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Preface

+1

- studies. as a result of the war. in Munich (1946-1951)

..... . under
the supervision of young Karl Hoffmann (1915-1996) I came into contact with the
Gathas ol Zarathushtra (“Zarathustra/Zoroaster™), the core of the Old Iranian Avesra.
Initially, Hoffmann based his grammatical analysis and interpretation of their content

quite naturally on the scholarly tradition codified in Christian Bartholomae’s

Altiranisches Worterbuch (1904) that still continues to have an influence today.

However, he began to doubt their reliability more and more, and by 1950 it became
clear to him that this tradition required a complete revision. A major role in this was
played by the futility of his attempts to apply the results of his research on the
morphology and syntax of the Vedic Sanskrit verb to Bartholomae’s translations of the
texts of the oldest record of the Old Iranian sister language. Hoffmann shied away, it is
true, from the necessary revision of the academic tradition, but he did take a benevolent
attitude to my decision to devote myself to this task. In this connection, apart from
discovering innumerable linguistic and philological problems, I became increasingly
interested in an appropriate appreciation of the Gathas, not just as a document of
religious, but also as one of intellectual and social history, an appreciation which
presupposes the attempt to ascertain its formal characteristics as a work of an in part
very traditional poetry.

With Part A of the present study, it is first intended to make the well-known difficult
access to the Gathas, as the earliest testimony of the Mazdayasnian Religion, easier,
however, the main focus lies on what has previously been taken little into account. We
take a look at the antagonists, spiritual and material, including also the rivals, of the
prophet in his social environment, who were striving, just as he was, for the favor of
Ahura Mazda, and our special interest concerns the later development of Mazdaism in
its eastern areas. In Part B we present the text in stanzas, together with revisions of the
English translation in The Gathas of Zarathushtra (1991) and of the German one in Die
Gathas des Zarathustra (1959). Part C has been deliberately kept very concise.

In the long period of the development of this study, I at first just asked my colleague
Klaus Faiss for help with the formal arrangement, but in the long term he was unable to
resist the interest in the subject matter of the research and, in spite of his numerous
other tasks, he made himself deeply familiar with the problems involved. His competent
and selfless support ultimately also gave me the strength, despite my advanced age, to
contribute my share to the conclusion of the work.

It is one of Hoffmann’s numerous merits to have introduced a transliteration system of
the Avesta alphabet that allows to correctly and unambiguously reproduce the details of
the often varying spellings of the manuscripts. It would have been useful to replace
several of his characters by more easily available ones, but we preferred to keep to the




X Preface

typeface that has become customary in the past decades — with one exception: We have
decided to render Avestan ii as <iy> or <y>, uu as <uv> or <v>, which seems to be more
understandable also to the non-initiated than the pure transliteration. In the English

translation 11]\\1'.,153;; VO 1S \’\,]M':'a\.;d by <Vous.
s 5 } 1
_\P]ml__‘ 2010 Helmut Humbach

Our sincere thanks go to Dr. Susanne Ziegler, who, with tireless commitment, took care
of the computer processing of the text versions that are characterized by numerous, but
necessary changes. We thank the Dr. Ludwig Reichert Verlag, Wiesbaden, for the
publication of this book.

Spring 2010 Helmut Humbach
Klaus Faiss
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A. The sociolinguistic background

1 Trranianc anrc — ~
1. Iranians and Arvans

1.1. Spitama Zarathushtra (zaraYustra-) 1s regarded by Ins adherents and by most
scholars as the prophet of the Mazdayasnian Religion (daena mazdayasnis). the national
religion of pre-Islamic Iran. Historical Iran was not confined to the Islamic Republic of
Iran of our time, but it extended far beyond its boundaries, particularly including wide
Central Asiatic regions still today speaking Iranian dialects or languages, in particular
modern Afghanistan and Tadzhikistan, but also Turkmenistan and Uzbekistan whose
national languages nowadays are Turkish idioms.

1.2. Etymologically, Iran (iran < *aryanam) means ‘(land) of the Aryans.” Yet in
scholarly use the term Aryan, which also occurs in Sanskrit, is synonymous with the
term Indo-Iranian, denoting one main branch of the Indo-European peoples and
languages. The reconstructed pre-form of the Iranian languages is called Proto-Iranian,
that of the Aryan, or Indo-Iranian ones, Proto-Aryan. The term Indo-Aryan denotes the
Indian languages of Aryan and, further back, of Indo-European origin, as contrasted
with others among which the Dravidian languages spoken in the south of the Indian
subcontinent are outstanding.

1.3. In two of his Old Persian inscriptions found in Persepolis, Darius the Great (ruled
522-486 B.C.) presents himself as an ‘Aryan of Aryan lineage’ (ariya ariyaciga),' and in
the great Behistun/Bisutun inscription, the most famous of the epigraphical documents
left behind by him, he also speaks of his own language calling it ‘Aryan.” The Younger
Avesta mentions ‘the Aryan and the non-Aryan lands ’pcoplcs"3 specifying them in the
series airya- ‘Aryan,” fuirya- ‘Turanian,” sairima- ‘Sarmatian,” saini- ‘Sainyan,” dahi-
‘Dahyan.™ It is, though, doubtful to which extent this ethnographical tradition would be
followed by scholars of our time who are inclined to classify at least part of the non-
Aryans mentioned there as speakers of what we call Iranian languages.” Especially
problematic is the attribution of the Turanians, who count as opponents of the Aryans
Iranians in the heroic tradition from the Young Avestan period onward, but who are
given there typically Iranian names. In this connection attention is also drawn to
Zarathushtra’s mention of the ‘praiseworthy relatives and descendants of Tira son of
Friya’ in Y. 46,12 which apparently refers to the tribe of Kavi/Prince Vishtaspa, his
sponsor, rather than to any other people. The term Aryan is neither found in
Zarathushtra’s Gathas nor in the other Old Avestan texts.”

Darius DNa 14-15, DSe 13-14, followed by Xerxes XPh 13, see R. G. Kent 1953, 137 £, 141 £, 151.
> Darius DB 4,89, see Kent 1953, 130 ff., much more detailed R. Schmitt 1991, 71.

* E.g., Yt 19,56 airyanam daxyunam vs. Yt. 19,68 anairya daihis, Yt. 18.2 anairya dairjhavo.

Yt 13,143-144 airyanam daXyunam, fairyanam daxXyunam, sairimanangm daxyunam, saininam
daXyunam, dahinam daxyunam.

See R. N. Frye 1983, 59.

Y. 46.12 naptiyaési nafSuca tarahya ... friyanahya aojiyaésu.
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2 The sociolinguistic background

2. Zarathushtra and the Avesta

2.1. The OId Avestan texts, which form the core of the Yasna, the great ritual of the
Avesta, are the most ancient and, at the same time, most holy documents of the
Mazdavasnian Relicion. According to the fater levendary tradition laid down in the
Younger Avesta and the religious literature in Pahlavi, the ecclesiastic variant of Middle
Persian of the Sasanian period, it was Zarathushtra in person who dethroned the Dagvas
(daeva-), the old gods inherited by the Iranians from the prehistoric Proto-Aryan. or
Indo-Iranian, period, by declaring them to be devils.” Inspired by a series of revelations,
he instead would have proclaimed the worship of God under the name Ahura Mazda
‘the Wise Lord,” thus taking the historical step from archaic superstitions toward a
spiritualism of high intellectual and ethical level, a step which was taken on the Indian
side into quite another direction.

2.2. Neither Zarathushtra’s time nor the place of his origin nor the geographical frame
of his religious activities are familiar to us. The native tradition puts him in the year
9000 of a world-year of 12000 years, a religious chronology from which the fabulous
theories of some Greek and Latin authors are derived and which betrays its Babylonian
background. The statements of two historians of quite diverging historical periods,
Xanthus the Lydian, who wrote in Greek (toward mid-5™ cent. B.C.), and Biruni, the
famous Arabian scholar (died about 1050 C.E.), must be taken more seriously, but they
differ enormously. Whereas Xanthus, a specialist in matters of the Magians, the priest
caste of the Northwest Iranian Medians, placed Zarathushtra in 600 years before
Xerxes' expedition against Greece (destruction of the acropolis of Athens 480 B.C.).
Biruni counted with 258 years before Alexander the Great (destruction of Persepolis
330 B.C.), apparently putting the prophet’s birth in 300 before Alexander, hence
hypercorrectly deducing the legendary 42 years of age of the prophet at his reception by
his future sponsor Vishtaspa. The archaic character of the language of Zarathushtra’s
poetry and a certain parallelity between the general state of development of thought in
the Gathas and in the latest texts of the Indian Rigveda (RV.Y seem to justify Xanthus,
but one cannot exclude the possibility that the language of the Gathas and their style
were no more a living phenomenon at the prophet’s time but rather a dead religious
idiom comparable to medieval Latin.

2.3. About the geographical frame we cannot say much more than that Zarathushtra
must have spread his religious ideas in a region where camels were bred (3.3). The
Avestan tradition, especially the geographical fragments in Yt. 19,1-8 and Vid. 1,1-20
of the Younger Avesta (H. Humbach and P. Ichaporia 1998, 63-80), points to the

Av. daéva-, OP. daiva- ‘devil’ from Proto-Aryan *daiva- ‘god,’ as preserved in Ved.Skt. devd- ‘god.’
which is of Indo-European origin, cf. Lat. deus ‘god,” divus *divine.’

Xanthos FGrHist 765, F 92. See the detailed study of the subject in H. Humbach, Gathas 1991, 1, 24-
30, where the Greek figure y of the Istanbul manuscript was correctly read as 600, but erroneously
transcribed into Gr. hexekonta (which would mean ‘60" instead of correct hexakosia *6007). This was
without further consequence for the discussion of the date but gave rise to misleading criticism. ‘
The 10™ (and last) Book of the Rigveda was tentatively put by K. Hoffmann (p.c.) in the 109"
centuries B.C.
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northeastern and eastern regions of historical Iran.'” Compared to this, very weak is our
information about the tradition of the Median Magians who, hardly anybody doubts,

were Mazdayasnians as well, though it is not clear whether they adhered to the variant
of Ma-

ism taucht by Zarathushtra. As a matter of fact. it seems that one part of the
& - |

directed by Darius

: at the suppression of the revolt of the Magian Gaumata (Gr. Pseudo-
Smerdis) in 522 B.C., whereas the surviving rest was forced into contormity with the
eastern tradition.

2.4. The legendary biography of Zarathushtra as described in the Pahlavi encyclopedia
Dénkard (Dk.) and in several minor Pahlavi texts is hardly of any independent
biographical value, but simplified versions of it are most popular among the Parsis, the
Indian Zoroastrians, and play a notable role in the picture they are drawing of their

See also the discussion of the geographical information transmitted in the Younger Avesta in
Humbach, Gathas 1991, 1, 30-49. Ibid. 40-44 attention was drawn to the name of the village of
Mozdiiran, situated close to the mountain pass from which the much frequented highway from
Mashad to Sarakhs opens into the Turkmenian plain, cf. Mount Masdoranon in Ptolemy, Geography
6.5.1 (c. 150 C.E.) (see H. Humbach et al. 2002, 26, 67) and to the name of Baghbaghu on the lower
Kashaf-Riid not far from its mouth into the Tedzhen, described as a lost place by the British traveler
C. M. MacGregor 1879. Mozdiiran and Baghbaghii both are religious names of pre-Islamic origin,
which survived Islamization simply because their original meaning had been lost early. Mozdiran
< mazdoran < mazdahurana- < mazda-ahura-ana- is derived, by means of the very common suffix -an
< -ana-, from the Median or Old Persian equivalent of the name of Ahura Mazda, which here appears
in the inverted sequence of the two members otherwise known from the Old Avestan texts.
Baghbaghii (Baybayii) < bay-bayan < baga-baganam ‘Lord of Lords’ is a name of Ahura Mazda as
well, cf. OP. x$avadiya xsavaSiyanam ‘King of Kings,” as the Old Persian Great Kings styled
themselves on their inscriptions, following the Semitic word order (in contrast with which the
Sasanian Great Kings have the natural Iranian order $ahan sah which is also reflected in YAv.
daévanam daévo ‘Dagva of Dagvas’). Whereas Mozduran shows the standard Middle and New
Iranian form of the final -an, this, in the case of Baghbaghii, developed into the -7 of the dialect of the
region, a development which is not at all surprising in view of the isolated situation of the place. In
1991 loc. cit. we connected the etymological analysis of the two place names, each of which is of high
historical relevance, with the problem of Zarathushtra’s homeland, but they rather mark the
northeastern boundary of Cyrus the Great’s (ruled 559-530 B.C.) empire. Mozdiirdn may be the place
from which the Great King started his expedition against the Massagetes in which he was killed in
battle.

See K. Hoffmann, Aufsitze 3,-1992, 736-744. In Humbach, Gathas 1991, 1, 45 we followed
Hoffmann suggesting that the dispute between ecastern and western tradition is mirrored in some
enigmatic way by the diverging judgment on the famous Median city of Ragha (OP. raga-, Y Av. raya-
raji-, Gr. Rhagai), modern Rey to the south of Tehran, which was an important religious center, as
manifest in two Young Avestan passages: In Y. 19,18 Ragha is given the epithet ‘Zarathushtrian’
(raya zaraSustris) and described as the seat of the highest Zarathushtrian authority (zaraJustro.tama-)
to whose judgment the worldly rulers are subject, but Vid. 1,15 speaks of ‘Ragha of three districts’
(raya 9ri.zaptus) notable for (the influence of) Angra Mainyu/Ahreman and extraordinary disbelief.
Yet, the identity of the two is doubtable, and the equation with Rey is doubted at all by F. Grenet
2005, 36-38, who locates Ragha in the (much less prominent) region of Ragh in Badakhshan. A
discussion of the difference in quantity of the stem vowels would have been useful; the
Badakhshanian Ragh may originally have been an appellative noun, cf. Sogd. r”y ‘plain, desert.”
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prophet and his religion; in Mumbai one may even come across a popular version
arranged in the style of comics and meant for teaching children."”

2.5. Notwithstanding this lack of substantial and detailed information, Zarathushtra is
the best-known figure of the early history of the Tranians. since all these handicaps are
outweighed by the preservation of his religious songs. the Old Avestan Gathas (gada-).
Their redaction in the early Sasanian period is apparently based upon exclusively oral
wradition, and it is this tradition owing to which Zarathushtra has survived as a man of
flesh and blood until our time, unimpaired by the parallel development of the religious
literature, which made of Zarathushtra a legendary figure as early as in the Young
Avestan pcriod.”

2.6. Yet, even the Young Avestan tradition sometimes provides us with information that
carries on a reliable older tradition, completing to a certain extent the information about
Zarathushtra we can obtain from his Gathas. Thus the prophet calls himself a Zaotar
(zaotar-) in Gathic Y. 33,6, from which scholars usually conclude that he thereby
denotes his vocation. However, from Young Avestan Visp. 3,7 we learn that the term in
question denotes that member of the priest class of a community, the Athravans
(a9ravan-), who is appointed by some unnamed authority to act as officiating priest
assisted by six sub-priests at a given ceremony. The number of six may be due to post-
Zarathushtrian development, but the conclusion is inevitable that Zarathushtra was an
Athravan who composed Gathas to be recited in the ritual carried out by himself."*

2.7. The inflexion of YAv. a9ravan- ‘priest’ with its strange alternation between this
strong stem and the weak stem adaurun- is unparalleled and obscure, but at least the
formal agreement of the weak stem with Ved.Skt. dtharvan- ‘a priest who has to do with
fire and soma’ is undeniable and points to a%ravan-/aSaurun- being the East Iranian
pendant of the Median term magu- ‘Magian.’

3. Zarathushtra and Zoroaster

3.1. Following the Latin form Zoroaster of his name, Zarathushtra is also called
Zoroaster in English, and similarly in other modern languages; his adherents are named
Zoroastrians, his religion Zoroastrianism or Zoroastrism. In contrast with this, when
speaking of the prophet we prefer to use the uncorrupted and historically correct form of
his name. As for the religion preached by him we follow H. S. Nyberg 1938/1966, using
the term ‘Zarathushtrism’ for its original form, but the term ‘Zoroastrianism’ for its later
development, emphasizing the necessity of not persisting in a static view but of taking
the historical development of the religion into consideration.

For the Greek and Roman sources see A. V. Jackson 1898/1965; the Pahlavi texts dealing with the
Zarathushtra legend are collected and translated by M. Molé 1993.

The Pahlavi sources on the history of the Avesta are presented in chronological order in Humbach,
Gathas 1991, 1, 49-55.

The true meaning of Av. zaofar- is preserved in Phl. zat, the designation of the officiating priest of the
Zoroastrian ritual of our time in which the number of the six sub-priests has been reduced to one, the
raspig.
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3.2. Lat. Zoroaster is borrowed from Gr. Zoroastrés, which would mean ‘to whom the
stars are pure/clear,” a forced and fanciful etymological distortion of the true name of
Zarathushtra by Greek philosophers.” They considered the ancient sage an astronomer
and astrologer. which mayv be due to the fact that thev attributed to him the creation of

s Nazdavasnian calendar of the Younvel Avesta (19.1)

3.3. Actually, Zarathushtra’s name is a compound with Av. ustra- ‘camel” as its second
member, approximately of the meaning ‘possessing spirited camels.” " It 1s of a similar
type as the name of his main sponsor Kavi/Prince Vishtaspa, which is a compound with
aspa- ‘horse,” meaning ‘of released horses’ (vitaspa- < visla-aspa-), both names
pertaining to racing. The predilection for proper names in ustra- and aspa- as well as the
numerous Gathic references to the cow, which partly has a material, partly a mystic
notion, points to a society in which breeding camels, horses, cattle, and sheep was the
main factor of subsistence.'” The exchange of goods was performed in this society by
bartering, as is most manifest in Y. 44,18 and 46,19 where the sacrificial fee demanded
by Zarathushtra is indicated in head of animals.

4. Mazdayasnians and Zarathushtrians

4.1. Apart from the general expression agavan- ‘truthful” (22) no specific designation of
Zarathushtra’s adherents is found in the Gathas. In the Younger Avesta they call
themselves Mazdayasnians (mazdayasna), i.e., ‘worshipers of (Ahura) Mazda.” More
explicit is mazdayasna zaraQustrayo which originally must have meant ‘Mazdayasnians
of Zarathushtrian observance’ with ‘Zarathushtrian® denoting a differentia specifica of
the genus proximum ‘Mazdayasnian,” a differentiation which was blurred further on,
*Zarathushtrian’ being reinterpreted as a tautology of ‘Mazdayasnian.” The phrase is
elaborated in Y. 12,1, the commencement of the ‘Profession of Faith’ transmitted in
archaized Young Avestan dialect (6.5), where the believer says of himself fravarane
mazdayasno zaraQusiri§ vidaevo ahura.tkagso ‘1 wish to profess to be a Mazdayasnian
of Zarathushtrian observance, opponent of the Daévas/devils, (and) following the
doctrine of the Ahura/Lord.’

4.2. In reference to the beliefs, practices, and social rules of the Mazdayasnians one
speaks of ‘Mazdayasnism,’ a convenient modern simplification of which is ‘Mazdaism.”
The name of the Mazdayasnian Religion (daena mazdayasni3), which is not attested
before the Younger Avesta, is sometimes extended to ‘the Good Mazdayasnian
Religion® (vanuhi daena mazdayasnis) or ‘the Mazdayasnian Religion devoted to the

In its only occurrence listed in H. G. Liddell and R. Scott’s Greek-English Lexicon 1940/1968, zoros
‘pure, clear’ is said of unmixed wine but neither of celestial bodies nor of animals.

The formation of zara9-ustra- is of the same type as that of haecat.aspa-, name of a sub-group of
Zarathushtra’s relatives mentioned in Y. 46,15 haécat.aspa ... spitamanho and Y. 53,3 pourucista

haecat.aspana. The spelling zara9ustra- instead of expected *zaraf.utra- is of orthographic rather than
phonetic nature. For the sandhi 9 : ¢ cf. ¢iif for cititin Y. 29,4

See the descending climax usfra- ‘camel,” aspa- ‘horse,” gav- ‘head of cattle, cow,” pasu- ‘sheep’ in
Young Avestan Vid. 9,37-38.
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Ahura/Lord and following the Zarathushtrian observance’(daéna mazdayasni§ ahuiris
v vy 18
zaraQustris).

5. Zarathushtra the prophet

5.1. The picture of Zarathushtra’s decisive role in the religious history as drawn by his
carlier legendary biography is summarized in Young Avestan Yt. 13,89 zaraQustro ... yo
paoiryo stois astvaidya staof asom ndist daevo [fracronala mazdayasno zaraQustris
vidaevé ahura.tkaeso ‘ Zarathushtra who was the first in the osseous/material world who
praised truth, abused/rejected the Dagvas/devils, and professed to be a Mazdayasnian of
Zarathushtrian observance ...". This somewhat illogical picture could be understood as
reproducing the content of the three Gatha stanzas Y. 32,3-5, attributing to them an
autobiographical character. In these three stanzas, however, Zarathushtra mockingly
addresses the Daévas/devils altogether (32,3 daéva vispagho) with a derogatory parody
of a hymn similar to a Vedic hymn to all Devas/gods (visve devdh). They reflect the
typical situation of the Mazdayasnian priest at any Mazdayasnian offering: It is his
ritual duty to prevent the Dagvas/devils loitering around the sacrifice from getting hold
of the sacrificial meal which is prepared for Ahura Mazda.

5.2. From our point of view, which is admittedly that of outsiders, Zarathushtra was not
necessarily the very founder of the Mazdayasnian Religion (cf. 2.3), but he certainly
was its most successful propagator. As a matter of fact, the rise of Mazdaism may have
been the result of a development of new religious ideas in parts of the Iranian
priesthood some of the roots of which can be traced back to the Proto-Aryan period.
Yet, of this development Zarathushtra is the only witness whose name and work have
come down to us. This would not have been possible without the support offered him by
his sponsor Kavi/Prince Vishtaspa, who helped him crown an apparently general trend
toward spiritualism developed in certain lines of tradition of the contemporary Iranian
priesthood.

6. The Avesta

6.1. The main source of the religion preached by Zarathushtra and of its early
development is the Avesta, the Sacred Book of the Zoroastrians. This collection of
texts, which must still have been complete in medieval times, has come down to us only
fragmentarily, the priestly tradition apparently attaching real significance but to the
ritual texts. All our manuscripts are descended from a lost manuscript, or from a bundle
of such, of the 9" century (called subarchetype or hyparchetype) the archetype of which
was the official manuscript of the Sasanian redaction of the Avesta."” The famous

'8 Whereas the names of the Sasanian Great Kings are provided on their inscriptions with the attribute
‘Mazdayasnian’ (MP. mazdesn), this does not appear on the inscriptions of their early predecessors,
the Achaemenids. It is just the personal name mazdayasna on one of the Elamite clay tablets from

Persepolis which gives account of the existence of the term in question in ancient Persia.
Cf. the seminal study on the Sasanian archetype of the Avesta by K. Hoffmann and J. Narten 1989.
Highly sophisticated considerations on the history of the Avesta text arc brought forward by X.
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critical edition of most of the preserved Avesta texts published in form of a missal by K.
F. Geldner 1886-96 includes:

1. Yasna *Sacrifice’ (Y.), the great liturgy

S YT [ DN nnleamente fo the Yasn:
Z. Visperced ( Visp. ). suppiements the Yasna

5 - - I T 1 y i
1 1Iad (\Vid s | AR ARG he Doy as 4

completely preserved out of the 21 books (*Nasks’) of the Avestan canon extracts of which are
transmitted in the Pahlavi Dénkard

4. Khorde Avesta "Small Avesta,” containing

a. the Niyayishs (Ny.) and the Gahs (G.), two groups of prayers for the use of lay people

b. the STrozas (S.), two extensive lists of the names of the 30 days of each month of the
Zoroastrian calendar (19.1)

c. the Afinagins (A.), a collection of benedictions

d.the Yashts (Yt.), texts of the popular religion of the Young Avestan period, mostly of
metrical structure. The subjects of the Yashts are far from Zarathushtra’s v iewpoint but of high
relevance for the early history of the Mazdayasnian Religion.

6.1.1. Each of the Yashts is dedicated to a single deity after whom most of them are
named. Outstanding are:

Yasht 5 to Aradvi Stira Anihita, the female deity of the rivers (Phl. Ardwisiir Yasht)

Yasht 8 to Tishtriya, the star Sirius (Phl. Tishtar Yasht)

Yasht 9 to Druvaspa, the female guardian of the horses (Phl. Druwasp Yasht)

Yasht 10 to Mithra, the guardian of treaties (Phl. Mihr Yasht)

Yasht 12 to Rashnu, the guardian of straightness and sureness (Phl. Rashn Yasht)

Yasht 13 to the Fravashis, the female protective spirits of the truthful (Phl. Frawardin Yasht)
Yasht 14 to Varathraghna, the deity of victoriousness (Phl. Bahram Yasht)

Yasht 15 to Vayu, the deity of the wind and the atmosphere (Phl. Ram Yasht)

Yasht 17 to Ashi, the female deity of reward (Phl. Ard Yasht)

Yasht 19 to Khwarnah, the Royal Glory (but Phl. Zamyad Yasht)

The Yashts dedicated to Haoma, the deified ritual drink (Phl. Hom Yasht), and to
Sraosha, the deity of hearing/obedience (Phl. Srosh Yasht), do not make part of the
Yasht collection but have been transferred by the Sasanian redaction into the Yasna (Y.
9-11 and Y. 57, resp.) in the respective form available at that time.

6.1.2. Minor texts not found in Geldner’s edition are:

|. Nérangestan/Nirangestdan (N.) 2. Erbedestan/Herbedestan (E.) 3. Aogomadagca (Aog.) 4.
Pursishntha (P.) 5. Hadhkoht Nask (H.) 6. Afrin-1 Zartuksht (Az.) 7. Vishtasp Yasht (Vyt.),
according to X. Tremblay (p.c.) a genuine text of which, however, only the first line of each
short section is preserved in the extant manuscripts. 8. Fragment Bartholomae (FrB.), Fragment
Darmesteter (FrD.), Fragment Geldner (FrG.), Fragment Westergaard (FrW.). 9. A precious
document of late medieval Parsi scholarship is the Avesta glossary Frahang-T Oim (F.). —
Spurious are Vaetha Nask (VN.) and Vizirkard T Dénig (VD., not to be confounded with the
Pahlavi text of the same name.)

Tremblay 2006.




3 The sociolinguistic background

6.2.‘The language of the Avesta is called Avestan or Avestic. Avestan is clearly an Old
[ranian language, but neither a successor nor even a closer relative of it can be 1;13dc out
on the map of the Middle and New Iranian languages and dialects. Seen from the
phonological point of view, it looks East Iranian rather than West Tranian (on the
agreement of the word-final Bactr. with Av. -a see 35.1.1). but on the whole its
profile is isolated, which may have been the result of a compromise made by the
Sasanian redaction between the varying phonetic realization of the holy IC\‘I.\ by

. £ g 5 . :
spedkers ol diierent regional origin.

6.3. The Avesta texts are composed in two slightly diverging dialects, Old Avestan and
Young Avestan, They differ in a few phonological details part of which cannot be of
merely chronological nature, which suggests that Young Avestan is no direct
descendant of Old Avestan but, so to speak, a nephew of it. Greater significance than to
phonology, though, must be attached to the divergence between the arghaic morphology
and morpho-syntax of the Old Avestan verb, which are both much closer to those ;['
\’edl%‘ bans.krn than tonthose of their Young Avestan development. The problem
culminates in the analysis and the translation of the forms of the so-called injunctive
such as barat, a 3" sing. of root bar ‘bear’: whereas in Young Avestan it is a preterite
(*he/she bore’), it is obviously used in extra-temporal meaning in Old Avestan (‘he/she
bears/bore/will bear’). For the author of the Gathas this extra-temporality is a most
suitable means of referring to actions which at the same time involve multiple realms of
reality by expressing himself in a deliberately ambiguous and even mystical way.>”
Passages which are traditionally thought to relate to the primal cremionv may acruéll]\’
refer to one or more events in the present life of a single person and of that of 1]1;
community as well, preferably to the sacrifice being performed or to be performed by
the prophet.

6.4. The Old Avestan texts consist of:

the Gathas of Zarathushtra (Y. 28-34, 43-51, 53)

the prose text Yasna Haptanghaiti (haptaphaiti-) *Yasna of Seven Chapters’ (Y. 35-41), here
quoted as YH. 35-41 (7.5)

the two opening stanzas Yatha Aht Vairiyo (yva9a aha vairivo) (Y. 27.13) and Asham Vohi
(asam vohii) (Y. 27.14)

the concluding stanza A Airyama Ishiyo (4 airyama iSivo) (Y. 54.1)

The three stanzas Y. 27,13.14 and Y. 54,1 and the stanza Yenghé Hatam (yerjhé hatam)
(Y. 27.15) as well (6.5) are called prayers by the Zoroastrians, a use of the term ‘prayer’
which is unfamiliar to us Westerners; in our view the opening stanzas are manlru; or
meditation formulas whereas in the concluding one people are invited to participate in

The Vedic Sanskrit aspect of the injunctive problem was thoroughly studied by K. Hoffmann 1967
but without drawing consequences for the interpretation of the dﬁu]a.\. The (li;'crﬂunmf between !h;
morpho-syntax of the Old Avestan injunctive and that of its Young :\\'L'\i:In n'cphcu is not
El].)pl'l}])l:lﬂld}' taken note of by J. Kellens 1984, 235-249 (in particular 545). who limits hime‘If to
f‘hfscuss_mg the Young Avestan material (except for the prohibitive and the inhibitive i‘un‘ction lol‘ the
mjunctive).
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the work of salvation undertaken by Zarathushtra’s male and female adherents,

whatever that might mean.

6.5. The Yenghé Hatam stanza (Y. 27,15) was composed in the Young Avestan dialect,

1
Ton vowels 2! 2 procedure

[ : T st vl T R PO
but its lext was secondarily archaized by Iengthenii

the 1
t I

. 8 1 1 1 ARl 1™ + = | Ivths lhantor W o1he
wihnich was dlso dapplicd o 11k -, Hic HUH=OUHZ Al LS AT 1C

Haptanghditi. the *Yasna of Seven Chapters.” further to Y. 12. the “Profession of Faith’
(4.1). and to some other Young Avestan passages. The result of the procedure we call

‘archaized Young Avestan” or ‘pseudo-Old Avestan.’

7. The Gathas

7.1. The songs of the Gathas are of stanzaic structure. Their meters are syllabic without
regard of syllable quantity; occasionally we find verses having an irregular number of
syllables with certain phrases or even clauses at least partly borrowed from unknown
sources.”> The collection of the Githas (gada-) consists of 17 single songs each of
which covers one chapter (Av. haiti-, Phl. had, NP. ha) of the Yasna; according to their
five respective meters they are arranged in five Gathas:™

1. Ahunavaitt Gatha (ahunavaiti-), seven songs, Y. 28-34 (100 stanzas of 3 lines of mostly
7 + 8/9/10 syllables each)

2. Ushtavaitt Gatha (ustavaiti-), four songs, Y. 43-46 (56 stanzas of 5 lines of mostly 4 + 7
syllables each)

3. Spantamainyush Gatha (spanta.mainyu-), four songs, Y. 47-50 (41 stanzas of mostly 4
lines of mostly 4 + 7 syllables each)

4. Vohukhshathra Gatha (vohu.xsa9ra-), one song, Y. 51 (22 stanzas of 3 lines of mostly 7 +
7 syllables each). — Y. 52 does not belong to the Gatha collection.

5 Vahishtoishtish Gatha (vahi§toisti-), one song, Y. 53 (9 stanzas of unclear metrical
structure)
7.2. The 16 holy songs of the first four Gathas give an impression of being an
integrated whole which either was conceived of as such by their author or established
by a later redaction. Yet, among them, Y. 29 and Y. 47 are outstanding, the former by
its enigmatic style, the latter by its highly developed compositional technique; it must
have been composed after a model which was more modern and whose technique was
quite different from the associative one of the other Gatha songs (17.9).

7.3. While all the sixteen songs of the first four Gathas are composed for being recited
in official ceremonies, the seventeenth, Y. 53, the only song of the fifth Gatha, is said to
be connected with a private event, the marriage of Pouruchista {pouru.cista-),

2l Proto-Aryan *yasya (Ved.Skt. ydsya) < OAv. yehya (with the lengthening of the final vowel typical
of Old Avestan) > YAv. yerjhe, but archaized Y Av. yerhe with artificial lengthening of the final -e.

Thus the halfoverse Y. 28,6 va daibisvato dvaésa taurvayama counts 10 syllables. To restore the
number of 9 syllables expected by them, Gathd scholars are inclined to correct faurvayama lo
*taurvama, not regarding the fact that the verbal stem faurvaya- (not tfaurva-!) is well-attested in

related Young Avestan phrases.
3 1n the scholarly literature the term ‘Gatha’ is often misused to denote one single song.
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Zarathushtra’s youngest daughter. If the Pahlavi translation of Y. 53,4 is right, the
bridegroom was Dajamaspa/Jamaspa mentioned three times elsewhere in the Gathas,
but, strangely enough, his name is lacking here. This fact suggests that portions of the

song. which in scveral c v transmitted than the others. were lost

i i1a S grnanes R g <o ropa L [
as carly as m the subarchetype (0.1) or even carlicr.

7.4. In the Gathas Zarathushtra’s name occurs only twice as that of the speaker (*I/'me.
Zarathushtra® Y. 43.8. 46.19) and only once as that of the addressed person (‘O
Zarathushtra’ Y. 46,14), bur twelve times as that of a third person (“he, Zarathushtra’ Y
28.6, 29,8, 33,14, 43,16, 46,13, 49,12, 50,6, 51,11, 51,12, 51,15, 53,1, 53,3). The
overwhelming majority of instances as a third person was recently brought forward as
an argument against Zarathushtra’s authorship of the Gathas, which, however, is just an
argument of surface philology erroneously intended by its authors to be of critical
relevance. Mentioning himself as a third person is but a figure of speech deliberately
applied by the speaker, and so is his self-address in Y. 46,14. ** With regard to the
expected reward, it may be the natural desire of a worshiper to not only be heard by the

deity, but to also be clearly identified by him/her.

7.5. The seven original chapters of the prose text Yasna Haptanghaiti (6.5) consist of

invocations and celebrations of the deities; they are pronounced by a group of priests in
the 1% person plural present tense of the indicative which, in contrast with the extra-
temporal injunctive frequent in the Gathas (6.3), emphasizes the “here and now.” It is
tempting to attribute the authorship of these prayers to Zarathushtra himself and his sub-
priests, but in this case the divergence between the names of the six most prominent
deities attached to Ahura Mazda as listed in YH. 37,4/5 and those mentioned in Y. 47,1
of the Gathas is in want of explanation (17.10). Be that as it may be, the style of the
prose of the Yasna Haptanghaiti is, by nature, much more perspicuous than that of the
Gathas and, therefore, of notable help in analyzing certain details of these.

8. Languages

8.1. Avestan is different from Old Persian, the ancient language of Pars ‘Persis’
(Arabized Firs) attested in the cuneiform inscriptions of the Achaemenids, and certainly
also from Median, of which only very modest traces have come down to us in non-
Median tradition. Old Persian is the pre-form of Middle Persian, which flourished in the
Sasanian and early Islamic periods and which is attested by the inscriptions of the

See Humbach, Gathas 1991, 2, 238, 243.

The self-addressing rhetorical question in Y. 46,14 zara%ustra kaste afava urva9¢ O Zarathushtra,
who is your truthful ally?” is merely a stylistic variant of the reference by the prophet to himself as a
third person in Y. 51,11 k3 urva9é spitamai zara9ustrai na mazda “which gentleman is an ally of
Spitama Zarathushtra? The difference between the two is this: Whereas in Y. 46,14 the expected
praise of the prophet’s sponsor Vishtaspa (af hvé kava vistaspo yahi) immediately answers the
prophet’s own rhetorical question, the train of thought is retarded in Y. 51,11 ff. by the mention of a
niggard abused as vaeipiya- ‘pathic’ (51,12). By this retardation the tension is increased and has the
listeners wait till Y. 51,16, in which the expected praise of Vishtaspa eventually follows (fm kava
vistaspo magahya xsa9ra nasat ... yam cistim).
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Sasanian Great Kings, by a rich secondary Zoroastrian literature, and furthermore by
part of the Manichean scriptures discovered in Xinjiang (Sinkiang, Chinese Turkestan).
Customarily the inscriptional and Zoroastrian variants of Middle Persian are called
Pahlavi. a term which. strictlv speaking. denotes the difficult script in which they are

e contrasted with that of the vanichean text W NICH L { I
of the Syrian script (9.4). Rarely used. but less am% lguous, are Ilu. terms lnmnpnuml
Pahlavi on the one hand and Zoroastrian or Book Pahlavi on the other hand.

8.2. Well-attested Middle Iranian languages/dialects other than Middle Persian are:

1. Parthian, the official language of the Arsacid rulers whose first residence was established
at Nisa near Ashkhabad (South Turkmenistan)

2 Choresmian/Khwarezmian in Chorasmia/Khwarezm (Uzbekistan) at the lowest stretches
of the Oxus/Amu Darya and its influx into Lake Aral

3. Sogdian in ancient Sogdiana (Uzbekistan) with the famous cities of Samarkand and
Bukhara

4. Bactrian in ancient Bactriana (North Afghanistan between Hindukush and Oxus/Amu
Darya) with offshoots to the north of the river in Tadzhikistan

5. Khotanese, the language of the ancient kingdom of Khotan, and the weakly attested
Tumshugese from Tumshug, both in Xinjiang (Sinkiang, Chinese Turkestan)

From the dialectological point of view, Persian counts as South \\’c%r Iranian, Parthian
(and Median as well) as North West Iranian, the rest as East Iranian.”

9. Scripts

9.1. Most of the Achaemenid cuneiform inscriptions are trilingual, Old Persian,
Babylonian, and Elamite. So is the Darius inscription of Behistun/Bisutun the
decipherment of whose Old Persian text opened the door to its Babylonian and Elamite
versions and, in further consequence, to the decoding of the monuments of all the other
cuneiform scripts. Yet, unlike that of Babylonian and Elamite, the use of Old Persian
was confined to monumental epigraphy, the Old Persian script being invented by
personal order of Darius for this particular purpose.:_ [n contrast with this, the language
of the imperial chancellery and the administrative language of the Achaemenid Empire
was Aramaic, in this special usage commonly called Imperial Aramaic. Some fragments
of an Aramaic version of the Behistun inscription officially sent abroad were discovered
among the numerous Aramaic documents found in the remains of the Jewish military
colony of the 6" and 5" centuries B.C. on Elephantine Island, situated at the first
cataract of the Nile at the border between Egypt and Nubia.

9.2. Imperial Aramaic is the mother of the national scripts of the Iranians of the Middle
Iranian period, among which Middle Persian Pahlavi with its inscriptional and book
variants (8.1) is outstanding. Its numerous Aramaic spellings are no borrowings but

See the comprehensive description in R. Schmitt 1989. On Herodotus’s (until 431 B.C.) Scythians as
the speakers of a fourth Old Iranian language most fragmentarily known to us see M. Mayrhofer 2006.
Some smaller inscriptions bearing the names of Darius’s predecessors Ariaramnes, Arsames, and
Cyrus are of later origin.
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heterographs which are to be read with their Iranian value. Thus Phl. MLKA is written
for sah ‘king,” Phl. BBA for dar ‘door,” Phl. LNE for ama ‘we,” Phl. OL for the

preposition & ‘to, at.””® The heterographs themselves are invariable, but they can be

A\fT 4.,
Vil

1 i MR | 2 2 | Prp n T “Yaeal IR TN @ Py el Ly e
\.Hldl!c"\u Witllh Ihdlicdll \.UHJQIL-IILLM\, Lile plutar ol LY ¥ Sy A | Sl IS5 wlhlticlnl
Scllledil, UIC CONPICICIl - Fepresclitiitg tic ihdiiidil piuldl chidiliy -diic ule colliputdiid Ui

band *gate” is written BBAbnd, 1.c.. halt-heterographical and half-Iranian

9.3. Y/IIIWN is the heterograph for the Iranian verbal root ba “be.”
YHWWNin' stands for the infinitive biidan “to be,’
YHWWNyt for the 3" person sing. bawed ‘he is,’
YHWWNd for the 3™ person plur. bawend ‘they are,”
YHWWNt' for the past participle/verbal adjective bud ‘been.’

The orthography of the endings -tn' (< -fanai), -éf (< -ayati). -d simplified for -énd (<
-ayanti) must have been fixed at a time when OP. -£, which was still preserved after
vowel, had already developed to d after n, thus giving account of some trait of Late Old
Persian or Early Middle Persian phonology otherwise not accessible to us. It is evident
that not all such orthographical rules were introduced at the very same time, but as a
whole they represent early predecessors of the respective Middle Persian forms of the
Sasanian period.

9.4. In Pahlavi writing the nature of the Middle Persian language is not only disguised
by the Aramaic heterographs but also by the polyphony of certain of its characters. Thus
in Inscriptional Pahlavi the three characters w, r, O are expressed by one and the same
character (similar to our figure 2), in Book Pahlavi even the four w, r, O, n are re-
presented by just a vertical stroke (|) which is furthermore used as final stroke of many
words (then transliterated as '); the true phonological structure of the underlying Middle
Persian elements is to be reconstructed from the respective forms in which they appear
in the Middle Persian Manichean scriptures. Instead of Phl. YHWWNm', YHWIWNyt,
YHWWNd, YHWWNt these write bwdn, bwyd, bwynd, bwd, 1.e., biidan, bawéd, baweénd,
bad.

9.5. Aramaic heterography is attested in inscriptional Parthian too. The differences
between the Middle Persian and the Parthian spellings can be easily made out on the
Synoptic Tables in part 2 of the edition of the bilingual inscription of Paikuli which
recounts the history of the accession of the Great King Narsch (293 C.E.).”” Some traces
of heterography are found in Sogdian, weakly attested is heterographic Khwarezmian,
the main source of this language originating from the Islamic period and, therefore,
being written in Arabic script. The Bactrian inscriptions and documents are written in
the Bactrian variant of the Greek script (31.1, 34.1-2).°" The script of the Khotanese and

The Aramaic heterographs are always transliterated with capitals. The rendering of the Aramaic
characters ®Alep (°). H& (h). “Ayin () with A, E, O follows the highly sophisticated system of
transliteration of Pahlavi introduced by D. N. MacKenzie 1971/1986.

See H. Humbach and P. O. Skjerve 1978, 1980, 1983.

Manichean documents are not only available in Middle Persian, but also in Parthian, Sogdian and one
in Bactrian.
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Tumshuqese documents is Central Asiatic Brahmy, i.e., the Central Asiatic variant of
that Indian script from which the modern Devanagari derives.

9.6. To the Indian Emperor Asoka, who, in the mid of the 3™ century B.C., took
possession of what is today Afghanistan south of the Hidukush., we owe several
inscriptions apparently written in the style of the previously Seleucid provincial
chancellery. inscriptions which at first glance look Aramaic but which actually show a

partly wild state of transition from Imperial Aramaic to heterographical Tranian.”™

9.7. The Avesta script is a highly differentiated phonetic script whose single characters
are derived by the authors of the Sasanian archetype from the Pahlavi script with the
purpose of most exactly rendering the details of the correct pronunciation of the holy
texts. In the 9™ century subarchetype of our Avesta manuscripts (6.1), some of the
graphical differentiations were abandoned such as that between $ (< $) and § (< hr <r1)
which are indiscriminately used also in Geldner’s edition, except for the central term
aga- ‘truth’ < *arfa-, which is always correctly written with §*

9.8. The pointed liturgical elocution of the Old Avestan texts not only resulted in the
lengthening of all final vowels, which often enough impedes the correct analysis of
grammatical endings, but also in the frequent insertion of the parasitic vowel o/a as in
OAv. Syao9ana- ‘action’ (more originally Syao9ana- in Y. 27,13), which according to
its meter in the original text was as disyllabic as YAv. $yao9na-.

10. The Pahlavi translation of the Gathas and its Sanskrit version

10.1. The majority of the Avesta texts are provided with a word-by-word translation
into Pahlavi which in the manuscripts alternates with the Avestan original section by
section or, as in the Gathas, stanza by stanza. The Pahlavi translation, which is supplied
with numerous Pahlavi glosses, was produced in the late medieval period. As for the
Gathas, the priestly tradition seems to have already lost reliable information on their
details at a much earlier time, in consequence of which their Pahlavi translation as a
whole shows a deplorable lack of acquaintance with the fundamental prerequisites of a
scholarly approach and it is seldom really useful as it is, for once, in the case of the
Gathic reference to Yima (13.2). In the general picture drawn by its authors the Gathas,
these most holy texts, have become not much more than a rather banal admonition to be
a good and pious person in order to get qualified for a happy afterlife.

