 313). Edition with notes in BSOS. ix, pp. 874, 883, 896. 

(1) ’apar ’ani’pat gartisn ’apac’6 bun, ut ant’ pat rastak hac bun’6’sar 

patvand,— haé mké% 1 véh-dén. 
(2) °ét *hac véh-dén niké% *hac an 1 pat gartisn ’apac ’6 bun patvand, 

Zaman ; *haé?an i *hac bun 6 ’sar ’pat patvand, danakih. ’ut Zaman *rds ’ét 

6yon nikézit *ku hac kar nérok bun tohmak i apistakik arsnotacin *nam, *pat 

datar GBurisn, fratom kar kunisn *i-f Zamanak kunisn hambatast ; *hacé kar 

kunisn kar fraxamisn °i-§ Zaman <i) brin kanarak hambatast ; Zaman | fraza- 

misn] <i) brin kandrak patvand ’apaé ’6 akanarak Zaman 1 *hast hamayikih 
y°atih ’ut asacisnih i "pat tan i pasén <i) ’avé xésikan. céyon dastaBaran 
Zaman ras guft[an] ku Zaman *hac bunih akanarak ’ bit, *pas *bé’6 kanarako- 

-vo- 
mandih nidat ’ut pat *sarih ’apaé’6 akanarakih *vartét. ’ut-as datastan <1) 
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Zaman *haé akanarakih (i) bunik ’pat brin-kanarakih i karik, ravisnik ’ut 

sacisnik ’apac’6 akanarakih 1 frazamik patvast. 
(3) ’ut danakih ra& ’ét dyon nikez "ku "pat datar aBdih [hac| danakih 

akanarak-zamaniha ’pat-is nérok, afrac-*sacisnih 1 Ohrmazd yatih x°ésik 1 
*pat Zaman i akanarak *bavét, ’6 *danastan mat[an]: *hac ’an *bé akam 
*yzisnih <i) aBigat ’apar ’an ’i-§ mitoxtik anhastkarih ian 1’avé x” atih "ut 
yésik patvastet : °ut "haé’an’bé patvand frac *gastih i* ’avé x°atih ut xestk 
*pat °xés Ostam *danastan hambatast. ’an and *danastan apdyast (pat) *ul 

uzisnih i avé datar 6 dam dahisnih. ut *hat?an’ul uzisnth fratom hacistk * an 
i anayr rosn: *hat an anayr [i] rosn rastih ménok (ut *hac an anayr rosn 

rastih ménok] "pat patvand *haé danakih [i] *pat nérok aBzonikih [1] °6 *danas- 
tan i visp: *haé ddnastan i visp tavan i pat kartan i visp *i-s kam: *hac ’an 
’bé dam dahisnih ut aBigat pat-is vanitarih ’ut dam ’apac’6 yes kartarih "ut 
yavetan [aBigatik] ’andar hamak satth vinartarih 1 Ohrmazd. ’oh-ic hu-ik 
*héran bun, ’véh bun, ’véh tdhmak i visp yuih nérok ; [*véhik] ’véhik dahisnan 
hamak hac-is *hénd [?avé], °¢é fratom hacisik "pat GBurisn ’ut °cé [0] ’an "pat 
patvand céyén bam *haé pérok, ut pérok *haé bréh, bréh *hac¢ rosnth [hac rosn]. 

TRANSLATION 

(1) On that which, revolving, returns to its origin and that which is 
regularly continuous from beginning to end—from the Exegesis of the 
Good Religion. 

(2) This, from the Exegesis of the Good Religion, concerns that which, 
revolving, returns to its beginning, Time; and that which continues from 

beginning to end, Wisdom. Of Time thus it is taught. From action zm 

potentia, the original seed the Avestan name of which is arsnétacin (semen- 
flowing) first (arose), through the Creator’s creation, the performance of 

action with which coincided the entry of Time into action. From the per- 
formance of action (arose) the completion of action with which coincided 

the limit of finite Time. The limit of finite Time merges into Infinite Time 
the essence of which is eternity, and (which means) that at the Final Body 

what is contingent on it cannot pass away. Even as the religious authorities 

have said concerning Time: Time was originally infinite; then it became 

subject to limitation; at the end it returns to the Infinite. The law of Time 
is (to proceed) from original infinity through limitation involving action, 

motion, and passage, and finally to return back to ultimate infinity. 
(3) Of Wisdom thus it is taught. By the Creator’s marvellous power— 

in infinite Time and through its power wisdom entered (the stage of) 
knowing (the immutability of Ohrmazd’s essence is contingent on Infinite 

Time). Contingent on this is the rising up of the Aggressor, against the 
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will (of God), to destroy the essence and properties (of Wisdom) by false 

speech. Contingent on this was the reapplication of (Wisdom’s) essence 
and properties to the knowing of its own ground. So much knowing was 
necessary for the Creator to rise up for the creative act. The first result of 

this rising up was the Endless Light. From the Endless Light is the Spirit 

of Truth which derives from Wisdom (animated) by the energy of power 

(and which thus) comes to the knowledge of all. From the knowledge of all 
is power to do all he wills. Thence creation and the Aggressor’s defeat 

thereby and the return of creation to its proper sphere of action and the 

eternal rule of Ohrmazd in perfect joy, viz. the origin of good things, the 

origin of good, the seed of good, the potentiality of all that is good. All 

good creatures are from him as a first result by creation or by emanation 

(lit. by connexion with him) as sheen is from shining, shining from bril- 

liance, and brilliance from the light. 

Z 21. From the Dénkart (Madan, p. 290. 8-12; Sanjana, vii, p. 

322). Edition with notes in BSOS. ix, pp. 875, 884, 897. 

-apar ani pées’ut’ani’ apak ut dn i | apak| pas *ha¢ datarih, —*haé nikéz 

i veh-deén. 

"et °an i pes hac datarih (akanarak Zaman), ’apak ’x"at datar dahisn 

hambatast kanarakomand Zaman, ’an i’ pas *hac datavih dahisn-t¢ kar 1 *tak 

fraskart. 

TRANSLATION 

On that which was before, and that which was with, and that which was 

after creation—from the Exegesis of the Good Religion. 

This that that which was before creation was (Infinite Time) : that which 

coincided with the very act of the Creator’s creation was Finite ‘Time: that 

which was after creation was action (continuing) till the rehabilitation. 

7, 22. From the Denkart (Madan, p. 293. 15-294. 3; Sanjana, vil, 

p. 326). Edition with notes in BSOS. ix, pp. 875, 885, 897; cf. 

Menasce, SGV., p. 250. 

’apar sahmanomandih 1 danisn tavan, akanarakih °ut kanarakomandth-t¢ 1 

Zaman, ’ut *x°atih i Zaman i akanarak ’ut ’an 1 kanarakémand,— haé nikéz 

i véh-dén. 

et ceyon danisn ’apar *hast * biit [’hast] visp-1e sahmanomand, ut tavan 

"har ’andar Sayét *biitan, sayet *biat kanarakomand paytak, ’oh-ié sahmano- 
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mandth 1 danisn 1 visp-t¢, tavan i apar-i¢ visp nikézak (i) akanarakih. ’6h-ié 
[¢] Zaman dahisnan bun, Ohrmazd hamayikih, ’ut-ax kanarakomandih ’ bit 
Sayét, *ku dahisn andar brinomand zaman. ’ut *y°atih i Zaman i akanarak 
drang 1 hamayik i abrin "pat "bit *bavét, ’an i kanarakémand drang <i) 
sacisnik 1 brinémand ’pat ’ bavet *biit. 

TRANSLATION 

On the limited nature of knowledge and the possible, the infinity and 
limitation of Time and the essence? of infinite and finite Time—from the 
Exegesis of the Good Religion. 

This that since knowledge is wholly limited to what is present and past> 
and the potential to the possible, it is clear that the possible (too) is 
limited. Thus the limitation of omniscience and omnipotence gives an 
indication of infinityc. Thus Time is the source of creation and the eternity 
of Ohrmazd. Its limitation was necessary, for creation takes place in a defi- 
nite time. The essence of Infinite Time is eternal duration, undivided into 
past and future; that of finite time is transient duration, divided into future 
and past. 

NOTES 

@ From the context the reading *yatih seems certain: x*at in philosophical con- 
texts seems to render Greek Kal? airé. 

b Menasce reads hast bit bavét and translates ‘la science porte sur ce qui a été, 
est, sera, tout cela étant limité’. This can scarcely be right: for the point seems to 
be that we know only that which is past and present: the future (i.e. that which 
will come to pass or can come to pass) cannot be actually known since it is still only 
in potency (tavdn = dvvayus). sahmanomand is best taken with danisn as sahmané- 
mandth i danisn in line 6 shows. 

¢ Menasce’s ‘nous offre une analogie pour la notion d’infinité qui s’applique au 
temps’ does not seem to be a possible rendering, since akandarakih is separated from 
zaman by ’oh-i¢ and cannot therefore be construed with it. ’ah means ‘thus’ and 
marks the beginning of a new clause. 

Z 23. Sikand Gumani Vazar, chapter xvi, §§ 53-111, cf. Sale- 
mann’s edition (Ein Bruchstiick Manichaeischen Schrifttums, 1904, 
St. Petersburg, pp. 20-24), my own BSOS. ix, pp. 876, 886, 898, 
and that of de Menasce. 

(53) nut goem naxust awar bidan n3 Sayastan i hact hastaa bis i akanaraa 
(54) 53 dwaz @ i akanaraa y’anom bihi u jam@n. (55) gai 6 hast afidarun pa 
jamandi u jamqni hastq 0isq kanaraomard vinthat. (56) ifica ku agarsq yaki u 
dui awar goyehat a% q cur yaki ba pa hamatha farawastai i 8is aind nd bahot : 
(57) ¢t yak if ku nd du: (58) du if ku bun yak *u fudai i yak a& dit. (59) i n3 
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du x”anthat (60) ka yak b3 pa hama farawastai i yaki nd snasthat ; (61) u dui 
ba pa judai i yak yak nd sayat biidan. (62) yak qi pa yaki yak u ostyq pa yaki. 
(63) yak u du afidar tuymaa i cafdi maraomandi ; (64) u cafidi u maraomandi 

u hamdai u judai i cui man guft bd kandraomandi bidan na Sayat. (65) dca 
myqnaa danasngq rosan. 

(66) dit ii ku akanaraa q bahét i pa danasni nd farawandihat : (67) ka pa 

haci danasm farawastan na sayat, afidar danasni i yazat farawastan nd sayast 

acar. (68) q yazat y’adii yas qéa i tar bunyastaa hamaiha afidar danasni nd 

farawandihat. (69) kas x35 x°adi afidar y°as danasni nd farawandthat, q visp- 

vaha u visp-vin guftan vahar. (70) ci visp hamdi vazarat. 
(71) u hamai hama kistaa farawastai ra hama y’anthat. (72) hama kistaa 

farawastaa kandraomandi acar. (73) ¢ yazat ka a¥ hama farawastai i 3s 

agah kanaraomand saxat angardan. (74) agar akandraa andagah. (75) fradim 

danasni 1 dana a&as y’azirasni danastan i y°3s x’adi u Cini u Candi. (76) ka q 

t x"as hama x’ adi u Cini u catidi andgah awarica award Cini u Candi dana bit 
guftan vahar. (77) inca ku cun akanaraa afarawastai ra pa danasni na fara- 
wandthat. (78) q in kus hama adi dana aya hast i adan, hama rosan aya 

hast i tavik, hama zindaa aya hast i murdaa *azas andgah. 
(79) dit ti ku rosani u jq i 3dar ayawom, bahar ia¥ ham zurvqni hast aya 

na. (80) ka bahar i a yx" adi i zurvqni hast, q é huzvarqd ku is kas bahar a&as 

baxtan sayat baharmand sayat bidan. (81) baharmaiid ba ka haminidaa anda 
na Sayat : (82) u haminidaa ba a& haminidar kas q haminidaa haminit, ana na 

vazirat : (83) u ka bahar kardaa kanaraomaid vinihat, bun kas bahar azas 

ham dinaa kardaa kanaraomafid biidan aguma, (84) pa q ci goetid ku visp bar 
bahar 6 bun guwai dadar. (85) q ka bahar kardaa kanaraomafid ayawom, qca 

bun ba ka kardaa u a& baharq haminidaa kanaraomafd ainda biidan na sayat. 

(86) ifiéa ku akanaraa na baysihat : (87) ci bahar a¥ hamdi baxsthat, (88) u 

hamdi awar kandraomandi guwdi, (89) cur man agzawar namiit. (go) ku hasti 

Cini i bun ba a¥ humandi u afigdsidaa i bar ainda nd ayawom. (91) har ci pa bar 

ayawihat (92) pa bun ham dinaa bidan dwar. (93) ¢ ka kardai u kanarao- 

mandi pa bar ayawasni ham a& vazar bunica kas bar axas pa kandraomandi 

agumd. 

(94) dit i ku akanaraa q bahét i apardyt fa u avamgqn xadi, (95) vas han 

ja nisami a&as pardxt ndst. (96) q¢ ka du bunyastaa akanaraa u asamqn- x adi 

goyehat, dsmqnq zamyq xamast tani-kardq, vaxsasnaq, janq, rosanq, baya, 

amasaspotida, vasq hambarasng kasq jat-nqmi a% fudai 1 yak yak az Ot dit, nd 

samanmand Sayat bidan. 
(97) 9% hamda andar ci u ku dat. (98) ka du bunyastq hamasaiha aparayt-ja 

bat hand, (99) 63 agarsa x°adi i akanaraa kanaraomand kard u fat in hama 

hastq biidq bahddg kard biidan cunt sayat. 



394 TEXTS OTHER THAN THE AVESTA 

(100) agar gohar i hama akanadraa kandraomaid bidan sayat q nastica 
biidan sayastan awar. (101) qi awar avardisni i gohar goend vahar. 

(102) ifica 3 danat ku akanaraa q bahét kas pardxt 1 azas fradim na *bat. 

(103) act 01s jat a% Gi judd azas bidan nd Sdyat. (104) ba a vimand 1 akanarai 
na snasihat. (105) aya sturdaiha q bis i nd danat ku ct hama goet u stazet u 
saxun awar rainat kodagq kidak-danasng padas vyawqninat, andarahé ci. (106) 

agaras ax araidiha inca goet kus x°adi akanaraa vas danasni¢a akanaraa pa 

akanaraa-danasni danat ku akanaraa hast, (107) q vahar *u dubar vahar. 

(108) yak if ku danasni awar Ois q i pa danasni ayaftaa u atidar danasm 

farawastaa. (109) Sisica b3 q i andar danasni hamaiha farawastaa u ayaftaa 

anda bufidaa na snasihet. (110) [i] 01s danasni pa hama sndxtan 1 is bahét ; 

(111) hama snayxtan i bis pa hama *farawastai 1 bis atdaruh danasni bahdt. 

TRANSLATION 

(53) Now I shall first discuss the impossibility of any existent thing 
being infinite except only the Void and Time, which I call infinite. All 
entities which are within locality and temporality are seen to be finite. 

Thus if they stipulate unity or duality (it will be found) that unity cannot 
exist except in an object that is completely self-contained: for the one is 
that which is not two: and two is that of which the origin is one and the 

separation of the one part from the second. Though this cannot be called 
two, for the one is not conceivable except as completely self-contained in 
its unity ; and duality cannot exist except through the separation of the two 

ones. The one is that which is one in unity and confirmed in unity. Unity 
and duality are at the source of quantity and numerality. Quantity, 

numerality, totality, and separability, as I have said, can be nothing but 
finite. This is clear even to the moderately intelligent. 

(66) Again the Infinite is that which cannot be comprehended by the 
intellect: and since it cannot be comprehended by any intellect, it follows 

that it cannot be comprehended by the intellect of God. Thus to the intel- 
lect God, his own essence and that of the Dark Principle, as wholes, are 

incomprehensible. Since his own essence is not comprehensible even to his 

own intellect, to call him all-good and all-seeing is false. How should one 
explain a complete totality? 

(71) A totality, because it is encompassed on all sides, is called total. 
That which is encompassed on all sides, is necessarily finite. A God who is 
aware that he is encompassed on all sides, must be considered finite. If he 
were infinite, he would be unaware of it. The first knowledge of an intelli- 
gent being is precisely to know his own essence, quality, and quantity. To 
assert that one who is unaware of all his essence, quality, and quantity, 
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should be cognizant of the quality and quantity of others, is false. Thus the 

Infinite not being encompassed in any way cannot be comprehended by 

the intellect. It follows that it is not aware whether its whole essence is 

wise or ignorant, light or dark, alive or dead. 

(79) Again (we must consider) whether the light and the living soul, 

which we receive on this earth, receive a part (lot) from that same Zurvanic 

substance or not. If it does receive such a part from the essence of Zurvan, 

then let them note that a thing from which a part can be divided must itself 

be composed of parts. What is composed of parts cannot but be joined 

together: and what is joined together is only distinguishable in so far as it 

is joined together by a joiner. And since the part is obviously made and 

finite, so also the source from which the part is derived must undoubtedly 

be made and finite, in accordance with the argument that has been put 

forward that every result and part bears witness of its source. So, since we 

find the part to be made and limited, it cannot be that the source is other 

than made and composed of parts and finite. 

(86) Further the Infinite is not susceptible of division: for the part is 

divided from the whole, and totality implies limitation, as I have demon- 

strated above. For I cannot conceive of the existence and quality of the 

source except by comparison and analogy with the result. Whatever is 

perceptible in the result must certainly, in like manner, apply to the source. 

Since it is to be perceived in the result that it is made and finite, it may 

without doubt be deduced that the source from which the result derives 

is also finite. 

(94) Again the Infinite is that which is uncircumscribed in Space and 

boundless in essence; and there is no other place or abode that is devoid 

of it. Now if it is said that the two Principles are infinite and boundless in 

essence, then boundless too are the heavens and earths together with corpo- 

real and growing things, souls, lights, gods, Amahraspands, and the 

numerous complex entities which are variously named because they differ 

from one another: they cannot be bounded. Then in what and where were 

all these things created? If the two Principles were always uncircumscribed 

in Space, how is that possible unless their infinite essence was made finite 

and the place of all things that are and were and shall be? If an all-infinite 

substance can become finite, it is certainly possible that it may also become 

non-existent. What they say about the immutability of substance is 

untrue. 

(102) Now you must know that the Infinite is that without which nothing 

from the first is. Nothing can exist without it or separate from it. But in 

so far as it is infinite, it cannot be understood. So what, pray, is the point 
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of obstinately discussing a thing which one does not know, of disputing 
and bandying words, and so deceiving the immature and those of immature 
intelligence? If one stupidly(?) asserts that its essence is infinite and that 
its intellect is infinite, and that with its infinite intellect it knows that it is 
infinite, that is false and doubly false. For one thing intellect can only be 
predicated of a thing which is within the scope of the intellect and com- 
prehensible to the intellect. Nothing can be perfectly understood except 
that which is completely comprehensible to the intellect and within its 
scope. Knowledge of a thing is only attained by complete understanding of 
it; and the complete understanding of a thing is obtained by the complete 
comprehension of it in the intellect. 

Z 24 (a). The twenty-eighth chapter of the Ménoki Xrat: Ankle- 
saria, pp. 94-95; Sanjana, p. 48; Pazand, West, p. 33. Nyberg’s 
transliterated text and translation, CCM. 1929, pp. 202-3; 

(1) pursit danak’6 ménok i yrat *ku *ké nixsadisniktar, *ké *pat-nérok-tar, 
*Ré téStar, ’ké Sattar, ’ké dusramisntar, ("ké anéméttar) ? 

(2) ménok i xrat passay” kart ’ku Ohrmazd i x’atay nixsadisn<ik)tar 
(‘ké) 9000 ’sal anakih ’pat daman i’ yes *haé Ahriman “dit, ’pas-ié *bé *pat 
‘datastan "ut nixsadisnih *énya ’né ’ zanet. (3) “ut spthr *pat-nérok-tar : (4) ut 
vir t *martoman téstar : (5) ’ut ruvan i ahrovan Sattar : (6) ’ut *an i druvandan 
dusramisntar (ut andméttar). 

nixsadisnik: for the reading of this word v. BSOS. yb on Kony A 

TRANSLATION 

(1) The wise man asked the Spirit of Wisdom (and said), ‘Who is the 
most patient; who is the most powerful; who is the most sharp; who is the 
most joyful; who is the most miserable; who is the most hopeless ?’ 

(2) The Spirit of Wisdom answered (and said), ‘Ohrmazd, the Lord, is 
the most patient; for for nine thousand years he sees Ahriman (inflict) 
misery on his own creatures, yet he does not smite him except with justice 
and patiently: (3) and the firmament is the most powerful: (4) and the 
intelligence of men is the most sharp: (5) and the soul of the blessed is the 
most joyful: (6) and that of the damned is the most miserable and the 
most hopeless.’ 



TEXTS OTHER THAN THE AVESTA 397 

Z 24(b). From the ABydatkar 1Vazurg-mi6r (Pahlavi Texts, p. 95). 

(129-30) *ké pataysdaytar ? spihr i géhan-baxtar. 

(131-2) *ké rasttar ? zaman i brin . 
(133-4) ’ké aBdtar ? an ’ké zaman apértar mat "éstét. 

(135-6) ’ké vicitartar ? dandak i ’vas-uzmayisn. 

TRANSLATION 

(129-30) Who is the most kingly? The firmament which makes distribu- 

tion to the world. 
(131-2) Who is the most just? Finite Time (or, Decisive Time). 

(133-4) Who is the most marvellous? He to whom Time comes most. 

(135-6) Who is the most discriminating? The wise man who has much 

experience. 

Z 25 (a). Yavist i Friyan, 2. 37-40 (Haug and West, The Book of 

Arda Viraf, p. 217). 

(37) haftom frasn én pursit, "ku ce an cis i martoman *pat mhan *kamend 

kartan, ’ut-san nihan kartan ’né sayénd? 

(38) Yavist i Friyan guft ’ku zivandakan *pat skoh bas, mar i druvand 

sastar, ’ut ’murtakan ’6 désay” Opat ; (39) *¢@*an Zruvan *hast ’ké kas nthan 

kartan ’né tavan; (40) ’¢é Zruvan x”at paytak *bavet. 

TRANSLATION 

(37) The seventh question he asked was this, ‘What is that thing which 

men would fain conceal, and which they cannot conceal?” 

(38) Yavist i Friyan said, ‘Mayst thou in life be in misery, thou accursed 

villain and heretic, and mayst thou in death fall to hell; (39) for that is 

Zurvan whom no one can conceal; (40) for Zurvan reveals himself of his 

own accord.’ 

Z 25 (b). Pahlavi Texts, p. 40, ll. 13 ff. 

danakih ras tak ’nést. riskih ra8 ’nam ’nést. géteh rad *payisn "nest. *yuvanih 

rad nazisn nest. x°astak rad burz1sn *nést. zivandakih rad ramisn’nést. Zarvan 

ras darok ’nést. margih rad carak ’nést. ’zanan rad xrat "nest. x’atay a6 

hambaz ’nést. ut "hacen hamak ’avé ’vattar *ké *bé ’miret, x”atay *hak ’avé 

husniit nest. ut har ke x’atdy *hac ave husnitt ’nést, ’ave 145 ’andar vahist 

(i) bamik gyak *nést. 
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TRANSLATION 

Of wisdom there is no equal. For envy there is no name. For the world 
there is no enduring. In youth there is no enjoyment. In wealth there is 

no honour. In life there is no pleasure. For Zurvan there is no remedy. 
From death there is no escape. In women there is no wisdom. Of a ruler 

there is no peer. Of all these he is the worst who dies and leaves his ruler 
displeased. Whosoever leaves his ruler displeased, will have no place in the 
bright heaven. 

Z 26 (a). AByatkar 1 Zamaspik (Messina), 14. 16-17. 

Parsi text 

avdan én ce goyam ke marg kas 

avaz na giréd u zaman na dddét ce 

Gayémard bid Ormazd dad kas za- 
man mad Ahriman pa mar u cinid u 

dadigar yak yak yudayan bes biida 
hand kas dnzaman fraz mad Gs az 
kardan na tavan pa namcist Tahmé- 

Pahlavi reconstruction 

(16) ut-tan én-ic goBam ku marg 
kas apac né kunét ut zaman né darét. 

cé Gayomart bit Ohrmazd-dat; ka8- 
as zaman mat, Ahriman bé marnjénit. 

(17) ut ditikar évak évak y°atayan 1 
pes but hénd, kad-san zaman frac mat, 
cs-1¢ kartan né tavan, pat namcist 

rap kas si sal Ahriman ba bar dast u 
ce kas yves fraz mad xvéstan az yds 
ava dast na tavan. 

Tahmorap ké-s sth sal Ahriman pat 

barak dast. cé ka8-as ye (zaman) 

frac mat, x°és-tan hak os apaé dast né 
tavan. 

TRANSLATION 

(16) This too do I say unto thee—No one can drive back death or hold 
back Time. For Gaydmart was created by Ohrmazd; but when his time 
was come Ahriman destroyed him. (17) And again every one of the rulers 
who lived in former times could do nothing when Time came upon them 
—and especially Tahmorap who rode Ahriman as his charger for thirty 
years; for when his time came, he could not preserve himself from death. 

Z 26 (b). Pahlavi Texts, p. 76, §§ 23-24. 

(23) °ké zaman handoxt* casm, ’an [i] * pust "graft i ’né ayézét, dil an 
dart *ayét 1 ’né candénit, ’dast ’an [i] skast i’né roSét, *ut "pad °an skast <i) 
“ne *ravet. (24)* star mat, yut bar ’né ’savét : bayt mat, spoxtan *né sayét. 

@ For handoxt in the sense of déyt v. Part I, p. 241. 
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TRANSLATION 

(23) As to him whose eye Time has sewn up, his back is seized upon and 
will never rise again; pain comes upon his heart so that it beats no more; 
his hand is broken so that it grows no more, and his foot is broken so that 
it walks no more. (24) The stars came upon him, and he goes not out 

another time: fate came upon him, and he cannot drive it off. 

Z 27. The twenty-seventh chapter of the Ménok i Xrat, §§ 4-7 

(Anklesaria), §§ 8-13 (Sanjana). Anklesaria, pp. 85-86; Sanjana, 

p. 44; Pazand, West, p. 30. Nyberg’s transliteration and transla- 

tion, CCM. 1929, pp. 200 f. 

(4) ménok i yrat passay” kart *ku Gn i’ avesan 1a8 “pat névakih ayap pat 

*yattarih pursth, akas *bas’ut *bé dan; (5) °cé kart géhan haméyén *pat bréh 

"ut zamanak ut vicir i brin ’ravét i’x°at hast Zurvan 1 pataysay *ut dérang- 

yatay ; (6) ceyén ’andar 6Bdm 68am *6 *har *ké rad *baxt éstét [céyon] ’an 2 

apayét matan, ’apar ’rasét : (7) éyon *hac-1¢ ham-patvand i’ avésan pesenikan 

i vitartak paytak, ’ku aBdom an névakih i *hac *avesan °o daman t Ohrmazd 

apayast matan, *bé mat. 

TRANSLATION 

(4) The Spirit of Wisdom made answer (and said), ‘Regarding that 

which thou dost ask concerning the good and evil which they have brought, 

understand and know (5) that the whole world proceeds in accordance 

with the decree and the (decisive) moment and the fixed decision which are 

indeed Zurvan, the King and Lord of the long Dominion. (6) For in suc- 

ceeding times what is fated to happen happens to whomsoever it has been 

fated. (7) For of the lineage of those ancient heroes who have passed away 

it is revealed that the benefits which were fated to come to the creatures of 

Ohrmazd from them came (to them) in the end.’ 

Z, 28 (a). The twelfth chapter of the Meénok i Xrat: Anklesaria, 

pp. 51-53; Sanjana, pp. 26-27; West, Pazand, pp. 19-20: trans- 

literated text and translation in Nyberg, CCM. 1929, pp. 

202-5: 

(1) pursit danak’6 menok 1 xrat hy ce rad kad *hér i méndk eton rast, “ut 

"an i gétéh éton drop *baxt °éstet ? 
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(2) ménok i yxrat passay” kart "ku *hér i getéh "pat bun-dahisnih éton rast 
"baxt *éstét Céyon ’an i méndk ; (3) ’ut datar Ohrmazd hamoyén névakih i pat 
"én dam *ut dahiin 6 bun i Mir ’ut Mah ut ’avésan 12 axtar i hat dén 12 
spahpat guft *éstét, kart ; ’ut °avésan*ic rastiha ’ut sacakiha ’baytan rad *haé 
Ohrmazd ’patiyraft. (4) ’ut *pas Ahriman ’an 7 apaytar céyon 7 spahpat 1 
Ahriman guft éstét, *visit ’pat* (text "pat visiitan) *bé ’statan i’ an névakih 
"hac daman i Ohrmazd; pat pityarakih i Mi6r ’ut Mah ut ’avésan 12 ayta- 
ran "dat. (5) *ut *har névakih i’ avésan axtaran pat daman i Ohrmazd ’bays- 
énd, ’avésan apaxtaran, cand-san tavan *bavét, hac-is apparénd, *ut °bé 6 
nérok (1) *dévan ’ut druxan ut ’vattaran *dahénd. (6) *ut *hér i méndk *ét rad 
éton rast ’cé Ohrmazd i x°atay ’apak harvisp yazdan "ut amahraspandan 
apityarak *hénd, ut késisn i’apak Ahriman ut ’dévan ’ut Gmar-ic i ruvan i 
martoman *pat rastih *kunénd; (7) ut *ké-§ kirpak vés, gas *pat vahist, ut 
"ké-§ kirpak ’ut vinds aynén rast, gas pat haméstakan, ’ut ’kaS bazak ves, 
’adak-as ras °6 dosay”. | 

NOTE 

(4) visit: only attested in the sense of ‘give birth to’ (of demonic beings). Nyberg 
translates differently, but unnecessarily. 

TRANSLATION 

(1) ‘The wise man asked the Spirit of Wisdom, ‘Why are the things of 
the spirit dispensed so justly, and those of the material world so unjustly ?? 

(2) The Spirit of Wisdom made answer (and said), “The things of the 
material world at the original creation were dispensed quite as justly as those 
of the spirit; (3) and the Creator Ohrmazd entrusted all the good things 
which are in this creation to Mihr and the Moon and the twelve Signs of 
the Zodiac which are called by the Religion the twelve commanders; and 
in order to distribute them justly and befittingly, they received them from 
Ohrmazd. (4) Then Ahriman gave birth to the seven planets which are 
called the seven commanders of Ahriman, to take away the good things 
from the creatures of Ohrmazd: he created them in opposition to Mihr 
and the Moon and the twelve Signs of the Zodiac. (5) And all the good 
things that the constellations bestow on the creatures of Ohrmazd are 
taken away by the planets so far as is in their power; and they give them 
to the demons and lies and evil men to strengthen them. (6) But the things 
of the spirit are so just because Ohrmazd, the Lord, as well as the gods and 
the Amahraspands, are free from opposition: they struggle against Ahri- 
man and the demons, and judge the souls of men in accordance with justice. 
(7) The place of him who has more virtue (than vice) is in heaven; and 
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the place of him whose virtue and vice are equal is in “the place of the 
mixed” ; and the path of him who has more vice (than virtue) (leads) to hell.’ 

Z 28 (b). The thirty-eighth chapter of the Ménok i Xrat: Ankle- 
saria, pp. 111-12; Sanjana, pp. 56-57; Pazand, West, p. 39. 

(1) pursit danak ’6 ménok i yrat *ku ’cé rad, ’kad névakih i gétéh ’né ’pat 
arzantkih *baxsénd ’ut ruvan *pat ménokan *pat kunisn arganikih graftar 
*kunénd ? 

(2) méndk i yrat passay” kart *ku y’aBarih i Ohrmazd i y’atay ’apar 
daman ra, ham ’pat ’véhan ’ut ham ’pat ’vattaran hamak névakih ’bayset ; 
be *kad-San ’né hamvarak ’apar ’rasét, stahmakih 1 Ahriman ’ut ’dévan ’ut 
’appurisn 1 ’an 7 apaxtar rad. (3) "pat méndkan ’ét rad (ruvan) *pat Runisn 

arzanikih graftar ’kunénd ’¢é (har) ’kas druvandih ’pat kunisn 1 ’xés kart 

*bavéet. 

TRANSLATION 

(1) The wise man asked the Spirit of Wisdom, ‘Why is it that the good 
things of this world are not distributed according to desert, but the soul in 
the spiritual world is made to receive its deserts in accordance with its 

deeds?’ 
(2) The Spirit of Wisdom made answer (and said), ‘In his kindly care 

for his creatures Ohrmazd, the Lord, distributes all good things to both 

good and bad; but when they do not arrive equally, it is due to the violence 
of Ahriman and the demons and the theft of them by the seven planets. 

(3) The soul in the spiritual world is made to receive its deserts in accor- 
dance with its deeds because every person is damned (only) on account of 

the deeds which he himself has performed.’ 

Z 29. The forty-seventh chapter of the Ménokz Xrat: Anklesaria, 

p. 132; Sanjana, pp. 67-68 ; West, p. 46 (Pazand). ‘Transliteration 

and translation will be found in Widengren, Hochgottglaube, 

p- 199. 

(1) pursit danak’6 ménok i yrat "ku? cé an cis "hac "har x°astak pahlom- 

tom, (2) ’ut *¢é an i ’apar “har "cis pataxsdy ; (3) ut °cé °an 1 ’kas hac-1s 

*viréxtan *né tavan ? 

(4) ménok i xrat passay” kart’ku yrat *hast ¢ veh *~haké hamdoyén xastak 1 

"pat géhan; (5) ’ut baxt “hast i apar *har *kas *ut “har *cis patuxsay ; (6) “ut 

Vay ivattar (hast) *ké "kas haé-is ’viréxtan ’né tavan. 

5470 pd 
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TRANSLATION 

(1) The wise man asked the Spirit of Wisdom, ‘What is that which is 

the most excellent of all riches; (2) and what is that which is lord over all 

things; (3) and what is that from which no one can escape?” 

(4) The Spirit of Wisdom made answer (and said) : “Wisdom it is which 

is better than all the riches on the world; (5) and fate it is which is lord 

over all persons and things; (6) and the evil Vay it is from whom no one 

can escape.’ 

Z 30. The twenty-second chapter of the Ménok 1 Xrat: Ankle- 
saria, pp. 78-79; Sanjana, p. 40; Pazand, West, p. 28. T'rans- 
literation and translation by Nyberg, CCM. 1929, p. 204, and 
Tavadia, ZII. viii, p. 129. 

(1) pursit danak’6 ménok i yrat ku pat tuysakih *hér ’ut x"astak i gétéh 6 

6S Sayét kartan ayap ’né ? 
(2) ménok i xrat passay” kart ’ku *pat tuxsakih ’an névakih 1 ’né bréhénit 

"éstét °O ’ yes kartan ’né Sdyét ; °bé ’Gn i bréhénit "éstét, tuxsakih rad *has *bé 
’rasét. (3) >bé tuysakih ’ka8-as zaman ’né apak, *pat gétth apé-bar, ’bé *pas-1¢ 
pat ménok ’6 frahat ’rasét, "ut pat taraziik aBzayeét. 

TRANSLATION 

(1) The wise man asked the Spirit of Wisdom, ‘Can one appropriate 
worldly wealth and riches by one’s effort or not?’ 

(2) The Spirit of Wisdom made answer (and said), ‘One cannot appro- 
priate by effort such good things as have not been fated; but such as have 

been fated always come when an effort is made. (3) But effort, if it is not 

favoured by Time, is fruitless on earth, but later, in the spiritual world, it 

comes to our aid and increases in the balance.’ 

Z 31 (a). ‘The twenty-third chapter of the Ménok i Xrat: Ankle- 
sarla, pp. 79-80; Sanjana, p. 41; West, p. 28. Transliteration and 
translation in Nyberg, CCM. 1929, pp. 204-5. 

(1) pursit danak ’6 méndk i yrat *ku *pat xyrat ’ut danakih ’apak bréh 
koxSitan sayet ayap ’né ? 

(2) ménok1 xrat passay” kart ku apak-t¢ takikih ut zdromandih i yrat ’ut 
danakih *pas-i¢ ’apak bréh koysitan ’né sayét: (3) ’cé >kad bréhénisn ’pat 

=-v 3 névakih ayap ’pat yuttarih frac ’rasét, danak ’pat kar viyaBan *bavéet *ut 
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dusakdas (pat) kar akas (bavét), *ut vat-dil dilitar (bavét), ut dilitar vat-dil 
(bavét), ’ut tuysak asgahan (bavét ut asgahdn) tuysak ’bavét: (4) éton céyon 
*pat *an ’¢C1s i bréhénit ’éstét, bihanak pat-is ’andar ’ayét, ’ut aparik *har * cis 

bE spozet. 

TRANSLATION 

(1) The wise man asked the Spirit of Wisdom, ‘Is it possible to strive 

against fate with wisdom and knowledge or not?’ 
(2) The Spirit of Wisdom made answer (and said), “Though (one be 

armed) with the valour and strength of wisdom and knowledge, yet it is 

not possible to strive against fate. (3) For once a thing is fated and comes 
true, whether for good or the reverse, the wise man goes astray in his work, 

and the man of wrong knowledge becomes clever in his work; the coward 
becomes brave, and the brave cowardly; the energetic man becomes a 

sluggard, and the sluggard energetic: (4) For, for everything that has been 

fated a fit occasion arises which sweeps away all other things.’ 

Z 31 (b). The fifty-first chapter of the Ménok i Xrat: Anklesaria, 

pp. 139-40; Sanjana, pp. 71-72; West, p. 48. 

(1) pursit danak 6 ménok i xrat ’ku ce rad "kad asgahan “ut dusakas “ut 

vat mart hast i kad 6 burgisn ut névakih i vazurg ’rasét, ’ut ’avé 1 Sayandak 

"ut danak °ut ’véh mart hast 1 ’kad °6 garan andkih ’ut skaftih ut niyazo- 

mandih ’rasét ? 
(2) ménok i xrat passay” kart *kuavé i asgahan ut dusakas ’ut vat mart, 

’kad-ai bréh adyar’ bavet,’adak-as’ an asgahanih’6 tuxsakth (humdanak), "ut °an 

dusakasih ’6 danakih (humandk), ’ut °Gn ’vattarih °6 ’vehih humanak *bavet : 

(3) ’ut ’avé i danak ut Sayandak "ut ’véh *mart, *kad-as breh hamémal, ’adak- 

as°an danakih’6 adanakih ’ut halakih, ut an Sayandakih ’6 dusakasih vartet, 

"ut danisn ’ut hunar ’ut sayandakih armést paytak *bavet. 

TRANSLATION 

(1) The wise man asked the Spirit of Wisdom, ‘Why is it that the sloth- 

ful, wrong-minded, and evil man sometimes achieves great honour and 

prosperity, and that the decent, wise, and good man sometimes is the vic- 

tim of grievous misfortune, violence, and want?’ 

(2) The Spirit of Wisdom made answer (and said), ‘When fate helps a 

slothful, wrong-minded, and evil man, his sloth becomes like energy, and 

his wrong-mindedness like wisdom, and his evil like good: (3) and when 

fate opposes the wise, decent, and good man, his wisdom is turned to un- 
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wisdom and foolishness, his decency to wrong-mindedness ; and his know- 

ledge, manliness, and decency appear of no account.’ 

Z 32. The twenty-fourth chapter of the Ménok i Xrat: Ankle- 
saria, pp. 81-82; Sanjana, pp. 41-42; West, p. 29. Transliteration 
and translation in Nyberg, CCM. 1929, pp. 206-7. 

(1) pursit danadk 6 ménok i yrat *ku ayaft-x°astarih *ut kirpak-varzitarth 
"ut arganikih ra5 yazdan ’6 ’martéman “dit-ic ’cis *baxsénd ayap ’né? 

(2) ménok i yrat passay” kart ku *baxsénd, (3) ’cé éton céyon *gopénd *ku 
bayt ’ut bayo(k)-baxt. (4) ’adak bayt an *bavét 1*hac fratomih *baxt *éstét, *ut 
bayo(k)-bayt ’dn i “dit-ic ’baysénd. (5) *bé yazddn ’an *baysisn *ét rad kem 

’kunénd ’ut ’pat ménok (kem) paytak<én)énd *cé Ahriman-t¢ i druvand "pat 
’an bihanak ’pat nérok i 7 apaxtar y°astak ’ut aparik-1¢ "har névakih i géetéh 

*hat ’véhan °ut arzanikan ’appurét ’ut ’6 ’vattaran ut anarzanikan apértar 

*baxset. 

TRANSLATION 

(1) The wise man asked the Spirit of Wisdom, ‘Do the gods make a 
second dispensation to men because they have amassed wealth and prac- 

tised virtue and are worthy, or do they not?’ 
(2) The Spirit of Wisdom made answer (and said), (3) ‘They do: for it 

is just as they say, “fate and the divine fate”. (4) Fate is that which is fated 
in the beginning, and divine fate is that which they determine afterwards. 

(5) But the gods use this kind of dispensation rarely and manifest it rarely 
in the spiritual world because the accursed Ahriman makes this a pretext 
to rob the good and worthy of wealth and all other material prosperity 
through the power of the seven planets, and to bestow it chiefly on the evil 
and unworthy.’ 

Z 33 (a). From the ABydatkdr 1 Vazurg-mibr, §§ 105-9: Pahlavi 
Texts, p. 94. ‘Transliterated text and translation by Tavadia in 
i heavitl,.p. 1120. 

"CS 16 martoman ’rasét, *pat bayt *bavét ayap pat kunisn? bayt ut kunisn 

aynén Oyon humanak *hénd céyon tan ut fan: *cé tan yut "hac jan kalput-é 
*hast 1 akar, ut jan yut "hac tan vat-é hast i agraftar ;’ut ka8 aynén guméxt 
*estét, OOmand ut ’vazurg siitomand. 