10.2. A literal version of the Pahlavi translation of the Gathas and the other ritual texts
into an extremely non-classical Sanskrit was produced by the famous medieval Parsi
scholar Neriosangh supported by his less qualified nephew Ormazdyar. Taking into
account the incompetence of the Pahlavi translators, one has to even expect less from
the Sanskrit version of the Gathas, but occasionally also this is highly informative. Thus

See H. Humbach 1969, 1976.
For details see K. Hoffmann and J. Narten 1989, but see also 35.2 on afaeix$o with n. 137 on the
Bactrian date mauo asaic.»to gosti of the Tochi inscription ITSB.
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our rendering of the name of Ahura Mazda (Phl. Ohrmazd) as ‘Wise Lord’ is based on
Neriosangh’s mahajnanin svamin ‘Lord of Great Knowledge.’

Y acna 0O 7 wv1th p .1 - atr . ito e r v
11. Yasna 29.7 with Pahlavi translation and its Sanskrit version

11.1. To exemplify the nature of the Pahlavi translation of the Gathas. we select

vestan Y. 29.7. one stanza of the extremely mystical “complaint of the cow.”
contrasting it with its Old Avestan text, adding the Pahlavi glosses in square brackets
and Neriosangh’s Sanskrit version of the whole. The English translations given here as
well as elsewhere necessarily diverge from those in our text edition (Part B) inasmuch
as they follow as closely as possible the original word order which is partly arranged in
the appositional style typical of the Gathas.

11.2.1. Y. 29.7a Av. tam azateis ahuré / ma9ram (asal asa hazaoso
‘that mantra (acc.) implying the fat the Lord fashioned in harmony with Truth’
PhIT. an [ abzonig fpad mansr ohrmazd 6 oy tasid / ke pad ahlayih hamdosisnih [ka an mizd
T az mansr paydag o oy dahénd ké kar ud kirbag kunéd]
‘the beneficent mantra (acc.) Ohrmazd fashioned for that one who (is) in harmony with
Truth [i.e., that reward (acc.) which (is) manifest from the mantra, they(!) grant to that one
who performs meritorious work]™
SktV. tat mahattamatvam svami mamthriyam aghafayat / punyena saha samghatitaya (kila
tam prasadam yam avistavaksambhavam tasmai dadau yena karyam punyamca krtam aste]
‘by the mantra the Lord has assigned this super-greatness / to that (one who is) connected
with Punya (= religious merit) [i.c., He has granted/assigned the favor resulting from the
word/text of the Avesta to that one by whom meritorious work has been performed]’

11.2.2. Y. 29,7b Av. mazdi gavoi xsvidomca / hvo uruSaéibyé spanto sasnaya
‘(the Lord fashioned that mantra) for the cow, and (He,) the Wise One, (fashioned) the milk
for the emaciated, He (who is) beneficent by his teaching’
PhIT. ohrmazd gospand waxséned [ku-§ bé abzayened] / o xwardaran [k pad payman
xwared] T oy abzénig [ohrmazd] hammox! [pad sénag-masdy ud baza-masay]
‘Ohrmazd makes the cow grow [i.e., he increases (her)] / for her eaters [“cat moderately”]
the Beneficent One [Ohrmazd] taught [“(the side-dish being) as much as a lapful and an
arm t'ul"]"j"“'

Av. azaiti- “fat, libation of fat’ (cf. Ved.Skt. dhuti- ‘offering of ablations’) is apparently equated by
the Pahlavi translator to the benediction Phl. abziid ‘(may be) increased” and, therefore, rendered by
him as Phl. abzonig ‘increasing,” which is the customary translation of Av. spanta- ‘beneficent.” — Phl.
tasid ‘he fashioned,” variant of ms. Mf4, renders Av. fasar ‘he fashioned’ more correctly than the
majority reading fasidar ‘fashioner.’

Phl. waxsenéd ‘increases’ wrongly for Av. x$vid- ‘milk.’ Scholars are used to taking hvo
urusagibyo as one word of the same meaning as PhIT. xwardaran ‘eaters,” posing an adjective
*hvo.urusa- “desiring food,’ a strange formation of unusual phonetic appearance allegedly derived
from root x‘ar ‘eat.” The logical connection of the gloss (‘eat moderately’) with the following (‘as
much as a lapful and an armful’) is intelligible in Neriosangh’s Sanskrit version only. — Phl.
xwardaran ‘eaters’ actually stands for the dat.plur. urusaéibyo of the hapax adj. wrusa- ‘emaciated,
meager’ (cf. Skt. raksd- *dry, emaciated, thin, not greasy’). It seems that the Pahlavi translators made
use of some isolated old information about the meaning of this word which they, not really
understanding it, put in a completely new context.

wn
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SktV. mahajiani gopasun vikasayati / bhoktrbhyo mahattam susiksitebhyah [kila yaih sinal
masae bajaeva masae kriyajapayajiavidheh mahatta asiksita aste]

‘the Wise Lord apportions the sacrificial animals / to the eaters, (defining) the quantity (to be
reserved) for the well-instructed ones [i.e., (the words) “as much as a lap (and) as much as an

3t th
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muttering of the (pertinent) pravers has been detined)|
11.2.3. Y. 29.7¢ Av. kasié vohi mananha / ya 1 dayat aoava maratacibyo

whom do you have Hll'\!u‘:‘i\ good thought ; who would make them available to the mortals?’
PhIT. ké {6 é wahman [kii éd it 6h anayéd] / ke pad an-i harw do [abastag ud zand] dahan
dahéd 6smurdaran [hérbadan]

‘whom do you have, O Wahman, [i.e., one who would bring you hither] / who, by those two
[Avesta and commentary], will grant mouth to the recounting ones [the herbads/teachers]?"
SktV. kaste uttamamanah / yo dvitayam dadati mukhena adhyayanakarebhyah [kila yo
dvitayam avistavistarthaca vidyarthibhyo jnapayati]

‘whom do you have, O Best Thought, / who grants the two to those who, with their mouth,
perform religious studies [i.e., he who, for those aspiring to knowledge, teaches the two, (the
text of) the Avesta and its commentary]?’

12. The role of Vedic Sanskrit

12.1. In our time the role of Neriosangh’s Sanskrit version of the Pahlavi translation of
the Gathas has become marginal, although it cannot be doubted that it imparts some,
occasionally even precious, insight into the interpretation of the Pahlavi translation in
the late medieval period (10.2). Modern philology is, though, focused on elucidating the
philological and historical problems of the very small corpus of the Avesta, particularly
of that of the Gathas, by more or less systematically adducing corresponding
phenomena found in Vedic Sanskrit texts, especially in the Rigveda, a collection of
more than thousand hymns.

12.2. In the above translation of Y. 29,7 a number of lexical questions are resolved by
comparison with their etymological equivalents found in Vedic Sanskrit. Comparison
may also include wordings such as the syntagma ma9ram tas ‘fashion a mantra (like a
piece of wood)’ which agrees with Ved.Skt. médnfram taks of the same meaning, thus
showing that we are confronted in the Gathas with a very archaic mode of expressing
abstract ideas. Occasionally, discovering a corresponding Vedic syntagma is even the
only means available of analyzing correctly a Gatha passage as it is the case in Y. 50,8
padais ... izayd which does not mean ‘with verses of zeal,” as Western scholars thought
for a long time, but it is a ritual term with the meaning ‘with the footprints of milk-
libation’ closely related to Ved.Skt. ilayas padé ‘in the footprint of milk-libation.” The

In Y. 32,9 PhIT. the phrase ‘as much as a lapful and an armful’ denotes the more or less unlimited
quantity of the side-dish allowed to the eaters (13.3).

Phl. har dé ‘those two’ erronecously for the verb Av. dayar ‘he would make available.” Phl. dahan
‘mouth” by confusion of the verbal prefix/postfix daava with Av. doanha, instr.sing. of ah- ‘mouth,’
which has the same enigmatic initial 2. — Phl. éSmurdar- ‘recounting’ is an extremely uncommon
rendering of Av. maiva- ‘man,’ which is customarily translated as PhIT. mard ‘man.’
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answer to the question what the poet wanted to express must, of course, be left to the
reader, but at any rate the Gathic expression is more metaphoric than the Vedic one.
Some more Gathic-Vedic syntagmatic parallels of this type are inserted in a list of

R Schleraith 196K 10160 For another (vpe of comn e Tl Tiah il 555

figures of speech in Humbach. Gathas 1991, 1. 94-112. to which add Y. 49.4 fSuvasu
afSuyanto “cattle breeders among the non-cattle breeders™ which is parallel to RV. 6.9.4
amftam mdrtiyesu “immortal among the mortals™ and 7,4,4 kavir dkavisu “a Kavi/scer
among (those who are) no Kavis/seers.’

12.3.1. Vedic etymology must be applied cautiously as matters are sometimes more
complicated than expected by Gatha scholars, who, as a rule, show a tendency to repeat
old-fashioned Sanskrit etymologies instead of taking into account for comparison the
vocabularies of the Middle Iranian languages. See, for example, OAv. dita-, which the
authors unanimously render as *messenger,’ relying upon the outward similar Ved.Skt.
diitd- ‘messenger.” Consequently they translate Y. 32,1 9Bai diatanho aphama as ‘let us
be your messengers,’ thereby silently attributing the desire to act as apostles of Ahura
Mazda to the participants in the sacrifice, an idea which is quite unfamiliar to the Gathic
world. Yet, the meaning of OAv. diifd- is much more likely to be derived from Phl. did
‘smoke’ and didag ‘family,” better: ‘household,” the number of the inhabitants of a
settlement being usually estimated on the base of the number of smoke-trails produced
by them (Prof. Buddruss, p.c.). Thus Y. 32,1 980 dutapho anhama simply means ‘let us
be your households,” apparently with reference to the smoke-trail of the ritual fire kept
burning by them. — As an unexpected result of this short investigation we realize that
the notable difference in meaning between OAv. difa- and Ved.Skt. ditd- does not
exclude the possibility that the two belong together etymologically: Ved.Skt. diifd-
‘messenger’ is especially said of Agni ‘Fire’ in its function as a messenger between men
and gods, apparently by his smoke-trail.

12.3.2. Informative is the way in which the meaning of the root noun Av. sar- is dealt
with by the scholarly tradition. The word is used in the Yasna Haptanghaiti to vary the
nouns haxoman- ‘fellowship™ and vaorozana- ‘community,” see YH. 35,8 agahya ... sairi
asahya varazané to which add Vid. 15,17 antara sairi varazane ‘in the sar- and in the
community.” On account of these passages Chr. Bartholomae 1904, 1563 f. attributed to
sar- the meaning ‘union,” which, however, was no more but a guess. To corroborate this
guess he put up the etymological connection of sar- with Gr. kerannymi “to mix (wine
with water)” and Ved.Skt. d-$irfa- ‘(milk) poured into (the soma),” thus in reality
producing a strange concoction by which he made of sar-, according to him a union, a
physical mixture of humans. More promising is certainly the etymological and lexical
connection of sar- with Ved.Skt. sdrman- ‘shelter, protection” which is suggested by the
parallelity of YH. 41,6 upa.jamyama tavaca sarom asaxyaca as ‘may we reach your
shelter and that of truth’ and RV. 6,16.38 tpa ... aganma sdarma te ‘we placed ourselves
under your shelter” (H. Humbach 1957, 300). This solution neither pleased J. Kellens
1974, 390-392 nor J. Narten 1986, 301, n. 48, both of whom did not recognize that a
meaning such as ‘shelter, enclosure, wall’ of sar- is also concealed in the noun OAv.
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sara-jan- ‘wall-breaker, hero’ and in the four passages of the Videvdad in which sairi is
no nom.du. and does not mean ‘corpse’ either, as Bartholomae 1904, 1564 suggested,
but ‘protected area, enclosure, cemetery’:

s . ~ 5 719 ; e g o AT
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Wilelhe very Hidily dead de 2o dild didd el difc DUTIcd G Jdl vl Lre
Vid. 7.47 (cf. 7.45) cu

bavainti

intam drajé zruvanam sairi masva iriste zame nikante havaf.zamo

“in how much time do dead men buried in the earth, in an enclosure, become like carth?”

12.4. Applying the Indo-Iranian comparative method is justified in regard to the joint
origin of the cultures and languages of the two branches of the Aryans, yet sometimes
scholars carry the matter too far. Thus the idea that Zarathushtra opposed the
slaughtering of animals in the same way as Hindus do, is not uncommon in scholarly
circles,”” and a few years ago even the assertion was made that the Gathas of
Zarathushtra were virtually an eleventh Book of the Rigveda. Such gross exaggerations
are not at all helpful as they bring discredit on the method that is much more promising
than so many others.

13. Notes on Pahlavi texts other than the Pahlavi translation

13.1. To a great extent, the religious texts of the medieval Pahlavi literature are
overburdened with speculations of the Zoroastrian priests of that historical period. Of
high relevance for Avesta studies are, nevertheless, two Pahlavi works, the Bundahishn
‘Primal Creation’ (Bdh.) and the encyclopedia Dénkard ‘Acts of the Religion” (Dk.). -
The Bundahishn is of notable help in filling the gaps of our knowledge of the
Mazdayasnian conception of the world at least in the Young Avestan period, but its
angle of view is quite different from that of the Gathas, as these are not focused on the
creation of the world and its structure, but on morals, on the sacrifice, and on the role
that Ahura Mazda, Zarathushtra, and his sponsors play in it (15). — The Dénkard 1s a
large collection of information regarding the doctrines, customs, traditions, history, and
literature of the Mazdayasnian Religion, but valuable information about the real content
of the Gathas must sometimes be sought in it through a microscope. Thus the subtitles
of the 22 chapters of Dk. 9,24-45 (titled “Warshtmansr Nask”) have the reader expect in
vain a detailed commentary on the Old Avestan texts, and even substantial references to
single passages of these are extremely scarce, whereas the rest consists of
accumulations of sermon-like comments.”™

13.2. One of the rare exceptions from this negative statement is to be made in the case
of the extremely concise and cryptic allusion to the merits and the sin of Yima, the King
of Paradise, in Y. 32,8 of the Gathas. The stanza certainly was roughly, but sufficiently,
understood by the prophet’s public who were well-acquainted with the myth of Yima,

Y. 29, in scholarly literature often referred to as ‘The Complaint of the Cow.” just rejects the ritually

incorrect slaughtering of the sacrificial animal.
The same 22 subtitles are also found in the preceding Dk. 9,1-22 (“Sudgar Nask”) and the subsequent

9,46-67 (“Baga Nask”) without any recognizable reference to the respective texts.
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of his paradisiacal rule and of his downfall caused by his rebellion against Ahura Mazda
which is vividly described in Young Avestan Yt. 19,33-34. Just the details of the Gathic
reference to it imply several philological and linguistic problems which cannot be
resolved by us modern people without the help of the Pahlavi translation and the

TSR e K 1 £ Nacenoe tranamitted in the Danbard in this connection attention

is 10 be drawn to the name of Yima. Meaning as much as “twin,” Yima must originally
have denoted a hermaphrodite able to procreate offspring without a female partner, but
i Zarathushira's 1".1“Un=[)il_\ his twinness i1s understood as the ullﬁ.l\gutwhllpw ol his
character in which the two primeval spirits, twins themselves, fought with each other as
they do in any human being.*

13.3. After some previous attempts abandoned by us in the meantime, we propose to
render the first two lines of the stanza in question as follows:"’
Y. 32,8ab aesam aénagham  vivaphuso sravi yimascit
ya ma$iyang cixsnuso ahmakang gaus baga x*aramno
‘even Yima, the son of Vivahvan, became notorious for such outrages,
(even he) who wished to satisfy (us) humans (and) our (animals) (with the injunction): “Meat
(is just) a part of a (complete) meal™

Our rendering of the first line follows the communis opinio except for the concluding
yimascit which we render as ‘even Yima,” supposing that it is said in reference to the
merits Yima had accumulated before he committed that unspeakable outrage. In
contrast, our interpretation of the enigmatic second line is derived from its Pahlavi
translation and the reference to it in the Dénkard. See first the Pahlavi:

Y. 32,8b PhIT. (jam) ke-§ 6 mardoman casid ki amagan gost pad bazisn x*aréd [amizag
[ gdil g

mardoman sénag mazay baza mazay]

‘(Yima) who taught men “eat the meat of our (animals) according to apportionment [the

side-dish of men (being as much as) a lapful (or) an armful]

Substantially our translation of this second line is not much in discord with the Pahlavi
translation. Its author, it is true, renders Av. cixsnu$d ‘who satisfied” with the wrong
etymology casid ‘he taught,” but his rather substantial gloss “a lapful and an armful’ is
convincingly explained by him as denoting the unlimited quantity of the side-dish
(amizag) allowed to the caters.*' Yet even much nearer to the Gathic original is the
difficult Dénkard passage, which becomes comprehensible through the transformation
of the senseless heterographical reading ANSWTA-yt ‘be a human’ into phonetic
hwswi’-éd, a corruption of *hwsnwik-yt (husnudag-éd) *be well-satisfied/satiated’:

Dk.9.32.11 (ed. D. M. Madan 1911, 8382 {f.)

ud an i wiwanghanan jam / a-§ snayénid mardom u-$ $nayénid gospand hudahag / édon pad

gowisn, zarduxst, ka-§ guft 6 mardoman kua / “asma gospand *husniidag-éd / ku aSma pad

Yima is the Young Avestan form of the name of the primeval king, which has crept into the Gatha
text because of its popularity. Its correct Gathic form is preserved in the noun/adjective yama- ‘twin.’
Cf. Ved.Skt. yama- “twin’ and name of Yama, the primal man of the Rigveda (17.5).

For more details on Yima see H. Humbach 2004,

Cf. the occurrence of the same phrase but in diverging interpretation in Y. 29,7 PhiIT. (11.2.2).
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bazisn xwes gost xwared *husniidag-éd / ma az ray ud ma arisk rady apayman gost xwaréd

pad bazisn gost sagr bawisn

‘Jam, son of Vivanghan, satisfied mankind and satisfied the beneficent cattle/animal, / O

Zardukhsht, when he said to men: / “be well-satisfied with your animal, / i.e., eat your own
1 + . vAing t 11y 1 1yt 1l ~ryoy et B % |

satistied (therewith): do not eat meat immodestly out ot greed or out ot envy: - witl

5 \ . i -
ipportioned (to vou) vou must be satiated

13.4. As a rule, modern Gatha scholars hesitate to recognize the necessity of doing
philological work as exemplified just above, relying upon a scholarly tradition
developed in the past 150 years and which was petrified about 100 years ago by Chr.
Bartholomae in his Altiranisches Worterbuch (1904). Similarly most Parsi priests of our
time erroneously believe to follow an indigenous tradition of Gatha interpretation, not
being conscious of the influence of the so recent and so questionable European way of
thought upon their own thinking. An idea of the pre-19"-century interpretation and/or
translation of the Gathas by a Parsi priest from the city of Surat of the 2™ half of the
18™ century is conveyed by A.-H. Anquetil-Duperron 1771/1984.%* As we can notice,
the information on the content of the Gathas obtained by that eminent French explorer is
rather nebulous, not only owing to difficulties of communication between the two but
also because the contemporary Zoroastrian priests no less than those of our time
attached much more significance to the correct recitation of their sacred texts than to
their real content and message. After Anquetil-Duperron’s heroic achievement, Western
Avesta scholarship did not restart before the 1% half of the 19™ century, Gatha
scholarship did not follow before its 2" half, starting out from the Sanskrit version of
the Pahlavi translation of the Gathas rather than from the Pahlavi itself, not being aware
of all their severe shortcomings and thus developing a scholarly tradition which was not
scholarly in the strict sense of the word. Besides this, the view of the Gatha scholars of
our time is to a large extent focused on isolated details of the linguistic prehistory of
the Indo-European languages, and only few of them are inclined to study the sources
with the purpose of critically evaluating them in order to throw light on the dark of the
history of mankind.

14. Contemporary Zoroastrians

14.1. Smaller coherent groups of Zoroastrians survive in the Islamic Republic of Iran,
where they call themselves Behdins (behdin) ‘adherents of the Good Religion,’
particularly in Yazd and Kirman, but it is just the community of the 9"-century

Phl. bazisn shows that baga- is not from baga- “lord,” but is the same word as Y Av. baya- ‘portion.’
Av. x'aramno is no verb but the gen.sing. of a masculine hapax x'araman- (*x*araman-) ‘(complete)
meal’ or ‘participant in a meal,” derived from Olr.
OAv. airyaman- ‘tribe’ from airya- *Aryan.’

Anquetil-Duperron, vol. 2 (his numbers are given in quotation marks): Y. 28-30 = pp. 160-165 (“28-
30)./Y.31-34 = pp. 167-178 (*“31-347). / YH. 35-36 = pp. 178-180 (*35-36"). / YH. 37 = p. 101 f.

#*

x'ara- ‘meal’ (cf. Ossetic xor/xwar ‘bread’) like

(*57). / YH. 38-41 = pp. 181-183 (*37-40"). / Y. 43-46 = pp. 187-198 (“42-45"). / Y. 47 = p. 136 f.
(“187). /Y. 48-50 = pp. 200-205 (*46-487). / Y. 51 = pp. 207-210 (*497). / Y. 53 = pp. 215-217
(**507).
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emigrants to India, the Parsis/Parsees (‘Persians’) centered in Mumbai (Bombay) and
the state of Gujarat, who have been able to entirely keep up the ritual and social
traditions of their religion in the new environment. Considerable is the number of
believers in the diaspora. mainly in the United States. Canada. and England. but also in

=
(

14.2. The religious ceremonies of the contemporary Parsis are performed by high priests
(Dasturs) and priests (Ervads) who. in their fire-temples. worship Ahura Mazda as being
present in the Holy Fire (afaxs), which is sustained there perpetually, a custom for
which they are improperly called fire-worshipers in non-scholarly literature. The
ceremonies performed by them are classified by J. J. Modi 1922 as follows:

1. Socio-religious ceremonies (A. Birth, B. Marriage, C. Death)

2. Purification ceremonies (including the daily bath)

3. Initiation ceremonies

4. Consecration ceremonies (consecration of the Fire-temples, the Towers of Silence, and the
religious requisites)

5. Liturgical ceremonies

Most conspicuous is the exposure of the dead bodies in so-called Towers of Silence to
be eaten by vultures. The exposure of the dead is an ancient custom which is still being
practiced in Tibet; it must have been introduced by the Zoroastrians in an area such as
the Central Asiatic highlands where neither was ground suitable for burial nor wood
enough for cremation. In India, the Parsis are still allowed to perform this kind of
disposal of the dead, but elsewhere they must renounce it, which many of them feel to
be very grievous.

14.3. In the traditional order of the Indian society the Parsis, no less than the Muslims
and the Christians, were considered a caste. Officially the caste system is abolished
nowadays, but most Parsis continue regarding their religious community as such, i.e., as
an endogamous society of members of the same historical origin and connected by
practicing the same rituals. Priesthood is inherited. Marriage with non-Parsis is tabooed
and punished by the priests with excommunication, an intransigency which is meant to
ensure the survival of the religion, but which effects the opposite, predominantly in the
diaspora. Religious discussions mainly deal with such and other canonical problems and
with details of the ritual. As we heard from an expert, the young priests no longer know
the Gathas by heart, instead, they recite them from a printed text which customarily
more or less derives from that of Geldner’s edition (6.1).

15. The literary genre of the Gathas

15.1. The Gathas were only most fragmentarily comprehensible even to the more
intelligent among Zarathushtra’s lay contemporaries, and long before the restoration of
the Mazdayasnian Religion (Mazdaism) in the Sasanian period also the priestly tradition
seems to have lost a reliable knowledge of the contents of these most holy texts, of their
poetical style, of their syntactical and morphological rules, and of the lexical meanings
of numerous words. It is the magic power of these texts and their recitation which
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textbook or a code of laws, or even as a collection of Sermons on the Mountain, is
likely to be rather recent, the former two making of them a pendant of the Koran, the
latter paralleling them with a scene of the Christian Bible. with which the Parsis became
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modern scholars start out from the premise that the Gathas are a syvstematic though
complicated exposition of the basic tenets of the religion preached by Zarathushtra. Yet
neither this nor that tallies with the facts. Just a glance at the statistics of the use of the
vocative case in the Gathas makes evident that these most holy texts are invocations of
Ahura Mazda and philosophical conversations with Him, the initiated one par
excellence, whereas human persons are apostrophized only occasionally in a sort of
rhetorical digression.

15.2. Often enough it happens that adherents or scholars refer to Gatha passages quoted
by them with the assertion that “the prophet teaches.” Without regard to the correctness
or incorrectness or fancifulness of the respective translations proposed by those authors,
such assertion is basically erroneous. The Gathas are works of an art the central
principle of which is persistent variation, e.g., the lexical and/or syntactical variation of
set phrases of the ordinary language, like the set phrase manah — vacah — Syao9ana
‘thinking/thought — speaking/word — action/deed.” By this kind of technique, which is
the exact opposite of producing texts for didactic purposes, Zarathushtra apparently tries
to display his poetical skill in order to thereby please Ahura Mazda and to impress his
listeners. In general, the poetical technique of the (Gathas is one essential reason for the
difficulties met with in translating and interpreting them. Although the prose text Yasna
Haptanghaiti agrees with the Gathas in respect of phonology, grammar, and the
characteristic features of its vocabulary, it offers but minor problems, being of quite
uncomplicated intellectual structure.

15.3. The Gathas are composed to be used for ritual purposes. They are cryptic texts of
an archaic kind of spirituality and mysticism, documents of a ritual philosophy full of
deliberate ambiguities and metaphorical expressions, behind which the details of their
ritual, religious, and historical backgrounds and, together with them, Zarathushtra’s
place in the development of human thought can be made out only most roughly.

15.4. To a great extent, the picture of the course of the world, which is attested in the
Younger Avesta and the Pahlavi literature, certainly underlies the Gathas as well: When
Paradise was lost through the sin of the primeval king Yima so that evil could enter life
(13.2-3), the entire world both spiritual and material came to be dominated by the all-
embracing opposition between what is good/useful and what is evil/noxious. The course
of the world is dominated by the perpetual fight between the two, a fight which will end
with the victory of Ahura Mazda and his deities/divine entities over the Dagvas/devils,
and which will result in the salvation of the world and the resurrection of the dead. It is
the duty of the pious adherents of the religion to support Ahura Mazda and his prophet
both spiritually and materially by good thinking/thought, good speaking/word, and good
action/deed. Yet, there seems to be a basic difference between Zarathushtra, who




22 The sociolinguistic background

denotes himself and his sponsors, present and/or expected, as Saoshyants ‘(coming)
benefactors/saviors’ (saoSyant-), and the views of his priestly successors. Whereas the
prophet expected the salvation to be achieved in the near future, it was necessarily
postponed by his successors again and again. The ultimate result of this was the concept

set (2.2) with the salvation of the world and the resurrection of the dead under the rule

of the eschatological Saoshyant Savior expected at the end of the 127 millenary.

15.5. The Gathic ritual is considered a representation ot Zarathushtra’s own conception
of the course of the world. The ritual symbolizes or, rather, mirrors the cosmic fight of
Ahura Mazda, supported by his deities/divine entities and his truthful followers
(asavan-), against the Dagvas/devils and their deceitful adherents (dragvant-). On the
ritual level, Zarathushtra joins this fight by inviting Ahura Mazda and the other
deities/divine entities to the ritual meal offered them by him and by chasing the
Daévic/devilish party in order to prevent them from partaking of it (5.1). Many of
Zarathushtra’s philosophical reflections explicitly, or subliminally, touch the due
remuneration of the priestly poet for his performance (17.6), which is understood by the
prophet as a microcosmic analogy of the world’s salvation (fraso.karaiti-) by the
eschatological Saoshyant/Savior.**

15.6. The center of the Gathic ritual is the Holy Fire, which by nature has a purifying
function but which is also considered to be able to reveal the merits and the sins of
human persons present at the rite. It weighs the pros and cons of their thoughts, words,
and actions, be it in general or at an individual ordeal such as the sacrifice going on or
at the universal ordeal expected to be performed at the salvation of the world (37).

16. Historical and theological problems

16.1. That the Young Avestan texts are of limited help elucidating the Gathas is no less
due to the difference in their respective literary genres than to the chronological distance
between them. Beyond this, the changeover from the Old Avestan dialect to its Young
Avestan “nephew” (6.3) points to a change in the religious leadership among diverging
religious and ritual schools of Mazdaism, which could be a result of the extinction of
the Kavyans/Kayanids, that legendary dynasty of Iran’s early history whose last ruler is
told in the later heroical literature of the Iranians to have been Vishtaspa, Zarathushtra’s
sponsor. A comparable break must have happened again with the religious tradition
changing over from the heirs, or conquerors, of Vishtaspa’s realm to the Old Persian
Achaemenids and their successors, the Middle Persian Sasanians, a process of which the
Pahlavi literature, including the Pahlavi translation of the Gathas, is a late result.

16.2. In principle, Ahura Mazda is presented in the Gathas as superior in rank to all
other beings. Angra Mainyu/Ahreman ‘the Harmful Spirit’ is no antagonist at the same

level as he came to increasingly be described in the subsequent religious and non-

The action noun frasé.karaiti- is attested in Young Avestan only, with the underlying verbal phrase
farasam kar and similar expressions occurring in the Gathas.
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religious literature, but he is the opponent of Spanta Mainyu ‘the Beneficent Spirit.”
Yet, as a consequence of the conception of the continuous fight for salvation (15.4), the
prophet’s picture of Ahura Mazda is necessarily inconsistent. On the one hand Ahura
Mazda is the universal. all-mighty. and all-knowing judge of the universe. on the other

11 . 111 1] 1 { } V1 toord | \ I

oblation by his worshipers in order to strengthen him and to enable him to win the final
and definitive victory over evil; by analogy with a worldly lawsuit he must even be
informed by his prophet about false peutioners who try to undeservedly be heard by

him.

16.3. Apart from the outstanding position attributed to Ahura Mazda, Zarathushtra’s
religion is characterized by a rigid pan-dualism. All beings and even many things of
both the material and the spiritual world either belong to the good or to the evil side.
The Gathas are focused on what is good, which also means profitable — profit is no sin
—, and must therefore be promoted; evil is primarily represented by the Dagvas/devils,
the noxious animals, and furthermore by enemies, opponents, other non-believers,
rivals, and bad neighbors. All of them must be eliminated; bad humans ought to be
killed or, at least, be deprived of their means and chased away.

17. The divine entities and Asha ‘Truth/truth’

17.1. Under the leadership of Ahura Mazda and the protection by his Fire, the good side
is represented by a group of divine entities about which the highly mystical style of the
prophet usually gives his hearer no hint as to whether he wishes them to be interpreted,
in a given passage, as individual divine persons, a sort of archangels, or as deities united
with Ahura Mazda in a kind of multipersonality, or as divine qualities, as moral
concepts or as reciprocal attitudes shown by Ahura Mazda to his adherents and, in
return, shown by them to Ahura Mazda, attitudes possibly manifested in materialized
form as goods exchanged between him and his worshipers. As divine persons these
divine entities are twice called Ahuras ‘Lords,” viz. in the phrase mazdasca ahuranho,
which stands for the vocative ‘O Wise One and you (other) Ahuras/Lords™ in Y. 30,9
and for the nominative ‘the Wise One and the (other) Ahuras/Lords’ in Y. calr b

17.2. In the Gathas and the Yasna Haptanghaiti, the most prominent among the divine
entities is Asha (asa-) ‘Truth/truth,” which, as can be concluded from its etymological
equivalents OP. arta- and Ved.Skt. rtd-, belongs to the prehistoric layer of the religious
vocabulary of the Iranians. As early as in the Proto-Aryan period ‘truth’” must have been
a high ethical norm as it continues to be in inherited phrases such as OAv. asafiya pa9-

In this connection note also the phrase ahurani¥ ahurahya ‘the Ladies of the Lord” YH. 383. On
Aramaic “hwrn$ = Av. ahuranis rendered as Gr. nymphai ‘nymphs’ on the trilingual inscription of
Xanthos in Lydia, see H. Humbach 1981. The etymologically related couple aphu- ap*hi- ‘patron
(and) patroness’ is attested in the inverted sequence ‘female (and) male” in Y. 32,11 aph'iSca
anhavasca ‘(those so-called) patronesses and patrons,” where it refers to alleged authorities of the
deceitful. — The Young Avestan word for ‘god/deity’ is yazata- (cf. Ved.Skt. yajatd- ‘worthy of
worship’) whose only Old Avestan occurrence is YH. 41.3 said of Ahura Mazda.
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= Ved.Skt. rrdsya path- ‘path of truth.” Yet, Iran and India developed in diverging
directions. On the lexical level that is proven by the respective antonyms: while that of
Av. aga- “Truth/truth’ is drij- ‘Deceit/deceit,” that of Ved.Skt. rtd- ‘truth’ is dn-rta-
‘untruth.”*® But of even farther-reaching importance is the development of the

:1.n—\,'\|w{r} -ation of the Iranian term of which no trace is fo
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the most numerous occurrences of Ved.Skt. rfd- in the Rigveda no vocative form can be

detected.

17.3. In the Gathic hierarchy of divine entities, Asha ‘Truth® holds the prominent
position immediately after Ahura Mazda as is accounted for by its statistical frequency
and by the phrases of the type ‘you and Truth’ addressed to Ahura Mazda as in Y. 32.6
V3 mazda ... a§aica ‘to you, O Wise One, and to Truth,”*’ c¢f. YH. 40,2, 41,6 favaca ...
asaxXyaca ‘of you and Truth’, and YH. 41,1 ahurai mazdai asaica vahi§tai ‘to Ahura
Mazda and Best Truth,” and, with inversion of the two members of the name of God.
YH. 35,5 mazdai ahurai agaica vahistai ‘to Mazda Ahura and Best Truth.’

17.4. As a common noun, Av. aga-, which is rendered as Alétheia ‘Truth’ (21.3.1) by
the Greek author Plutarch (until c. 127 C.E.), basically denotes the truth of a spoken
word and the true word itself. The basic meaning is perspicuous in YH. 35,9 ima at
uxda vacd ... aSom manaya vahehya fravaocama ‘these statements and words we wish to
proclaim in good/better recitation as truth.” It is quite evident that truth has magical
power. By uttering a true statement one can inspire, or even constrain, a deity to fulfill
one’s wishes. A good example of this is found in Young Avestan Yt. 5,77 where, in
order to give weight to his request addressed to the popular goddess Anahitd, a
legendary hero boasts a ba a$a ta arsuxda ... yat me avavat daévayasnanam nijacbam
yaSa saram-a varsanam barami ‘these are truths, these are true/straight statements that I
have slain as many Dagva-/devil-worshipers as | have hairs on my head.’

17.5. This Young Avestan passage is interesting also insofar as it proves that the form
YAv. aga, which is customarily singular (instr.voc.), can unexpectedly occur as plural
(nom.acc.). The same pluralic value is to be attributed to OAv. aga in Y. 34,9 which is
apparently contrasted with the plur. xrafstra ‘beasts, noxious animals’: aeibyo mas$ aga
syazdal yavat ahmat auruna xrafstra ‘from these (evil-doers) one shall withhold very
much truths as far as the fierce beasts from ourselves.” Of the same type is the plural of
the entity armaiti- ‘right-mindedness’ in Y. 38,2 anmatayé ‘manifestations of right-
mindedness,” cf. the plural of x3a9ra- ‘power’ in Y. 46,11 xsa9rais ‘means of power.’ In
the case of aga- ‘truth’ this use of the plural is certainly inherited, see the archaic
Ved.Skt. y7d ‘truths’ (less archaic Ved.Skt. rzdni), which occurs, e.g., in the famous

rhetorical question put by Yami to her twin brother Yama, who is requesting her to

Whereas Ved.Skt. dn-rta- ‘untruth’ is a noun, YAv. an-arata- is an adjective meaning ‘untruthful” in
its only occurrence Y. 12,4 where it is an attribute of the Daévas/devils. — In this connection it is
worth mentioning that such an important juridical phrase as OAv, agaf haca, OP. artaca ‘in accordance
with truth” has no etymological equivalent at all in Vedic Sanskrit. — Ved.Skt. dnih-, the etymological
equivalent of Av. drij-, plays but a marginal part in the Rigveda.

See Humbach, Gathas 1991, 1, 101.
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commit incest with him: RV. 10,104 rtd vddanto dnrtam rapema ‘(why) should we,
while (openly) speaking truths (i.e., virtuous words), whisper untruth (1.e., commit

ourselves to obscenity)?”’
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life not being as clearly distinguished from each other as pious laymen and theorizing
scholars of L;III' time would expect. It not only denotes a true statement and truthfulness
but also refers to a promise divine or human, which will or must be fulfilled to become
true; it refers particularly to a sponsor’s promise to provide the prophet with the means
necessary to enable him to support Ahura Mazda in his salvatory work. As such,
Truth/truth may manifest itself in materialized form as it does in Y. 43,16 astvat asam
Xyat uStana aojonghvat ‘may osseous truth be (available), strong through \'italiry.,.' a
d:elibcrately ambiguous passage which at one and the same time pertains to salvation
and future life and to the remuneration in head of animals (camels, horses, cattle)
promised to Zarathushtra by the sponsor of the ceremony in question. In this respect IhE‘
stanza under discussion is parallel to Y. 46,19 and also to Y. 44,18 where the refusal of
this as of any other kind of sacrificial fee is threatened by the prophet with punishment
in this and iJn the other world. It is understood that such refusal would less be a sin
toward the prophet than one toward Ahura Mazda, to whom the prophet is used to
entrusting all his property.

17.7. When understanding asa- as the common noun ‘truth’ the Pahlavi translation of
the Gathas has ahrayih. This, however, is misleading as ahrayih does not really mean
‘truth.” but rather ‘truthfulness,” being derived from Phl. ahraw/arda < Av. asavan-
. 248 o
‘truthful’ and thus being a derivation of second degree from Av. aa- “truth. Several
times the Pahlavi translator explains ahrayih by the hendiadys kar ud kirbag
‘meritorious work’; in Neriosangh’s Sanskrit version of the Pahlavi, ahrayih is
preferably rendered as dharma- ‘prescribed conduct,” a \\'cll-knom}‘1erm of Hindu
ethics, and punya- ‘virtue, merit.” Unfortunately all these renderings offer a very SVI‘H'[]'JFC
interpretation of aga- as a single-layered moral concept by which only part of the (_1ﬁ11]1.1c
occurrences of the term is covered, whereas its primary meaning, the wide range of its
connotations and notions, and its deeper sense as object of meditation in the frame of
ritual mysticism are left unrealized there. When understood by him as the deity ‘Truth,’
the aurh-or of the Pahlavi translation of the Gathas renders it simply as aSawahist *Best
Truth.”*

17.8. In Gathic poetry the number of the divine entities is open, which is certainly due
to religious and poetical exaltation. To a great extent, the mention or non-mention of
single entities and their relative position in a given Gathic line, or stanza, follow

¥ ahraw [*hlwb] borrowed from Av. afavan- with internal short a and with typical fir for Av. § < 1. The
oenuine Middle Persian form is arda (wr. 2It°y) < OP. artavan- with internal length. )

4 ;:,Ezn'.‘;rlri.\"r [%whst] borrowed from Av. asa- vahita-, unlike ahrayih with the \'lli'nplii\—icd .spclling. § for
Av. § < rt. The genuine Middle Persian form of the term is ardwahist ["rtwhst] as found, e.g.. in the

Bundahishn.
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metrical and other technical requirements rather than considerations of logic. Yet
nobody seems to doubt that a group of six of them is much more prominent than the
others, being immediately attached to Ahura Mazda:

ASild F(!“H"/ Liuetl
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3. Khshathra (xsa%ra-) ‘Power/Rule’

4. Armaiti (armaiti-) *Right-mindedness’

wn

. Haurvatat (haurv(at)at-) *Integrity’
6. Amaratatat (amara(fa)tat-) ‘Immortality’

17.9. According to general opinion those six form a closed group of deities/divine
entities in the religious system not only underlying Gathic poetry but also actually
taught by Zarathushtra. This opinion is based upon the similarity (but not identity!) of
this group of six with that of the six Young Avestan Amasha Spantas (amasa- spanta-),
the ‘Beneficent Immortals’ (Phl. Amahraspands, amahraspandan), who, preceded by
Ahura Mazda, are the name-givers of the seven days of the first week of each month of
the Zoroastrian calendar of the Younger Avesta (19.1). Yet, the matter is not
unproblematic. For in the Gathas themselves it is only Y. 47,1, the first stanza of that
song of highly developed compositional technique (7.2), in which all six appear. There
their names are interweaved with the two elements of the name of Ahura Mazda, thus
following a one-plus-six pattern though without regard to their expected subsequence
and with their grammatical cases varying: span{a mainyi vahistaca mananha (instr.),
asat (abl.), haurvata amoaratdta (acc.), mazda (nom.), x$a%ra armaiti (instr.), ahuro
(nom.) ‘with Beneficent Spirit and Best Thought, in accordance with Truth, Integrity
and Immortality, Wise through Power/Rule (and) Right-mindedness (is) the
Ahura/Lord.”

17.10. No prose version of the Gathic series is still extant. A similar series found in the
prose of YH. 37,1-5 follows, it is true, the same one-plus-six pattern, but its last three
members differ:
YH. 37,1-5 yazamaidé ahuram mazdam ... asam ... vahistam ... spantam amasam ... vohuca
mano ... vohuca xsa%ram van* himea daénam van'himca fsaratam van*himca armaitim
‘we celebrate Ahura Mazda, Best Truth ... beneficent (and) immortal, Good Thought,
Good Power/Rule, Good View/Religion, Good Refection, Good Right-mindedness’

On the other hand this list attracts attention by the sequence spanfa- amagsa- ‘beneficent
(and) immortal’ of aga- “Truth’ inasmuch as the same phrase pertains to a whole group
in

YH. 39,3 yazamaide vaphusca it van'hiSca it spantang amasang

‘we celebrate the good male and female beneficent and immortal ones.’

The similarity of the attribute spanta- amasa- of this group with the Young Avestan
group of the ‘Beneficent Immortals’ (amasa- spania-) forces itself upon the reader,
nevertheless the inverted word order definitely forbids to equate the two. We should
rather count with differences in terminology cultivated by diverging religious schools.
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fig. 1

Ahura Mazda, in Graeco-Bactrian script OQoromozdo (see here 35.2, no. |

on the reverse of a coin of the Kushan King Huvishka
From R. Gobl 1984, no. 240 (unicum)
Drawing by M. Hahn
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18. The Old Avestan divine entities and the Amasha Spantas

18.1. In some contrast with the group of the six prominent divine entities of the Gathas
as reconstructed above (17.8), the group of the six Young Avestan Amasha Spantas, the

Beneficent }'7'\11'”\\";1;\ consists of

I. Vohu Manah (vohu- manah-) Good Thought’

2. Asha Vahishta (asa- vahista-) “Best Truth’

3. Khshathra Vairiya (xsa%ra- vairiya-) "Power/Rule worth choosing’
. Spanta Armaili (spanta- armait-) ‘Beneficent Right-mindedness’
5. Haurvatat (haurv(at)at-) ‘Integrity’

6. Amorotatat (amaraf(at)at-) ‘Immortality.’

NN

As we see the picture of the six Young Avestan Amasha Spantas shows some notable
deviations from that of their Gathic predecessors. Thus the oscillation between abstract,
material, and personal notion characteristic of the Gathas is in some respect retained
only in the case of Haurvatat and Amoratatat (21.8). Compared with the Gathic divine
entities whose attributes are optional and variable those of the Amosha Spontas are
obligatory, in consequence of which one will, in the Younger Avesta, look in vain for
oppositions similar to that between the abstract notion aga- ‘truth’ and the name of the
deity Asha Vahishta (afa- vahista-) *Best Truth’ as found in the Old Avestan Asham
Vohu formula Y. 27,14: usta asti usta ahmai hyvat asai vahistai asam ‘as desired/at will
the (things) desired (are available) as truth to (Him who is) Best Truth.’

18.2. In the Young Avestan list Asha Vahishta ‘Best Truth,” whose Old Avestan
predecessor Asha ‘Truth’ had originally held the first place of the six, ceded this
prominent position to Vohu Manah ‘Good Thought.””” This change is most likely the
result of an early theological interpretation of the famous Gatha lines Y. 43,7 etc.
spantam at 9Pa mazda marjhi ahura hyat ma vohii pairijasat mananpha ‘1 realize that
you are beneficent, O Mazda Ahura, when one serves me with/through Good Thought,’
which seems to have been reinterpreted at a rather early time as ‘I realized that you are
beneficent, O Mazda Ahura, when (the Amasha Sponta) Vohu Manah came to me,” a
reinterpretation which was followed centuries later by the PhIT. abzonig-am édon (o
menid héh ohrmazd ka 6 man wahman bé mad ‘when Vohu Manah came to me,’

Most enigmatic with respect to Vohu Manah’s part is the perhaps only fragment preserved of an
archaic version of the Zarathushtra legend, which is transmitted in Young Avestan Vid. 19,11
zaraQustro ... drajya paiti zbarahi ahurdi mazdai vaghave vohumaite aghano, asai vahistar, xsadrai
vairiydi, spantayai armatae ‘Zarathushtra ... on the Draja hill(?) sitting (to pray) before Ahura Mazda,
the good one who is provided with good things, and (before) Asha Vahishta, Khshathra Vairiya, and
Spantd Armaiti.” Here Asha Vahishta *Best Truth’ gives an impression of still being the most
prominent of the archangels, but the situation is already changing: Vohu Manah ‘Good Thought™ is
left unmentioned, his quality of goodness being represented as an attribute of Ahura Mazda, which

possibly means that Vohu Manah had silently left the second place to take over the function of

minister of reception, which made of him a mediator between Ahura Mazda and the prophet and
which, in the end, put him at the first place of the Amasha Spantas.
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transforming Vohu Manah into Ahura Mazda’s handéman-kar *minister of reception’
(21.2.1).

18.3. In this most speculative reinterpretation the instr.sg. vohi manapha ‘with good
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important step toward amplifying the Zarathushtra legend by a biographical
interpretation of the second Gatha (Ushtavaitt Gatha Y. 43-46). According to this
reinterpretation, the prophet would have reported in Y. 43 to his pious listeners the
appearance before his eyes of the deity Vohu Manah. This would have guided him to
the legendary conference with Ahura Mazda, which was understood to be the subject of
the subsequent Y. 44. See the references to the legendary event in the Dénkard made

accessible by M. Molé 1993:

Dk. 7,3,60-62 u-§ 0 oy guft wahman kua zarduxst i spitaman be éd jamag-é dah ké baréh
civon oy ¢ hampursém ké to dad heh ... ég awesan bé raft hénd pad abagih wahman
zardust-iz wahman peés zarduxst pas

‘Thereupon Wahman spoke to him thus: “O Zarathushtra of the Spitamas, deposit this
vessel which you are carrying, so that we may confer with Him by whom you are
produced” ... then they proceeded together, Wahman and Zarathushtra, Wahman first,
Zarathushtra following behind him’

Dk. 7,4,29 cf. 57 ka wahman 6 hampursih nid

‘when Wahman was leading (Zarathushtra) to the conference (with Ahura Mazda)’

19. The Avestan calendar and the number of the Amasha Spantas

19.1. The Mazdayasnian calendar as it is described in the Younger Avesta is a solar
calendar of obviously Egyptian origin, which counts 12 months of 30 days each, adding
five intercalative days every year. Each month consists of four weeks, the first and
second consisting of seven days each, the third and fourth of eight days each. Ahura
Mazda and the six Amosha Spontas are the name-givers of the seven days of the first
week. In his function as creator (Av. dadfah-/daSus-, Phl. day), Ahura Mazda is the

name-giver of the first day of each of the succeeding three wecks as well, the rest of

twenty “work™ days being named after the ‘other Yazatas/deities.” In their Avestan

realizations the names of the days stand in the genitive of the name of the respective

deity:

First week: 1. Ahura Mazda (ahurahe mazda, ohrmazd). 2. Vohu Manah ‘Good Thought’
(vaghau$ mananhé, wahman). 3. Asha Vahishta ‘Best Truth’ (asahe vahiStahe, ardwahist). 4.
Khshathra Vairiya (x$aSrahe vairyehe, Sahréwar). 5. Spenta Armaiti (spantaya armators,
spandarmad). 6. Haurvatat (haurvatato, hordad). 7. Amaratatat (amaratate, amurdad)

Second week: 8. The Creator Ahura Mazda (daSuse ahurahe mazda, day pad adur). 9. Atar
“fire’ (a9ro, adur). 10. Apdo Vanghvish ‘the good waters’ (apam vap‘hinam, aban). 11.
Hvarokhshagta ‘the sun’ (hvaraxsaétahe, xwar/xwarxséd). 12. Mah ‘the moon’ (manho,
mah). 13. Tishtriya °Sirius’ (tistriyehe, tir). 14. Gav ‘the cow’ (gaus, gos)

Third week: 15. The Creator Ahura Mazda (daSuso ahurahe mazda, day pad mihr). 16. Mithra
‘treaty’ (miSrahe, mihr). 17. Sraosha ‘hearing/obedience’ (sraofahe, sré$). 18. Rashnu




30 The sociolinguistic background

‘justice’ (rasnaos, rasn). 19. Fravashis (pl.) “the protective spirits’ (fravasinam, frawardin).
20. Vorathraghna ‘victory’ (varaSraynahe, wahram). 21. Raman ‘peace’ (ramano, ram). 22.
Vita ‘wind’ (vatahe, wad)

Fourth week: 23. The Creator Ahura Mazda (daSuso ahurahe mazda, day pad din). 24. Daéna
religion’ (daenavd. dén). 25. Ashi Vanghvi “share tortune’ rasas vanhuva. ard aliriswang).
20. Arshtat “recutude (arslato. astad). - Asmdn ‘heaven

amvad). 29. Man

(ma9rahe spantahe. maraspand). 30. Anachrdi Raocdo ‘the endless lights’ fanayranam

Adaim Hudhahn

heent earth” (zomo huo:

raocapham, anagran)

19.2. As a result of the calendarical implication of the concept of the Amosha Spantas,
Ahura Mazda is sometimes included in the group of these who, then, count seven as
they do in the Young Avestan text Stroza ‘The 30 Days,” which in its 1,1 speaks of
Ahura Mazda as ‘the (most) majestic and glorious one of the Amasha Spantas’ (ahurahe
mazda raévato x‘arananuhatéo amasanam spantanam), cf. the Pahlavi title Haft
Amahraspand Yasht ‘the Yasht of the Seven Amahraspands” of Yt. 2.

19.3. Neither six nor seven but even eight Amoasha Spantas are expressedly mentioned
in Young Avestan Yt. 19,16 (= Yt. 13,83) yor hapta hamo.mananapho, yoi hapta
hama.vacapho, yoi hapta hamo.Syao9nanho ... yacsam pta frasastaca yo dadpa ahurc
mazdi ‘the seven who are of the same manner of thinking, of the same manner of
speaking, of the same manner of acting, whose father and master is the same, Ahura
Mazda, the Creator.” In this passage, which has a great calendarical impact, Ahura
Mazda is counted two times: At first he is silently included in the number of the seven
days of the first week, thus counting him, without further comment, as Amasha Spanta,
thereupon he is mentioned by name, giving him the attribute dadfa ‘Creator’ which
agrees with the name of the eighth day of each month, thus setting a seven-plus-one

pattern, which, though it does not make sense, certainly satisfied the religious feelings
and desires of the author of the passage.

19.4. The issue was taken seriously in the Pahlavi priestly circles, where the number of
the Amasha Spantas (Amahraspands) was apparently much disputed:

Bdh. 1,53 u-§ nazdist amahraspandan dad haft bun, pas abarig: an-1 haftom xwad ohrmazd
. u-§ wahman fraz bréhénid ... ud pas ardwahist ud pas Sahréwar ud pas spandarmad ud

pas hordad amurdad

‘(Ohrmazd) first produced the seven fundamental Amahraspands, then the others, the

seventh (He created) himself, Ohrmazd. ... He created Wahman, then Ardwahisht, then

Shahréwar, then Spandarmad, then Hordad and Amurdad’

Note furthermore the correspondence between the seven Amahraspands and the seven
categories of beings, which is mentioned several times in the Pahlavi literature as it is,
e.g., in the first chapter of the Pahlavi text Shkand Gumanig Vizar:

SGV 1,4 u-§ dad ... haft amahraspand ... ud haft gehih daxSagan i hend mardom, gospand,
ataxs, ayoxsust, zamig, ab, urwar

‘He created the seven Amahraspands ... and the seven (corresponding) worldly categories
which are: (Ohrmazd:) men, (Wahman:) animals, (Ardwahisht:) fire, (Shahréwar:) metal,
(Spandarmad:) earth, (Hordad:) water, (Amurdad:) plants’
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19.5. In the Pahlavi anthology Zadspram (Zsp.), Vohu Manah is doubled being
described as the divine person who introduced Zarathushtra to a conference with the
seven Amasha Spantas, he himself being one of the prophet’s seven interlocutors as
well:

cand wahman pad né gam be rafi. zarduxst pad navad gam. ud ka navad gam sud bud u-s

fraz did hanjaman 1 haft amahraspandan

“Wahman ordered Zarathushtra: “Proceed to the assembly of spiris.” Zarathushtra
advanced in ninety steps as much as Wahman advanced in nine steps, and when he had

gone ninety steps, he saw the assembly of the seven Amahraspands’

Further extension of the legendary interpretation of Y. 43,7 etc. (18.2) is seen in the
picture drawn in Zsp. 23, whose author speaks of no less than seven conferences
attended by Zarathushtra at seven places, each with one of the seven
Amahraspands/Amasha Spantas.

20. Amoasha Spontas and Dagvas

20.1. In the Gathas and, influenced by them, in the majority of the Young Avestan texts,
the opponent of aga- ‘Truth/truth’ is drij- *Deceit/deceit’ (17.2). This is also true of Y.
48,1 yezr ... afa drujam vanghaiti “when one will have overcome deceit by truth’ or,
rather, ‘when truths (= manifestations of Truth) will have overcome Deceit,” a line
which is understood as a reference to the eschatological events by PhIT. ka ahrayih ...
drij wanid ‘when truthfulness has (= will have) overcome deceit.” The Pahlavi
translation itself would be nothing out of the common unless its rendering of a$a
“Truth/truth’ as ahrayih ‘truthfulness’ was unexpectedly supplemented by the gloss
asawahist indar ‘“when Ashawahisht (will have overcome) Indar (= YAv. Indra).” The
gloss, which directs attention to the Proto-Aryan or Indo-Iranian prehistory of the
religion underlying Zarathushtra’s poetry, does not seem to have been adequately taken
note of by Gatha scholars. Indra, the mightiest of the gods of the Proto-Aryan pantheon,
who survived as such in the Indian Rigveda, has become number one of the chief
Daévas/devils, the fallen gods listed in two remarkable Young Avestan passages whose
first is

Vid. 10,9-10 indram. saurum, naphai9am daéum, taurvi zairica

‘Indra, Saurva, the Daéva Naonghaithya, Taurvi and Zairi.’

20.2. If we rely upon the text of this passage, which has the acc.sing. naphai9am. then
the number of these Da@vas is five, making of Naonghaithya one single Daéva in
contrast to the Vedic Nasatyas (ndsatya-), a couple of two divine helpers in time of need
(like Greek Castor and Pollux), who always stand in the dual number. Yet, taking into
account the etymological relationship and the well-known fact that the grammatical
endings found in the Vidévdad are notoriously doubtful, we suppose that the transmitted
naghai9am represents an original dual form *naphaide (< *ndphai9ya = Ved.Skt.
ndsatyd). This would result in the number of six Daévas who might have been set up as
a counterpart to the six weekdays of an otherwise unknown Mazdayasnian calendar.
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20.3. Angra Mainyu/Ahreman ‘the Harmful Spirit’ is not expressedly mentioned in the
above Vid. 10,9-10, but he is duly prefixed to the similar list in
Vid. 19,43 apré mainyus pouru.mahrké daévanam daévo, indro daévo, sauru daéve,
nanhaiSam daéve. taurvi zairi-ca ’
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Dagva(s?) Naonghaithya. (the Dagvas) Taurvi and Zawi.”

A completely Zoroastrianized list of six Dagvas led by Angra Mainvu/Ahreman and.
now including Aka Manah, is transmitted in Pahlavi rendering in

Bdh. 27,4-12 ahreman ... akoman, indar déew, sawur dew, nahais déw, taur-iz déw, zair-iz

where these six are called the ‘chief Dagvas’ (Phl. kamaligan dewan), ‘the other ones
(being) their collaborators and helpers.” Aka Manah/Akoman ‘Evil Thought,” the
opponent of typically Zoroastrian Vohu Manah/Wahman ‘Good Thought,” has been
inserted here before Indra/Indar, who thus, in the same way as his Ahurian opponent
Asha Vahishta/Ardwahisht, lost his prominent position (18.2), an insertion which made
it furthermore necessary to reduce the two Naonghaithyas we reconstructed above
(20.2) to one single Dagva in order to retain the number of six weekdays.

20.4. Additional Zoroastrianization is seen in the description of the eschatological
events in the Bundahishn where an overzealous theologician replaced the Daéva
Naonghaithya/Nahais with Tardmaiti/Taromad ‘Arrogance’ (OAv. fara.maiti-, Phl.
taromad, attested as the opponent of Armaiti as early as in Gathic Y. 33.4):

Bdh. 34.27 pas ohrmazd gannag meéndg, ud wahman akoman, ud ardwahist indar, ud
Sahréwar sauru, ud spandarmad taromad (7 hast nahais). ud hordad ud amurdad tairi-z ud
zairi-z ... girend

‘then Ohrmazd will take hold of the Foul Spirit (= Ahreman), and Wahman of Akoman,
and Ardwahisht of Indar, and Shahréwar of Sauru, and Spandarmad of Tardmad (who is
Nahais), and Hordad and Amurdad of Tairi and Zairi’

20.5. By analogy with the fanciful description of the creation of the seven/eight Amasha
Spontas by Ahura Mazda in Bdh. 1.53 (19.4), the corresponding countercreation is
described in
Bdh. 1,55 gannag ménog pad an padyaragomanih az kamaligan dewan nazdist akaman
fraz kirrénid ud pas indar ud pas sauru ud pas nahais (fud fpas tarémad) ud pas tairi-z ud
zairi-z ... haftom xwad gannag ménog
‘in opposition to these, the Foul Spirit miscreated Akdman, the first of the archdevils, then
Indar, then Sauru, then Nahais (fthen Taromad), then Tairi and Zairi ..., and seventh, the
Foul Spirit himself.’

21. Further notes on the Amasha Spantas and their opponents

21.1. In his famous description of the creation of the Amasha Spantas, which has some
bearing on their calendarical function, Plutarch says that Ahura Mazda (Oromazés),
originating from the purest light (ek fou katarotatou phaous), created six deities (hex
theous epoiése), viz. Good Will, Truth, Good Order, Wisdom, Wealth, and the Artificer
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G

The sociolinguistic background

of the pleasures rewarding honorable deeds.”’ In the following we contrast Plutarch’s
Greek renderings of the six names with the description of their respective functions
found in the Pahlavi Bundahishn.
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made of him the divine minister of reception who would have taken the prophet to the
conference with Ahura Mazda (18.2) is extended to the idea of Vohu Manah acting as

conductor ot the souls of the dead:

Bdh. 26,12 wahman xwéskarih handéman-karih. 13 ciyon gowéd ki wahman weh 1
amawand i astih dadar. 14 u-§ wehih handéman-karih, ki ahrawan 6 an-i pahlom ahwan
wahman bared ud han-demanih-1 ohrmazd wahman kunéd ... 18 az hamag yazdan wahman
0 dadar nazd. 19 u-s géhih gospand ud wastar 1 spéd xweés

‘12 Wahman’s proper function is acting as minister of reception. 13 One says that good,
courageous Wahman (is) the giver of peacefulness. 14 His goodness consists in
introduction, i.e., Wahman takes the truthful to Paradise. ... 18 Of all deities Wahman is
nearest to the Creator. 19 In the material existence the beneficent animal and the white
garment belong to him’

21.2.2. The opponent of Vohu Manah/Wahman is Aka Manah/Akoman ‘Evil Thought.”
The description of his function is modest:

Bdh. 27,5 akaman kar én ki wattar-ménisnih ud anastih 6 daman dadan
‘the work of Akdman is this: to produce evil-thinking and discord among the creatures’

21.3.1. Asha Vahishta/Ardwahisht™ ‘Best Truth,” Plutarch Alétheia ‘Truth’:

Bdh. 26,35 ardwahist xweéskarih ed ka ruwan-i druwandan andar dosaxw, dewan, wes az
winah i-$an hast, padifrah né hiled kardan, u-san az-is abaz daréd. 36 ciyon gowéd kii
ardwahist ahrayih-i pahlom-i amarg-i abzonig. 37 cé har kas, ahrayih warzisnih ray o
garanman Sawénd ud pad nékih arzanig bawend. ... 41 ardwahist pad gehih atax§ xwes

‘35 Ardwahisht’s proper function is this that he will not allow the D&ws to inflict, unto the
souls of the wicked beings in the worst existence, punishment greater than is due for the
sins which are theirs, and he withholds them. 36 One says: Ardwahisht (is) the best, the
deathless and beneficent truthfulness. 37 For, in regard to his practicing truthfulness and
through his virtue, everybody becomes worth going to the best existence [= Paradise]. ...

41 In the material existence fire belongs to him’

21.3.2. The opponent of Asha Vahishta/Ardwahisht is Indra/Indar, so to speak the
cousin of Rigvedic Indra (20.1):

De Iside et Osiride 47. Plutarch concludes his presentation with the remark ‘and he created 24 other
gods and placed them in an egg’(allous de poiésas tettaras kai eikosi theous eis éion ethéken). This
evidences that Plutarch does not primarily refer to the creation of the Amasha Spantas as such by
Ahura Mazda, but rather to the establishment of the Mazdayasnian calendar of the Younger Avesta
each month of which consists of 30 days (19.1). From these he deduced the six days dedicated to the
six Amasha Spantas, but he forgot to deduce the four dedicated by Ahura Mazda to himself, which
would result in 20 (not 24) other gods.

© On Phl. Ashawahisht/Ardwahisht (wr. Swhst/rtwhst) see 17.7.
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Bdh. 27,6 indar déw kar én ki méniSn i daman az fraronih kardan awan afsaréd ciyon
snéxr I xib afsard; én 6 ménisn T mardoman abganéd ku Sabig ud kusti né abayéd dastan

‘the work of the Déw Indar is this that he freezes the minds of the creatures from
practicing righteousness just like much frozen snow; he instills this into the minds of men

d thread-girdle
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21.4.1. Khshathra Vairiya' Shahréwar *Power/Rule worth choosing,” Plutarch Eunomia
"Good Order’:
Bdh. 26,57 sahréwar xwéskarih pés i ohrmazd dad-goyih 1 driy6san kardan; hamag salarrih
bun az Sahrewar; hast ké sahréwar gowéd ké wizard Sahryarih pad kamag. ... 60 Sahréwar
gehih ayoxsust xwes
‘57 Shahréwar’s proper function is the intercession on behalf of the poor with Ohrmazd;
the origin of all leadership is from Shahr&war. There is one who explains Shahréwar as
rulership at will. ... 60 In the material existence metal belongs to him’

21.4.2. The opponent of Khshathra Vairiya/Shahréwar is Saurva/Sauru/Sawur, the
fallen cousin of Vedic Sarva. Sarva’s name occurs several times in the Atharva Veda in
a rather uncharacteristic way except, perhaps, for AV. 10,2 where he is described as a
manifestation of the god Rudra, the father of the Maruts, the gang of the gods of
thunderstorm. More informative in regard to the characteristics attributed to him is a
fragment of the Greek author Chares of Mytilene, who accompanied Alexander the
Great at his expedition to India: ‘There is a deity worshiped by the Indians who is called
Soroadeios (= Skt. Sarva deva), which is rendered in Greek as oinopoios winegrower/
winepresser’ (par’ Indois timatai daimon hos kaleitai Soroadeios, herméneuetai de
hellénisti oinopoios)>® The Chares fragment obviously refers to the god of the wine-
growing region situated immediately beyond the eastern border of the Iranian lands
where, at their entrance into India (327 B.C.), Alexander and his soldiers celebrated a
ten-day wine festival in honor of the god whom they equated with Dionysos, whose
common Latin equivalent is Liber Pater as he is also called by the Alexander historian
Curtius Rufus (about 200 C.E.). This author delights in describing the solemn and pious
feelings of the Macedonian and Indian participants in the festival, but what really must
have happened is more appropriately expressed by the Iranian characterization of
Saurva as a devil:

Bdh. 27,7 sauru/sawur déw ka salar i déwan kar én ka dus-padixsayith ud stahm ud

adadastanih ud must-karih (kardan)

‘The work of the Déw Sauru/Sawur, leader (of a gang) of Déws, is this that (he produces)

evil authority, oppression, unlawfulness, and violence’

21.5.1. Sponta Armaiti/Spandarmad ‘Beneficent Right-mindedness,” Plutarch Sophia
‘Wisdom, Sound Judgment.” Spandarmad belongs to the Proto-Aryan layer of
prominent divine entities. In the Younger Avesta her name is used as a metaphorical
term for the earth, a use which seems to be artificially derived from Gathic Y. 47,3 at
hoi vastrai rama.da armaitim ‘establishing peace for her pasture (he fashioned) Right-

Chares FGrHist 125, F 17. See the circumstantial treatment of the subject in H. Humbach 2007.
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mindedness.” The etymological equivalent of Av. armaiti- (a clerical spelling for aram-
maiti-) is Ved.Skt. ardmati- (simplified spelling of ardm-mati-), which seems to have
the same double meaning of moral concept and divine person as the Avestan term has in
the Gathas, where its antonyms are fard.maiti- ‘arrogance’ and pairi.maiti- ‘disrecard.’
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Gr. sophrosyné “soundness of mind. self-control, temperance’ the opposite of which is
hybris “hubris, arrogance, insolence” in a conversation of Cyrus the Great with his
liegemen recounted by Xenophon (unul ¢. 355 B.C.) in his Cyropaedia 8,4,14. Yet the
Pahlavi interpretation diverges:

Bdh. 26,78 spandarmad xwéskarih parwardarih i daman ud har xir 1 pad daman bawandag
bé-kardan. 79 u-§ géhih dam i xwés. 80 ciyon gowed ka spandarmad T weh I rad i
bawandag-ménisnig 1 kamag-doisr i ohrmazd-dad 7 ahraw. 81 ... . 82 u-§ bawandag-
menisnih én kit hamag anagih i-§ pad-is kunénd hunsandiha padired

*78 Spandarmad’s proper function is the nourishment of the creatures, and the
right/appropriate treatment of every substance which is in the creations. 79 In the material
existence the earth belongs to her. 80 One says (of her): The good, generous Spandarmad,
right-minded, dulcet-eyed, created by Ohrmazd, and truthful. 81 .. . 82 Her right-
mindedness is such that she calmly takes all harm in a contented mood’

21.5.2. The (male) opponent of (female) Spanta Armaiti/Spandarmad is Naonghaithya/
Nahais (naphai9ya-), cf. the two Ved.Skt. Nasatyas (ndsatya-) (20.2):

Bdh. 27,8 nahais déw kar en ka ahunsandih 6 daman dahéd; 9 ciyon gowéd kil ké ciz 6 an
mardoman dahéd ké dad én ki Sabig ud kustig né abayéd dastan ég-a-§ indar ud sauru ud
nahais $nayénid bawéend

‘8 The work of the Déw Nabhais is this: he produces discontent among the creatures. 9 One
says (that this refers to that one) who will give something to people according to whose
law one must not wear the sacred shirt and girdle so that Indar, Sauru and Nihais are

satisfied’

21.6.1. Haurv(at)at/Hordad ‘Integrity’ gives an impression of preferably referring to
bodily integrity, yet Plutarch’s explanation as Ploutos ‘Wealth® apparently points to
material welfare, to be enjoyed not only in the present but also in the other world:

Bdh. 26,103 hordad rad 7 salan ud mahan ud rozan az én ki harwin rad. u-§ gehih ab xwés
‘Hordad is the master of the years, months, and days as she is the master of all these. In the

material existence water belongs to him/her’
21.6.2. The opponent of Haurv(at)at/Hordad is Taurvi/Tauri ‘smiter’ (taurvi-). His name
is etymologically very near to Ved.Skt. firvi- ‘overcoming/smiting” (said of soma!):
Bdh. 27,10 tauri-z déw an ké zahr a urwaran daman gomézed. 11 ciyon gowéd ki tauri-z
larwénidar zairi-z i zahr-kardar
‘10 The Déw Tauri is he who urinates poison onto the vegetable creations. 11 One says:
Tauri the smiter and Zairi the venom-maker’
21.7. Amaratatat/Amurdad ‘Immortality’ is paraphrased by Plutarch with ho ton epi tois
kalois hedeon demiourgos ‘the artificer of the pleasures rewarding honorable deeds’:

Bdh. 16,113 amurdad amaragan urwaran rad ce-§ gehih urwar xwes
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*‘Amurdid is the master of the innumerable plants. In the material world the plants belong
to him/her’

The opponent of Amaratatat/Amurdad is Zairi from YAv. zairi-/zairi- ‘yellow,” attested

especially of haoma(!) (25.9) (cf. Ved.Skt. hdri- “yellow.” of soma but also of deiti

dOTTIA )

celestial phenomena, ete.), but here apparently understood as “pus
Bdh. 27.11 zairi-z  zahr-kardar *(the Déw) Zairi the pus-maker’

21.8. Haurvatat and Amoratatat are mostly juxtaposed as dual Dvandva compounds
haurvi(at)ata amara(ta)tata ‘Integrity and Immortality’ (dual + dual meaning as much as
singular + Singular).54 In the Young Avestan ritual the couple haurv(at)ata amara(ta)tata
‘integrity and immortality’ has the metaphorical meaning of ‘liquid and solid parts of
the offering’; in the Gathas the two, when being offered, are thought to increase the
magical power of Ahura Mazda (and, of course, to obtain an appropriate reward from
him). This kind of metaphor dates back to the Indo-European period: Gr. necfar
‘overcoming death’ and ambrosia ‘immortality’ denote drink and food of the gods in

55

Homer’s Odyssey (c. 8" cent. B.C.).”

22. The truthful and the deceitful

22.1. Zarathushtra calls Ahura Mazda, himself, his sponsors and his adherents asavan-
‘truthful’; his rivals and their followers as well he calls dragvant- ‘deceitful, liars.” This
does not mean that those on the other side called themselves ‘deceitful,” as Gatha
scholars seem to hold; it is, on the contrary, quite natural that the others, on their part,
count themselves among the truthful, but Zarathushtra and his people among the
deceitful. As a matter of fact, the prophet sometimes warns of such confusion of
terminology as, e.g., in Y. 43,15 where he demands ‘one should not try to satisty the
many deceitful, for these call all the harmful truthful’ (néit na pouras dragvato Xyat
cixS$nuso at toi vispang angrang asaond adara). By Gatha scholars, who are used to
attributing a highly confused word order to the prophet, the passage is usually translated
as ‘for these call all the truthful harmful,” starting from the unrealistic presupposition
that those who are called deceitful by the prophet call themselves deceitful.

22.2. ‘The truthful man’ (nar- afavan-) of Young Avestan Vid. 3,1 is the ‘blessed or
holy man,” especially the priest, who is free of sin, which is a necessary precondition of
his magical power. More generally, the truthful one is the person who has reached the
state of blessedness/bliss in his earthly life in Vid. 5,61 juvascit naif buvat asava
magascit noit baxsaite vahistahe aghous ‘(such a sinner) will not become truthful/
blessed as long as he lives, and he will not enjoy best existence/paradise when he has
died.” A different view is expressed by Xerxes (ruled 485-465 B.C.), who, in his

Though obscured in the course of the tradition, the Dvandva structure certainly underlies the instances
of their opponents Taurvi and Zairi as well: YAv. taurvi zairi originally were dual forms (< *faurvi
zairi), to which the particle ca ‘and’ was unnecessarily added later on two times.

Odyssey 5,93, Hymn.Cer. 49, Hymn.Ap. 10. Later on ‘food and drink’ as in Sappho 51. In certain
religious rites ambrosia denotes a mixture of water, oil, and various fruits, see Antikleides
(= Anticlides) FGrHist 140.
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Persepolis inscription XPh 511f., writes martiya haya ... ahuramazdam yadataiy ... hauv
uta jiva Siyata bavatly utd mrta artava bavatiy ‘the mortal one who worships Ahura
Mazda, he both becomes happy (sivata-) while living, and becomes truthful/blessed
(artavan-) when he has died.”®

22.3. We do not know whether the divergence between the Avestan and the Old Persian
passage results from a dissent between religious schools or simply represents the
contrast between theological and non-theological views, Yet it is interesting that the
multivalence of the OId Iranian term a§avan-/artavan- “truthful’ is a more general
phenomenon; it is also reflected in two hybrid Greek adaptations, Artaiol and Artades,
the former tracing back to the earliest layer of Greek historical literature, the latter is
coined in analogy to the well-known ethnographical term nomades ‘nomads,” which
characteristically stands as an attribute of the Scythians in the old poetry (Pindar and
Aischylos).

22.4. (1) In his entry Artaia Stephanus of Byzantium (6" cent. C.E.), famous author of a
geographical lexicon entitled Ethnica, reproduces information taken from the historian
Hellanicus of Lesbos (born c. 500 B.C.) according to whom ‘Artaia is a Persian land
where cities were built by Perses, the son of Perseus and Andromeda (as writes)
Hellanikos in his first book. Its inhabitants are the Artaioi. The Persians call the people
of old Artaioi in the same way as the Greeks call them heroes.”’ The etymological
connection of the Persians with Perseus, that hero of Greek mythology, may be passed
over, but the second half of the testimony is valuable.

(2) As a matter of fact, Hellanikos’s reference to the Artaioi is more perspicuous than
the outward similar passage in Herodotus 7,61 ‘in ancient times the Persians called
themselves Artaioi, and so they were called by their neighbors.”® It is most likely that
Herodotus (mid-5" cent. B.C.) quite inexactly borrowed his information from his
predecessor Hellanicus, a rare opportunity to make out the literary source of a detail
transmitted by the “father of history.””’

22.5. Among the uncommon words listed and explained by the Greek lexicographer
Hesychius of Alexandria (c. 5™ cent. C.E.) we find the entry ‘Artades: (thus) the
righteous (dikaioi) are called by the Magi.”® The rendering of artad- with the Greek
word for ‘righteous’ agrees with the customary translation of Olr. asavan-/artavan- as
‘righteous’ by the modern Zoroastrians, which, though, is not unproblematic for
technical reasons as the underlying term aga-/arta- does not match Engl. ‘right” (17.7).

22.6. Yet, an appropriate rendering of asavan/aravan- remains difficult at all. The
multivalence of this term developed in the Pahlavi literature is shown by G. Konig

Kent 1953, 151 1.

Steph.Byz. Artaia: Persiké chora hén epolise Persés Perseos kai Andromedas, Hellanikos en Persikon
prétél. Artaious de Persai, hosper hoi Hellenes tous palaious anthropous héroas, kalusi.

Hdt. 7,61 (hoi Persai ...) ekaleonto de palai ... hypo ... sphedn auton kai perioikon Artaiol.

Note furthermore Artaios, the apparently non-original name of the sixth of the Median Kings listed by
Ktesias FGrHist 688, F 5. '

Hsch. Artades: hoi dikaioi hypo magon.
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2005, who lists the use of the Pahlavi term mard © ahlaw ‘the truthful man’ in the
following number of senses:

1. ‘prototype of man,” ‘first man,” and ‘material correspondence to the highest deity’
man ol the Ohrmazdyan creation” (19.4)

contrast with anér ‘non-Aryan’ (< Av. anairya-)

4. ‘needy’

3. “priest”
The Gathic picture of the truthful is, of course, less manifold. There the truthful are the
pious believers who support the prophet spiritually and, not least, materially; the
truthful one par excellence is the prophet. 5
The picture drawn of the deceitful in the Gathas is, in principle, analogous. Notable
details are the threatening apostrophe of the participants in the prophet’s sacrifice as
‘you deceitful’ (Y. 31,20) and the hospitality to be given under certain conditions to a
person of other religion, possibly a worshiper of Mithra (Y. 46,5-6). Yet it is
Zarathushtra’s competitors and their sponsors who are the deceitful predominantly (Y.
49,1-2). Among these are not only the worshipers of the Dagvas/devils, but also subjects
calling upon Ahura Mazda (Y. 31,12, 44,12), trying to get access to his mantras (Y.
31,18-19) and calling themselves truthful (Y. 43,15).

23. The two spirits

23.1. Zarathushtra’s spiritualism is based on an attempt to reduce monotheism and
dualism to a common denominator (16.2-3). This necessarily results in a contradiction
which makes it difficult to determine the details of the prophet’s view of the relation
between Ahura Mazda and Spanta Mainyu, the Beneficent Spirit.** The two are clearly
distinguished in

YH. 36,3 atar§ voi mazda ahurahya ahi, mainyus voi ahya spanisto ahi
‘you are indeed the Fire of Mazda Ahura, you are indeed his Most Beneficent Spirit’

where the abstract character of Spanta Mainyu is expressed by poetically equating him
: - . _ 64
with the fiery energy of Ahura Mazda.

23.2. In the post-Old Avestan literature — including the Pahlavi translation of the Gathas
— Spanta Mainyu (and its superlative Spanishta Mainyu) was increasingly understood as

61

See Konig’s summary on his pp. 164-166.
%2 To be needy is typical of the priest, see already Y. 34,5 where the prophet calls himself drigam
yismakam “your needy (servant/disciple).’

The adj. spanta- is a derivation from the noun span- ‘fortune,” thus lit. *Fortunate Spirit,” i.e., ‘the
spirit who himself is fortunate and who grants fortune to men.” Cf. its comparative spanyah- in Y.
45,2 vayé spanya ‘the more beneficent one of whom” (cf. Y. 19,9), of fortunate humans in Y. 10,13
(25.5) and Vid. 18,7. The close etymological relationship of spanta- with Russ. svjatoj *holy’ must be
taken into account as well.

-

The equation of Ahura Mazda's Spanta Mainyu with his Fire is no religious tenet, see Y. 31,3 yam da
mainyi a9raca ‘that which you fix/establish by (your) Spirit and (your) Fire,” where they are
distinguished.
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being identical with Ahura Mazda. See, e.g., the address to Ahura Mazda in:

Vid. 2,1 ahura mazda mainyo spanista datara gaé3anam astvaitinam asaum
‘Ahura Mazda, O (you) Most Beneficent Spirit, O truthful creator of the osseous/material

noscessions/world’

23.3. [u s particularly m explicit oppositon 1o Angra Mainyw Ahreman, the Harmiul

Spirit. that Y Av. Spanta Mainyu is more or less a concept of its own value:

Y 1940 (xarano ...) yahmi paill paracbaile sponiasca mainyus agiasca ... . dodi asie
frapharaczayvat asiste katarascif; / spanté mainyus astom fraphara<zayat vohuca manoé
asamca vahistam atramca ahurahe mazdi puSram; / agré mainyus astam fraghara<zayat
akamca mano aé§mamca xruvi.drum azimca dahakam spitiyuramca yimé.karantom

‘(for that Glory ...) about which Spanta Mainyu and Angra Mainyu were in conflict with
each other ... / each of the two sent his swiftest messengers (to gain hold of it); as his
messengers Spanta Mainyu sent Vohu Manah, Asha Vahishta, and the Fire of Ahura
Mazda; / as his messengers Angra Mainyu sent Aka Manah, A¢shma/Fury of bloody
weapon, the (monster) Azhi Dahaka, and Spitiyura who is (perpetually) cutting up Yima’
Yt. 15,43 uva dama ... yasca daSat spanto mainyus yasca da9at agro mainyus

‘both creations, ... that which Spanta Mainyu created and that which Angra Mainyu
created’

Y. 57,17 sraoso ... yo noit pascaéta huSx'afa yat mainyu daman daiditam yasca spanto
mainyus yasca anro

‘Sraosha (Hearing/Obedience) who (watching over the herds of truth) has never slept since
the two spirits, Spanta Mainyu and Angra (Mainyu), created the creatures’

Yt. 13,76 fravasayo ... va tada aradffd histanta hyat mainyu daman daiditam yasca spanto
mainyus yasca anro

‘the Fravashis (protective spirits) who then stood upright when the two spirits, Spanta
Mainyu and Angra (Mainyu), created the creatures’

23.4. In the Gathas, no creative activity of Angra Mainyu (which, of course, would
result in mis-creations) is mentioned. It is Ahura Mazda who is called dafar- ‘creator,” a
term which, in regard of the wide scope of meanings of the root da. not only denotes the
creator par excellence but also the giver/bestower and much more. In contrast, Spanta
Mainyu is rather considered a prominent divine entity, showing a preference for
standing in the instrumental case, which is characteristic of these, e.g.:

Y. 45,6 spanta mainyt  sraoti mazda ahuro *let the Wise Lord hear it with best thought’
Y. 51,7 daidi ... spanista mainyu ‘grant (me) through most beneficent spirit’

Generally we ascribe adverbial function to the instrumental case, rendering it with the
prepositions ‘with, through, by, due to,” but in several cases adnominal function must be
taken into account in the Gathas, see, e.g.:

Y. 44,7 azam tais 9pa  frax$ni avami mazda

spanta mainyu  vispanam dataram

‘with these (offerings) I prudently refresh you, O Wise One,

with beneficent spirit, (you,) the creator of all (things)’

or: ‘you who, with/through (your) Beneficent Spirit, (are) the creator of all (things)’
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23.5. Spanta Mainyu ‘Beneficent Spirit’ and his opponent Angra Mainyuw/Ahreman
‘Harmful Spirit” vary in the Gathas with Vohu Mainyu ‘Good Spirit’ and Aka Mainyu
‘Evil Spirit,” respectively.” By producing this intermediate form between Spanta/Angra
Mainyu ‘Beneficent/Harmful Spirit” and Vohu/Aka Manah ‘Good/Evil Thought’ the
prophet renounces the terminological clearness customarily expected from him by hi

adherents and by modern scholarship.”™ His intent is poetical variation like in Y. 47,1
where the sequence of Spanta Mainyu and the six (later) Amasha Spantas (17.8-9) is
artistically crossed with the series spirit — thought - word — action:

Y. 47,1 spanta mainya vahistaca mananha

haca agar SyaoSanaca vacaphaca

ahmari dan haurvata amaratata

mazda xsa9ra armaiti ahuro

*With Beneficent Spirit and Best Thought,

with action and word in accordance with Truth

they shall offer/grant Him/him®” Integrity/Nectar and Immortality/ Ambrosia.

Mindful (of them is) the Lord through Power and Right-mindedness.’

23.6. As a common noun mainyu- ‘spirit’ denotes the moral disposition of an
individual, as it does, e.g., in Y. 32,9 ta uxéa mainysus mahya ‘these utterances of my
spirit.”®® This disposition may stimulate him to act in the good or the bad way, be it in a
given situation or be it continuously in his entire life. Thus the climax mainyu — manah
— vacah — Syao9ana ‘spirit — thought — word — action,” an extension of the common
series ‘thought, word, action,” may be taken as a description of the four stages of
realization of a single action by a person and, at the same time, without differentiation
as that of the development of one’s character.

23.7.1. The above climax is furthermore extended by the addition of x*afana- ‘dream’ as
its second stage at the commencement of Y. 30,3-5, the one of the two classical Gatha
passages on the two Spirits:

Y. 30,3 af ta mainyu paouruyé ya yama x'afana asruvatam

manahica vacahica Syao9anoi hi vahyé akamca

asca hudapho aras visyata noit duzdanho

For metrical reasons the gen.sg. spantahya mainyaus is replaced by vaghaus mainysus in Y. 45.5.8,
48,8 (in hemistichs of four syllables). No metrical necessity underlies the replacement of angra-
mainyu- by aka- mainyu- in Y. 32,5 aka manapha ... akasca mainyu$ aka Syao9anam vacanha
‘through evil thought the evil spirit and the action (inspired by) evil word (cheated you Dagévas).” Here
the attribute aka- of mainyu- is apparently due to the combination of mainyu- with aka- manah-, aka-
vacah-, aka- Syao9ana-.

Note furthermore Y. 30,5 mainiva ... y3 dragva “the deceitful one of these two spirits’ (23.7.3) and
Young Avestan Yt. 13,13 fdrujd mainivd where druja is not from *drujant but is corrupted from
*draojya, nom.sing. of draojyah-, the otherwise unattested comparative of dragvant- ‘deceitful.” The
corruption took place owing to the inadvertance of a scribe who was thinking of dniij- ‘deceit.’
Deliberately ambiguous: *offer Him (= Ahura Mazda)® or ‘grant him (= him who is present = me).’

Cf. Ved.Skt. manyui- ‘spirit, mind, mood, high spirit, ardor, zeal, passion.’

7

68
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“These are the two spirits, the twins® who at the bcginning_” came to be heard of as both
(kinds of) dreams

and thoughts and words, as both (kinds of) actions, the better and the evil one,

and between these two the munificent discriminate rightly, not so the misers.”"

 Jo Bt s | T th Moyt tyn 7 the moral disnosition ot a nerson 1Is "‘_1[1‘11‘\!.\\_\‘:1: as pemv
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governed by that one of the two spirits who will have gotten control of him:

Y. 30.4 atca hval ta ham mainya  jasaétom paourvim dazdé

gaemca ajyaitimea  yadaca aphat apamom aghus

acisto dragvatam  af ajauné vahistam mano

‘When these two spirits meet (to fight over a person, then this) determines (his) first
existence/life,

vitality or lack of it, and how (his) existence will be at last.

That of the deceitful (will be) most evil, but best thought will be in store for the truthful

77

one.”””

23.7.3. In the subsequent stanza the moral disposition of the person in question is
described as the result of a choice between the two spirits:

Y. 30,5 ayd mainiva varata ya dragva acista varazyo
asom mainyus spanisto  ya xraoZdistang asano vaste
‘yaoSanais fraorat mazdam

yaéca x$nao3an ahuram  hai8yais

“The deceitful one of these two spirits chooses to do what is worst,

yama ‘the twins’ (PhIT. an 7 jomay) has a double sense inasmuch as it alludes to Yima ‘the twin’ the
'CUI‘I'CC[ Old Avestan form of whose name would be yama- ‘twin’ (13.2).

The attributive loc.sing. paouruyé ‘in the first (existence/life)” does not necessarily denote the primal
existence of the world but may refer to the present life of a human individual too as contrasted with
his last existence which will be in paradise or in hell. Cf. particularly Y. 44,19 pouruye ... apsma
‘(punishment) in (his) first existence ... at last.” In Y. 30,3-5 the past is excluded by the present tense
of the verbal form dazde in Y. 30.4.

Y. 30.3ab PhIT. édon an 7 har do ménog [ohrmazd ud gannag] / a-$an fradom an i jomay xwadily
srid [ka-§an winah ud kirbag xwad be gufi]

ménisn ud gowisn / ud kunisn an i har do ké weh ud ké-z wad [ek an T weh meénid ud guft ud kard ud
ewak an wad]

“Thus both spirits [Ohrmazd and the foul one] / (in the) beginning declared their twinned self<hood>
[i.e., they themselves made known their sin and merit],

thought, word, and action, the two, the better and the evil one [one (of them) thought, spoke, and did
what is good, (the other) one, what is bad].’

2 y.30.4a PhIT. édon-iz an i har do ménog [ohrmazd ud gannag] 6 ham mad hénd 6 an 1 oy I fradom

dahisn [ka har do ménog o gayomard mad hénd]

“Thus the two spirits met at His first creation [i.e.. they went to Gayomard (= to the first human(like)
being)].’

The Pahlavi translator desperately mistranslates paourvim dazdé as fradom dahishn “first/primeval
creation.’ Relying on him modern Gatha scholars analyzed dazdeé ‘he takes, appropriates, produces for
himself,’ the otherwise well-attested 3.sg.pres.med. of root da, as a quite irregularly formed
3.du.perf.med. of the same root, giving it the meaning ‘the two created,’ which would require a
3

.du.aor.act.
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(but) the most beneficent spirit clad in the hardest stones (chooses) truth
and so (do) those who with true/real actions devotedly will satisfy Ahura Mazda.”"”

23.8.1. The other one of the two classical passages dealing with the two spirits in the
- .

Y. 45.2 at fravaxsva anhous maimyu pouruyve

vayd spanva il mraval vim angram

noit nd mana  noit sangha noit xratavo

naéda varana noif uxoa naéda SyaoYana

noit daéna  noit uruvano hacainte

‘I wish to proclaim the two spirits (active) in the first (period) of (one’s) existence/life
the more beneficent of whom will/shall address the harmful one as follows:

“Neither our thoughts nor our sentences nor our intellects

nor our choices/preferences nor our statements nor our actions

nor our view-souls/views nor our breath-souls/breaths are in harmony.™ "

Confusing the 3.sg.subj. mravaf with the 3.sg.inj. mraof, the Pahlavi translation
uncritically adopted by Western scholarship puts the words of Spanta Mainyu in the
remote past. Yet mravaf certainly means ‘he shall/will speak’ or, in the given context,
better ‘he shall/will address,” thus opening the request to ban Angra Mainyu and, with
him, all of his adherents. The request has a double sense: On the microcosmic level it
refers to daily life, calling up the community and its members to break up any contact
with the Harmful Spirit and his beings, who manifest themselves as the prophet’s
priestly opponent and his adherents; but on the macrocosmic level it calls up manhood
to support Ahura Mazda in his cosmic struggle for the decisive salvation of the world or
it even predicts the salvation itself (15.5).