"Cé baxt *ut ’cé kunisn? bayt-ic cim, kunisn vihdnak <i) ’ cis 1°6 martéman 
rasét. 
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TRANSLATION 

Do the things that happen to man happen through fate or through 
action? Fate and action together are like body and breath-soul. For the 

body without the breath-soul is a useless carcase, and the breath-soul 

without the body an impalpable wind. But when they are fused together, 

they are powerful and exceedingly beneficial. 
What is fate and what is action? Fate is the cause and action the occasion 

for the things that happen to man. 

Z 33 (b). From the Epistle of Tansar, p. 45 in the edition of 
Minovi (Teheran, 1932): v. also the editio princeps of Darmesteter 
(JA. 1894, p. 247) and his translation (ibid., p. 553). The so-called 
Epistle of Tansar survives only in a modern Persian translation of 
Ibn Mugafta’’s Arabic version of the Pahlavi original. ‘The latter 
dates from the reign of Xusrau I (A.D. 531-78): v. Markwart, 
Eransahr, pp. 30, 48; Christensen, L’Empire des Sassanides, 
pp. 111 ff.: id., L’Iran sous les Sassanides, pp. 58 ff. For our 
modern Persian texts it has been considered sufficient to give the 

translation only, since there is not, as in Pahlavi, any ambiguity of 

reading and rarely any of interpretation: moreover the texts 

themselves are readily accessible. 

Know for certain that whosoever neglects to make efforts and puts his 

trust in fate and destiny makes himself contemptible; and whosoever con- 

tinually exerts himself and makes efforts and denies fate and destiny is a 

fool and puffed up with pride. The wise man must find the mean between 

effort and fate, and not be content with one of them. For fate and effort 

are like two bales of a traveller’s baggage on the back of a mule. If one of 

them is heavier and the other lighter, the load falls to the ground, and the 

back of the mule is broken, and the traveller suffers embarrassment and 

does not reach his destination. But if both bales are equal, the traveller 

does not need to worry, the mule is comfortable, and both arrive at their 

destination. 

Z 34 (a). Gloss to the Pahlavi Vidévdat 5. 9, ed. Jamasp, Bom- 

bay, 1907, pp. 152-3. Transliteration and translation by 'Tavadia, 

ZAI. Vili, p. 127. 

getth pat baxt, méendk pat kunisn. *hast *ké éton *gopét, ’zan ut frazand ’ut 

y’astak *ut x"atdyih "ut zivandakih “pat baxt, aparik "pat kunisn. ’mart ian 
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névakih *i-§’né bréhénit  éstét, ax hakarc’ apar ’nérasét, hac’ dn gyak paytak : 

gairi maso ayhé aetahé.* ’an’i-§ apar bréhénit ’éstét, ax ’pat tuxsakih "pes *bé 

"rasét: anyd aradva zafigd x°arand:* ’ut-as *pat vindskarh bavet *kad-as 
appar *bavet: dat x°arand frapiryeiti.* ’ut-as anakih <i) bréhénit ’éstét, “pat 

fraron tuxsakih spoxtan tavan: pouru-x’arananhé asava zarabustra.* "ut-as 
*pat vinaskarih nok nok ov-is 6 bréhénit : aesamca narqm.* 

a Avestan written in the Avestan character. 

TRANSLATION 

Material things are through fate, spiritual through action.2 Some say 

that wife, child, riches, sovereignty, and life are through fate, and the rest 

through action.> A man can never attain to such good things as have not 

been allotted (fated) to him; that is plain from the passage: “His house(?) 

is the size of a mountain.’ What has been allotted to him can be obtained 
earlier if he makes efforts: . . ..° And it is for his sins if it is taken away from 
him: ‘Then his fortune is forfeit.’ The evil that is allotted to him can be 
averted by righteous effort: “Those who have great fortune, righteous 
ZaraSustra’. But if they sin, they are allotted to them again and again: ‘Of 
those men.’ 

NOTES 

a Cf. the following text; also Vd. 5. 8, gloss: gétéh *pat bayt, méndk pat ruvan— 

‘the material world (is ruled) by fate, the spiritual by the soul’. If I understand the 

passage aright, exactly the opposite point of view seems to be expressed in DkM. 

417. 3: baxt ‘apar ’an i *haé ménokan, kunisn ’apar [i] dn i *haé gétéhan.—‘Fate 

controls that which is from the spiritual beings, and action controls that which is 
from the material.’ 

b Cf. texts Z 35 (a), (b), and (c). 

¢ The Avestan words any6 aradva zafigé x"arand are meaningless. Tavadia, l.c., 
accepted Bartholomae’s aradvd-zafigé for aradva zafigéd, and translated ‘active (having 
erect legs)’. See further Bailey, Zoroastrian Problems, p. 34. 

Z 34 (6). From the Dénkart (Madan, p. 284. 13-20). 

"et getéh radénisn apértar *pat bréh, *ut méndk radénisn apertar "pat kuni§n. 
"hat et martom méndk boxisn matakvariha "pat ’ yes tuysisn ?y’ast :?an i’ kad 
x’adéet, pat-15 tuysét, évarik ayapét. gétéh matiydn *pat yazdan frac *histan 
"an 1 yazdan *apar géteh x"adisn. *cé ruvan-vizayisnik [i] pahréc: pat an i 
ruvan-sacisnik tuxsak martom gétéh-ic *hér, céydn pat-is siitémandtar, han- 
daxt ;—'hac véh-dén niké% poryotkesan castak. 
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TRANSLATION 

This that the material world is controlled mainly by fate, and the spiri- 
tual world is controlled mainly by action. Hence the spiritual salvation of 

man must be sought principally by his own efforts: that is, when he desires 
(something) and makes an effort (to get it), he will certainly get it. The 

important thing in the material world is to leave what the gods will with 
regard to the material world to the gods. For abstention (from action) is 
injurious to the soul; (yet) to the man who cultivates the soul and makes 
an effort (on its behalf) material riches are added, for they are very useful 

to him—from the Exegesis of the Good Religion, the doctrine of the ancient 

sages. 

Z 35 (a). From the Dénkart, Madan, p. 568. 3-12. 

*g6Bend ku hufravart Aturpat i Mahraspandan *hér i geteh pat 25 *dar 

* dat, 5 pat bréh, ut 5 pat kunisn, ’ut 5 "pat hok,’ut 5 pat gohr ‘ut 5 “pat 

aparmand. xivandakih *ut °zan ut frazand ‘ut x"atayih ’ut y’astak apértar 

*pat bréh. ahrovih ’ut druvandih, asrénih *ut artestarth ’ut vastryosth apértar 

"pat kunisn. y"artan ut raftan ut °d ’zandn *sutan ’ut biasasp kartan ’ut kar 

vicartan apertar pat hok. xem ut mibr ut *véhih Cut) ratih “ut rastih apértar 

*pat gohr. o§ ut vir ’ut tan *ut bréh “ut ditan apértar *pat aparmand. 

TRANSLATION 

They say that ASurba, son of Mahraspand, divided the things of this 

world into twenty-five parts: five (he assigned) to fate, five to action, five 

to nature, five to character, and five to heredity. Life, wife, children, sove- 

reignty, and riches are chiefly through fate. Salvation and damnation and 

the membership of the castes of priests, warriors, and husbandmen are 

chiefly through action. Eating, walking, going in to one’s wife, sleeping, 

and satisfying one’s natural needs are chiefly through nature. Worthiness, 

friendship, goodness, generosity, and rectitude are chiefly through charac- 

ter. Intelligence, understanding, body, stature, and appearance are chiefly 

through heredity. 

Z 35 (b). Practically identical with the foregoing text is the 

following, Pahlavi Texts, p. 82, ll. g—16. 

’en-ic’goBend ’ku cis (1) gétéh “pat 25 bahr *nihat ’éstét, 5 pat baxt, 5 "pat 

kunisn, 5 pat hok, 5 pat gohr ut 5 “pat aparmand. xivandakih Cut) ’zan "ut 

frazand’ut x"atdyih *ut x°astak *pat baxt. asrénih ut artéestarih “ut vastryosih 
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"ut kirpak ut bazak pat kunisn.’6°zandn’ sutan ut kar vicartan ut ’x°artan 
"ut raftan ut ’yuftan "pat hok. mir ut Gzarm ut ratih ’ut rastih ’ut *adar- 

ménisnih pat gohr. tan ’ut *bréh ’ut os ut vir ’ut nérok "pat aparmand. 

TRANSLATION 
They say, too, that the things of this world are divided into twenty-five 

parts: five are through fate, five through action, five through nature, five 

through character, and five through heredity. Life, wife, children, sove- 
reignty, and wealth are through fate. The membership of the castes of the 
priests, warriors and husbandmen, virtue and vice are through action. 

Going in to one’s wife, satisfying one’s natural needs, eating, walking, and 

sleeping are through nature. Friendship, respect, generosity, righteousness, 

and humility are through character. Body, stature, understanding, intelli- 

gence, and strength are through heredity. 

Z 35 (c). Practically the same text (in New Persian) is found in 
Ghazali, Nasihatu’l-mulik (ed. J. Huma’l, Tehran, a.H. 1315- 

17), pp. 123-4. The editor quotes another work, the faviddn yirad, 
as having the same text and attributing it to AS5urba5, presumably 
the son of Mahraspand (v. Part I, Chapter I). The translation is 
as follows: 

It is generally agreed that worldly affairs are divided into twenty-five 

categories. Five of these are the province of fate (qaza@ va qadar), first 

choosing a wife, second children, third property, fourth kingship, fifth life. 

Five others are the province of effort (jahd), first learning (‘2lm), second 

the office of secretary, third horsemanship, fourth heaven, fifth salvation 

from hell. 

Five others are of nature (tab‘7), first trust, second courtesy, third humi- 
lity, fourth liberality, fifth truthfulness. 

Five others are by habit (‘ddat), first walking, second eating, third sleep- 
ing, fourth sexual intercourse, fifth excretion. 

Five others are hereditary (mirast)—good looks, a good character, ambi- 
tion, pride, and meanness. 

Z 36. From the Persian Rivdéyat (Hormazyar, i, p. 53, 1. 10). 
Text and translation with notes in BSOS. ix, pp. 310, 320. 

From the Zand-Avesta 

God said to Zoroaster, ‘Zurvan has seven faces, and on each face three 

eyes; and he has seven names: the name of the one is ‘Godly’ (bestowing); 
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the second ‘Zurvan’ ; the third ‘He who makes old’; the fourth ‘Fate’ ; the 

fifth ‘the Cherisher (?)’; the sixth ‘the Adversary’ ; the seventh yo-framana 

(? dé-framan-é, he who has two commands, v. Part I, p. 231). 

Z 37. The second ‘Ulemdi Islam. The text was first published by 

Olshausen and Mohl in Fragmens rélatifs a la Religion de Zoroastre 

extraits des manuscrits Persans de la Bibliotheque du rot, Paris, 1829. 

The first translation is that of Vullers, Fragmente ueber die Relt- 

gion des Zoroaster, Bonn, 1831, pp. 43-67. A second translation 

was made by Blochet in RHR. 1898, xxxvii, pp. 40-49. Finally 

the text appears in the Persian Rivdyats (Hormazyar), ii, pp. 80- 

86, and the translation in Dhabhar’s Persian Rivdyats, pp. 449- 

57. Parallel with the ‘Ulemd is a rivayat first published and trans- 

lated by Spiegel in Die traditionelle Literatur der Parsen, pp. 1 61-6: 

this also appears in PersRiv. ii, pp. 62-66 (Dhabhar, pp. 428-31). 

The variants in this version are most useful for re-establishing 

the text. The parallelism between the two texts, however, only 

lasts as far as § 18. Words or sentences only found in the Spiegel 

text are put between brackets ( ). 

(1) Six hundred years after Yezdigird (sc. III) according to the Religious 

Era the doctors of Islam asked certain questions of one who was learned in 

our religion. The conversation took place in this manner, and a book has 

been compiled on this matter, and this book is called ‘The Doctors of Islam’, 

or ‘The explanation of the nature of the world and the soul of man from the 

beginning of time till the end.’ 

(2) They asked: ‘What do you say concerning the raising (of the dead)? 

Do you believe it or not?’ 

(3) The High Priest of the Magians said: ‘We believe in the raising (of 

the dead), and the resurrection will take place.’ 

(4) Then the Doctors of Islam said: ‘Has the world (always) existed? 

and what is your opinion concerning God’s creation of man, non-existence, 

death, and the resurrection in life ch 

(5) The religious leader of that time answered: ‘In this matter of which 

you ask concerning the raising (of the dead), first we must know what 

creation is and what it is to cause death and wherefore man is resurrected 

in life: and we must say whether the world has (always) existed or whether 

it has been created. 

(6) ‘First I will speak of the world and discuss whether it has (always) 
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existed or whether it was created. If it should be said that it has (always) 
existed, this opinion is untenable: for ever anew do things wax in the world 

and then again wane [and wax], decrease and then again increase. Further 
all that is susceptible of coming to be and passing away and is the effect 
of a cause is not proper to God. Thus it is established that the world has 

not (always) existed and that it has been created. Moreover, a created thing 
necessarily implies a Creator. (7) Now it must be known that in the Pahlavi 
religion to which the Zoroastrians adhere, the world is said to have been 

created. After saying that the world has been created we must further say 
who created it and when, how, and why he created it. 

(8) ‘In the religion of Zoroaster it is thus revealed. Except Time all other 
things are created.* Time is the creator; and Time has no limit, neither top 
nor bottom. It has always been and shall be for evermore. No sensible 
person will say whence Time has come. In spite of all the grandeur that 
surrounded it, there was no one to call it creator; for it had not brought 

forth creation. (9) Then it created fire and water; and when it had brought 
them together, Ohrmazd came into existence, and simultaneously Time 
became Creator and Lord? with regard to the creation it had brought forth. 
(10) Ohrmazd was bright, pure, sweet-smelling, and beneficent, and had 
power over all good things. Then, when he looked down, he saw Ahriman 
ninety-six thousand parasangs away, black, foul, stinking, and maleficent; 
and it appeared fearful to Ohrmazd, for he was a frightful enemy. (11) And 
when Ohrmazd saw this enemy, he thought thus: “I must utterly destroy 
this enemy”, and he considered with what and how many instruments *he 
could destroy him.* (12) Then did Ohrmazd begin (the work of creation). 
Whatever Ohrmazd did, he did with the aid of Time; for all the excellence 
that Ohrmazd needed, had (already) been created. And Ohrmazd made 
Time of the long Dominion manifest* which has the measure of twelve 
thousand years, and within it he attached the firmament, the artificerd (and 
heaven).° (13) And each of the twelve Signs of the Zodiac which are bound 
to the firmament he appointed for a thousand years. During three thousand 
years the spiritual creation was made; and Aries, Taurus, and Gemini held 
sway each for a thousand years. (14) Then Ahriman (with the aid of Time) 
turned towards the heights that he might do battle with Ohrmazd: he saw! 
an army marshalled and drawn up in ranks, and rushed back to hell. From 
the foulness, darkness, and stench that was within him, he raised an army. 
This was possible for him.s In this matter much has been said. The mean- 
ing of this is that when he (saw he) was empty-handed, he rushed back to 
hell. (15) Because of the righteousness he saw in Ohrmazd for three 
thousand years he could not move, so that during these three thousand years 
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material creation was made. The control of the world passed to Cancer, 

Leo, and Virgo. In this matter much has been said. 
(16) ‘I will say a few words on this subject. In the creation of the material 

world first he manifested the sky, and the measure of it was twenty-four 
(thousand) by twenty-four thousand parasangs, and its top reached Garob- 
man....i After forty-five days he caused the water to appear (from the 

sky) :i after sixty days the earth appeared out of the water: after seventy-five 

days he manifested plants, large and small: after thirty days the Bull and 

Gayomart appeared: and after eighty days Adam and Eve* made their 

appearance. (17) When the three thousand years we have mentioned (had 

elapsed) and Man, the material world, and the other creatures we have 

mentioned had come into existence, the accursed Ahriman again bestirred 

himself: and (Time brought it about that Ahriman)' bored a hole in the 

sky, the mountains, and the earth, rushed into the material world and de- 

filed everything in it with his wickedness and impurity. (18) As he possessed 

no spiritual thing, he did battle for ninety days and nights in the material 

world; and the firmament was rent, and the spiritual beings came to the 

assistance of the material world. (19) And they seized the seven most evil 

demons and brought them to the firmament™ and bound them with unseen 

(spiritual, mini) bonds. And Ahriman afflicted Gayomart with a thousand 

torments till he passed away. And from him certain things came into exis- 

tence. About this much has been said. From the Bull too certain things and 

animals came into existence. About this much has been said. (20) ‘Then 

they seized upon Ahriman and carried him off to hell by that very hole 

through which he had entered the world; and they bound him with unseen 

bonds. Two angels, even Ardibihi&t, the Amahraspand, and Varhram, the 

god, stood in guard over him. 

(21) ‘If it is objected that since all this suffering comes from him, they 

should have slain him when they captured him, then it must be known that 

when one kills a living creature and says, ‘I have killed so and so’, and that 

creature is (actually) killed, the fire that is in him goes to the Fire, and the 

water that is in him to the Water, and the earth that is in him to the Earth, and 

the air that is in him to the Air: and at the time of the raising (of the dead) 

hewill be raised up; and what does it matter if in the meantime (the elements) 

were separated? (22) Thus it is plain that none of these things which we 

have mentioned is annihilated, but that each of them is, as it were, sepa- 

rated from the four elements. Further, how could Ahriman with all his 

density” be slain unless they slew him gently and by degrees, and mingled 

evil with good, and darkness with light, and foulness with purity, so that 

mastery should remain, not vengeance and enmity ? 
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(23) “If it is objected that since (Time) possessed all this mastery, why 
did it create Ahriman, we (reply that as) we said in the beginning, Ohrmazd 
and Ahriman both came into existence from Time. Every sect holds a 
different opinion. (24) One party says that it created Ahriman so that 
Ohrmazd should know that Time has power over (all) things: another says 
that there was no need to create him, and that Time? said to Ohrmazd, “‘I 
have power to do this without bringing pain upon Ohrmazd and ourselves” : 
another says, ‘“What pain or pleasure has Time from the evil of Ahriman or 
the goodness of Ohrmazd?” Another says that it created Ohrmazd and 
Ahriman so that it might mingle good and evil, and that things of different 
kinds and colours might come into existence: another says that Ahriman 
was an honoured? angel, and that because of some disobedience of which he 
had been guilty he became the target of malediction. In this matter much 
has been said. 

(25) ‘Now we will proceed to the end of our story. After the spiritual 
beings had bound Ahriman in hell and had bound the seven demons on 
to the firmament1—the names of the demons are as follows: Zérij, *Tarij, 
*Nanghaié, Tarmad, Xiim, *Séj, and *Bé’—Ohrmazd surrounded every 
one of the seven with light and gave them Ohrmazdean names—Kévan 
(Saturn), Ohrmazd (Jupiter), Bahram (Mars), Séd (the Sun), Nahid 
(Venus), Tir (Mercury), and Mah (the Moon). (26) When these deeds were 
duly performed, the firmament began to revolve, and the Sun, Moon, and 
stars began to rise and set; and hours, days, nights, years, and months 
appeared, and the ‘givers’ appeared. In this matter much has been said. 

(27) ‘For three thousand years men existed and the demons too were 
plain to see, and there was war between men and demons. In Man there 
are some things that are Ohrmazd’s and some that are Ahriman’s. In his 
body there is fire, water, earth, and air, and further soul, intelligence, con- 
sciousness, and fravahr ; further the five senses, sight, hearing, taste, smell, 
and touch. (28) Should anyone say that all these derive from the soul, it is 
not so; for there are many people who are dumb and lame. If anyone should 
object saying, “‘If the soul does not possess these faculties and provisions, 
what then can it do?”—(we reply) that this is not a fair question (/t. this is 
not so): for we see that fire has no mouth, yet it consumes food; and it has 
no feet, yet when you put fuel before it, it goes in pursuit of the fuel; and 
it has no eyes, yet it gives light to the eyes. This has been said that we 
should know that provided though we are with all these faculties and provi- 
sions, we are nothing without His favour despite all the pride and selfish- 
ness we show in our relations with one another. Since we have recorded 
those things which are Ohrmazd’s, we will now records those which are 
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Ahriman’s, that people may know. These are Concupiscence (Az), Want, 

Envy, Vengeance, Lust, Falsehood, and Anger. These the demons had in 

their bodies; and they were (mixed with) the four elements.t (30) For the 
power of Ahriman comes to the demons of the firmament, and thus does 

he ever anew bring evil to the world through them, until the power of 

Ahriman wanes and the evil of Ahriman diminishes, till through the resur- 

rection all his evil decreases and is annihilated. 
(31) ‘And the men of that time walked according to the paths of righteous- 

ness and smote the demons until Jam&id became king. For six hundred and 

sixteen years and six months did he reign; and the demon of Wrath entered 

him and he claimed to be God. And the Arab Dahak seized him and slew 

him and settled at the king’s court. (32) He reigned a thousand years and 

mixed men and demons together and worked much sorcery in the world 

until Faridiin, son of Atfi, came and bound him. Dahak means ten sins." 

Now he is commonly called Zahhak. After this, war broke out among men 

because some had mixed with the demons and some had fallen into error. 

Then Faridiin strove to call men back to the path of righteousness. When 

Afrasyab appeared from his family, disorder increased: and when Kay 

Xusrau appeared, he purged the world of evil men. (33) ‘Then Zartust 

(Zoroaster) Isfantaman came as a prophet and brought the Avesta, Zand, 

and Pazand. King Gu&tasp was converted and spread it abroad in the 

world;” and one quarter of the world was converted to the religion of Zar- 

tu&t and spread it abroad in the world; and for three hundred years it went 

every day better with the followers of the Religion until Alexander the 

Roman (Macedonian) came, and once again confusion increased. (34) After 

this Arda’ir, son of Papak, lessened the confusion and five hundred years 

passed by. After that the army of the Arabs rose up and brought the Per- 

sians beneath its yoke; and every day they became weaker (till) the time 

when Bahram, the mighty, comes and takes to himself the throne of the 

kingdom of the Sassanians. 

(35) ‘Then Osédar, the bright, will come and will bring one Nask of the 

Avesta and Zand in addition to that which Zartu&t Isfantaman had brought, 

and Bahram, the mighty, will spread it abroad in the world; and of those 

three quarters who were not converted in the time of ZartuSt, one quarter 

more will be converted and for four hundred years will spread it abroad.” 

Then once again will confusion appear. In this matter much has been said. 

(36) Then again OSédar-mah will come and will make an end of confusion 

and will bring one more Nask of the Avesta in addition to that which 

Oxédar, the bright, had already brought, and will spread it abroad in the 

world. One half of those who are without religion will be converted to the 
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Good Religion. Once again a period of welfare will pass away and a period 
of evil will set in and in its turn pass away. (37) Then *Sd8yans* will bring 
one Nask of the Avesta in addition to that which O&S¢dar-mah had already 
brought and all men will be converted to the Good Religion and confusion 
will vanish from the world. Fifty-seven years will pass and the resurrection 
will come to pass. In this matter much has been said; but I have been 
brief so as not to bore the reader. 

(38) ‘Now we have come to the end of our story. When it is said that a 
person dies or is killed, the air that is within him is united to the Air, and 
the earth within him to the Earth, the water within him to the Water, and the 
fire within him to the Fire. His soul, intelligence, and consciousness all be- 
come one and unite with the fravahr, and the whole becomes one. If one has 
a preponderance of sin, one is punished: if one has a preponderance of virtue, 
one is taken up to heaven. Then the demons who were with these persons 
will all be worn down and slain. (39) With regard to the punishment that 
they endure, the Amahraspand Ardibihi&t acts as mediator and does not 
permit that they be punished beyond the measure of their sin. Whoso is 
worthy of heaven is borne to heaven; and whoso is worthy of Gard8min is 
borne to Garddman ; and whoso is worthy of Haméstagan (the place of the 
mixed, i.e. purgatory) is borne to Haméstagan. (40) Then up to the resur- 
rection the power of the demons is worn down and their wickedness is 
reduced to nothing because men endure punishment; and thus the demons 
that are within men are worn down. (41) After this they raise up the bodies 
of the denizens of heaven and hell even from the primal substances: they 
collect (spirit) from spirit, fire from fire, water from water, earth from 
earth, and air from air, and the soul returns to earth. (42) At the time of 
the resurrection the evil that is in the body of man no longer remains, and 
men will be free from death, old age, and want, so that they live for ever; 
and no evil will remain. 
(43) “Beasts, birds, and fish have no soul, but the fourfold spirit is re- 
united with them. They are exempt from the reckoning and judgement 
because they have no soul or fravahr. It is the soul that shows that man js 
possessed of reason, knowledge, righteousness, and height(!) and the 
ability to speak words with his tongue and to do deeds with his hands. 
Otherwise all living creatures partake of the four elements. But man has 
all this besides, and because he possesses a soul, he must undergo the 
reckoning and judgement while other living creatures do not. 

(44) “With regard to what has been said about what creation is and what 
it is to cause death and why there is hope of resurrection in life, we must 
know that creation is due to his mercy and grace, and the cause of death is 
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this, that (if) we were like the Amahraspands who do not die, Ahriman 

would have been unable to mingle with us, and his evil, darkness, foulness, 

and stench would have remained for ever: (but now) since he has mingled 
with usy and torments us, he has propagated himself and thinks that he 
can annihilate us, and he does not know that it is his own wickedness that 

he is destroying. That is how death is caused. (45) The resurrection in life 

is a holy duty for Him since we have laboured much both in the material 
world and in the spiritual. So because of His mercy and kindness it is a 
holy duty for Him to bring us to life, although there is no question of 

anything being (really) dead. Rather He brings together what was scattered 

abroad and raises up the person and gives him his recompense from the 

good things that are His. 

(46) ‘With regard to the twenty-one Nasks of the Avesta of which they 

speak, Avesta is the tongue of Ohrmazd, and Zand is our tongue and Pazand 

that tongue in which everyone knows what he is saying. (47) The Avesta, 

Zand, and Pazand of the twenty-one Nasks are as follows. The Zand and 

Pazand of seven Nasks treat of those matters which we have discussed. 

The Zand and Pazand of another seven Nasks treat of what is proper and 

what is improper, of what to do and what not to do, of what to say and what 

not to say, of what to take and what not to take, of what to eat and 

what not to eat, of what is pure and what is impure, of what to wear and 

what not to wear, and such matters. If I recounted all, the book would 

(never) end: and so I have been brief. The Zand and Pazand of the other 

seven Nasks treat of medicine and astrology. In this matter much has been 

said. 
(48) ‘They say that the Sun revolves round the earth; and everywhere the 

Sun goes, as for example here where we are, the sky and the stars follow 

(lit. are). It can go under the earth or to the side of the earth, so that we 

ourselves may be under the earth though we say that we are on the top of 

the earth. In the Avesta and Zand it is said that all men that have been or 

are or shall be will go to heaven, and that their souls shall undergo punish- 

ment before the resurrection. 

(49) ‘More wonderful is this that we send our children to school and 

teach them good conduct and keep them far from evil. Yet when you con- 

sider, they still come to know evil before good. But good is good in the 

sight of God and before men; and evil is evil before the Creator and before 

men. And in man there is good and evil; and in the world there is good 

and evil; and in the firmament there is good and evil; and in the spiritual 

world there is heaven and hell. (50) We were created by the Creator, and 

to Him is our return. Had it not been necessary, the Creator would not 
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have created us. And with regard to the fact that evil should never have 
been created and yet exists, a veil is drawn over this, or else our intelligence 

cannot attain it. Yet since this is so, we must leave what is God’s concern 

to God. \ 
(51) ‘What thou art told to do, thou shalt do; and what thou art told not 

to do, thou shalt not do; and what thou art told to think, thou shalt think; 

and what thou art told not to think, thou shalt not think; and what thou 

art told to say, say; and what thou art told not to say, thou shalt not say; 
and what thou art commanded to eat, eat; and what thou art commanded 

not to eat, thou shalt not eat; and what thou art told to wear, wear; and 

what thou art told not to wear, thou shalt not wear, and other such things 
as these. And our law is to busy ourselves with the service of God.’ 

(52) Greetings and blessings upon the pure and good and those who 
show the way. May the good prevail. Amen. 

NOTES 

a So, reading juz as in Spiegel’s text instead of yuda as in Hormuzyar. With the 
reading xudd no satisfactory sense is obtained. Blochet translates: ‘Dieu a créé 
toutes les choses du Temps, et le Temps est le Créateur.’ This is obviously in- 
adequate. 

b Reading yuddvand with Spiegel and the MS. Bk. quoted by Dhabhar. 
¢ Ohrmazd must be the subject, for he is already existent whereas there has 

been no mention of Time of the long Dominion: yet Blochet, following Vullers, 
translates, ‘Le Temps de la Longue Souveraineté créa Ormazd’. 

d Literally ‘the painter’ (naqqa¥): Dhabhar unaccountably translates ‘its chart’. 
° va mini: not in Spiegel. The word is obviously a transcription of Phl. méndk 

which in this context would mean ‘in ideal or spiritual form’. 
f So following Spiegel’s text, did: Hormazyar has az div. 
8 va mumkin bid: the sense is not clear. Blochet has ‘II est possible que cela soit’: 

similarly Dhabhar. Vullers, ‘Wann dieses méglich gewesen’. 
h This episode corresponds to the first defeat of Ahriman described in text Z Ti, 

§ 7, and Z 4, § 4. 
i The text is corrupt: Hormuzyar has td ba-garé0man bar Sudeh; Spiegel, td ba- 

garo0man bi-rasad bar sudan bar rity i asman. Neither makes sense, and Vullers 
wisely left a Jacuna in his translation. Blochet translates ‘s’élevant jusqu’au Gardéth- 
man et sur la sphére céleste’. Dhabhar has ‘upwards to G. which was over the 
heavens’. This involves a slight emendation of the text. 

j All MSS. appear to read db except Bk. which has dsman. I would therefore read 
az dsman ab corresponding to GrBd. 19. 5 (text Z 1, § 45), “hat gohr i asman ap 
bréhénit. 

k i.e, the first human couple, Ma8yé and Masgyané. 
1 So Spiegel’s text: Hormuzyar omits. 
m From here on Spiegel’s text is completely different. In translation it runs as 

follows: 
‘Of the seven demons they seized the four who were the worst, and they bound 

them with unseen bonds to the eighth heaven which they call the heaven of the 
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fixed stars; and they appointed the star Vanand over those four demons so that they 

could do no harm. Of the other three demons they put Saturn who has a very evil in- 
fluence in the seventh heaven; and in the Ayin(?) heaven which is the sixth heaven 

they put Jupiter who has a very good influence. The second demon who is Mars and 

who has only a slightly evil influence, they put in the fifth heaven: and in the fourth 

heaven which is the centre of the heavens they placed the Sun and they presented 

him with sovereignty over the heavens [over against the heavens(?)]. They placed 

Saturn and Mars higher than the heaven of the Sun so that the poison and filth 

which they let fall upon the earth should be melted by the heat of the Sun and 

come to the earth in smaller quantities. In the third heaven they put Venus who 

has only a slightly good influence. The third demon which is Mercury, whose 

nature is mixed, they placed in the second heaven, and they bound him to the hand 

of the Sun so that (the Sun) should control the affairs of the heavens over him: but 

he does not escape from the Sun; for since his heaven is below that of the Sun, all 

the poison and filth which he lets fall comes to the earth. They call him ‘“‘mixed”’ 

because he is inclined to do evil, but since he is a prisoner in the hand of the Sun, 

he cannot do excessive harm as he would wish to do. His place is between two 

planets of good influence. Necessarily when he is with a good influence, he does 

good; and when he falls together with an evil influence, he does evil. For this 

reason they do not call him an evil influence, but mixed. In the first heaven they 

put the Moon. Below the heaven of the Moon there is another heaven which they 

call the heaven of Gotihr, and the tail and the head of the serpent’ are in that 

heaven. When the period of control of Aries, Taurus, and Gemini had passed and 

control passed to Cancer and it was its turn, they prepared the horoscope of the 

world; and they placed every constellation in the twelve Signs of the Zodiac in the 

house of its ascendant in the form in which they are (now) fixed so that it should 

be easier to understand. Then Ahriman afflicted Gayomart with a thousand tor- 

ments until he passed away. From him certain things came into existence; and 

from the Bull, too, many kinds of things and animals came into existence. Then they 

seized upon Ahriman and carried him off to hell by that hole through which he had 

come into the world; and they bound him with unseen bonds, for the Amahras- 

pand Ardibihi8t and the god Vahram were appointed (over him).’ 

n For sitabri Blochet’s ‘vil et méprisable’ is wrong. 

o Taking ‘Time’ as the subject with Vullers. Taking Ahriman as the subject 

Dhabhar produces singularly poor sense: ‘He (Ahriman) said to Ormazd: I can 

do such (evil) things and therefore it is not necessary to attribute evil unto Ormazd 

or unto me.’ 

p So, reading mugarrab. Blochet read mutazarrib and translated ‘qui se chatie 

lui-méme’. 

qa Hormuzyar adds tavanand kard, which yields no sense. 

r As Spiegel saw, the ‘givers’ must be the twelve Signs of the Zodiac (Eranische 

Alterthumskunde, ii, p. 182). dahandagan is in fact a literal translation of Av. baya-, 

Phl. bay ‘bestower’, then ‘constellation’: so SGV. 4. 8: bayg i naki-baxtarg. 

s For the yad kunand of the text yad kunim must be read. 

1 For ‘serpent’ the text has the incom- *pat dopatkar *ut dumb pat némasp.— 

prehensible WK YD, but the meaning ‘Gédtihr was in the middle of the sky, 

is assured by GrBd. 52. 12: gocihr miydn like a ‘serpent, with its head in Gemini 

(i) asman *bé *éstat mar humanak, ’sar and its tail in Centaurus.’ 

5470 Ee 
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t The text reads: dar divan kdlbud dastand taba’i‘ Cahar giineh bidi. In his trans- 
lation Dhabhar appears to have substituted agar for dar—‘Had the demons been 
incarnate, their natures would have been of these four kinds.’ I would prefer to 
emend. the text to divdn dar kalbud dastand ba tabd’i‘ tahar-giineh biidand, since 
taba@’i‘ must surely refer to the elements and not to the ‘natures’ of the demons. 

u The DH” of the text is meaningless. We must emend to DH’ = dahday: from 
the explanation dah ‘aib it is to be assumed that the word was understood as dah ay 
< Av. aya- ‘evil’, Phl. ay- in aydén, &c. According to Dhabhar the MS. Bk. enumer- 
ates the sins; these Blochet translates as follows: ‘odieux, inique, petit, tyran, sans 
pudeur, mangeant beaucoup, parlant mal, menteur, téméraire, ayant mauvais cceur, 
sans intelligence’. 

v Text has qabil dar jahan kard: read, with Dhabhar, gabil kard va dar jahan 
rava kard. Dhabhar reads ravan rather than ravd. 

W Reading ravd kunand for ravd baXand. For Hormazyar’s sih bareh 6§¢darmah 
yaki ztyadat kunad read with MSS. T 30 and Bk. (Dhabhar P- 454) sth yaki ziyddat 
gabil kunad. 

x The text reads siya@vusani. 
Y Reading iin for yan. 

Z 38. The following text from the Persian Rivdyat is not found 
in the edition of Modi and Unvala. It was, however, published 
by Dhabhar in his translation (p. 438), where the Persian text will 
also be found. It appears to be an attempt on the part of an 
orthodox Mazdean to square Mazdean dualism with the myth 
that Ohrmazd and Ahriman issued from Time. The equation of 
Zurvan with the Ahunvar prayer, which does not appear else- 
where, is probably late and suggested by the fact that in the 
Bundahisn the Ahunvar is chanted just after the creation of finite 
Time. 

From the Rivayat of Bahman Piinjayeh—Ohrmazd and Ahriman 
became manifest from Time; that is to say, Ohrmazd and Ahriman 
became manifest during the same period. However, Ohrmazd became 
manifest through the overflowing of his own essence. There is no doubt 
about this. Again Zoroaster asked Ohrmazd (saying), ‘At the time when 
the world came into existence, what existed ?’ Ohrmazd said, ‘At that 
time I and my Ahunvar both existed.’ Zurvan is called the Ahunvar. 



Li ita 

POLEMICS AGAINST THE ZOROASTRIAN 

RELIGION AND NOTICES THEREOF FROM 

CHRISTIAN, MANICHAEAN, AND MUHAM- 

MADAN SOURCES WRITTEN IN ORIENTAL 

LANGUAGES 

F 1. Four versions of the Zervanite myth are preserved, two by 
the Armenians Eznik of Kotb and Ehisé Vardapet, and two by the 
Syrians Theodore bar Kénai and Yohannan bar Penkayé. For our 
arrangement of the texts in tabular form we are indebted to Louis 
Mariés, who has given us a close study of the three former in his 

valuable book, Le de Deo d’Eznik de Kotb, Paris, 1924, pp. 48-52. 

The last text was brought to light by P. de Menasce, who edited 

and commented upon it in his article, ‘Autour d’un texte syriaque 

inédit’ (BSOS. ix, pp. 587-601). The translation reproduced here 

is his. Mariés’s table is also to be found—as are the majority of 

the texts appearing in this section—in Bidez—Cumont, Les Mages 

hellénisés, ii, pp. 89-92, whose translation I have followed in the 

main. For Eznik I have used the Venice edition, 1926 (pp. 125-8; 

p. 89 in the translation of Schmid; Le Vaillant de Florival, p. 75; 

Langlois, ii, p. 375; cf. I. F. Blue, Indo-Iranian Studies in honour 

of Sanjana, p. 70); for Eli8é the edition of Yohannisean, Moscow, 

1892 (tr. Langlois, ii, p. 190); for Theodore bar K6nai the edition 

of Pognon in his Inscriptions mandaites des coupes de Khouabrr, 

pp. 111 ff. (translation, pp. 162 ff.); and for Yohannan bar Penkayé 

the text and translation of de Menasce, l.c. 

Obviously the four accounts go back to a common original; but 

whether this original is Theodore of Mopsuestia (G 2) as has been 

maintained by Cumont (MMM. i, p. 18; Mages, ii, p. 88) is open 

to doubt. For his version we have only the miserable summary 

preserved by Photius, and we are unable to judge from it what 

details in the myth were common to it and any one of the four 

accounts. Mariés supposes all four versions—not counting bar 

Penkayé whom he did not know—go back in two branches to a 
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common Syriac source, itself dependent on a Pahlavi original. 
His views are summarized in the following table. 

P 
> | 

S 

oN 
rie 

Theod. Mops. Ehié Eznik Theod. bar Kénai 

Schaeder, on the other hand, derives Eli8é direct from Eznik, 
and Eznik from Theodore of Mopsuestia (Studien, p. 239). None 

Eznik Eusé 

1. 

2: 

3- Alors que rien absolument n’exis-  .. . avant que fussent 
tait encore, — disent-ils, — 

4. Ni cieux, ni terre, les cieux et la terre 

5. ni autres créatures que ce soit 

6. qui sont aux cieux et sur la terre — 

7. existait un dénommé Zrouan, Zrouan le grand dieu 

8. ce qui se traduit ‘sort’ ou ‘fortune’. 

g. Pendant mille ans il avait offert offrait sacrifice pendant mille ans 
sacrifice 

10. et disait: 
11. afin d’avoir peut-étre un fils ‘Peut-étre aurai-je un fils, 
12. qui aurait nom Ormizd Ormizd (sera son) nom, 
13. et qui ferait les cieux et la terre il fera le ciel et la terre.’ 
14. et tout ce qu’ils contiennent. 

15. Depuis mille ans il offrait (ainsi) 
sacrifice 

16. quand il se mit a faire réflexion et 
dit: 

17. ‘De quelle utilité pourra bien étre 
le sacrifice que j’offre? 
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of these hypotheses is wholly acceptable, as each account has its 
individual peculiarities and no two are entirely in agreement 
throughout. We must, then, be content to note that they all 
derive from a common original, probably Pahlavi but possibly 
Syriac. I am inclined to think that the original was a genuine 
Zervanite text and not a Mazdean anti-Zervanite polemic, since 
it bears a striking resemblance to the genuinely Zervanite ‘Ulema 
i Islam (text Z 37). If so, it is best regarded as a simple exposition 
of Zervanite doctrine for simple people. 

Henning (Zoroaster, Politician or Witch-doctor ?, p. 51) considers 
that all the principal anti-Zervanite writers including the Mani- 
chaean fragment (text F 7 (b)) derive from a common written 
source which cannot be later than the fourth century A.D. 

Theodore bar Kénat Yohannan bar Penkayé 

1. Voici ce que dit (Zerdouscht) sur 
la conception 

2. de Hormizd et d’Ahriman: 

3. Quand rien n’existait encore, ... avant que Zarwan n’ett créé 

4. sinon les ténebres, le ciel et la terre, 

Re 

6. 

7. Zerwan il 

8. 

g. offrit des sacrifices pendant mille offrait, mille années durant, des 

ans. libations a Dieu 

10. 

rig dans le but d’obtenir un fils, 

12. Hormizd, 

1 qui créerait le ciel et la terre. 

14. 

bse Et au terme de cette période de 

(mille) années, 

16. Et parce qu’il douta, il réfléchit dans son cceur, et se 

dit: 

ae ‘Aurai-je vraiment quelque profit 

de ces sacrifices, 
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18. 

19. 

20. 

21. 

ae, 

23. 

24. 

25. 

26. 

27. 

28. 

29. 

30. 

Le 

R2. 

33: 

34- 

35: 
36. 

37: 

38. 

39- 

40. 
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Eznik 

et aurais-je un fils Ormizd? 

ou bien fais-je en vain ces efforts?’ 

Et tandis qu’il faisait cette ré- 

flexion 

Ormizd et Arhmn furent con¢us 

dans le sein de leur mére: 

Ormizd en vertu du sacrifice offert 

et Arhmn en vertu du doute sus- 

dit. 

Lorsdonc,s’enétant renducompte, 
Zrouan 

dit: ‘Deux fils sont 

dans le sein que voila: 

celui d’entre eux, quel qu’il soit, 

qui vite 4 moi parviendra 

je le ferai roi.’ 

Ormizd ayant eu connaissance 

des desseins de leur pére 

(les) révéla 4 Arhmn, 

disant: ‘Zrouan notre pére 

a formé ce dessein : qui d’entre nous 
vite 

a lui viendra, il le fera 

roi.’ 

Et Arhmn ayant entendu cela 

perga le sein 

et sortit, 

Eusé 

Et il congut deux (fils) 

dans (son) sein: 

l’un pour le sacrifice offert 

et un autre encore pour avoir dit: 
‘peut-étre’. 

Quand il sut 

qu ils étaient deux 

dans ce sein: 

‘Celui qui vite viendra, dit-il, 

je lui donnerai la royauté.’ 

Or celui qui avait été concu 

de par son peu de foi 

déchira le sein 

et sortit dehors. 



18. 

19. 

20. 

20, 

22. 

22. 

24. 

an. 

26. 

a7 

28. 

29. 

30. 

aX, 

Be. 

33: 

34: 

35: 
36. 

37: 

38. 

39: 

40. 
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Theodore bar Kénai 

craignant qu’il ne lui vint point de 
fils, 

Satan fut concu en méme temps 

que Hormizd. 

Et quand il s’apercut de la concep- 
tion d’Ahriman, 

il dit: 

‘Celui qui le premier viendra vers 
moi, 

je le ferai roi.’ 

Hormizd connut 

la pensée de son pére, 

et la révéla 4 Satan. 

Et lorsque Satan en eut connais- 

sance, 

il fendit le ventre de sa mere, 

et tomba de son nombril, 

423 

Yohannan bar Penkayé 

ou est-ce en vain que je me 
fatigue?” 

Au moment méme ov cette pen- 

sée lui vint, 

Hormizd et Ahrman furent con- 

cus, 

Hormizd en raison des libations, 

Ahrman en raison du doute. 

Dés qu'il s’en fat avisé, 

il fit un veeu, disant, 

‘A celui qui se trouvera étre 

lainé, 

je donnerai ces baguettes — ils 

les appellent biirsemé — et je lui 

donnerai puissance pour créer le 

ciel et la terre.’ 

Ahrman, quand il entendit cela, 

déchira aussit6t le ventre de sa 

mere, 

en sortit 
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Lan 4I. 

42. 

43. 
44. 

45. 

46. 

47: 
48. 

49. 

5G. 

Sr: 

52: 

53: 

54- 

55: 

56. 

57: 

58. 

59- 

60. 

61. 

POLEMICS AGAINST THE ZOROASTRIAN RELIGION 

Eznik 
4 >| 

se présenta devant son pére. 

Et Zrouan, layant vu, 

ne sut pas qui il pouvait bien étre; 

et il demandait: ‘Qui es-tu, toi?’ 

Et celui-ci dit: ‘Je suis ton fils.’ 

Zrouan lui dit: 

‘Mon fils est parfumé et lumi- 
neux, 

et toi, tu es ténébreux et puant.’ 

Et tandis qu’ils 

échangeaient entre eux ces paroles, 

Ormizd étant né a son heure, 

lumineux et parfumé, 

vint, se présenta devant Zrouan. 

Et Zrouan l’ayant vu 

sut que c’était 1a son fils Ormizd, 

en vue duquel il offrait sacrifice. 

Et ayant pris les baguettes 

qu’il tenait en sa main, avec les- 

quelles il offrait sacrifice, 

61a. 

62. 

63. 

il les donna a Ormizd, et dit: 

‘Jusqu’a présent 

Ehsé 

Zrouan lui dit: ‘Qui es-tu?’ 

Il dit: ‘(Je suis) ton fils, Ormizd.’ 

Zrouan lui dit: 

‘Mon fils est lumineux et par- 
fumé, 

toi, tu es ténébreux et aimes 4 

faire le mal.’ 

Et aprés avoir pleuré tres amére- 
ment 

il lui donna la royauté pour 
<neuf?) mille ans. 

Quand il eut donné naissance 

a l’autre fils encore, il le nomma 

Ormizd, 

6ta la royauté 4 Arhmn 

et la donna 4 Ormizd en disant: 

‘Jusqu’a présent 



41. 

42. 

43. 
44. 
45. 

46. 

AT. 

48. 

49. 

50. 

BT. 

52 

53: 

54- 

55: 

56. 

57: 

58. 

59- 

60. 

61. 

61a. 

62. 

. ‘Jusqu’a présent 
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Theodore bar Kénai 

et alla vers Zerwan. 

Et Zerwan 

lui demanda: ‘Qui es-tu?’ 

Et celui-ci répondit: ‘Je suis ton 

fils.’ 

Et Zerwan lui dit: 

“Tu n’es pas mon fils 

parce que tu es ténébreux et laid.’ 

Et pendant qu'il parlait ainsi 

Hormizd naquit, 

de bonne odeur et lumineux. 

Et Zerwan dit: 

‘C’est mon fils, Hormizd.’ 

Et les baguettes 

qu’il tenait, 

il les lui donna et dit: 

425 

Yohanndn bar Penkayé 

et se présenta devant son pére, 
Arzwan. 

Celui-ci, en le voyant, 

dit: ‘Qui es-tu?’ 

Ahrman lui répondit par une 

tromperie, ‘C’est moi qui suis ton 
fils, Hormizd.’ 

Et tandis qu’Arzwan s’en con- 

tristait 

et qu’ils 

étaient en contestation, 

le moment vint pour Hormizd, 

et il naquit. 

Et il lui donna puissance. 
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Eznik 

64. c’est moi qui pour toi offrais sacri- 
fice: 

65. dorénavant c’est toi qui pour moi 
Poffriras.’ 

66. Et tandis que Zrouan 

67. donnait les baguettes 4 Ormizd, et 

68. le bénissait, Arhmn, s’étant ap- 
proché 

69. devant 

70. Zrouan, lui dit: 

71. “N’as-tu pas fait le veeu suivant: 

72. quiconque de mes deux fils 

73. parviendra a moi le premier, 

74. celui-la je le ferai roi?’ 

75. Et Zrouan, pour ne pas violer son 
serment, 

76. dit a Arhmn: 

77. ‘Oh! faux et malfaisant! 

78. la royauté te sera accordée 

79. neuf mille ans, 

80. et Ormizd 

81. je (I’)ai établi roi au-dessus de toi, 

82. et apres neuf mille ans 

83. Ormizd régnera, 

84. et tout ce qu’il voudra faire, 

85. il le fera.’ 

86. 

87. Alors Ormizd et Arhmn se mirent 

88. a faire des créatures. 

89. Et tout ce qu’Ormizd créait 

go. était bon et droit, 

POLEMICS AGAINST THE ZOROASTRIAN RELIGION 

Euisé 

c’est moi qui t’ai offert sacrifice: 

maintenant c’est a toi de me |’of- 

frit. 

Et Ormizd créa 

les cieux et la terre; 



64. 

65. 

66. 

67. 

68. 

69. 

70. 

che 

72. 

73: 

74- 
75: 

87. 

88. 

89. 

go. 
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Theodore bar Kénai Yohannan bar Penkayé 

c’est moi qui t’offrais des sacri- 

TICes : 

dorénavant tu vas m’en offrir.’ 

Mais Satan, comme les choses 

se passaient ainsi, 

dit 4 Zerwan: 

‘Prends garde, n’as-tu pas fait cette 

promesse: 

le premier qui viendra, 

je lui donnerai la royauté ?” 

Et Zerwan 

. lui dit: 

77: 

78. 

79: 

80. 

81. 

82. 

83. 

84. 

85. 

86. 

‘Va-t’en, Satan; 

je t’ai fait roi 

pour neuf mille ans, 

et Hormizd, 

je ai fait dominer sur toi, 

et aprés le terme fixé 

Hormizd régnera, 

et tout, suivant sa volonté 

il ménera.’ 

Et Satan s’en alla et fit tout ce qui q 

lui plut. 

Et lorsque Hormizd créa Hormizd créa 

les justes, toutes les choses qui sont bonnes 

et belles, 
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Eznik Eusé 

gi. et ce qu’Arhmn faisait mais Arhmn a l’opposé fit 

92. était mauvais et tortueux. ; le mal. 

93. 

94- 

F 2. From the treatise On the True Religion of Theodore Abi 
Qurra, Bishop of Harran (c. 740-820). The text is found in the 
edition of Father Cheikho, S.J. (Beyrouth, 1912), pp. 12-13. The 
treatise has been translated by Georg Graf (Beitrdge zur Ge- 
schichte der Philosophie des Mittelalters, xiv, Heft 1, our text 

appearing on pp. 24-25), and his translation has been reproduced 
by de Menasce in BSOS. ix, pp. 600-1. 

Theodore’s source is obviously that of Eznik as is proved by 
their common use of the Persian word bayt for Fate and the 
account, common to both (v. text F 7 (a)), of the creation of the 
Sun and Moon through the intercourse of Ohrmazd with his 
mother and sister. 

I turned aside from these and was encountered by a group of the 
Magians. They said, ‘Drive them away (sc. the star-worshippers), they 
have no authority. Come rather to us; for what we possess is the truth.’ 
They stated that their great god was called Zurvan (Ar. Dharwan) and that 
Zurvan was Fortune (bayt). Before he created the earth (dunyd), he sacri- 
ficed for a thousand years that a son might be born to him: and his wife 
conceived a son whose name was Hormazd. When he had been conceived 
for seven hundred years, his father, Zurvan, doubted if he had been con- 
ceived ; and this doubt of his brought into being another child in his wife’s 
womb, who was Satan. Zurvan knew of this and said: “Whichever of my 
sons shall first behold my face, verily to him shall I give the kingdom.” 
And Hormazd knew of this while he was in his mother’s womb and apprised 
Satan thereof. And when Satan knew that, he pierced his mother’s womb 
and issued from her side, and went forth till he came into his father’s 
presence: and he was darkness—black of face and ugly. And his father 
said to him: “Who art thou?” He replied, “I am thy son, Satan, who arose 
from thy doubt. Give me the kingdom even as thou didst say.” And Zurvan 
was grieved: and since he would not go back on his word, he gave him the 
kingdom of this world (dunya) for seven thousand years. Hormazd was 
born from his mother at the end of a thousand years, and he issued forth 
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Theodore bar Kénai Yohannan bar Penkayé 

gi. Satan créa et Ahrman fit 

92. les démons; tout ce qui est nuisible. 

93. celui-la créa la richesse, 

94. celui-ci la pauvreteé. 

as light—beautiful and fair. He created heaven and earth and the divers 
natures that are between them in their beauty and fairness, in which we 

see the world. But they were in darkness, and there was no light in them. 

And he was grieved, and consulted Satan therein: and he counselled him 
to have intercourse with his mother. And he did so and had intercourse 

with her: and she conceived and bore the Sun as a light for the day. And 
(he also counselled him) to have intercourse with his sister. And he did so 
and had intercourse with her: and she conceived and bore the Moon as a 
light for the night. Therefore do the Magians have intercourse with their 
mothers and sisters and daughters, so that they may bear sons like the 

Sun and the Moon, even as Hormazd, their god, (did). This is their 

description of their gods. As Hormazd (did himself), so did he allow them 

to indulge in all the lusts of the world they please, since for this reason did 

he create them. They maintain that the prophet who gave them this truth 

was Zoroaster. 

F 3 (a). From the Dénkart, Madan, p. 829, ll. 1-5. This, the only 
passage in Pahlavi literature that expressly condemns the Zervan- 
ite theory that Ohrmazd and Ahriman were brothers, has been 
the subject of frequent discussion. The reader is referred princi- 
pally to Schaeder, Iranische Beitrdge, i, pp. 288-91, and Ben- 
veniste, MO. xxvi, pp. 209-11; cf. also Darmesteter, ZA. i, p. 221, 

no. 10; Blochet, RHR. xxxvii, p. 28; Junker, Azon-Vorstellung, 

p. 144; I. F. Blue, Indo-Iranian Studies in honour of . . . Sanjana, 

p. 64. We have included this text in the ‘foreign’ rather than the 

Zoroastrian section of the texts on account of our parallels in 

Manichaean and Syriac writers. 

’~haé gopisn i Zartuxst *apar From the saying of Zoroaster con- 

drayastan i Aris ’dév 6 ’marto- cerning the cry of the demon Aris 

man: Ohrmazd ’ut Ahriman 2 (Envy) to mankind: ‘Ohrmazd and 

brat i’ pat évak askom bit *hénd: Ahriman were two brothers in one 

>hatavesan Amahraspand-(é)’an womb. Of them an Amahraspand chose 
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i *vattar dosit ’pat an i ’kad-as the worse inasmuch as his adherents 

Snasakan "dévan-ézisnih guft, ut preach the worship of demons and that 
én *ku *pas[ih] gospand ’dahét ’6 they should offer cattle (as victims) to 
apaxtarikan ’dévan. ’ the demons of the planets.’ 

Aris: for Ari8, the demon of Envy, v. Chapter I, p. 31, n. E. This particular 
demon seems to have been suggested by the use of the word ara¥ in Ys. 30. 3, of 
which our present passage is supposed to be a translation. The Ga@ic passage in 

question is that in which Ohrmazd and Ahriman are said to have been twins (yama) 

and to which the Zervanites pointed as authoritative evidence for the orthodoxy of 
their views. The Mazdean translator in the Dénkart, possibly fortified by his 
ignorance of the sacred language and no less by that of his rivals, turns the tables 

on them and produces a translation the meaning of which is the exact opposite of 

theirs. That the Avestan language was but very imperfectly understood by those 

who were supposed to be its interpreters is sufficiently indicated by the following 

passage of the Dénkart, DkM. 455. 10. A Christian polemist of the name Boyt- 

Mara asks a Magian priest several questions concerning his religion. Among them 
is the following: ‘Why did God proclaim this religion in an unknown and cryptic 

language called Avestan ?’—yazat ’én dén’¢é rad "pat advact-é i anasnak i nihuftak i 
apastak ’nadm guft? The reply does not attempt to refute the charge, but freely admits 

it, DkM. 459. 8. “This word and religion of the Avesta is omniscience. As it is most 

nearly connected with the good spirits, so with regard to the languages of earthly 

men is it wonderful and passes all comprehension of men. The Zand, by reason 
of the manner in which it is spoken, is more current in the world and better under- 

stood.’—’én mansar “ut dén apastak harvist-akdsih. céyén ’véh-méndkan [ut] nazd- 
brahmihdtar, *pat hamak dvat i géhanikan oyén vitimasik i vitart "hak har ayapakihi 

*martoman. ’ut zand ’pat advénak *i guft ’éstét, *pat miyan i géhan ravaktar, ’andar 

géhan asnaktar. A franker admission of sacerdotal ignorance could hardly be made. 
Amahraspand-(é): the addition of -é€ or -dn seems necessary: otherwise we 

should obtain the translation—accepted by Schaeder, op. cit., p. 289—‘Of them 
the Amahraspand chose the worse’: alternatively it is possible to take Amahraspand 
as a plural derived from an old nominative rather than the genitive (v. Nyberg, 
CCM. 1929, pp. 266-7). Punctuation after Amahraspand does not seem possible, 
as the following sentence would then be left without a subject. The translation ‘the 
Amahraspand’ seems most unlikely, since it would then be necessary to assume that 
a doctrine was widely known according to which a given Amahraspand chose the 
evil side and that this Amahraspand was generally known as the Amahraspand to 
the exclusion of all others. This seems highly improbable, for in the Mazdean 
books the Amahraspands are always considered as the highest deities in the good 
creation and are, moreover, seven in number. If any one were referred to as the 
Amahraspand, it would no doubt be Vahman who is the first of their number. 

What, then, is meant by ‘An Amahraspand chose the worse’? Benveniste has 
claimed that the passage proves that in Zervanism there were Amahraspands of evil 
as well as of good. This is scarcely in accordance with their name, which, as Bailey 
has convincingly shown, means ‘the immortals who give increase’. Now it is an 
acknowledged fact that the Manichaeans, in adapting the Iranian deities to their 
own conceptions, aimed at the closest correspondence possible with the Zervanite, 
not the Mazdean, brand of Zoroastrianism; and the Amahraspands do in fact occur 
in Manichaean texts: they are the five ‘light’ elements which make up the panoply 
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of the Primal Man (Ohrmazd in the Iranian texts), light, wind, fire, water, and the 
gentle breeze. It would, then, seem probable that in Zervanism too the elements 

were called ‘Amahraspands’; and the elements of the Pahlavi books are normally 
those of Empedocles—fire, water, earth, and air. Of these, then, one chose the 

worse, that is, attached itself to Ahriman. This can only be water: for we read in 

Asgur-Hormizd (text F 5), ‘Als das Wasser zum Ahraman gekommen war... .’ 

Further, we saw in Chapter III, pp. 72 ff., that associated with some Zervanites at 
least, water, the female element, was regarded as evil. Our present passage is not, 

then, an isolated case of the Amahraspands being according to Ahriman, but a 
further confirmation of what already had become sufficiently clear, namely that 
water, in our system, belongs to the evil creation. 

°*kad-a¥ Sndsakan: the sentence is only satisfactory if we take ‘ndsakdn as the 

subject. Schaeder translates ‘indem er den ihn Erkennenden (= Anerkennenden) 

die Dev-Anbetung verkiindete’: but this must involve the addition of ’6 before 

§ndsakan. Benveniste has ‘en ce qu'il a préché le culte des démons, ses partisans’ 

(L.c., p. 209): on p. 211 for -a¥ Sndsakan he writes ‘qui le reconnaissent’, from which 

he derives the meaning ‘partisans’. It is, however, improbable that ‘dsakdn is in 
apposition to ’dévan, as the latter is best regarded as the first member of a compound 

*dévan-ézisnih. Were this not so, the presence of the abstract termination -7h after 
the verbal noun éz7§ would be superfluous. It will, however, be granted that the 

scribes of the Dénkart freely sprinkle their text with incorrect -zh’s. 

F 3 (6). The following, a Manichaean fragment in Middle Per- 
sian, will be found in F. W. K. Miller, Handschriften-Reste in 

Estrangelo-Schrift aus Turfan, ii, p. 94; Salemann, Manichdische 
Studien, p. 10. See further text F 7 (0). 

’wd gwynd kw ’whrmyzd ’wd ‘And they say that Ohrmazd and 
*hrmyn br’dr hynd ’wd pdys’y “yn Ahriman are brothers; in consequence 
sxwn rsynd ’w wnywdyh. of this doctrine they will meet with 

their destruction.’ 

wnywdyh: later form of MPers. wnybwt + the abstract suffix -yh (-ih) (Henning, 

BSOS. ix, p. 89). 

F 3 (c). Another Manichaean text found in the Turkish X°astua- 

nift. Text and translation in von le Coq, JRAS. 1911, p. 282, 

and Bang, ‘Manichaeische Laien-Beichtspiegel’, Muséon, xxxvi, 

p. 147. I follow the latter’s translation. 
The X’astudnift—perhaps the most interesting and important 

Manichaean text that has so far turned up in central Asia—may 

be described as a Manichaean general confession. Its first section, 

from which our text is extracted, deals with sins against the 

god Azrua (the Turkish form of Zurvan borrowed from the 
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Soghdian). From the Manichaean condemnation of the doctrine 
that Ohrmazd and Ahriman were brothers we may assume the 
whole of our passage to be an attack on those Zervanite doctrines 
which were repulsive to the eastern Manichees. 

Wenn wir gesagt haben sollten: ‘wenn jemand das Leben verleiht, so 
verleiht Gott es; wenn jemand den Tod giebt, so giebt Gott ihn’, (oder) 
wenn wir gesagt haben sollten: ‘das Gute unde das Bose hat Gott alles 
geschaffen’, (oder) wenn wir gesagt haben sollten: “er (Gott) ist der Schép- 
fer der ewigen Gdotter’ (Gott sei der Schépfer* der ewigen Gétter), (oder) 
wenn wir gesagt haben sollten : ‘Khormuzta> (der Urmensch) und Schimnu¢ 

(der Urteufel, die Materie) sind jiingerer und alterer Bruder.’ Wenn wir 
jemals, mein Gott, aus Unverstand Gott verleugnend (wértl.: gegen Gott 
falsch seiend) in dieser Weise gewaltig (graBlich) gotteslasterliche Dinge 
gesagt haben sollten oder in dieser Weise diese unverzeihlichen (?) Siinden 

begangen haben sollten, mein Gott, so bereue ich, Raimast Farzind, jetzt 

und bitte um Vergebung der Siinden. Manastar hirza (d.h. Meine Siinde 

erlaB, vergieb). 

NOTES 

a The meaning is presumably ‘creator by procreation and birth’ with reference to 

Zurvan’s physical paternity and maternity of Ohrmazd and Ahriman. The idea was 

notoriously repulsive to the Manichaeans who, when speaking of it, used the word 
‘evoke’. 

b i.e. Ohrmazd. 
¢ j.e. Ahriman: naturally not ‘matter’ in Zervanite doctrine. 

F 3 (d). From the Syriac Acts of the Persian Martyrs. Text in 
Bedjan, Acta Martyrum, ii, p. 221; translation, O. Braun, Aus- 

gewahite Akten persischer Martyrer, p. 67. Both reproduced in 
Widengren, Hochgottglaube im alten Iran, p. 301; cf. I. F. Blue, 
Indo-Iranian Studies in honour of . . . Sanjana, p. 68. This transla- 
tion follows Widengren in the main. 

(The martyr Piisai speaks to Sapir the Great.) 

Wenn deine Majestat sagt: Sonne, Mond, Feuer und Wasser sind Kinder 

des Hormizd, so glauben wir Christen weder an den Bruder Satans noch 

bekennen wir den Mit-Erben des Teufels, wie die Magier sagen Hormizd 
sei der Bruder Satans. Wenn wir den Bruder Satans nicht anbeten, wie 

sollen wir dann die Kinder seines Bruders bekennen? 
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F 4. Sahristani, Kitabw l-milal wa’n-nihal, pp. 183-5 in the edi- 
tion of Cureton (Leipzig, 1923), cf. the translation of Haar- 
briicker, vol. i, pp. 277 ff. (Halle, 1850); I. F. Blue, Indo-Iranian 
Studies in honour of Sanjana, pp. 72 ff. 

(1) The Zurvaniyya say that the Light emanated persons of light, and 

all were endowed with spirit, light, and lordship: but the greatest person 
whose name was Zurvan, doubted concerning something, and Ahriman 

(who is) Satan arose from that doubt. Some say that this was not so, but 

that the Great Zurvan stood and mumbled (prayers) for [nine thousand, ] 

nine hundred and ninety-nine years that he might have a son; but he did 

not have one. Then he consulted with himself and thought and said, ‘Per- 

chance is this world (cosmos) as nothing’: and Ahriman arose from this 

single reflection; and Hormuz arose from that wisdom. And they were both 

in one womb, and Hormuz was nearest to the door of egress: but Ahriman 

schemed so that he rent his mother’s womb, and went out before him and 

seized the world (the earth). It is said that when he stood before Zurvan, 

and (Zurvan) beheld him and saw all the evil, wickedness, and corruption 

in him, he loathed him and cursed him and drove him away. And (Ahri- 

man) went forth and mastered the world (the earth). (2) Hormuz, however, 

remained for a while without power over him; and he it is whom some 

took for their lord and served him in that they found in him goodness and 

purity and righteousness and beauty of character. 

(3) Some of the Zurvaniyya think that there was always something evil 

with God, either an evil thought or an evil corruption, and that is the 

origin of Satan. They think that the world (earth) was free from wickedness 

and calamities and discord, and that its people were in a (state of) pure 

good and perfect prosperity: but when Ahriman arose, wickedness and 

calamities and discord arose. 

(4) (Ahriman) was in a place apart from the sky, and he schemed so that 

he rent the sky and rose up. Some say that he was in the sky and that the 

earth was free from him, and he schemed till he rent the sky and descended 

on to the earth with all his hosts: and the Light fled with its angels, and 

Satan pursued it till he hemmed it in in its garden (paradise) and did battle 

with it for three thousand years, though Satan did not attain to the Lord 

Most High. 

(5) Then the angels mediated and made peace (between them) so that 

the Devil and his hosts should dwell in the light for nine thousand years 

including the three thousand years in which he did battle with him. ‘Then 

he will go out to his place. 
5470 F f 
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(6) According to their words the Lord Most High thought it best to 
bear with the vileness of the Devil and his hosts, and he did not break the 

treaty until the time of peace was fulfilled: and men are in tribulation and 
discord and misfortune and trouble until the completion of the period. 

Then they return to their primal prosperity. 
(7) The Devil made a pact that he (Hormuz) should give him power 

over things that he might do them, and he should allow him to undertake 
evil emprises. When they were finished with the pact, they called to wit- 
ness two just ones, and they handed their swords to them, and said to 
them, ‘Whoso shall break this treaty, him do ye slay with this sword.’ 

(8) I do not think that any sensible person will give credence to this 
idiotic doctrine, or look (favourably) on this feeble and idle religion. Yet, 
perhaps it is an allegory of what is figured in the mind. But whoso knows 
the Lord Most High in his glory and majesty will not assent to such non- 
sense nor lend his ears to these absurdities. 

(9) More exact than this is what Abi Hamidi-z-Zaizani has told, (saying) 
that the Magians think that the Devil was always in the darkness and that 

the atmosphere and the Void were in a place apart from the kingdom of 

God. Then he continually crept and artfully drew nigh till he perceived the 
Light, and leapt forward and entered the kingdom of God and the Light, 
and brought in with him those calamities and wickedness. (10) And God 
Most High created this world (cosmos) as a net for him, and he fell into it 

and was suspended in it and could not return to his kingdom. He is im- 
prisoned in this world (cosmos) and tortured in his captivity ; and he shoots 

at God’s creation with calamities and distress and discord: to whomsoever 

God gives life, he assails him with death; and to whomsoever (God) gives 
health, he assails him with sickness; and whomsoever (God) rejoices, he 
assails him with grief: nor does he cease from this till the day of the Resurrec- 
tion. (11) Yet every day his kingdom decreases until he has no more power. 

And when the Resurrection comes to pass, his kingdom will pass away, and 
his fires shall be quenched, and his power will cease and his might shall 
dwindle away, and he shall be flung into the atmosphere, and the atmo- 
sphere is darkness without ending or issue. Then God will assemble the 
men of the religions and judge them and requite them according to their 
obedience or disobedience towards Satan. 

F5. 57 in Bidez-Cumont, Mages, ii (pp. 107-11). Text in 
Bedjan, Acta Martyrum, ii, pp. 576 ff. Annotated translation first 
published by Néldeke in FestgruB an Rudolph von Roth, Stutt-— 
gart, 1893, pp. 34-38. Reproduced by Mariés, Le de Deo d’Eznik 



POLEMICS AGAINST THE ZOROASTRIAN RELIGION § 435 

de Kotb, pp. 43-47, who adds translations of parallel passages 
from Eznik in parallel column. The best edition is now that of 
Bidez—Cumont, l.c. Our translation is that of Noéldeke. 

I 

(The Magian High Priest, Adhurfrazgerd, speaks) 

Aus unserem Abhestag (Avesta) ist deutlich erkannt worden, da jeder, 
der in dieser Welt in Glanz und Ehren, auch im Ristachéz herrlich, geehrt 

und erhaben ist, und jeder, der in dieser Welt elend und niedrig, auch in 
jener Welt ebenso elend ist. Denn diese beiden Welten Géthih und Behi&t 
sind von Hormizd geschaffen, und wie einer vor dem GroSk6nig, den 

Hormizd Chodai zum Patach84h gemacht hat, um in dieser Welt iiber unser 

Kigwar zu herrschen, Ehre hat, so hat er sie auch im Behi8t vor Hormizd 

Chodai. 
Da that der treffliche Adhurhormizd den Mund auf und sprach zu ihm: 

Was ist das Leben? Was sind diese verganglichen Giiter, mit denen sich 
beschiftigt zu haben nach dem Vergehen der Welt keinem hilft? Was habt 

ihr fiir eine Lehre, die niitzte? Sollen wir ASéqar, Fra8éqar, Zardqar und 

Zurwan fiir Gétter halten? Oder den durch Gebet und Geliibde erlangten 

Hormizd, dessen Vater fiir seine Geliibde und Opfer erst Erfolg hatte, 

nachdem er, ohne es zu wollen, den Satan hervorgebracht, indem er gar 

nicht damit einverstanden war und nicht wuBte, wer sie in ihm gebildet 

hatte und von wem sie geschaffen waren? So zeigt sich, daf Asdqar, 

FraSéqar und Zaréqar leere Namen und empfindungslose Steine sind, und 

so zeigt sich auch ZurwAn fern von aller Eigenschaft als Gott, da er ja nicht 

einmal das wuBte, was in seinem Leibe gebildet wurde. Es sieht also nach 

euren Worten so aus, als ob etwa noch ein anderer Gott da war, dem 

Zurwan, nach euren Worten, opferte und der ohne seinen Willen die 

Séhne bildete. Oder galt das vielleicht den Naturwesen, die von euch die 

Angehérigen des Hormizd und Behman genannt werden, (sc. oder) den 

dreiBig Géttern und Gétterséhnen, die Gutes und Béses thun? Wen sollen 

wir also von ihnen ehren oder wem zu gefallen suchen, daf er uns helfe? 

Oder mu8 man vielleicht dem Ahraman zu gefallen suchen, der, nach 

euren Worten, aus seinen Werken als weise, kundig und hochmiachtig 

erscheint, wie Hormizd als schwach und dumm, da er gar nichts zu schaffen 

wuBte, bis er von Ahramans Schiilern lernte? Denn als er, nach euren 

Worten, die Welt erschuf, lie er sie in Finsternis, bis er von Ahramans 

Schiilern lernte. Dann erst schuf er das Licht. Und als Hormizd dann nur 

einmal bei seiner Mutter schlief, wurde die Sonne, die so hell ist, geboren, 
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und die Hunde, Schweine, Esel und Rinder. Wahrend sie vorher jeden Tag 
Chwétwédatth vollzogen hatten, konnten sie doch nicht die Sonne schaffen 
und besonders nicht die Rinder, welche die Gerechten sind, und die 

Hunde, die reinen und reinigenden, die Hiiter der Thore des Behi8t. Und 
als das Wasser zum Ahraman gekommen war, sprach dieser zu Hormizd: 
‘deine Tiere sollen nicht von meinem Wasser trinken’. Da Hormizd nun 
kein Mittel sah und in Furcht war, entdeckte ihm ein Damon von Ahra- 

mans Schar eins und belehrte ihn. Da sprach er zu Ahraman: ‘nimm dein 

Wasser von meiner Erde’. So trank nun der Frosch,* den Ahraman ge- 

schaffen hatte, das Wasser aus, und Hormizd blieb wieder in Furcht und 

Betriibnis, bis er von den Geschépfen Ahramans Hilfe erhielt, denn eine 
Fliege drang dem Frosch in die Nase, da wurde er irre, und nun kehrte das 

Wasser an seine Stelle zuriick. Hormizd freute sich da und versprach 

einem von den Dienern, den Vertrauten Ahramans, der ihm die Ent- 

deckung und Mitteilung gemacht hatte, ihm einen Sitz im Behist zu geben. 

Und alle Magier sagen fiir ihn Shniman her. Wie aus den Thatsachen 
ersichtlich, ziemt sich’s also fiir uns, dem weisen und michtigen Satan zu 

gehorchen und zu dienen, nicht aber dem dummen und unkraftigen Hor- 

mizd. 

II 

(Andahédh speaks to Adhurfrazgerd) 

Wie sagst du, o Obermagier? das das Feuer und die Gestirne, die du 
vorbringst, Kinder des Hormizd seien, die von ihm selbst empfangen und 

geboren seien? oder von jemand anders? Wir sehen ja, daB alle, die er- 
zeugen und gebaren, die Geburt durch Vereinigung zweier, des Mann- 

lichen und Weiblichen, zu stande bringen, und nicht (geschieht das) blo& 

von einem von ihnen. Wenn sie nun aber Hormizd in sich selbst, d.h. 

blo& in seinem Leibe, empfangen und geboren hat, so ist er, wie sein Vater 

Zurwan, mann-weiblich, wie die Manichaer sagen. Und wenn er sie mit 

seiner Mutter, Tochter oder Schwester gezeugt hat, wie eure thérichte und 

alberne Lehre sagt, warum soll er uns dann nicht in allem gleichen? Ein 
Gott dagegen hat weder Mutter, noch Tochter, noch Schwester, weil er 

einer ist und er allein Gott ist, der iiber all seine Schatze frei verfiigt. DaB 

aber Hormizd wie wir dem Anfang, Ende und Vergehen unterliegt, dafiir 

zeugen sein Vater Zurw4n und seine Mutter Xva8(x)varriy.” Wie diese das 

Leben verloren haben, so verlieren es auch ihre Kinder und Kindeskinder, 

und tiber diese heiBt es in unseren (heiligen) Schriften: ‘verlaBt euch nicht 
auf einen Menschen, auf den kein VerlaB ist, sondern auf den lebendigen 
Gott.’ 
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NOTES 

2 'This myth is highly obscure. Presumably one of the demons is referred to as a 
frog. Though in the fourth chapter of the Bundahi¥n Ahriman figures as a frog, 
he plainly cannot be meant here since this frog is created by him. It would therefore 
seem probable that it is Az who is compared to a frog in Zs. 34. 35 (text Z 5 (a)). 
The fly is perhaps E’m, the demon of wrath. 

b y. Chapter III, p. 64. 

F 6. S 3a in Bidez—Cumont, Mages (ii, pp. 98-99). Mar Abha. 
From the Interpretation of the Laws concerning Sexual Intercourse 
and Marriage. ‘Text and translation published by Braun (ZDMG. 
lvii, 1903, pp. 562-5); reproduced by Sachau with translation 
(Syrische Rechtsbiicher, iii, 1914, p. 265). Cf. further Benveniste, 
MO. xxvi, p. 175. The author Mar Abha was a convert from 
Magianism to Nestorian Christianity: he was a Nestorian Catho- 
licus from 540 to 552 (Bidez—Cumont). 

This translation is that of Sachau. 

Von Zerwan, dem Vater ihrer Gétter, erzahlen die Magier, da er 1000 

Jahre Magismus geiibt habe, damit er einen Sohn bekomme, und daB er 

ob seiner Gerechtigkeit erhért wurde. Sie (die Magier) mégen uns nun 
nachweisen, wer dieses Zerwans Mutter, Schwester und Tochter war, wer 

der Gemahl seiner Mutter und der Vater seiner Schwester, wer seine 

Gemahlin oder Mutter oder der Vater seiner Mutter war. Wenn sie iiber 
diesen (Zerw4n) nichts vorbringen kénnen, wie reden sie dann tiber Hor- 
mizd! Woher kommen denn diese Weiber des Hormizd, da sie doch lehren, 

daB er weder von sich selbst noch von seinem Vater noch von irgendeinem 

anderen Menschen geboren sei. 
Wie war es ferner méglich, da8 durch ein solches Lager die Himmels- 

kérper geschaffen wurden, wie sie sagen? Unwahrscheinliches und Un- 

glaubwiirdiges kann durch Wahrscheinliches und Sichtbares bewiesen wer- 
den. Sie sollen uns nun ein sicheres Zeugnis fiir diese Hormizdgeschichte 
bringen. Infolge ihrer jetzigen Theorien heiraten sie ihre Miitter, Schwes- 

tern und Téchter. Wenn nun solche Leute imstande sind Wunder und eine 
neue Schépfung zu verrichten, und durch den Geschlechtsverkehr mit 
solchen Weibern eine neue Weisheit zu erlangen, dann glauben die Men- 

schen auch diese unwahrscheinliche Hormizdgeschichte so, wie sie erzahlt 

wird. Wenn sie aber derartiges nicht nachweisen kénnen, wie sollen wir 

dann von Hormizd glauben, da er imstande gewesen sei, die Weisheit 

fiir die Erschaffung der Himmelskérper durch eine solche schmutzige 
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Geschlechtsverbindung zu erwerben, er, der ein Schiiler des Satans ist, 

dem der Satan Genosse und gesinnungsgleich ist? Wenn aber Hormizd, 

der nicht von sich selbst und nicht von seiner und seines Vaters und seiner 

iibrigen Vorfahren Gottesnatur, sondern von dem Satan diese Lehre von 

der absonderlichen Geschlechtsverbindung mit Mutter, Schwester und 

Tochter empfangen hat, wie sollte es da nicht klar sein und man es nicht 

laut ausrufen, daB alle diejenigen, welche um ihres Gottes Hormizd willen 

solche (blutverwandte) Weiber heiraten, Schiiler und Sklaven des Satans 

sind, nicht des wahren Gottes? 

F 7 (a). From Eznik, Against the Sects, Book II, chapter 8, 
Venice edition, 1926 (pp. 151-4); cf. the translations of Schmid, 
pp. 108-10; Langlois, ii, p. 380. 

Indeed, both (sc. Ohrmazd and Ahriman) were responsible for the tor- 
ments of evil in that they harm the good creatures of the good (god). For 

Ohrmazd, they say, made whatsoever is good, including righteous and 

beneficent men; and Ahriman (made) evil creatures and demons (dews). 
Now if the demons were evil creatures and evil by nature, then no single 

one of them could ever conceive anything good—particularly not Ahriman. 
But we see that one thing which is very fair among creatures, was brought 

into being by the resourcefulness of Ahriman, as they (themselves) say. 
When he saw, they say, that Ohrmazd had created beautiful creatures, yet 

knew not how to create light, he took counsel with the demons, and said, 

‘What benefit hath Ohrmazd? for he has created such beautiful creatures, 

yet they remain in darkness, and he knew not how to create the light? But 
if he were wise, he would go in unto his mother, and the Sun would be 

born (lit. would become) as his son; and he would have intercourse with 
his sister, and the Moon would be born.’ And he charged (them) that not 
one (of them) should betray his thought. A demon, Mahmi, having heard 

this, came before Ohrmazd with all speed, and betrayed that thought to 
him. O what senselessness and disgusting imbecility! He who knew the 
means by which he could create heaven and earth and all that in them is, 
could not even conceive of this means and device. Thus not only do they 
make Ohrmazd foolish, but (they make) Ahriman good and the deviser of 
good creatures. 

For again they assert that Ahriman said: ‘It is not that I cannot create 
anything good, but that I will not.’ And that he might give effect to his 
words, he created the peacock. Do you see? He is evil through his own 
wish, not from the fact of his birth. 
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Yet what is there more brilliant than the light which Ahriman devised? 
or what is more fair than the peacock which he made to display his power 

to make what is beautiful? Thus it is clear that if Ahriman were in essence 

evil, he could not have devised a means of creating the light, nor could he 
have created what is fair. Further, if the demons were in essence evil, it 

would have been impossible for Mahmi to reveal the means of creating 
light: for even to this day the priests of this sect offer sacrifices to him 

three times a year. For this reason they are refuted and condemned in that 
they too are worshippers of demons: and the demons are not evil in 

essence, but of their own free will. And if they themselves offer sacrifices 

to a demon, what grounds have they for persecuting the worshippers of 

the demons? You see that whatever they say is fables and idle tales. 

F 7 (6). The following text from a Persian Manichaean fragment 
has lately been published by Professor Henning (Zoroaster, p. 50). 
The first paragraph is the same as our text F 3 (0). The fragment 
presumably derives from the same source as Eznik. 

’>wd gwynd kw ’whrmyzd ’wd They say that Ohrmazd and Ahri- 
*hrmyn br’dr hynd ’wd pdys’y ‘yn man are brothers: in consequence of 

sxwn rsynd ’w wnywdyh. this doctrine they will meet with their 
destruction. 

s‘wr w pdysgyh gwynd *br They lie against Ohrmazd and slan- 
-whrmyzd kwS mhmy dyw hmwxt der him, (saying) that the demon 
Shr rwsn qyrdn. Mahmi taught him to make the world 

light. 

F 8. S 4 in Bidez-Cumont, Mages (ii, p. 100). From the treatise 

on The Cause of the Foundation of the Schools, by Mar Barhad 

BeSabba, Bishop of Halvan (wrote 581-604). Text and translation 

by Addai Scher, Patrologia Orientalis, iv, 1908, pp. 365-7; cf. 

Benveniste, MO. xxvi, p. 176. 

Zardust, mage perse, fonda, lui aussi, une école en Perse, au temps du roi 

Ba&tasp (i.e. Vistaspa resp. GuStasp, Hystaspes); il attira 4 lui beaucoup 

d’éléves, qui, étant aveugles d’esprit, s’accordérent facilement avec lui dans 

ses erreurs. Il enseigna tout d’abord l’existence de quatre dieux, Asogar, 

FraSdqar, Zaroqar et Zarwan ; mais il ne dit pas quelles étaient leurs opéra- 

tions. Ensuite il admit deux autres dieux, Hormizd et Ahriman, disant que 

tous les deux ont été engendrés par Zarwan. Hormizd est completement 
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bon; Ahriman est complétement mauvais. Ce sont les deux qui ont fait ce 

monde; le dieu bon créa les bonnes créatures, et le dieu mauvais créa les 

créatures mauvaises. Zardust admit ensuite vingt-quatre autres dieux, qui 

font en tout trente, selon les jours du mois. Il dit qu’il ne faut point égorger 

les animaux; car Hormizd est en eux, mais qu’il faut meurtrir par des coups 

de baton le cou de l’animal destiné 4 étre égorgé, jusqu’a ce qu’ il soit sans vie, 

et ensuite l’immoler, afin qu’il ne sente point la douleur. Il dit encore, entre 

autres choses, que l’homme peut épouser sa mére, sa fille et sa sceur; et 

qu’il ne faut pas que les morts soient ensevelis, mais qu’ils soient jetés au 

dehors pour étre la nourriture des oiseaux de proie. 