23.8.2. In the same way as later on in the Pahlavi translation, the message of the Gathic
stanza had been transferred to the past and reported to be pronounced by Ahura Mazda
as carly as in its Young Avestan quotation

Y. 19,15 vahisto ahuro mazda ahunam vairim framraot ... antaraca ... druvantam amrita
aya antara.uxti: noif na mana ... hacinté

‘Best Ahura Mazda recited the Ahuna Vairiya (formula) and banned the Deceitful (Spirit)
with the following ban: “Neither our thoughts ... are in harmony.™

Yet the quotation is worth mentioning also insofar as the opposition between the
Beneficent and the Harmful Spirit is replaced here by that between Ahura Mazda and
the Harmful Spirit, here called Deceitful (Spirit) as in Y. 30.5.

Y. 30,5a PhIT. az dowan meéndgan a-s dosid ké druwand an 1 wattar warzisn [ahreman an i wattar
warzis$n kamag bad]

‘That one of the two spirits who (is) deceitful liked to do (what is) the worst [Ahreman’s desire was
doing (what is) worst].”

Y. 45,2ab PhIT. édon fraz gowom andar axwan meénogigih fradom [gasanigih] / ké pad awésan
abzonigih a-§ édon guft 6 oy gannag ...

“Thus I proclaim, in the world/existence, the first spirits [Gathic]. / The Beneficent one of these spoke
to the Foul (= Harmful) one (as follows) ... ."
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24. Haoma, the drug of the Zoroastrians

24.1. The plant called haoma (haoma-) in Avestan and hom in Pahlavi is a
pharmaceutical herb whose relevant component is ephedrine. Haoma is one of the about
40 or more species of the cphedra family. an alcaloidic group of low. straggling or
\hllliuu:__' shrubs. ;_}'ru\\;ui W:Lunlw arc found in the moderate and .-u‘.?u\llll\_u: FCEIVIs Ul
Europe, Asia. and North and South America.” About 25 species of the plant grow in the
steppes. deserts, and mountainous regions of the (former) Soviet Union. i.e.. mainly in
the Caucasus and in Central Asia. Ephedrine, which is particularly obtained from
Asiatic variants of ephedra, has been in use in Chinese medicine for more than 5000
years. It stimulates the central nervous system; in sufficient doses it also constricts the
small blood vessels, elevates blood pressure and accelerates heart rate; it relaxes the
bronchioles and dilates the pupils of the eyes. Among its many therapeutic applications
is also that as an antidote against poisons that depress the central nervous system.”’
Nothing is said in the encyclopedias about intoxication effected by consuming haoma as
reported in the Avestan and post-Avestan sources.

i

24.2. Since old, the juice extracted from the twigs of the haoma plant has been ritually
used, preferably after being mixed with milk to make it well-tolerated in men and, by
analogy, in the gods to whom it was offered.”” Resemblance of the Iranian haoma ritual
to the soma ritual of Vedic India evidences that it is inherited from the Proto-Aryan
period, the terms Av. haoma- and Ved.Skt. séma- themselves deriving from Proto-
Aryan *sauma-, their reconstructed joint ancestor.”® The ritual developed in somewhat
different ways in the two branches of Aryans, but the pictures drawn of haoma/soma in
the respective religious literatures resemble each other also insofar as they may refer to
the plant, or to its juice and the drink prepared from it, or to the deity governing the
whole, or to all three at one and the same time. Yet it is only the Iranian side on which
the old tradition has been kept alive. In the cultural development of post-Vedic India,
soma lost its cultural relevance and the soma ritual was abandoned early, at least in the
mainstream of the tradition.

24.3. The haoma twigs that are used in the modern Zoroastrian ritual as cultivated by
the Parsis in Mumbai are brought from the mountainous region of Quetta in Baluchistan
(Pakistan) close to the Afghan border. They contain just a very small quantity of
ephedrine,” in consequence of which the ritual drink which is prepared from these
twigs is a rather homeopathic dilution. Though its consumption is said by the Parsi
priests we consulted to induce exhilaration of mind, to intensify mental concentration,
and to widen the way to spiritual insight, it cannot be denied that the haoma plants of

See Encyclopedia Britannica Online 2007, s.v. Ephedra.

See Great Soviet Encyclopedia 1973 ff., s.v. Ephedra.

Ny. 1,16 haomo ye gava, Y. 10,12 haomd gaoma, Y. 10,13 (haomahe) gava iristahe *haoma mixed
with milk.’

Av. haoma- vs. Ved.Skt. séma- as Av. hapta vs. Ved.Skt. saptd *seven.’

According to the analysis by the Pharmacological Institute of the University of Mainz.
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past times must have been of a much higher pharmacological efficacy than those
available to the Parsis nowadays.

24.4. At the Yasna, the great ritual ceremony of the Zoroastrians of our time, the haoma
1\\i5.\ are !‘qunhiul and diluted with water and milk and some :J;\\.L\ of pomegranate
twigs are added to perfume the solution. thus producing the haoma drink called
Parahom (Av. para.haoma-), a technical term which is not consistently applied by
scholars who mostly replace 1t with the general designation haoma. During the Yasna
ceremony of today, which was apparently established in connection with the
Mazdayasnian reform of the Sasanian period, two subsequent preparations of Parahom
take place. The first of these, the Paragna, which is of prefatory nature, is concluded
with the partaking of the Parahom by the officiating priest during the recitation of the
Hom Yasht (Y. 9-11). The second preparation, which is the object of the main
ceremony, starts with the Fravarang, the ‘Profession of Faith’ (Y. 12), and ends with the
libation of the Parahom into the well of the fire-temple. This is the outward description
of the procedure as customarily given by the Zoroastrian priests.”' It seems to be useful
to add that the real purpose of the first preparation is to make the priest fit for
performing the main ceremony, including the recitation of the Gathas. It is the product
of the second preparation only, the Parahom of the main ceremony, which serves as an
offering for Ahura Mazda and the other deities.

25. Haoma in the Hom Yasht

25.1. Most of our information about the haoma of remote times is set down in the Hom
Yasht, a text composed in Young Avestan dialect and dedicated to the deity Haoma.
The Hom Yasht (Y. 9-11) must originally have been part of the collection of the Yashts
each of which deals with one single deity (6.1.1), whence it was transferred to the
Yasna by the Sasanian redaction of the Avesta. The Yasht is a document of a popular
religiosity of very archaic appearance and of a partly epic style quite different from that
of the Gathas and the other Old and Young Avestan texts of the Yasna.

25.2. Information on Haoma/haoma provided by the Hom Yasht is disguised in a
language of poetical and religious exaltation on which an enthusiastic Parsi scholar of
the first half of the 20" century remarked that the religious and spiritual properties of
the plant are described there “in a rich poetical style, and in a tone overflowing with
heartfelt admiration and praise.”™ See, e.g.,

Y. 9,26 paurvanim aifiyanhanam stahrpaésanham mainyu.tastam

In Y. 10,4 haoma is said to be fragrant/odoriferous. The addition of twigs of the pomegranate (Av.
hadanaépata-), which is mentioned but in a later layer of the Yasna, seems to be required for
substituting the flavor the haoma plant lost by the transport to distant places. See, e.g., Y. 22,2 ima
zao8ra haomavaitis gaomavaitis hadanaépatavaitis “these libations containing haoma, milk, and
pomegranate.’

See F. M. Kotwal and J. W. Boyd 1991. The authors seem to take it for granted that their readers are
already well-acquainted with the subject of their work into which they try to introduce them.

- Modi 1922, 304.

L
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‘(Haoma/haoma wears) a knotted belt adorned with stars and fashioned by a spiritual
being.’

The attributes of the haoma plant mentioned here especially refer to those twigs with

which the bundles of budding haoma were tied together for transport. being understood

its seed dispersed by birds:

Y. 10,3 staomi garayo barazanté ya9ra ... uriirudisa

‘I praise the high mountains where you grew up’

Y. 10,4 staomi zoma yaS<ma raodahe hubaoidis aurvo caranam; ufa mazda huru9ma
haoma raose gara paiti uta fradaésa vispa9a

‘I praise the region of the earth where you grow, good-smelling (and) effective; may you,
the good growth of Mazda, O Haoma, grow up on the mountain (cf. next) and spread on
the path of the birds’

Y. 10,10-12 9fa ... bayo nida9at huvapa harai9yo paiti barazaiia; / aat 9fa aSra spanta
fradaxsta maraya vizvanca vibaran avi iSkata updirisaéna ... avi spita.gaona gairi; / aat
ahva paurvatahva pouru.sarado viraodahe

‘a skillful god had laid you down on Mount Haraiti (= Elburz); / therefrom birds taught by
the Beneficent (Spirit) dispersed you in different directions: to the Ishkata Upairi.saéna (=
Hindukush), ... to the mountains covered with white (snow), / and on these mountain
chains you grow up in numerous kinds™*

Y. 10,17 vispe haoma upa.staomi yatcit barasnusva gairinam yalcil jafnusva raonam yafcil
azahva daratanho jaininam upa.darazahu

‘I praise all the haomas, whether on the heights of the mountains, whether in the depths of

I . ~ +84
the slopes, whether kept in the sealed straits of women

25.4. The use of the haoma preparation as a curative (baeSaza-) is frequently mentioned:
Y. 10,9 dazdi mé baésazanam yabyo ahi baésazada
‘grant me of the curatives through which you are the giver of curatives’
Haoma’s curatives are of miraculous power:
Y. 10,12 a té baésaza irircp3ara vaphaus manapgho mayabiio
‘your curatives are mixed with the miracles of Good Thought™™

The administration of haoma is referred to in

Elsewhere pouru.sarada- is well-attested in the meaning ‘of many kinds® (PhIT. pur-sardag. SktV.
puru-jati- with Skt. jati- “position assigned by birth, rank, caste, family, race, lineage’). The attribute
seems to subsume all the species of the ephedra family (24.1) under the term haoma.

% The third member of the enumeration was apparently considered obscene by the tradition and,
therefore, left out in the Pahlavi translation, in consequence of which it is missing in Neriosangh’s

Sanskrit version as well.
Further occurrences Y. 9,16 haomé ... baésazyé, Y. 10,7 haomahe baésazyehe, Y. 10,8 haomo ...
baésazaoa.
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Y. 9,16 vaphus haomé hudaté haomo ars.dato vaphu$ daté baésazyo ... yaSa x'arante
vahi§to urunaéca paSmainyotomo

‘healthy (is) haoma (if being) well-administered, properly administered, in healthy
(dilution) administered. most healthy for the one partaking (of it) and most providing a

1 flicht for (his) 1l
SOO0d THent 107 {hiS) SOt

. The boons granted by Haoma'haoma are of material or/and of immaterial and

spiritual quality:

Y. 10,13 pourunaram (im karanisi spainyapham cistivastaram yasa.leé baca haoma zaire
gauua iristahe baxsaite

‘you make that one more rich in men, more fortunate, and more endowed with insight,
(that one) who partakes of you (being) mixed with milk, O yellow Haoma’

25.6. No clear distinction is made between psychoactive and intoxicative effects of
haoma. A milder form of effect seems to be expressed in the occurrences of masti-
‘exhilaration” which, though, is not only granted by Haoma but by other Young Avestan
deities as well:

Y. 9,22 Haoma grants (the students) abundance and exhilaration (spano mastimca)

Yt. 5,86 Anahita is asked by the priests for exhilaration and abundance (masfim ...
spanamca)

Yt. 10,33 Mithra grants exhilaration, abundance, and knowledge (mastim spano vaédimea)
Y. 62,4 Fire grants exhilaration, abundance, and a ready tongue (mnastim spano xsvifirom
hizvam)

25.7. A higher degree of pharmacological effect is certainly referred to in the instances
of the etymologically related mada-, which clearly point to the meanings ‘intoxicative’
and “intoxication,” both potentially personified:

Y. 9,17 ni té zaire madam mruyé ni amam ni varaSraynam

‘I call down, O yellow (Haoma), your intoxication, your impetuosity, and your
victoriousness’

Y. 10,8 vispe zi anye madanho aésma hacinte xruvidruvo, dat hé yé haomahe mado
asachey hacaite uruvasmana

‘indeed, all the other intoxications are followed by fury of horrible club, but the
intoxication of haoma is followed by the grace of truth**

Y. 10,13 namé haomari yat karanaoiti driyaos havat.masé mano ya9a raéuuastamahecit
‘reverence to Haoma who makes the mind of the poor one as wide as that of even the
wealthiest one’

25.8. Liver disease as a consequence of excessive partaking of haoma is described in
pious interpretation and with fanciful exaggeration by a Pahlavi author in
Yoist 1 Frivan 1,6 900 moymard ... ké-$an and yazisn i yazdan kard éstad ka-$an and
xwardan i parahom ray hamag tan zard bud estad

86

The corruption of agahe hacaite to aga hacaite seems to be influenced by Y. 34,2, 46,16 a$a hacaité, cf.
also Young Avestan Yt. 17,5 yat vispe anye madanho aésma hacinte xruvidruvo, aat hé yo haomahe
mado asa hacaite x'aé.pai§e *but the intoxication of haoma is followed by one’s own truth.’
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‘nine hundred Magians ... performed so many rites of worship that by their drinking so
much parahom their entire bodies became yellow.’

In the Hom Yasht itself, the paralyzation suffered by Frangrasyan, the legendary
opponent of the Arvans/lIranians. is referred to in order to pre<ent the ontcome of heavv

Y. 11.7 ma 9Ba haomao bandavar va9a mairim bandavat vim fiirim fragrasyanam

“do not let Haoma’haoma bind vou as he bound the Turanian scoundrel Frangrasvan’

25.9. Some of the attributes of haoma described, or alluded to, in the Hom Yasht are of
botanical relevance. It is common knowledge that the attribute zairi-/zairi- ‘yellow,’
which relates to the blossoms of the plant and to its juice too, etymologically equates
Ved.Skt. hdri- “yellow” frequently applied to soma (21.7), thus suggesting that more or
less the same plant is meant in the ancient sources of both Iranians and Indians.
Botanical variants unknown to us must be taken into account (25.2), as it seems to be
unavoidable in regard of the obvious opposition between barazant- ‘high’ and frasmi-
fradat.gaé9a- ‘low (and) furthering the herds’ in

Y. 10,21 haomem ziirim barazaniom ... haomam [raSmim fradat.gaéSam ... haomam
dirao$am

‘the yellow high(-climbing) haoma, the low, (straggling) haoma furthering the herds, the
death-averting haoma."®’

Yet, unlike the first three attributes of haoma listed here, the attribute diiraosa- “death-
averting’ (Phl. diiras) does not denote a botanical variant but emphasizes on the curative
efficacy of the product of the plant and, at the same time, on the part it will play in the
salvation of the world which, on the microcosmic level, is anticipated and symbolized
by the Yasna ritual.

25.10. In the Bundahishn, where Phl. diarés [dwlws, i.e., dir-6s] occurs but
occasionally, the eschatological aspect of the term is apparently represented by the
mythical concept of the White Hom (hom 1 spéd):

Bdh. 16,5 hom 1 spéd i béSaz 1 awinast rust éstéd andar casmag I ardwisur; / har ké xwaréd
ahos bawed; / u-§ gokaran draxt xwanénd; / ciyon gowéd ka hom 1 diros ud pad frasgird
anoSagih az-1§ wirayend; / urwaran rad hast

‘the white, healing, undefiled hom has grown in the source (of the mythical stream)
Ardwisiir; / whoever eats (from) it will become deathless; / they call it the Gokaran tree;™
one says (that it is) the death-averting hom, and at the salvation (of the world) they (will)
prepare immortality with it; / it is the chief of the plants’

Bdh. 24,1 ham i sped ké gokaran draxt xwanénd / T andar zréh T fraxwgard, pad an i zofr
war, rust éstéd / pad frasgird kardarih andar abayéd / cé-§ anosagih az-i§ wirayénd

‘the White Hom which they call the Gokaran tree / which has grown in the Frakhwgird

The attribute fras$mi- cannot be separated from the element frasmao of YAv. frasmao.daiti- *sunset,’ lit.
‘laying low” rather than *putting in the dark’ (since dark haoma is mentioned nowhere). As a matter of
fact, unless the further attribute fradat.gaé9a- ‘promoting the herds’ is simply selected to repeat the
initial syllable fra, it may refer to variants whose twigs are easily accessible to small animals.

On Y Av. gaokarana- (gao-karana-), Phl. gokaran see 31.6.

88
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Sea, in the deep flood, / is requisite for the performance of (the ritual for) the salvation (of
the world), / as they will prepare immortality from it’

Bdh. 34,23 ud yazi$n I pad rist wirayisnih sosyans abag ayyaran kunéd / ud gaw I hadayas
pad an yazisn kusend / az pih i an gaw ud hom 1 sped ano§ wiravend / ud 6 harwisp
mardom dahénd . ud harwisp mardom ahas baweénd

“and doshyans. the (eschatological) savior. with his associates, will perform the sacrifice
for the restoration of the dead / and they will slay the ox Hadhavansh for that sacrifice
(and) out of the fat of that ox and the white hom thev will prepare the beverage of
immortality / and give it to all men / and all men will become immortal’

26. Haoma the death-averter

26.1. Answering Zarathushtra’s question about his identity, personified Haoma
introduces himself to the prophet at the commencement of the Hom Yasht:

Y. 9,2 azam ahmi zaraQustra haomo asava dirao$o
‘I am, O Zarathushtra, the truthful Haoma Diiraosha’

thus assigning to himself the quality of being diiracsa-. This term is traditionally
understood as a compound of Av. dira- ‘far off” (Phl. dir) and aosa- ‘*combustion >
destruction > death’ (Phl. 63$) resulting in ‘keeping death afar, death-averter, death-
dispeller,” for which see the gloss in

Y. 9,2 PhIT. darosih-as ed ku 0s az ruwan i mardoman dir daréd ... anosih pad hom bawéd
‘Haoma’s Dirdosh-ness refers to his/its keeping death afar from the mortals

deathlessness/immortality (anosih) is (caused) by Hom.’

This explanation is taken up by Neriosangh, who, in his Sanskrit version, renders Phl.
dar-0s as dira-mrtyu- ‘with/by whom death is afar’ from Skt. dira- ‘far’ and mrtyu-
‘death.” Yet the dissection of Av. dirao$a- into dira-aosa- neither agrees with the
trisyllabic structure of the compound unambiguously attested in its only Gathic
occurrence diraosam in Y. 32,14 nor with its spelling which otherwise ought to be
tetrasyllabic *dira.aosa-.

26.2. The outward appearance of Av. diiraosa-, and its meaning too, resemble that of
Ved.Skt. dur-dsa- (< *duz-ausa-) ‘of difficult combustion/destruction,” a compound of
dufr *bad’ and dsa- ‘combustion.” The literal meaning of the Vedic compound, which is
attested as attribute not only of soma but also of fresh/unseasoned wood, is ‘resisting
combustion,” a precondition from which a meaning such as ‘providing deathlessness’
may easily have developed.*’

26.3. However, no less than the traditional explanation as ‘keeping death afar, death-
averter,” the etymological relation of Av. dir-aosa- with Ved.Skt. dur-dsa- presents

In an ambivalent sense Ved.Skt. dur-dsa- is attested in the complaint RV. 8,1,13 vdnani nd prajahitini
... durdsaso amanmahi *we have realized to be like fresh/green/unseasoned wood abandoned,” but it is
turned into the positive in connection with soma in RV. 9,101,3 tdm durdsam ... sémam ... hinvanti
ddribhifh *they drive this fresh/green soma through the pounding stones,” where durdsa- refers to the
fresh soma twigs as containing a high amount of juice.
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difficulties. As the phonologically correct equivalent of the Vedic compound one
expects Av. *duz-aosa-, which by dissimilation might have developed to *dur-aosa-,"
with the lengthening *dur > dir remaining unexplained, hardly being due to the known

instability of the quantity of the Avestan vowels in the textual tradition. In the end. the
yroblem of the .
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assuming a seccondary, t.e., phonetically irregular adaption of the pretix dus duz'dur
‘bad” to Av. dura- > MP. dar “tar,” which unexpectedly clarifies both the traditional and

the etymological meaning of diraosa-.

26.4. At first glance this secondary adaption appears to be the result of popular
etymology, yet it is rather of scholastic nature. Even in its dissimilatory variant Av.
*dur, the basically negative sense of Av. duZ ‘bad’ became intolerable in view of the
highly auspicious meaning gradually developed by *duz-aosa-, which has eventually
become a term of healing and salvation. As early as in its Young Avestan instances the
compound developed that semantic affinity to the adjective YAv. an-aosa-
“*incombustible > immortal” which is manifest in the equation of its derivation Phl.
diirosih with the corresponding anasihin Y. 9,2 PhiT. (26.1).”'

26.5. The basic meaning ‘fresh/unseasoned, resisting combustion’ attested in Ved.Skt.
dur-dsa- (26.2) also gleams through the occurrence of Av. diiraosa- in the Gathic pun Y.
32,14c ya diaraosom saocayal avo ‘he who inflames the fire-resisting/death-averting
help/refreshment.” From the obvious etymological relationship between the two we
infer that the original Gatha text showed the historically correct *dur-acsom < *duz-
aoSam with the short vowel u. As a matter of fact, the re-modeling of this form into
attested dir-aoSom presupposes the development of Olr.Av. dira- “far’ into Mlr. dar.
Hence we conclude that the original short u of the Gatha text was replaced with the long
i of our manuscript tradition as late as in the Middle Iranian period, most likely by the
authors of the Sasanian redaction of the Avesta (25.1).

27. “Grass” and inflaming the Daraosha

27.1. The half-line Y. 32,14c yd duraosam saocayat avo just mentioned definitely
pertains to the ritual use of haoma but apparently in a disapproving sense: In our view
this does not mean that the prophet blamed his opponents for partaking of haoma, as
held by H. S. Nyberg 1938/1966, 188-191, who concluded from this passage (and from
Y. 48,10, for which see 28) that the haoma ritual inherited from the Proto-Aryan period
was rejected and banished by Zarathushtra but restored later on by his Young Avestan
successors. Against Nyberg one should bear in mind that any religious tradition is
strongly linked with the ritual practices followed by its adherents, an experience which

The development duz > dur, regular before vowels in Sanskrit, is irregular in Iranian. A dissimilation
resembling that in Av. *duz-aofa- > *dur-ao$a- is found in Pth. dur-cihr *of bad appearance, ugly’ (vs.
MP. dus-cihr < Av. dus-ci9ra-).

In Young Avestan Yt. 10,125 anaosa- is said of the divine horses of god Mithra. Note that Phl. an-6§
not only means ‘immortal’ but also ‘elixir, antidote,” whence NP. ni§ ‘the water of life or
immortality” and, furthermore, nisidan ‘to drink.” Nowadays the imperative nis$ is used in the sense of
‘cheers, prosit.”
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does not favor the idea of such a far-reaching break in the development of
Zarathushtra’s Mazdaism. Haoma certainly played an important part among the drugs
available to the ancient Iranians, at least to those of the east. As a consequence it 1s
hardlv thinkable that the prophet would not have availed himself of it, be it as a

(I e - tha (atha oA - ntration wh

reciting them at the performance of his Yasna ceremony. On closer inspection the
polemics uttered by the prophet are, therefore, much more likely to be directed against a

Lllhil:.:'l'i.‘\_‘&mk.‘ preparation 1rom the Pi‘i:ll.

27.2. We suppose that Y. 32,14c ya daraoSam saocayat avo ‘he who inflames the fire-
resisting/death-averting help’ is a metaphor for mixing the haoma juice not with milk as
would be ritually in order, but with the blood of the sacrificial animal. As a matter of
fact a comparable but horrible preparation is reported by Plutarch (21.1) in his
description of the juice pressed out in a mortar from a plant named omomi and mixed
with the blood of a wolf to serve as an offering for Ahreman:

Plut. De Iside et Osiride 369D-370C Mithrén Persai ton mesitén onomazousin, edidaxe de
tai men euktaia thysein kai charistéria, toi de apolropaia kai skythropa. Polan gar tina
koptontes omomi kaloumenén en holmai, ton haiden anakalountai kai ton skoton. eita
mixantes haimati lykou sphagentos eis topon anhélion ekpherousi kai rhiptoust

‘Mithras, whom the Persians call mesités ‘mediator,” taught them to offer the one (
Oromazgs) votive and thanks-giving, but the other one (= Areimanios) apotropaic and
sinister offerings. Pounding a herb called omomi in a mortar, they invoke Hades and
Darkness and then, after having mixed it with the blood of a slain wolf, they take it out to a
sunless spot and throw it away’

Omeémi, the name of the plant reported by Plutarch, is taken by us as a designation of
the haoma plant, MP. hom, Early MP. *homé/hémi, which in Greek is correctly
rendered as omi.”® The prefixed om- is likely to come from the demonstrative pronoun
Olr. ima- originally used in a specific ritual situation mutatis mutandis comparable to
that in Young Avestan img haoma ‘these haomas (which are offered you)’ Y. 4,1 etc.”?
In this case om-omi is slightly incorrect for *am-omi, see below 30 on the plant name
amomon/amomunyamaonis.

27.3. In the text preceding the clause ya daraoSam saocayat avo (Y. 32,14c¢) the prophet
distastefully utters the nominal forms grahma (32,12¢), grahmeo (13a), grahmo (14a),
which apparently bear upon the same ritual. Unfortunately the respective contexts make
it difficult to relate the grammatical forms of grahm® to a common denominator and,
therefore, to ascertain their exact syntactical value. The indigenous tradition equates Av.
grahm® with Phl. gramag ‘wealth’ (wr. gl°mk'/dI’mk’), an equation which was accepted
without further comment by W. B. Henning 1944, 139, n. 5, but which presupposes a
quite unlikely phonetic development and which, therefore, is most suspect of being one

* Early MP. *hamé/homi, the pre-form of MP. ham, is the general case of the singular which derives
from the gen.sing. OP. haumahya (Y Av. haomahe).
Cf. Bactr. amo ‘this.’
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more of the most numerous erroneous etymologies produced by the Pahlavi scholars on
: g 5 2 94
the basis of outward similarity.

27.4. More promising is the solution of the semantic and morphological problems of
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and grahma- masc. *Opferfresser’ (*devourer of the oblation’).”” obviously deriving
them from the Indo-European root gras “devour, graze’ as preserved in Ved.Skt. gras
‘eat/graze’ (said of horses and cattle), cf. Lat. gramen *(leal of) grass™ < *grasmen, Gr.
grao ‘gnaw, eat’ and grastis ‘fodder, forage.”” In both etymological and morphological
respect this analysis is certainly correct, although the meanings attributed by the two
scholars to grahm® are somewhat queer. The fact not realized is that OAv. grahman- <
Proto-Iranian *grahman- < Proto-Aryan *grasman- < Proto-Indo-European *grasmen-
exactly equates Lat. gramen in its outward form, slight differences in meaning being
possible. The Sanskrit and Greek relatives point to Av. grahman- ‘grass, fodder.”’

27.5. In a certain sense grahm® “grass’ seems to foreshadow Engl. grass, which in the
sense of “hashish’ was adopted in 1943 as one of the numerous English slang words for
‘hashish’ < Arabic hasis *dry herb, powdered leaves of hemp/cannabis sativa.” In regard
of YAv. bapha-, NP. bang ‘hashish’ (cf. Skt. bhanga-) the comparison of grahman-
‘grass’ with Engl. “grass™ has just heuristic quality, but the explanation of grahm® as
the name of one of the drugs available at the time and ritually used by some opponents
of Zarathushtra is plausible:

Y. 32,12c¢ yai§ grahma agat varata  karapa xsa9ramca iSanam drujom

grahm® > gram® (not gram®) as ahma > ama® *we.” — Y. 32,12 PhIT. gramag is glossed with Phl
xwdastag ‘property, wealth,” in Y. 32,13-14 PhIT. with parag ‘gift, offering, bribe,” cf. furthermore
Neriosangh’s Skt. laica ‘present, bribe’ glossed with Jaksmi *wealth.” Derived from Phl. gramag
‘wealth’ are Phl. gramig ‘treasured, dear’ along with NP. garami/girami ‘precious, excellent, dear,
beloved, revered,” giramidan ‘to honor, respect,” and giramis ‘power, dignity,” which show the same
development of meaning as Skt. guru- ‘heavy > venerable.” Further relations are Sogd. yr’m3k
[yrame] *wealth, possession,” Khwar. yr°m [yram] *weight,” yr’myk [yramik] ‘(heavy) load’ (with the
verb yr’my- ‘to weigh’), Ossetic @&ryom ‘bundle, pack, burden,” Baluchi gram ‘burden’ (listed in a
different connection by W. B. Henning 1971, 20 f.). Most of them point to etymological relationship
with Av. garu- *heavy’ (= Ved.Skt. guri-), but none can be traced back to grahm%grahm?®.

Cf. the morphologically parallel couple Ved.Skt. brahman- n. “holy text’ : brahma- adj. ‘holy, sacred.’
Disregarding Andreas and Wackernagel's suggestion, Henning, loc.cit. tried to resolve the
morphological side of the problem of grdhma — grahmo — grshmé by posing two alternating
synonymous stems, grahma- and grahmalr, thus unspokenly counting with a strange heteroclitic
inflexion invented ad hoc.

M. Mayrhofer, EWAI s.v. GRAS.

Strange in this respect is gramag (g/°’mk’) in Bdh. 17,20-21 hom 1 had bijagan urwaran rad; gramag 1
dastig abijagan urvaran rad ‘the pressed hom is the chief of the medicinal plants, the gramag of the

plain is the chief of non-medicinal plants.” The reading gramag transmitted here could be incorrect for
grahmag (g{°hmk’), but the Indian Bundahishn (ms. Copenhagen p. 58,12) has g/’mn”/dI°’mn®, which
F. Justi 1868/1976 equated with NP. darmana ‘wormwood.’
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‘those because of whom the Karapan/lie-priest prefers to truth “grass” (grdlumnan-) and the
- 8 . ..+ Of
power/rule of those who have sided with deceit’ ™

If the subsequent grahmo is correctly transmitted then it cannot come from the neuter

1thman-] but must be attrib !

ta orihman. forr 1 ta 2 macenline erahma- forahma-1 2
steim graaman- [ grainmal 1 1C Cuine gi a- [gramma-/. a
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present context. the gang of those addicted to 1t:

Y. 32.12ab vi x$a9rd grahmo hisasat aciStahva daomané mananho
anhau$ maraxtaré ahya yaéca mazda jigarazat kame

‘by that power/rule the “grass” gang strives to settle in the house of worst thought,”
(those?) destroyers of this existence/world, O Wise One, who, then, complain very

s 100
much

27.6. The form grahmo is repeated in the sequence ahya grahmé a.hor9ai of the
subsequent stanza Y. 32,14 in whose transmitted form we miss a plausible reference of
the pronoun ahya ‘of this/that.” Since the Gathas as a general tendency avoid repetitions
of the type grahmo ... grahmao, we assume that at least the second occurrence of this
form (i.e., the third instance of grahm®) is corrupt. In our view the phrase afiya grahmo
ahoi9oi is to be corrected to ahya *grahmang a.hoi96i “in the fetter of that grass,” in
which the restored *grahmang is the regular OAv. gen.sg. of grahman- ntr. “grass"‘“"

Y. 32,14ab ahya fgrahmo (= grahmeang)) a.h6i96i  ni kavayascil xralis [ni. Jdadaf
varaca.hica fraidiva  hyat visanta dragvantam avo

‘particularly the Kavis/princes lay their intellects into the fetter of that “grass,”

and their authorities, when getting ready day by day to assist the deceitful one’

The corruption grahmang > fgrahmo'™ may be due to inattentive perseveration of the
form grahmo of the preceding stanza by the scribe of the subarchetype (6.1), but it may

98

Y. 32,12¢ PhIT. awesan gramag az ahlayih dosagdar ke karb hend [ki-$an xwastag weh sahed ka kar
ud kirbag] ud xwadayih xwahénd pad drozisn [pad abarénih]

‘wealth is dearer than truth to those who are Karapans/lie-priests [i.e., property seems to them better
than meritorious deeds], and they desire power/rule through deceit [(i.e.), through sin].’

To avoid further complication we do not discuss here the strong possibility that the thematic 3.sing.
hisasat *he strives to settle’ (read disyllabic hissaf) is corrupted from the athematic 3.plur. *hisat “they
observe’ (cf. the athematic pres.ptepl. OAv. vispa.hiSat- which seems to mean ‘all-observing’). This
would fit well with the pluralic subject aphaus maraxtaro ahya ‘destroyers of this existence/world’
which otherwise presents difficulties.

Y. 32,13ab PhIT. ké xwadayih pad gramag xwahed [ki padixSayih pad parag xwahed]/ a-§ an i wattar
andar daman pad ménisn [ka pad éd menisn xwahed ku ek sad bé dahom d6 sad abaz stanom] / axwan
murnjénidar hend [ka gah i anch bé tabahénénd] / ke pad an I oy [an-iz i ohrmazd] zanisn ud garzisn
kamag [ka pad an padixsayih i-§ hast a-3an an abayed ka mardom éwak abag did 6h koxsénd]

‘If one strives for power/rule by wealth [i.c., he strives for sovereignty by bribe] / he, then, in the house
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which is worse, by thinking [i.e., he strives (for it) by thinking: “I give one hundred and take back two
hundred”]; / (such people) are destroyers of this existence/world [i.e., they ruin yonder place], (those)
whose desire is to hit his [Ohrmazd’s (creation)] and (to produce?) complaint [i.e., by the sovereignty
he enjoys, one of the people necessarily struggles with the other].’

Cf. OAv. caSmang gen.sing. of casman- ‘eye.’

Y. 32,14ab PhIT. oy ké pad gramag-masay bé pad an i kayvagan xrad bé dahed [ké padixSayih pad
parag dahéd pad xrad T awesan bawed, ké pad tis T yazdan kor ud karr] / ... ud ka-z padirénd an-i
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also be influenced by the corresponding Young Avestan form *grahmo possibly
imported from Young Avestan texts dealing with the same subject and lost
meanwhile.'”

27.7. As a whole, the stanza Y. 32
ol the Gaihas (except Y. 33) Tt is mainly the verb fomraoi in Y. 32, 14¢, surely a form of
root mra ‘speak. say.” which is definitely corrupt. It either must be corrected to the

3.sing.aor.pass. mravi “(the order) is recited.” or. less likelv. to the 3.sing.ind.pres.

mraoifi *he/one says/orders’:
Y. 32,14bc ... ... hyat visanta dragvantam avoci
hyafca gaus jaidyai fmraof (mravi) ya diraosam saocayat avo'
‘when they get ready to help/refresh the deceitful one
and when the order is recited (by them) “have the bull slaughtered which inflames the fire-

2105

resisting/death-averting help/refreshment”

If we take the stanza in its literal sense then Zarathushtra would polemize against
opponents who partake of “grass™ and, more or less at the same time, offer the gods a
preparation of haoma abhorrent to humans, which is somewhat problematic. A possible
solution of the problem would be that the prophet condensed the diverging
characteristics of two groups of opponents into one complaint, thus availing himself of
poetical license, but Y. 48,10, the other Gathic passage referring to intoxicatives, is of
no help to decide on that.

28. The drug an excretion?

28.1. No less than Y. 32,14, the stanza Y. 48,10 was adduced by Nyberg (27.1) as proof
of his theory of the banishment of haoma by Zarathushtra previously accepted by
ourselves. As a matter of fact the text does not yield what was expected from it by that
great scholar, see

Y. 48,10bc kada acan  maSram ahya madahya
ya angraya karapano urapayeinti

druwandan ayyarih [ -z pad xrad i awe$an bawénd]

‘that one who, for an amount of wealth/payment bestows greatness on the intellect of the Kavis/princes
[(that one) who bestows authority (on them) for a bribe, that one will depend on the intellect of those
who, with regard to the case of the deities, are blind and deaf] / ... and when they accept the help of
the deceitful [then they will (depend) on their intellect].’

A well-known example of YAv. -6 for OAv. -ang is daevo for daevang in archaized Young Avestan
Y. 12,1 naismi daévé °1 abuse/reject the Daévas.” As for the import of Young Avestan forms into the
Gathas see also 13.2, n. 39 on the name of Yima for correct OAv. yima-.

The repetition avé ... avo is as suspect as the repetition grahmo ... grahma; yet, the correction to avad)
.. avo is not favored by the apparent meaning ‘woe’ of avaiin Y. 45,3.

Y. 32,14¢ PhIT. ud ka-z an-i gaw zanisn guft ké-§ andar an 1 dirdés guft an i ayyarih {a-z pad xrad 7
awesan baweénd ké ... |

‘and when one has announced the slaughtering of the cow, (that one) who has announced it in regard
of the help of the diirGsh, [then they(?) will depend on the intellect of those who ...].
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‘when will they dispose of'® the mu9ra- of that intoxicative'"’
from which the Karapans/lie-priests badly suffer racking pain/eruption.’
28.2. At first glance Nyberg’s theory seems to be favored by comparison
(1) of the noun Av. miiGra- with Ved.Skt. mdtra- “urine.” with the Avestan word
LdARCIL dd d IILL(-ll’H"l Ul L;L\. v\-u.;‘t\i'\ ‘L}l\\‘llll‘r‘\\dL\‘.
(2) of the verb wurapaveinti ‘they suffer racking pain/eruption’ which recalls

Ved.Skt. rdpavati *causes racking pain” said of unmixed soma.

However,
(1) in spite of the formal equivalence to its Vedic relative, Av. madra- does not
mean ‘urine’ but is, according to its Young Avestan occurrences, a more general
term for excretions, including excrements,
(2) racking pain/eruption is, of course, an effect not only of partaking of unmixed
haoma but may refer to an arbitrary number of drugs unmixed and mixed as well.

28.3. The question is whether the real meaning of the phrase mia%ram ahya madahya is
simply ‘the filth of (= which is) that drug" 19 or “the excretion of that intoxicative plant.”
If the former is right, the message of the phrase is unspecific, but if the latter is right
then it yields some information on the production of the drug from the juice, oil, or
latex, of the respective plant. One might think of opium, its comparison with human
excrements being justified by the method of its preparation from the plant.'"' However,
opium itself has been known since old as a remedy against digestion troubles, which
seems to forbid taking it into account in the present context unless one thinks of the
non-boiled latex of the poppy which, as an experienced person told us, must be boiled
before being partaken of in order to avoid it adhering to the gastric wall and, thereby,
causing heavy stomach pain — a rather unlikely way of consuming that drug.

"% The phrase aczan miadram is rendered as PhIT. stanénd muhrisn ‘they (will) take off the muhrisn’ in

which the meaning of muhrisn is open to discussion. For the rest, the Pahlavi translation, which is

based upon the misreading of Av. madahya as magahya, is absolutely useless. Phl. stanénd muhrisn

recurs two times in Dk. 9,39.15 (ed. Madan 1911, 8584 ff.), a hopelessly corrupt text whose correct

original may have been a more valuable interpretation of the Gatha stanza.

Cf. YAv. mada- ‘intoxication’ (25.7).

The etymological meaning of root rup/raop seems to be ‘break.” Cf. Lat. rumpere ‘to break,” é-

rumpere ‘to break out, erupt,” but also Khwar. rwby-, NP. rizbadan/rabay- ‘to take rob (from),” see

Mayrhofer, EWAI s.v. ROP. Note that Germ. brechen *to break’ can also be used in the sense of ‘to

vomit’ (more formally: (sich) erbrechen).

' The noun mi9ra- is transmitted in a Young Avestan series of dead and infective materials which are
to be collected from the soil before tilling it again and which may drop from a rotting dead body

drawn out from water to put it on dry ground: Vid. 6,7,29 astamca varasamca spamamca madramea

vanhutatamca *bones, hair, refuse/vomiting(?), excretions/excrements, bloody things.” PhIT. ast ud

wars ud w’d?y ud muhrisn ud xon-tazi$nih The obscure Phl. w’d®y stands for Av. spama(n)-, which

is likely to come from root spa ‘throw away, get rid of.’

Simplified to ‘this filth of drink” by J. Duchesne-Guillemin 1952.

The unripe seed capsules of the poppy are incised to obtain their milky sap which, within several

hours, changes into a red-brown heavy-scented latex. This is formed to globules, which nowadays are
preferably smoked but which may be eaten as an analgesic and a narcotic as well.
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29. Inflaming in the Hadhokht Nask

29.1. According to the famous fragment of the Young Avestan Hadhokht Nask, section
2,13, the breath-soul (uvruvan- masc.) of a deceased truthful man, obviously a priest,

Tt 1 1 y 1 414

Aricr Daving passca tine Accountant s bridge (cim

TR P (I T T () PR, | o |
dIC paradi-j, arrives at 1aradise. 1ncere

religious view, which includes the thoughts. words, and actions/deeds accumulated by
him during his lifetime and stored for him in the other world. Appearing in the shape of
a maiden of 15 years, the view-soul recalls the religious merits deserved by the
deceased person: Whenever he became aware of some layman arranging for a private
rite he used to join him to perform the Yasna ceremony.

29.2. Some elements lost in the transmitted text of the Hadhokht Nask (H.) are
preserved as a sort of quotations by the compiler of the Avestan Vishtasp Yasht (Vyt.).
Among them is the phrase varonapham vahista Vyt. 37 ‘with the best of choice
things,”''* which we restore in pointed brackets in H. 2,13. There the author speaks of
that layman as inflaming his fire with matter of highest quality, apparently such as the
sandalwood in modern Zoroastrian rites, in order to produce scent:

H. 2,13 yat tam ainim avaéndéis <varananham vahista saocayaca karanavantam baoicdis)ca
(mss. baosavasca, baosayaca, baoiSyaca) varaxadrasca varoZintom urvaro.stramca (var.
urvaro.strayasca) koranavanfom / aat tam nishidoi§ gaSasca sravayo apasca van‘hisca
yazomno atramca ahurahe mazda naromca asavanom kuxsnuvané asnaafca <asontom
diaraatcar

‘whenever you noticed/observed someone else «with the best of choice things» performing
the blazing up (of the fire) and (its producing) scent, and winding bundles/wreaths
garlands, and performing the spreading of the plants, then you (= the deceased priest) were
used to sitting down (for prayer), reciting the Gathas, sacrificing to the good waters and the
fire of Ahura Mazda and satisfying the truthful man «coming» from near <or far offs’

29.3. The first member of the phrase saocaya kar ‘to inflame/blaze up’ is the instr.sg. of
a verbal noun saocaya- ‘(act of) inflaming” used as a predicative adverb of the type
Ved.Skt. giiha kr ‘to conceal.”'"” Hence it is clear that the verbal stem saocaya-
‘inflame,” which in Y. 32,14 occurs in a heterodox context (27.2), is found here in a
standard Mazdayasnian meaning, but the phrase varaxadrasca varoZintam is less
standard-like. It was connected by K. Hoffmann with Ved.Skt. vrktd- ‘bent, turned’ in
the compound vrktd-barhis- ‘one who has put the sacrificial grass around (the fire)’'"
and with the name of the Scythian tribe of the Saka Haumavarga (OP. Saka

"> As to varanah- ‘choice thing/good™ cf. Vid. 18,64 9risam spontaya armaldis varana apayasaite
paiti.diti ‘he takes off the choice things of Beneficent Right-mindedness (= the carth, 19.4) to one
third by (just) having a look at them’; Vyt. 50 spanfam armaitim us aifjha varano barahi ‘(as for)
Beneficent Right-mindedness: you will bring out (from her) her choice good.’

* K. Hoffmann, Aufsitze 2, 1976, 341, but Hoffmann himself, ibid. 611, n. 6 puts *saociva without
dealing with the context.

* Hoffmann loc.cit. did not discuss the fact that the sequence of the two Avestan actions varaxadrdsca
varozintam and urvaré.stram ca karanavantam diverges from the otherwise corresponding Vedic one
which has the inverse order, see, e.g., RV. 1,142,5.
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haumavarga, Gr. Sakai Amyrgioi), which, then, would mean ‘those who put haoma
twigs around (the fire).” Yet, taking into account that the name of that renowned group
hardly refers to such ritual particularity, we prefer to explain the compound hauma-
varga- as ‘wearing bundles/wreaths/garlands of haoma twigs,” comparing its hitherto

unexplamed second member varea- with its exact phonetic equivalent Skt va

division, set, class” (<**bundle’). Unfortunately the remains of the figure of the throne-
bearer on the south tomb of Persepolis labeled OP. saka haumavarga (AP 14) are too
unspecific as to corroborate this conclusion. At any rate, though, the combination of the
uncommon phrase varaxodrdsca varoZintom with the name of the Saka tribe as such
points to Central Asia, quite far from Persis/Fars, the center of Zoroastrian orthodoxy in
the historical period.