F9.S 5 in Bidez-Cumont, Mages (ii, p. 101). Anonymous 
Syriac text. Published by Rahmani in Studia Syriaca, fasc. iv, 
p. 1. Re-edited and translated by Nyberg in JA. ccxiv, 1929 
(CCM.), pp. 238-41. 

Sur Terreur des mages 

Ceux-ci se répandaient, eux aussi, dans |’Empire de l’Est; ils avaient 

recu leur erreur de Zarduat le fou . . . qui avait été instruit dans la langue 

hébraique et la langue égyptienne, et qui avait recueilli de sept langues ses 

paroles en y mélant le poison de la mort pour le donner en nourriture aux 

mages — de sorte qu’on peut dire qu’ils ne comprennent ni ce qu’ils disent 
eux-mémes, ni les fables ineptes que leur maitre a inventées. 

C’est que son impiété est manifeste. Elle consiste en ceci: a l’origine des 
choses il pose deux antagonistes comme chefs de ce monde-ci qui est un, a 
savoir Hormezd et Ahreméd, c’est a dire Satan; il dit que ces deux sont nés 
du dieu Zarvan. Il partage les choses créées entre ces deux en disant: la 
lumiére appartient 4 Hormezd, les ténébres appartiennent a Ahreméd; la 
vie appartient a Hormezd, la mort a Ahreméd; la santé et la richesse appar- 
tiennent 4 Hormezd, la maladie et la pauvreté a Ahreméd.* Sur le méme 
modeéle les étres vivants sont assignés, les uns a Hormezd et les autres a 

Ahreméd. C’est ainsi qu’il attribue les hommes et les grands animaux 4 

Hormezd, mais les serpents, les scorpions, les cousins, les poux, les mouches 

et tous les reptiles de la terre a Ahreméd. De tout cela on peut inférer claire- 

ment qu’il suppose des séries de divinités males et femelles. Il dit qu’a 
chaque jour du mois préside un dieu, en commencant par Hormezd qui est 

le premier, et en donnant ainsi une série de trente dieux. I] dit aussi que les 
éléments, savoir le feu,> l’eau, la terre et l’atmosphére sont des dieux, mais 

quils sont inférieurs quant a la souveraineté et a la divinité aux dieux 
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ASdqar, Fra8dqar, Zardqar et Zarwan. Frasoqar est celui qui engendra 

Hormazd. 

NOTES 

a Cf. Eli8é, Yohannisean, p. 28; Langlois, ii, p. 190. ‘Ohrmazd created heaven 

and earth; and Ahriman, on the contrary, created evil. In this way are creatures 

divided: the angels (belong) to Ohrmazd, and the demons to Ahriman. Whatever 

is good in heaven and here, belongs to Ohrmazd; all sins, which are committed 

there or here, were created by Ahriman. Similarly whatever is good on earth was 

created by Ohrmazd, and whatever is not good was created by Ahriman: thus 

Ohrmazd created man, and Ahriman created disease, illness, and death: and all 

misfortunes, disasters, and bitter wars that exist, are creatures of the evil side; but 

prosperity, lordship, fortune, honour, bodily health, beauty of form, eloquence, 

and long life are the work of the creator of good. Everything which is not so, is 

contaminated by the creator of evil.’ 

b Text has NWR’ ‘fire’, not NHWR’ ‘light’ (so Nyberg). 

F 10. S 6 in Bidez-Cumont, Mages (ii, pp. 104-7). From Theo- 

dore bar Kénai, Book of Scholia. Text and translation in Pognon, 

Inscriptions mandaites des coupes de Khouabir, pp. 111 ff. and 

pp. 161 ff. The whole chapter has been thoroughly analysed by 

Benveniste, MO. xxvi, pp. 170-215. Cf. also Yohannan, JAOS. 

xliii, pp. 239-42, and Chapter VII of this book. 

Il (sc. Zoroastre) reconnut d’abord quatre principes comme les quatre 

éléments, A&Sdqar, Fra8oqar, Zaroqar et Zarwan, et dit que Zarwan fut le 

pére d’Ormazd. 

[Here follows the myth reproduced in our text F 1] 

Lorsqu’ Ormazd eut donné des femmes aux justes, elles s’enfuirent et se 

rendirent auprés de Satan; lorsqu’ Ormazd procura aux justes le calme et le 

bonheur, Satan procura aussi le bonheur aux femmes. Satan ayant permis 

aux femmes de demander ce qu’elles voudraient, Ormazd eut peur qu’elles 

ne demandassent 4 avoir des rapports avec les justes et qu’il n’en résultat 

pour eux un chatiment. Il chercha un expédient et fit le dieu Narsa, per- 

sonnage de cing cent (read quinze) ans. Il le mit tout nu derriére Satan 

pour que les femmes le vissent, le désirassent et le demandassent 4 Satan. 

Les femmes levérent leurs mains vers Satan et lui dirent: ‘Satan, notre 

pére, donne-nous le dieu Narsa en présent!’ 

Dans un autre passage, il dit, que la terre était une jeune vierge qui 

s’était fiancée avec Parisag.* Il dit que le feu était doué de raison et mar- 

chait avec Gounrap,” ’humide des bois. Il dit de Parisag qu’il était par- 

fois une colombe, une fourmi, un vieux chien; de Koum,° qu'il était un 
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dauphin et un coq et qu’il accueillit Parisag; de Kikoaouz, qu’il était un 
bélier de montagne et frappait le firmament de ses cornes; de la terre et de 
Gougi, qu’ils menacérent le ciel de l’avaler. 

Les partisans de Zoroastre réprouvent les régles de la femme et la lepre 
qu’ils considérent comme impures au point de vue de la loi réligieuse. Il 
enseigne a honorer le feu et regarde les jours du mois comme des dieux. 

D’aprés le temoignage de ses disciples, cet imposteur fut dévoré par des 
loups, parce que, lorsqu’ il voulut s’enfuir d’auprés d’eux, ils lui 6térent la 
vue. Il y a des gens qui prétendent qu’il leur donna 4 l’origine un enseigne- 
ment véridique, mais que, lorsqu’ il voulut partir, ils ne le lui permirent 
pas et l’aveuglérent, et qu’alors il changea et leur donna un enseignement 
pervers. 

De Zoroastre a l’apparition de Notre Seigneur Jésus Christ, six cent 
vingt-huit années et sept mois s’écoulérent. 

NOTES 
2 Parisag is presumably Frasyak (Afrasyab). v. Benveniste, op. cit. 
b gwnrp: formally this word corresponds to Av. gandarawa-, Phl. GandarB (gndrp, 

Mx. 27. 23; PhiRiv. 18, f.9; DkM. 597. 15: 802. 21). Guwnrp = GunnarB < GundarB 
(nd > nn as in handam > hannam, &c.). For the spelling with w cf. Firdausi’s Kunderit 
< Gandar, SnV. i. 55. 405: 

u-rd kundarii x’andandi ba-nadm 
ba-kundi zadi pix bidad gam. 

Here kundari must obviously be vocalized in accordance with kundi. The epithet 
‘Vhumide des bois’ lis not paralleled; Gandarowa is, however, connected with the 
water, and his fight with Korasaspa takes place in the sea Vourukaga (PhIRiv. 18, 
f. 9 ff.). His association with the fire could be explained by the fact that he is the 
opponent of Korasaspa who did violence to the fire. This identification of guwnrp 
with gandarawa has been adopted by Henning (Zoroaster, p- 51). 

A different and in many ways more satisfactory interpretation has been suggested 
by de Menasce in JA. 1949, pp. 3-6. He would emend gunrp to gurp = Guraf< 
Viraf, the hero of the Artak Viraf Namak, thus rejecting the hitherto accepted 
Viraz. Artak Viraf is, in fact, reprimanded for giving damp wood to the fire and is 
addressed as y’ét-ézm (x. 6), of which ‘humide des bois’ would be anexact translation. 
Further Atur, the genius of fire, and Srd8 are Viraf’s guides and the phrase ‘le feu 
était doué de raison et marchait avec *Guraf’ is therefore closely parallel. The equa- 
tion of gwnrp with Artak Viraf, then, seems the more plausible. 

* Koum is possibly Hém, and Kikoaouz is presumably Kay Kais (Benveniste, 
op. cit.). Neither of the legends told here appears, so far as I know, in any Zoroas- 
trian text. 

F 11. The following extract from Eznik follows immediately 
after our text F 7 (a). The text is found in the Venice edition, 
1926, p. 154. Cf. the translations of Schmid, p. 110; Langlois, ii, 
p. 380. Cf. Benveniste, The Persian Religion, pp. 89 ff. 



POLEMICS AGAINST THE ZOROASTRIAN RELIGION —§ 443 

Again those who attribute the creation of the luminaries to such causes 

as these alter their words and introduce another cause for the genesis of 

the Sun. Ahriman, they say, summoned Ohrmazd to a feast. When he had 

come, Ohrmazd was unwilling to partake of the feast unless their sons 

should first have struggled together. When the son of Ahriman had van- 

quished the son of Ohrmazd, they sought for a judge and could find none. 

Then they took and created the Sun to be a judge for them. 

Thus they say on the one hand that Ahriman found a way to create the 

Sun; on the other it is plain that he is the co-creator of the light. And if 

there was no other judge, could they not go to their father or to him to 

whom the father and son offered sacrifice according to the fable? 

F 12. Mas‘iidi, Kitabu’t-tanbih wa’l-iiraf, ed. de Goeje, p. 93; 

translation of Carra de Vaux, p. 134. 

(We have related) their (the Persians’) stories of his (Zoroaster’s) miracles 

and signs and wonders and their belief in five original principles, that is 

Ohrmazd who is God (may he be exalted and glorified) and Ahriman who 

is the evil Satan, and Gah which is Time (zaman), and Jay? which is Space, 

and *Y6m which is the good ferment* together with their arguments in 

favour of this doctrine.» And (we have related) their reason for magnifying 

the two luminaries and other lights, and the distinction they draw between 

fire and light, and their account of the origin of the human race concerning 

Misah (Phi. Ma8yé) who is Mahla, son of Gayomart and Misani (Phl. 

Ma8yané) who is Mahlinah, daughter of Gaydmart, and how the genealogy 

of the Persian race is traced back to these two; and besides (we have 

related) in those of our books which we have named, their religious opinions 

and the nature of their services and the places in which they have their 

fire-temples. 

Certain Muhammadan theologians who have written books on the sects 

and who have sought to refute this sect, both in the remote and the recent 

past, relate that they hold that God had a thought and that from that 

thought evil arose, that is Satan, and that God conciliated him, granting 

him a period of time in which he might tempt (men), and other things 

from their religion which the Magians deny and do not believe. I think 

that this was told them by some common persons from whom they heard 

it and took it on trust and attributed it to the whole (sect). 

NOTES 

a The MSS. have jam. 

b For a discussion of this passage v. Part I, pp. 210-11. 
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F 13. Firdausi, Sahnameh, ed. Vullers, vol. i, pp. 208-11; cf. the 
translation of Mohl, vol. i, pp. 259-63. 

The mobads make trial of Zal 
1. Then did the king summon Zal, for he wished to ask him certain 

questions. The wise men with wakeful minds took their seats, and with 
them Zal and the renowned mdbads, that they might ask of him many a 

thing and word hidden with a veil. One mdbad questioned Zal—a quick- 

witted, discerning sage was he—‘What are those twelve noble cypresses 
which grow majestic and luxuriant, and each one shoots forth thirty 
boughs and they neither wax nor wane in the Persian computation(?) ?’ 

2. Another mdbad said, ‘O exalted one, two horses, precious and fleet of 

foot, move forth, the one like unto a lake of pitch and the other lustrous as 
white crystal: they move and they both hurry on, but never do they catch 
each other up.’ 

3. Another spake thus, “Those thirty horsemen, passing in review before 
the King—one was lost; but if thou look aright, all thirty are back again 
when thou dost number them.’ 

4. A fourth spake thus, ‘(There is) a meadow which thou dost see full 
of green herbs and streams. A man with a great sharp scythe stalks proudly 
towards the meadow; moist and dry together he mows down, and if thou 
make supplication, he hears thee not.’ 

5. Another said, ‘(There are) two lofty cypresses (growing) like reeds in 

a billowy sea: a bird has its dwelling-place upon them; at eventide its seat 
is on the one and at dawn on the other. When it flies from the one, its 
foliage withers; it alights on the other and it gives out a scent of musk. Of 
these two one is ever fresh, but the leaves and fruit of the other are withered.’ 

6. Another asked, ‘In a mountainous country I found a strong citadel. 
Wise men from that citadel chose on the plain a thorny place; they built 
buildings whose top reached to the Moon: some became servants and some 
leaders. They think no more of that citadel and no one speaks or makes 
mention of it. An earthquake arises on a sudden and their land and habita- 
tion completely disappear. Necessity brings them to that citadel and brings 
them long forebodings. These words are hidden by a veil: seek, and speak 
forth plain before the lords. If thou make these secrets manifest, thou 
makest purest musk from black earth.’ 

Zal answers the mobads 

7. For awhile the aged Zal was lost in thought; he raised his wings and 
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stretched forth his pinions. Thereupon he loosened his tongue in answer 

and took account of all the questions of the mdbads. 
8. ‘First concerning the twelve lofty trees, each of which puts forth 

thirty branches—in a year there are twelve new moons like splendid kings 

upon new thrones. In thirty days the month comes to an end: such is the 

revolution of ‘Time. 

g. ‘Now for what thou hast said concerning the two horses, blazing like 

unto lightning. Both the white and the black are Time; they pursue each 

other swiftly, they are night and day which pass by, they reckon each 

moment of the firmament above us. They do not catch each other up as 

they gallop on, running like the quarry before the hounds. 

10. ‘And the third question which thou didst ask concerning the thirty 

horsemen who passed before the king; of those thirty horsemen one is 

missing, but at the time of numbering the full thirty are (there). Know that 

the numbering of the new moon is in this wise, for so has the Lord of earth 

ordained. Thou canst be speaking only of the waning of the Moon which 

on one certain night always disappears from time to time. 

11. ‘Now I shall unsheathe that word concerning the two cypresses 

where a bird has its dwelling-place. From the constellation of the Ram to 

the Scales darkness keeps the world hid: when it passes from these it goes 

to the Fish, and then there is darkness and blackness. ‘Those two cypresses 

are the two arms of the lofty firmament through which we rejoice and 

(through which) we are grieved. Know that the flying bird upon it is the 

Sun, and know that for the world fear and hope are from him. 

12. ‘Again the citadel in a mountainous land is the house of eternity and 

the place of reckoning: that thorny place is this transitory abode which is 

at once pleasure and treasure and grief and pain. It counts the breath you 

breathe, it gives increase and carries it away. Wind and earthquake arise 

and raise grief and lamentation in the world. All our toiling remains in the 

thorny place: we must pass on to the citadel. Another will taste the fruits 

of our toil, but for him too they will not endure, and he too must pass on. 

So has it been from the beginning; so it is, and this will never grow old 

(change). If our riches are a good name, our soul will in the end be honoured. 

If we practise concupiscence (Az) and twist and turn, (the result) will be 

manifest when we pass from life. Though our palace reach even unto 

Saturn, nought will remain for us but a winding-sheet. When brick and 

earth are heaped upon our face, everywhere is there fear and care and 

anguish. 

13. ‘Concerning the desert and that man with the sharp scythe, and the 

hearts of moist and dry are in terror of him; moist and dry alike he mows 
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down, and if thou make supplication, he hears thee not. This is the wood- 
cutter Time, and we are like the grass. Alike to him is the grandson, alike 

to him the grandsire: he takes account of neither old nor young; whatever 
prey comes before him, he pursues. Such is the nature and composition of 

the world that save for death no mother bore a son. He enters in at one door 
and passes out through another: Time counts his every breath.’ 



IV 

GREEK TEXTS 

IN this section only those texts from Greek authors will be found 
which directly concern Zurvan or Zervanism. For the collected 
Greek and Latin references to the Magian religion the reader is 
referred to Clemen, Fontes historiae religionis persicae, Bonn, 1920, 

and to Bidez-Cumont, Les Mages hellénisés, 11, Paris, 1938. 

G1. From the Dubitationes et solutiones de Princtpits of Damascius 
(c. A.D. 453-533) 125 bis. v. Clemen, Fontes, p. 95. 

a \ ¥ ~ \ A 

pedyou S€ Kal wav 76 dpevov yévos, ws Kal TobTo ypader 6 Evdnuos, ot pev 
, e \ , ~ lod 

Térov, ot 5é Xpovov Kkadobor 70 vontov amav Kal TO Hvwpevov, e€ ob SvaxpiOjvat 
a“ ff) A > 06 A PS) , ls an ~ A , A 4 ¢ bee 4 

H Gedv ayabov Kai Saipova Kakdv, 7) Pas Kat OKdTOS TPO TOUTWY, WS EVvioUS 
/ e A ~ 

Aéyew. ob7ot dé odv Kal adrol pera THY adidKpLTOV dvow Siakpwopevyny movodar 
\ A / ~ fond A lol 

ayy Surtiy avotoxiay TOV KpevTTovwr, THS pev Hyetobar tov *Qpop.aodn, THs 

dé tov Apeyanov. 

G 2. Theodore of Mopsuestia apud Photius, bibl. 81 (Migne, 
P.G. ciii, col. 281: Clemen, Fontes, p. 108; Bidez—Cumont, 

Mages, ii, p. 87). 
~ lol ¢€ 

dveyvibaOn BiBrASdprov Oeodapov ITept ris ev [epoids payuefjs, Kat tis 7 
~ 2 td 4, > / U VE \ ~ / / 

rhs eboeBelas Siadopd, ev Adyous Tpiot. .. . Kal ev pev TH mPwTW Ady~ Tpoo- 
te A \ ~ / “A / > / 4 ~ / 

riberar 76 puapov ITepodv Sdéypa, 6 Zapadys elonyjoato, iro Too Zovpovay., 
a oe 

év dpynyov mdvtwv elodye, dv kal Tixynv Kadet> Kal dri onévdwy, twa TéKN 
\ € , ” > Tay \ A a .Y \ onl 2 A € , 

rov ‘Oppiodav, érexev éxetvov kat rov Xatavay: kal repli rijs adrav aipopitias. 
Val > , 

Kal dads 7o SvaceBes Kal drépacxpov Sdéypa Kara réEw eels dvackevaler 
> a / Xr / 
€v TO TPWTwW Aoyw. 

G 3. Hippolytus, Refutatio omnium haeresium, i. 2. 12-13 (V. 

Clemen, Fontes, p. 76; Bidez-Cumont, Mages, ii, p. 63). 

Ad8wpos . . . 6 Eperpieds kal Aprordgevos 6 povorkds pact mpos Lapdaray 

tov XadS8aiov ednrvbévar Ivbaydpav: tov 8€ exOéobar att@ Svo etvat am” 

dpyfis Tots obow airia, matépa Kal pnrépa* Kal Trarépa. pev das, pnrépa de 

oxéros, Tod 8é dwrds pépyn Oepudv, Enpdv, Kodpov, Taxv- Tob dé oKdTous 
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/ \ ig /, rd 

puxpdv, dypdv, Bapt, Bpadv- éx de TovTwy mavTa Tov KoopoV TUvETTAVAL, eK 
> A A A ¢ / \ 

Onrelas Kat dppevos. eivar S€ Tov Kdopov Pyolv Kara ovoLKTY appLoVvLay, 810 
A / \ \ ~ > a \ 

Kat Tov FAvov ovetobar Tiv meEplodov Eevappoviov. TEpt d€ TOV EK Vhs Kal 
x , , / > \ \ 

xdapov ywopevwy 7d5€ gaol A€yew tov Zapdrav: dvo datpovas etvar, Tov pev 
> / \ / >? ~ onl 

obpdviov, Tov S€ xOdviov- Kal Tov pev xOoviov avievar THY yeveow eK THS YTS 
“a4 ~ Fo a De A A ‘ Dee... A 

etvar S€ bSwp, Tov S€ odpaviov Top jeTEexXov TOD aéEpos, Oeppov Kal puxpdv- 810 
\ / 9Q\ > a 9Q\ / \ \ At ZA \ \ ~ dem fA 

Kal ToUTw obdéev avaipety oddé puraiver Pyat THY puxnv’ EoTL yap TAVTA OvOLO. 

TOV TAVTWV. 

G4. Plutarch, de Iside et Osiride, 45-47, pp. 369 D-370 D (Cle- 

men, Fontes, p. 48; Bidez-Cumont, Mages, ii, pp. 70 ff.: trans- 

lated in Benveniste, The Persian Religion, pp. 69 ff.). Though this 

passage cannot strictly be considered Zervanite (v. Chapter I, 

pp. 13 ff.), it is included because in our opinion it may reflect the 

beliefs and practices of the dissident Magians, the yatukdn or 

sorcerers. 
A > A > N 

et yap ovdey dvaitiws mépuxe ‘yiveoBat, airiav de Kakob Tayabov ovK av 
a ~ \ ~ \ , w 

mapdoxor, del yéveow iSiav Kal apy dorep ayalod Kat KaKod THV vow Exew. 
an ~ val te A € \ \ 

kat Soxel tobr0 Tots mAcloTos Kat cofwrdrois. vopilover yap ot ev Geovs 
> 7 / > / \ A > 03 \ de 5A Py / . < 

elvar S00 Kabdmep dvtiréxvous, Tov pev ayabdv, Tov de pavAwy SynpLoupyov oL 
\ \ \ \ > / / ‘ a ee , ~ 7 

S¢ tov pev [yap] dyetvova Oedv, Tov & Erepov Saipova KaAobow, womep Zwpo- 
~ ~ 7 

dotpys 6 udyos, dv mevraxicytAiots éreow TOV Tpwixdv yeyovéevar mpeaBdrepov 
¢ ~ 20 ion > / \ A ¢ / ‘ 2 / 4 

ictopodow. oStos obv éxdAe Tov pev ‘Qpoualnv, tov 8’ Apeyarvov, Kat mpoo- 
/ \ \ 2 / \ {¢ ~ 3. ~ ‘ > ” 

arepaivero tov pev éoxévar duwtt pddora T&v aicbnradv, tov O éurraAw 

oxétw Kal dyvoia, péoov 8° dydotv tov Midpny etvau- 80 Kat Mibpny Tlépoat 

tov Meoirny évoudlovow. edidake <dé> 7@ pev edxraia Wew Kai xapoTypta, 

7@ 8 drotpéraia Kal oxvOpwnd. méav yap Twa KémToOVTEs Gump KaAOvpEnY 
> id A Li, > ~ \ A és > / a , 

év dAum Tov AdSnv dvaxadobvrar kal tov oKdtov, etra piavres aipate AVKOV 
/ >’ / > ij? >? / \ La \ \ na ~ 

ofayévtos «is Témov avidiov expepovar Kal pimtovor. Kal yap THY puTdv 
/ ~ A ~ ~ ~ > lat 

vouilovor Ta pev Tod dyabod Oeod, 7a S€ TOO KaKod Saipovos efvar, Kal TAY 
4 i 4 NV \ / ite, a Sots ~ A \ Lowv domep wbvas Kal dpvbas Kat xepoatous exivovs Tod dyalod, rod [d«] 

/ lot reads > \ \ A Mf / 9 / davrov pis evdSpous efvar 810 Kat Tov KTElvovTa TAciaTous eddaxpovilovor. 
\ \ a ~ ~ @ ~ ob putyy <dAAd> KaxKeivor TOAAG p.vd5y Tepi TOY Oedv A€yovow, ofa Kat Tabr’ 

> , a \ € ve > ~ / tA e€ eo 3 4 > ~ éoriv, 6 pev ‘Qpopalns ek tod kabapwratov ddovs, 6 & Apeimdvos ex Tod 
t \ x a py ws vee ae 1 Se cas eee) NU ON dhov yeyovdss moAcuobow adAndoiss Kat 6 pev EE Deods eroince, TOV [EV 

~ > tg \ \ ig > / \ \ / > Ul ~ A mp&rov ebvolas, Tov Sé Sevrepov dAnbeias, Tov S€ Tpirov edvopias, Tv dé 
~ \ \ if ~ aA an Aounv tov pev codias, Tov Sé wAovTOV, Tov Sé THv emt Tots KaAois AdEwv 

Psy , ‘ ¢ de , a > {2 ” \ > 6 / iQ’ ¢€ \ npvoupyov: 6 dé TovTols WoTEp avTLTéxvous Loous TOV apiOpov. «lU Oo peEV 
‘Oo iC \ ¢ \ sen ome? a a a ¢ € 2) 

PoHacns Tpls E€QUTOV AUCNGAS aATrEOTNGE TOV 1 lov TOOOUTOV, ODOV O 1%) tos 
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Tis ys apéornxe, Kal Tov obpavoy dotpois exdopnoev: eva 8° dorépa mpd 
mavTwv oiov dvvaka Kat mpodmrnv eyKatéoTnoe, TOV Leipiov. dAdous de 

mounoas Téooapas Kal e’koot Deods eis mov €OnKev: of § ad Tob Apewaviov 

yevouevor Kal adtot Tooobror Siatpycavtes TO Mov Tyavwbev davapepuKrar TA. 

KaKa Tots ayafots. emevor Sé ypdvos etwappevos ev @ Tov Apeydvov, Aowpov 

emdyovrTa Kal Ayov, bo ToUTwWY avayKn POaphvar TavTdract Kal adavoO var, 

Tis Sé yis émumédov Kal dwarfs yevouevns eva Biov Kal ptav moduretav avOpa- 

Twv pakapiwy Kal ouoyAwoowy amdvrwy yevécOar. Qedmopmos dé dyow Kata 

tovs Mayovs ava pépos tpioxidva ern Tov pev Kpareiv, Tov dé Kpareiobar THY 

Gedv, dda Sé TpioxyiAva pdyeobar Kal modepetv Kal avadvew Ta Tod éTépov 

Tov €repov: TéAos 5° amoXeimecBar Tov Adv, Kai Tods pev avOpwmous eddai- 

provas eoeo0ar, unre tpodis Seopevous, pte oKLav trovwodvtTas, Tov dé TabT~. 

pnxavynodpevov Oeov jpepetv Kal avarravecbar xpdvov ddAws pev od troAdv ws 

OeB, dorep <> avOparrw Koyswpéevw pétprov. 7) pev obv Mdywv pvlodoyia 

TovobTov exel TpdTFOV. 

G5. St. Basil, Epistula 258 ad Epiphanium, 4 (Migne, P.G. 
xxxii, col. 952; Clemen, Fontes, p. 86). 

~ € aA \ cal A 

76 8é rv Mayovcaiwy vos . . . Todd eore Trap’ jpiv Kata macav oxedov 
\ 7 8 / > / \ dy \ S3 od B »\ iy: . val >? 

Ti xdpav Sieorappevov, amoikwy 7d tradaLov €x THs BaBudAwvias jyty €meo- 
62 a ZO iO / / + + A \ LAA 

aybevrwv. of Beow ididlovor KéxpnvTar, apuKTor ovTes mpos Tous aAdous 

avOpdrrovs: Adyw Sé mpds adrods Kexphalar, Kabd ciow eCw évou 010 TOO p yep dé mp xphoba, pnt 
onl > + A /, 

SvaBdrov eis 76 exeivou Oya, TavTeAds eorw addvarov. ovre yap ByBAta 
a > \ Yj > la / 

ort map’ adrots, obre SiSdoKador Soypdtwy, Grd ber dAdyw cvvtpépovrat, 
lal > * tA GW tg \ / 

mais mapa marpos Siadeydpevor THY doeBevav. extos dé TOUTWY, a Um0 TAVTwWY 
lod ~ , aos. / ~ \ \ 

Sparar, THY Cwobvolav Trapaitobvrat ws placpa, du’ dAAoTpiwy xeLpGv TA Tpos 
~ > u / A ‘ lon 

tiv xpelav CHa Karacparrovres* yapous ETLalvovTaL TapavopLots* KaL TO TUP 
e ~ 0 / \ ” lot A be > lot A \ Xv /, JOEL 

Hyobvrar Oedv: Kal ei tu TowbTo. Tas Sé ex Tod ABpaapy yeveadoytas ovders 
a ~ ~ / ? / > \ al 

Huily pexpe Too Tmapdvros THV pdywr euvloddgynoev- ada Zap|vjotev twa 

éavtois apynyov Tod yévous émubyilovor. 

G 6. Inscription of Antiochus I of Commagene in Dittenberger, 

Orientis Graeci inscriptiones selectae, no. 383, ll. 36 ft, (=Jalabere 

Mouterde, Inscriptions grecques et latines de Syrie, 1). 

errel S¢ fepobeciov Tobde KpyreEtda arépnTov xpdovov Avpaus odpavio ayxLoTa 

Opdvev Kkatacricac0a mpoevonOny, €v du paxapiorov axpe [y]jpws dmdpgav 

cdo popdis ufis mpos odpavious As ’Qpopdadov Opdvovs Geopidy puxnv 

mporéupav eis TOV dmepov aidva koynoerar ... (Il. 105 ff.) duapovijs de 

5470 Gg 



450 GREEK TEXTS 

/ A “a ’ ig > if > A ee | ~ ° / ’ \ 

ToUTwW EVEKEV, TV EL PpovipLols dvSpdou edoeBes det THpEtv, OD jLovov Els THYANV 
4 > 7 

HETEpav GAG Kal paKapioTas edriSas Stas Exdotov TUyNS ey@ xalootwoas 
aA a , > oe 

ev ornrlalis davrows exdpaga yrane Gedsv fepov vopov, dv Odus avOpurrrav 
a ¢ 4 a“ a“ / LA \ 2: } ry A 4 th iol /, 

yeveais dmdvrwy, ods av xpdvos arreLpos Els OLA00XNY XwpAs raurns idiar Biov 

/ / ~ A my io / e r ‘\ rf Xr ~ PS) 

poipar KataoTion, Typelv dovdAov €lddras ws XaAem7 vEepEots Baowuxdv da- 

/ A ¢€ , > , oa > / >) / fd] / 

pLovwY TYLWpOS OMoLS dpedlas te Kal UBpews do€Bevav SidKer, Kabwouwpevwv 

aya > ‘ , 2 , ” , 

TE NPwwv aryacbeis vo}Los avetAdtous EXEL TIOwWas. 

G 7. Psellus, De operatione daemonum, ed. Boissonade, 3. Re- 

produced by Darmesteter, Ohrmazd et Ahrimun, p. 332, no. 2. 

Though the doctrine here expounded is attributed to a sect called 

the Euchites (v. ERE. ad loc.), the mention of Mani and the most 

exact correspondence between it and other sources make it almost 

certain that the sect mentioned was directly dependent upon 

Zervanism. 

~ %, 2 / Me PS) 4 e £0, ~ A > , ff] ~ 6. id 

TQ pev errapdtp Mévevre Sv0 trereOnoav Ta&v ovTwy apxat, Yew €oV, 

SnurovpyO Tov ayabav adroupyov KaKkias, TO ayal@ apyovre TOV ovpaviwy TOV 
t 

t t 

lod ~ , a~ 

Ths Kaklas apxovTa TaV enuyelwv, TmAnUpeA@S avTiTarToVTL Edyiras dé 

rovTols Tots KaKOSamooL Kal ETépa TIS apy mpoceAndhy Tpirn. marThp ‘yap 

an / 
a ~ 

adrots viot re Sd0, mpecBdrepos Kal vedTEpos, ai apxat av TH pev TmaTpl TO. 

¢ / / ~ A , ~ ta x n~ 

drrepKdopua p.dva, TH S€ vewrepw THY VLAV TA ovpavia, Garépw Se TH mpeo- 

, aD , \ 
Burépw TWV EVYKOOLLWV TO Kpacros amoTeTaxacw. 



ADDENDUM 

WHEN this book went to press, I had not seen the text reproduced here. It 

is in some ways comparable to Sahristani’s account of the Magian religion. 
I shall, therefore, call it F 4 (b). 

F4(b). From Murtaza Razi, Kitabu_tabsirati’l-‘awammi fi 
ma‘rifati magalati’l-anam, p. 13 in the Tehran edition of 1313 
A.H. (solar). The editor of that edition dates Murtaza between 
580 and 653 A.H. 

Know that according to the Magian religion there are two creators of 
the world, Yazdan (God) and Ahriman. They call Yazdan God and Ahri- 
man Satan. They say that when God Most High created the world, he 

had an evil thought (andiseh) and said, ‘Perhaps there is an opposite 
(power) to me who is hostile to me’. And Satan arose from his thought 

(fikr). Others say that since Yazdan was alone, he was frightened, and had 

an evil thought from which Ahriman arose. And Ahriman was outside the 

world: he looked through a hole and saw Yazdan, and observing his 
dignity and rank, he became envious; and evil and corruption arose in 

him. Yazdan created the Angels to be his army. He and his army did 

battle with Ahriman and the battle between them lasted for a long time. 

Since Yazdan could not stop Ahriman, they made peace together, and 

entrusted their swords to the Moon. Some say they entrusted them to the 

Angels on the condition that Ahriman should remain in the world for as 

long as they had stipulated. Whichever of them broke the treaty before the 

end of the appointed time, should be slain with his own sword. At the end 

of the (appointed) time Ahriman will go out of the world; and once he 

has left, the world will be absolutely good, and evil and corruption will no 

longer remain. 

Some of them say that both Yazdan and Ahriman are bodies: others say 

that Ahriman is not a body, but that Yazdan is. They say that Yazdan is 

good by nature and cannot do evil, and that Ahriman is evil by nature and 

cannot do good. All that is good in the world is produced by Yazdan; 

all that is evil by Ahriman. They say that diseases and the creation of 

noxious creatures like snakes and scorpions, &c., are evil and produced 

by Ahriman. This is false since in their opinion all thought (fikr) and doubt 

is evil; yet this arose from Yazdan. 
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SELECT GLOSSARY 

OLD IRANIAN 

*madmiya- 149. *§warta- ‘hurrying’ 89. 

*spidra- 88 n. 6. 

AVESTAN 

ayrya- ‘first-class’ 263 n. a. mahmi ‘to my’, name of a demon 149. 

anhva- ‘effort, will’ 53 n. I. margokaram ‘making decrepit’ 220, 223, 

arsnétacin ‘semen-flowing’ 222 ff., 389. 246n.A. 

arxokaram ‘male making’ 220, 223, | paurvanim ‘ancient(?), Pleiades(?)’ 210. 

246 n. A. Orav- ‘touch’ 358. 

azi- ‘greed’ 168. @wdasa- ‘firmament’ 89. 

danué ‘river’ 104 n. B. vackarata- name of a country 82 n. 4. 

aras ‘rightly’ 149. vidusavaiti- ? 310. 

frasa- ‘excellent’ 222. x’aétus ‘kinsman’ 150. 

fraxékaram ‘making excellent’ 220, 223. x’aét(u)-vadaba- ‘consanguineous marriage’ 

garé damana- ‘heaven’ 214 n. B. 150. 

gatu- ‘throne, place’ 202. p 

OLD PERSIAN 

argana- ‘building material, sandstone’ 309. | kdsakaina- ‘made of glass’ 363. 

frasa- ‘excellent, fine’ 222. 
. 

MIDDLE PERSIAN (INSCRIPTIONS) 

°"GL’DYHY ‘nobility’ 263 n. a. MKTKy ? 24n. 2. 

"LSWMWK ‘heretic’ 25 n. 1. N’GL’Y ‘Christian’ 24 n. 1. 

GWMLC’K ‘in error(?)’ 25 n. 1. PHLSTY ‘spared’ 25 n. 2. 

KLSTYD’N ‘Christian’ 24 n. I. 

MIDDLE PERSIAN (PSALTER) 

nyndly ‘inside’ 364. | wtym’skyh ‘marvel’ 30 n. I. 

MANICHAEAN MIDDLE PERSIAN AND PARTHIAN 

"eyhr ? 310. kruk ‘skill’ 263 n. f. 

’gr’w (Parth.) ‘noble’ 263 n. a. kwd ‘heap’ 373- 

gry ‘noble’ 263 n. a. nxsg (Parth.) ‘good’ 218. 

*dyn- ‘lead’ 247 n. C302 ny bg ‘suitable’ 290. 

*pydg ‘needing’ 304. nyndr ‘within’ 364. 

*whyr- ‘move down’ 33. p’dys’gyh ‘slander’ 439. 

wx ‘sense’ 218 n. m. pdys’y ‘in consequence of’ 307, 431, 439- 

fasm-gah ‘aware’ 193. prayd ‘bound’ 161 n. 3. 

dys ‘form’ 358. 
swh- ‘touch’ 358. 

hmngnd ‘fil? 363. 
w'nysn ‘am@rea 291. 

hrg ‘refuse’ 373- 
wnybwt ‘annihilated’ 291, 330- 

jdg ‘fame’ 33. 
wnywdyh ‘destruction’ 330, 431. 

khs ‘channel’ 214 n. A. xwsn ‘light’ 218 n. h. 
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ARMENIAN 

ampartk‘af ? 29. 
ark‘ay ‘King’ 69. 
bozpayit ? 29. ‘ 

gerezman ‘tomb’ 214 n. B. 

hamakden ‘possessing all the religion’ 29, 43. 

hast ‘peace’ 292, 293. 
mazdezn ‘worshipper of Ohrmazd, Zoroas- 

trian’ 31. 
mog ‘Magian, Zoroastrian’ 31. 
parskaden ‘adhering to the religion of the 

Persians’ 29. 

petk‘ ‘necessity’ 304. 
petmog ? 29, 43. 
pitak ‘necessary’ 304. 
p‘araworut‘iwn ‘good fortune’ 59. 

park ‘fortune’ 57, 62 n. 1, 65. 

t‘agawor ‘King’ 69. 
t‘fuar ‘unfortunate’ 65. 
t’Suarut‘iwn ‘misfortune’ 65. 
vramakan krak ‘Bahram fire’ 43. 
yast ‘sacrifice, hymn of praise’ 62. 

ZOROASTRIAN MIDDLE PERSIAN (PAHLAVI) 

abés (i) ‘unconscious’ 280 § 16, 295, 354- 
(ii) ‘imperceptible(?)’ 297. Cf. 508 (i). 

abrin ‘undivided, unimpaired’ 384, 392. 
abun ‘having no origin’ 232, 382, 383, 384. 
aBS ‘wonderful’ 145 n. I (-karih), 216 

(-kart), 397 (-tar). 
apsih ‘wonder, mystery’ 30, 32, 390 § 3. 
aBdistan ‘appoint’ 345 § 30. 
apigat ‘the Aggressor, Ahriman’ 27, 148 

n. 5, 165 n. H, 172 n. 4, etc., etc. 
aBigatih ‘the period during which Ahri- 

man’s attack lasts’ 27, 247 n. D, etc., etc. 
aBkariha ‘abounding’ 279 § 9, 292. Cf. 

siit-aBkar. 
aBrastakih ‘pride’ 376. 
afsaran ‘freezing’ 181 n. 3. 
afsi8- ‘destroy, annihilate’ 10 (-zhét). 
afsién- (= aBsihén-) ‘destroy’ 375 § 3. 
afsithign ‘destruction’ 375 § 4. 
aBsihén- ‘destroy’ 52 (-itan), 279 § 5 (-it), 

288 (do.), 322 § 5 (-ét), 324 § 21 (do.), 

332 (do.), 346 § 43 (do.), 379 § 3 (-itan). 
Cf. aBsid-, dsénitan. 

aBsihik ‘destroying’ 388. 
apsihiin ‘destruction, annihilation’ 

§§ 15, 16; 294, 295, 379 § 5. 
aBstadm ‘confidence’ 216, 217. 
acandisnik ‘motionless’ 340 § 27. 
acar ‘inevitable’ 296, 339 § 15, etc. 
acthrémand ? 310. 
adaBanénak(?) ‘deceiving’ 298. 
adsapisn(?) ‘deceiving(?)’ 298. 
asafténitan(?) ‘deceive(?)’ 298. 
adar-ménisnih ‘humility’ 408. 
adast-sr 08th ‘disobedience’ 14. 
adawak ‘undeceivable’ 298. 
adparak ‘evening’ 324 § 18, 331. 
adén- ‘lead’ 247 n. C, 302. 
advan ‘stem’ 284 § 48, 310. 
advénak (i) ‘kind, sort, manner’ 27 n. 3, 

30 n. A and passim. (ii) ‘form, fos’ 33, 
146. (iii) ‘species’ 79 n. D, 217 (vas- —), 

280 

362 §§ 23-26. (iv) ‘prototype (of human 
soul)’ 136 n. 2, 323 §§ 11, 12. (v) adv. 

‘like’ 148 n. 4, 347 § 49. 
adyar (i) ‘helper’ passim. (ii) ‘power’ 213, 

388. 
afraé-sacisnih ‘immutability’ 390 § 3. 
afrahaxtih ‘failure to teach’ 14 n. 5. 
afra’namisnih ‘lack of development’ 385. 
ay-Gst ‘whose peace is evil’ 376. 
ayrayén- ‘make superior, cause to triumph’ 

262 (-7t), 263 n. a. 
ahitih ‘sulkiness’ 376. 
Ghokén- ‘defile, trouble’ 75 n. 2 (-it), 194 

n. H (do.), 345 § 30 (-itan, -ak, -itakth, 

-dnd), 346 § 35 (-é), § 36 (-itan), 385 
(do.), 386 (-zs7). 

ahos ‘immortal’ 31 n. E, 215 n. D, 368 § 17. 
ahrov-dat ‘almsgiving’ 361 § 5. 
aiBydahan ‘girdle’ 69 n. 1, 120 n. 2, 156 n. 2. 
dkandan ‘fill, constitute’ 283 § 46, 309. 
Gkustak ‘hanging, suspended’ 218 n. g. 
dlak ‘side, direction, quarter’ 138 n. 4, 

202 n. 4, 284 § 50. 
almast ‘steel’ 283 § 43. 
amar ‘numberless’ 324 § 18, 331. 
dmar ‘reckoning, judgement’ 195 n. J, 

400. 
amar- ‘bring to account’ 324 § 17 (-énd). 
amarakaniha ‘generally’ 193 n. C, 194 n. F, 

379 § 4. 
amarén- ‘reckon, attribute’ 257 n. 1. 
amavand ‘powerful, energetic’ 262 (-zha), 

322 § 3 (and -th), 375 § 5 (-ih). 
an ‘other’ 148 n. 2, 346 § 42. 
anap- ‘destroy’ 193 n. C (-2sn, -ihét, -ét), 

346 § 39 (-ihast), 347 § 48 (-ihét), 379 § 5 
(-isnikih). Infin. dndaftan. 

Gnapisnik ‘destructive’ 388. 
anadvénih ‘lawlessness’ 376. 
Gndaftakih ‘destruction, disappearance’ 262. 
andapéSar(?) ‘without declivity’ 308. 
anax” ‘who has no lord’ 376. 
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anayapih ‘incomprehension’ 
ayapakih. 

andar pursitan ‘make a thorough study’ 299. 
andarag (i) ‘between’ 147 n. 3, 217, 293. 

(ii) ‘within, inside’ 323 § 14. 
andarvay ‘atmosphere’ 344 § 20, 345 § 28, 

347 § 49, 348, 361 § 11. 
anér ‘ungentlemanly, ignoble’ 375 § 4 (-ih), 

376, 379 § 3 (-th). 
anétonih ‘not suchness’ 

anétonih ‘as it is not’). 
anhambatik ‘not inconsistent, not contra- 

dictory’ 27 n. 3. 
anhanb@r ‘insatiate’ 171 n. 3. 
anhastkarih ‘annihilation’ 390 § 3. 
anost ‘unstable’ 33 n. c, 388 (-zh). 
anotak ‘stranger, foreigner, estranged’ 53, 

202) 203) ied. 
apdé stdyastan ‘apostasize’ 45 n. 2. 
apaé vastak ‘perverted’ 30 n. B. 
apac-viradisnih ‘directing backwards’ 236 

Deo: 
apahrécisnih ‘intemperance’ 53 n. 1. 
apakénak ‘crystal’ 330. Cf. kén, gén. 
apar dastan ‘offer’ 279 § 9. 
apar kartan ‘finish off’ 340 § 30. 
apar patan ‘rest’ 284 §§ 53-56; 285 §§ 57- 

58. 
apargar ‘working on high’ 337 § 3. 
aparkar ‘whose deeds are lofty’ 375 § 5. 
aparmand ‘heredity’ 256 n. 5, 407, 408. 

= Ar./NP. mirdas. 
apar 6zih ‘ascendancy, supremacy’ 262. Cf. 

0g. 
apar-vinarisn ‘regularity’ 215 n. C. 
apassaéakih ‘unseemliness’ 376. 
apataxsay- ‘deprive of sovereignty’ 262 

(-énit), 263 (-ihénd, -énit). 

apattokih ‘lack of continuity, inconsistency’ 

249, 379 § 5. 
apatvésak ‘without rottenness’ 373. 
apatydBan ‘late evening’ 324 § 18, 331. 

apatydvand ‘powerless’ 346 § 40 (-tar), 347 

§ 51. 

apatydvandakih ‘being powerless, unable 

to resist’ 165. 
apaxsisn ‘pity’ 52n. A. Cf. apuxsas- 

apdxtar (i) ‘North’ 163 n. A, 345 S32. 

(ii) ‘planet’ 247 n. D, 368 §§ 13-14, 375 
§ 4, 376, 400, 401, 404, 430 (-7k). 

2apayast ‘desire, will’ 193 n. D, 194 n. Ey 

of 
apayisn ‘wish, will’ 385. 
apayisnik ‘desirable’ 385. 

apébiit ‘deficiency’ 252 n. 2, 262-3, 345 § 33, 

347 § 44, 385. 
apétarénitar ‘setting free’ 216. 

apétak ‘necessary’ 282 § 32, 304. 

5470 
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apé-vihdnak ‘without pretext, without pre- 
judice’ 32, 34.n. f. 

apohisn ‘undecaying’ 279 § 9, 292, 367 § 7. 
appar ‘taken away’ 406. 
apparak ‘rapacious’ 171 n. 2. 
appur ‘robbing’ 346 § 37 (-zhda). 
appur- ‘carry off, rob’ 86 n. 2 (jdn-ap- 

purisnih), n. 4 (-ét), 356 (-am), 400 (-énd), 
401 (-75), 404 (-ét). 

appurtar ‘robber, who carries away’ 86 n. 2, 

262 (-ih), 375 § 4, 376. 
apuxsas- ‘have mercy’ 

apaxsisn. 
apuxsaddvand ‘merciful’ 217. 
apuxsadsisndmandih ‘mercy’ 216. 
arg ‘pains, effort’ 362 § 32. 
argastan ‘system(?)’ 32, 34 n. e. 
aryavan ‘judas-tree, purple’ 322 § 5, 326, 

376. 
ariguxt ‘rightly spoken’ 375 § 3. 
armést ‘stagnant, of no account’ 403. 
ars ‘tear’ 361 § 11. 
arooisn ‘growth’ 344 § 20. 

artik ‘battle’ 279 § 9, 294, 322 § 5, 340 § 19, 
341 § 32, 347 §§ 52-54. 

artikgarth ‘battle’ 279 § 7, 290, 324, 328. 
artik-karih ‘battle’ 321, 322 § 9, 324, 328. 
arvand ‘swift’ 375 § 5, 379 § 3- 
arvand-asp ‘having swift horses’ 148 n. 3. 
arzan ‘sandstone’(?) 283 § 46, 309. 
asacisnih ‘not passing away, permanence’ 

109, 280 §§ 22-23, 389 § 2. 
asacisnih ‘ineffectiveness’ 388. 
dsan ‘iron’ 283 § 47. 
dsnétak ‘noble’ 216, 218 n. c., 375 § 3. 
asohign ‘uncorrupting’ 279 § 9, 292, 367 § 7. 
asrust ‘disobedience, unorthodoxy’ 53. 
ast(ak) ‘bone’ 145 n. G, 162 n. 2, 343 

§§ 7-8; 344 §§ 9; 18-20. 

astadnak ‘sin’ 216. 
astavignih ‘being unworthy of praise’ 385. 
astémand ‘having bones, material’ 53 n. 1, 

339 § 7, 346 § 35, 370. 
dstuvanih ‘avowal, confession’ 289. Cf. 

Ostavanih, 
"ST YHL ? 283 § 47, 310. 
dsumbisn(?) ‘gulp’ 171 n. 5. 
astitak ‘zealous’ 32 (-ihda), 34 n. k. 

asgahan ‘slothful’ 257 n. 1 (-ih), 403 (and 

-ih). 

askoB ‘roof’ 341 § 33, 345 §§ 22-24 (and 
-kartdar). 

askoBeénitan ‘roof in’ 345 § 24. 
astak ‘messenger’ 194 n. G. 

atak(?) ‘part’ 343 §§ 4-5. 
atavan(ik) ‘impossible’ 384. 

attdn(?) ‘possessions’ 53, 193 n. D, 295. 

attdv(?) ‘possessions’ 194 n. D. 

pO, Pid], (Oe 
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attok ‘able’ 295 (-7h), 340 § 28, 356, 382. 
Gturastur-gon ‘ash-coloured’ 281 § 27, 

340 § 29, 346 § 35. 
dtur-sok ‘increasing the fire’ 362 § 29. 
dvahan ‘dwelling, castle’ 283 § 43, 307. , 
dvartakih ‘conception’ 282 § 38, 305, 372, 

73- 
avazisnik ‘not flying, not moving’ 340 

§§ 26-27. ‘ 
@vécisnih(?) ‘examination, study’ 32. 
avénaptak ‘invisible’ 345 § 26. 
avinast ‘immaculate’ 215 n. D. 
aviskann(?) ‘unceasingly, eternally’ 262 n. B. 
axtar-Gmar ‘astronomer’ 165. 
Igy” ‘existence’ 53 n. 1, 217, 218 n. m, 

262 n. B, 339 § 7. 

ax” ‘lord’ 375 § 3- 
3ax°” ‘zeal, will-power, will’ 53 n. 1, 128, 

172 nn. 3, 4; 203 n. 5,218 n.m. 
ax’arih ‘uneasiness, discomfort’ 280 § 22. 
ax’ik ‘pertaining to the will’ 144 n. C, 

172 Ne 3. 
ayapak ‘understanding, comprehending’ 

221 n. 2, 281 § 25, 298. Meaning 
deduced from aydpakih q.v. and NP. 
andar yGftan ‘understand’, etc. 

ayapakih ‘understanding, comprehension’ 

430. 
azarman ‘unageing’ 279 § 9, 324 § 21, 332, 

367 § 7. 
Gzatih-kartarih ‘giving thanks’ 32, 34 n. i. 
dzbday- ‘invoke’ 101 n. 5 (-ém), 216 (do.), 

217 (do.). 
Gz-Ccihr-patisth ‘nature being in the grip of 

concupiscence’ 193 n. C. 
azg ‘branch’ 284 § 48. 
azrop- ‘extinguish’ 323 § 13 (-ét), 330 (-ét, 

-énd). Cf. azruft, zruftak. 
azruft ‘extinguished’ 330. 

bay (i) ‘lord, His Majesty’ 32, 52 n. B, 
215 n. E. (ii) ‘constellation’ 53 n. 1, 

322 § 6, 326, 327, 375 §§ 3-4, 376, 379 
§ 3, 417. 

bay-baxtarih ‘destiny of the gods’ (i.e. the 
constellations) 322 § 6, 326-7. Cf. bay, 
baydo-baxt. 

bayik (bayanik) ‘belonging to the con- 
stellations’ 121, 122, 230, 379 §§ 2-4. 

bay6-baxt ‘special dispensation of fate’ 256, 
368 § 10, 404. 

balist-vdzisn ‘whose course is on high’ 

375 § 3. 
bdm ‘sheen’ 345 § 26, 390 § 3. 
bamik ‘gleaming’ 216, 217, 397 
bar ‘bank’ 284 §§ 49-50, 310. 
barak ‘steed’ 348, 398. 
barisn ‘mode of conduct’ 375 §§ 3-5, 376. 

SELECT GLOSSARY 

baviin ‘becoming, yéveos’ 32, 33 n. C, 

79n.D, 112 nn. 1, 4; 145 n. I, 345 § 29, 
372. 

bavign-éstisnih ‘settling of becoming’ 145 

n. 1,146,372. 

bavisn-ravisnih ‘movement or progress of 

becoming’ 112 n. 4, 145 n. I, 146, 372. 
baxtik ‘allied’ 347 §§ 44-45 (and -tar). 

bazak-abvén ‘sinful’ 281 § 27, 302. 

bé for bay ‘lord’ 52 n. B. 
bé-kisvar ‘abroad’ 145 n. H. 
bétaxs ‘prince’ 381. 
bihanak ‘occasion, pretext’, 403, 404. Cf. 

vihanak. 
b68 (i) ‘consciousness’ 323 § 11, 324 § 21, 

329. (ii) ‘smell’ 171 n. 9. 
borak ‘borax’ 283 § 47, 310. 
boxt- ‘escape’ 283 § 44 (-ét). 

brahm (i) ‘robe’ 122, 374 § 3, 375 §§ 3-3, 
376. (ii) ‘manner, character’ 264 n. b, 
340 § 21, 374 § 2, 430 (nazd-brahmihdatar). 

brahmak (i) ‘robe’ 322 § 4, 325, 376. (il) 
‘manner’ 325. (iii) ‘character, stamp’ 
322 §§ 5-6, 325, 326. Cf. ham-brah- 
makih. 

bratar ot ‘first cousin, rival’ 193 n. D, 379 
§ 3. Cf. Paz. brddardédi. 

brdatar6t-davisnih ‘shouting in rivalry’ 376. 
brdz- ‘shine’ 156 n. 2 (-zhét). 
Ibyéh (i) ‘stature’ 301, 407, 408. (ii) ‘char- 

acter, stamp’ 322 § 4, 325. (iti) “decree, 

fate’ 229, 399, 402, 403, 406, 407. 
2bréh ‘brilliance’ 283 § 42, 297, 322 § 8, 

327, 362 § 28, 390 § 3. 
2bréhénisn ‘fatality’ 402. 
bréhénitan (i) ‘fashion forth, create’ 301 

and passim. (ii) ‘decree, destine’ 247 
n. D, 402, 403, 406. 

bréh-ravisnih ‘course of fate’ 109, 229, 280 
§ 22. 

brin (i) ‘limited, finite’ 106, 224, 337 § 2, 

389 § 2, 390, 397. (ii) ‘decisive’ 399. 
(iii) ‘division’ 281 § 30, 304. (iv) 
‘decision’ 281 § 25, 299. 

brinkar ‘who fixes decrees, decisive’ 118, 

247 n. D, 374 §§ 1-2, 375 §§ 4-5, 376. 
brindmand (i) ‘divided, limited, finite, 

definite’ 57, 339 § 8, 392. (ii) “decisive, 
taking a decision’ 281 § 31. 

britan ‘cut, fashion’ 388. 
biim (i) ‘ground, earth’ 85 n. 2. (ii) ‘founda- 

tion’ 345 §§ 22-23. 
bun (i) ‘root, source, origin, cause’ 75 n. I 

(bun ut bar ‘root and fruit’ or ‘cause and 
effect’) ,/S5'n: 2, 112m. i, 1240s eas 
n. I (fratom bun ‘first cause’), 194 nn. F, 

H, 215 n. E, 225, 232, 345 § 29, 372, 379 
§§ 4-5, 382, 383, 384, 385, 386, 389 
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§§ 1-2, 390 § 3, 392. (ii) ‘stem’ 361 § 13. 
(iii) ‘beginning’ 32, 165 n. H, 247 n. D, 

346 § 35, 347 §§ 52-53, 385. (iv) adj. 
‘original’ 145 n. H, 323 §§ 11, 143; 346 
§ 35, 370, 388. (v) adv. ‘originally’ 282 
§ 32, 389 § 2 (pat bunih). (vi) ‘responsi- 
bility’ in 6 bun kartan ‘entrust’ 400. 

bunik ‘original’ 390 § 2. 
bunist (besides bunist) ‘source, principle’ 

339 § 12. 
bunémand ‘having an origin, source of 

(other) causes’ 232, 382, 383. 
burt-snohr ‘giving thanks’ 216, 218 n. a. 
burz-brahih ‘shining brightly’ 262. 
burg- ‘revere’ 216 (-ém), 279 § 8 (-it), 291 

(do.), 370 (-Gkih, -éndkth). 
burzisn ‘honour’ 397, 403. 

€akat ‘height’ 347 § 52. 
€and ‘qua’ 215 n. C. 
€andén- ‘move (trans.)’ 398 (-7t). 
€andisn ‘movement’ 32, 282 § 38, 306. 
éardar? ‘progenitor’ 376. 
léasisn ‘taste’ 344 § 20. 
2¢asisn ‘teaching’ 52 n. C. 
éasm-kas ‘aware’ 193 n. A. 
Castak ‘teaching, doctrine’ 16, 52 n. C, 406. 
éastan ‘teach’ 27 n. 5, 362 § 26. 
CC’ ? 283 § 46, 309. 
é-ih ‘quidditas, nature = 70 ti” 278 § 1, 

286. 

éé-kdm-ié ‘whatever’ 207 n. I. 
Cih- ‘perceive’ 385 (-énd). 
cihr (i) ‘nature’ 128, 144 n. C, 145 n. I, 

171 n. 9, 172 nn. 3, 43 174 n. 2, 178, 

193 n. C, 346 § 36 (and évak-cthriha), 

§§ 37, 39, 40 (and méndk-cihr); 347 § 50, 
371. (ii) ‘natural phenomenon’ 345 § 29, 

372. (iii) ‘seed’ 284 § 48. (iv) ‘plant’ 

347 § 51. 
cihrak ‘lineage, stock’ 216. 

éihrik (i) ‘natural’ 85 n. 2, 144. C, 172 n. 3, 

235, 346 §§ 36-37, 347 § 49. (ii) ‘of 
one’s own nature, related’ 166 n. 4. 

éim (i) ‘reason, cause’ 52 n. A, 165 n. H 

(ham cim ra), 279 § 9, 280 § 21, 323 §§ 11, 

133 329, 384, 385, 404. (ii) ‘why?’ 27n. 5, 
321. (iii) ‘because’379 § 5. (iv) ‘intention’ 

385. 
Cinkar translates Av. cinvat- 324 § 17, 331. 

in-vitarag ‘the Cinvat bridge’ 336. 

Cust ‘is made unstable’ 193 n. D. 

dasv ‘creator’ 196, 197, 204 N. 4, 322 § 2, 

323 § 11, 324, 325, 328. 
dahmdan Gfrin ‘praise of the wise’ (name of 

a deity) 361 §§ 4-5. 
dal (?) ‘granite(?)’ 283 § 46, 309. 
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dalman ‘vulture’ 343 § 3, 362 § 27, 364. 
2dam ‘snare’ 216, 218 n. §. 
danik ‘knee’ 295. 
dar (i) ‘door’, (ii) ‘chapter’, (iii) ‘part’, 407; 

(iv) ‘matter’ 52n. A. 
Idar ‘tree, wood’ 217, 343 §§ 4-5, 345 § 28. 
2dar(?) ‘granite(?) 283 § 46, 309. v. 

dal(?). 
darak-xém ‘maintaining the character of’ 

369, 370. 
daramak (daramuk) ‘slender, subtle, de- 

tailed’ 215 n. E (-tom), 371 (do.), 372. 
Cf. Paz. ddramaa q.v. 

darén ‘wooden’ 343 § 4. 
dar-handarz-pat ‘court councillor’ 264 (and 

-th). 
tdasn(ak) ‘right (hand)’ 138 n. 4, 284 § 50, 

344 § 19, 345 § 33, 348, 362 § 15. 
2dasn(?) ‘direction(?)’ 388. 
dastak ‘embryo’ 282 § 38. 
dastan ‘menstruation’ 356, 358. 
daxtan ‘have’ passim: pat ét ddastan ‘con- 

sider’ 86 n. 4, 279 § 10. 
davan ‘lying’ 375 § 4. 
daxsak (i) ‘sign, characteristic’ 236 n. 8, 

284 § 50 (-dmand, -dmandih), 310 (do.). 
(ii) ‘nature’ 195 n. J, 329. 

dé ‘creator’ 204 n. 4, 323 § 11, 328. 
dér-pattay ‘long enduring’ 216. 
dér-vistdy” ‘confident and patient’ 345 § 24. 

dés ‘form’ 33 n. c, 283 § 43 (xa@yak- —), 

307 (do.), 348, 356, 358. 
dés- ‘form, build’ 358 (-zhastan, -isnih). 
désak ‘form, «fSos’ 112 n. 4, 145 n. I, 356, 

358, 372, 375 §§ 3-5, 376. 
désakémandih ‘formation’ 372. 
désak-sohisnih ‘contact with forms’ 358. 

Cf. soh-. 
désitan ‘build’ 345 § 21. 
désak ‘bough’ 217. 
déstak ‘building’ 299. 
didign ‘vision’ 344 § 16. 
dilitar ‘brave’ 403. 
ditan ‘appearance, phenomenon’ 356, 372, 

407. 
ditar ‘sight’ 279 § 7, 290. 

ditadrih- ‘be seen’ 290 (-ét). 
ditarik ‘visible’ 290. 
dééarih ‘confronting’ 193 n. C (pat 2-¢arih). 

doisr (Av. ddiOra-) ‘eye’ 325. Cf. spét- 

doisr. 
dokan ‘detail’ 356 (pat dokan, pat 2-kanak 

‘in detail’). 

dokanik ‘detailed, precise’ 32, 355, 356 

(2-kanik). 

dékaramih ‘seeking to please’ 30 n. A, 180 

by 
dosixn ‘choosing’ 374 § 3, 375 § 4- 
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désitan ‘choose’ 430. 
dositadr ‘chooser’ 375 § 4. 
déxtan ‘milk’ 344 § 16. 
drahndd ‘length’ 163 n. C, 217, 283 §§ 43, 

46; 307, 308. \ 
drang ‘duration’ 245, 283 § 44, 307, 340 

§ 25, 379 § 5, 383, 392. 
drém ‘phlegm’ 344 § 20. 
droB ‘unjustly’ 399. 
dronih ‘deceit, guile’ 386. 
droz- ‘be false to, violate’ 293 (-ét), 368 

§ 10 (-énd). Infin. druxtan q.v. 
dréganih ‘falsehood’ 164 n. D, 379 § 3. 
drupust (i) ‘fortress’ 156 n. 2 (band- 

drupustih), 283 §§ 43, 44 (drang-drupustih); 
307 (and -ih). (ii) adv. ‘firmly, jealously’ 

53- 
drupustih ‘protection’ 323 § 13. 
druvist-anndm ‘sound of limb’ 217. 
druxtan ‘be false to, violate’ 293. Pres. 

stem. drdz- q.v. 
druxtarih ‘lying, deception’ 386. 
du§ ‘evil’ 379 § 5. 
dusdaft ‘whose breath is foul’ 354. 
dusih ‘evil’ 279 § 8, 291. Cf. hu-ih. 
dusik-kar ‘evil action’ 374 § 2. 
dusmicak ‘bad taste’ 52 n. A. 
dusmhatik ‘of evil nature’ 121, 379 §§ 2-4. 
dug-rddénitarih ‘bad government, disorder’ 

376. 
dusy’atih ‘evil essence’ 386. 
dusydéakih ‘evil endeavour’ 379 § 4. 
ditak ‘family’ 12 n. 3, 53 (andtak-dutakan). 
duzih ‘robbery’ 322 § 3, 379 § 3. 
duditak ‘stolen’ 285 § 58. 

énya ‘otherwise’ 396. 

ér ‘noble’ 32 (-tar), 375 § 3 (-th), 379 § 3 
(do.). 

érik ‘noble’ 379 § 4. 
ésm ‘fuel’ 322 § 8. 
étonih ‘suchness’ 208 n. 2 (pat étdnih ‘as it 

is’). 
évar ‘certain’ 34 n. j, 406 (-7R). 
évar ‘destruction, pillage’ 31, 33 n. b. 
évén- ‘annihilate’ 330. Cf. dvén-. 

fraé kartan ‘fix, settle’ 279 § 13. 
frahat ‘help, helper’ 216, 340 § 19, 402. 
frahaxtak ‘trained, skilled’ 345 § 23 (-tar). 
frahaxt-karth ‘skill, experience’ 345 § 24. 
frahist (i) ‘for the most part’ 27 n. 3. (ii) 

‘exceeding’ 379 § 5. 
frahistan ‘for the most part’ 347 § 51. 
frakan ‘beginning, basis’ 279 § 6, 288-9. 
frakdGnénitan ‘begin’ 289. 
franaftan ‘proceed’ 217. 

franam-. 

Pres. stem 
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fra namisn ‘proceeding, development’ 385. 

frapad ‘forefoot’ 361 § 6, 363. 
frasdvandih ‘perishability’ 180 n. 2. 
fraséB ‘injurious’ 388. 
frasn ‘question’ 397. 
fravand (i) ‘girdle’ 208 n. 4, 215 n. E. 

(ii) ‘compass, scope’ 346 § 38, 384. 

fravastak ‘comprised, contained, encom- 

passed’ 112 n. 4, 339 § 12, 384. 

fravastan ‘comprise, contain’ 208 n. 4. 

Pres. stem fravand-. 
frax’- ‘widen’ 217 (-ét). 
frax?-goy 6t ‘having wide pastures’ Io1 n. 5, 

[O2) NN. 1, 4. 
fréhbit ‘excess’ 193 n. D, 252 n. 2, 262-3, 

345 § 33, 347 § 44, 385. 
fréh-giyot (= frax’-goydt q.v.) 282 § 34, 

304. 
frok- ‘shine’ 163 n. C (-zhast). 
frot ‘down’ passim. frot nést ‘is not lacking’ 

B2 
frot-vastakih ‘withdrawal’ 262. 

gafrih ‘hollowing’ 282 § 38, 372. 

gad ‘planet’ 347 § 49. 
gaday ‘robber’ 263. 
gadokik ‘belonging to the planets’ 121, 123, 

379 §§ 2-4. 
gar ‘mountain’ 195 n. K. 
garédman ‘heaven’ 214 n. B. 
garzisn ‘complaint’ 362 § 30. 
gasnak ‘numerous’ 348. 
gavakih(?) ‘growth’ 32, 34 n. d. (more 

probably gdBak = Aoyxés ‘rational’; 
gopakih ‘logic’). 

gén ‘crystal’ 323 § 14, 330. Cf. kén, 
Gpakénak. 

gétéh-handacak-nimayisniha ‘prescribing 
(conduct) as far as this world is con- 
cerned’ 32. 

gijistak ‘accursed’ 158 n. I. 
girt (i) ‘round’ 281 § 26, 283 § 46, 300-1, 

362 § 24. (ii) ‘circle’ 300-1. (iii) ‘around’ 
300-1. 

girtak ‘around’ 361 § s. 
gogart ‘sulphur’ 283 § 47, 310. 
gohr (i) ‘mineral’ 283 § 47, 361 § 5. (ii) 

‘jewel’ 322 § 5 (— -pésit), 323 § 14 (do.). 
(iii) ‘substance’ 32, 73 n. 3, 79 n. D, 
141 n. 3, 145 n. G, 164.n. D, 283 §§ 43, 

453 340 § 20, 346 § 35, 361 §§ 4, 8; 378, 
379 § 5 (-ihd ‘in substance’), 382. Cf. 
ham-gohr, yut-gohr. (iv) ‘character, 
nature’ 256 n. 5, 257, 407, 408 = Ar./ 
NP. tab‘. 

gohrak ‘element’ 340 § 25. 
gohrémand ‘full of metals or mineral ores’ 

207. 
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gor ‘hollow’ 347 § 52. 
graftar ‘prisoner’ 216. 
grday- ‘incline, lean’ 85 n. 2 (-isnih), 376 

(-astakih). 
griv (i) ‘neck’ 163 n. B. (ii) ‘self’ 371. 
gund ‘army’ 354. 
gyak ‘place’ passim. pat gyak ‘on the spot, 

immediately’ 27 n. 5, 362 § 15. 

haé- ‘incline, convert’ 15 n. 3 (-ét), 279 § 10 

(-ém), 292 (do.), 339 § 7 (do.), 346 § 35 
(-éh). Infin. hdxtan q.v. 

hacisik ‘result’ 390 § 3. 
halak ‘ill-considered, foolish’ 52 n. A (-iha), 

379 § 3, 403 (-th). 
hamak ‘totality’ 278 § 2, 286-7. 
hambatast ‘coincided’ 389 § 2, 390 § 3, 391. 
hambatik ‘adversary’ 347 § 45. Cf. ham- 

bitik. 
hambav- ‘grow together’ 282 § 38 (-ihénd), 

305 (-isnih), 306 (-ihénd). hambos- (NP. 
anbiis-) could also be read. 

hambitik ‘opposed, adversary’ 53, 263 
(hanbitikan). Cf. hambatik, anhambatik. 

ham-bréh ‘of equal stature’ 347 § 44. 
ham-brahmakih ‘having a similar mode or 

condition’ 263, 325. 
hambunih ‘original substance’ 375 § 5. 
ham-datastdn ‘agreeing’ 110 (-dmandth), 

279 § 13, 280 § 22 (-dmandih), 292, 324 

§ 22, 332, 362 § 33. 
hamémal ‘rival, adversary’ 53, 322 § 9, 

324 § 21 (apé- —), § 22 (apé- — th), 332 
(do. and apé- —), 347 § 45 (and -ih), 403. 

hamén ‘summer’ 345 § 27, 362 § 15, 364. 
hamén- ‘unite’ 145 n. I (-zéar). 
hamé-radénitdr ‘ever ordering aright’ 280 

§ 18. 
haméstakdn ‘purgatory’ 400. 
ham-géohr ‘of the same substance’ 262 n. B, 

347 § 45. 
hamih- ‘be united’ 371 (-ét). 
hamikih ‘union’ 347 § 51. 
hamok ‘teaching’ 31, 32. 
hamoxt- ‘learn’ 207 n. 4 (-ét). 

haméxtar ‘pupil’ 322 § 4, 325. 

hamranih ‘battle’ 339 § 4. 

ham-vimand ‘contiguous, proper to’ 385. 

ham-yuxt ‘united’ 345 § 30 (and -zhast). 

ham-zahak ‘of the same lineage’ 207 n. 6. 

2hanbar- ‘be sated’ 193 n. B. Cf. hanburt, 

anhanbar. 

hanbartdr ‘store-keeper’ 343 § 7. 

hanbasdn ‘contradictory’ 27 n. 5. 

hanbasn ‘bedfellow’ 306, 345 § 30. 

hanbdatak ‘generation’ 12 n. 3, 379. 

hanbaz (hambaz) ‘companion’ 345 § 30, 

397- 
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hanburt ‘sated’ 193 n. B, 346 § 42. Cf. 
2hanbar-. 

handdé ‘proportion’ 283 § 43. 
handa@éak (i) ‘measure’. (ii) ‘manner’ 347 

§ 48 (pat ham-handdéakih ‘in like 
manner’. (iii) adv. ‘like’ 164 n. G. (iv) 
‘analogy’ 263. 

thandacisn (i) ‘attack’ 279 § 6, 288, 339 § 3 
(-7k). (ii) ‘overthrowing, victory’ 12 n. 2. 

2handacisn ‘ordaining, design’ 380, 388 
(= Ar./NP. tagdiy in Nasir i Xusrau, 
Gusayis u rahdayis). 

handdaxtan ‘add’ 32, 145 n. H, 406. Pres. 
stem handdac-. 

handémanih ‘meeting’ 217. 
handocisnik ‘thrifty’ 379 § 3. 
2handoxt ‘sew up’ 241, 398. 
hangart ‘all-embracing’ 215 n. E. 
hangart ‘complete’ 284 § 52. 
hangartan ‘consider, esteem’ 32, 79 n. D 

(hangGrihénd). 
hangartik (i) ‘including, inclusive, com- 

prehensive, summing up’ 45 n. 2, 215 

n. E (-tom), 374 § 2, 376, 383, 385. (ii) 
‘compendium(?)’ 145 n. H. 

hangartikén- ‘cause to be contained’ 371 
(-it). 

hangartikih ‘comprehensiveness, 
summing up’ 289, 371, 384, 385. 

hangat ‘accumulated’ 32 (— -dandkih). 
hangénitan ‘induce’ 30 n. B (2). 
hangé#- ‘excite’ 346 § 36 (-ihét). 
hangé#én- ‘raise up’ 104 n. C, 262, 330 

(-at). 
hang 6sitak ‘manner’ 32, 282 § 38, 284 § 50, 

345 § 209. 
hanzaftak ‘completed’ 370. 

harvisp-ast6mandih ‘all solid’ 283 §§ 41- 

42. 
hast . . . hast ‘sometimes . . . sometimes’, 

‘whether... or...’ 302, 337 § 3, 338. 

hast-hér ‘rich’ 340 § 19. 
havist ‘pupil’ 52 n. C. 
haxtan ‘convert’ 362 § 35, 364. Pres. stem 

hdc- q.v. 
hazangré(k)zam ‘millennium’ 374 § 2. 

hér ‘goods, property, thing’ 180 n. 2, 217, 

278 § 1, 285-6, 390 § 3, 399, 400, 402, 
406, 407. 

hérak-gon ‘ash-coloured’ 375 § 4. 

hér-panak ‘thrifty’ 292. 
hist-skohih(?) ‘lack of respect’ 376. 

hixr ‘excrement’ 30, 52 n. A (-ih), 171 n. 9, 

361 § 12 (-ih), 362 § 27 (do.). 

hiyag(?) ‘ailment(?)’ 372, 373. 

hiyandak “ill 373. 
hok ‘habit’ 256, 325, 407, 408 = Ar/NP. 

‘adat. 

scope, 
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hoy(ak) ‘left (hand)’ 284 § 50, 344 § 19, 

345 § 33, 348. 
hu-aydpak ‘understanding well’ 281 § 25, 

298. Cf. aydpakih q.v. 

hubosd ‘sweet-smelling’ 73 n. 3, 141 n. 3, 

346 § 40. Cf. 568 (ii). 
hucihr ‘beautiful’ 216, 217. 
hucihr-gar ‘beautifying’ 162 n. 2. 
hudahak ‘fruitful’ 216, 306. 
hudak ‘useful, fruitful’ 283 § 42, 306. 

hugar ‘easy’ 343 § 4 (-tar), § 5 (do.), 344 
§ 20 (do.), 345 § 24. 

hu-ih ‘goodness’ 374 § 2. Cf. dusth. 

hu-ik ‘good’ 374 § 2, 390 § 3. 
hu-ik-kar ‘good action’ 374 § 2. 
hukarp ‘shapely, beautiful’ 292. 
humibr ‘friendly’ 290. 

hunihatik ‘of good nature’ 121, 379 §§ 2-4. 

hunusak ‘offspring (of demons only)’ 171 

n. 4, 175 n. 1, 376, 385, 386. 
hupahrécisnih ‘sober living, temperance’ 

Baler. 
hupatsday ‘fitting well(?)’ 283 § 43, 307. 

huydéakih ‘good endeavour’ 379 § 4. 
huzahak ‘noble’ 290. Cf. tzahak. 

ka8-ih ‘when-ness, temporality’ 286. 
kalput ‘carcase’ 404. 
kamdlakdn “having (monstrous) heads (of 

demons)’ 355, 356, 357: 
kamalik ‘having a (monstrous) head (of 

demons)’ 282 § 36, 305. 
kanik ‘maiden’ 163 n. C, 216. 
kar (i) ‘action’ passim. (ii) 

actuality’ 224, 229, 270, 383. 
kar ut datastdn ‘(worldly) affairs’ 281 § 25, 

299. 
kar viéartan ‘satisfy one’s natural needs’ 

407, 408. 
karik ‘actual’ 390 § 2. 
karkds ‘vulture’ 364. 
karkéhan ‘chalcedony’ 375 § 5. 

karp ‘body, shape, form’ 33 n. c¢, 115, 

131 ne 2. 146,1759n5 1, 207.016, 7 
(xrat-karpih); 215 n. E, 263 (dév- 
karpih), 281 §§ 26-29, 283 § 42, 284 § 51, 

300 (= tan), 302 (do.), 303, 322 § 3, 
325 (= tan), 346 § 35, 348, 356, 363 
§§ 37, 38 (-ih); 372. 

kartak ‘rite’ 52 n. C, 53. 
katak-masdd ‘of the size of a house’ 309. 
katadr ‘which’ 324 § 21, 332, 344 §§ 9, 11, 

13, 15-16. 
katdr-i¢-é ‘whatever, any at all’ 207 n. 1, 

344 § 20, 346 § 36, 375 § 5, 385. 
kadas ‘channel’ 214 n. A. 
2kén ‘crystal’ 330, 361 §§ 4, 8; 363, 364. 

Cf. gén, dpakénak. 

C3: 

evepyeta, 

SELECT GLOSSARY 

kérokth ‘craft, process’ 32. 
kéex-dar ‘sectary’ 386, 388. 
kiBot ‘casket’ 343 §§ 4-5. 

higvarik ‘a subject, national’ 32. 

kosak (= Skt. kosa) ‘volume’ 145 n. H. 

kot ‘mass’ 372, 373. 

ku-ith ‘where-ness, position’ 286. 

Runignik ‘agent’ 374 § 1. 

kust(ak) ‘side, direction’ 163 nn. A, C; 283 

§ 47, 339 § 3, 344 § 20, 368 § 13. 

mas-g6n ‘wine-coloured’ 375 § 5, 376. 

masih(?) ‘wine-ness’ 347 § 51. 
man ‘house’ 281 § 25, 283 § 43, 299, 323 

§§ 13-15, 356. 
manak ‘resembling’ 262, 283 § 43, 30°7, 

388. 
manak-gyakik ‘qua space’ 215 n. C. 
manisn ‘abode’ 347 § 49. 
manisnik ‘resembling’ 379 § 3. 
manist ‘dwelling-place’ 284 § 53, 311. 

tmar ‘number’ 361 § 7. 
2mar ‘villain’ 31 n. B, 375 § 4, 376, 397- 

marak ‘number’ 301. 
marik ‘word’ 280 § 15. 
marnjénitan ‘destroy’ passim, 290. 
marttacokih ‘valour’ 375 § 5. 
mastih- ‘become drunk’ 193 n. D. 
matay ‘matter, dA7’ 145 n. I, 207 nn. 3, 7 

(xrat-matayih), 225, 269. 
matakvartha ‘principally’ 406. 
Imatiyan ‘book, volume’ 32, 145 n. H. 
2matiyan ‘important, chiefly’ 32, 340 § 17, 

375 §§ 3, 53 379 § 3, 388 (andar —), 406. 
mayisn ‘coition’ 195 n. K. 
méé ‘eyelash’ 195 n. I, 340 § 25. 
Imécitan ‘blink’ 194 n. H, 195 n. I (casm- 

mécisn). 
2mécitan ‘suck’ 195 nn. H, I. 
megistik ‘al-majist, peyiotn of Ptolemy’ 

145 ns LH. 
ménokan-tasit ‘fashioned by the spiritual 

powers’ 156 n. I. 
méx 1 gas ‘the Pole Star’ 163 n. A, 165. 
mézitan ‘make water’ 195 n. I. 
mitoxt ‘falsely spoken’ 282 § 33 (-thd@), 304 

(do.), 375 § 4, 390 § 3 (-ak). 
mosak ‘mourning’ 345 § 33. 
murvécak ‘young of bird’ 361 § 5. 
mitak ‘ruinous’ 175 n. 1, 194 n. E. 

ndirik ‘woman’ 216, 292. 
namakih ‘renown’ 280 § 23. 
namcist(ik) ‘especially’ 52 n. A, 145 n. I, 

262, 398. 
narfsisn ‘waning’ 345 § 26. 
navtak ‘navigable’ 214 n. A, 217. 
naxsak ‘comely’ 216, 218 n. b. 
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nay ‘cubit’ 284 §§ 49-50, 362 § 15, 364. 
nay"tak v. navtak. 
nazisn ‘enjoyment’ 397. 
nendar ‘inside’ 361 § 9, 364. 
nérok ‘Svvamis’ (i) ‘power, strength’ 53, 

165 n. H, 193 n. D, 270, 340 § 29, 345 
§ 34, 346 § 39, etc., etc. (ii) ‘ability’ 321. 
(iii) ‘potentiality’ 32, 222, 224, 229, 270, 
383, 385 (the meanings ‘power’ and 
‘potentiality’ alternate). 

nérokih- ‘be strengthened’ 193 n. D (-é). 
nér okik ‘potential’ 379 § 5. 
nézuman ‘subtle’ 252 n. 2 (-ih), 263 n. f. 

nidvdr- ‘proceed, rush off’ 166 n. 4 (-ét), 

194 n. F (-zsn). 
niyoxsitar ‘hearer, obedient’ 346 § 39. 
nihdl ‘sapling’ 345 § 28. 
nihatkarith ‘prosperity’ 32. 

nikandan ‘insert’ 309, 361 § 5, 363. 

niké¥ ‘teaching, exegesis’ 369, 371 § 1, 

378, 382, 383, 384, 385, 388, 389, 390, 
391, 406. 

nikég- ‘teach, give an indication’ 217 (-it), 

389 (do.), 392 (-aR). 
nikexisn ‘teaching, doctrine’ 27 n. 3, 32. 

niméx ‘wink, consent’ 262, 263 n. e. 

nisang (i) ‘a little’ 372. (ii) ‘chapter’ 372. 

(iii) ‘period, stage’ 371, 372. Cf. Paz. 

nihang. 

nisarik(?) ‘original(?)’ 345 § 28. 

nisarisnikih ‘restoring’ 379 § 5. 

nixastan ‘set down, establish’ 323 § 13, 329, 

362 §§ 31, 35- 
nitan ‘lead’ 262 n. B. 

nivandak ‘bondage, trap’ 216, 218, n.§. 

nivék(?) ‘doctrine(?) 32, 34 n. g- 

nivék- ‘bestow’ 216, 218 n. i. 

*nivet ‘good news’ 303. 
nixsadisnih ‘patience’ 396. 

nixsadisnik ‘patient’ 396 (-tar). 

niyaB ‘suitable’ 279 § 7, 290. 

niyaBakih ‘assistance(?)’ 215 n. E. 

nizorih ‘weakness’ 193 n. D. 

nizorih- ‘be weakened’ 193 n. D (-ét). 

oBdm ‘period, time’ 97 n. 9, 102 n. 1, 

194 n. E, 374 § 2, 379 §§ 4-5, 399- 
6cirisnik ‘distinguishable, distinguished’ 

385. Cf. Paz. x’azirasni q.v. 

6yarignémand ‘able to be dispelled’ 373. 

Cf. Paz. hugar- q.v. 

6partan ‘swallow’ 171 n. 5, 193 n. B. (-ét), 

250 Nw I. 
dsanisnik ‘descending’ 385. 

6sénitan ‘destroy, annihilate’ 294, 

Later spelling of aBsthénitan q.v. 

éstam ‘ground, basis’ 234, 39° § 3. 

dstan ‘(position of) trust’ 52 n. B. 

295. 
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Ostavanih ‘confessing’ 340 § 21. CF. 
astuvanih. 

Ostén- ‘raise up’ 104 n. C, 216, 218 n. f. 
Ostik ‘stable, confident’ 32 (-zhd). 
Ostikdn ‘grounded in’ 385 (véhih- — 

‘grounded in goodness’, vattar- —). 
Cf. Paz. ostya. 