30. Haoma, omomi, amomis, and amomon/amomum

30.1. Plutarch’s omomi ( *am-omi?) interpreted by us as a designation of haoma (27.2
with n. 93) shows a close similarity to Gr. amamis (Lat. amomis), more commonly Gr.
amomon (Lat. amomum), which denotes various plants of vague definition all of which
are said to serve as medicaments and/or as spices. A chaotic mixture of information on
the amomum, apparently subsuming quite different plants, possibly also of mysterious

nature, under the same name, is offered by Pliny the Elder (until 79 C.E.) in his
Naturalis Historia:

Plin. (ed. and trsl. H. Rackham) 12,48-49'" Amomi uva in usu est @x» Indica vite
labrusca, caub uf alii existimavere, frutice tortuoso, palmi altitudine, carpiturque cum
radice, manipulatim leniter componitur, protinus fragile. ... / ... nascitur et in Armeniae
parte quae vocatur Otene ef in Media et in Ponto. ... Est et quae vocatur amomis, minus
venosa atque durior ac minus odorata, quo apparet aut aliud esse aut colligi inmaturum.
*The clustered amomum is much in use; it is obtained from the Indian wild vine, or as
other people have supposed from a twisted shrub a hand high, and it is plucked with its
root and then gently pressed together into bundles, as it is liable to break at once. ... / ... It
grows in the part of Armenia called Otene, and also in Media and in Pontus. ... There is
also another substance called amomis, which is not so full of veins and is harder and has
less scent, showing that it is either a different plant or amomum that has been gathered
unripe.

30.2. In the Loeb edition just quoted H. Rackham suggests that the names of Armenia
(Otene), Media, and Pontus do not really denote regions of origin of the amomum but
rather regions which were crossed by the land route on which the plant or its product
was transported from India to the West.''® Yet in this specific context India can hardly
mean the Indian subcontinent, and particularly its south rich in spices, but it I'Lll]l\.‘-]'
refers to the mountainous Irano-Indian borderlands.''” This conclusion is supported by

5 Rackham, vol. IV (1945/1968), 34.

16 po il £ i : : - -
For rich further evidence see K. Kattunen 1997, 152-154, who, though, is focused on the Indian
subcontinent strictly speaking (where, however, no vine grows) and, therefore, did not come across
Orosius.

" Pliny’s *Indian wild vine’ also points to that formerly wine-growing region (21.4.2).
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information provided by the Christian author Orosius (until c. 420 C.E.), who, in his
description of the virtually same route in the inverse direction from West to East,
unambiguously places the origin of the amomum on a Central Asiatic mountain massif
or mountain range of the name Memarmali situated in a region where we expect the

origin of haoma:

Orosius Historiae (ed. M.-P. Arnaud-Lindet 1990) 1.2.41 a fonte Tigridis usque ad Charras
ciuitatem inter Massagetas et Parthos mons Ariobarzanes; 42 a Charris ciultate usque ad
oppidum Catluppi inter Hyrcanos et Bactrianos mons Memarmali, ubl amomumn nascilur; a
quo proximum iugum mons Parthau dicitur; 43 ab oppido Cathippi usque ad uicum Safrim
inter Dahas Sacaraucas et Parthienas mons Oscobares, ubi Ganges fluuius oritur

‘41 from the source of the Tigris up to the city of Charrae between the (Scythian)
Massagetes and the Parthians Mount Ariobarzanes (= Elburz) (extends); 42 from the city
of Charrae up to the town of Cathippi between the Hyrcanians and the Bactrians Mount
Memarmali (extends), where amomum grows; the elevation next to it is called Mount
Parthau: 43 from the town of Cathippi to the village of Safri between the (Scythian) Dahae,
Sacaraucae, and Parthyenae, Mount Oscobares (extends), where the river Ganges has its
source’

The selection of geographical names displayed by Orosius or, rather, by the
geographical map underlying his description, looks somewhat adventurous,''® but it is
not necessary to go into details; it will suffice to draw attention to the strong
resemblance which Orosius’s Memarmali ( *Meh-marmali *Great(er) Marmali’) bears to
Marmal, the modern name of the mountain range to the south of Balkh and Mazar-e
Sharif in Afghanistan. The identity of the two names is beyond doubt, and we suppose
that the attribute ‘great(er)’ in the name of Memarmali summarizes the entire
mountainous area from the Oxus/Amu Darya over the Marmal southward up to the
heart of the Hindukush, Av. Upairisaéna (Phl. Aparsén, Skt. Parasika), which in Y.
10,11 is mentioned as one of the regions where haoma grows (25.3).

31. Manaobago and soothsaying Haoma

31.1. Fragmentary though highly valuable information on the development of the
Mazdayasnian Religion in eastern Iran, geographically far from the center of
Zoroastrian orthodoxy in Persis, and chronologically before the reform of the
Mazdayasnian church under Shapur and his high priest Kirdir, can be derived from the
pictorial representations of deities of a syncretistic pantheon on the reverses of the
famous coins issued by the Kushan Kings Kanishka (recently called the Great),
Huvishka, and (less manifold) Vasudeva, who are sometimes subsumed under the term
‘the Great Kushans’ (c. 130-232 C.E.).""” Originating from far-off regions of Central
Asia the Kushans, the most renowned group of the so-called Indo-Scythians, had

"% Charrae may be the same as the Mesopotamian Carrhae (K arrhai) mentioned numerous times in antic
literature. Cathippi cf. Catippa on the Tabula Peutingeriana XI 3 top, Saphri cf. Saphani ib. 3/4 top.
The name of Mount Oscobares is of Iranian origin (*of high crests’).

"9 In scholarly literature the names of the Kushan Kings are customarily given in their Indian forms as
above. The respective Bactrian spellings are Kanésko, Ooésko, Bazodeo.
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extended their rule over Bactria (North Afghanistan), the Hindukush, and the Indus
valley into the heart of North India with its capital Patna (Skt. Pataliputra, Ptolemy
Pali(m)bothra). Kanishka’s first coins show inscriptions in Greek, changing over very
soon to the Middle Iranian language of Bactriana and its capital Bactra (8.2). As nearly
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regional variant of the Greek alphabet, thus giving evidence of the continuity of the y (OO«

Hellenistic tradition in the formerly Achaemenid satrapy. -

31.2. The deities depicted on the reverses of these coins are provided with their
respective names, thus offering an extraordinary opportunity to enlarge our knowledge
of the religious history of their time. Excellent photographic reproductions of the coins
were published by the art historian J. M. Rosenfield 1967 and, finally, in 1984, in a
gigantic edition by the numismatist R. Gobl, a brilliant explorer of technical and
iconographical details who, however, had but limited access to the philological
treatment of the historical problems involved.'”'

31.3. In connection with the discussion on Haoma’haoma (30) we draw attention to the
Kushan god named Manaobago and pictured on several coins of Kanishka and
Huvishka (Gobl nos. 59, 151, enlarged on pl. 160), here depicted on fig. 2, p. 59. Of all
the deities on the Kushan coins this is one of the most difficult to relate to religious and
literary sources, as Rosenfield 79 states who gives the following description of its
pictorial representation:
“Male seated en face, but head in profile to r. Wears *“Macedonian helmet’ ... with tripartite
| crest ornament. Lunar crescent attached to the shoulders. Has four arms upper I. holds

sceptre or insigne, lower 1. cakra with hub and 12 gems, upper r. circlet or torque, lower r.
diadem. Sits upon heavily cushioned throne with lion’s feet. Wears tunic, belt, and knee
boots.”

Cf. Gébl 41 who adds that Manaobago’s seat (“sofa”) lacks a backrest, a particularity
which is of high relevance: The god, sitting upright in the moonlight in obviously high
concentration, has put himself into a trance, an interpretation of his pictorial
representation which is corroborated by the analysis of his name.

20" An additional character is p, transliterated § (sh), see 34.2 with n. 129.

2! The era of the Great Kushans lasted about one century. Its end is marked by the start of the Kushano-
Sasanian era in the year 232 (or 233) C.E. This date, which seems to be generally accepted and which
has become fundamental for the pre-Islamic history of Central Asia, was established in H. Humbach

- . e i fig. 2
1966-67, 1, 14-18. It is difficult to digest the explanations by which Gabl 1984, 56 ft. tries to fix the : 1M - ‘ | of s
year 232 (previously he had operated with 225) as that of the accession of Kanishka (the Great), thus The Bactrian god Manao-bago “Lord of Thought
putting it about hundred years later and taking it as almost simultaneous with that of the Sasanian ‘dppill\,‘l'lll_\‘ an attribute of .\00[]15&1}'1[]“;_‘ Haoma (see here 31.3-6)
Great King Shapir . In the whirlwind of verbosity roused by Gobl but one information seems to be depicted as a four-armed deity wearing a Macedonian helmet

worth closer inspection: In the gold coinage of Vima Kadphisés (ooémo kadfisés), usually understood

o : . e on the reverse of a coin of the Kushan King Kanishka
as a predecessor of Kanishka the Great, we find not only the customary gold coins, which follow the

standard of the Roman denarius, but also double denarii, an innovation which, according to Gdbl 58, Inscription in Graeco-Bactrian script
was not thinkable before the year 215 C.E. in which the Roman emperor Caracalla introduced that From R. Goébl 1984, no. 59/1
standard. Discussing here the resulting historical problems in detail would be carrying things too far, Drawing by R. Gobl in H. Humbach 1974, 195

but we wish to point out that the transition from the coinage of Vima Kadphisés to that of Kanishka is
not at all as smooth as taken for granted by Gobl.
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31.4. Nobody has ever doubted bago meaning ‘lord,” manao, though, was mysterious
for a long time. Rosenfield 79 f. (with no. 45 on his p. 291) discusses a possible link
with the name of the deity Mao ‘Moon’ depicted on Kushan coins as well or with the
Amasha Spanta Vohu Manah ‘Good Thought.” but this is just guesswork. Manaobago
loubtless means “Lord of Thought™ from Olr. Fmanahah bagah or. in A

{ adih O T A Osadll 1C]

*mananho bayo, see H. Humbach 1974, 193-196. Although such a syntagma is neither
atlested in the Avesta nor in the later Zoroastrian literature it must be ot Proto-Aryan
origin as we inferred from its parallel Ved.Skt. muanasas pdti- “lord of thought,” an
epithet of Soma (RV. 9,11,8 and 9,28,1)'** which points to Manaobago being a name of
Haoma in his function as the god of divination and soothsaying (35.2).

31.5. The hallucinogenic efficiency of the haoma plant and the divinatory gift
stimulated by its consumption is praised in a Yasna section outside the Hom Yasht:

Y. 57,20 huvaca papo.vaca pairigd.vacd paiSimné vispo.paésim mastim yam
pouru.azaintim maSraheca paurvatatam

‘(Haoma is) of good/auspicious statements, (he is) of bad/non-auspicious statements, (he
is) avoiding statements, he disposes of the exhilaration producing pictures of all kinds
(and) abounding in perception, and (he disposes) of the pre-eminence of the mantra/sacred
word’

The section was completely misunderstood by the Pahlavi translator, who, followed by
modern scholarship, rendered papa- *bad’ (= Ved.Skt. papd- ‘bad’!) as Phl. panagih
‘protection,” and pairi.ga ‘going/stepping around’ (from root ga ‘go/step’) as Phl. abar
pad hangam understood as “at the right time.”'**

31.6. Although the instances of Manaobago on the Kushan coins are the only pictorial
representations of Haoma (and Soma) that have come down to us, they most likely go
along with an iconographical pattern inherited from the Proto-Aryan time. Starting out
from the moon horns attached to the shoulders of the god, which originally simply
symbolized nighttime, either branch of the Aryans followed its own mystical line of
thought. Post-Vedic India, which had abandoned the soma ritual, understood Soma/
soma as a name of the moon, regarding it as the receptacle of the amria-, the drink of
immortality of the gods. The Iranians developed the concept of the plant YAv.
gaokarana- (Phl. gékaran) ‘having bull/cow horns,’ just shortly mentioned in the Avesta
with the Bundahishn equating it to the mythical White Hom, which plays an important
part in Mazdayasnian eschatology (25.10)."*

"2 A further instance of mdnasas pdti- is RV. 10,164,1, the first stanza of a hymn whose recitation is

understood by the tradition as chasing bad dreams.

Y. 57,20 PhIT. xab gowisn [ka an i fraron gowéd] «an T panag gowisn [ka an gowed a-§ panagih az-

i§] ud abar pad hangam gowisn [T an gah gowéd i oh abayed guftan]

‘speaking (what is) good [i.e., he speaks that which (is) honest], (speaking) that which is the speech of

a protector [i.e., he speaks that from which protection results], and speaking at the (right) time [i.e.,
one speaks at the time it is fitting to speak].’

* Av. karana- ‘horn’ exactly corresponds with Germanic horn < *krnom, cf. Lat. corni (originally dual
of hypothetical cornum <*krnom). Of different origin must be Av. sarah- and Ved.Skt. §iras- “head,’
and Ved.Skt. sfriga- “horn’ as well.
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32. Mozdooano

32.1. The Kushan coins depicting a god named Mozdooano (Gobl no. 61) allow us to
throw a further glance into heterodox traditions of the Iranian religion. His picture is
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Scythian costume]), diadem; hair is in small Parthian bun at the back of neck; scarf over
arm; carries long staff with single ring near top. Foot is covered with heavy boot or cloth,
and points downward.”

Somewhat differently Gobl 42 f.:

“Reiterfigur eines birtigen Mannes auf doppelképfigem Pferd nach rechts: langes Gewand
(Mantel?); plumpe Stiefel; Diadem mit Bindern; (dieses) iiber Kappe dhnlich der Krone 2
des Kaniska I. [= Kanishka (the Great)]; in der Rechten Dreizack mit Béndern haltend, die
Linke offenbar an den Ziigeln; der Reiter trigt ein Wehrgehidnge, (dieses) aber rechts,
daran Schwert (eher als Kocher?)”

Neither Rosenfield nor Gobl noticed that Mozdooano has the appearance of a warlike
Central Asiatic ruler. He may have been the god of the royal family of the Kushans.

32.2. The object at the top of Mozdooano’s staff, according to Rosenfield a ring [or,
rather, the lower half of a ring!], is more plausibly interpreted by Gobl 42 f. as a trident
with ribbons attached. Accepting Gobl’s interpretation, N. Sims-Williams 1996, 85 and
J. Cribb ib. 108 f. conclude that Shiva must be involved, a conclusion which lacks
terminological clarity. They think of that god whose Bactrian name always is Ogsho but
who is depicted on the Kushan coins with the characteristics of Indian Shiva, which in
our opinion means that Shiva is the Indian interpretation of the Iranian god, and not the
other way round (36).'*

32.3. Linking the two-headedness of Mozdooano’s horse with the “ambivalence of
Shiva” [i.e., Ogsho/Shiva!], Sims-Williams loc. cit."*® and 1997 transfers the meaning
‘the generous/gracious one’ of Shiva’s name (Siva-) to Mozdooano, the Scythian
warrior, deriving his name from Olr. *miZdawan-,""" thus virtually making of the
Bactrian name a sort of loan translation of its supposed Indian model. In regard of the
two-headedness of the horse of the god we prefer to explain the name of Mozdooano as
coming from *mazda-vana- ‘winner of wisdom’ which stands for *mazdi-vana- in like

* Gobl does not seem to be sure about the correct designation of King Visudevas weapon as depicted
on his coins no. 504 ff. (partly enlarged on pl. 159), calling it a lance in the survey on his p. Il (after
pl. 178 of the photographic documentation). By his drawing “Lanze — Dreizack™ on his p. VI he
apparently tries to demonstrate that the picture of the royal trident had gradually developed from that
of a lance with ribbons. Further explanation is wanting.

® To underline this interpretation Sims-Williams also quotes F. Grenet (p.c.), who “suggests that, if
Mozdooano is to be linked with Kushan Shiva then the two-headedness of the horse could be a
reference to the dual nature, good and evil, of Shiva.”

As preserved in Khot. méide, médana- * generous/gracious.’
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manner as the term mazda-yasna- ‘worshiper of Mazda’ for *mazda-yasna-. In the same
way as in Old Norse iconography the eight legs of Odin’s horse denote its own
swiftness and, thereby, that of Odin as well, the two heads of Mozdooano’s horse
certainly svmbolize the wisdom of the animal and. even more, that of its rider.

33. The Rabatak inscription

33.1. The Bactrian inscription of Kanishka (the Great) (31.1) discovered in Rabatak
(Baghlan, North Afghanistan), published and dealt with by Sims-Williams (in: 1996),
offers a list of two goddesses and five gods, obviously the seven most prominent deities
worshiped by the Great King and his entourage.

1. Lady Nana (ia amso nana), attested on numerous coins as nana $ao ‘Queen Nana.’
According to Rosenfield 85 of Mesopotamian origin: “In tablets found in the Temple of Marduk
at Babylon, Nana was described as ‘Lady of ladies, goddess of goddesses, directress of
mankind, mistress of the spirits of heaven, possessor of sovereign power, the light of heaven
and earth, daughter of the Moon God, ruler of weapons, arbitress of battles, goddess of love; the
power over princes and over the scepter of kings.”

2. Lady Omma (ia amso omma) appears only on one coin as omimo (Gobl no. 310). There
she is facing the god Ogsho/Shiva for which reason she is usually equated with Skt. Uma, the
wife of Shiva, an equation which does not necessarily have etymological quality, Omma/Ommo
possibly being a nursery word.

>

3. Aoromazdo (aoromazdo) diverges from the coin inscription deromazdo, here p. 27, fig. 1.

4. Mozdooano (mozdooano). on three coins (32), here p. 63, fig. 3.

5. Sroshardo (sroSardo), cf. YAv. sraosa agiya- ‘the deity of hearing/obedience followed by
reward.” No coins. Cf. Man.Sogd. srws’rt Byy. The attribute Av. asiya- > ard ‘followed by
reward’ is reinterpreted as asavan- > ahray ‘truthful’ in ManMP. sré§ ahray. Less clear
Man.Pth. srésaw for which one would expect *srgsardaw. No coins.

6. Narasao (narasao) < YAv. nairyd.sapha-, the messenger of Ahura Mazda (Vid. 19,34
nairyo.sangho asto mazdi ahurahe, PhiT. nyrywksng). Cf. Man.MP. nrysh, Man.Pth. nrysf,
Man.Sogd. nrysnx fyy. No coins.

7. Miiro (miiro), cf. YAv. miSra-, Phl. mihr. Numerous coins.

33.2. The Rabatak inscription predominantly looks Mazdayasnian, but in many respects
it disagrees with what was canonized as the Mazdayasnian Religion by the Sasanian
restoration of the Religion about one century later. The order ‘female — male’ of the
genders, which is quite uncommon in Zoroastrian Mazdaism, recalls the Gathic couple
an‘hisca aphavasca ‘patronesses and patrons’ which in Y. 32,11 seems to denote
deceitful authorities, be they human or be they devilish. The problem culminates in the
name of Mozdooano, which in our view contains mazda- ‘wisdom’ but which stands for
a god other than Ahura Mazda.

33.3. Mozdooano, that Scythian warrior, gives an impression of being a rare survivor of
a branch of Mazdaism otherwise unknown to us, i.e., of the spiritual movement
following the concept of Wisdom. Originally he may have been a Scythian rival of
Ahura Mazda, in the end, though, he was integrated into the pantheon of the Rabatak
inscription at the second place after all-Iranian Ahura Mazda, thus suffering a fate
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fig. 3
The Bactrian god Mozdooano *Winner of Wisdom’
in the outfit of a warlike Kushan King riding a two-headed horse (see here 32)
on the reverse of a coin of the Kushan King Kanishka
Inscription in Graeco-Bactrian script
From R. Gobl 1984, no. 61/3
Drawing by M. Hahn
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comparable to that of the Parthian nobility, who, at the accession of the Sasanian
dynasty, had to cede their precedence over the Persians and to content themselves with
the place after these in the official order of rank.

34. Kushan coins depicting Iranian deities in Greek earb

34.1. From the point of view of the political. cultural. and religious history of eastern
Iran and its Indian borderlands the names of the deities depicted on the reverses of the
gold coins of the Great Kushans deserve the attention of those mterested in the history
of Mazdaism, particularly in that of the heterodox and even heathen elements of its
tradition. After having discussed above the gods Manaobago (31) and Mozdooano (32)
in detail. we take the opportunity to add a complete survey of the pertinent material. It
falls into two groups, a very small number of Greek and a great bulk of inscriptions in
Bactrian written in the (Graeco-)Bactrian alphabet.'*®

34.2. The Greek group covers what has been preserved of the first coin emission of
Kanishka (the Great). On its obverses the pieces are inscribed with the name and the
title of the king in the form kanéskou basileus basileon ‘of Kanishka, King of Kings.’
To render the name of the King (Skt. kaniska) as exactly as possible the Greek alphabet
was enlarged by the (Graeco-)Bactrian character b.m — The Greek text of the obverses
is syntactically incorrect insofar as it connects the gen. kanéSkou (nom. *kanéskes) with
the nominative of its apposition basileus, thus mechanically combining two diverging
patterns found on coins of his predecessors."*"

34.3. On the reverses of the Greek group the following deities are depicted with their
names:

1. (h)Ephaistos ‘Hephaest,” the name of the Greek god of fire, and especially of the smithly
fire, metonymically stands for fire itself in Greek poetry, which was a good precondition for
using it as a translation of Bactr. a9so ‘Fire.” Gr. pyr ‘Fire’ was less appropriate because of its
neuter gender.

. (h)Elios ‘Helios, Sun,” Gr. for Bactr. miiro (etc.).

(TS I o8 ]

. Salené (for correct Gr. séléné) fem. ‘Moon’ vs. Bactr. mao masc. ‘Moon.’

4. Nanaia fem., Graecized from the name of the deity nana (33.1) after the same model as
Herodotus’s Scythian (Zeus) Papaios from *papas (cf. Gr. pappas ‘grandfather”).

5. Anemos *Wind,” cf. the appellative noun Gr. anemos ‘wind,” personified in order to serve
as a Greek equivalent of Bactr. oado ‘wind’ or, rather, of Bactr. oéso ‘wind, atmosphere’ (36)."'

"2¥ Documentation of the coins in Rosenfield 1967 and Gébl 1984 (31.2).

12 The character p. originating from Greek 9 [hr]. denotes the Avestan aspirated r. It is traditionally
pronounced like Av. § [§], but its original value was [hr] as it is rendered in Pahlavi borrowings from
Avestan. See K. Hoffmann 1986 and below on AsaeixSo (35.2).

B Cf. on the one hand the Greek genitive in (h)ermaiou ‘of (King) Hermaios™ and kadfizou “of (King)
Kadphisgs,” on the other hand the Greeck nominative in basileus ooémo kadfises ‘King Vima
Kadphisés’ (Humbach 1966-67, 1, 39 f).

"' On Anemos (not yet in Gisbl) see K. Tanabe 1990, who prefers to equate Anemos with Oado.
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35. Kushan coins depicting Iranian deities

35.1.1. The Bactrian version of the obverses of Kanishka’s coins reads $aonano Sao
kaneski kosano ‘King of Kings Kanishka the Kushan.” The word-final -o of $acnano
and Aosana is silent as it is in the majority of the Bactrian names and words. Tt traces
‘uuu\ to the u]\l J.lUjH.."\in::. ;.nL]iil:__‘ i 4 \\ilui! (;l\. (Iikl ilallllcl\l lHL‘Liu‘L.\Z\:\Ui Ul‘\llll l‘\ini\.i;L
[ranian) Bactrian dialect must have had in common with Avestan.'** After its reduction
to -2. which may have been maintained in measured speech. it disappeared completely
as a sound in common language, surviving just as a general graphical marker of word
ends of any provenience.'* The final -i of kanéski [kanesk-i] is the relative particle [-if
(MP. -i, NP. -2 < Olr. yad, Av. yaf) which connects nouns with following attributes, cf.
kaneski namobargo ‘famous Kanishka® in Surkh Kotal (H. Humbach 2003, 159). On the
coins of Kanishka’s successor Huvishka the relative particle -i disappears as well, first
being phonetically replaced by -e [a] and, then, graphically by the general -o [@]: coéski
kosano > ooé&ske kosano > ooésko kosano (Gabl plate 10).

35.1.2. Unlike the word-final -0 of kosano that of the royal title sao [Saw] ‘king’ is not
the final marker but stands for [w] as it does in the name of Kanishka’s second
successor Vasudeva, Bactr. bazodéo [Pazudew]. The Olr. pre-form of sao is *x3ava
(stem xsavan-) as contrasted with the well-known MP. $ah (< OP. x$ayaSiya-) in the
Sasanian title $ghin $ah. — The Bactrian form $§ao [$aw] is hidden in Shaba ($aba),
transmitted by the Arab historian Tabari as the name of a Turkish high king"**, which,
though, is rather the title of one of his Iranian vassals."*> Saba comes from Bactr. $ao
bago [saw Pay] ‘king (and) lord.” The Bactrian title is unattested in this form indeed,
however it is found in the strangely inverted sequence 1 bago $ao in all three versions of
the Great Surkh Kotal inscription (SK 4),13¢ possibly due to a correction in the
handwritten original misunderstood by the carvers.

35.2. The collection of the names of the Iranian deities is non-uniform. The first item is
typical of the mixture of chronological and dialect variants and of the intrusion of
disfigurated forms of names:

1. Asaeixso ‘Best Truth’ (Gobl no. 342, 2x) is graphically simplified for *aga(h)e-coarixso,
itself a phonetic disfiguration of asa(h)e-wa(h)ist, a compound contracted from the syntagma
Y Av. asa- vahista- in its gen.sg. form agahe vahiStahe, which especially denoted the 2™ month
and 3" day of each month in the Mazdayasnian calendar and was generalized as casus rectus in
the Middle Iranian period. Whereas the genitive ending -ahe of the first member of the Avestan
syntagma is preserved on the coins in its Avestan form, it became - in Man.MP. “rdy-whyst
[arde-wahist]. This gives an impression of it having become a free variant of Phl. “ri-whst [ard-

32 Reconstructed OBactr. -0 is an isogloss of Av. - (< -ah vs. OP. -a"), cf. Bactr. bago [Bay] ‘lord’ with
YAv. bayo [bayé]. the initials disagreeing.

¥ Generalized Bactr. -o traces back to -am in the gen.plur. Saonano < saonanam ‘of the kings.” An
earlier pronunciation of §ahan sah the Middle Persian equivalent of Bactr. $aonano $ao, reflects in its
Sanskrit borrowing sahanu sahi in Gupta Inscriptions no. 1, line 23,

"** Th. Noldeke 1879/1973, 269.

"3 The name of Shaba’s son Barmiidha looks Iranian rather than Turkish.

% j3ao bago kaneski namobargo ‘the Lord King Kanishka the famous/pious,” see Humbach 2003, 159.
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wahist], yet the calendaric function of the genitive survives in the month name NP. urdibehist. —
Another interesting aspect of Asae-ixso is that the phonetic difference between Av. § [§] and §
[hr]. clearly observed in the Sasanian archetype of the Avesta (6.1), was blurred in common

137
13

language as early as about a hundred and fifty or two hundred years before.

&
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\rdoxso fard-uxs] fem. "Good Rewa
‘Good Reward.” Phl. ard "Reward.” ahris-wang "Good Reward. From these. one either expects
‘ard-ox [ardux] with erroneous adoption of the final -So of the outwardly similar aSaeixso. or
*ardis-ox with the Old Persian nom.sing. *arti§ preserved in its first member. wherefrom arduxs
by metathesis.

3. A9so [a95] ‘Fire’ from the nom.sing. OAv. *afaras [afrs] (> YAv. atars)," less likely
from the gen.sg. Av. 3916 ‘of Fire.’ 1% _ Variant a9oso [a9a5] (Gabl no. 208).

4. Farro [farr] ‘Royal Glory,” cf. Av. xvaranah-, OP. farnah- (in proper names), NP. farr ‘id.’

5. lamso [yams] (Gébl no. 232A on pl. 171, 1x), short for *lamo-§édo [yamsés]. NP. Jamsid,
name of the King of Paradise of the Iranians (< OP. *yama-xsaéta-, cf. Av. yima- xsaéta-, Phl.

Jjamséd). Bactr. iamso, also attested as a proper name, is explained by F. Grenet 1984, 253-258

as short (graphical or phonetic?) for *yamo $ao ‘King Yama,” equating the Iranian name with
that of the Indian/Kafirian god Imrd < Skt. yama raja, an explanation which is not favored by
the innumerable occurrences of the full spelling $ao in the name of Queen Nana (nana sao).

6. Lrooaspo [lruwasp] masc., cf. Av. druvaspa-. the female guardian of the horses.

7. Manaobago [mana(h)o-Bay] ‘Lord of Thought,” in Avestan terms *mananho bayo (31.4).
The genitive ending -0 of the first member of the OId Iranian syntagma is preserved as internal
-0- in the Middle Iranian compound.

8. Mao ‘Moon’ [mah], cf. Av. mah-, Phl. mah. — Variant maoo (G06bl no. 149).

9. Miiro ‘Sun’ [mi(h)ir], cf. Av. miSra-, Phl. mihr, Sanskrit borrowing mihira- in the name
of the astronomer Varahamihira. Miiro also in Rabatak (33.1). Numerous variants among which
meiro, mioro, miuro for which cf. the varying forms borzo-miuuro, borzo-miuro, and borzo-
mioro of the proper name Burzmihr in Surkh Kotal (SK 4).

10. Mozdooano “Winner of Wisdom” (32, 33.3).

11. Nana and nana $ao [nana saw] ‘Queen Nana,” differently 7a amso nana in Rabatak (33.1),
cf. Sogd. nny and nn-84°mbn ‘Lady Nana.’

12. Oanindo [wanind] fem. ‘victorious/Victory,” depicted as Nik& Victoria, cf. Av. vanainti
uparatat- “Victorious Superiority.’

13. Oado [was] “Wind,” cf. Av. vata-, Phl. wad ‘wind.” Bactr. oado is attested only on
copper coins, which suggests that he is not as highly respected as oéso ‘Wind.” — Nofc the
artificial connection of the gen.sg. vayaos of Av. vayu- ‘wind” with the nom.sg. vaté of Av.
vata- ‘wind’ in Vid. 19,16 vayaos$ uparo.kairyehe vato taxmo mazdadaté where the redactor
apparently tried to make a difference between the movement of air in the atmosphere and that
on the earth.

14. Oaxso [wax3] ‘the River god,” cf. Khwar. wax$ ‘the angel who is in charge of the water
and especially of the river Oxus.” The proper name wx$wprthg [waxsu-purt-bag] ‘Lord-of-the-
River-fords® is transmitted on one of the Aramaeo-Iranian inscriptions found in the valley of
Laghman far off from the Oxus (G. D. Davary and H. Humbach 1974, 12).

37 Note in this connection also the Bactrian date mauo asaic.»to gosti ‘month Ashaicshito (day) Goshti” in
the Tochi inscription ITSB (Humbach 1994, 142 f).

3% Cf. OAv. aodaras nom.sg. of aodar- *frost,” the antonym of ‘fire,” in Y. 51,12.

% For possible a9so < 2910 cf. Bactr. xSono ‘year’ borrowed from Gr. chronos ‘time.’
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15. Oeso [wés], cf. Av. vayu- “wind/atmosphere,” equated with Shiva (36).

16. Ommo fem. pictured together with Ogsho/Shiva on Gébl no. 310 (1x), equated with Skt.
Uma, the wife of Shiva; the spelling omma in Rabatak continues the Old Iranian feminine
ending -4 (33.1).

-
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| 7. Qoromozdo [ohrmuzd] (Gobl no. 240, o y. 27, hig. 1) di

doromazdo [a(ipjurmazdj in kabatak (33.1). A third vanant of the Bactrnan name ol Ahura
Mazdd weakly attested on the coins is the dissected couple orom and ozdo. the former in Gobl
no. 333. the latter in no. 334. replaced by oxso in no. 335, All of them are accompanied by the
picture of an indefinable male figure.”™

18. Orlagno ‘Victoriousness,” cf. YAv. vara9rayna- neutr./masc. ‘(deity of) breaking
resistance/breakthrough,” a derivation from YAv. varo9rajan- adj. ‘breaking resistance,
victorious.” Possible variant o$lagno, the Bactrian letter p [r] being provided with a slight hook
at its left upper corner on several specimens.

19. Risto [rist] fem. (Gobl no. 288 1x), on two specimens (Gobl no. 332) written with a
dwarfed -0 turned upward like a flourish and, therefore, erroneously read risti.'"*' The deity is
described by Rosenfield 96 f. as wearing “a crested helmet, a body armor, and a long chiton,
holding in her left hand a spear; in her right hand a shield”; Goébl 1984, 45 convincingly thinks
of Pallas Athene/Minerva. F. Grenet 1984 connects the name with that of the Avestan deity
arsiat- ‘straightness/sureness/preciseness’ whose name is simplified in Y. 57,33 to arsti-
homonymous with the appellative noun arsti- ‘lance.” Yet, arst® is from rst° which cannot
become rist® in Iranian. The outward appearance of riSfo rather points to rista- (Av. irista-,
Ved.Skt. ristd-) whose meaning ‘damaged, injured’ is understandably no appropriate name of a
deity, for which reason we think it possible that ri$to on the model of the coin inscriptions was
corrupted from *a-risto ‘the undamaged/unhurt one’ (Av. a-irista-), possibly in the sense of
‘virgin.’

20. Saoreoro [Sahréwor] ‘Desirable Rule/Power,” from the gen.sg. Av. xsa9rahe vairyehe; cf.
Phl. Strywar [sahréwar] along with Man.MP.Pth. $hrywr and the month name NP. Sahriwar
Sahrir. — Variant sahréoar (Gobl no. 381 1x).

21. Teiro [tir] , cf. Phl. ¢ir ‘mercury’ and Av. tira- (in the proper name tiro.nakadpa-)."**

36. Ocsho

36.1. The obverses of the coins of Vima Kadphisgs, who is generally considered the
predecessor of Kanishka (the Great),'** show a portrait of the king encircled by a Greek
inscription of varying length, the longest of which runs basileus basileon sotér megas
ooémo kadphisés ‘King of Kings Vima Kadphis@s, the Great Savior,” their reverses,
however, follow a pattern different from those on the coins of Kanishka and his

™" The figure of Orom/Ozdo is described by Rosenfield 101 as “a type of bearded male with high

cylindrical cap; staff in left hand, right hand in the gesture of varada-mudra. Cap is similar to those
worn by Indra in Gandharan sculpture.” Differently Gobl 46 “mit hohem pilzartigen Hut (wie
Modius),” apparently thinking of Sarapis.

Similarly, the half-cursive version B of the Surkh Kotal inscription SK 4 ends with a flourish turned
downward, thus suggesting the erroneous reading borzomioro kirdi ‘made by Burzmihr® instead of
intended correct kirdo.

On the reverses of Huvishka’s coins one finds furthermore the Egyptian Sarapis (sarapo) and the
Greek Herakles (erakilo). who is depicted with a club.
> On the problematic nature of the relative chronology see 31.2, n. 121.
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successors, by molding the translation of the Bactrian text into a somewhat debased
Sanskrit written in Kharoshthi script which runs maharajasa rajadirajasa sarva-
logesvarasa mahesvarasa tradarasa vimasa kafphisasa ‘of the Great King, King of
Kings. the Lord of the World. the Great Lord (and) Savior Vima Kadphisgs® (see G&bl
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plate 1). The Sanskrit inscription encircles a variety of pictures of a god whose name 1s
missing but whose iconographical characteristics clearly point to Indian Shiva (32.2-3).
The same god is depicted on the reverses of numerous coins of Kanishka and Huvishka,
and exclusively on those of Vasudeva (31.1); on all of these he is given the Bactrian

= = : 2 14
name Ogsho (0é50), to whom the Indian god Shiva was equated.""!

36.2. The name of o&So [wes] comes from Av. vayus, the nom.sg. of Av. vayu- ‘wind’
(OP. #*vayu-. Phl. way). The unexpected preservation of the Old Iranian nominative
ending -§ is certainly due to oé&So being short for the compound *oes-pargaro [wes-
pargar] which was contracted from the syntagma Av. vayu$ uparo.kairyo ‘wind active
in the upper region.” The syntagma survives in Man.Sogd. wesparkar (wysprkr), a god
of three faces (dry ryth), who in a Buddhist text is duplicated with Mahadeva (my’typ),
i.e., with Shiva, see H. Humbach 1975.

36.3. The concept of Iranian Vayu/Vayu is of Proto-Aryan origin. In some of its
Rigvedic occurrences Skt. vayiu- ‘wind’ is presented as a Deva/god closely connected
with Indra, a fact which has us expect him to have been demonized in orthodox
Mazdaism. As a matter of fact, the Da&vish/devilish character of Vayu is clearly
expressed in two Young Avestan passages where he is described as a demon of death:
Aog. 77-81 pairi9po bavaiti pantd ... hau dit aevo apairi9fo yo vayaos anamarZdikahe
‘avoidable is the way ..., but the only (way) which is unavoidable is that of pitiless Vayu’
Vid. 5,8 asto.vidotus dim bandayeiti vayo (* vayu.i”':) dim bastem nayeiti
‘dissolution binds him, Vayu leads him off in bonds’
That Vayu’s function described here is that of a Daéva/devil definitely results from a
similar passage in Vid. 19,29 where almost the same function is attributed to a Dagva
named Vizarasha ‘dragging away’: vizara$o daévo nama ... uruvanam bastom vadayeiti
druvatam ‘the Daéva Vizarasha carries him off in bonds.” Yet especially relevant in
regard of the conventional view is the negative context of the Gathic occurrence of
vayu- in Y. 53,6 vayua borod@byo dus.x‘aroSam. These three words are usually
translated by the western scholars as ‘for those crying woe (there shall be) bad food,’
nonetheless they rather mean ‘with the wind (away with him) to those offering foul food
(= to hell).”'*®

36.4. In contrast with these negative occurrences a most positive picture of Vayu is
drawn in the very popular Yt. 15 where he is celebrated as a heavily armed warrior

" In contrast with the syncretistic Ogso/Siva, the gods Bizago (Visakha), Boudo/Boddo (Buddha),

Maaséno (Mahasena), Sakamano (< Sakyamuni), Skando Komaro (Skanda Kumara) depicted on the

coins of Kanishka and Huvishka are purely Indian gods.

vayo for *vayus is due to the mistake of a copyist influenced by the subsequent vayd ‘birds.’

% Therewith they follow — most times unknowingly — Phl. hosi¥n ‘withering, decay’ by which the
Pahlavi translation renders both vaya ‘with the wind’ and vayai ‘woe’ in the subsequent Y. 53,7.
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fig. 4
The Bactrian.god Oéso [{\-’C’sh] ‘Wind/Atmosphere’
equated with the Indian god Shiva (see here 36)
on the reverse of a coin of the Kushan King
From R. Gobl 1984, no. 535/2
Drawing by M. Hahn
Inscription in Graeco-Bactrian script with the typical Bactrian character p = §
Note the faint mint marks Gr. 4 and Skt. Hi (or Phi?) left undiscussed by Gaobl
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worshiped by all the heroes of the legendary history of the Iranians — a rather unveiled
relic of the literature of Iran’s pagan period. Nevertheless, this positive picture is
modified in the Yasht by several allusions to an ambivalent character of the god:

Y1. 13,3 3 aGa azam ."h‘_‘-'.:i.uu}[.H“hsfin ir.‘\.‘rrt."_» ous dedimand i HAecis i Vadl Vel .~,nu,u’m'u

d wWorshiper prays:) let me smite (dily ) ol the creatures ot the Harmtul ¢ puil oul none oi
the Beneficent one’

Yt. 15,43-44 uva dama vayemi ... uva dama vapnami yasca daSal spanté mainyus yasca
dadat agro mainyus

‘I chase (and) overcome all creatures, those whom the Beneficent Spirit created and those
whom the Harmful Spirit created’

Cf. furthermore Y. 25,5 vaém agsavanam yazamaide ... aétal té vayo yazamaideé yal (e
spanto.mainyaom ‘we celebrate truthful Vayu, ... we celebrate that of your traits, O
Vayu, which derives from the Beneficent Spirit,” a passage which implies that Vayu has
harmful characteristics as well.

36.5. Whereas Indra was absolutely demonized in Mazdayasnian Iran (20), the less
orthodox Zoroastrian tradition attributed to Vayu an ambivalent nature, a concept which
is most manifestly systemized in the Pahlavi couple way 1 weh ... way i wattar ‘the
Good Wind (and) the Bad Wind’""" and which is also mirrored in the fact that Yt. 15,
though being dedicated to Vayu, was given the name of Ram Yasht by the Avesta
tradition, assigning it to the deity Ram (Av. raman-, Phl. ram ‘peace’).

36.6. While the rendering of the God of Wind, be it Vayu/Wesh or Oado/Wad, as Gr.

Anemos ‘Wind’ (34.3) is a more or less forced attempt to Hellenize that Iranian god of

Proto-Aryan descent, his equation with the Indian Shiva depicted in Greek style on the
Kushan coins is a highly impressive manifestation of the Irano-Indian Hellenism
coupled with a strong non-Mazdayasnian tendency and obviously being a consequence
of the expansion of the Kushan rule into India proper.

37. The ordeal, the fire, the molten metal, and the balance

37.1. The OAv. noun rana-, which four times occurs in the dual number and once in the
plural, is a central term of Zarathushtra’s doctrine of remuneration and punishment both
in this and the other life, but its meaning is controversial. From PhIT. pahikar-daran
“fighters® (Phl. pahikar ‘strugg

5
f

gle/battle/dispute’) Gatha scholarship derived the meaning
‘the two religious parties (fighting against each other),” which hardly can be correct
since rana- in all its occurrences stands in an auspicious context.

I. In Y. 31,3 and 51,9 rana- appears in the textual vicinity of xsniif- “satisfaction,” a
term similar to ‘reward” for which c¢f. Young Avestan Y. 60,2 aSonam xSnifasca
agayasca vyadaibiSca paiti.zantayasca ‘the satisfactions of, rewards for, distributions
for, and recognitions of the truthful.’

7 See the masterly edition, translation, and discussion of the pertinent passages by R. C. Zachner 1955,
83 fT.
0J .
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2. InY. 31,19, 47,6, and 51,6 we find the noun vidaiti- “distribution’ whose favorable
meaning emerges from the verb vidayar 43,12.

3.InY. 31,19 and 47,6 we find the loc.sg. vaphiu “in the good way/on the good side’
which possibly refers to the credit balance. This also applies to 43,12 savoi. the loc.sg.

of sava-. which we render as “at the benefaction calvarion” bur for which PhiT. has siid

‘profit,” ¢f. NP. saw “tribute.’

37.2. As was pointed out as early as in Humbach. Gathas 1959, 2 (ad 31.3). OAv. rdana-
must be the same word as YAv. rana- “thighvleg,” yet no acceptable solution of the
actual meaning of the word in the Gathic context could be offered before Humbach,
Gathas 1991, 2 (ad 31,3) according to which rdna- denotes the balance, i.e., the two legs
of the scales of the balance. In daily language rana- must have been used as a term of
trading, in the Gathic vocabulary, however, it is said of the weighing of the pros and
cons in legal proceedings held in this world by a high-ranking priest, in the other world,
though, by Ahura Mazda himself.

37.3.InY. 31,3, 31,19, 47,6, 51,9, rana- stands in the textual vicinity of afar- ‘fire.” The
glosses recorded by the otherwise helpless Pahlavi translator unanimously say boxt ud
éraxt paydiag dahed ‘it makes manifest the saved/redeemed and the condemned/
damned,” which is certainly right: Zarathushtra speaks of the firc-ordeal which is
performed by applying molten metal (Y. 51,9 ayapha xsusta) or ‘glowing metal’ (Y.
32,7 x*aéna ayuuhei)‘u‘\

37.4. Attested are the dual forms rancibya (instr.dat.abl.du. in Y. 31,3, 47,6, 51,9) and
ranaya (gen.du. in 31,19), furthermore the plural ranoibyo (dat.abl.pl. in 43,12), which
draws attention to the possibly distributive use of the dual (“arbitrary number of pairs of
scales/balances™):

Y. 31,3 yam da mainyi a9raca asaca cois ranoibya xsnafam

‘(tell us) the satisfaction which you fix by (your) spirit and (your) fire and which you
assign through truth with the balance’

Y. 31,19 9pa a9ra suxra ... vaphau vidata ranaya

‘at the distribution (of the result) of the balance, (to be performed) in the good (case) by
your red fire’

Y. 43,12 asi ... ya via§i§ ranoibyo savoi vidayat

‘along with (the deity) Reward who, in the favorable (case), will distribute the rewards
with the balance’

Y. 47,6 ta da spanta mainyu mazda ahura

a%ra vaphau vidaitim ranéibya

armatois dabazanha asaxXyaca

‘through this beneficent spirit, O Wise Lord,

(and) through the fire you fix, in the good (case), the distribution with the balance
according to the extent/weight of right-mindedness and truth’

48 T r r i g . S - -
" Cf. Young Avestan Yt. 13,2 asmanam yé hiStaite ayanho kahrpa x*aénafie ‘the heaven which appears
in the shape of glowing metal.’
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Y. 51,9 yam xsnitam ranoibya di 9pa a9ra suxra mazda

ayanpha xSusta aibi ahvahu daxstam davoi

rasayerjhé dragvantam savayo asavanam

‘which satisfaction you fix with the balance, by your red fire, O Wise One
(and) by the moiten metal — to attach a sign (of that) 1o the minds:

LO AT UNe deceltiitil ulle you DCNCLHb sdav e Uie ruthliil one

In the above translations we render the polysemous forms ranorbya (instr.dat.abl.du.)
and ranoiby o (dat.abl.pl.) as instrumentals (“with’). In all these instances one can also
operate with the dative (‘to/for’), which, however, makes it necessary to take the word
‘balance’ in the abstract sense of “(result of the) balance,” i.e., ‘result of (the weighing
by) the balance,” a solution which is incontestable in Y. 31,19 ranaya (gen.du.).