Ostikanih ‘stability’ 345 § 29. 
16§ ‘death’ 215 n. D, 398. 
26¥ ‘intelligence’ 407, 408. 
osmurisn ‘category’ 379 passim, 384, 385, 

386. 
16¥6mand ‘subject to death, mortal’ 172 

NM. I, 215 n. D; 281 §$ 25; 200: 
26§omand ‘wakeful’ ror n. 5. 
6vén ‘annihilated’ 323 § 14, 330, 376. 

6vén-‘annihilate’ 330 (-ét, -itan). Cf. évén-. 

6vén-bitih ‘annihilation’ 330. Cf. MPT. 

wnywdyh. 
6vén-fraxamih ‘final annihilation’ 375 § 4. 
événisn ‘annihilating’ 330. 
6¥ ‘power’ 145 n. I, 195 n. H, 291 (nihan- 

6%), 362 § 15. 

6zih- ‘be strengthened’ 193 n. D (-éf). 

6x6mand ‘mighty’ 281 § 25 (-tar), 298 (do.), 

404. 

paccén ‘copy 27 N. 2, 31, 32. 

pad ‘sinew’ 145 n. G, 162 n. 2, 343 §§ 7-8, 

344 §§ 9, 20; 348. 
pasrot v. patrot. 
pahréé ‘abstention’ 406. 
pahréxtan ‘refrain’ 340 § 22. Pres. stem 

pahréc-. 
paitistan ‘leg’ 361 § 6, 363. 
pand ‘path’ 203 n. 5, 217. 

panénitarih ‘causing to be miserly’ 379 § 3. 

panih ‘avarice’ 379 § 3, 386. 

panik ‘miserly’ 379 § 3. Cf. pen. 

parak ‘bribe’ 58 n. 6, 90 n. I. 

parastak ‘service’ 322 § 8, 327. 

parkan ‘enclosing wall’ 283 § 43, 289, 307, 

361 §§ 4, 7; 363. 
parvanak ‘envoy’ 347 § 48. 

pasémarih ‘(legal) defence’ 282 § 34. 

pasémandth ‘richness in flocks’ 16 n. 3. 

passaé- ‘fit together’ 344 § 19 (-om). Infin. 

passaxtan q.v. 

passacak ‘befitting, suitable’ 31 n. B, 216 

(-tha), 322 § 6 (do.), 327 (do.). 

passacign ‘composition’ 79 n. D. 

passaxt ‘consistent’ 32. 

passaxtan (i) ‘mould, fit together’ 322 § 7, 

327, 343 §§ 4-6, 344 § 20. (ii) ‘insert’ 
322 § 2. (iii) ‘submit’ 12 n. 2. 

past ‘treaty’ 340 § 29. Cf. past, pasn. 

pain ‘pact, connexion, obligation’ 279 § 13, 

293, 364. 
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past ‘treaty, pact’ 102 n. 1, 293, 340 § 30, 

346 § 35. 
pat ‘lord’ 375 §§ 3, 4 (-ah), 5; 376 (-ih). 
patémar ‘assigned task’ 345 § 24. 
patérdngar ‘thwarting’ 347 § 50. 
patéranén- ‘prevent’ 165 n. Hi (-7t). 
patést ‘threat’ 279 §§ 10, 12, 282 § 37, 292, 

293, 305, 388. ; 
patést- ‘threaten’ 339 § 5 (-dt), 7 (do.), 

8 (do.); 340 § 30 (-it), 346 § 35 (-at). 
patéstik ‘threatening’ 388. 
patéx’ih ‘prosperity’ 379 § 3. 
patéz ‘autumn’ 345 § 27. 
patyak ‘messenger’ 186 n. 6. 
patirak ‘opposite, over against’ 279 § 9 

(6 patirak i ‘up to’), 298. 
patirak-éstisnik ‘opposed’ 340 § 28. 
patkardadr ‘disputant? 12 n. 2, 27 n. 3 

(patkartar). 
patman (i) ‘measure’ 345 § 28 (hdvand- 

patman ‘of equal measure’). (ii) “pro- 
portion, moderation’ 79 n. D, 193 n. D. 
(iii) ‘the Mean’ 58, 246, 249, 251, 252 
n. 2, 261 n. A, 262-3, 385. (iv) ‘agreed 
time, norm, treaty’ 58, 102 n. 1, 248, 
249, 250, 261 n. A, 279 § 5, 288, 368 § 9. 

patmanak (i) ‘measure’ 301, 361 § 6. (ii) 
‘moderation’ 379 § 3. (iii) ‘the Mean’ 
261 n. A, 347 § 44. (iv) ‘treaty’ 248, 261 
n. A. (v) ‘term, period’ 281 § 24. (vi) 
‘bond(?)’ 165 n. H. 

patmanik (i) ‘moderate’ 171 n. 9, 347 § 44. 
(ii) ‘approximate’ 284 §§ 49-50. 

patmdan-karih ‘moderating action’ 145 n. I. 
patmoé- ‘clothe’ 346 § 39 (-thét). Infin. 

patmoxtan q.v. : 

patmdéan ‘garment’ 15 n. 4, 118, 163 n. C, 

164 n. G, 322 §§ 4, 6; 325, 375 §§ 3-5- 
patmok ‘garment’ 118, 262 n. B, 346 § 35, 

375 §§ 3-5; 376. 
patmoxtan ‘clothe, wear’ 163 n. C, 164 

n. G, 262 n. B, 283 § 44, 322 §§ 4-6. 
Pres. stem patmdéc- q.v. 

pat-nérok ‘powerful’ 396 (-tar). 
pdtram ‘common people, plebs’. pdtram-i¢é 

advénak dadvadcik ‘vulgar idiom, the ver- 
nacular’ 32. 

patrétan ‘rush forward’ 279 § 7, 290. 
pattdyisn ‘continuance’ 193 n. C. 
pattdk ‘durable, firmly established’ 193 
DD ai. 

pattokih ‘continuance, 

379 § 5. 
pattutan ‘endure, last’ 217. Pres. stem 

pattay-. 

patvand (i) ‘connected, connexion’ 173 n. 3, 
194 n. F etc. (ii) ‘offspring’ 362 § 15. 

patvast-ovisth ‘association’ 289. 

endurance’ 217, 
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patvésak ‘rottenness’ 373 (and -dmand). 
patx’adisnik ‘desirable’ 216. 
paxsisn ‘ripening’ 364. 
paytdkén- (i) ‘manifest’, (ii) ‘appoint’ 346 

§ 42 (-it), 404 (-énd). 
pazzamisn ‘ripening’ 79 n. D. 
péhn ‘food’ 293-4. 
pem ‘milk’ 195 n. H, 346 § 40. 
pen ‘miserly’ 346 § 37. Cf. panik. 
péeradisn ‘seemliness’ 263. 
pérok ‘shining’ 390 § 3. 
pésisn ‘adornment’ 375 § 5. 
pésit(ak) ‘adorned’ 156 n. 1, 322 § 5 (gohr- 

pésit), 323 § 14 (do.), 326, 330, 375 § 5. 
Cf. pistak, pésit. 

pésxemarih ‘prosecution’ 282 § 34, 305. 
pésit ‘adorned’ 326. Cf. pésit. 
pésopad (i) ‘guide, leader’ 12 n. 3, 16 n. 3, 

194 n. G, 370. (ii) ‘first’ 344 § 109. 
pistak ‘adorned’ 281 § 25, 299. 
2pit ‘flesh’ 145 n. G, 343 § 7. 
pory otkes ‘ancient sage’ 383, 384, 406. 
tpuhr ‘bridge’ 217, 324 § 17. 
2puhr ‘punishment’ 14 n. 5, 340 §§ 16, 22. 
purr-patmaniha ‘in full measure’ 53. 
purr-urvadhm ‘full of bliss’ 85 n. 4, 216 

(— -vdnisn), 262 n. B. 
purr-vastar ‘full of pasture’ 217. 
pursisnik ‘well informed’ 221 n. 2, 281 § 25, 

2098. 
pust (i) ‘back’, (ii) ‘ridge’ 362 § 35. 
pitak ‘putrid’ 279 § 8. 

radén- (i) ‘order, direct, rule, regulate, 
control’ 200 (-ét), 370 (-itan). (ii) “dis- 
tribute’ 324 § 16 (-ét), 388 (-zhét). 

radénak ‘ordering, directing’, etc. 118, 217, 

368 § 14, 375 §§ 3-5, 376, 385 (and -7h). 
radénisn ‘regulating, management, develop- 

ment, conduct, activity’ 217, 262, 374 

§§ 2-3 (-ikih ‘ordering’), 375 § 4 (-zh), 
376 (do.), 382 (-2k ‘directed’), 385, 388, 
(opp. vzs6Bisn ‘confusion’), 406. 

radénitar ‘who orders, directs’, etc., 85 n. 3, 

372, 382. 

management’ 236, 247 n. C, 248, 339, 

375 § 5, 376, 379 § 3, 381, 382, 386. 
ras (= Av. ra@a-) ‘wheel (of heaven), 

firmament’ 112 nn. 1, 4; 144.n. C, 145 

n. I, 343 § 7, 372, 375 § 5. 
'rastak ‘natural property’ 372. Cf. ristak 

(iii). 
2vastak ‘regularity’ 389 § 1 (pat rastak 

‘regularly’). 

rastan ‘dye’ 378, 379 §§ 2, 5. 
raténitan ‘propagate’ 53. 
ravak-ray ‘whose chariot is swift’ 216. 
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ray ‘chariot’ 164 nn. E, F; 165 n. H. 
ray ‘effort’ 173 n. 2. 
raz-aBpzar ‘devising weapons’ 263. 
réBds ‘rhubarb’ 363 § 37. 
'yistak (i) ‘manner’ 340 § 21. (ii) ‘way, 

sect’ 32 (yut-ristakan). (iii) ‘natural pro- 
perty’ 145n. I. Cf. ‘vastak. 

2yist(ak) ‘dead’ 344 §§ 10, 12, 14. 
riyahr ‘mourning’ 376. 
708 ‘copper’ 283 § 47. 
rp ‘looting’ 31, 33 n. b. 
rotstak ‘valley’ 195 n. K. 
ruzdak ‘greedy’ 346 § 42. 

2saé- ‘pass away’ 280 § 22 (-ét), 356 (-ist), 

359 (do.). 
saéén- ‘make seemly, ennoble’ 263. 

sacigsn ‘passing, passage’ 215 n. C, 281 § 29, 

303, 379 § 5, 388 (spurr-Ranarak- 

sacisnth). Cf. asacisnih. 
sacignik ‘transitory’ 390 § 2, 392. 
sacisnik ‘effective’ 388. 
sah- ‘seem good’ 195 n. K (-ét), 279 § 8 

(-ist), 291 (do.), 324 § 21 (-et), 368 § 15 
(do.), 18 (-ast). 

sahman ‘limit, boundary, extent’ 193 n. D, 

202 nN. 4, 370. 
sahmanomand ‘limited’ 391 (and -7h). 

sangén ‘heavy’ 73 0. 3, 141 Nn. 3. 

sar(a)8ak ‘sort, kind, species’ 32 (yut- 

sarasakan), 195 n. K, 217 (vas- —), 284 

§ 48, 310, 323 § 12, 345 § 30, 346 § 38, 
361 § 13, 362 §§ 14, 15, 22. 

sGrén- ‘provoke’ 279 § 9 (-éh), 292 (do.). 

sdrigar ‘buzzard’ 362 § 27, 364. 

sastar (i) ‘ruler, tyrant? 16 n. 3 (-th), 121 

n. 1, 216. (ii) ‘heretical priest’ 45, 122, 

289, 375 § 4 (-ih), 376 (do.), 379 § 3 
(do.), 386 (do.), 397- 

savak ‘furthering’ 347 § 53. 

savakih ‘munificence’ 262, 263 n. b. 

sdy- ‘lie down’ 104 n. C, 280 § 16 (-ast), 

283 § 41 (do.), 295 (do.), 306 (do.), 355 
(do.), 356 (do.), 357. 

sé% ‘bane’ 345 §§ 32, 333 354- 
séxisn ‘decay’ 374 § 2. 

snégxak ‘snow’ 283 § 45, 308. 

snodan ‘storm’ 283 § 45, 308. 

soh- ‘touch’ 358 (-isnzh). 

spahr (= Av. Owadsa-) ‘firmament’ 89, 372, 

375 § 5. Cf. spas. 

spas (= Av. Owdsa-) ‘firmament’ 88 n. 1, 

89 n. 1, 247 n. C (0iBas), 383. Cf. spahr. 

spazgih ‘calumny’ 10 n. 3. 

spék ‘brilliance’ 375 § 3- 

spét-doisr ‘white-eyed’ 322 § 3, 325- 

spéz- ‘put forth new growth’ 345 § 28 

(-thénd). 

473 

spéxisn ‘shining’ 345 § 25. 
spistén(?) ‘foul(?)’ 354. 
spurrgar ‘who consummates’ 347 § 48. 
spurrik ‘whole, perfect’ 32, 371- 
spurrik- ‘complete’ 345 § 28 (-ihét). 
spurrikgarih ‘consummation’ 347 § 46. 
spurrkarih ‘completion’ 388. 
srégak ‘mass’ 372, 373. 
srésotak ‘conglomeration’ 372. 
srov ‘word’ 15 n. 1, 31 n. B (dus-srov). 
sriv ‘nail (of hand or foot)’ 344 § 20. 

star-osmur ‘astronomer’ 375 § 4, 376. 

start ‘laid low’ 86 n. 3, 280 § 16 (and -7h), 

282 § 41 (-thd), 295 (and -ih), 304 (-th), 

306 (do.), 339 § 4 (-ak), 340 § 24, 354, 
355, 356 (and -h), 357 (do.), 358 (do.). 
Cf. sturt. 

sturt ‘laid low’ 102 n. 1, 283 § 41 (-7h), 295 

(and -ih), 354 (-7h), 355 (do.), 357 (do.), 
358 (do.). Cf. start. 

sud ‘hunger’ 340 § 30, 345 § 33, 346 §§ 35, 
37. 

sus(?) ‘degree’ 97 n..2, 144 n. E. 

siit-aBkar ‘promoting benefit’ 292. Cf. 

apkariha. 
sttarih ‘efficacy’ 52 n. A. 
stitak ‘worn away’ 329. 

§a<sa>pikan(?) ‘royal(?)’ 31, 32, 145 n. H. 

$dyandak ‘decent’ 403 (and -th). 

$ayén (i) ‘potential’ 383. (ii) ‘possible’ 384. 

sayét but(an) ‘possible’ 391. 
fétdy ‘bliss’ 380, 385, 388. 
xévan ‘lamentation’ 345 § 33. 

shaft ‘fearful’ 375 § 4 (-tar), 403 (-ih). Cf. 

Skift. 
skarv- ‘lurch’ 194 n. F. (-itakih). 

kkarvan ‘lurching, vacillation’ 376. 

skift ‘fearful, violent’ 172 n. 1, 217, 262, 

347 § 53, 348. Cf. skaft. 
skoh ‘poverty, misery’ 397. 

skohih ‘poverty’ 385, 386. 

knik ‘knee’ 280 § 16, 295. 

fon ‘manner, sort? 145 n. H, 217-18 

(astun-s6n), 218 n. 1. 

usr ‘semen’ 282 § 38, 284 § 51, 362 §§ 15, 

27, 36; 363 § 36 (and -7h). 

tat- ‘flow’ 283 § 45 (-ét), 344 § 16 (-énd), 

345 § 29 (do.). 
tatitn ‘flowing, movement’ 341, 383. 

tak ‘haste’ 279 § 7 (tak apar kart ‘he made 

haste’), 290. 

1tgk ‘branch’ 217 (vazurg- —), 343 § 5- 

2tak ‘equal, peer’ 397. 

takik ‘swift, valiant’ 86 n. 3, 200 n. (-zh), 

247 n. D, 375 § 5 (and -ih), 379 § 3 (-th), 
402 (do.). 
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tam (tom) ‘darkness’ 279 § 7, 280 § 16, 

281 § 27, 290, 295, 339 §§ 3-5, 340 § 24, 
341 § 33, 345 § 25, 346 § 39. 

tam-ax” ‘of dark nature’ 30 n A. 

tamik ‘dark’ 158 n. 4, 165. \ 

tan-kartihd ‘incarnate’ 324 § 21, 332. 
tarazénisnih ‘balance’ 379 § 5. 
taradzuk ‘scales, balance’ 402. 
tarménitan ‘despise’ 321. 
tarven- ‘conquer, overcome, oppress’ 193 

n. D (-itan, -it), 247 n. C (-itdrtom), 368 
§ 14 (-and). 

tdsitan ‘create’ 367 § 2. 
téh ‘edge, point’ 217, 339 § 3- 

tikn ‘thirst’ 283 § 42, 306, 345 §§ 33, 37- 
t6B ‘part’ 346 § 37. 
tom v. tam. 

traft ‘stolen’ 312. Cf. truftak. 
truftak ‘stolen’ 285 §§ 58-59, 312. 

urvahmanih ‘joy’ 194 n. H, 283 § 44, 308. 
Cf. purr-urvahm. 

uskar ‘consideration’. 
amined’, 32. 

uskar- ‘discuss, consult’ 32 passim, 324 § 21 

(-t). 
uspurrikih ‘completion’ 347 § 49. Cf. 

spurrik etc. 
ustarak ‘razor’ 217. 
uz- ‘rise up’ 85 n. 2 (-7nih), 295, 343 § 2 

(-énd), 345 § 25 (-ét), 347 § 49 (-énd), 
390 (-7snth). 

6 uskar kart ‘ex- 

vaBarikanih ‘faith’ 194 n. E. 
vadén- ‘make to fly’ 344 § 20 (-it). 
vahman ‘such a, so and so’ 279 § 13, 294. 
val- ‘grow, wax’ 339 § 3 (-thét). 
valg ‘leaf’ 284 § 56. 
van ‘victorious’ 279 § 8, 291 (-tom, -ih). 
van- ‘conquer’ 32 (-it), 262 (-dt, -itakih), 

263 (-ihénd, -it), 291 (-isn, -itak, -itak- 

tom), 337 (-it), 379 § 5 (-itan), 386 
(-itakih). 

vanitarih ‘conquest’ 52 n. C (-d), 174 n. 2, 

375 § 3, 379 § 5, 385, 390 § 3. 
varay ‘crow’ 362 § 27. 
varanik ‘pertaining to Varan, heretic, free- 

thinker’ 32, 125 n. I. 
varé ‘supernatural power, marvel’ 30 n. 1 
(— -karih), 263. 

varcavand ‘marvellous’ 263. 
varcén ‘marvellous’ 371. 
varom ‘mind’ 217, 362 § 28. 
varémand ‘doubtful’ 32, 34 n. j. 
vars ‘body hair’ 343 § 7, 344 §§ 12-13, 18. 
varz ‘tillage’ 347 § 51. 
varzak ‘toiling’ 356. 
varzvar ‘husbandman’ 283 § 43. 
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vaspuhrakanih ‘good government’ 32. 

vastar ‘pasture’ 362 § 15. 
vastih ‘illness’ 385. 
vatak ‘bad’ 53, 165 (-ih), 279 § 8, 291. 

vat-dil ‘cowardly’ 403. 
vaxs ‘increase’ 214 n. B. 

vaxs ‘word, Word’ 174 n. 11, 205, 371 (and 

-6mand), 372. 

vaxs- ‘grow’ 283 § 47 (-it), 347 § 50 (-ak, 
-dkih), § 52 (-ét). 

vaxsakén- ‘burn up’ 347 § 51 (-at). 

vaxsén- ‘increase’ 53 (-itan), 263 (-it), 375 

§§ 3-5 (-itan). 
vaxsik ‘blazing’ 156 n. 2. 
vdxsik ‘spiritual being’ 375 § 3- 

vaxsisn ‘growth, increase’ 145 n. H, 262 

(-th), 284 § 49, 344 § 20, 345 § 26. 
vay ‘bird’ 343 § 3. 
vayisn ‘blowing’ 383. 
vayikn-dahisnih ‘triumph’ 379 § 5. 
vaz- ‘fly, move’ 281 § 25 (-ét), 383 (-2s7). 
vazén- ‘kindle’ 322 § 8 (-énd), 327. 
vazisnih ‘inspiration’ 32. 
vazurg-framatar ‘prime minister’ 40, 52 

n. B: 
vécisn ‘refraining’ 178 n. 2, 194 n. H. 
vén ‘breath’ 323 § 11, 329. 
vésak ‘forest’ 362 § 14, 364. 
véxtan (i) ‘drive away, neglect’ 53. (ii) 

‘kindle’ 362 § 29. Pres. stem véc-. 
vitar-, vicartan (i) ‘separate, scatter’ 102 

n. 1 (viédrt-vars ‘having dishevelled 
hair’), 369 (-zhét ‘is separated, derives’), 
371. (ii) ‘dispel, scatter’ 156 n. 2 (gumdan- 
vicar ‘dispelling doubt’). (iii) ‘explain’ 
passim. (iv) ‘ward off, keep away’ 340 
§ 18. 

vicih- ‘distinguish’ 344 § 16. 
vicinkar ‘discriminating’ 208 n. 3. 
vicir ‘decision’ 144 n. D, 207 n. 2, 247 

n. D, 281 § 25, 299, 399. 
viciren- ‘explain’ 388 (-it). 
vicirkarih ‘discernment’ 27 n. 3. 
vicitar ‘discerning’ 283 § 43, 397 (-tar). 
vicitarihisnik ‘discerning’ 379 § 3. 
viéods- ‘examine, investigate’ 32 (-7snih), 

385 (-2sm). Infin. vicustan. 
vicustan ‘examine, investigate’ 145 n. H. 

Pres. stem vicdd-. 
vithdn ‘cause’ 384, 385. 
vihanak ‘occasion’ 404. Cf. bihanak. 
vihér- ‘move, change’ 32. 33-34 (-isnik, 

-isn). 
vthégak ‘intercalated’ 347 § 49. 
vihégakik ‘intercalating’ 347 § 49. 
vimand (i) ‘border, frontier’ 278 § 5, 279 § 7, 

290, 339 §§ 4-5. (ii) ‘definition’ 384, 
385. Cf. Paz. vimand. 
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vimandik ‘to be defined’ 112 n. 4. 
vinar-, vinartan (i) ‘establish, set up’ 148 

n. 2, 216, 217, 283 § 46, 323 §§ 13, 155 
324 §§ 18-19, 344 § 20. (ii) ‘maintain, 
govern, exercise’ 193 n. C, 262 (-t, 
-that), 289 (-tak), 331 (-énd). 

vinarisn (i) ‘order, control, exercise’ 79 
n. D, 85 n. 4 (hamé- vinarisnik), 217, 262, 
289, 323 § 14, 361 § 4. (ii) ‘maintaining’ 
193 n. C (also avindrignih), 217, 385 (and 
-th). (iii) ‘behaviour’ 144 n. C. 

vinartarih ‘maintenance’ 375 § 5, 390 § 3. 
vinasisn ‘destruction, passing away, p0opa’ 

32, 33 n. ¢, etc. 
vinastarth ‘harming’ 216. 
vindatan ‘find’ 195 n. K, 247 n. D. 
vinirisn ‘order’ 345 § 28. 
Iygr ‘intelligence’ 396, 407, 408. 
2yir ‘thunderbolt’ 309. 
virdd- ‘prepare, put together’ 210 n. 8 

(-dnd), 211 (-é€nd), 324 § 21 (-ém), 332 
(do.). Infin. virdstan q.v. 

viradisn (i) ‘order’ 262. (ii) ‘corrective, 

correction’ 145 n. H, 194 n. E. 

virdstan ‘prepare, put together, build’ 345 

§ 23. Pres. stem virdd- q.v. 
virastakih ‘operation’ 375 § 4. 
virastavih ‘orderliness’ 375 § 5. 

viromand ‘intelligent, scholar’ 145 n. H. 

virravisn ‘faith’ 261 n. B, 346 § 35. 

visandak ‘scattered’ 329. 

visandan ‘tear apart, disperse’ 343 § 3. 

vistarag ‘clothes’ 30 n. B, 194 n. H. 

vistartakih ‘expansion’ 372. 

visatakih ‘open space, void’ 339. 

viskar ‘wilderness’ 194 n. H. 

viskitakih ‘diffusion’ 282 § 38, 306. 

vighit-nér kiha ‘with energy dissipated’ 249, 

379 § 5. 
viskop ‘disturber’ 174 n. 5. 

viskop- ‘blossom’ 345 § 28 (-ihénd). Infin. 

viskuftan. 

viskuftan ‘blossom’ 345 § 27. Pres. stem 

viskop-. 

visiitak ‘abortion (of demons)’ 367 § 3, 

368 § 8. 

visitan ‘give birth to (of demons)’ 367 § 3, 

368 § 8, 400. 
vitangih ‘poverty’ .263. 

vitdr- ‘cause to pass, spread abroad’ 324 

§ 16. 

vitarag ‘passage’ 217, 283 § 46 (dur- —). 

vitdrén- ‘cause to pass away, kill’ 87 n. 3. 

vitartak ‘dead’ 399. Cf. viturt. 

vitast ‘span’ 361 § 13, 364. 

vitimds ‘marvel, mystery’ 30 n. B (and 

-ih, -ik), 217, 218, 430 (-7k). 

viturt ‘dead’ 343 § 7. Cf. vitartak. 
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viturtan ‘die’ 218 n. g, 343 §§ 1, 33 344 § 20. 
viyaB- ‘deceive, ruin’ 194 n. H (-thét). 
viyapan ‘going astray’ 402. 

k ‘deceiving’ 298. 
vivapangar ‘deceitful’ 298. 
viyapanih ‘deception’ 195 n. J. 
vizayisnik ‘harmful’ 340 § 28. 
vizitan ‘harm’ 145 n. H. 
vizutar ‘preventing’ 86 n 2. 

xan (i) ‘spring, well’ 281 § 25, 299. (ii) 
‘source, origin’ 85 n. 2. 

xanik ‘original’ 32. 
xrafstar ‘noxious beast’ 281 § 27, 347 § 52. 

yru-drafs ‘having a bloody banner’ 102 n. 4. 
xsén ‘dark blue’ 322 § 6, 327. 
yur-drus ‘having a bloody spear’ 354, 376. 

x’aBar ‘munificent’ 216 (and -7h), 379 (-ih), 

4o1 (do.), etc. 
x’aBargar ‘fruitful’ 216. 
x’adat ‘self-create’ 89, 202 N. 4, 217, 247 

nac. 
x’ahrih ‘prosperity’ 216, 217. 

x’an-ahen ‘shining metal’ 283 § 43, 307. 

1dénitari. h ‘good government’ 262. 

x’ar ‘easy’ 180 n. 2. 
y’aray ‘flame’ 283 § 42, 361 § 2. 

x’arakih ‘ease, bliss’ 281 § 30. 

x’arih ‘ease, comfort’ 280 § 22, 297. 

x’arisn ‘drink’ 171 n. 9, 193 N. (es 

x’atan ‘kinsmen’ 53. 

x°at-dosakih ‘self-will 124, 174 n. 6, 280 

§ 23, 281 § 27, 301, 376, 379 § 3. 
x’at-gohriha ‘of the very substance’ 378. 

x’atih ‘selfhood, essence’ 15 n. 4, 194 Nn. G, 

207 n. 3, 281 §§ 26-27, 289, 374 § 3, 375 
§§ 3-5, 376, 383 (pat x°atih ‘xa’ adro, 

per se’), 389 § 2, 390 § 3, 391, 392. 
x’atik ‘essential’ 385. 

x’ésén- ‘appropriate’ 194 n. H. (-it), 217 

(-itan). 

x’ésih ‘kinship, possession’ 279 S) itis 

x’étddat(ih) ‘consanguineous marriage’ 150, 

152, 163 n. B. 

ydkand ‘ruby’ 375 § 5. 

tydmak ‘garment’ 283 § 47, 322 §§ 5, 8; 

344 § 16 (‘caparison’). 

2yamak ‘vessel’ 195 n. K. 

yask ‘disease’ 191 Nn. 3, 247 0. D. 

yatak ‘property’ 32, 33 n. Cc. 

yatak-vihérih ‘change of property, dA- 

Aolwars’ 32, 33 n. Cc. 
yoy ‘stream’ 344 § 16. 

yumé ‘together’ 346 § 36. 

yut-datastanih ‘wrong principle, heresy’ 

27 nN. 2, 3: 
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yut-gohr ‘of different substance’ 339 § 3 

(-th), 15; 347 § 45. 
yut-vénisnih ‘heterodoxy’ 27 n. 2. 
yut-nihatakih ‘distinct nature’ 385. 
yuxt ‘a pair’ 179 n. 3. \ 

zay ‘coal(?)’ 281 § 27, 302. 
zayik ‘like coal(?)’ 302, 340 § 29. 
Igahak ‘embryo, offspring’ 175 n. 1, 344 

§ 20, 372, 385. Cf. ham-zahak,' huzahak. 
2zahak ‘element, orovxeiov’ 145 n. I, 146. 
zahak ‘parent? 375 § 5, 376. 
zahydS ‘depth’ 283 §§ 43, 46; 308, 361 

§§ 4, 7. 
zaman kartan ‘fix a time, make an appoint- 

ment’ 279 § 13, 293. 
zand-dkasih ‘commentary’ 278 § 1, 285. 
zarman ‘old age’ 215 n. D, 345 §§ 32, 33; 

354, 364, 385 (-7h). 
zarryon ‘verdant, fresh’ 216, 284 §§ 51, 

53, 56 (-ih); 311 (-ih), 362 § 14, 364. 
zgartak ‘yolk’ 344 § 20. 

zday ‘weapon’ 118, 340 § 30, 346 § 35, 374 
§ 3, 375 §§ 4-5. 
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zén ‘weapon’ 302, 337 § 3, 338. 
zohr ‘pure water’ 361 § 12, 362 § 14. 
lgréh ‘sea’ 85 n. 2, 347 § 49, 361 §§ 10, 12; 

362 § 14. 
2g7éh ‘mail armour’ 283 § 44, 308. 
zruftak ‘dispersed’ 262 (-ihd, -ih), 263 n. c, 

330 (and -ih, -ihd). Cf. azroB-, azruft. 
zufay(ak) ‘depths’ 279 § 7, 281 § 30 (-ih), 

287, 290. 
zufr ‘deep, profound’ 
(— -réSak), 291. 

zufr-padak (i) ‘deep down’ 278 § 3, 287. 
(ii) ‘depths’ 278 § 5. 

zur ‘deceit’ 337 § 3. 
ztr-mitoxtih ‘lying falsehood’ 385. 

T9o5 on. Ky i217 

ah- ‘pray for, crave’ 16 n. 3. 
#6y- ‘swallow’ 171 n. 9 (-isn), 340 § 30 

(-ét), 346 § 35 (do.), 354 (-am, -ét). Infin. 
Sutan q.v. 

Sutan ‘swallow’ 179 n. 3, 354- 
utarih ‘swallowing’ 166 n. 4. 

PAZAND 

ainda ‘otherwise’ 392 § 56. 
aparaxt ‘uncircumscribed’ 393 § 94, 97 

(— ~ja). 
asamqn-x’adi ‘of infinite essence’ 393 § 96. 
avaman ‘boundless’ 393 § 94. 
awaxtar ‘planet’ 158 n. 4 (-7), 164 n. F. 
ax’ araidiha ‘stupidly’ 394 § 106. 

bay@q ‘the constellations’ 255 n. 1, 417. 
bar ‘fruit, effect’ 393 §§ 84, 90, 91, 93. 
brddar di ‘rival 79 n. E. 
bun ‘origin, cause’ 392 § 58, 393 §§ 83, 84, 

85, 90, 92, 93. 

daramaa ‘subtle’ 372. Cf. Phl. daramak. 
dimaspa for Phl. vitimds q.v. 30 n. 1. 

dwar ‘certain’ 393 § 92, 394 § I00. 

farawafd- ‘contain, comprise’ 393 § 66 
(-that), 68 (do.), 69 (do.), 77 (do.). Infin. 
farawastan. 

farawastaa ‘bounded, comprised’ 393 § 72, 

394 §§ 108-9. 
farawastai ‘comprehensiveness’ 392 § 56, 

393 §§ 60, 71, 73; 394 § 111. 
farawastan ‘contain, comprise’ 393 § 67. 

Pres. stem farawafd-. 
farsogar ‘making excellent’ 221. 

gadug ‘planet’ 159 n. 7. 

hambarasn ‘complex entity’ 393 § 96. 
haminidaa ‘united, joined together’ 393 

§§ 81, 82, 85. 
haminiddar ‘one who unites’ 393 § 82. 
hugar- ‘subdue, drive away’ 373. Cf. Phl. 

Oyarisnémand. 
huzvar- ‘explain’ 393 § 80 (-qd). 

jik ‘rope’ 159 n. 6, 164.n. F. 

kustaa ‘side’ 393 §§ 71-72. 

maraomaidi ‘numerality’ 393 §§ 63-64. 

naway ‘cherisher’ 230-1. 
nihang (i) ‘a little’ 372. (ii) ‘chapter’ 372. 

Cf. Phl. nisang. 

Ostyg ‘firm, confirmed’ 393 § 62. 

paradxt ‘devoid’ 393 §§ 95, 102. 

samqnmand ‘bounded’ 157 n. 1, 393 § 96. 
sturdatha ‘obstinately’ 394 § 105. 

vahar ‘false, absurd’ 393 §§ 69, 76; 304 
§§ 101, 107. 

vaxt ‘fate’ 230. 
vazudar ‘injuring’ 79 n. E, 159 n. 7 (Ram- 

vazudari). 
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vicum@ v. Phl. nézumdn 263 n. f. x’adi ‘selfhood, essence’ 164 n. D, 393 
vimand (i) ‘boundary, confines’ 157 n. I. §§ 69, 75, 76, 78, 80, 94, 99; 394 § 106. 

(ii) ‘definition’ 394 § 104 (a% vimafidi ‘in | x°azdraa ‘small’ 372. 
so far as’). x’azirasni ‘precise’ 393 § 75. Cf. Phl. 

vindwada ‘evident’ 225 n. I. Ocirisuik q.v. 
vispaesqm ? 329. 
vyawanin- ‘deceive’ 394 § 105. y6-framans (for dé-framanad) ‘having two 

commands’ 230-1, 409. 

wayi ‘godly, pertaining to the constella- 
tions’ 230. zahag ‘element’ 225 n. 1. Cf. Phl. #zahak. 

zarvagar ‘making old’ 221, 230. 

xuih ‘goodness’ 390 § 3. 

NEW PERSIAN 

dahandagan ‘the constellations’ 417 n. r. farsgar ‘making excellent’ 221 n. 4, 223 n. 3. 

ay ‘evil’ 418 n. u. 
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Aba Hamidi Zizani, 434. 
AByatkar i Vazurg-midr, 397, 404. 
Afyatkar i Zamaspik, 250, 398. 
Acta Archelai, 212. : 
Acts of Anahid, 64, 65, 151, 154, 155. 
Acts of Piisai, 151, 154. 
ASurbad (Aturpat), son of Mahraspand, 45, 

49, 53; ordeal of, 11, 12, 39; his views 
proclaimed orthodox, 8, 11, 12, 39, 44, 
51; his doctrine continued in Pahlavi 
books, 12. 

Adur Frazgerd, Magian High Priest, 435, 

436. 
ASur-Hormizd, Persian martyr, 62, 63, 74, 

157, 219, 258, 259, 260, 431, 435- 
Agathias, 49. 
ay-dén (heretic), as distinct from ahraméy, 

ahraméy (apostate), 25; as distinct from 
ay-dén, 45. 

Ahriman, Aggressor, Adversary, Destruc- 
tive Spirit, passim; as Ohrmazd’s twin, 

4, 26, 80, 120, 245, 429, 431, 432, 435, 
439; conceived of Zurvan’s doubt, 

60-61, 63, 72, 132, 235, 249, 420-I, 
428, 433; (elder) son of Zurvan, 5, 13, 
65, 70, 220, 266; arises from God’s 
self-ignorance, 235, 3913; inherits 
Zurvan’s unawareness, 235; pierces 
mother’s womb and is first born, 64, 

66, 422-3, 428, 433. 
made king, but inferior to Ohrmazd, 59, 

426-7; king for 9,000 years, 69, 72, 
426-7; triumphs for 9,000 years, 98; 
dwells in the world for 9,000 years, 
433; power lasts for 7,000 years, 69, 
428; masters the world, 67, 433; 
prince of this world, 70; practical 
ruler of this world, 248; power rela- 
tionship with Ohrmazd, 69 ff.; king- 
dom taken from, 68, 424. 

routs Ohrmazd, 99, 133 n. 1, 433; (in 
Zervanism) evil by choice, 120, 132, 
157, 438, clever and sometimes bene- 
ficent, 157; shows Ohrmazd how to 
create luminaries, 63, 147 ff., 429, 438; 
creates the peacock, 120, 439; his son 
defeats Ohrmazd’s, 101, 443. 

theories on his origin in Zervanism, 
103 n. A, 412; origin from fire and 
water, 73, predominantly from water, 
78, 267; substance cold, dry, heavy, 
dark, stinking, 73, 141; is ‘cold-dry’, 
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267, 269; associated with water and 
earth, 267-8; creates water, earth, and 
plants, 75; females belong to, 187. 

principle of evil, 4, 15 n. 7, 29, 58, 342, 
410, 415, 433, 440; his substance evil, 
164 n. D, 380, 387; ‘evil-minded’ or 
‘wrong-headed’, 121, 122; desires evil, 
369, 438; never thinks, says, or does 
anything righteous, 317; desires to 

hurt, 91, 94, 95, 312, 313; destroyer, 
4, 68, 187. 

liar and deceiver, 4; lies to Zurvan, 68, 

424-5, 428. 
author of death, 4, 86-87; is disorder, 

110; his envy, 313; desires and envies 
the light, 94, 341; self-willed, 108, 315. 

slow in knowledge, 91, 94, 108, 110, 312, 
313, 315; without knowledge, 315, 
448; without method, 315; unaware 
of Ohrmazd’s existence, 313, 341; 
‘powerless’, 108, 314, 315, 316, against 
time, 236. 

his misery, 109, 110; creates illness, 187, 

434, 440, 441, and poverty, 187, 429, 
440, and death, 187, 434, 440, 441. 

his darkness, 68, 73, 187, 245, 410, 415, 
424-5, 428, 434, 448; essence material 
darkness, 316; dwells in the depths in 
darkness, 91, 312, 341; stinking, 68, 
73, 245, 410, 414, 424; lying falsehood 
and darkness distinguish him from 
Ohrmazd, 236, 386. 

not infinite, 91, 92; finite, 313; associated 
with the finite, 93; his creation finite 
in time, 94, not deathless, 94; will 
cease to exist, 312; destroyed at Final 
Body, 313; expelled from Cosmos and 
slain, 183, 355; cast into hell and 
bound, 412, 417. 

imprisoned in the Cosmos, 434. 
has no material function, 135, 180; 

possesses no spiritual thing, 411. 
attacks both ideal and material creations, 

100; his first lie, 100; reveres Ohr- 
mazd’s creation, 94, 313, and threatens 
to seduce it, 95, 313, 341; laid low for 
3,000 years at chanting of Ahunvar, 

95, 99, 100, 133, 183, 205, 314, 34153 
powerless for 3,000 years because of 
Blessed Man, 359, 360. 

creates demons, 313; conceives and bears 
planets, 157; fashions weapons for 
attack, 94, 313, 410. 
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rejects offer of peace, 313; agrees to 
9,000 years’ battle, 314; fashions body 
of his creation, 316; body of his 
creation given to him by Zurvan, 114, 
MLOnts erst 

his creation is from material darkness, 

200, 316. 
receives weapon of Az from Zurvan, 59, 

132, 192, 342, 351; receives garment 
of Az from Zurvan, 59, 119, 121 ff., 
132, 351; receives garment of false 
priesthood from Zurvan, 377; chooses 
his evil garment, 120, 132, 377; made 
powerless by his own creation, 316. 

Primal Whore his companion, 350; 
aroused by Primal Whore, 74, 184, 

359, 360. 
drags sky into Void, 343, 363, 365; 

breaks treaty, 102, and swallows it, 
250; defeats the wind, 86; destroys 
Gayomart, 241; ridden by Tahm6rup, 
241. 

appeals to Ohrmazd against Az, 182; 
attempts to turn time back, 236; can 
change Ohrmazd’s creation, 369. 

reptiles belong to, 187; in form of frog, 

359, 360, 437. 
object of worship of heretics, 13, 14-15; 

his ‘teaching’ suppressed by Kartir, 
24; see further Devil-worshippers. 

Ahriman (Manichaean), king of darkness, 

Pirie 
Ahunvar, basic Zoroastrian prayer : essence 

of the Dén, 107, 111, 133; is the Dén, 
seed of seeds, 215 n. E; co-eternal with 
Ohrmazd, 418; manifestation of the 

Spirit of the Power of the Word, 133; 

proceeds from the Endless Form, 129, 

316; first creation after Amahraspands, 

215 n. E; identified with Zurvan, 134, 

418; Ohrmazd’s chanting of, lays Ahri- 

man low for 3,000 years, 95, 99, 100, 

133, 183, 205, 314, 341. 
Ahura Mazdah, prays to Vayu, 82; see 

Ohrmazd. 
ahuras (asuras), class of Indo-Iranian deity, 

Gf 
Airyaman, divine Messenger, 177, 187, 

349, 352; comes to earth with Artvahist, 

177, 187, 352; duty is fulfilment of the 

end, 349; resuscitates Gayomart, Magyé, 

and Magyané, 349; brings damned out 

of hell, 262; identical with SdSyans, 

353- 
Aiwisra®rim, assists Fravahrs, 336. 

Akoman, the Evil Mind, arch-demon, 121, 

135, 175, 3773 created, 317. 
Alexander of Lycopolis, 71, 167, 175, 212. 
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Alexander of Macedon, 8, 369, 413. 
Amahraspands (AmoaSa Spentas), 29, 103, 

105, 117, 144 n. C, 184, 199, 204, 215, 
237, 275, 317, 333, 334, 335, 359, 360, 
368, 386, 395, 415, 429, 430; creation of, 
135, 317; wisdom holds sway among, 
208; free from opposition, 400. 