37.5. Among the few passages of the Gathas which deal with facts (real or imaginative
as is the Yima legend, 13.2-3) the rana- complex is outstanding as it represents, for
once, five complicated poetical variations of evidently one single picce of text known to
the public, the variations diverging so much and being so nebulous that it is impossible
to exactly restore the underlying text or the underlying idea, not to speak of their
ambiguity in regard of worldly and other-world matters. Beyond this, the rana- complex
gives us an insight, though a short and faint one, into the social life, the trading
practices, and the legal procedures of Zarathushtra’s time.

B. The Old Avestan texts with English and German
translations

Yasna 27.13-15. Introduction

Yatha Aha Vairiydo (= Ahuna Vairya), Asham Vohi, Yenghé Hatam

27,13, ya%a ahii vairiyo  a9a ratus asalcil haca
vanhaus dazda managho  SyaoSananam anhsus mazdai
xSaSramca ahurai.a yim drigubyo dadat vastaram

27,13. Since (He is) the patron worth choosing therefore the judgment (to be passed) in
accordance with truth itself

on the actions of good thought of the world is committed to the Wise One,

and the power (is committed to Him,) the Lord, whom (people) commend to the poor as
a shepherd.

27.13. Weil (Er) der wiihlenswerte Schutzherr (ist,) deshalb wird das in Uberein-
stimmung mit dem Wahrsein selbst (zu fillende) Urteil

iiber die Handlungen des guten Gedankens der Welt dem Weisen anvertraut

und die Macht (wird Ihm anvertraut,) dem Herrn, den (die Leute) den Armen als Hirten |

empfehlen.

27.14. afam vohii  vahistam asti
usta asti - usta ahmai
hyat asai  vahistai asam

27,14. Truth is the best/highest good/possession.
As desired/at will the (things) desired are (available)
(as) truth to Him who (is) Best Truth.

27.14. Das Wahrsein ist das beste/hochste Gut.
Nach Wunsch/Belieben stehen die gewiinschten (Dinge) ihm,
dem Besten Wahrsein, (als) Wahrsein (zur Verfligung).

[27.,15. yerjhé hatam aat yesne paiti vagho

mazdi ahuro vaé9a afat haca yaghamca

fasca lasca yazamaide)

[27,15. The male one among the existing whose very good (recompense) for the
sacrifice

the Wise Lord knows in accordance with truth, and the female ones as well,

those male ones and those female ones we celebrate.]

[27,15. Den (minnlichen) unter den Seienden, dessen sehr gute (Gegenleistung) fur das
Opfer
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der Weise Herr in Ubereinstimmung mit dem Wahrsein kennt, und ebenso die
(weiblichen,)
diese (Minner) und diese (Frauen) feiern wir.]

Y asna 2o0-54. Alunavait satna
Yasna 28

28.1. ahya yasa namanha ustanazasto raladrahya
mainyaus$ mazda paourvim spantahya asa vispang Syao9ana
vanhaus xratiim mananhé  ya x$navisa gausca uruvanain

28,1. With hands outstretched in reverence for Him, the supporter, I first request
of all (participants,) O Wise One, actions of the spirit beneficent through truth,
by whom you may satisfy the intellect of good thought and the soul of the cow.

28.1. Mit in Verehrung fiir Ihn, den Unterstiitzer, ausgestreckten Héinden bitte ich

zuerst, 0 Weiser, (Euch) alle um Handlungen des durch Wahrsein segensreichen
Geistes,

durch den Du den Intellekt des guten Gedankens und die Seele der Kuh zufrieden
stellen mogest.

28.2. ya va mazda ahura  pairi.jasai vohit mananha
maibyoi davor ahuva — astvatasca hyatca mananho
ayapta asat haca  yais rapanto daidit x'a9re

28,2. (Grant me) who wish to serve you with good thought, O Wise Lord,

grant me, in accordance with truth, the boons of both existences,

the osseous/material one and that of thought, (the boons) by which one should put (his)
supporters in comfort.

28.2. (Gewihrt mir,) der ich Euch, o Weiser Herr, mit gutem Gedanken aufwarten will,

gewihrt mir in Ubereinstimmung mit dem Wahrsein die Gnadengaben beider
Existenzen,

der knochenhaften/materiellen und der des Gedankens, (die Gnadengaben,) mit denen
einer (seine) Unterstiitzer in Labsal versetzen sollte.

28.3. ya va aga ufyani manasca vohi apaourvim

mazdamca ahurom  yaéibyé xSaSramca ayzo.nvamnai

varadaili armaitis ~a maoi rafadrai zavang jasala

28.3. (To me) who wish to extol, in a new way, you, O Truth, and Good Thought,

and the Wise Lord, for (all of) whom Right-mindedness also increases

unfading Power, come to me on my calls for support.

28.3. (Zu mir,) der ich Euch auf neue Weise preisen will, Euch, o Wahrsein, und den
Guten Gedanken

und den Weisen Herrn, denen (allen) die Rechtgesinntheit unvergiingliche

Macht mehrt, kommt zu mir auf meine Rufe um Unterstiitzung.
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28.4. ya uruvanam man<g gairé  vohu dade haSra mananha
asisca SyaoSananam  vidu§ mazda ahurahya
vavaf Isal tavaca —aval xsal aese asahya

(1t/him)

as well as the (adequate) rewards for (his/my) actions, being a witness for the Wise
Lord
I will look out in search of truth as much as | can and am able to.

28.4. (Ich,) der ich mit gutem Gedanken (jemands) Seele meinem Gedéchtnis einpri
um (sie/ihn) zu bewillkommnen,

ge,

und desgleichen die (angemessenen) Belohnungen fiir (seine/meine) Handlungen, ich
will als Zeuge des Weisen Herrn

Ausschau halten auf der Suche nach dem Wahrsein, sosehr ich kann und vermag.

28,5. aa kat 9fa darasani  manasca vohil vaédamno
ganimca ahurai  savistal soraosom mazdai
ana madra mazistam  vaurcimaidi xrafstra hizuva

28.,5. O Truth, will I see you, I who possess good thought

and, (as) a throne for the Lord, obedience to (Him,) the very strong Wise One,

(obedience) which is the greatest by (reciting) this mantra: “We would test the noxious
ones with the tongue.”

28.5. O Wabhrsein, werde ich Dich erblicken, ich, der ich guten Gedanken besitze

und, (als) Thron fiir den Herrn, Gehorsam gegeniiber (Ihm,) dem sehr starken Weisen,

(Gehorsam,) der der grofite ist durch (die Rezitation) dieses Mantras: ,,Wir mochten die
Schidlinge mit der Zunge testen.”

28,6. vohii gaidi managha  daidi asa di daragayu

ara$vais ti uxoais mazda zaraSustrai aojonphvat rafoné

ahmaibyaca ahura  ya daibiSvato dvaésa taurvayama

28,6. Come with good thought, grant through truth a lifelong gift

by your sublime statements, O Wise One, (to be) a strong support for (me,)
Zarathushtra,

and for (all of) us, O Lord, whereby we may overcome the hostilities of the enemy.

28.6. Komm mit gutem Gedanken, gewiihre durch Wahrsein lebenslange Gabe

durch Deine erhabenen Aussagen, o Weiser, (als) starke Unterstiitzung fiir (mich,) den
Zarathushtra,

und fiir uns (alle,) o Herr, dank derer wir die Feindschaften des Feindes tiberwinden
mogen.

28,7. daidr asa tam asim  vanhau$ dyapta mananho
daidi ti armaité vistaspai iSom maibyaca

dastii mazda xsayaca ya vd ma8ra srovima rada
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28,7. Grant that reward, O Truth, the boons of good thought,
grant, O Right-mindedness, vigor to Vishtaspa and to me,
grant, O Wise One, and rule by the mantra through which we may hear jour orders.

gewihre, o Rechtgesinntheit, dem Vishtaspa und mir Frische,
gewihre, o Weiser, und herrsche durch das Mantra, durch das wir Eure Anordnungen
vernehmen mdgen.

28,8. vahistam 9fa vahista yam asa vahi§ta hazaoSam
ahuram yasa vaunus  naroi forasaostrai maibyaca
yaéibyasca it ranphanhoi  vispar yave vaphau$ mananho

28,8. I lovingly request from you, O Best One, from the Lord, who is in harmony with
best truth,

that which is the best for gentle Frashaoshtra, and for myself,

and for (all) those on whom you will bestow it for all time/ever in good thought.

28,8. Dich, o Bester, den Herrn, der mit dem besten Wahrsein im Einklang ist,

bitte ich liebevoll um das Beste fiir den edlen Frashaoshtra und fiir mich

und fiir (alle) diejenigen, denen Du es schenken wirst fiir alle Zeit/immer in gutem
Gedanken.

28,9. anai§ va noif ahura  mazda a§amca yandis zaranaéma
manasca hyat vahiStom  yoi va yoiSama dasame stitam

vizam zavistiyanho 156 xsa9ramca savanpham

28.,9. May we not anger you, O Wise Lord, by these presentations, (You) and Truth,
and Best Thought, we who are facing you at the offering of praises.
You (are) the fastest invigorations and (¥ou have) the power over the welfare/salvation.

28.9. Mogen wir Euch mit diesen Darbietungen nicht erziirnen, (Euch) und das
Wahrsein

und den Besten Gedanken, wir, die wir Euch zugewandt sind bei der Darbringung der
Preislieder.

Ihr (seid) die schnellsten Erfrischungen und (Ihr habt) die Macht iiber das Wohl/Heil.

28,10. af vang a$aatca voista vaphausca da9ang mananho

ara9pfang mazda ahura  aéibyo parana apanais kameom

at va xsmaibya asuna vaéda x‘araiSya vaintiya srava

28,10. Fulfill thus with gains the desire of those whom you know by virtue of truth

and good thought to be just (and) honest, O Wise Lord.

(In return for this) I know for you rich, well-controlled, loving eulogies.

28,10. So erfiille mit Gewinnen den Wunsch derer, die Du kraft Wahrseins
und guten Gedankens als gerecht kennst (und) als rechtschaffen, o Weiser Herr.
Euch weil3 ich (dafiir) reiche, gut gelenkte, liebevolle Lobreden.

28,11. ya ais asam niparhé manasca vohi yavaétaité
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fuvam mazda ahura  fro ma sisa 9pahmat vaocaijhée
mainy3aus haca 9pa daanha  yais a aphus paouruyo bavat

2811 You who. with these. store for vourself truth and cood thought to (all) eternitv.

(those eulogies) through which the first/foremost existence came/will come into being.

28,11. Du, der Du Dir mit diesen das Wahrsein und den guten Gedanken fiir (alle)
Ewigkeit autbewahrst,

o Weiser Herr, lehre mich mit Deinem Mund, (sie) in Ubereinstimmung mit Deinem
Geist zu rezitieren,

(diese Lobreden,) durch die die erste/vorziigliche Existenz entstanden ist/entstehen
wird.

Yasna 29

29,1. xsmaibya gaus uruva gorazda kahmai ma 9Barozdim ka ma tasat
a ma aeSomo hazasca romo ahisaya dorasca tavisca
noif moi vasta xsmat anyo a8a moi sasta vohi vastriya

29,1. The soul of the cow complains to you: “For whom did jou shape me? Who
fashioned me?

Fury and oppression, immobilization, fetters and brutality keep me tied.

[ have no shepherd other than you. Thus appear to me with good pastoral works.”

29.1. Euch klagt die Seele der Kuh: ,,Fiir wen habt Ihr mich gestaltet? Wer hat mich
gebildet?

Raserei und Unterdriickung, Stillstand, Bande und Brutalitit halten mich gefesselt.

Ich habe keinen anderen Hirten als Euch. So erscheint mir mit gutem Hirtenwerk.”

29.2. adi tasa gaus parasat  asam ka9a (o1 gavol ratus
hyat him data xsayanto  hada vastra gaodayé 9Paxso
kam hor usta ahuram v dragvo.dabis aeSamom vadayoit

29,2, Thereupon the fashioner of the cow asks Truth: “What about your judgment on the
COw,

(implying) that cattle-milking zeal of one capable of would take (care of) her by
(providing) forage?

Whom do you wish to be her lord, (one) who might break through (the wall of) fury
(practiced) by the deceitful?”

29,2, Darauf fragt der Bildner der Kuh das Wahrsein: ,,Wie steht es mit Deinem Urteil
liber die Kubh,

(bedeutend,) dass Kuh melkender Eifer eines dazu Befdhigten sich ihrer durch
(Beschaffung von) Futter annehme?

Wen wiinscht Ihr ihr als Herrn, (einen,) der (den Wall) der durch die Liigner
(betriebenen) Raserei durchbrechen kénnte?**

29.3. ahmai asa noif saraja  advaeso gavoi paiti.mravai
avaésam noif viduyé ya Savaite adrang arasvanho
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hatam hvo aojisto  yahmai zavang jima karadusa
29.3. No wall-breaking (hero) well-disposed toward the cow will answer him through
truth.

high-ranking.
That one is the strongest among the existing to whom I want to get together with the
(plaintiff) who uttered the cries (for support).

29,3. Thm wird kein der Kuh gewogener Wille brechender (Held) durch Wahrsein
antworten.

Nicht will man von den (Dingen) Kenntnis nehmen, welche die Niederen bewegen, lhr
Hohen.

Jener ist der Stirkste unter den Seienden, an den ich gelangen will zusammen mit dem
(Klager,) der die (Hilfe)rufe ausgestoen hat.

29.4. mazda sax‘ara mairisto  ya zi vavorazoi pairi.cidif

daévaisca masiyaisca yaca varasaité aipi.ci9it

hvo vicire ahure  a8a na aphat va9a hvo vasat

29.4. The Wise One precisely remembers the acts of violence which have been
perpetrated all around

by Dagvas/devils and (bad) mortals, and those (He will remember) as well which will be
perpetrated (by them) in the future.

He is the competent Lord. As He desires so it may happen to us.

29.4. Der Weise erinnert sich genau der Untaten, die von Daévas/Teufeln und (bdsen)
Sterblichen

ringsum begangen worden sind, und (ebenso derjenigen,) die (von thnen) in Zukunft
begangen werden.

Er ist der maB3gebliche Herr. Wie Er will, so geschehe uns.

29,5, at va ustanais ahva  zastais frinamna ahurai.a

ma uruva gausca azya  hyat mazdam duvaidi forasabyo

noit araZajiyoi frajyaitis  noit fSuyente dragvasu pairi

29,5. We two are thus devoting ourselves to the Lord with hands stretched out fervently.

my soul and that of the fertile cow, choosing/asking (Him,) the Wise One, to (give us)
instructions:

(There is) no life prospect for the one living decently, (there is) none for the cattle
breeder among the deceitful all around.

29.5. So widmen wir zwei uns mit inbriinstig ausgestreckten Hianden dem Herrn,

meine Seele und die der fruchtbaren Kuh, da wir (Ihn,) den Weisen, wihlen/bitten, (uns)
Unterweisungen (zu erteilen).

(Es gibt) keine Lebensmoglichkeit fiir den Rechtlebenden, keine (gibt es) fiir den
Viehziichter unter den Liignern ringsum.

29,6. at 3 vaocat ahuro  mazda vidva vafus vyanaya
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noit aéva ahii visté  naéda ratus asatcil haca
at zi 9B Suyantaéca  vastrivaica 9porasta tatasa

20 6. Thereupon the Wise [ord. who knows the texts throuch His vitalitv, speaks:

truth itself (is suitable).
For the shaper has fashioned you for the cattle-breeding herdsman.”

29.6. Darauf spricht der Weise Herr, der die Texte durch Seine Vitalitit kennt:

,Kein (Urteil) ist flirwahr vom Schutzherrn gefunden, kein Urteil im Einklang mit dem
Wahrsein selbst (ist angebracht,)
denn der Gestalter hat dich fiir den Vieh ziichtenden Hirten gebildet.*

29.7. tam azatois ahuré  maSrom tasat asa hazaoso
mazda gavoil xS§vidomea hvo urusaéibyo spanto sasnaya
kasté vohii mananha  y3 1 diyat 3aava maralaéibyo

29,7. “In harmony with truth, the Wise Lord fashioned for the cow

that (well-known) concept/mantra of fat and the milk, being beneficent to the emaciated
by His teaching.

Whom do you have through good thought who would make the two available to the
mortals?”

29.7.,Im Einklang mit dem Wahrsein bildete der Weise Herr der Kuh

diesen (wohl bekannten) Begriff/Mantra vom Fett und die Milch, den Ausgezehrten
segensreich durch Seine Lehre.

Wen hast du durch guten Gedanken, der sie beide den Sterblichen zur Verfiigung stellen
wiirde?"

29.8. aem maoi ida visto  ya na aévo sasna guisata
zara9ustro spitamo  hvo na mazda vasti asaica
carokoro8ra sravayegphé  hyat hor hudomam «didyai vaxadrahya

29,8. “This Zarathushtra Spitama here I have found, the only one who listens
to Our teachings. He wishes to sing lauds for Us, O Wise One,
and for Truth to let me perceive the beauty of his speech organ.”

29.8. ..Diesen Zarathushtra Spitama hier, der als einziger unseren Lehren lauscht,
habe ich gefunden. Er will Uns, o Weiser, und dem Wahrsein
Loblieder singen, damit ich die Schonheit seines Sprechorgans wahrnehmen moge.*

29.9. atca gaus uruva raosta  ya anaéSam x$anmané radam
vacam nara$ asurahyva  yam a vasami isa.xsaSrim
kada yava hvo aphat  ya hoi dadat zastavat avo

29.9. But the soul of the cow laments: “(Woe is me) who must content myself with a
vigorless caretaker,

with the voice of the weak man whom I wish to be powerful through invigoration.

When will that one ever be who lends him hand and help?”
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29.9. Aber die Seele der Kuh jammert: ,,(Wehe mir,) die ich mich mit einem kraftlosen
Fiirsorger zufrieden geben muss,

mit der Stimme des schwachen Mannes. von dem ich wiinsche, dass cr durch

Wann wird der jenals sein, der din eine helicnde dnd beilit.

29.10. yuzam aéibyo ahura aogo data asa xSa9romca
aval vohil manapha  ya husSaitis ramamca dat
azamcit ahya mazda 9Pam maijhi paourvim vaédam

29.10. O Lord, grant those (present) strength through truth and that power

through good thought by which one can establish comfortable dwellings and peaceful
conditions!

[ for my part realize that you, O Wise One, are its first/foremost provider.

29.10. O Herr, gewiihrt den (Anwesenden) Kraft durch Wahrsein und jene Macht

durch guten Gedanken, durch die man angenehme Wohnstétten und friedliche Zustinde
herstellen kann.

Ich fiir meinen Teil erkenne Dich, o Weiser, als ihren ersten/vorziiglichen Besorger.

29.11. kuda asom  vohuca mano  xsa%ramca at ma masa
yizam mazda frax$nané mazol magal.a paifl.zanala
ahura nii nd avard  5hma ratois yasmavalam

29.11. Where are Truth, Good Thought and Power? Accept (us two) prudently,

O Wise One, (us two,) the mortal one (and his ward,) for the great contribution.

O Lord, (come) down to us now on account of the presents (offered) by us to those such
as you.

29.11. Wo sind Wahrsein, Guter Gedanke und Macht? Nehmt (uns beide,)

den Sterblichen (und seinen Schutzbefohlenen) in Umsicht fiir die groe Spende an, o
Weiser.

O Herr. nun (komm) herab zu uns dank der durch uns (vollzogenen) Beschenkung derer
so wie Thr.

Yasna 30

~

30,1. at ta vaxSya iSonto  ya mazdada hyalcit viduse
staotaca ahurai  yesniyaca vaphaus manangho
humazdra asa ycaé>ca  ya raocabis darasata urviza

30,1. Such (things) I wish to proclaim, O you who are approaching, that are noteworthy
even to Him, the Knowing/Initiated One,

praises for (Him,) the Lord, and sacrificial (words) of good thought,

and (for those) attentive with truth (I wish to proclaim) the grace visible through the
lights.

30,1. Solche (Dinge) will ich verkiinden, o Ihr, die Ihr Euch nihert, die sogar Ihm, dem
Wissenden/Initiierten, bemerkenswert sind,

Preislieder und zum Opfer gehorende (Worte) des guten Gedankens (Ihm,) dem Herrn,
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und den durch Wahrsein Aufmerksamen (will ich verkiinden) die durch die Lichter
sichtbare Gnade.

30.2. sraota gausais vahista  avaenata siica mananha

pard mazd yanho —ahmai no sazdyai baodanto paiti

30,2. Hear the best with your ears, view, with thought (enlightened) by the flame,

the preferences/cooptations (resulting) from the discrimination, (viewing) one man after
the other for his own body/individually

before the great apportionment, waiting for Him to pronounce for us (his sentences).

30,2. Vernehmt mit Euren/euren Ohren das Beste, beobachtet mit durch die Flamme
(erleuchtetem) Gedanken

die aus der Unterscheidung (folgenden) Vorlieben/Zuwahlen (und beobachtet) einen
Mann um den anderen fiir seine eigene Person

vor der groB3en Zuteilung, darauf wartend, dass Er uns (seine Urteile) verkiinde.

30,3. at ta mainyu paouruyé ya yama x'afaond asruvatom
manahica vacahica SyaoSanoi hi vahyo akamca
asca hudanho  oras visyata noit duzdanho

30,3. These are the two spirits, the twins who, at the beginning (of the existence/life,)
>ame to be heard of as both kinds of dreams,

thoughts and words, as both kinds of actions, the very good and the evil one,

and between these two the munificent ones discriminate rightly, not so the misers.

30.,3. Dies sind die beiden Geister, die Zwillinge, die sich bei Beginn (der
Existenz/Leben) vernehmen lieBen als beiderlei Traume,

Gedanken und Worte, als beiderlei Handlungen, die sehr gute und die schlechte,

und zwischen diesen beiden unterscheiden die Freigebigen richtig, nicht aber die
Geizhilse.

30.4. atca hyar ta ham mainya  jasaétam paourvim dazde

gaémca ajyaitimca  yaSaca aphat apamam anhus

acisto dragvatam  at asauné vahistam mano

30,4. When these two spirits meet (to fight for a person, then this) determines (his) first
(existence/life,)

vitality or lack of it, and how his existence/life will be at last.

That of the deceitful (will be) very bad, but best thought (will be in store) for the
truthful one.

30,4. Wenn diese beiden Geister aufeinander stoflen (in der Absicht, um einen
Menschen zu kiimpfen, dann) bestimmt (dieser seine) erste (Existenz/Leben,)

Vitalitdt oder Mangel daran, und wie seine Existenz/Leben zuletzt sein wird.

Sehr schlecht (wird die) der Liigner (sein,) doch dem Wahrhaften wird der beste
Gedanke (zuteil werden).

30,5. aya mainiva varata  ya dragva acista varazyo
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aSam mainyus spanisto  ya xraoZdistang asand vaste
yaéca x$naoSan ahuram  hai9yai§ Syao9anais fraoraf mazdam

3().5. The deceitful one of these two spirits chooses to do what is worst.

as (do those) who devotedly satisty the Wise Lord with real/realizing actions.

30.5. Der liigenhafte dieser beiden Geister wiihlt das schlechteste Tun,

(aber) das Wahrsein (wiihlt) der in die hirtesten Steine gekleidete sehr segensreiche
Geist,

wie (das diejenigen tun,) die den Weisen Hermn hingabevoll mit wirklichen
verwirklichenden Handlungen zufrieden stellen.

30,6. aya noit oras visyata daévacina hyat is a dobaoma
parascam»nang upa.jasat  hyaf voronata acistam mano
at aésamam handvaranta  ya banayan ahim maratano

30,6. Particularly the Dagvas/devils do not rightly discriminate between these two
(spirits). Since delusion

comes over them while they hold counsel so that they choose worst thought,

therefore they gather at fury, by which the mortals sicken the existence/world.

30.6. Insbesondere die Daévas/Teufel unterscheiden nicht richtig zwischen diesen
beiden (Geistern). Weil sie Betorung

iiberkommt, withrend sie sich beraten, so dass sie den schlechtesten Gedanken wihlen,

deshalb finden sie sich bei der Raserei ein, mit der die Sterblichen die Existenz/Welt
krank machen.

30,7. ahmaica xsa9ra jasaf mananha voha asaca
at kahrpam  utayuitis dadat armaitis anma
aesam tol a aphat  ya9a ayanha adanais paouruyo

30,7. (But when) one comes to this (existence/world) with power, good thought. and
truth,

then youthfulness grants bodily form, (and) right-mindedness (grants) breath/life,

so that through their allotment by the (ordeal with glowing) metal, this
(existence/world) will be your first/foremost one.

30,7. Kommt man (jedoch) zu dieser (Existenz/Welt) mit Macht, gutem Gedanken und
Wabhrsein,

dann verleiht Jugendlichkeit kérperliche Gestalt (und) Rechtgesinntheit (verleiht)
Atem/Leben,

so dass infolge von deren Zuteilung durch das (Ordal mit gliihendem) Metall diese
(Existenz/Welt) Deine erste/vorziigliche sein wird.

30,8. atca yada aésam  kaéena jamaiti aénagham
al mazda taibyo xSaSram  vohil mananha voividaiti
agibyo sasté ahura  yori agai dadan zastayo drujam

30,8. And when the penalty for those outrages has arrived,
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then, O Wise One, one will, with good thought, commit to you the power (over it)
at the (judgment) pronounced to those who have delivered deceit into the hands of truth.

30.8. Und wenn die Fntsch

iouno fiir iene Frevel einoatroffen ist

bei dem denjenigen verkiindeten (Urteil,) o Herr, die die Liige dem Wahrsein in die
Hinde gegeben haben.

30,9. atca toi vaem Xyama  yoi im farasam karanaon ahim
mazdasca ahuragho  a.moyastra.barana asaca
hyat haSra mana buvat yaSra cistis anhat maeSa

30,9. May we thus be those who make the existence/world perfect,
O Wise One and jou (other) Lords/Ahuras, by the bringer-of-turns and through truth,
with (our) thoughts concentrated on where insight is a partner.

30.9. So mdgen wir diejenigen sein, die die Existenz/Welt vollkommen machen,

o Weiser und Ihr (anderen) Herren/Ahuras, durch den Wendebringer und durch
Wahrsein,

indem sich (unsere) Gedanken darauf konzentrieren, wo Einsicht Partnerin ist.

30,10. ada zi ava drigjo  [avo. Jbuvaili skando spayaSrahya
at asista yaojante  a husitors vaphaus mananho
mazda afaXyaca yoi zazanli vaphau sravahi

30,10. For then the breakdown of deceit will come about by clearing it off,
and the swiftest (steeds) will be yoked (to drive) up to the comfortable dwelling of the
good thought

of the Wise One and of truth, (steeds) which, at the good fame/winning post, will let
(the others) behind at the good prize of victory.

30,10. Denn dann wird der Zusammenbruch der Liige durch deren Tilgung stattfinden,

und die schnellsten (Rdsser) werden angeschirrt werden, um bis zur bequemen
Wohnung des guten Gedankens

des Weisen und des Wahrseins (zu fahren, Rosser,) die beim guten Ruhm/am Ziel (die
anderen) hinter sich lassen.

30,11, hyat ta urvata sa<Ha¥a  ya mazda dadat magiyanho
x‘itica anaiti  hyatca daragam dragvo.dabyo raso
savaca afavabyo at aipi tai§ anhaitr usta

30,11. If You master/heed the commandments that the Wise One issues, O mortals,

(implying) freedom of movement and lack of it, the long-lasting/endless harm (in store)
for the deceitful

and the benefits for the truthful, then the (things) desired will be (available) through
them, indeed.

30,11. Wenn ihr die Gebote beherrscht/beachtet, die der Weise erlésst, o Sterbliche,
dic Bewegungsfreiheit und Mangel an ihr (bedeuten,) das lange/endlose Leid, das den
Liignern (bestimmt ist,)
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und die Wohltaten fiir die Wahrhaften, dann werden durch sie ja auch die erwiinschten
(Dinge verfiligbar) sein.

Yasna 31

N
Lo 5 {151

aéibya yoi urvatais drajo  asahya gaé9a vimarancaite

afcit aeibyo vahiSta  yoi zrazda aphan mazdai

31,1. Reciting these commandments of yours, we pronounce unheard words

to those who by the commandments of deceit ruin the herds of truth,

(words which are,) however, very good/profitable to those who are faithful to the Wise
One.

31.1. Indem wir diese Eure Gebote rezitieren, verkiinden wir ungehdrte Worte
denen, die nach den Geboten der Liige die Herden des Wahrseins zugrunde richten,
(Worte, die) aber denjenigen sehr gut/vorteilhaft (sind,) die dem Weisen vertrauen.

31,2, yezi ai§ noif urvané  adva aibl.darasla vaxya
at va vispang aivoi  ya9a rafum ahurd vaéda
mazda aya asaya ya asal haca juy amahi

-

31,2. If there is no way through them to attain to the higher goods (already) seen,
then I approach all of jou since the Wise Lord knows the judgment on those two lots,
(the judgment) through which we can live in accordance with truth.

31,2. Wenn es durch sie keinen Weg gibt, die (bereits) erblickten héheren Giiter zu
erreichen,

dann wende ich mich an Euch alle, da der Weise Herr das Urteil iiber jene beiden
Anteile weil3,

(das Urteil,) durch das wir in Ubereinstimmung mit dem Wahrsein leben kdnnen.

31,3. yam da mainyi a9raca asaca cois ranoibya xSnutam
hyat urvatam cazdonhvadabyd  tat nd mazda vidvanoi vaoca
hizva 9fahya apho  ya juvanto vispang vauraya

31.3. (Tell us) which satisfaction you fix by (your) spirit and (your) fire and which
you assign through truth in accordance with the balance

as (your) commandment in favor of the conscientious, tell us that to let us know (it,) O
Wise One,

by the tongue of your mouth so as to let me test thereby all the living.

31,3. (Sag uns,) welche Zufriedenstellung Du durch (Deinen) Geist und (Dein) Feuer
festsetzt und durch Wahrsein mit der Waage zuweist

als (Dein) Gebot zugunsten der Gewissenhaften, das sage uns, damit wir (es) wissen, o
Weiser,

mit der Zunege Deines Mundes, um mich alle Lebenden mit ihm testen zu lassen.

31,4. yada agom zavim  aphan mazdasca ahuranho
asica armaiti  vahista iSasa mananha
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]

maibyo xsa9ram aojonphvat  yehya varada vanaema drujam

31,4. When the Wise One and the (other) Lords/Ahuras are present (as) Truth worth
calling for

of the strong Power (meant) for me, through the increase of which we may overcome
deceit.

31,4, Wenn der Weise und die (anderen) Herren/Ahuras (als) das der Anrufung werte
Wahrsein zur Stelle sind,

zusammen mit Belohnung und Rechtgesinntheit, (dann) werde ich durch besten
Gedanken

die mir (bestimmte) starke Macht zu Gesicht bekommen, durch deren Mehrung wir die
Liige besiegen mogen.

31.5. tat moi vicidyai vaoca  hyat maoi aga data vahyo
viduye vohii mananha manca daidyai yehya ma oarasis
facit mazda ahura  ya noit va aphat aghaifi va

31,5. Tell me the higher good which you have assigned to me through truth to let me
discern (it,)

(and) to learn through good thought (from that one) whose seer (I am,) and to impress
on my mind

which (things) will not be (available) and (which) will be (available to me,) O Wise
Lord.

31,5. Nenne mir das héhere Gut, das Thr durch Wahrsein fiir mich bestimmt habt, damit
ich (es) erkenne

(und)‘durch guten Gedanken (von dem,) dessen Seher (ich bin,) erfahre und mir
einprige,

welche (Dinge mir) nicht (verfiigbar) und welche (mir verfiigbar) sein werden, o Weiser
Herr.

31,6. ahmai anhat vahiStam  y3 maoi vidva vaocat hai$im

maSram yim haurvatato —asahya amoralatasca

mazdai avat xsaSram  hyat hoi vohii vaxsat mananha

31,6. The best (power) shall be to Him, the Knowing/Initiated One,

who tells me the true/effective mantra implying integrity and immortality of truth,

that power (shall be) to the Wise One which He shall make grow through good thought.

31.6. Die beste (Macht) gehore Ihm. dem Wissenden/Initiierten,

der mir das wahre/wirksame Mantra von der Unverletzlichkeit und Unsterblichkeit des
Wahrseins sagen wird,

dem Weisen (gehore) jene Macht, die Er durch guten Gedanken mehren soll/wird.

31,7. yasta manta paouruyé raocadbis réi9fan x'a9ra
hvo xra9Ba damis afom  ya darayat vahistam mano
fa mazda mainy uxSyo  ya a naramcit ahurda hamo
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31,7. The Primal One, who conceived these comforts flooded with lights, 31,11, hyat na mazda paourvim gaédasca taso daenisca
(is,) by his intellect, the establisher of truth. (Through that spirit) by which one holds on 9pa managha xratisca hyat astvantam dada ustanam
to best thought. hvai SyaoQanaca sanghasca  va%ra varanang vasa dayvete
it
31,7. Der Uranfiingliche, der diese mit Lichtern durchflutete Labsale erdachte, VIEWsS,
(ist) durch seinen Intellekt der Begriinder des Wahrseins. (Durch den Geist,) mit dem through your thought, and the intellects, since you grant osseous vitality,
einer den besten Gedanken testhalt, since (you determine the ritual) actions and pronouncements at which one takes his
durch den Geist wichst Du, o Weiser, der Du auch jetzt noch derselbe (bist,) o Herr. choices (and forms) his wishes —
31.8. at 94 marjhi paourvim mazda yazam stor mananha 31,11. Da Du durch deinen Gedanken bildest, was fiir uns grundlegend (ist,) o Weiser,
vaphaus ptaram managhé  hyat 9fa ham casmaini [han]grabom die Herden und die Anschauungen und die Intellekte, da Du die knochenhafte
haiim asahya damim  anphaus ahuram Syao9anaesu Lebenskraft verleihst,

da (Du) die (rituellen) Handlungen und Verkiindungen (bestimmst,) bei denen man

31,8. I realize that you, the Primal One, are youthful through (your) thought, : . . ) '
seine Wahlen trifft (und) seine Wiinsche (formt) —

(you,) the father of good thought, when I grasp you with my cye
=8 at (your) actions, the true establisher of truth, the Lord of the existence/world. 31.12. a8ra vacom baraiti miSahvaca va aras.vaca va

. T - : : : vidva va avidva va ahya zaradaca mananhaca

31,8. Ich erkenne, dass Du, der Uranfangliche, jugendlich bist durch (Deinen) e R el T SeEi S e
anus.haxs armaitis  mainyu porasaité yadra maéda

Gedanken,
(Du.) der Vater des guten Gedankens, wenn ich Dich mit dem Auge erfasse 31,12, (Whether it is a man) of false speech or one of straight speech who raises there
bei (Deinen) Handlungen, den wahren Begriinder des Wahrseins, den Herm der his voice,

Existenz/Welt. a knowing/initiated one or an ignorant, with his heart and thought,

following up (this question) Right-mindedness shall hold counsel with the spirit where

31,9. 9poi as armaitis 9P a gaus tasa ac.xratus ,
she (is) a partner.

mainyaus mazda ahura  hyat axXyai dada paSam
vastriyat va aité  ya va noit aphat vastriyo 31,12. (Ob) dort (ein Mann) von falschem oder einer von rechtem Wort seine Stimme
4 . . o me e i aR e . o i ST S erhebt,
31,9. Right-mindedness was with you, yours (was) also the highly intelligent fashioner o . o o i
i - ein Wissender/Initiierter oder ein Unwissender, mit seinem Herzen und Gedanken,
= N ] . . A . . - . 5
. . . . 3 dieser Frage) nachgehend soll sich die Rechtgesinntheit mit dem Geist beraten, wo sie
O Wise Lord, when you, by virtue of (your) spirit, opened ways for her ( p it A e N SHYGICREDCLAEN, WO SIE
g 2 % e s artnerin (ist).
to take side with the herdsman or with (that one) who will be no herdsman. (1st)
i, . . ‘o ; : : ; 31,13, ya frasa aviSiya ya va mazda parasaélé (aya
31,9. Rechtgesinntheit war bei Dir, Dein (war) auch der hochintelligente Bildner der e ese e e e e I il
Kuh va va kasaus aénanho  a mazistam [a]yvamaité bijom
L : 5 g 5 : < {a cas$mang $fisra harc aibi asa [aibi.]vaénahi vispa
o Weiser Herr. als Du ihr kraft (Deines) Geistes Wege freigabst, g dpisra b ¥4 [aibi.Jvaéne f

sich dem Hirten anzuschliefen oder (dem,) der kein Hirte sein wird. 31,13. (That) which is open conversation or on what two (people) converse secretly, O
Wise One,

31.10. at hi aya fravarata  vastrim axyai fSuyantam e o
) ) ey _ or when one for (just) a small sin incurs a very great atonement,
ahuram asavanam  vaphaus$ 331;him mananho . 75

= T = i i retaining that with the ray of your eye you overlook all (things) through truth.
noif mazda avastriyo  davascina humaratois baxsta 5 . b S £ f

31.10. Of these two she, (the cow.) prefers the cattle-breeding herdsman 31,13. Was offenes Gesprich ist und was zwei (Personen) insgeheim miteinander
3l " oL SHE, {HIC N C C = 2 4

. . . - besprechen, o Weiser,
(to be) her truthful lord, the companion of good thought. | l er fiir i . Siinde sel Re Siil - ich ziel
. £ . - oder we >INer tur eme (nur) geringe . (1€ senr grone ¢ o sich zient,
The non-herdsman does not enjoy a good reputation, however much he twaddles, O enn emer fur eme (nur) geringe Sunde sehr grobie Suhne aut sich zieht

g das mit dem Strahl Deines Auges erfassend iiberblickst Du durch Wahrsein alle
Wise One. (Dinge) s
inge).

31.10. Von diesen beiden zieht die sie, (die Kuh,) den Vieh ziichtenden Hirten vor
(als) wahrhaften Herrn, den Gefihrten des guten Gedankens.
Der Nichthirte genieBt keinen guten Ruf, wie sehr er auch schwitzt, o Weiser.

31.14. ta 9pa parasa ahura  ya zi aiti janghatica
va 15udo dadanté  daSranam haca asaono




88 The Old Avestan texts with English and German translations

yasca mazda dragvo.dabyo  ya9a td aghan hankarata hyat

31,14. About those (things) I ask you, O Lord, which are approaching and will arrive,
about the compensations (consisting) of gifts which (the pious) will obtain from the

and which, O Wise One, trom the deceitful, (and) of what kind they will be when (the
items) are reckoned up.

31,14. Nach den (Dingen) frage ich Dich, o Herr, die im Kommen sind und eintreffen
werden,

nach den aus Gaben (bestehenden) Vergiitungen, welche (die Frommen) vom
Wahrhaften erhalten werden,

und welche, o Weiser, von den Liignern, (und) von welcher Art sie sein werden, wenn
(die Posten) zusammengerechnet sind.

31,15, parasa avat ya maénis  ya dragvaité xsa9ram hunaiti
dus.syao9anai ahwra  ya noit jyotum hanara vinasti
vastrivehya aénagho  pasau$ viraatca adrijyanto

31,15. That I ask, which punishment (will befall) that one who transters power to the
deceitful one,

to the evil-doer, O Lord, who does not find a livelihood without

outrage against cattle and men of the non-deceiving/sincere herdsman.

31,15. Das frage ich, welche Strafe den (treffen wird,) der dem Liigner Macht tibertrigt,
dem Ubeltiiter, o Herr, der seinen Lebensunterhalt nicht findet ohne
Frevel an Vieh und Mann des nicht liigenden/ehrlichen Hirten.

31,16. parasa avat ya9a hvo  ya hudanus damanahya xsa9ram

Soi9rahya va daXyaus va asa fradaai asparazala

9Pavas mazda ahura yada hvo aphat ya.SyaoSanasca

31,16. That I ask, in which way that generous person (will be available)

who strives to further through truth the power over house, county/district, and land,

the one such as you, O Wise Lord, (and) when he will be (available) and with which
action.

31,16. Das frage ich, auf welche Weise jener GroBiziigige (verfligbar sein wird,)

der die Macht iiber Haus, Gau und Land durch Wahrsein zu fordern strebt,

der so wie Du, o Weiser Herr, (und) wann er (verfligbar) sein wird und mit welcher
Handlung.

31,17. kataram asava va dragva va varan<a vaité mazyo

vidva vidusé mraofil  ma avidva aipi dabavayat

zdi nd mazda ahura  vanghdus fradaxsta manapho

31,17. What about? Will the truthful one convince (you) more or the deceitful one?

Let the knowing/initiated one speak to the knowing/initiated one; do not let the ignorant
continue deceiving (people).

Be a teacher of good thought to us, O Wise Lord.
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31,17. Wie verhdlt es sich? Wird der Wahrhafte (Dich) mehr tiberzeugen oder der
Liigner?

Lass den Wissenden/Initiierten zum Wissenden/Initiierten sprechen: lass nicht den

DLl WS Gl Loedidel des gUClh Ucddlihells, v Vv CIsCi Helr,

31,18. ma.cis at vd dragvato  maSrasca gista sasnasca
d-zi damanom visam va  SoiSram va daXyiam va [a]dat
dusitaca marakaéca a9a i§ sazdim snai9isa

31,18. Let no (adherent) of the deceitful one listen to your mantras and teachings,

for he wants to put the house, the village, the county/district, and the land

in non-habitability and destruction. Teach therefore those (deceitful) with (your)
weapor.

31,18. Lass keinen (Anhinger) des Liigners Euren Mantras und Lehren lauschen,

denn er will Haus, Dorf, Gau und Land

in Unbewohnbarkeit und Zerstorung versetzen. Deshalb belehrt diese (Liigner) mit
(Eurer) Waffe.

31,19. gusta yo manta asam  aham.bis vidva ahura
arazuxdai vacapham  xSayamné hizuvé vaso
8fa a9ra suxra mazda vanhau vidata ranaya

31,19. The healer of the existence/world listens (to our mantras,) the knowing/initiated
one who thinks truth, O Lord,

being at will in control of his tongue for the true statement among the words

at the distribution (of the result) of the balance, in the good (case performed) with
your red fire, O Wise One.

31,19. (Euren Mantras) lauscht der wissende/initiierte Lebensheiler/Weltheiler, der
Wahrsein denkt, o Herr,

der fiir die ehrliche Aussage unter den Worten nach Belieben seiner Zunge Herr ist

bei der Verteilung (des Ergebnisses) der Waage, im guten (Fall vollzogen) durch Dein
rotes Feuer, o Weiser.

31,20. ya ayat asavanam  divamnam hoi aparom xSiyo

daragam avi tamapho  dus.x‘ara%am avaétas vaco

tam va aham drogvanto  SyaoSanais x'ais daéna naésaj

31,20. He who approaches a/the truthful one — splendor (will be) his instead of wailing.

Long/endless duration of darkness, foul food, and the word “woe”:

to such an existence (your) view/view-soul will lead you, O you deceitful, on account of
your/its own actions.

(#5]

,20. Wer zu einem Wahrhaften kommt — Glanz (wird) ihm (zuteil werden) anstelle
von Jammer.
Lange/endlose Dauer der Finsternis, iible Speise und das Wort ,,Wehe™:
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Zu solcher Existenz wird euch, o Liigner, (eure) Anschauung/Schauseele auf Grund
genen Handlungen fiihren.

5
t=

curer/ihrer ei
31.21. mazda dadar ahurd  haurvato amorotatasca
vaphaus vazdvard mananpho  ya hoi mainyu syao%anaisca urvado

=

31,21. From His own rich shelter/treasure of integrity
and immortality, of truth and power, the Wise Lord grants
the cream of good thought (to that one) who (is) His ally in spirit and actions.

31.21. Von Seinem eigenen, reichen Schutzschild/Schatz an Integritit

und Unsterblichkeit, an Wahrsein und Macht gewihrt der Weise Herr

das Fett des guten Gedankens (demjenigen,) der in Geist und Handlungen Sein
Bundesgenosse (ist).