Amahraspands (Manichaean), the ‘light’ 
elements, 430-1. 

Amurdat, Amahraspand, 103, 152, 3333 
created, 317; adopts plants, 135, 3353 
Ragn, A&stat, and Zamdat his helpers, 

335; as food, 171. 
Anayran, see Endless Light. 
Anahid, Persian martyr, 436; see also Acts 

of Anahid. 
Anahit (planet), see Venus. 
Anahita, 17, 34; temples at Hypapa and 

Hierocaesarea, 19; see Ardvisir. 
an-Nadim, Arab chronicler, 113. 
Anos, Mandaean deity: redeemer, 

stranger, 79. 
Antiochus I of Commagene: inscription of, 

not certainly Zervanite, 20, but xpdvos 
dmetpos mentioned, 31, 449-50. 

Aogamadaééa, 84, 85, 90, 239, 240. 
Arabissus, inscription at, 155. 
Arang (River Tigris), 349. 

Ardagir I, son of Papak, 7; founder of 

Sassanian dynasty, 7; re-establishes 

Zoroastrianism, 8, 35, 513; draws up 
canon of Avesta, 8; introduces doctrine 
of inseparability of Church and State, 
36; founds fire-temples, 36; model of 

princely wisdom, 36. 

Ardvisir, 215 n. D; assistant of Sa@révar, 

335; assistant of Spandarmat, 335, 

father and mother of waters, 335; passes 

good things on to world, 338; see also 

Anahita. 
Ari8, Demon of Envy, 26; most lying of 

demons, 31 n. E; propounds doctrine 

that Ohrmazd and Ahriman are twins, 

149, 429-30; tempts Zoroaster, 31 n. E. 

Aristotle, 20, 28, 37, 251, 253; Xusrau I 

interested in, 49; physical theories of, in 

Pahlavi books, 33, 79, 141 ff.; see further 

matter and form, Mean, potentiality and 

actuality. 
Arnobius, 242. 

Argak, Armenian vassal of Sapar II, 69. 

Argigvang: created, 317; assistant of Span- 

darmat, 335; purifies earth, water, and 

semen, 335; glory of “heaven, and 

righteousness, 335. Cf. Art. 

Art: assistant of Spandarmat, 335; is in 

house of Fortune, 335. Cf. Arsivang. 

Artak Viraf, 442. 
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Artvahi8t, Amahraspand, 103, 152, 3333 

created, 317; adopts fire, 135, 334; fire 

returns to, 335; helpers are Atur, Sréé, 

Varhran, and Néryésang, 334; assisted 

by Rapi®win, 336; comes to earth to stop 

slaughter of cattle, 177, 187, 352; stands 

guard over Ahriman, 411, 417; mediates 

for the damned, 414. 
Asceticism, in Zervanism, 176-82. 

Astarte, 78. 
Astévisat (Astdviddtu), demon of death, 

84, 172, 247 n. D; substituted for Zurvan 

in Aogamadaéca, 221, 240. 
asuras, see ahuras. 
A&séqar: hypostasis of Zurvan, 57, 143, 219, 

435, 439, 441; ‘who makes virile’, 220; 

‘male-maker’, 222; male principle in 

Zurvan, 223; father of Cosmos, 222; 

presides over action in potentia, 224; 

causes conception, 224. 

A&tat, assistant of Amurdat, 335; brings 

souls to account, 335. 

Attargatis, 78. 
Atur: assistant of Artvahist, fire 3343 

returns to, 335; as Artak Viraf’s guide, 

442. 
Augustine, St., 21, 71, 118. 
Aurvasara, prays to Vayu, 82. 

Avesta, 103, 435; tradition on its origin and 

history, 7-9; called zamzamat by Arabs, 

62; unknown and cryptic language, 430; 

does not contradict itself, 27; is word of 

Ohrmazd, 15; tongue of Ohrmazd, 415; 

omniscience and incomprehensible, 430. 

Axt (Axtya), 240, 242; sorcerer and devil- 

worshipper, 30 n. A; allegedly con- 

temporary of Zoroaster, 30 n. A. 

, concupiscence, 59, 61, 69, 115, 124, 

166 ff., 244, 245, 413, 445; acquisitive- 
ness, gluttony, and lust, 115, 176; 
every form of desire, 116; akin to 
desire, 173; greed, 168, 171; insatiable, 
iigfie, igh iat 188 opposed to content- 

ment, 171, 180, 182. 
predominantly Zervanite demon, 166; 

unimportant in Avesta, 166, 168. 
male in Avesta, 166; probably female in 

Zervanism, 168; original female ele- 

ment, 188, 268. 
natural adversary of Zurvan, 237, 252; 

cosmic disorder, 252; enemy of order, 
175; upsets natural law, 237. 

original evil with God, 175; as Zurvan’s 
doubt and desire, 237. 

comprises all evil, 352; excess and 
deficiency, 102, 175, 253, 352; as 
hunger and thirst, sexual desire, and 
desire for good things, 176 ff., 253; 
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abuse of legitimate activities, 175; 

attacks both nature and will, 172; 

corrupts nature, 171; enemy of the 

body, 171; demon of death, 172. 

misuse of intellect, 175; fights with 

reason for x’arr of man, 172-4; makes 

man forget his eternal destiny, 180, 

195 n. J; adversary of Sros and the 

Mean, 175. 

equivalent to and inclusive of Varan, 

131, 174-53; supreme commander of 

demons, 168, 176, 351; Ahriman has 

most strength from, 351. 

garment steeped in essence of, given 

to Ahriman, 59, 132, 192, 342-3, 

351. 
divides her powers into three, 351-2; 

power gradually dwindles, 351; swal- 

lows up the demons, 115, 177, 182, 

352, 354; turns against Ahriman, 115, 

182, 352, 355; smitten by Sré8, 183, 
253, 355; overthrown by Tetrad of 

Order, 175, 201, 229, 237, 252, 253, 
_ 254, 369. 
Az (Manichaean): dAn and concupiscentia, 

167, 168; ‘disorderly motion’, 167, 175, 

192; gluttony and lust, 170; mother of 

all the demons, 166, 192; takes prece- 

dence over Ahriman, 167, 169; forms 
body and imprisons soul in it, 169; 
creates bodies of first man and woman, 

170; blinds soul to its true origin, 169; 
mingles with plants and animals, 169, 
179; devours abortions of the demons, 

179. 

Babylon, 17, 20, 144 n. F, 155, 158, 4493 
influence of, 19-20. 

bay6-baxt, special dispensation of gods, 
256, 404. 

Bahman- Yast, 97, 102. 
Bahram, see Varhran. 
Bahram (Mandaean), 77. 
Bahram I, 38, 51. 
Bahram III, 24, 39. 
Bahram V, 40, 43, 45, 54; said to have 

retired Mihr-Narsé, 46. 
Bahram Cofén, rebel defeated by Xus- 

rauv ll, Sx 
Bahram fire, 43; see also Fire. 
Balas (Valaxy8, Vologeses), Sassanian king, 

Bane (Sé%), arch demon; commander of 
the North, 351; swallowed by Az, 182, 
354. 

Barbelo, mother and mpwrdvOpwros, 78. 
Bardesanes, 77, 167; his views on Space, 

202. 
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barsom, bundle of sacred twigs, 78; handed 
by Zurvan to Ohrmazd, 66, 72; symbol 
of priesthood, not royalty, 66-67. 

Basil, St., 113, 144 n. B, 440. 
Baxt 57, &c.; see Fate. 

Bel‘ami, Persian translator of Tabari, 43. 
Béruni, 97. 
Book of John (Mandaean), 77. 
Boxt-Mara, Christian polemist, 430. 
Brahma (Buddhist), 22. 
Brahmans, persecuted by Kartir, 11, 24. 
Buddha, 272. 
Buddhists, persecuted by Kartir, 11, 24. 
Bundahisn, passim; two recensions, 81, 

277; author dualist and _ traditionalist, 
92; Zurvan myth in, 26, 105; partly 
‘semi-Zervanite’, 71. 

Burz, assistant of SaOrévar, 335; assisted 
by Uzayarin, 336. 

Burzén-mihr fire, established on ridges of 
ViStasp, 367. 

Castes, 259, 261; priests, warriors, hus- 
bandmen, and artisans, 123; their 
heavenly patrons, 123; derived from 
‘primal instrument’, 139. 

Cattle, propitiated by Kartir, 24, 25. 
Chaldaeans, 28, 47. 
Christians: persecuted by Kartir, 24, 25, 

and by Yezdigird II, 29, 44; rebuked for 
mocking at Fate and Fortune, 59; full 
liberty under Xusrau I, but persecuted 
by Dad5-Hormizd, 49. 

Cinvat Bridge, 87, 90, 203, 275, 335, 338; 
broadens for the righteous but narrows 
for the wicked, 199. 

Cista, 275. 
Clement of Alexandria, 20. 
Consanguineous unions: habitual, 43; per- 

mitted, 440; encouraged by Kartir, 25; 
most meritorious action possible, 151-2, 
155; Ohrmazd learns of, from Ahriman, 
438; Ohrmazd’s triple incest generates 
luminaries, 63, 148 ff., 429, 435-6, 438; 
Ohrmazd and Spandarmat, 152. 

Cosmas of Jerusalem, 232. 
Cosmic period, 12,000 not 9,000 years, 

96-100, 266, 315. 
Cybele, 78. 
Cyrus, 19. 

Da5-Hormizd, Magian high priest under 
Xusrau I, 49-50. 

dasvs, see Three Creators. 
Dahak (Zahhak, AZi Dahaka), 259, 367, 

369; reigns 1,000 years, 413; bound by 
Frét6n, 413; slays Yam, 413; prays to 
Vayu, 82; said to have composed Penta- 
teuch and built Jerusalem, 30 n. A. 
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Daharis (Dahris), materialist sect: derive 
world from Infinite Time, 23, 267; deny 
heaven and hell, 23, 267; identical with 
Zandiks, 267. 

Dahman Afrin, ‘the Praise of the Wise’, a 
deity, 136; assistant of Sa@révar, 335; 
rules the sky, 365; equated with Blessed 
Man, 365. 

daiva, class of Indo-Iranian deity; de- 
monized in Iran, 17; not gods of foreign 
cults, 17. 

daivadana, temple (or law) of daivas, 
destroyed by Xerxes, 16. 

Damascius, 20, 55, 88, 202, 245, 447; takes 
refuge in Ctesiphon, 49. 

Daray, son of Daray (Darius Codomannus), 
orders Avesta to be written, 7-8. 

darkness: first existent thing, 55; Cosmos 
constructed from, 70-71; prior to Ahri- 
man, 245; essential element in Ahriman, 
see Ahriman. 

darkness of lying falsehood, 210, 213, 236. 
datastdn, (cosmic) order, 58, 176, 192, 246, 

250 ff.; of Time, 248; characteristic of 
Ohrmazd’s creation, 110; equated with 
the Mean, 251; opposed to Az, 175; 
governs material creation, 132; rehabili- 
tation achieved through, 253. 

datastan, Genius of: probably name of 
Srd8, 246 n. B; overthrows Az, 175, 201, 

229, 237, 369. 
Ddatastdn i dénik, 87, 97, &c.; most ortho- 

dox Mazdean book, 166, 180. 
Dén, the Religion, 275; is omniscience, 91, 

144 n. D, 204, 215 n. E, 312, wisdom, 
91, 144 n. D, 207, 215 n. E, or seed 
of wisdom, 207; manifested in wisdom, 
207; wisdom manifested in, 207. 

is will of Ohrmazd, 130, 144 n. D, good- 
ness, 204. 

is Ahunvar, 215 n. E, 316; summed up 
in Ahunvar, 107, 111; dwells with 
Vahuman, 317. 

one of the three Creators, 333, 3343 

called seed of seeds, 211, 215 n. E. 
encompasses the luminaries, 208; as 

girdle, 215 n. E, of Spandarmat, 155, 
163 n. C; assistant of Spandarmat, 
335; in house of Fortune, 335; rule 
for man’s will and action, 389. 

Dénkart, passim; its text corrupt, 6-7; 
dates in substance from Sassanian period, 
7; handed down in family of ASurba5, 
12; once attacks Zervanite myth, 26; 
little affected by Zervanite ideas, 12; 
‘semi-Zervanite’ in places, 26; deplores 
heresy, 27. 

dévasnih, see devil-worshippers. 
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Devdat, son of AfSin, 16. 
devil-worshippers, 10, 30; sect described 

by Plutarch, 13-15, 448; worship Ahri- 
man and demons as well as gods, 14- 
16, 20, 35; sacrifice to Ahriman, 448; 
deny rewards and punishments, 1}; 
claim a revelation, 14-15; widespread 
cult, 15, though clandestine, 16; ante- 
cedents of Mithraists, 19, 35; influence 
Sapir I, 37; teaching of Ahriman sup- 
pressed by Kartir, 24; many converted 
to orthodoxy by Kartir, 25; excluded 
from Zoroastrian Church, 35. 

Dio Chrysostom, 20, 226. 
Diogenes Laertius, 13, 18. 
dusam6é-deénih, heretical sect, 13. 

Elements, 144 n. C, 411, 414, 441; are 
gods, 440, but inferior to Zurvan and 
his hypostases, 219, 225; principle of 
material things, 225; ‘seed of seeds of 
material creations’, 141; proceed from 
Endless Light, 141, or Spihr, 128, 225, 
266; first ‘form’, 225, 266; first mani- 
festation of matter, 225;. belong to 
Ohrmazd and Vahuman, 435; maintain 
character of y’arr, 370; in man, 412; at 
the fraskart, 227-8; called Amahra- 
spands, 431; in Dio Chrysostom’s ‘Song 
of the Magians’, 226. 

Ehi8é Vardapet, Armenian historian, 41, 

47, 54, 59, 62, 67, 68, 441; claims to be 
eyewitness of events he describes, 29, 
43; shows detailed knowledge of Zoroas- 
trianism, 42-43; Zurvan myth in, 54 ff., 
419-28; preserves (spurious) edict of 
Mihr-Narsé, 40. 

Elkesaite Gnosis, 72, 76. 
Elxai, receives book from Parthians, 76. 
Empedocles, 142. 
Endless Darkness: in the depths, place of 

Ahriman, 91, 126, 312; infinite in down- 
ward direction, 93, 313; lying speech 
created from, 316. 

Endless Form, the, 269; is ‘primal instru- 
ment’, 373; fashioned from the Endless 
Light, 127, 316, 373; proceeds from 
material light, 129, 209; made of fire 
from light, 113, 128; material and 
spiritual, 127, 129, 133, 373; exempt 
from passage of Time, 316; as embryo, 
128, 374; creation within it, 127, 316, 

“373; wisdom infused into, 132; Ahunvar 
proceeds from, 129; results in Cosmos 

(Spihr), 130, 136, 374. 
Endless Light, the, 199, 201, 203, 364; 

place of Ohrmazd, 70, 91, 96, 126, 
312, 334; infinite in upward direction, 

93, 313; assimilated to Space, 202, 
371; throne of God, 202; Ohrmazd’s 
creation proceeds from, 126, 136; 
seed of x’arr, 211, 370. 

not eternal in Zervanism, 209, 234; pro- 
ceeds from self-awareness of deity, 
209; first result of creative act, 391. 

equated with GardSman and with place 
of Ohrmazd, 135, 144-5; confusion 
over names anayrdn and asar rosnih, 
144, 333-4; as Anayran assistant of 
Sa@révar, 335; controls the sky, 335. 

Epiphanius, 54. 
Epistle of Tansar, 259; not genuine, dates 

from reign of Xusrau I, 10, 44, 47, 49. 
E’m, demon of wrath, 378, 412; made 
commander of the East, 351; smitten by 
Mihr, 102, or Srd8, 201, 369; swallowed 
by Az, 182, 354. 

‘Euchites’, dependent on Zervanism, 70, 

450. 
Eudemus of Rhodes, 20, 21, 49, 88, 89, 

447; Zurvan myth in, 55, 245. 
Eusebius, 232. 
Eznik of Kolb, Armenian apologist, 21, 

40, 41, 80, 81, 88, 97 ff., 129, 140, 147 ff., 

235, 237, 254, 266, 268, 269, 371, 438, 
443; on Zoroastrian sects, 28-29; Zurvan 
myth in, 54-78, 419-28. 

Farnbay fire, established in Chorasmia, 
367. 

Fate (Mazdean) : controls material existence 
only, 256, 257, 406, 407; works together 
with man’s will, 255, 405; the cause, 
man’s effort the occasion, 256, 405; 
responsible for life, wife, children, 
sovereignty, and riches only, 256,406, 407, 
408; no jurisdiction over the spiritual, 
257; what is not fated cannot come to 
pass, 402, 403, 406; cannot be escaped, 

241, 399, 403. 
Fate (Zervanite): as definition of Zurvan, 

59, 65; Zurvan manifested in, 254; lord 
over all things, 90, 402; Lord and King, 
257, 260; Ohrmazd powerless against, 
108; three stages in, 229; alters man’s 
character, 258, 403-4; earthly lot pro- 
longed in heaven, 258-60, 435; over- 
throws Az, 175, 201, 229, 237, 369. 

Fate, course of, immutable, 108-9, 229, 315. 
Father of Greatness (Manichaean), 64, 65, 

78, 205. Cf. Zurvan (Manichaean). 
Female Element: in deity, 62; both dis- 

tinct from and implicit in Zurvan, 64, 
65; called Zurvan’s wife, 63, 65; 
named X’a8-y’arriy, 64-65; mother, 
principle of darkness, 72; equated 
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with darkness, 72, 188, 268, 447; 
originally evil, 74; principle of chaos 
and concupiscence, 192. 

as water, dark, and evil, 72-74, 268; 
‘cold-dry’, proceeds from ~ Spihr, 
268. 

as Jéh, Primal Woman, 183 ff.; females 
belong to Ahriman, 75, 187; see also 
Az, Jéh. 

Fihrist, Arab chronicle, 36. 

‘Final Body’, 271, 314, 317, 336, 381, 389, 
390; is Zurvan’s ‘glorified body’, 133; 
macrocosm made perfect, 253; tem- 
porality ceases with, 224; absorbed into 
Infinite, 266; means Ohrmazd’s supreme 
rule and destruction of Ahriman, 313. 

Firdausi, 242 ff., 272, 442; knew popular 
Pahlavi religious texts, 241; reproduces 
Zervanite doctrines, 266; his real religion 
Zervanite pessimism, 242. 

Fire, 85, 197; son of Zurvan, 73; created 
before Ohrmazd and Ahriman, 67, 72, 
201, 228, 267, 410; considered a god, 
440, 449; male, brother and spouse of 
water, 73, 79, 228, 268; father of all 
material things, 73, 79. 

child of Ohrmazd, 64, 436; created from 
Endless Light, 318; brilliance from 
Endless Light, 334, 366; fashioned 
from mind of ‘primal instrument’, 366; 
seventh material creation, 135, 318, 

334, 341. 
unwilling to go down to earth, 367; 

associated with air, 72, 73; permeates 
all six ‘elements’, 342. 

in plants, 319, 349, 366; origin of seed 
of men and bulls, 320; thwarts growth, 
227, 353; does not kill, 84; brings 
about end of world, 225, 227, 353-43 
appearance of fiery horseman at end 

of world, 227. 
fires established by Kartir, 24, 25; 

ministration to, 47, 53, 73; demonized 
in some systems, 76; female according 

to Elxai, 76. 
Fire (Mithraic), brother of water, 79. 
Firmament, see Spihr, OwaSa. 
‘First Body’, see Spihr. 

Fortune, 57; as definition of Zurvan, 59, 

65, or his hypostasis, 62, or consort, 129; 

sacrificed to by Zurvan, 62, 65; see 
further X*arr, X°a8-x°arriy. 

Frasyak (Afrasyab), 369, 413, 442. 
fraskart, final rehabilitation of world, 23, 

85, 119, 166, 224, 236, 247, 253, 350 ff; 
corresponds to Christian resurrection, 

223; brought about by fire, 227, 353; 
lasts 57 years, 353- 
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FraS6qar, Hypostasis of Zurvan, 57, 143, 
219, 435, 439; ‘who makes good’, 222; 
‘who makes bright’, 220; presides over 
birth, 224; brings Cosmos to birth, 
223-4; produces fraskart, 223, 224; as 
father of Ohrmazd, 57, 220, 441. 

FraSdstar, 259, 260. 
Fravahrs (Frava’is), 321; man’s Fravahr 

in presence of Ohrmazd, 334; agree to 
go down to earth, 336; in man, 412, 414; 
assisted by Aiwisri€rim, 336; assistants 
of Hurdat, 335. 

Fray’kart, mythical sea, 365. 
free will: salvation obtained by, 256-7; 

operative in spiritual sphere, 257. 
Frét6n (Oraétaona, Faridin), 259, 369; 

binds Dahak, 413. 

Gandarowa, 442. 
garments (Mandaean), 118. 
garments (Manichaean), 118. 
garments (Zoroastrian), see Ahriman, Ohr- 

mazd, Spihr, Varan, Vay, Zurvan. 
GardSman, 145, 199, 201, 411, 414; place 

of the Sun, 135, 333-4; highest of six 
heavens, 214 n. B; treasure-house, 214 

n. B. 
Gatas, 17, 68, 80, 120, 149, I51. 
Gayoémart (Blessed Man), 170, 177, 366, 

398, 411, 443; creation of, 137, 318, 
from the earth, 320; created by Ohr- 
mazd, 241; born of Spandarmat, 137, 
367; seed fashioned from fire, 320; 
dike the Sun’, 136, 319; origin of man, 
113, 184, 187, 191, 222, 320; created 
to smite Ahriman, 318; keeps Ahriman 
at bay, 183, 190, 238. 

has intercourse with Jéh, 190-1, 238, 
351; assailed by Az and other sins, 191. 

different accounts of his death, 27-28; 
lives 30 years after Ahriman’s attack, 
238, 247 n. D, 367; his death, 411, 
417; first human couple from his 
seed, 192; resurrected by Airyaman, 

349. 
Gayémariyya, 97. 
Géhmurd, Manichaean first man, 170. Cf. 

Gayomatt. 

Ginza, Mandaean sacred book, 77, 104 

n. D, 118, 153, 160, 261 n. A, 363. 

Gnosticism, 79. 

Gnostics, 3, 59, 70, 71, 76, 77, 78, 113, 
128, 143, 160, 192, 261, 267; Iranian 

influence on, 202. 

Gotihr, 159, 164 n. E, 417; bound to Sun, 

159. 
God of the Laws (Marcionite), just but 

imperfect, 59. 
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G68, assistant of Vahuman, 334. 
GoSurvan, receives and distributes seed of 

cattle, 334; receives body of cattle, 334. 
Great Bear, the, see Haptoring. 
Greek influence on Zoroastrianism, 139 ff. 

Cf. Sapir I. 
GurSasp (Korasaspa), 259, 442. 
Gu&nasp fire, established in Atropatene, 367. 
Gu&tasp, see ViStasp. : 

Haméstagan, purgatory, 202, 401, 414. 
Haptoring (the Great Bear): ruler of the 

North, 148, 159, 163 n. A; attacked by 
Jupiter, 159; more powerful than 
Jupiter, 160. 

Harburz, half of the sky, 365. 
Havan, genius of dawn, 336. 
Hell, temporary condition, 258, 261-2. 
Hera, 226; represents air, 227. 
Herodotus, 68, 73. 
Hestia, 226; represents earth, 227. 
Hesychius, 13. 
Hewath, see Raha. 
Hibil(-Ziwa), Mandaean deity, 77; 

‘stranger’, 79; his descent into Hell, 

261 n. A. 

Hippolytus, 72, 73, 76, 78, 268, 447. 
Hom, 366, 442; genius of immortality, 210, 

215 n. D; assistant of SaSrévar, 335; 
girds himself with the Dén, 210. 

Homilies (Manichaean), 38. 
Hormizd I, favours Manichees, 38. 
Hurdat (Amahraspand), 103, 152, 3333 

created, 317; helpers are Tir, Wind, 
Fravahrs, 335; adopts water, 135, 3353 
as drink, 171. 

ideal creation, motionless for 3,000 years, 
131, 313, 342; the Amahraspands, 333. 

Ideal Year, 111; proceeds from Ahunvar, 
111,134. Cf. Spirit of the Year. 

Indian Bundahisn, basic text for Mazdean 
cosmology, 91. 

Indian Influence in Iran, 10; introduction 
of chess and pancatantra, 50; Purusa 
myth, 137 ff. 

Indar (Indra), arch-demon, 17, 135, 317. 
Indra (Buddhist), 22. 
Indra (Vedic), 83, 137. 
Infinite, the: as Time and Space, 91, 232, 

394; indivisible, 394, 395; all-pervading, 
91; nothing can exist without, 92, 232, 
395; incomprehensible even to God, 92, 
232, 394, 395; boundless in essence, 395 ; 
uncircumscribed in space, 395; finite 
cannot proceed from, 233; see further 
Space, Zurvan. 

Irenaeus, 54. 
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Jains, 3. 
Jam&id, see Yam. 
Jéh, the Primal Whore, 74, 183 ff., 268, 

350-1; Ahriman’s companion, 350-1; 

originally woman, 183, 187; made queen 
of her brood, 351; arouses Ahriman from 
his torpor, 74, 184, 359, 360; asks for 

the desire of man, 184, 189, 359, 360; 

worst adversary of Blessed Man, 351; 
unites with Gaydmart (Blessed Man), 
190, 351; defiles human race, 74, 191; 
old chthonian goddess, 75. 

JoSamin, Mandaean deity, 60. 
Jupiter (planet), 417; propitious, 159-61; 

planet of life, 160; in sixth heaven, 417; 
compared to skin in man, 162; attacks 
Great Bear, 159; spirited into eighth 
heaven, and substitute put in his place, 

161. 

Ka‘beh i Zartu&t (inscription), 11, 22, 24, 

26, 138. 
Kainawiyya, 76. 
Karnadmak i Artaxsa$r i Papakan, its 

matter legendary, 36. 
Kartir, 23-26, 37, 38, 51 ,138, 139; hérbad 

under Sapir I, 11; mdbad under his 
successors, II; great inscription of, 
11 ff., 24; not identical with Tansar, 10; 
his persecutions, 11-24; carries Magian- 
ism to non-Iranian provinces, 24; con- 
verts ‘devil-worshippers’, 25 ; encourages 
consanguineous marriages, 25; policy of, 
first victory of Mazdean orthodoxy, 38, 
51; responsible for Mani’s execution, 26. 

Kava5 (Qubad), 47, 51; favours Mazdak, 

II, 47. 
Kayés (Ka’is), 369, 442. 
Kephalaia, Manichaean treatise, 36, 159, 

167, 206. 
Korasaspa, see GurSasp. 
King of Darkness (Mandaean), ignorance 

of, 104 n. D. 
King of Light (Mandaean), 104 n. D. 
Kran; Mandaean demon, 261. 

Lazar of P‘arpi, Armenian historian, 40, 

41, 43. 
Lie, the: synonym for evil, 17, 68, and 

passim; lying equivalent to heresy, 75. 
Light, prior to Ohrmazd, 245; see Endless 

Light. 
Light of Wisdom, 210, 213, 236. 
Luminaries: creation of, 147-8; created by 

Ohrmazd’s incest, 147 ff., 157, 436; 
control all creation, 374; associated with 
priesthood, 377. See also Moon, Planets, 
Stars, Sun, Zodiac. 



INDEX OF SUBJECTS 

Lying Speech, created from Endless Dark- 
ness, 316. 

Macrocosm, 136 ff., 145 n. G, 252, 253; 
see Spihr, Zurvan. 

Magians, 8-9, 13, 14, 16, 20, 42, 43, 47, 

49, 50, 58, 62, 72, 73, 97, 148, 210, 
429, 432, 434, 437, 440, 443, 447, 448, 
449; honoured by Kartir, 24; become 
all-powerful, 25; sent by Yezdigird II 
to convert Armenians, 42; defeat Maz- 
dak in controversy, 48. 

relation to payovoator, 18; influenced by 
Babylonian thought, 19; emigrate 
westwards, 19; adopt Aramaic, 19; 
in Asia Minor and Caucasus, 24; 
rights for, in Asia Minor obtained by 
Xusrau I, 50. 

Magusaeans, 18; Magians in Roman Em- 
pire, 232, 449; have no books, 449; 
think Zurvan their ancestor, 449. 

Mahmi, demon, 156, 157, 2713; betrays 
Ahriman’s knowledge to Ohrmazd, 63, 
147 ff., 438; teaches Ohrmazd how to 
make world light, 439; sacrifice offered 
to, 148, 439; etymology, 148-50. 

Mahraspand, see Mansraspand. 
Malalas, 48. 
Man: composed of body, spirit, soul, pro- 

totype, and fravahr, 334; soul, intelli- 
gence, consciousness, and fravahr, 412. 

Manda d’Hayyé, Mandaean deity: saviour 
and ‘stranger’, 79; his garment, 118. 

Mandaeanism, 71, 118, 152 ff., 161; Christ 
a maleficent being in, 76-77, 79. 

Mandaeans, 24, 79, 153, 159, 164, 261. 
Mani, 10, 30, 38, 70, 269, 450; begins 

mission in A.D. 242, 22; done to death by 
Kartir, 26, 38. 

Manichaeanism, 71, 78, 161, 167 ff., 212, 

219, 261; dualism of spirit and matter, 

4; largely of Christian heretical and 

Gnostic origin, 38, 167. 
Manichaeans, 4, 16, 26, 64, 71, 96, 107, 

113, 118, 159, 164, 166, 168, 182, 185 ff., 

206, 432, 436; adopt Zoroastrian ter- 

minology, 21, 430; condemn reproduc- 

tion of species, 170; favoured by Sapar I, 

10, 36; persecuted by Kartir, 11, 24, 25, 

38. 

‘manifestation’, 235; of Being, Ohrmazd, 

&c., 107 ff., 383; of Time and Space, 

134, 225, 383; of the potentiality of God, 

252; of good and evil, 271; of wisdom, 

383; of nature in the Cosmos and of 

spirit in the Ahunvar, 133; reveals God 

as imperfect, 253. 

Mansraspand (Mahraspand), 275; created, 
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317; is the word of Ohrmazd, 335; 
assistant of Spandarmat, 335; associated 
with robe of priesthood, 377. 

ManuStihr, author of Ddtastdn i dénik, 90, 
180; classical exponent of Mazdean 
orthodoxy, 261; concerned with Zat- 
spram’s heterodoxy, 96; avoids all men- 
tion of Zurvan, 90; his epistles, 96. 

Mar AbhA, Christian convert from Zoro- 
astrianism, 58, 147, 154, 437- 

Mar Barhad-BeSabba, Bishop of Halvan, 

219, 439. 
Marcion, 59, 79, 153, 167. 
Marcionites, 24, 79. 
Mardan-farruy, author of Sikand-gumani 

Vazar, dualist and rationalist, 92, 107. 
Mard-bad, mobadan-mébad of Péréz, ad- 

vises Mihr-Narsé’s retirement, 46. 
Marduk, 17. 
Mars (planet), 378; attacks Vega, 159; 

more powerful than Vega, 160; in fifth 
heaven, 161, 417; compared to veins in 

man, 162. 
Maruts, 83. 
Mas'‘adi, Arab historian, 10, 36, 38, 42, 44, 

46, 49, 62, 96, 210 ff., 267, 443. 
Ma%ya and Maéyaré, first man and woman, 

75, 195 n. I, 416, 443; arise from 
Gayomart’s seed, 137, I91, 192; pro- 
claim Ahriman creator, 178; sin by 

drinking milk, 178; both equally per- 

verse, 191; resuscitated by Airyaman, 

349. 
Matiydn i hazdr ddatastan, Pahlavi law 

book: slighting reference to Muihr- 

Narsé and Yezdigird II in, 45-46; re- 

flects views of Zoroastrian orthodoxy, 46. 

matter (Manichaean), principle of darkness, 

Tp& 
matter (Mazdean), basically good, 4, 180. 

matter (Zervanite): neutral substance, 130; 

substance of Zurvan, 210; source of 

creation and prior to Ohrmazd and 

Ahriman, 210; body of finite Zurvan, 

130; actualized by Time, 384; used in 

Aristotelian sense, 384. 

matter and form, 208, 225, 267; elements 

first ‘form’ of matter, 225. 

Mazdak, Communist infidel, 11, 44, 45; 

wins support of Kavad, 47; massacred 

with his supporters, 48. 

Mazdean distortion of Zervanite texts, 119, 

125, 128, 203, 240, 265, 266. 

Mazdeanism: fully dualist Zoroastrianism, 

12, 58; admits two principles, 29, 30; 

assimilates Ohrmazd to Infinite Time, 

234; denies infinity to Ohrmazd and 

Ahriman, 233; champions freedom of 
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will, 271; anti-ascetic, 180; advocates 
reproduction of species, 170; triumphant 
under Kartir, 38, 51; official under 
Sapar II, 12, 39, 51, and under Xusrau I 
and after Islam, 12. 

Mean, the, 58, 176, 246, 250; Ae cesaiin 
borrowing, 251; claimed as essentially 
Iranian, 252; opposite of excess and 
deficiency, 250; opposed to Varan, 253; 
equated with ddtastdn, 251; power of 
order through which rehabilitation is 
achieved, 253, 254; substance of Ohr- 
mazd and law of Zurvan, 253; controlled 
by wisdom, 250; associated with reason 
and religion, 253; sum of goodness, 386; 
carried off by demons, 250. 

Ménék i xrat, passim; semi-Zervanite in 
places, 26, 117, 200; preaches detach- 

ment from world, 181. 
Mercury (planet): does both good and evil, 

160; attacks Sirius, 159-60; of equal 
strength with Sirius, 160; in second 
heaven, 161, 417; compared to bones in 
man, 162. 

Mihr (Mithra), 82, 89, 350; created, 317; 
god of contracts, 101, 102; harvisp- 
patmdn, 102; peoitns, 101, 149, 448; 
judge and mediator, 101; upholds treaty 
between Ohrmazd and Ahriman, 102, 
237; between Ohrmazd and Ahriman, 
448; confused with Sun, 101; helper of 
Zurvan, 239; all good things entrusted 
to, 254, 400; presents barsom to Sas- 
sanian kings, 66; smites E&m, 102; over- 
throws Az, 175, 201, 229, 237, 369; 
assistant of Sa@révar, 335; assisted by 
Havan, 336, and Sok, 338; identified 
with Apollo, Helios, and Hermes, 31 n. C. 

Mihr (Mandaean), 77, 363. 
Mihr, Sros, Ra&gn, 363; with Zurvan as 

Tetrad of Order, 229; uphold treaty 
between Ohrmazd and Ahriman, 102-3, 
115; judge the dead, 77, 103; preside 
over the earth, 136; principal agents of 
fraskart, 247; the three judges, 321. 

Mihr-Narsé, Prime Minister of Yezdigird I, 
Bahram V, and Yezdigird II, 40, 43; 
not influential under Yezdigird I, 43; 
dominant influence under Bahram V 
and Yezdigird II, 43-45; endeavours to 
convert Armenian Christians, 40; re- 
tired by Péréz, 46; considered a ‘sinner’ 
by later Mazdeans, 46; was a Zervanite, 
47, 51; eldest son called Zurvandad, 41; 
decree of, 40 ff., 59; revives caste sys- 
tem, 125; makes his sons titular heads 
of castes, 230. 
isvan, purgatory, 202; see haméstagan. 

INDEX OF SUBJECTS 

Mithra, see Mihr. 
Mithraism, 19, 65, 79, 143; derives from 

‘devil-worshippers’, q.v., 19-20. 

Moon, 100, 136, 144, 156, 160 ff., 186, 

197, 226, 319, 333, 342) 349, 350, 353, 
365, 412, 444, 445; child of Ohrmazd by 

his sister, 63, 147, 151, 154, 157, 429; 
like an embryo, 374; created by Ohr- 
mazd, 75, 198; in first heaven, 417; 
between Sun and stars, 148; collects 
good works, 214 n. B; all good things 

entrusted to, 254, 400; passes good 

things on to world, 338; receives pro- 

totype of cattle, 334; assistant of Vahu- 

man, 334; compared to marrow in man, 
162; worship of, 43; see also Luminaries. 

Moon, dark: bound to Moon, 160, 164 
n. F; responsible for eclipses, 158. 

Moses of Chorene, Armenian historian, 

113, 144. 
Mother goddess: in Zervanism, 62 ff., 78; 

principle of darkness, 72; as water, 73; 
in other systems, 78. See Female 

Element. 
Mother of Life (Manichaean), 64; first 

evocation of Father of Greatness, 78; 
evokes Primal Man (Ohrmazd), 65. 

‘movement of becoming’: is “form’ con- 
tained in the seed, 112; is the elements, 

141, 142, 374. 
Miu&parik, 159; bound to chariot of Sun, 

159, 164 n. E. 

nafs-i-kull, universal soul, 212. 
Namris, see Raha. 
Nanhai, arch-demon, 135, 317, 412. 
Nag’ i Rajab (inscription), 23, 25, 26, 

38. 
Narsé, god: displayed by Ohrmazd to 

excite desire of woman, 184, 189, 441; 
see Néry6sang. 

Narsé, King, 23. 
Narsé (Manichaean), Tertius Legatus, se- 

ducer of Archons, 186. 
Nature (ézhr): as opposed to ‘will’ (kam), 

128, 144 n. C, 171, 178, 235; physical 
side of man, 171 ff. 

Nérydsang: created, 317; messenger of 
gods, 186-7; fire returns to, 335; re- 
ceives two-thirds of Gaydmart’s seed, 
185; assistant of Artvahi8t, 334. Cf. 
Narsé. 

Nizamu’l-Mulk, 193 n. B. 
Nuzi documents, 20, 88. 

Ohrmazd (Zervanite): as Ahriman’s twin, 

4, 26, 80, 120, 245, 429, 431, 432, 435, 
439; (younger) son of Zurvan, 5, 13, 
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60, 70, 220, 266; engendered by 
Fra86qar, 57, 220; divulges Zurvan’s 
thought to Ahriman, 66, 423, 428; 
born through Zurvan’s sacrifice, 60 ff., 
422-5, 433, 435, and from his wisdom, 
61, 66, 132, 433; emanated as light, 
130. 

receives barsom from Zurvan, 66, 68, 
424-5 ; made king above Ahriman, 69; 
rules world of spirit, 70; routed by 
Ahriman, 99; craves assistance of 

Time, 55, 95, 341. 
formed from fire and water, 72, 201, 

predominantly from fire, 78, 267; is 
‘hot-moist’, 267, 269; substance is 
warm, moist, sweet-smelling, light, 

73, 141. 
receives garment from Zurvan, 119, 121, 

garment of priesthood, 120, 122 ff. 
good but not wise, 157; weak and stupid, 

435, 438; powerless against fate, 108; 
cannot create man except through 
woman, 188; unable to create lumin- 
aries, 71, 147 ff., 435, 438, until in- 
structed by Ahriman, 147 ff., 435, 438; 
incestuous creation of luminaries, 63, 

147 ff., 154, 429, 435-6; dyes Time 
with good and evil, 93, 125, 381. 

creates males only, 75-76; males only 
belong to, 187; displays Narsé to 
excite desire of woman, 184, 189, 441; 
his son conquered by Ahriman’s, 101, 

443. 
Ohrmazd (Mazdean): Bounteous Spirit, 

passim; his omniscience, 91, 94, 204, 

233, 235, 312, 314, 349, 359, 370 384, 
389, 391, and wisdom, 15 n. 4, 91, 93, 
122 ff. (see ‘Wisdom’); his wisdom is 

the Dén, 91, 144 n. D; creates through 

wisdom, 132; his wisdom not infinite, 

92, 93; all-perceiving, 314; can only 

be comprehended by Wisdom, 198, 

199; distinguished from Ahriman by 

Wisdom and Light of Wisdom, 236, 

386. 

his goodness, 4, 15 n. 4, 29, 58, 93, 197, 
204, 312, 342, 384, 410, 433, 439-40; 
his substance is goodness, 164 n. D, 

380, 386; omniscience and goodness 

his totality, 204, 312; good by choice, 

T20,0132- 

his light, 4, 68, 73, 187, 245, 312, 341, 

410, 424-5, 428-9, 440, 448; dwells 
in (Endless) Light, 70, 91, 151, 204, 

312, 382, 429; essence is material 

light, 113, 316. 

his bliss, 109, 110; sweet-scented, 68, 

73, 245, 410, 424-5. 

his omnipotence, 233, 235, 236, 370, 
384, and power, 93; boundless in 
power, 197, 206; his power confined 
to the possible, 156-7, 384, and limited 
by matter, 384; does not consider 
what he cannot do, 317-18; power 
derives from his omniscience, 391 ; can 
change Ahriman’s creation, 369. 

associated with the Infinite, 93; not 
infinite, 91, 92, 93, 233; finite, 233; 
Time his eternity, 90, 93, 107, 205, 
208, 233, 382, 383, 392; eternal with 
Time, 233; eternal in Time, 197; 
limitless through Time, 384; is Infinite 
Time, 197, 200, 203. 

his place on high, 312, 341; his will 
immutable, 107, 109, 389, and holy, 
342, is goodness, 130, and the Dén, 
144 n. D; his essence immutable 
and contingent on Infinite Time, 

390. 
bisexual, 436; father and mother of 

creation, 128, 234, 318. 
as priest, 66-68, 261; dons garment of 

priesthood, 67, 120, 132, 333; takes 
robe of priesthood as his essence, 377; 
patron of priests, 123, 124; chants 

Ahunvar, 95, 99, 100, 133, 183, 205, 
314, 341; creates by sacrifice, 62, 336; 
Zurvan his victim, 140; sacrifices to 
defeat Ahriman, 120. 

creator, 197-8; his office is creation, 132, 
206, 333; manifested in creation, 107, 
383; settles in creation, 128; creator 
of life, 4; his ‘ideal’ creation, 94, 313, 
341, 342; fashions forth finite Time 
315, 341, 389, and form of his crea- 
tures, 316. 

repels Ahriman’s first attack, 94, 99, 341; 
offers peace, 94, 99, 313; Offers 9,000- 
year pact, 99, 314; reacts against 
Ahriman in accordance with the law, 
98; does not break treaty, 434; his 
creation orderly, 110; orders aright, 

314. 
not lord before creation, 105, 314; Lord, 

233, 334, 384, 396; lordship from 
creation, 315; upholder, protector, 
purifies from sin, 197-8; saviour, 200; 
possesses life and health, 187, 434, 
440, 441, and riches, 187, 440; patient 
of Ahriman’s wickedness, 396; smites 
Ahriman at end of Time, 183, 355. 

has relations with Spandarmat, 152, 189; 

seventh of Amahraspands, 317; seventh 
material creation, 317; adopts man, 
334; corresponds to soul in man, 212; 
in animals, 440; rules supreme at 
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Final Body, 313; his duty to raise the 
dead, 415; his helpers the three 
Creators, 334. 

confers royalty on Sassanian kings, 66; 
identified with Zeus, 31 n. C, 67, 449% 
in Khotanese, the Sun, 22. 

Ohrmazd (Buddhist), translates 
Zen 

Ohrmazd(Manichaean): is mp@ros dvOpwros, 

21, 169; armed with five pure ele- 
ments, 118; his panoply is his soul, 
212; reveals to imprisoned soul its 
true origin, 169. 

Ohrmazd (planet), see Jupiter. 
Old Age (Zarman), arch demon: com- 

mander of South, 351; swallowed by 

Az, 182, 354. 
omomi, herb used in sacrifices to Ahriman, 

135 
Order, see datastan. 
OSédar, 413. 
O&édar-mah, 413, 414. 

Indra, 

Pahlavi books, date from 9th century A.D., 

26. 
Pancatantra, 50. 
Parand, 317. 
patmdn, see Mean and Treaty. 
Paulus Persa, 28. 
P‘awstos of Byzantium, 69. 
Pérdz (Firtiz), Sassanian king, 47; retires 

Mihr-Narsé, 46. 
Philo of Byblus, 232. 

Photius, 55, 254, 419, 447. 
Planets, 29, 121, 122, 123, 144; demonized 

by Mazdeans, 144 n. F, 152; difference 
in Mazdean and Zervanite view of, 
161-2, 255; Ahrimanian, 123, 154; born 
of Ahriman, 157, 203, 400; opposed to 
Signs of Zodiac, 123, 203; attack Signs 
of Zodiac, 159; intercept good gifts, 158, 
159, 161, 400, 404; oppress creation, 
158; deal death and evil, 369; bound to 
Sun and Moon, 159, 161, 164n. F; four 
bound in eighth heaven, 161, 416-17; 
commanders on side of Ahriman, 369, 
400; given Ohrmazdean names, 412; 
with Signs of Zodiac rule world, 158, 
160; rule seven grades of heaven, 162; 
correspond to different parts of man, 
162; seize the treaty, 250; their various 
influences explained, 160 ff. 

Planets (Mandaean): ‘rulers of the world’, 
160; evil architects of world, 153, 154; 
created by Ptahil or by union of Raha 
and Ur, 153. 

Plato, Xusrau I interested in, 49. 
Plotinus, 267. 
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Plutarch, 13, 16, 19, 97, 98, 101, 102, 448; 

describes ‘devil-worshippers’, 13-15, 19. 

Poimandres, 73. 

Pole Star, supreme commander of all 

quarters, 148, 159, 163 n. A; attacked 

by Saturn, 159. 
Poseidon, 226; represents water, 227. 
potentiality and actuality, 107, 222 fF. 3 

229, 235, 249, 269, 270, 381, 383, 384, 
390-1; power, as potentiality in Ohr- 
mazd, 206, 213, 386, 387, 388, 389, 391; 
transformed into action, 235. 

Prajapati, 72. 
Primal Bull, 184, 189, 191, 411; created, 

136, 319; like the Moon, 136, 319; 
fashioned from the earth, 320; its seed 
fashioned from fire, 320; slain by Ahri- 

man, 366. 
primal ‘instrument’: all creation proceeds 

from, 136 ff., 364 ff.; fashioned from 
Endless Light, 364, 373; is Endless 
Form, 373; body of limited Time, 321. 

Primal Man (Manichaean), 113, 186; called 
Ohrmazd, 21, 118. 

Primal Whore, see Jéh. 
Procopius, 39. 
Psellus, 70, 450. 
Pseudo-Clementinae, 72, 76. 
Ptahil, Mandaean demiurge, 153; creates 

planets, 153. 
Ptolemy, 139. 
Purusa, primal giant of Vedic mythology, 

137 ff. 
Pythagoras, visits Zaratas, 447. 
Pythagorean influence, 73. 

Qur’an, 255. 

Rahziél, Mandaean demon, 118. 
Ram (Raman), 87, 275; assistant of Vahu- 

man, 334; identical with good Vay, 338; 
chief of warriors, 338; distributes seed 
of cattle, 334; soul of cattle goes to, 334. 

Rapi?win, genius of midday, 336; sub- 
stituted for Zurvan, 221. 

Ra&n, the Just, 77, 317; created, 317; god 
of justice par excellence, 103; weighs 
deeds of the dead, 103; brings souls to 
account, 335; one of the ‘three judges’, 
103; rides on Mihr’s left, 102; assisted 
by USahin, 336; assistant of Amurdat, 
335. Cf. Mihr, Srog, Rasn. 

Ragn (Mandaean), 77, 363. 
RaOwok Berzait, 317. 
Religion, see Dén. 
Resurrection of Body, 348 ff. 
rewards and punishments, denied by 

Daharis, 23, and by Zervanites, 23-24, 26. 
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Rig-Veda, 17, 83. 
Ruha (Mandaean), Queen of darkness, 78, 

118; mother of all evil, 153, 154, 167; 
incest with Ur to form planets, 153-4. 

Rustam, 56, 242. 
ruvan (soul), corresponds to Ohrmazd, 212. 

Safavis, 3. 
sacrifice (animal): by Yezdigird II, 47; to 

devils, 13, 14. 
sacrifice (divine): Zurvan’s creative, 55, 58, 

60, 63, 140, 420-1, 428, 433, 437; has 
virtue in itself, 62; Ohrmazd’s creative, 
62, 140, 336; Ohrmazd’s, at end of time, 
62, 69, 183; breaks Ahriman’s power, 
69, 183; significance of, 271. 

Sam (Mandaean), 77. 
Sarhkhya, 3. 
Sarva (Savul), arch-demon, 17, 135, 317. 
sdstar, as heretical priest, 45, 121, 122, 123, 

377- 
Saturn (Mithraic), see Zurvan-Kronos. 
Saturn (planet), 244, 377, 445; planet of 

death, 160; attacks Pole Star, 159; more 
powerful than Pole Star, 160; in seventh 
heaven, 161, 417; compared to hair of 

man, 162. 
Satvés (Scorpio): rules the South, 147, 159, 

163 n. A; attacked by Venus, 159; more 

powerful than Venus, 160. 
Scorpio, see Satvés. 
Seduction of the Archons (Manichaean), 

186, 189. 
seed, cosmic: of creation, 111, proceeds 

from Zurvan, 267; entered by Zurvan, 

112, 266, 370; origin of finite Zurvan, 

267; x’arr proceeds from, 128, 211; is 

action in potency, 390; called arsnétacin, 

390. 
‘semi-Zervanites’, make Time first principle 

with Ohrmazd and Ahriman, 56; Time 

co-creator with Ohrmazd, 201; God as 

Creator, Time, Space, Wisdom, 214. 

‘settling of becoming’, is organic life, 141, 

142, 374. 
sex: first distinction in godhead, 73; fire 

and water male and female, 72 ff.; light 

and darkness of different sex (Bar- 

desanes), 77. 
Shi‘a Muslims, 3. 
Sih-rdéak (Pahlavi), 89, 196 ff., 212, 214; 

semi-Zervanite in places, 201, 203. 

Simonian Gnosis, 77. 
Sirius, see TiStar. 

Sky, 128, 197, 198, 199; in six stations, 135, 

144 n. F; its substance crystal, 136, 365, 

or steel, 318; male, 318; formed from 

head of ‘primal instrument’, 136, 365. 
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XoBiat, Mesopotamian baptist sect, 76. 
Sok, passes good things on to world, 338; 

assistant of Sa@révar, 335, and of Mihr, 

338. 
Soma, 210. 
‘Song of the Magians’, 226. 
Sophocles, 19. 
So’yans, born, 353; confers for 30 years 

with gods, 353; will bring additional 
Nask of Avesta, 414; identical with 
Airyaman, 353. 

Space, 386, 387, 388; eternal, 208, 233; 
infinite, 91, 215 n. C, 232; infinite and 
finite, 112; necessary for creation, 208, 
383; within nothing, 382; contains all 
substances, 208, 382; with Time origin 
of universe, 49, 88, 89, and raw material 
of creation, 209; with Time is the uni- 
verse, 202; matter founded on, 208, 
215 n. C, 233, 383; itself matter, 235; 
self-create, 199, 201, 202, 203; is from 
the Void, 215 n. C; limitation of, for 
creation, 71, 235; cannot be limited 
(Mardan-farrux), 92; tendency to identify 
with Endless Light, 202; one of the 
‘three Creators’, 202 ff., 333, 3343 
identical with Vay and Spihr, 88-89; 
common to Ohrmazd and Ahriman, 210; 
associated with Ahriman, 202; light and 
darkness, good and evil proceed from, 
202; throne of God, 202. 

Space (Bardesanes), God supported by, 202. 

Spandarmat (Amahraspand), 103, 333; 

created, 317; adopts the earth, 135, 198, 

335; Queen of Heaven, and mother of 

creation, 152; girt with Dén and mother 

of it, 155, 163 n. C; sits in Ohrmazd’s 

lap, 152, 155, 189; gives birth to Gay6- 

mart, 137; Gaydmart’s seed falls into, 

and first human couple grows from, 

192; assistants are Waters, Dén, Art, 

Mahraspand, Argi$vang, and Ardvisur, 

335- 
Spihr, the firmament, 89; also Space, 88; 

translates OwaSa, 89, 374, 378; stand- 

ing epithet x’atdy ‘lord’, 89, 334, 3383 

proceeds from Time, 266, 333, 333; 

attached to finite Time, 410; result 

of the ‘seed’, 112; source of the ‘seed’, 

Tres 
as macrocosm, 112, 128, 142; ‘first body’, 

III, II2, 141, 143, 269, 374; Zurvan’s 

body, 112, 121, 140, 266, 333; primal 

“instrument” or Man, 136 ff. 

derives from Endless Light, 111; born, 

128, 132, 222, 374; as matter, 269; 

evolution of, 142, 225; elements pro- 

ceed from, 128, 141, 225, 266, 374; 
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formed into a circle, 111; the Wheel, 
112, 374, 378; compared to year, 97, 
144. n. E. 

rules destinies of the world, 88-89, 255, 
333; dispenses fate, 254; good and 
evil destiny, 111, 123, 127, 161, 245, 
255, 338, 445; of the Seven and the 
Twelve, 198; compounded of good 
and evil, 128, 161; is destiny, 333. 

assists Ohrmazd in creation, 342; 
stationary before Ahriman’s attack, 

148. 

king, 255, 260, 338; most kingly, 397; 
most powerful, 396; disposer of the 
world, 255; bestows good things, 

338. 
dons garment of husbandmen, 121 ff., 

242, 333; patron of husbandmen, 
122-4; with Zurvan and Vay leads 
men to fraskart, 236. 

assistant of Vahuman, 334; identified 
with Vay, 127, 378. Cf. Space, Spirit 
of the Sky, Owa¥a. 

Spirit of the Power of Nature, 128, 129-30, 

133,373 4 
Spirit of the Power of the Word, 129-30; 

is True Speech, 131, 132, 133, 373-4- 
Spirit of the Sky: like a husbandman, 318; 

possessed of thought, speech, and deeds, 
319. 

Spirit of the Year, 98, 245; proceeds from 
Ahunvar, 134, 316; division of finite 
Time, 134, 316; both creations set in 
motion by, 316. 

Spirit of Wisdom, 117, 195, 254, 368, 396, 
399, 400; from beginning with Ohrmazd, 
199; creation by means of, 199. 

Spiritus Vivens (Manichaean), 118. 
SmOpdsaryns, 88. 
XmOpoBarns, 88. 
Srd8: created, 317; genius of the patman, 

102, 352; genius of order, 246; watches 
over treaties, 103; adversary of Az, 175; 
smites Az, 102, 183; smites ESm, 102, 
201, 369; assists Ohrmazd at final sacri- 
fice, 69, 120; rides on Mihr’s right, 102; 
guides Artak ViraB, 442; protects fire, 
335; fire returns to, 335; assisted by 
USahin, 337; assistant of ArtvahiSt, 334. 
Cf. Mihr, Sr6s, Ran. 

Sro8 (Mandaean), 77, 363. 
‘Stars, 342; produced by Ohrmazd’s incest 

with his daughter, 63, 64, 151, 154, 157, 
429; created by Ohrmazd, 75, 197, 198; 
like embryos, 374; contaminated and 
uncontaminated, 148, 333; see also 
Luminaries, Zodiac. 

Strabo, 18, 28, 62. 
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substance, cannot be changed, 157, 164 

n. D? 
Sifis, 212. 
Sun, 22, 75, 100, 136, 144, 156, 158, 160 ff., 

186, 197, 226, 244, 319, 334, 342, 349, 

350, 353, 365, 412, 445; child of Ohr- 
mazd by his mother, 63, 147, 151, 154, 

157, 429, 435; created by Ohrmazd, 198; 

created to mediate between Ohrmazd 

and Ahriman, 101, 443; above moon and 

stars, 148; with Moon and stars controls 

all existence, 141; man’s prototype in 

station of, 334; compared to sinews in 

man, 162; like an embryo, 374; revolves 

round earth, 415; in fourth heaven, 417; 

assistant of Sa@révar, 335. 
Sun, dark: bound to Sun, 160, 164 n. F; 

responsible for eclipses, 158. 

Sahristani, Arab heresiologist, 55, 56, 57, 

60, 61, 66, 67, 69, 79, 76, 79, 81, 97-103, 

113, 115, 130, 175, 220, 249, 433. 
Sapir I, 22, 138, 167; captor of Valerian, 

36; adds writings from India and 
Byzantium to Avesta, 8, 10, 37, 51, 139, 
143, 269; inclines towards Zervanism, 
37; favours Manichees, 10, 36; two 
brothers converted to Manichaeanism, 
37; practises magic, 37. 

Sapar II, 69; intolerant of heresy, 8; per- 
secutes heretics and non-Zoroastrians, 
39; summons religious conference, 8, 39; 
supports ASurba5, 11, 12; decrees 
ASurba8’s views alone orthodox, 39, 44, 51. 

Sa@révar, Amahraspand, 103, 152, 3333 
created, 317; adopts metals, 135, 3353 

helpers are Sun, Mihr, Sky, Anayran, 
Sok, Ardvistr, Hom, Burz, Dahman 

_ Afrin, 335. 
Sikand Gumadni Vazdr, passim; regards 

Zurvan simply as the Infinite, go; denies 
infinity to Ohrmazd, 233; thinks specula- 
tion on the infinite futile, 239; objects 
to limitation of Infinite, 267. 

Sirén, favourite wife of Xusrau II, 
Christian, 51. 

Sitil, Mandaean deity, 77. 

Tabari, Arab historian, 36, 37, 43-44, 46, 
50s Sy 125. 

Tacitus, 19. 
TahmG6rup: rides Ahriman for 30 years, 

241, 398. 
Tansar, hérbaddn-hérbad of Arda8ir I, 9; 

draws up canon of Avesta, 8, 35, 443 
not identical with Kartir, 10; Platonist 
ideas of, 10, 36. 

Tari¢, arch-demon, 135, 317, 412. 
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Tar6dmat (Tarmad), arch-demon, 317, 412. 
Tertius Legatus (Manichaean), 186, 189. 
Tetrads, divine: Ohrmazd, Light, Wisdom, 

Time, 57; Ohrmazd, Light, Religion, 
Time, 205; Ohrmazd, Space, Religion 
(Wisdom), Time, 93, 204 ff., 208, 312; 
Time, Space, Wisdom, Power, 91, 93, 
ZAM 2LOWM 220.0 220823 Te2od se intinite 
Time, finite Time, course of Fate, ideal 
year, IIO-II, 134, 229, 231; A&sdoqar, 
Fragéqar, Zardqar, Zurvan, 219-25, 228, 

229, 231, 241, 435, 439, 441; fire, water, 
air, earth, 225-8, 229; Zurvan, decree, 
decisive moment, fixed decision, 229-31, 
254; Zurvan, Mihr, Genius of Order, 
Fate, 229-31; Tetrad of Fate, 205, 231, 
254, of good and evil, 231, of castes, 
230-1; terrestrial, 205. 

Tetrads (Manichaean), God, Light, Wis- 
dom, Power, 205, 214. 

Theodore Aba Qurra, Christian-Arab 

polemist, 60, 63, 68, 69, 97, 147, 254. 
Theodore bar Kénai, Syriac polemist, 40, 

41, 60, 63, 74, 97 ff, 143, 183 ff., 219, 
225, 441; Zurvan myth in, 54, 419-28. 

Theodore of Mopsuestia, 254, 419, 420; 
Zurvan myth in, 55, 447. 

Theophanes, 48. 
Theophylact, 51. 
Theopompus, 449. 
three Creators, the, 196 ff.; are Wisdom 

(Religion), Time, and Space, 200-14, 

333; identified with Ohrmazd, 196, 204, 

333; uncreate, 204, 333; according to 

. SGV. creation, Religion, and soul, 212 ff. 

three Judges, the, 102, 317; are Mihr, 

Sr68, and Ragn, 102, 321. 

Tigris, 349. 
Time, see Zurvan. 
Tir (planet), see Mercury. 

TiStar (Sirius), 275; rules the East, 147, 

159, 163 n. A; overseer of all stars, 449; 

attacked by Mercury, 159; assistant of 

Hurdat, 335; delivers waters to wind, 

335; also called Tir, 335. 

Treaty (patmdn), 58; between Ohrmazd 

and Ahriman, 115, 117, 314; lasts 9,000 

years, 95, 98, 100, 248; its terms in- 

violable, 93, 248; brought about by 

‘angels’ (Mihr, Srd8, Ra&n), 99, 101-2, 

433-4; by Zurvan, 101, 115, 369; is 

Zurvan of the long Dominion, 248; leads 

inevitably to fraskart, 248; swallowed by 

Ahriman, 250; carried off to hell, 250; 

seized by the Planets, 250; play on two 

senses of patman, 249 ff. 

True Speech, created from material light, 

316. 
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Tuyazyaz, Manichaean Turkish tribe, 96. 
OwaSa, 87, 384 (Spas); self-create, 89; 

revolving firmament, 89; identified with 
Space, 89, 202; appears with Zurvan, 
89, 275. See also Space, Spihr. 

‘Ulema i Islam, 5, 27, 54, 60, 67, 72, 81, 

96, 97; 98, 105, 106, IIO, III, 135, 147, 

160, 228, 267, 268, 409, 421. 
Ur, Mandaean arch-demon: king of dark- 

ness, 154; begets planets out of Raha, 
153; son of Raha, 167. 

Uranius, 49. 
U8Sahin, 336. 
Uzayarin, genius of evening, 336. 

Vahram fire, 367. 
Vahuman (Bahman), 103, I21, 152, 333, 

430; created from movement of light, 
317; gives movement to Ohrmazd’s 
creation, 317; Dén dwells with, 317; 
adopts cattle, 135, 334; receives im- 
material spirit of cattle, 334; assisted by 
the two Zurvans, 135, 204, 334, and 
Moon, Gos, Ram, and Spihr, 334; 
associated with robe of priesthood, 377, 
and elements, 435. 

Valax$ (Vologeses), Arsacid, collects re- 
mains of Avesta, 8. 

Valaxs, Sassanian King, see Bala8. 

Vanand (Vega), 275; rules the West, 148, 

159, 163 n. A; attacked by Mars, 159; 
guards four abducted demons, 417. 

Varan, heresy and lust, 114, 124, 174; as 

heresy, 174, 1753 as lust, 351; identical 

with Az, 131, 174; Adyos of evil, 174; 

as Lying Speech, Ahriman’s spiritual 

manifestation, 131; self-will and wrong- 

headedness, 174, 178; misuse of intellect, 

175; adversary of wisdom, 124, 125, 174, 

194 nn. E, F, G, 250; counterpart of 

Vay, 124, 125, 130; abortion of Akoman 

and Ahriman, 175; formed from self- 

will, 114, 123, 316; form of, 131; receives 

garment from Zurvan, 119, 121 ftesyion 

kills man’s x’arr, 174. 

Varazvatan, Armenian convert to Zoro- 

astrianism, 41. 

Varhran (Voeredrayna, Bahram), genius of 

victory: arsdkaram marsokaram fraso- 

karam, 220 ff.; stands guard over Ahri- 

man, 411, 417; establishes fires, 3353 

fire returns to, 335; will restore Sas- 

sanian kingdom, 413; assisted by Aiwis- 

raOrim, 336; assistant of Artvahi8t, 334; 

identified with Heracles and Ares, 31 

n. C, 

Varhran (planet), see Mars. 
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var-nirang, ‘ceremony of the ordeal’, rite 

of ‘devil worshippers’, 14. 
Vat, wind god, 86, 275; defeated by the 

demons, 86; distributes waters, 335; 

assistant of Hurdat. 
Vay: as Space, 71, 85, 88, 89, 126, 384; 

the Void, 85, 88, 91, 126, 269, 313; place 
of mixture of good and evil, 85-86, 126, 
313; the atmosphere, 85; wind and 
breath-soul, 85; identified with Spihr, 
127, 378; with Zurvan, 58, 89, 338; his 
‘form’, 114; formed from Power or 
Time, 126, 129, 316; instrument of 
creation, 114, 126, 316, 317; instrument 
of Zurvan or Ohrmazd, 338; with Spihr 
and Zurvan leads men on to fraskart, 
236; his office to carry off opposition, 
333; brings cosmic battle to an end, 
333; just, 58, 89; see also Vayu. Cf. 
Space, Spihr, Void. 

Vay, the Evil: of different substance, 342; 
demon of death, 84, 85, 86, 338; identi- 
fied with Astovidat, 85; inescapable, go, 
402; ridden by Kay Xusrau, 87. 

Vay, the Good, 84; fashioned from Time, 
316; spirit of life, 85; aids Ohrmazd’s 
creation, 316; leads souls to heaven, 86, 
87, 338; dwelling-place of purified souls, 
85; receives garment from Zurvan, 
119, 121, 377; dons garment of warriors, 
122 ff., 333, 377; patron of warriors, 123, 

124, 125, 338. 
Vayu: originally a supreme deity, 82-83, 

90, 125-6; split into good and evil half, 
82, 84, 90; superior to good and evil, 
83-84; his names, 83; Ahura Mazdah 
prays to, 82; god of warriors, 83; wind 
god, 83, 86; connected with Zurvan, 87, 
203; also in Rig-Veda, 83. 

Vega, see Vanand. 
Venus (planet): propitious, 159-61; at- 

tacks Scorpio, 159; spirited into eighth 
heaven, 161; in third heaven, 417; com- 
pared to flesh in man, 162. 

Vidévdat, 84, 87, 203, 275, 405. 

Vi8tasp (Gu8tasp), 259, 367, 413, 439- 
Vitruvius, 72. 
Vizare$a, demon of death, 240, 275. 
Void, the: source of Space and infinite, 

215; with Time alone infinite, 394; be- 
tween kingdoms of light and darkness, 

88, 91, 94, 313, 341, 434; called Vay, or, 
Bigs 

Water, 85, 197; daughter of Zurvan, 73; 
created before Ohrmazd and Ahriman, 
67, 72, 201, 228, 267, 410; sister and 
spouse of fire, 73, 79, 228, 268; 
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mother of all created things, 73, 79; 
deserts to Ahriman, 74, 157, 268, 436, 
436; connected with earth, 72, 73, 
and darkness, 71; chthonian principle, 

\ 448; originally evil, 74, 76, 431. 
not evil in Zoroastrian books, 78; ele- 

ment of creation, 71, 225, 227, 353; 
created from tears of primal ‘instru- 
ment’, 136, 365; second material 
creation, 136, 317, 318, 319, 320, 334- 

in plants, 319; promotes growth, 227; 
assistant of Spandarmat, 335. 

keeps blood of the dead, 348; propitiated 
by Kartir, 24, 25; ministration to, 53, 

73- 
Water (Mithraic), sister of fire, 79. 

whore, see Jéh. 
Winter, as arch-demon, 182; commander 

of west, 351; swallowed by Az, 182, 354. 
Wisdom: eternal, 208, 233, 383; identical 

with Dén, 91, 144.n. D, 207, 215 n. E; 
Dén its seed, 207; manifest in Dén, 
107, 130, 207; as personality of Ohr- 
mazd, 235; distinguishes Ohrmazd 
from Ahriman, 236, 386; alone com- 
prehends Ohrmazd, 198, 199; hypo- 
stasis of Ohrmazd, 200; creation 
through, 132, 199; directed by nothing, 
directs all, 208-9, 382. 

controls the Mean, 250; limited by 
finding object of knowledge, 235; 
comes to know its ground, 390-1; 
attribute of priesthood, 121 ff., 333, 
377; best of all things, go, 402; good- 
ness through, 383. 

infused into Fravahrs, 336; descends 
from light and promotes good, 386. 

Woman: creature of evil, 74, 188, 191; 
secedes to Ahriman, 74, 157, 184, 188, 
191, 441; asks for god Narsé, 184, 189, 
441; grieves Ohrmazd, 188. See also Jéh. 

Xerxes: destroys daivaddna, 16; forbids 
‘devil-worship’, 16-17; destroys temple 
of Marduk, 17; unorthodox behaviour 
attributed to, 18. 

Xusrau I, 12, 20, 26, 45; chaotic conditions 
on accession, 47; suppresses Mazda- 
kites, 48; re-establishes orthodoxy, 48, 

50, 51; suppresses heresy, 8, 49, 53, 54, 
143; revives caste system, 8; ally of 
Magians, 8-9; interest in Greek philo- 
sophy, 28, 49. 

Xusrau II: disliked by Magian clergy, 50; 
probably became Christian, 51; marries 
daughter of Emperor Maurice, 51 ; super- 
stitious, 51. 
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Sears Kay, 413; rides Vay round Iran, 
7. 

x’arr, ‘fortune, function, soul, final cause, 
dignity, glory’: proceeds from the ‘seed’, 
128, 370; Time embodied in, 129; 
assigned by Time to the ‘seed’, 370; 
proceeds from Endless Light, 211, 370; 
circles above and below earth, 365; 
maintained by elements, 370; preserved 
by wisdom, 370; function is salvation, 
370; reason dwells in, 174; reason and 
concupiscence fight for, 173; ‘own- 
work’, virtue, ‘job’, 173, 371; intelligible 
and corporeal matter, 371; of Primal 
Man and Bull threatened by Jéh, 184, 

359, 360. 
x’arr i dén, ‘fortune or glory of Religion’: 

as girdle round sky, 155-6; general of 
uncontaminated stars, 155. 

Xastuanift, Manichaean confession: 14, 
212; condemns Zervanite myth, 22, 
26. 

X°as-x’arriy, Zurvan’s consort, 64-65, 
155, 156, 436; emanated from his x’arr, 

65. 
x’ataynamak, Sassanian Book of Kings, 10, 

12, 44; reflects views of nobles, 46. 

Yam (Yima, Jam&id), 259, 369; rules 616 
years, 413; retrieves treaty from Ahri- 
man’s maw, 250, or from planets, 261 
n. A; puts end to rule of demons, 251; 
rescues the Mean from demons, 251, 
261 n. A; restores reason, 251; claims 
to be God, 413; slain by Dahak, 413. 

Ya‘qubi, Arab historian, 37. 
yatukih, ‘sorcery’, heretical sect, 13; see 

‘devil-worshippers’. 
YavisSt i Friyan, 240, 242, 243, 397; see 

YoiSsta. 
Yezdigrid I (‘the Sinner’), 46; his toler- 

ance, 39. 
Yezdigird II (‘the Clement’, 42), Zer- 

vanism predominant in his reign, 40, 

51, 54; sincere Zervanite, 47; attempts 

to convert Armenians, 41-42; and Mihr- 

Narsé, 44-46; worships Sun, ministers 

to fire, sacrifices bulls, 47. 

Yohannan bar Penkayé, Nestorian monk, 

49, 41, 54, 60, 63, 66, 67, 419-28. 

Yoista, 240; defeats Axt, the sorcerer, 30. 

See Yavi8t i Friyan. 

Zal, father of Rustam, 56, 242, 244, 444-5. 

Zaman, ‘Time’, see Zurvan. 

Zamdat, assistant of Amurdat, 335; brings 

souls to account, 335. 

Zandiks, heretics, 24; persecuted by Kartir, 
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24, 38; believe in eternity of matter, 38, 
267; identical with Zervanite material- 
ists, 38, 267, and Daharis, 267; later 
identified with Manichees, 38. 

Zarades, 447. 
Zaratas, 72; visited by Pythagoras, 447. 
Zaroqar, hypostasis of Zurvan: 57, 143, 

219, 435, 439, 441; ‘who makes old’, 
220; brings old age and death, 223; as 
name of Zurvan, 221, 230; presides over 

decline, 224. 
Zatspram, High Priest of Sirkan, passim; 

presupposes Zervanite myth, 26, 96, 
106; ‘semi-Zervanite’, 71, 162; draws 
on Zervanite sources, 95, 180; reflects 
Zervanite point of view, 262; his heresies 
and intercourse with Manichees, 96; 
heterodoxy not open to doubt, 190. 

Zérié, arch-demon, 135, 317, 412. 
Zervanism: Time supreme God of, 20, 

255, 265; re-establishes unity of god- 
head, 5; characterized by imperfection 
of God, 59; admits three principles, 

29, 35, 58. 
lays stress on fate, 265; source of Persian 

fatalism, 52; Ohrmazd and Ahriman 
foreign to, 246, 266; ascetic form of 
Zoroastrianism, 176-82; equates fe- 
male with evil, 183-92; Zandiks and 
Daharis derive from, 38, 267; moral 
form of, 269; makes material Absolute 
source of Being, 269; based on Ys. 
30. 3, 430; in Firdausi, 241; different 
theories on origin of Ahriman, 412. 

two forms of, 74, 268 ff.; alien ideas in, 
5, 37, 143; form of Zoroastrianism 
attacked by Christians and Manichees, 
21-22; attacked in Dénkart, 26; at- 
tempts to expunge, from Pahlavi 

books, 5. 
influential in SW. Iran, 30; possible 

Western origin of, 38; relations with 
Mazdeanism, 27. 

®not certainly attested earlier than Sas- 
sanian period, 20% current under 
Sapar I, 22, 37, 51, 167; out of favour 

under Kartir, 38; predominant under 

Yezdigird II, 40, 47, 51; Xusrau I 

seeks via media between Mazdeanism 
and, 48; possibly proscribed at begin- 
ning of his reign, 49. 

Zeus, identified with Ohrmazd, 31 n. C; 

(gen. Aids) represents Zurvan, 227; 

(gen. Znvds) fire, 227. 

Zodiac, Signs of, 97, 121, 122, 123, 147, 

148, 245, 417; created by Ohrmazd, 203; 

commanders on side of Ohrmazd, 369, 

400; all good things entrusted to, 254, 
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400; with Planets rule world, 158, 160, 

254; each rules 1,000 years, 410. See 

also ‘Luminaries’, ‘Stars’. 

Zodiac, Signs of (Mandaean): produced by 

incest of Raha and Ur, 153. \ 

Zoroaster (Zara$ustra, Zardust, &c.), 4, 8, 

16, 17, 18, 30, 31, 36, 37, 72, 97, 2325 

275, 365, 410, 429, 439, 440, 441, 442, 
443; confers with Ohrmazd, 348 ff., 3535 

brings Avesta, Zand, and Pazand, 413; 

taught in Hebrew and Egyptian, 440; 

devoured by wolves, 442; lived 628 B.c., 

442, or 5,000 years before Trojan war, 

448. 
Zoroastrianism, passim; plurality of sects, 

13-16, 28-30; Parthian and Persian 

schools, 29-30; alleged to have no books, 

9, 28. 
Zurvan, ‘Time’: called Zurvan as person 

zaman as Time, 81, 240, 336; name in 

Nuzi documents, 20, 88; goes back to 

remote antiquity, 20; minor deity in 

Avesta, 87. 
Zurvan, the Infinite, passim; his essence 

eternity, 224, 384, 390, 410; eternal 

duration, 232, 245, 384, 392; bound- 

less, 232, 4103; qua potency eternal, 

384. 
pure Being, 230, 231; Ohrmazd’s im- 

mutability contingent on, 390; as pure 

being, contingent being, matter, time, 

order, and fate, 230; precedes creation, 

391; was and shall be all, 232, 272, 

384; incomprehensible, 90, even to 

God, 232; unageing, undying, &c., 

232, 368. 
first principle, 19; supreme deity, 20, 88; 

contingent on nothing, 208, 231; 

needs nothing, 382; nothing can exist 

without, 232; sine qua non of creation, 

208; without origin and origin of all, 

208, 231, 232, 382. 

as Time, Space, Wisdom (Religion), 

Power (Ohrmazd), 91, 93, 214, 219, 

229, 231, 234, 270, 312. 
creation only possible in, 215 n. C; and 

Space alone infinite, 91, 232, 394; 

with Space origin of universe, 49, 88, 

89, 112, and raw material of creation, 

209; with Space intelligible universe, 

202, 447; cannot be limited (Mardan- 

farrux), 92, 107, 233- 
creator, 410; source of creation, 232, 392, 

447; source of all according to 
Daharis, 23; source of the ‘seed’, 267; 
enters seed, 111, 266; cosmos pro- 
ceeds from his seed, 222; assigns 
x’arr to seed, 370. 

source of matter, 267; as Time, Space, 

matter, 266; god of matter, 260; as 

(primal) matter, 130, 135, 209-10, 

266; creates fire and water, 410. 

father (and mother) of Ohrmazd and 

Ahriman, 5, 13, 56 ff., 63, 80, 90, 92, 

93, 432, 436, 439, 449, 441, 447; 
bisexual, 65, 436; father of good and 

evil, 61; (desire and) evil inherent in, 

61, 115-16, 175, 433; the evil is Az, 

175; beyond and inclusive of good and 

evil, 65, 72, 90, 91, 206. 

not god of light, 21, 96, 151; ‘greatest of 

persons of light’, 55, 57, 220, 433- 

Ohrmazd and Ahriman come into exis- 

tence through, 67; light and darkness, 

good and evil derive from, 202, 

447. 
his 1,000-year sacrifice, 55, 58, 60, 72, 

420-1, 428, 433, 437, to obtain son, 

Ohrmazd, 58, 60, 420-1, 433, 4373 
sacrifice to Fortune, 62; his wife, 

64-66, 428; his doubt, reflection, or 

desire engenders Ahriman, 60-61, 63, 

78, 420-3, 428, 433, 443; inconsis- 
tency in, 249, 381; his vow to Ahri- 

man, 66, 422-3, 428, only partially 

fulfilled, 69, 426-7, 429; philosophical 

interpretation of myth, 209, 234; 

hands barsom to Ohrmazd, 66, 68, 

424-7. 
Ohrmazd craves his aid, 341; aids 

Ohrmazd in creation, 342, 410; one 
of the ‘three Creators’, 201, 333, 334- 

makes treaty between Ohrmazd and 

Ahriman, 115, 238, 342, 369; sets 
both creations in motion, 106; blesses 
Ohrmazd’s creation, 117, 368; hands 
weapon of Az to Ahriman, 55, 56, 59, 
II4-I5, 132, 166, 192, 238, 342, 3513 
gives Ohrmazd material of his creation, 
117; gives garments to Ohrmazd, 
Ahriman, Vay, and Varan, 119, 376-8; 
vests Ohrmazd, Vay, and Spihr, 125. 

finite Time created from, 106. 
the Great God, 60, 72, 244; King and 

Lord, see Zurvan, finite; genius of 
Order, 382; neither omnipotent nor 
omniscient, 72, 78; assimilated to 
Ohrmazd, 202; associated with Ahri- 
man, 202; overthrows Az, 175, 201, 
229, 237, 369; Mardan-farruy’s views, 

92. 
hypostasis of Ohrmazd, 12, 57, 93, 205; 

eternity of Ohrmazd, 90, 93, 107, 205, 
208, 233, 382, 383, 392; is Ohrmazd, 
197, 200, 203; not father of Ohrmazd 
and Ahriman, 26. 
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Zurvan of the long Dominion, Finite 
Time: in Avesta, 57; creation of, 105, 
106, 410, from the Infinite, 92, 106, 

107, 143 n. A, 224, 233, 236, 248, 315, 
338, in form of youth of fifteen, 333; 

first of all creatures, 315; needed by 
all including Creator, 95, 96, 237, 341, 
382; needed for creation, 383. 

transient duration, 245, 392; brings 
about mixture of good and evil, 238; 
directs good and evil, 248. 

limited for creation, 71, 338; limitation 
coincides with creation, 235, 3913 
limitation of, origin of universe, 267, 
and movement in Space, 384; instru- 
ment of (Infinite) Zurvan or Ohrmazd, 
88; and action interdependent, 235, 
389, 390; proceeds from Infinite 

through limitation to Infinite, 248, 
389, 390; revolves in circle, 106 ff., 
377, 390; fixed term for cosmic battle, 

248; regulates same, 254; is the pat- 
man, 252; returns to Infinite, 92, 107, 

143 n. A, 235, 236, 246, 254, 315, 338, 
389, 390; lasts 12,000 years, 57, 92, 
96-100, 315; three periods of 3,000 
years, 95, 341 ; 12,000 years correspond 
to 12 Signs of Zodiac, 96, 97-98, 

144 n. E. 
connexion with firmament (Spihr), 97- 

98, 111, 112; firmament fashioned 
from, 333, 338; as embryo from seed, 
267; embodied in seed, 370; as 
macrocosm, I12-13, 236, 238, 246, 

266; embodied in firmament, 112, 

132, 266, 333; as victim of sacrifice, 

140; as matter in motion, 235. 

comprises light and darkness, 56, 65, 73, 

245; as night and day, 56, 134, 243, 

445; Zuk in Armenian folklore, 56, 

245; common to Ohrmazd and Ahri- 

man, 93, and both creations, 90; helps 

both Spirits, 95, 96, 107, 237, 341; 
sets both creations in motion, 106; 

mightier than same, 239, 315. 

unconcerned with good and evil, 22, 

93, 125, 237, 248, 380, 381; needed to 

curb Ahriman, 105-6. 

material cosmos proceeds from, 151; as 

matter, 130, 135, 209-10, 270; as 

material cosmos, 236; god of nature, 

266; nature itself, 266. 

none escapes him, 239; nothing can be 

done against, 90; Ahriman powerless 

against, 236. 

understands, 239, 315; genius of order, 
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175, 236, 239, 247 n. C, 248, 261, 382; 
natural law and fate, 236, 237, 248, 
252, 261, 266; his law immutable, 236; 
his opponent Az, 237, 252; favours 
good and evil, 236; leads to fraskart, 
236, 248; directs elements, 228. 

as justice, 29, 58-60, 72, 89, 106, 175, 
239, 2443; most just, 397; conquers 

deceit (ziir-vdn), 58, 338. 
defined as Fate, 59, 230, 254, 420, 428, 

447, and Fortune, 59, 254, 420; god 
of fate, 254ff.; controls human 
destinies, 92, 161; gives good and bad 
fortune, 161; decisions made through, 

239, 315. 
god of death, 87, 90, 239 ff., 243, 446, 

and life, 242; none escape him, 239, 
316, 398; cannot be concealed, go, 
240; controls path to Cinvat bridge, 

87, 90, 203-4, 240, 275. 
fourfold god, 196-214, 219-31, see 

Tetrads, divine; King, 229, 254, 255, 
260, 261; lord, 229, 254, 410. 

has seven faces and seven names, 29, 
230-1, 408-9; is treaty between Ohr- 
mazd and Ahriman, 248; extends 
Gaydmart’s life, 238, 247 n. D. 

origin of man, 113, 138, 266; as Primal 

Man, 113; man derives from his seed, 

138; ancestor of Aryans, 144 n. B, 

449; identified with Abraham, 144 

n. B, and Titan and Iapetos, 144 n. B. 

connected or identical with Vay, 87, 88, 

90, 127, 338; identical with Space, 127, 

and Ahunvar, 134, 418; two Zurvans 

assist Vahuman, 135, 204, 334. 

Zurvan (Buddhist), Azrua (= Zurvan) 

translates Brahma, 22. 

Zurvan (Manichaean): supreme God of 

Light, 21; opposite of Ahriman, 21; 

Father of Greatness, 21, 54, 60, 64; 

bisexual, 65; evokes Mother of Life, 65. 

Zurvan-Kronos (Mithraic): head of Mith- 

raic pantheon, 19; frugifer, 242; sexless, 

65; encircled by snake, 65; with sickle 

and thunderbolt, 67. 

Zurvandad: eldest son of Mihr-Narsé, 41; 

hérbaSan-hérbaS under Bahram V, 44; 

described as sastar 45. 

Zurvanduxt, daughter of Sapar II, 44. 

Zamasp, 382; wrote Avesta, 27. 2 

Zamasp-namak, 241; see AByatkar 1 Zama- 

spik. 
Zamaspi (Persian version), 59. 

Zuk, Armenian deity, 56, 245; see Zurvan. 
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