31,22. ¢i9ra [ hudaphe ya8ana vaédamnai managha

vohil hvo x5a8ra asom  vacanha Syao9anaca hapti

hva tai mazda ahura — vazisto anhaiti astis

31,22. Bright (gifts) are (in store) for the munificent one who (already) possesses them
in his thought.

Through good power/rule he cultivates truth in word and action.

Let him be your best-provided guest, O Wise Lord.

31,22. Glanzvolle (Gaben) sind dem Freigebigen (bestimmt,) der sie in seinem
Gedanken (bereits) besitzt.

Durch gute Macht/Herrschaft pflegt er das Wahrsein in Wort und Handlung.

Lass ihn Deinen bestversorgten Gast sein, o Weiser Herr.

Yasna 32

32,1. aXyaca x'aetus yasal ahya varazanam mat airyamna

ahya daeva mahmi manoi  ahurahya urvazama mazda

9poi dutaghé aphama  (ang darayo yoi va daibisanti

32,1. His (grace) the family requests, His (grace) the community (requests) along with
the tribe

in my presentation, O Dagvas/devils, (requesting His,) the Wise Lord’s, grace (by
proclaiming):

“Let us be your households. You split open (the wall of) those who are hostile to you.”

32.1. Um Seine (Gnade) bittet die Familie, um Seine (Gnade bittet) die Gemeinde samt

dem Stamm

in meinem Vortrag, o Daévas/Teufel, (um Seine,) des Weisen Herrn Gnade (bitten sie
mit den Worten):
..Lass uns Deine Hausgemeinschafien sein. Du sprengst (den Wall) derer, die Euch

anfeinden.™

32,2. aeibyé mazda ahurd  saromno vohi mananha
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x$a9rat haca paitimraot a$a hus.haxa x'anvala
spantam va armaitim  van'him varamaidi ha na aghat

310 To them. the Wise T ord. allied with cood thouoht

“We choose jour beneficent, good right-mindedness. Let it be ours.”

32,2, Thnen antwortet der Weise Herr mit dem guten Gedanken verbiindet,

kraft Seiner Macht ein guter Freund des sonnenhaften Wahrseins:
»Wir wiihlen eure segensreiche, gute Rechtgesinntheit. Sie soll uns gehoren.”

32,3. af yus daeva vispapho akat manapho sta ciSrom

vasca va mas yazaité drijasca pairimatéisca
Syaomam aipi daibitana  yais asradam bimya haptai9e

32,3. But you Daévas/devils altogether are seeds from bad thought,

and (so 1s he) who much celebrates Vou and the actions of deceit and disregard (as well)

for which you again and again became notorious in (this) seventh part of the Earth,

32,3. Aber ihr Daévas/Teufel alle seid Samen vom schlechten Gedanken,

und (das ist auch derjenige,) der euch sehr feiert und (ebenso) die Handlungen von Liige
und Missachtung,

durch die ihr immer wieder auf (diesem) Siebentel der Erde beriichtigt wurdet, —

32,4, yat yus ta framima8a  ya masiya acista danto
vaxSanté daévo.zusta  vanhaus sizdyamna mananho
mazda ahurahya  xrataus nasyanto afaatca

32.4. since you order those very bad (thoughts, words, actions) by whose production the
mortals

shall be promoted (to be) favorites of (Vou) Dagvas/devils, flinching from good thought

(and) straying away from the intellect of the Wise Lord and from truth.

32.4. insofern als ihr jene sehr schlechten (Gedanken, Worte und Werke) anordnet, fiir
deren Hervorbringung die Sterblichen

(zu) Lieblingen von (euch) Daévas/Teufeln befordert werden, scheuend vor dem gutem
Gedanken

(und) abkommend vom Intellekt des Weisen Herrn und vom Wahrsein.

32.,5. (a dabanaota masim  hujyatois amaratatasca

hyat va aka mananha yang daévang akasca mainyus

aka Syao%anam vacapha  ya fracinas dragvantom x$ayo

32,5. Therefore you cheat the mortal one out of good life and immortality,

since through evil thought the evil spirit and the action (inspired) by evil word

(cheated) you Dagvas/devils (out of them.) for which wailing expects the deceitful one.

32.5. Deshalb betriigt ihr den Sterblichen um Wohlleben und Unsterblichkeit,
weil der schlechte Geist durch schlechten Gedanken und die durch schlechtes Wort
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(inspirierte) Handlung euch Daevas/Teufel (darum betrogen haben,) wofiir Jammer den
Liigner erwartet.

32.6. pourdad aena anaxsta  vais sravahveiti vezi (ais a9a

Yfahmi va mazda xsaSroi  asaica sangho vidam

32.6. The many peace-breaking outrages with which (the deceitful one) strives for fame
— whether (he does so) with them,

you, O Lord, who record merits (and demerits,) know through best thought.

Let laud for you and for Truth, O Wise One, be spread in your power/dominion.

32.,6. Die vielen den Frieden brechenden Frevel, mit denen (der Liigner) nach Ruhm
strebt — ob (er) das mit ithnen (tut,)

weillt Du durch den besten Gedanken, o Herr, der Du Dir Verdienste (und Fehler)
merkst.

In Deinem Machtbereich werde Lob fiir Euch, o Weiser, und fiir das Wahrsein
verbreitet.

32,7. agsam aénagham naécit vidva aojoi hadroya

va @ joya sanghaite  yais sravi x'aéna ayanha

vaesam tu ahurd  irixtom mazda vaédisto ahi

32,7. I explicitly declare to not be conscious of any of such outrages

which are called irremissible, for/of which one becomes notorious (by the ordeal) with
glowing metal

(and) of which you know the outcome best, O Wise Lord.

32,7. Ich erklire ausdriicklich, mir keines von solchen Freveln bewusst zu sein,

die als untilgbar bezeichnet werden, derentwegen man (durch das Ordal) mit gliihendem
Metall bertichtigt wird

(und) deren Ergebnis Du bestens kennst, o Weiser Herr.

32.8. aéSam aénapham  vivaphuso sravi yimascit
va masiyang cix$nuso  ahmakang gaus baga x*aromno
aesamcit a ahmi  9Bahmi mazda vici961 aipi

32,8. Even Yima, the son of Vivahvan, is notorious for (one) of such outrages,
(even he) who tried to satisfy (us) humans (and) our (animals with the injunction):
“Meat (is just) a part of a (complete) meal”
for (that one) of those (outrages) being (subject) to that (well-known) decision of yours,
O Wise One.

gen (eines) von solchen Freveln

32.8. Sogar Yima, der Sohn des Vivahvan, ist weg
beriichtigt,

(sogar er,) der (uns) Menschen (und) unsere (Tiere) zufrieden zu stellen suchte (mit
der Anordnung): ,.Fleisch (ist lediglich) Teil einer (vollstindigen) Mahlzeit™ —

wegen (dieses einen) unter jenen (Freveln) dieser Deiner (wohl bekannten)

Entscheidung (unterworfen,) o Weiser.
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32.9. dus.sasti§ srava morandat  hvo jyataus sanghanais xratiim
apo ma istim [apaJyanta baroxdam haitim vanhaus$ mananho
{a uxoa mainyaus mahyva mazda asaica yusmaibya gorazé

of the world/living.
He robs (people of their) command, the ward of good thought.
With this statement of my spirit I complain to You, O Wise One, and to Truth.

32.9. Der Listerer verdirbt (unsere) Lobreden, durch seine Verkiindungen (verdirbt) er
den Intellekt der Welt/Lebenden.

Er raubt (den Menschen ihre) Verfiigungsgewalt, den Schiitzling des guten Gedankens,

Mit dieser Aussage meines Geistes klage ich Euch, o Weiser, und dem Wahrsein.

32,10. hvo ma na srava morandat  y3 acistam vaénanhé aogada
gam asibya huvaraca yasca da9ang dragvato dadat
vasca vasira vivapal yasca vadard voizdat asaune

32,10. That man spoils (our) eulogies who professes what is the worst

in order to catch sight of the cow and the sun with his goggle-eyes, and who makes the
just subject to the deceitful one,

and who grazes down the pastures, and who brandishes his weapon against the truthful
one.

32.10. Jener Mann verdirbt (unsere) Lobreden, der sich zum Schlechtesten bekennt, um
die Kuh und die Sonne

mit seinen Glotzaugen zu erblicken, und der die Gerechten vom Liigner abhiingig macht

und der die Weidegriinde abgrast und der seine Waffe gegen den Wahrhaften schwingt.

32,11. taécit ma morandan jyotam  yoi dragvanlo maz«»bis cikoilaras

ar hisca anhavasca — apayeiti raéxananho vaedom

yoi vahistat aSaond  mazda raraSyan mananho

32,11. Particularly those spoil (our) life/livelihood, the deceitful who show off with

“great (achievements,)”

with robbing (people of) the disposal of their inheritance, (those) “patronesses and
patrons,”

who keep off the truthful from best thought, O Wise One.

~

32,11. Besonders diejenigen Liigner verderben (unser) Leben/Lebensunterhalt, die sich
mit ,,groflen (Leistungen)™ hervortun,
mit dem Raub der Verfiigung iiber das Erbteil, (diese) ,,Patroninnen und Patrone™,

welche die Wahrhaften vom besten Gedanken fernhalten, o Weiser.

32,12. ya raghayan sravanpha  vahiStat Syao9anat maratano

aéibyo mazda aka mraot  yoi gaus urvaxs uxti morandan jyotim
ais 7 d ¢ .f:t_ aralta arapa xsadre d 18 ¢ C E

vais grahma asat varata  karapa xsa9ramca iSanam drujam

32,12. For the (abusive) speech by which they divert the mortals from the best action,
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the Wise One speaks bad (words) to those who spoil the life of the cow by saying
“move on!”
(and) on whose account the Karapan/lie-priest prefers “grass” to truth as well as the

32.12. Fiir die (Schmaih)rede, durch die sie die Sterblichen von der besten Handlung
abbringen,

spricht der Weise schlimme (Worte) zu denen. die mit dem Wort ,,wandele!* das Leben
der Kuh verderben

(und) derentwegen der Karapan/Liigenpriester dem Wahrsein das ,,Gras™ vorzieht und
(ebenso) die Macht/Herrschaft derer, die sich die Liige ausgesucht haben.

32.13. va xsa%ra grohmo hisasat  acistahya damané mananho

anhaus maraxtaro ahya yaéca mazda jigarazal kame

YPahya ma9rano dutam  y3 i§ pat darasat asahya

32.13. By that power/rule the “grass” gang strives to settle in the house of worst
thought,

(those) destroyers of this existence/world, O Wise One, who then complain very much

about the household of your poet who prevents them from seeing truth,

32,13. Durch diese Macht/Herrschaft strebt die ,,Grasbande™ danach, sich im Haus des
schlechtesten Gedankens niederzulassen,

(diese) Zerstorer dieser Existenz/Welt, o Weiser, die sich dann sehr beklagen

iiber die Hausgemeinschaft Deines Dichters, der sie am Erblicken des Wahrseins
hindert.

32.14. ahya fgrahmo (= gram<ang») a.hoi9oi  ni kavayascil xralis [ni. Jdadat

varaca.hica fraidiva  hyat visanfa dragvantaom avo

hyatca gaus jaidyai mr«awi  ya diraosam saocayat avo

32,14. Particularly the Kavis/princes lay their intellects into the fetter of that “grass,”

and their authorities, when getting ready day by day to assist the deceitful one

while (the order) is recited “have the bull slaughtered™ who inflames the fire-
resisting/death-averting help/refreshment.

32.14. Insbesondere die Kavis/Fiirsten legen ihren Intellekt und ihre Wiirde

in die Fessel dieses ,,Grases®, indem sie sich Tag fiir Tag anschicken, dem Liigner zu
assistieren,

wihrend (der Befehl) rezitiert wird ,,der Stier werde geschlachtet™, der die schwer
verbrennbare/Tod abwehrende Hilfe/Erfrischung entflammt.

32,15. anais a vi.nanasa  ya karapo.lasca kavitasca

avais aibi yang dainti  noif jyataus xsayamnang vaso

toi abya bairyanté vaphaus a damane mananho

32.15. Owing to such (actions) the gang of the Karapans/lie-priests and that of the

Kavis/princes is doomed to ruin,
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(being doomed) by those whom (those gangsters) want to put on reins in order to rob
them of the control at will of their lives.

(Yet) these will be cared for by those two, (integrity/nectar and immortality/ambrosia.)

32,15. Wegen solcher (Handlungen) ist die Bande der Karapans/Liigenpriester und die
der Kavis/Fiirsten dem Untergang geweiht,

gcn

(und zwar gerade) durch diejenigen, denen (diese Banditen) das Geschirr anle
wollen, um sie der freien Verfiigung tiber ihr Leben zu berauben.

(Doch) diese werden von jenen beiden, (Unverletzlichkeit/Nektar und
Unsterblichkeit/Ambrosia,) im Haus des guten Gedankens gepflegt werden.

32.16. hamam taf vahiStacit  ya usuruyé sivascit dahmahya
xsayas mazda ahura  yehya ma ai9iscit dvae9a
hyat aénaijhe dragvato  aeanii iSiyang anhaya

32.16. That equals what really is the best, (O you) who in favor of the believer lying
there

exercises power (over that one) whose terror (is) frightening me, O Wise Lord -

(that equals what really is the best), which, in contrast to the outrage of the deceitful
one, (is) in sight following behind the invigorating.

32,16. Das ist dem wirklich Besten gleich, (o Du,) der Du zu Gunsten des
daniederliegenden Gliubigen

Macht ausiibst (iiber den,) dessen Terror mir Furcht einfloBt, o Weiser Herr

(das 1st dem wirklich Besten gleich,) was im Gegensatz zum Frevel des Liigners hinter
den Erfrischern sichtbar (ist).

Yasna 33

33,1. ya9a ais 19a varasaité  ya data anhous paouruyehya
rataf$] SyaoYana razisia  dragvataéca hyatca asauné
vehyaca ham.[m]yasaitée  miSahya yaca hoi arazva

33.1. As (it is provided) by them so the laws of the first/fundamental existence shall be
applied

by the judge, the most straight/just actions toward the deceitful one and toward him who
is truthful

as well as toward that one whose (manifestations of) crookedness are offset against

those of his straightness.

33.1. Wie es durch sie (vorgesehen ist,) so sollen die Gesetze der ersten/grundlegenden
Existenz vom Richter angewandt werden,

die geradesten/gerechtesten Handlungen gegeniiber dem Liigner und gegentiber dem,
der wahrhaft ist,

ebenso wie gegeniiber demjenigen, dessen (Bekundungen von) Falschheit und

Geradheit gegeneinander aufgerechnet werden.

33.2. at ya akam dragvaité  vacanha va af va mananha
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zastoibya va varasaiti  vaghau va coiSaité astim
toi varai radanti  ahurahya zaosé mazda

33.2. He who does evil to the deceitful one by his word. or by his thought.

(all) these submit to (His) will (thus abiding) in the favor of the Wise Lord.

33,2. Wer dem Liigner Ubles tut, mit Wort oder Gedanken
oder mit (seinen) Hinden, oder (wer) den Gast gut/freundlich aufnimmt,

sie (alle) fligen sich (Seinem) Willen (und verweilen so) in der Gunst des Weisen Herrn.

33,3. ya afauné vahiS§to  x'aéfil va at va varazanyo
airvamnd va ahura  vidas va 9Paxsapha gavoi
at hvo asahya aphat  vaphausca vastre mananho

33.3. He who is very good/dear to the truthful one, by family, or by being a member of
the community,

or by tribe, O Lord, or by zealously caring for the cow,

that one shall/will be on the pasture of truth and good thought.

33.3. Wer dem Wahrhaften sehr gut/lieb ist durch Familie oder als Gemeindemitglied

oder durch Stammes(zugehorigkeit), o Herr, oder dadurch, dass er mit Eifer fiir die Kuh
sorgt,

der soll/wird sich auf der Weide des Wahrseins und des guten Gedankens befinden.

33.,4. ya 9fat mazda asrustim  akamca manoé yazai apa
x‘aétausca taro.maitim varazanaxyaca nazdistam drujom
airyamnnasca nadanté — gausca vastral acistom mantam

33,4. 1 who wish to keep off from you by sacrificing, O Wise One, disobedience and
bad thought,

and the arrogance of the family, and the deceit neighboring the community,

and the blasphemers in the tribe, and, from the pasture of the cow, the very bad

counselor —

33,4 Ich, der ich als Opfernder von Dir, o Weiser, den Ungehorsam und den schlechten
Gedanken fernhalten will

und die Uberheblichkeit der Familie und die der Gemeinde benachbarte Liige

und die Schmiher im Stamm und von der Weide der Kuh den sehr schlechten
Ratgeber -

33,5. yaste vispa.mazistam  saraosam zbaya avaphane

apano darago.jvaitim a xsaSrom vanhdus manapho

agat a arazus paS6  yaesu mazda ahuré Saéiti

33,5. 1 who, at the resting place, will call for your very greatest hearing

when T have attained the power/dominion of good thought granting long life,

the paths straight by virtue of truth, whereon the Wise Lord abides -

33,5. Ich, der ich am Ruheplatz nach Deiner allergroBten Erhérung rufen werde,
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wenn ich den langes Leben gewihrenden Machtbereich des guten Gedankens erreicht
habe,

die kraft Wahrseins geraden Pfade, auf denen der Weise Herr wohnt

ahmat ava manapha ya varazyeidyal manita vasiriya
ta tor izyai ahurda  mazda darstoisca ham.parstéisca

33,6. Being the officiating priest (of the present sacrifice) straightforward through truth,
[ wish, by virtue of best spirit,

to enjoy henceforth that thought with which one thinks of performing pastoral works.

With that (thought) I wish to enjoy your sight and your counsel, O Wise Lord.

33,6. Ich, der durch Wahrsein geradlinige leitende Priester (dieses Opfers,) will mich
kraft des besten Geistes

von nun an jenes Gedankens erfreuen, durch den man gedenkt Hirtenwerke zu
verrichten.

Mit diesem (Gedanken) will ich Deines Anblicks und Deiner Beratung teilhaftig
werden, o Weiser Herr.

33,7. 4 ma [4]idom vahista 4 x*ai9yaca mazda darasatca
asa vohu managha  ya sruye para magaono
avis nd antara hantd  namax‘ailis ciSrd ralayo

33,7. Come hither to me, O jou Best Ones, hither in person and boldly, O Wise One,

(inspired) by truth (and) good thought through which I am hearable beyond the
contributors.

Let bright gifts of (mutual) reverence be manifest between us.

33,7. Kommt hierher zu mir, o Ihr Besten, hierher in Person und kiihnlich, o Weiser,
(inspiriert) durch Wahrsein (und) durch den guten Gedanken, durch den ich iiber die
Spender hinaus hérbar bin.

Lasst glinzende Gaben der (gegenseitigen) Verehrung zwischen uns sichtbar sein.

33.,8. fro ma [frajvoizdam ara9a  (a ya vohii Syavai mananha

yasnam mazda xSmavato — af va asa staomya vaca

data vd amorafasca  utaytiti haurvatas draono

33,8. Pay heed to these (my) dutiful (performances) which [ want to start with good
thought:

the sacrifice to one such as you, O Wise One, and words praising (you) through truth.

Immortality/ambrosia and integrity/nectar are offered you along with youthfulness as
oblation.

33.8. Beachtet diese (meine) pflichtgemifien (Leistungen,) die ich mit gutem Gedanken
in Gang setzen will:

das Opfer fiir einen so wie Ihr, o Weiser, und die (Euch) durch Wahrsein lobpreisenden
Worte.
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Unsterblichkeit/Ambrosia und Integritit/Nektar samt Jugendlichkeit sind Euch als
Opfergabe dargebracht.

20 a7 a0 mazda tam maimnviom  asaoxs$avanta saraidvava

aya aroi hakuranam  yaya hacin(é uruvano

33.9. Let thus one, O Wise One, through the comfort (arranged) facing me
bring you with best thought that spirit of the two braves emitting truth.
The partnership of these two whose souls are in harmony is assured.

33.9. So soll man durch das mir gegeniiber (angerichtete) Labsal Dir, o Weiser, den
Geist

der zwei Wahrsein ausstromenden Kiihnen mit bestem Gedanken darbringen.

Die Partnerschaft dieser zwei, deren Seelen in Einklang sind, ist zugesichert.

33,10. vispa stoi hujitayo  ya zi aghara yasca hanti

ydsca mazda buvainti - 9pahmi his zaose abaxso.hva

vohii ux§ya manapha xsa9ra a$aca usta tanum

33.10. In order for all the good gains to be (available to you, those) which have existed,
and which exist,

and which will exist (at the same time,) receive them in your favor.

Grow through good thought, power, and truth at will (and) continuously.

33,10. Damit (Dir) alle die guten Gewinne (zur Verfiigung) stehen, (die,) die gewesen
sind und die sind

und die (zugleich) sein werden, nimm sie in Deine Gunst auf.

Wachse durch guten Gedanken, Macht und Wahrsein nach Belieben (und) in einem fort.

33,11. ya savisto ahuré  mazdasca armaitisca

asamca fradat.gaé9am manasca vohii xSa9ramca

sraotd moi marazdata moi - adai kahyacit paiti

33,11. (O you) who (are) the strongest Lord and the Wise One, and (you who are)
Right-mindedness and Truth furthering the herds, and Good Thought and Power,
listen to me, have mercy on me in return for any presentation.

33.11. (O Du,) der Du der stiirkste Herr (bist) und der Weise, (und Ihr,) die
Rechtgesinntheit

und das die Herden fordernde Wahrsein und der gute Gedanke und die Macht,

hort mir zu, erbarmt Euch meiner in Vergeltung fiir jegliche Darbietung.

33,12. us moi [uzjarasva ahura — armaill (avisim dasva

spani§ta mainyu mazda vaghuya zavo ada

as$a hazo amavat vohii managha fsaratiim

33.12. Set out to me, O Lord, take bodily strength through right-mindedness
(and) through most beneficent spirit, O Wise One, (take) swiftness through good

presentation/apportionment,
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impetuous superiority through truth, (and) refection through good thought.

33.12. Mach Dich auf zu mir, o Herr, nimm Korperkraft durch Rechtgesinntheit
(und) durch segensreichsten Geist. o Weiser. (nimm) Flinkheit durch gute

ungestiime Uberlegenheit durch Wahrsein (und) Erquickung durch guten Gedanken.
33,13. rafodrai vourucasané  doisi mai ya va abifra

{a xsaSrahya ahura  ya vaphaus asis mananho

fro spanta armaité  a$a daena fradaxsaya

33,13. (Come) to support (me,) O Far-/Wide-Seeing One, show me your peculiarities,
those of (your) power, O Lord, which are a reward of good thought.
O Beneficent Right-mindedness, instruct the views/view-souls through truth.

33,13. (Komm) zu (meiner) Unterstiitzung, o Fern-/Weitblickender, zeige mir Eure
Eigenheiten,

die (Eurer) Macht, o Herr, die Belohnung des guten Gedankens sind.

O Segensreiche Rechtgesinntheit, belehre die Anschauungen/Schauseelen durch
Wabhrsein.

33,14. af ratam zaraQustré  tanuvascit x‘aXya ustanom
dadaiti paurvatatam mananphasca vaphaus mazdai
SyaoSanahya asa yaca uxdaxXyaca saraoSam xSaSramca

33.14. Zarathushtra offers as a gift to the Wise One the vitality

even of his own body (and) the excellence of (his) good thought

as well as that of (his) action (inspired) by truth and (his) obedience to the (divine)
statement, and (his own) power.

33.14. Als Gabe bietet Zarathushtra dem Weisen die Lebenskraft
guten Gedankens

wie auch die (seiner) durch Wahrsein (inspirierten) Handlung und (seinen) Gehorsam

gegentiber der (gottlichen) Aussage sowie (seine eigene) Macht.

sogar seines eigenen Leibes dar (und) die Vortrefflichkeit (seines)
|

Yasna 34

34,1. ya Syao8ana ya vacapha ya yasna amoratatatam
asamca faibyo dapha xsaSramca haurvatato
aésam toi ahurda  3hma pourutomais dasté

34.1. The action, the word, and the sacrifice through which you take for yourself
immortality/ambrosia and truth, and the power of integrity/nectar,
(a due part) of these is offered you, O Lord, by us (who have turned up) in a very great

number.

34,1. Die Handlung, das Wort und das Opfer, durch die Du Unsterblichkeit/Ambrosia

und Wahrsein zu Dir nimmst und die Macht der Integritidt/Nektar,

(ein gehoriger Anteil) an diesen wird Dir, o Herr, von uns dargeboten, (die wir) in sehr
grof3er Zahl (erschienen sind).
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34,2. atea i toi managha mainyausca vaphaus vispa data
spantaXyaca naras Syao9ana  yehya uruva asa hacaité
pairigaedeé xSmavaté  vahme mazda garobis stutam

and (so are) the actions of the beneficent man whose soul is in harmony with truth
at the laudation of one such as you (performed) by conveying the herds (over to you)
with welcomings (consisting) of praises, O Wise One.

34,2. Alle (Bekundungen) des guten Geistes sind von Deinem Gedanken geschaffen/
eingesetzt

und (ebenso) die Handlungen des segensreichen Mannes, dessen Seele in Einklang mit
dem Wahrsein ist

bei der (Dir unsere) Herden iibereignenden Lobpreisung eines so wie [hr mit aus
Preisliedern (bestehenden) Bewillkommnungen, o Weiser.

34,3, at toi myazdam ahura namanha asaica dama

gae9d vispa a xsa9roi  ya voha Yraosta mananha

aroi zi hudanho  vispai§ mazda x$§mavast savo

34,3. In reverence we place, as a sacrificial repast tor you, O Lord, and for Truth

all (our) herds in (your/your) power, (herds) which jou have nourished with good
thought.

For the benefit/salvation of the munificent one has been assured (us) by all among those
such as you, O Wise One.

34,3. In Verehrung legen wir Dir, o Herr, und dem Wahrsein als Opferspeise

alle (unsere) Herden in (Deine/Eure) Macht, (Herden,) die Ihr durch guten Gedanken
aufgezogen habt.

Denn das Wohl/Heil des Freigebigen ist (uns) durch alle unter denen so wie Thr
zugesichert worden, o Weiser.

34,4, af toi atram ahura  aojophvantom asa usaomahit
ac§.HIstim amavantam  stoi rapanté ci$ra.avanham
at mazda daibisyante zastaistais dorosta.aénagham

34,4. We desire your fire strong through truth, O Lord,
of much command (and) impetuous, to be of bright help to (your) supporter,
but, by the arrows (sent) by its hands, of visible injury to (your) enemy, O Wise One.

34,4. Wir wiinschen, o Herr, von Deinem durch Wahrsein starken, sehr machtvollen

(und) ungestiimen Feuer, dass es von glanzender Hilfe tiir (Deinen) Unterstiitzer sei,

doch durch die von seiner Hand (gesandten) Pfeile, o Weiser, von sichtbarem Schaden
fiir (Deinen) Feind.

34.5. kat va x$aSram ka istis  $yaoYanai yaSa va hahmi

asa vohi manapha Yrayoidyai drigum yismakom

para va vispai$ [para.Jvaoxama daévaisca xrafstrais masiyaisca

34,5. Which power, which command do you have (at my) work or when I sleep,
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to protect (me,) your needy (servant/disciple,) by truth (and) good thought?
We declare jou to be superior to all Dagvas/devils, noxious animals, and (bad) mortals.

34 .5 Welche Macht habt Thr, welche Verfiiounosoewalt. (mich)) Furen armen

(bei meinem) Werk oder wenn ich schlafe durch Wahrsein (und) guten Gedanken zu
beschiitzen?

Wir erkliren Euch als tiberlegen allen Dagvas/Teufeln, schiidlichen Tieren und (bosen)
Sterblichen.

34.6. yezi a9a sta hai9im mazda asa vohia mananha
at fat moi daxstom data  ahya aphau$ vispa maeda
va9a va yazamnasca urvaidya stavas ayeni paiti

34,6. If you are really like this, O Wise One, through truth and good thought,

then make that clear to me throughout all vicissitudes of this (osseous/material)
existence,

in order for me to step up to Jou again, sacrificing to you and praising you (even) more
joyfully.

34,6. Wenn Ihr wirklich so seid, o Weiser, durch Wahrsein und guten Gedanken,

dann macht mir das klar durch alle Wechselfille dieser (knochenhaften/materiellen)
Existenz,

damit ich (noch) freudiger Euch opfernd und Euch preisend wieder vor Euch trete.

34.7. ku9ra toi aradra mazda  yoi vaphaus vaédana managho
sanghus raéxand aspancit  sadracit caxrayo usauril
naécim tam anyam yiasmat vaéda asa a%a na Yrazdim

34,7. Where (are) those efficient ones, O Wise One, who by knowledge of the bequests
and legacies

of good thought turn any misfortune and any grief into favorable (conditions)?

Through truth I do not know at all the one other than jou. So protect us.

34,7. Wo (sind) jene Tiichtigen, o Weiser, welche in Kenntnis der Verméchtnisse und
Hinterlassenschaften

des guten Gedankens jegliches Ungliick und jegliches Leid in giinstige (Bedingungen)
wenden?

Durch Wahrsein kenne ich keineswegs den, der anders ist als Thr. So beschiitzt uns.

34.8. tais zi na Syao%anais baryenté  yaési as pairi pourubyo 19yejo
hyat a<$».aojd naidvanham  9Pahya mazda asta urvatahya

YOI noif asom mainyanta aéibyo diiré vohii as mano

34,8. The (deceitful) fear us indeed on account of those actions at which you send
danger over their great number,

as (you,) the very strong one, (treat) the weaker one by the harmful effect of your
commandment, O Wise One.

You send good thought (to a place) far off from those who do not think truth.
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34,8. Die (Liigner) fiirchten uns ja auf Grund der Taten, bei denen Du Verderben iiber

ihre groBie Zahl sendest,
wie (Du.) der sehr Starke. den Schwiicheren (behandelst) durch die schidliche Wirkung

Die nicht Wahrsein denken, iern von denen (hin) sendest Du den guien Gedanken.

34.9. yai spantam armaitim  9fahya mazda baraxdam viduso

dus.syao9ana avazazat vaphadus avisti mananho

aeibyo mas aga syazdat  yavat ahmat auruna xrafstra

34.9. From the evil-doers, who, by ignorance/lack of good thought, let loose/abandon

beneficent right-mindedness, the ward of your knowing/initiated one, O Wise One,

from these (evil-doers) one shall withhold very much truths as far as the fierce beasts
from ourselves.

34.9. Von den Ubeltitern, welche aus Unkenntnis/in Ermangelung des guten Gedankens

die segensreiche Rechtgesinntheit loslassen/aufgeben, den Schiitzling Deines
Wissenden/Initiierten, o Weiser,

von diesen (Ubeltitern) soll man gar sehr Wahrheiten fern halten, ebenso weit wie von
uns die wilden Bestien.

34,10. ahya vaghaus manapho ~ Syao9ana vaocat garobam huxratus

spantamca armaitim  damim vidva hiSam asahya

taca vispa ahura  9fahmi mazda xsa9roi.a voyaSra

34,10. The intelligent one speaks of grasping the actions of this good thought

and (of grasping) beneficent right-mindedness, knowing her (to be) the creative partner

of truth,

and (he speaks) of all those pleasures (available) in your power/dominion, O Wise Lord.

34,10. Der Intelligente spricht von der Ergreifung der Handlungen dieses guten
Gedankens

und (von der Ergreifung) der segensreichen Rechtgesinntheit, die er (als) schopferische
Partnerin des Wahrseins kennt,

und (er spricht) von all jenen in Deinem Machtbereich (verfigbaren) Gentssen, o
Weiser Herr.

34,11. at toi ubé haurvasca x'ara8ai.a amaralatasca

vaphaus x5a9ra manaphoé  aga mat armaitis vaxst

ulayaiti tavisi  tai§ a mazda vidvaéam 901 ahi

34,11. Both integrity/nectar and immortality/ambrosia (serve) you for food.

By the power of good thought, right-mindedness along with truth

makes youthfulness and bodily strength grow. By (all) these you are for the good of
those resisting the enemies, O Wise One.

34,11. Beide, Integritit/Nektar und Unsterblichkeit/ Ambrosia (dienen) Dir als Speise.

Durch die Macht des guten Gedankens lisst Rechtgesinntheit zusammen mit Wahrsein
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Jugendlichkeit und Korperkraft wachsen. Mit (all) diesen dienst Du dem Wohl derer,
die den Feinden widerstehen, o Weiser.

3412, kat tor razara kat vasi  kat va stito kat va vasnahva

sisa na asa pa86 vaphdus x'aétdng mananho

34,12. What is your direction, what do you wish, what of praise and what of sacrifice?

Proclaim in order for it to be heard, O Wise One, through whom one will distribute the
rewards for (complying with) the directions.

Show us through truth the paths of good thought easy to pass.

34,12. Was ist Deine Anordnung, was willst Du, was an Lobpreis und was an Opfer?

Verkiinde, damit man es hire, o Weiser, durch wen man die Belohnungen fiir (die
Erfiilllung) der Anordnungen verteilen wird.

Weise uns durch Wahrsein die leicht begehbaren Pfade des guten Gedankens.

34.13. tam advanam ahura  yam moi mraos vaphaus mananho

daend saoSyantam  ya hi.karata agatcit urvaxsat

hyat caviSta hudabyo  miZzdam mazda yehya fil daSram

34,13. (Show us) that well-cleared way, O Lord, of which you tell me that it is that of
good thought,

on which the views/view-souls of the benefactors/saviors owing to truth itself proceed
toward the prize

that You promised to the munificent ones, O Wise One, (and) of which you (are) the

grant (in person).

34,13. (Weise uns) den wohl geebneten Weg, o Herr, den Du mir als den des guten
Gedankens nennst,

auf dem die Anschauungen/Schauseelen der Wohltiter/Retter vom Wahrsein selbst aus
auf den Preis zugehen,

den Thr den Freigebigen versprochen habt, o Weiser, (und) dessen (personifizierte)
Gewihrung Du (bist).

34,14. tat zi mazda vairim  astvaité ustanai data

vaghaus Syao9ana mananpho  yoi zi gaus vorazané azyd

x$makam hucistim ahura  xrataus as$a frado varazana

34,14. For you, O Wise One, grant this desirable (prize) to the osseous/material life

by/for the action of good thought; (you) who (abide) at the enclosure of the fertile cow,

O Lord, (You grant) your good insight owing to the intellect which furthers (such)
enclosures through truth.

34,14. Denn lhr, o Weiser, gewihrt diesen begehrenswerten (Preis) dem knochenhaften
materiellen Leben

durch/fiir die Handlung des guten Gedankens; (Ihr,) die (Thr) am Gehege der
fruchtbaren Kuh (weilt,)
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o Herr, (Ihr gewihrt) Eure gute Einsicht auf Grund des Intellekts, der (solche) Gehege
durch Wahrsein fordert.

34.15. mazda at moi vahista  sravasca SvaoYanaca vaoca

Xsmaka xsadra ahra  farasam vasna hardyam da ahin

34,15. O Wise One, tell me the best eulogies and actions,

(tell me) them through good thought, and (tell me) through truth the compensation for
the praise.

Through your power, O Lord, make real the world perfect in value.

34,15. O Weiser, nenne mir die besten Lobreden und Handlungen,

(nenne mir) sie durch guten Gedanken, und (nenne mir) durch Wahrsein die Vergiitung
fiir den Lobpreis.

Durch Eure Macht, o Herr, verwirkliche die an Wert vollkommene Welt.

Yasna 35-41[42]. Yasna Haptanghaiti
Yasna 35

[35,1. ahuram mazdam afavanam a$ahe ratium yazamaide. ama$a spanta huxsa9ra
hudanho yazamaide. vispam asaono stim yazamaide mainyavim gaéi9yvamca baraja
vanhaus asahe baraja vanhuya daénaya mazdayasnois.)

[35,1. We celebrate the Wise Lord, the truthful judge of truth. We celebrate the (six)
Beneficent Immortals/Amasha Spantas, the munificent good rulers. We celebrate all the
spiritual and material possession of the truthful one by preservation/observance of good
truth (and) by preservation/observance of the Good Mazdayasnian Religion.]

[35,1. Wir feiern den Weisen Herrn, den wahrhaften Richter des Wahrseins. Wir fetern
die (sechs) Segensreichen Unsterblichen/Amasha Spontas, die freigebigen guten
Herrscher. Wir feiern allen geistigen und materiellen Besitz des Wahrhaften durch
Einhaltung/Bewahrung des guten Wahrseins (und) durch Einhaltung/Bewahrung der
Guten Mazdayasnischen Religion.]

35.2. humatanam hiixtanam huvarStanam iyadaca aniyadaca varazyamnanamca
vavarazanangmeca mahi aibi,jarataro naénaéstaro yaSana vohungm mahi.

35,2. We are eulogists of the well-thought (thoughts,) of the well-spoken (words and) of

the well-performed (actions) that are being performed and that have been performed
here and elsewhere as we are non-revilers/eulogists of the good (things).

35,2. Wir sind Lobredner der gut gedachten (Gedanken,) der gut gesprochenen (Worte
und) der gut vollbrachten (Handlungen.) die hier und anderswo vollbracht werden und
vollbracht worden sind, wie wir Nicht-Schmiher/Lobredner der guten (Dinge) sind.
35,3. tat at varamaidi ahura mazda asa.srira hyat 1 mainimaidica vaocoimaca
varazimaca ya hatam SyaoSananam vahista Xyat uboibya ahubya.
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35,3. We make up our minds, O Wise Lord majestic through truth, to think of, and to
speak of, and to perform the actions that would be the best of the existing for both

existences. ‘

Handlungen, die fiir beiderlei Existenzen die besten der Seienden sein diirften, zu
denken, von ihnen zu sprechen und sie auszufiihren.

35.4. gavoi adais tais Syao9anais yais vahistais fraesyamahi ramaca vastramea dazdyai
surunvatasca asurunvalasca xsayantasca axs“‘aya.umscé.

35.4. By them, by these best actions, we impel the listening and the non-listening ones,
the ruling and the non-ruling ones (to establish) peace for the cow and to provide (her)
with pasture.

35.4. Durch sie, durch diese besten Handlungen, treiben wir die Horenden und die
Nichthorenden, die Herrschenden und die Nichtherrschenden dazu an, der Kuh Frieden
(zu gewiihren) und (ihr) Weide zu verschaffen.

35,5. huxsaSro.tomai ba.at xsaSram ahmat hyat aibi dadamahica ciSmahica hvanmahica
hyat mazdai ahurai asaica vahistar.

35,5. We offer the power that (is) with us to the best ruler, we entrust it to Him, we
transfer it to Him, the Wise Lord, and to Best Truth.

35.5. Dem besten Herrscher bringen wir die Macht dar, die bei uns (liegt,) wir vertrauen
sie IThm an, wir {ibertragen sie IThm, dem Weisen Herrn, und dem Besten Wahrsein.

35.6. yaSa at uta na va nairi va vaéda hai9im, a9a hat vohi tat 3aadi varazyotica it
ahmai fraca vatoyotu it aeibyo yoi it a9a varazyan yada it asti.

35.6. In the form in which a man — or a woman — knows a true/effective (mantra, in that
very form) this is a good seed grain, (and) he/she shall practice it for Him and pass it on
to those who are willing to practice it (in the form) in which it is (true/effective).

35,6. In der Form, in welcher ein Mann — oder eine Frau — ein wahres/wirksames
(Mantra) kennt, (in ebendieser Form) ist dieses ein gutes Samenkorn, (und) er/sie soll es
[hm gegeniiber anwenden und an diejenigen weitergeben, die es (in der Form)
anwenden wollen, in welcher es (wahr/wirksam) ist.

35.7. ahurahya zi at vd mazda yasnamca vahmamca vahiStam amahmaidi gausca
vastram, fat at va varazyamahi fraca vatayamahi ya.(3 isamaide.

35.7. For we have realized that the sacrifice to the Wise Lord and (his) laudation are
(what is) most pleasant for you, and the pasture of the cow (as well). We wish to
practice it toward you and to pass it on (to others) to the extent that we are able to.

35,7. Denn wir haben das Opfer fiir den Weisen Herrn und (seine) Lobpreisung als (das)
fiir Euch Erfreulichste erkannt und (ebenso) die Weide der Kuh. Wir wollen es Fuch
gegeniiber anwenden und es (an andere) weitergeben in dem Mall, in dem wir dazu in

ove

der Lage sind.
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35,8. agahya aat sairi asahya vorazane kahmaicit hatam jijisam vahiStam ada uboibya
ahubya.

35.8. He has declared that the search for refuge for both existences is best (possible) for

35.8. Er hat erklirt, dass jedem der Seienden die Suche nach Zuflucht fiir beiderlei
Existenzen am besten (moglich) sei im Schutzwall des Wahrseins, im Gehege/Obhut
des Wahrseins.

35,9/10. ima at uxda vaca ahura mazda asam manaya vahehya fravaocama, 9fam at
aesam paitiyastaromca fradaxstaromca dadamaide // asaatca haca vaphausca mananho
vanhaudca xsa9rat staotai§ 9pat ahura staotaeibyo aibi uxda Spat uxooibyo yasna Ipat
yasnoibyo.

35,9/10. With best presentation, O Wise Lord, we proclaim these statements and words
(to be) truth. We accept you to be (to us) their listener and elucidator // in accordance
with truth, good thought, and good power, O Lord, now with a praise beyond praises,
now with a statement beyond statements, now with a sacrifice beyond sacrifices.

35,9/10. In bester Vortragsweise, o Weiser Herr, verkiinden wir diese Aussagen und
Worte (als) Wahrsein/Wahrheit. Wir nehmen Dich als ihren Anhérer und Erheller an /
in Ubereintimmung mit Wahrsein, gutem Gedanken und guter Macht, o Herr, jetzt mit
Lobpreisungen iiber Lobpreisungen hinaus, jetzt mit einer Aussage iiber Aussagen
hinaus, jetzt mit einem Opfer tiber Opfer hinaus.

Yasna 36

36,1. ahya 9fa a9ro varazana paouruye pairijasamaide mazda ahura 9pa 9pa mainyu
spanista ya a axtis§ ahmai yam axtoyoi danhe.

36.1. First we serve you, O Wise Lord, with the custody of this fire, (we serve) you
(inspired) by your most beneficent spirit, which (is) pain/burn to that one on whom you
resolve to (inflict) pain/burn.

36,1. An erster Stelle warten wir Dir auf, o Weiser Herr, mit der Hege dieses Feuers,
Dir (warten wir auf, inspiriert) durch Deinen segensreichsten Geist, der Schmerz
Verbrennng (bedeutet) fiir denjenigen, dem Schmerz/Verbrennung (zuzufiigen) Du Dich
entschlieft.

36,2. urvazisto hvo na yataya paiti.jamya atara mazda ahurahya urvazistahya urvazcaya
namistahya namanha na mazistai yagham paiti jamya.

36,2. May you, the most graceful one, come to us for (your) share, O Fire of the Wise
Lord, may you come to us for the greatest of apportionments with the grace of the most
graceful one (and) with the reverence of the best (returner of) reverence.

36,2. Mogest Du, der Gnidigste, zu uns zu (Deinem) Gewinnanteil kommen, o Feuer

des Weisen Herrn, mdgest Du zu uns zur grofiten der Zuteilungen kommen mit der
Gnade des Gnidigsten (und) mit der Verehrung des besten (Erwiderers der) Verehrung.
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36,3. atars voi mazda ahurahya ahi, mainyus voi ahya spanisto ahi. hyat va toi
namanam vazi§tam ataro mazdd ahurahya ta 9pa pairijasamaide.

26 2 You are indeed the Fire of the Wise I ord. vou are indeed His most heneficent '

(guest,) O Fire of the Wise Lord.

[¥S]

6,3. Du bist in der Tat das Feuer des Weisen Herrn, Du bist in der Tat Sein
segensreichster Geist. Wir warten Dir auf mit (Nennung) desjenigen Deiner Namen,
welcher den bestversorgten (Gast bezeichnet,) o Feuer des Weisen Herrn.

36,4/5. vohit 9fa mananha vohi 9a asa vanhuya 9pa cistois Syao9anaisca vacabisca
pairijasamaide, // namaxyamahi iSuidyamahi 9fa mazda ahura, vispais 9a humaitais
vispais huxtais vispais huvarastais pairijasamaide.

36,4/5. We serve you with good thought, you with good truth, you with the actions and
words of good insight, // we revere (and) invigorate you, O Wise Lord, we serve you
with all (our) well-thought (thoughts,) with all (our) well-spoken (words,) with all (our)
well-performed (actions).

36,4/5. Wir warten Dir auf mit gutem Gedanken, Dir mit gutem Wahrsein, Dir mit den
Handlungen und Worten der guten Einsicht, / wir verehren (und) erfrischen Dich, o
Weiser Herr, wir warten Dir auf mit all (unseren) gut gedachten (Gedanken,) mit all
(unseren) gut gesprochenen (Worten,) mit all (unseren) gut vollbrachten (Handlungen).

36,6. sraéstam at (o1 kahrpam kohrpam avaedayamahi mazda ahura ima raoca
barazistom barazamanam avat yat huvarad avacr.

36,6. These lights here we dedicate to you, O Wise Lord, (as) the most majestic form of
forms, since yonder most elevated of elevations was given the name (of) “Sun.”

36,6. Diese Lichter hier weihen wir Dir, o Weiser Herr, (als) die majestitischste Gestalt
der Gestalten, seit jener hochsten der Erhéhungen der Name ,,Sonne™ gegeben wurde.
Yasna 37

37.1. i9a at yazamaide ahuram mazdam ya gamea a§amea dat apasca dat urvard van his
raocdsca dat bamimea vispaca voha.

37,1. Herewith we celebrate the Wise Lord, who created the cow and truth, (who)
created the waters, (who) created the good/useful plants and the lights and the earth and
all good (things).

37.1. Hiermit feiern wir den Weisen Herrn, der die Kuh und das Wahrsein schuf, (der)
die Wasser schuf, {der) die guten/niitzlichen Pflanzen und die Lichter schuf und die
Erde und alle guten (Dinge).

37.2. ahya xsa%raca mazanaca havapaghaisca tam af yasnanam paurvatata yazamaide
voiI gaus haca Syeintr.
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37,2. In regard of His power, His greatness, and His works of art we celebrate Him by
the excellence of sacrifices (of those) who dwell/settle in accordance with (the needs of)
the cow.

teiern wir lhn mit der Vortreftlichkeit der Opfer (derer,) die in Ubereinstimmung mit
(den Bediirfnissen) der Kuh wohnen/siedeln.

37,3. tam af ahairya namani mazda.vara spanto.toma yazamaide, (3m ahmakais
azdabisca ustanaisca yazamaide, [tam asaunam fravasis naramca nairingmea
yazamaidej.

37,3. Him we celebrate (calling) the Ahurian names dear to (Him,) the Wise One, and
most beneficent, Him we celebrate with our bones and vital forces, [Him we celebrate
(calling) the Fravashis/Protective Spirits of the truthful men and women].

37.3. lhn feiern wir die ahurischen, hochst segensreichen Namen (nennend,) die (Ihm,)
dem Weisen, teuer (sind,) Ihn feiern wir mit unseren Knochen und Lebenskriften, [Thn
feiern wir die Fravashis/Schutzgeister der wahrhaften Manner und Frauen (nennend)].

37,4/5. asam af vahistom yazamaide hyat sraéStaom hyat spantom amagam hyat
raoconhvat hyat vispa voha, // vohuca mano yazamaide vohuca xsaSram van' himca
daénam van himca fsoratam van*himca armaitim.

37,4/5. We celebrate best truth, which is most majestic, beneficent (and) immortal, full
of light (and) encompassing all good (things,) // and we celebrate good thought, good
power/rule, good view/religion, good refection, and good right-mindedness.

37.4/5. Wir feiern das beste Wahrsein, hochst majestétisch, segensreich (und)
unsterblich, lichtvoll (und) alle guten (Dinge) umfassend, // und wir feiern den guten
Gedanken, die gute Macht/Herrschaft, die gute Anschauung/Religion, die gute
Erquickung und die gute Rechtgesinntheit.

Yasna 38

38,1. imam aat zam ganabis haS9ra yazamaidé ya na baraiti yasca toi gona ahura mazda
asar haca vairya (a yazamaide.

38,1. We celebrate this earth which bears us, along with (its) women, and (we celebrate)
your women, worth choosing in accordance with truth, those we celebrate, O Wise
Lord.

38,1, Wir feiern diese Erde, die uns trdgt, samt (ihren) Frauen, und (wir feiern) Deine in
Ubereinstimmung mit dem Wahrsein wihlenswerten Frauen, diese feiern wir, o Weiser
Herr.

38,2. iz7a yaostayo farastayo armatayo — van' him abis agim van' him i$am van'him
azaitim van' him frasastim van'him parandim/parandim yazamaide.

The Old Avestan texts with English and German translations 109

38,2. (As for) cream-offerings, purifications, perfections, manifestations of right-
mindedness — along with these we celebrate good reward, good refreshment, good fat-

libation. good reputation. (and) good abundance.

Rechtgesinntheit (betritft) — zusammen mit diesen feiern wir die gute Belohnung, die
gute Erfrischung, die gute Fettspende, die gute Rithmung (und) die gute Fiille.

38.3. apo at yazamaidé maéekayantisca hobvaintisca fravazanho ahuranis ahurahya
havapanha, hupara3Basca va hvo.yza3asca hasnadrasca uboibya ahubya cagama.

38,3. We celebrate the waters tasty and sweet, ladies/nymphs flowing along (as) works
of art of the (Wise) Lord, and (we celebrate) you, (the waters) easy to cross, easy to
navigate and offering good bathing places, (that) present for both existences.

38,3. Wir feiern die wohlschmeckenden, siiien Wasser, Herrinnen/Nymphen, die
dahinflieBen als Kunstwerke des (Weisen) Herrn, und (wir feiern) Euch, (die) leicht
durchquerbaren, leicht befahrbaren und gute Badepliize bietenden (Wasser als)
Geschenk fiir beide Existenzen.

38.4. aiti ya va van'hi§ ahuro mazda namam dadat vanhuda hyat va dadat tais va

yazamaide tais friyanmahi tai§ namaxyamahi tais iSuidyamahi.

38.4. By the above names, which the Wise Lord, the giver of the good (things,) gives
jou, when he releases you, O good ones, with these we celebrate Jou, by these we
appease you, with these we revere you, with these we invigorate you.

38,4. Mit den obigen Namen, die der Weise Herr, der Geber der guten (Dinge,) euch
gibt, wenn er euch freigibt, o Gute, mit diesen feiern wir euch, mit diesen beséinftigen
wir euch, mit diesen verehren wir euch, mit diesen erfrischen wir euch.

38,5. apasca va azi$ca va matorasca va aganya drigudayanho vispé.p«»itis avaocama

vahista sraesta, ava va van' his ratoi§ darago.bazaus nasa paiti vyada paiti.sandi mataro

Jitayo.

38,5. We address you as waters, jou as fertile cows, you as mother cows, not to be
killed, nursing the poor (and) providing drink for all, O you best (and) most majestic
ones, and so we do, O You good ones, at the arrivals of your long-armed munificence, O
you distributors, O you pleasing ones, O you mothers, O jou gains.

38,5. Wir sprechen euch an als Wasser, euch als fruchtbare Kiihe, euch als Mutterkiihe,
nicht zu schlachtend, die Armen nidhrend (und) alle trankend, o Thr Besten (und)
Majestatischsten, und das tun wir, o lhr Guten, bei den Ankiinften Eurer langarmigen
GroBziigigkeit, o [hr Verteilerinnen, o Thr Erfreuerinnen, o Thr Miitter, o Thr Gewinne.

Yasna 39

39.1/2. 19a at yazamaide gaus uruvanamca tasanamca, ahmakang aat uruné
pasukanamca yoi nd jijisanti yaéibyasca toi a yaeca aeibyo a anhan, // daitikanamca
aidytingm hyat uruné yazamaide, aSaonam aat urund yazamaide kudo.zatanameit
naramca nairinamca yaésam vahehis daéna vanainti va vanghan va vaonara va.
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39.1/2. Herewith we celebrate the soul of the cow and (her) fashioner. Then we
celebrate the souls of our (people) and those of (our) domestic animals, who seck refuge
with us for whom they shall be there and (with us) who shall be there for them,

O UlC Ui WiIlCrev el UICy W ol DOLLL, O e THCLL dHd W OLHHICH W HTUSC DCllch W ichy

prevail or will prevail or have prevailed (over their worse views).

39.1/2. Hiermit feiern wir der Seele der Kuh und (ihren) Bildner. Dann feiern wir die
Seelen der Unserigen und die (unserer) Haustiere, die Zuflucht suchen bei uns, fiir die
sie da sein sollen und (bei uns,) die (wir) fiir sie da sein sollen, // und wir feiern die
Seelen der unschadlichen wilden Tiere. Dann feiern wir die Seelen der Wahrhaften, wo
auch immer sie geboren wurden, der Ménner und Frauen, deren bessere Anschauungen
(ihre schlechteren) tiberwiegen oder iiberwiegen werden oder iberwogen haben.

39,3. ar 194 yazamaide vanhtsca it van'hisca it spantang amagang yavaéjiyo yavaésuvo
yoi vaphaus a mananho Syeinti yasca iiti.

39.3. Herewith we then celebrate the good male and the good female Beneficent
Immortals of eternal life and eternal benefit/salvation, (the male ones) who dwell/settle
on the side of good thought and the female ones as well.

39,3. Hiermit feiern wir die guten ménnlichen und die guten weiblichen Segensreichen
Unsterblichen von ewigem Leben und ewigem Wohl/Heil, (die mannlichen,) die auf der
Seite des guten Gedankens wohnen/siedeln, und ebenso die weiblichen.

39.,4. ya9a w1 i ahura mazda manghaca vaocasca dasca varasca ya vohii ada toi
dadamahi a9a cisSmahi aSa 9pa ais yazamaide a9a namaxXyamahi a%a isaidyamahi 9pa
mazda ahura.

39.4. Just as you, O Wise Lord, conceive, pronounce, produce, and effect the good
(things,) so we offer (them) to you, so we entrust (them) to you, so we celebrate you
with them, so we revere you (with them,) so we requite you (for them,) O Wise Lord.
39.4. So wie Du, o Weiser Herr, die guten (Dinge) ersonnen, ausgesprochen,
hervorgebracht und bewirkt hast, so bringen wir (sie) Dir dar, so vertrauen wir (sie) Dir
an, so feiern wir Dich mit ihnen, so verehren wir Dich (mit ithnen,) so vergelten wir (sie)
Dir, o Weiser Herr.

39,5. vaphaus x'aétaus x*aétata vanhaus afahya 9fa pairijasamaidé vaghuya fsaratuvo
vanhuya armatois.

39.5. We serve you with the nature of a good family, of good truth, of good refection,
(and) of good right-mindedness.

39,5. Wir warten Dir auf mit der Eigenart guter Familie, guten Wahrseins, guter
Erquickung (und) guter Rechtgesinntheit.

Yasna 40

40,1/2. ahi at paiti adahu mazda ahura mazdamca biirica kara$va raiti tor xrapaiti
ahmat hyat aibi. hyat mizdom [mjavaeSom fradada8a daénabyo mazda ahura // ahya
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hvo na daidi ahmaica ahuyé manaxyaica fat ahya ya tat upa.jamyama tavaca haxama
asaxXyaca vispai yave.

10.1/2. (In return) for these presentations/apportionments. O Wise Lord. take notice of

(As for) the incontestable prize which Jou promise to the views/view-souls, O Wise
Lord, // grant us (a share) of it for this (osseous/material) existence and for that of

thought, (grant us) that (share) of it through which we may reach your fellowship and
that of truth for all time.

40,1/2. (In Erwiderung) dieser Darbietungen/Zuteilungen, o Weiser Herr, nimm
Kenntnis, und tu es reichlich, von dem, was (inspiriert) durch Deine GrofBziigigkeit bei
uns erklingt. (Was) den unanfechtbaren Preis (betrifft,) den Du den Anschauungen
Schauseelen versprichst, o Weiser Herr, // gewihre uns (einen Anteil) an ihm fiir diese
(knochenhafte/materielle) Existenz und fiir die des Gedankens, (gewiéhre uns) jenen
(Anteil) daran, durch den wir fiir alle Zeit in Deine Genossenschaft und die des
Wahrseins gelangen mogen.

40,3/4. daidr at naras§ mazda ahura agauné asacinanho aidyas vastriyang daragai izyai
bozvaité haxmainé ahmaibya.ahma.rafonapgho. // a9a x"aétis a%a varazana a9a
haxamam Xyat vais hiScamaide. a9a va uta Xxyama mazda ahura asavano arasya istam
raiti.

40,3/4. Assign (to us,) O Wise Lord, truthful men loving truth, good-natured herdsmen
for a permanent fellowship rich in cream and strong in number (of dependents,) offering
support to us and enjoying support from us. // So the families may be, so the
communities, (and) so the fellowships with which we associate. So may we (being)
truthful abide in Your favor, O Wise Lord, by an enthusiastic offering of what is desired.

40,3/4. Weise (uns,) o Weiser Herr, wahrhafte, das Wahrsein liebende Minner zu,
gutartige Hirten, zu dauerhafter, sahnereicher Genossenschaft stark an Zahl (der
Abhingigen,) die uns Unterstiitzung bietet und von uns Unterstiitzung genielit. // So
mogen die Familien sein, so die Gemeinden (und) so die Genossenschaften, an die wir
uns anschlielen. So mogen wir uns (als) Wahrhafte in Eurer Gunst befinden, o Weiser
Herr, durch enthusiastische Darbringung des Erwiinschten.

Yasna 41

41,1/2. stuto garo vahmang ahurai mazdai asaica vahistai dadamahica ci§mahica aca
avaedayamahi. // vohti xSa9rom (61 mazda ahura apaéma vispai yave. huxsaSrasti na na
va ndiri va xsaéta uboyo anhvo hatam hudastama.

41,1/2. We offer, entrust, and dedicate praises, welcomes (and) laudations to the Wise
Lord and to Best Truth. // May we attain your good power/rule for all time, O Wise
Lord. May a good ruler, man or woman, accede to power/rule over us in both
existences, O Most Munificent One among the existing.

41,1/2. Wir bringen dem Weisen Herrn und dem Besten Wahrsein Preislieder,
Willkommensworte (und) Lobpreisungen dar, vertrauen sie ihnen an und widmen sie
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ihnen. // Mégen wir Deine gute Macht/Herrschaft fiir alle Zeit erreichen, o Weiser Herr.
Maoge ein guter Herrscher, Mann oder Frau, die Macht/Herrschaft {iber uns in beiden
Existenzen antreten, o Freigebigster unter den Seienden.

Xya uboyo aphvo hatam hudastoma. // hanaémaca zaémaca mazda ahura 9pahmi
rafonahi daragdyau. aésaca 9fa dmavantasca buyama, rapoisca i nd daragomca ustaca
hatam hudastoma.

41,3/4. We accept you, (O Lord,) the miraculous (and) creamy Yazata/deity, who is in
harmony with truth. May you thus be for us life and osseousness in both existences, O
Most Munificent One among the existing. // May we win and let (the others) behind
under your long-lasting/lifelong support, O Wise Lord, and may we become vigorous
and impetuous through you, and may you support us permanently and as desired, O
Most Munificent One among the existing.

41,3/4. Wir nehmen Dich an, (o Herr,) den wunderkriftigen (und) sahnereichen
Yazata/Gottheit, der mit dem Wahrsein im Einklang steht. So mégest Du uns in beiden
Existenzen Leben und Knochenhaftigkeit sein, o Freigebigster unter den Seienden. //
Mogen wir gewinnen und (die anderen) hinter uns lassen unter Deiner lang dauernden/
lebenslangen Unterstiitzung, o Weiser Herr, und mégen wir durch Dich kraftvoll und
ungestiim werden und mégest Du uns unterstiitzen, dauerhaft und wie gewiinscht, o
Freigebigster unter den Seienden.

41,5/6. 9Poi staotarasca maSranasca ahura mazda aogamadaeca usmahica visamadaeca.

hyat mizdom [mJavaé3am fradada9a daénabyo mazda ahura, // ahya hvo na daidi
ahmaica ahuyé manaxydica tat ahya ya tat upa.jamyama tavaca sarom asaXyaca vispai
yave,

41,5/6. We declare ourselves your praisers and poets, O Wise Lord, and we are willing
(to be so) and we get ready (to be so). (As for) the incontestable prize which you
promise to the views/view-souls, O Wise Lord, // grant us (a share) of it for this
(osseous/material) existence and for that of thought, (grant us) that (share) of it through
which we may reach your shelter and that of truth for all time.

41,5/6. Wir erkldren uns zu Deinen Lobpreisern und Denkern/Dichtern, o Weiser Herr,
und wir wollen (es sein) und wir machen uns (dazu) bereit. Was den unanfechtbaren
Preis (angeht,) den Ihr den Anschauungen/Schauseelen versprecht, o Weiser Herr, //
gewihre uns (einen Anteil) an ihm fiir diese (knochenhafte/materielle) Existenz und fiir
die des Gedankens, (gewihre uns) jenen (Anteil) daran, durch den wir fiir alle Zeit
Deine Hut und die des Wahrseins erlangen mogen.

[Yasna 42]

[42,1/2. yazamaidé va amoasa spanta yasnahe haptanhatois handata, apamca xa
yazamaldé, apamca parotis yazamaide, paSamca vicarand yazamaide, pa3amca

hanjamana yazamaide], // gairi$ca afStacind yazamaideé, vairiSca afozdananho
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yazamalde, aspandca yavino yazamaide, payif§jca porastara yazamaide, mazdamea
zara9ustramca yazamaide.)

[42.172. We celebrate 'ou. O Beneficent Immortals’Amasha Spantas. (hy recitina) the

we celebrate the crossings of the waters/rivers, and we celebrate the bifurcations of the
paths, and we celebrate the junctions of the paths, // and we celebrate the mountains
with their watercourses, and we celebrate the water-collecting lakes, and we celebrate
the fertile grain fields, and we celebrate the protector and the shaper, and we celebrate
the Wise (Lord) and Zarathushtra.]

[42,1/2. Wir feiern Euch, o Segensreiche Unsterbliche/Amasha Spantas, (durch die
Rezitation) der Sammlung des Yasna Haptanghaiti, und wir feiern die Quellen der
Wasser, und wir feiern die Uberginge der Wasser/Fliisse, und wir feiern die
Gabelungen der Wege, und wir feiern die Kreuzungen der Wege, // und wir feiern die
Berge mit ihren Wasserldufen, und wir feiern die das Wasser sammelnden Seen, und
wir feiern die fruchtbaren Kornfelder, und wir feiern den Beschiitzer und den Bildner,
und wir feiern den Weisen (Herrn) und Zarathushtra. ]

[42,3/4. zamca asmanamca yazamaide, vatamea dars$im mazdadatom yazamaide,
taéramca haraiSya barazo yazamaide, bimimca vispaca vohi yazamaide, // mané vohi
urunasca asaonam yazamaide, vasimea yam pancasadvaram yazamaide, xaramca yim
asavanam yazamaide y6 histaité maidim zrayanho vourukasahe, zrayo vourukasom
yazamaide.)

[42,3/4. And we celebrate earth and heaven, and we celebrate the fierce wind created by
the Wise (Lord,) and we celebrate the peak of high (Mount) Haraiti/Elburz, and we
celebrate the earthly world and all good (things,) // and we celebrate good thought and
the souls of the truthful, and we celebrate (the fish) Vast of fifty ... (?) ..., and we
celebrate the truthful Khara, who stands in the midst of Sea Vourukasha/Aral Sea. We
celebrate Sea Vourukasha. |

[42,3/4. Und wir feiern die Erde und den Himmel, und wir feiern den heftigen vom
Weisen (Herrn) geschaffenen Wind, und wir feiern den Gipfel des hohen (Bergs)
Haraitt Elburz, und wir feiern die Erdenwelt und alle guten (Dinge,) // und wir feiern
den guten Gedanken und die Seelen der Wahrhaften, und wir feiern (den Fisch) Vasi
von flinfzig ... (?) ..., und wir feiern den wahrhaften Khara, der in der Mitte des Sees
Vourukasha/Aralsees steht. Wir feiern den See Vourukasha. ]

[42,5/6. haomamca zairim barazantam yazamaide, haomam fraSmim fradat.gaéSam
yazamaide, haomam diraosom yazamaidé, // apamca faraxSaostram yazamaide,
vayamed laralraoSram yazamaide, aSaurunam paiti.aja9ram yazamaide yoi iveyam
dirat aso.iso daxXyunam, vispasca amaga spanta yazamaide.)

[42,5/6. And we celebrate the yellow high/climbing Haoma (barazant,) and we celebrate
the low/straggling Haoma (frasmi) which furthers the herds, and we celebrate the death-
averting Haoma (diraosa.) // and we celebrate the surging forward of the waters, and we




114 The Old Avestan texts with English and German translations

celebrate the flight of the birds, and we celebrate the return of the priests who have gone
far away, seeking the truth of the lands, and we celebrate all the (six) Beneficent
Immortals (Amasha Spantas). |

feiern den die Herden fordernden am Boden wuchernden Haoma (frasmi,) und wir
feiern den Tod abwehrenden Haoma (diiracsa.) // und wir feiern das Wogen des
Wassers, und wir feiern den Flug der Vigel, und wir feiern die Riickkehr der Priester,
die auf der Suche nach dem Wahrsein der Linder in die Ferne gezogen sind, und wir
feiern alle (sechs) Segensreichen Unsterblichen (Amasha Spantas). |

Yasna 43-46. Ushtavaitt Gatha
Yasna 43

43.1. usta ahmai  yahmai usta kahmaicit
vasa.xfayas mazda dayat ahuro
utaytiti - tavisim gal.to1 vasami

a$am doraidyal  tat mor da armaite

rayo asis  vaphaus gaém mananho

43,1. T wish bodily strength along with youthfulness to come

as desired to whomsoever the Wise Lord

ruling at will would accord (the things) desired.

[ wish to take possession of truth, grant it to me, O Right-mindedness,
(grant me) rewards (consisting) of wealth and a life in good thought.

43.1. Ich wiinsche, dass Korperkraft samt Jugendlichkeit einem jeden

nach Wunsch zuteil werde, dem (die) gewiinschten (Dinge)

der Weise Herr nach Seinem Belieben herrschend bewilligen sollte.

Das Wahrsein will ich in Besitz bringen, gewihre es mir, o Rechtgesinntheit,

(gewihre mir) Belohnungen (bestehend) aus Reichtum und ein Leben in gutem
Gedanken.

43,2, atca ahmai  vispanam vahistam

x‘a%roya na x‘aSrom daidita

9pa cici9B«@»  spanista mainyi mazda

va da asa vaphau§ maya mananho

vispa ayard  darago.jyatois urvadanha

43,2, The best of all (things) the man would like

to obtain for himself, comfort in the (domain of) comfort,

through your most beneficent spirit, O Wise One, being conscious
of the miracles of good thought which you grant through truth

all days along with the enthusiasm of a long-lived one.

43,2. Das beste von allen (Dingen) mochte der Mann
sich erwerben, Labsal im (Reich der) Labsal,
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o Weiser, durch Deinen segensreichsten Geist sich bewusst
der Wunder des guten Gedankens, die Du durch Wahrsein gewihrst

alle Tage zusammen mit dem Enthusiasmus eines Langlebigen.

Va na arazas  savapho paSo sisoif

ahya aphdus  astvato mananhasca
haiSyang a stis  yang a.saéiti ahuro
aradro 9favas huzantusa spanté mazda

43,3. May that man attain what is better than good

who should show us the straight paths of benefit/salvation

of this osseous/material existence and (of that) of thought,

the real (paths leading) toward the properties, (the paths) at which the Lord dwells,
the efficient one, the one such as you, noble (and) beneficent, O Wise One.

43,3. Moge derjenige Mann erreichen, was besser ist als gut,

der uns die geraden Pfade des Wohls/Heils dieser knochenhaften/materiellen Existenz
und (derjenigen) des Gedankens weisen sollte,

die wirklichen, mit Besitztum ausgestatteten (Pfade,) an denen der Herr wohnt,

der tiichtige, der so wie Du, edel (und) segensreich, o Weiser.

43.4. at 9fa manghai taxmamca spantam mazda
hyat ta zasta ya ta haf3i ava

ya da asis  dragvaite agaunaéca

Ypahya garoma adro asa.aojagho

hyat méi vaphaus  haza jimal mananhé

43.4. 1 will realize that you are firm and beneficent, O Wise One,
when from that hand in which you hold those requitals

which you assign to the deceitful one and to the truthful one

by the heat of your fire strong through truth,

when (from that hand) the superiority of good thought has come to me.

43.4. Ich werde Dich als standfest und segensreich erkennen, o Weiser,

wenn aus der Hand, in der Du jene Vergeltungen hiltst,

die Du dem Liigner und dem Wahrhaften zuweist

mit der Hitze Deines durch Wahrsein kraftvollen Feuers,

wenn mir (aus dieser Hand) die L",'bcrlcgcnlmit des guten Gedankens zuteil geworden ist.

43,5. spantam at 9Ba  mazdi marhi ahura
hyat 9Ba aphaus  za9o1 darasam paourvim
hyat di Syao9ana mizdavan yaca uxéa
akam akai  van'him agim vanhaové

9pa hunara damois urvaese apame

43,5. I realize that you are beneficent, O Wise Lord,

when [ perceive you, the Primal One, (engaged) in the procreation of the existence/life,
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(and) when you make the actions have their prize as well as the statements,
(assigning) evil to the evil one (but) a good requital/reward to the good one
by your skill. at the final turn (of the course) of the world.

wenn ich Dich, den Uranfinglichen, (bei) der Zeugung der Existenz/Lebens erblicke,
(und) wenn Du die Handlungen mit ihrem Preis verschen ldsst und die Aussagen,
Schlechtes dem Schlechten (zuweisend, aber) gute Vergeltung/Belohnung dem Guten
durch Dein Konnen bei der letzten Wende (des Laufs) der Welt.

43,6. yahmi spanta  9fa mainyti urvaésé jaso
mazda xsa9ra ahmi vohii mananha

vehya Syao9anai§ gae9d asa fradanté
aeibyo rata§  sanghaiti armaitis

9Bahya xrataus  yam naécis dabayeitt

43,6. At that turn at/to which you come with your beneficent spirit,

(being) wise through power, at that (turn) right-mindedness, (inspired) by good thought
by whose actions the herds are furthered in truth,

pronounces to those (in question) the judgments

of your intellect, which no one deceives.

43,6. An/bei dieser Wende, bei/zu der Du mit Deinem segensreichen Geist kommst,
weise durch Macht, an/bei dieser (Wende) verkiindet die Rechtgesinntheit
(inspiriert) durch guten Gedanken, durch dessen Handlungen

die Herden an Wahrsein gefordert werden, den (Betreffenden) die Urteile

Deines Intellekts, den niemand tduscht.

43,7. spantam at 9fa  mazda maijhi ahura

hyat ma voha  pairi.jasat mananha

parasatcama  ci$ ahi kahya ahi

ka9a ayars daxsara forasayai disa

aibi 9fahu  gaéSaha tanusica

43.7. 1 realize that you are beneficent, O Wise Lord,
when one serves me with good thought

and asks me: “Who are you? To whom do you belong?
Why, O expert, would you get a date for consultation
about your herds and yourself?”

43,7. Ich erkenne Dich als segensreich, o Weiser Herr,

wenn mir jemand mit gutem Gedanken aufwartet

und mich fragt: ,,Wer bist du? Wem gehorst du an?

Warum, o Kenner, mochtest du einen Termin erhalten zur Beratung
tiber deine Herden und dich selbst?*

43.8. at hoi aoji  zaraSustré paourvim
hai9yao dvaesa hyat isoya dragvaité
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at asauné rafono Xyam aojophvat
hyat a bastis  vasasa.xSaSrahya dya
vavat.a 9pa mazda siaomi ufvaca

“Since, (being) an honest person, I would seek for myself (people of) hostility toward
the deceitful one,

[ would be a strong support for the truthful one,

if I could gain the adornments of one ruling at will

through the extent to which I praise and extol you, O Wise One.”

43.8. Ich aber sage zu ihm: ,,Zum Ersten, (Ich bin) Zarathushtra.” (Zum Zweiten:)

..Da ich mir (als) Aufrichtiger (Leute von) Feindschaft gegeniiber dem Liigner suchen
mochte,

diirfte ich dem Wahrhaften eine kraftvolle Stiitze sein,

falls ich mir die Auszeichnungen eines nach Belieben Herrschenden verschaffen konnte

durch das Ausmal, in dem ich Dich lobpreise und rithme, o Weiser.

43.9. spantom af 94  mazda maijhi ahura
hyat ma voha  pairi.jasar mananha

ahya forasam  kahmai vividuye vasi

at a 9Pahmai  a9ré ratam namanho
afahyama yavaf isal manyai

43.9. I realize that you are beneficent, O Wise Lord,
when one serves me with good thought.

To his question “To whom do you want to pay honor?”
(I reply:) “To your fire I will think the gift of reverence
for truth as much/long as I can.”

43,9. Ich erkenne Dich als segensreich, o Weiser Herr,

wenn mir jemand mit gutem Gedanken aufwartet.

Auf seine Frage ,,Wem willst du Ehre erweisen?*

(antworte ich:) ,,Deinem Feuer will ich die Gabe der Verehrung
des Wahrseins denken, so sehr/solange ich kann.*

43,10. af i moi dai§  asam hyat ma zaozaomi
armaifi  hacimno if aram

porasaca na  ya toi ahima parsta

parstam zi 94 yaSona tat amavatam

hyat 9fa xsayas aésom dyat smavantom

43,10. Thus show me the truth for which I am calling

—in harmony with right-mindedness I have deserved it —

and ask us about the questions (to be asked) of you by us.

For by you the question was asked about the matter of the impetuous ones,
(implying) that a ruling one should make you vigorous (and) impetuous.
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43,10. So zeige mir das Wahrsein, nach dem ich rufe,
—im Einklang mit Rechtgesinntheit habe ich es verdient —
und frage uns, welches die von uns an Dich (zu stellenden) Fragen sind.

LUCS THHdILS, ) ddod Clll LIChisuliciiucl LAich hliditvOll [ Ulid) Llll‘::,\.hLLliJ.l Hiaclicvii duilite.

43,11, spantam at 93  mazda maijhi ahura
hyat ma vohti  pairi.jasat mananha

hyat x$ma uxoéais  didairjhé paourvim

sadra moi sas  magsiyaéesi zrazdaitis

tat voarazyeidyal hyat moi mraota vahistom

43,11. I realize that you are beneficent, O Wise Lord,

when one serves me with good thought.

When, through statements by jou, I learn what is primal/fundamental,
(then) faith in mortals proves to me to cause distress.

Let me carry out what you tell me is the best.

43,11. Ich erkenne Dich als segensreich, o Weiser Herr,

wenn man mir mit gutem Gedanken aufwartet.

Wenn ich durch Aussagen von Euch das Uranfangliche/Grundlegende lerne,
(dann) erweist sich mir das Vertrauen auf die Menschen als Unheil bringend.
Lass mich ausfiihren, was Ihr mir als das Beste nennt.

43,12. hyatca moi mrao$  asom jaso fraxsnoné

at tnmor noit  asrusta pairiyaoyza

uzirardyai  para hyat moi ajimat

sarao$o asi mgaza.raya hacimno

va viasis ranoibyo savol vidayat

43,12. And when you say to me: “in prudence you reach truth,”

then you speak to me not without being obeyed (by me).

Let me arise (already) before hearing/obedience has reached me,

in company with wealth-granting Reward,

who, in the favorable (case,) will distribute the rewards with the balance.

43,12. Und wenn Du zu mir sagst: ,,zum Wahrsein gelangst du in Umsicht®,
dann sprichst Du zu mir, nicht ohne dass ich (Dir) gehorsam ware.

Lass mich aufstehen, (schon) bevor mir Erhorung/Gehorsam zuteil geworden ist,
begleitet von Reichtum gewihrender Belohnung,

welche im vorteilhaften (Fall) die Belohnungen mit der Waage verteilen wird.
43,13, spantam at 3pa  mazda maihi ahura

hyat ma vohii  pairijasat mananha

araa voizdyai  kamahya tam moi data

daragahya yao§ yam va naéci§ darast ite
vairiya stoi§  ya 9pahmi xsaSroi vaci
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43,13. I realize that you are beneficent, O Wise Lord,
when one serves me with good thought.

Pay heed to the objects of my longing. This you have imparted to me,

Ldlid ) 10h d dosiidUlc plopcity, Wincdl 1o sdld (1o DO ) I youl pus el

43,13. Ich erkenne Dich als segensreich, o Weiser Herr,

wenn man mir mit gutem Gedanken aufwartet.

Achtet auf die Ziele meiner Sehnsucht. Diese habt Thr mir vermittelt,

(die Sehnsucht) nach langem Leben, die zu erfiillen Euch niemand zwingen kann,
(und) die nach wiinschenswertem Besitz, von dem es heilit, er (liege) in Deiner Macht.

43,14, hyat na frivar  vaédamno 1sva daidit
maibyd mazda  tava rafano fraxsnanam
hyat 9Ba xsa9ra  asar haca frasta
uziraidyai az«@ saradand sanghahya

mar tais vispais  yoi tor maSra maranti

43,14, What a man who is propertied (and) has command would grant a friend,
(grant) me, O Wise One, your prudent support,

which one, through your power, obtains in accordance with truth.

Let me arise to chase the defiers of (your) sentence

(supported) by all those who recite your mantras.

43,14. Was ein begiiterter (und) befdahigter Mann einem Freund gewiéhren wiirde,
(gewiihre) mir Deine umsichtige Unterstiitzung, O Weiser,

die einer durch Deine Macht in Ubereinstimmung mit dem Wahrsein erwirbt.
Lass mich aufstehen, um die Verdchter (Deiner) Verkiindung zu verjagen,
(unterstiitzt) von all denen, die Deine Mantras rezitieren.

43,15. spantom at 9fa mazda maihi ahura
hyat ma vohii  pairi.jasat mananha

daxs$at uSyai  tusna maitis vahista

noit na pourls  dragvato Xyat cixsnuso

at toi vispang angrang asaono adard

43,15. I realize that you are beneficent, O Wise Lord,
when one serves me with good thought.

An appeased mind suits best the sensitive one.

The/a man should not try to satisfy the many deceitful.
These call all the harmful persons “truthful.”

43,15. Ich erkenne Dich als segensreich, o Weiser Herr,

wenn man mir mit gutem Gedanken aufwartet.

Ein besdnftigtes Gemiit taugt dem Verstindigen am besten.
Nicht suche der/ein Mann die vielen Liigner zufrieden zu stellen.
Diese bezeichnen all die Bosen als ,,wahrhaft®,
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43,16. at ahura  hvé mainyum zaraSustro
varanlé mazda  yasté cisca spanisto
astvat afom  Xyat uStana aojonghvat

Udidi THdad I fid

43,16. O Lord, this Zarathushtra chooses any (manifestation)

of the spirit that (is) your most beneficent one, O Wise One.

May osseous/material truth be (available,) strong through vitality,
may right-mindedness abide in the sunlit dominion,

may she/it grant, through good thought, reward by/for actions.

43,16. O Herr, dieser Zarathushtra wiihlt jegliche (AuBerung)

des Geistes, der Dein segensreichster (ist,) o Weiser.
Knochenhaftes/materielles Wahrsein sei (verfiigbar,) stark durch Lebenskraft,
Rechtgesinntheit mdge im sonnigen Machtbereich verweilen,

durch guten Gedanken gewihre sie Belohnung durch/fiir Handlungen.,

Yasna 44

44.1. tat 9Ba parasa aras moi vaoca ahura
namapho a yaSa nama x$mavato

mazda frivai  9Bavas saXyat mavaite

at na aga friva dazdyai hakurana
ya9anaa vohi jimat mananha

44.1. This 1 ask you, tell me truly, O Lord:

How the reverence/greeting of one such as you (will be shown) in return of (my)
reverence/greeting,

one such as you may tell a friend such as me, O Wise One.

We want, indeed, to learn from our friend (and) partner

how He/one will come to us with good thought.

44.1. Das frage ich Dich, sag es mir ehrlich, o Herr:

Welcherart die Verehrung/Gruf3 eines wie Ihr in Erwiderung (meiner) Verehrung/Gruf}
(sein wird,)

moge der so wie Du dem Freund so wie mir kundtun, o Weiser.

Durch Wahrsein wollen wir ja von unserem Freund (und) Partner erfahren,

wie Er/man zu uns mit gutem Gedanken kommen wird.

44.2. fat 9Pa parasa aras moi vaoca ahura
ka8a aphaus  vahistahya paourvim

ka8s suidyal  ya I paitisat

hvé zi asa  sponto irixtom vispoibyo

haré mainyt  aham.bis urva9é6 mazda

44,2, This I ask you, tell me truly, O Lord:
What about the foundation of the best existence?
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For the one who, to (our) benefit/salvation, will restore the (conditions) wished for,
(being) beneficent through truth retains by his spirit the outcome of all (thoughts, words,
and actions,)

44.2. Das frage ich Dich, sag es mir ehrlich, o Herr:

Wie beschaffen ist die Grundlage der besten Existenz?

Denn derjenige, der zu (unserem) Wohl/Vorteil die erwiinschten (Verhiltnisse)
wicederherstellen wird,

(der) segensreich durch Wahrsein das Ergebnis von allen (Gedanken, Worten und
Handlungen)

mit seinem Geist festhilt, der Lebensheiler/Weltheiler (und) Bundesgenosse, (der bist
Du,) o Weiser.

44,3 far 9Pa parasa  ara$ moi vaoca ahura

kasna za8a pta asahya pouruyo

kasna x'ang  stramca dat advanam

ka yvama uxsSyeiti narafsaiti 9pat

facit mazda vasami anyaca viduyé

44,3, This I ask you, tell me truly, O Lord:

Who, by procreation, (is) the primal father of truth?

Who fixed the course of the sun and the stars?

Who (is he) through whom the moon waxes (now) and wanes later?
These very things and others [ wish to know, O Wise One.

44,3, Das frage ich Dich, sag es mir ehrlich, o Herr:

Wer (ist) durch Zeugung der urantingliche Vater des Wahrseins?

Wer legte den Weg der Sonne und der Sterne fest?

Wer (ist es,) durch den der Mond (jetzt) zunimmt und spéter abnimmt?
Gerade diese Dinge und andere begehre ich zu wissen, o Weiser.

44.4. tat 9Ba parasa  aras moi vaoca ahura
kasna darata  zamca ada nabasca
avapastols  ka apé urvarasca

ka vatai dvanmaibyasca yaogat asi
kasna vaphaus mazda dami$§ manapho

44 4. This [ ask you, tell me truly, O Lord:

Who upholds the earth below and (prevents) the skies

from falling, who (upholds) the waters and the plants?
Who yokes the switt (teams) to the wind and to the clouds?
Who is the founder of good thought, O Wise One?

44.4. Das frage ich Dich, sag es mir ehrlich, o Herr:

Wer hilt die Erde unten und (bewahrt) das Himmelszelt
vor dem Absturz, wer (erhélt) die Wasser und die Pflanzen?
Wer spannt dem Wind und den Wolken die schnellen (Gespanne) an?
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Wer ist der Griinder des guten Gedankens, o Weiser?

44,5, tat 9Ba parasa  aras moi vaoca ahuia

ka huvapa raocdsca dat tamasca

k3 yausa ardm.pi9fa xsapaca
va manao9ris  cazdonghvantom aroSahya

44,5 This I ask you, tell me truly, O Lord:

Which artist created/produces both light and darkness?

Which artist created/produces both sleep and waking?

Who (is he) through whom dawn, noon, and nightfall (succeed one another,)
reminding the conscientious one of his duty?

44.5. Das frage ich Dich, sag es mir ehrlich, o Herr:

Welcher Kiinstler schuf/schafft sowohl Licht als auch Finsternis?

Welcher Kiinstler schuf/schafft sowohl Schlaf als auch Wachsein?

Wer (ist es,) durch den Morgenrdte, Mittagszeit und Abenddimmerung (einander
folgen,)

die den Gewissenhaften an seine Pflicht erinnern?

44.6. tat 9fa parasa  aras moi vaoca ahura

va fravaxsya yezi ta aSa hai9ya

asom SvaoYanais  dabazaiti armaitis

{aibyo x§a9ram  vohil cinas mananha

kaéibyo azim  ranyo.skaraitim gam (aso

44.6. This [ ask you, tell me truly, O Lord,

if (the words) which I am about to pronounce are really true:

“By (her) actions, right-mindedness consolidates truth;

through good thought she assigns the power to you.”

(Tell me:) For which (people) did you fashion the joy-giving fertile cow?
44.6. Das frage ich Dich, sag es mir ehrlich, o Herr,

wenn (die Worte,) die ich nun ausspreche, wirklich wahr sind:

.Durch (ihre) Handlungen festigt die Rechtgesinntheit das Wahrsein;
durch guten Gedanken weist sie Dir die Macht zu.”

(Sag mir:) Fur welche (Leute) hast Du die Freude bereitende fruchtbare Kuh gebildet?

447, tat 9f3a parasa ara§ moi vaoca ahura

k3 boaraxdam tast x$a9ra mat armaitim

k3 uzamam corat  vyanaya pu3ram prré

azam tais 9pa  fraxsni avami mazda

sponta mainyu  vispanam datarom

44 7. This T ask you, tell me truly, O Lord:

Who, by his power, fashioned esteemed right-mindedness?

Who gets a son excellent in vitality for a father?

o
(98]
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With these (offerings) I prudently refresh you, O Wise One,
(you who,) by beneficent spirit, (are) the creator of all (things).

44.7. Das frage ich Dich. sag es mir chrlich. o Herr:

Wer verschaftt einem Vater einen durch Vitalitdt herausragenden Sohn?
Umsichtig labe ich Dich mit diesen (Opfergaben,) o Weiser,
(Dich, der Du) durch segensreichen Geist der Schopfer aller (Dinge bist).

44.8. tat 9f3a parasa  ara$ moi vaoca ahura
mandaidyar  ya (o1 mazda adistis

yaca vohii  uxd6a frasi mananha

vaca asa anhaus aram vaéidivai

ka ma uruva vohil urvaxsat agamalt. Jia

44.8. This [ ask you, tell me truly, O Lord,

in order for me to note in my mind, O Wise One, your instruction

and the statements on which I held counsel with good thought

and on which (I did so) with truth, with a view to a proper knowledge of (the means of)
existence:

On which (way) shall my soul proceed toward the goods (already) arrived?

44,8. Das frage ich Dich, sag es mir ehrlich, o Herr,

damit ich mir, o Weiser, Deine Anweisung einprige

und die Aussagen, tUber die ich mich mit dem guten Gedanken beraten habe

und (ebenso) mit dem Wahrsein im Hinblick auf angemessene Kenntnis der
Existenz(mittel):

Auf welchem (Weg) soll meine Seele auf die (bereits) eingetroffenen Gliter zugehen?

449, tat 9Ba parasa  aras mor vaoca ahura
kaSa moi yam yaos daénam [yaoZz]dane
vam hudanaos  paitiSa saXyat xsaSrahya
arosva xsaSra  9favas a«soistis mazda
hadomoi asa  vohuca Syas mananha

44.9. This I ask you, tell me truly, O Lord:

How would the Lord of Power announce to me which view/view-soul

— that of a generous (person) — I can purify for my welfare,

the one such as you, O Wise One, of much command by his high power,
dwelling at (his) residence along with truth and good thought?

14,9. Das frage ich Dich, sag es mir ehrlich, o Herr:
Wie wiirde mir der Herr der Macht die Anschauung/Schauseele
— die eines Grofziigigen — verkiinden, die ich mir zum Heil gewinnen kann,

der so wie Du, o Weiser, von grofler Verfiigungsgewalt durch seine hohe Macht,

der mit Wahrsein und gutem Gedanken an (seinem) Wohnsitz wohnt?

44,10. tat 9Pa parosa  oras moi vaoca ahura
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fam daenam ya hatam vahista
ya moi gaé9a  asa fradoit hacamna
armatois  uxdais SyaoSana aras daidyat

44.10. This I ask you, tell me truly, O Lord:

Does the vigor of my insight (inspired) by you, O Wise One,

discern properly that view/religion which is the best of those who exist

and which could further my herds in harmony with truth

(and does it discern) at will actions (inspired) by statements of right-mindedness?

44,10. Das frage ich Dich, sag es mir ehrlich, o Herr:

Erkennt die durch Dich (inspirierte) Kraft meiner Einsicht, o Weiser,

die Anschauung/Religion richtig, welche die beste der Seienden ist

und welche im Einklang mit dem Wahrsein meine Herden férdern kénnte —

(und erkennt sie) wunschgemil die durch die Aussagen der Rechtgesinntheit
(inspirierten) Handlungen?

44.11. tat 9pa parasa  aras moi vaoca ahura

ka9 tang a  vijamyar armaitis

vaeibyo mazdia  9foi vasyeté daena

azam (ol ai§  pouruyo fravoividé

vispang anyang mainyaus spasya dvaéSanha

44,11, This I ask you, tell me truly, O Lord:

How could right-mindedness spread over those

to whom your view/religion is proclaimed, O Wise One?

By these (offerings) I present myself to you (as being) your foremost one.
Look upon all others with the hostility of (your) spirit.

44.11. Das frage ich Dich, sag es mir ehrlich, o Herr:

Wie konnte sich Rechtgesinnheit {iber die verbreiten,

denen Deine Anschauung/Religion verkiindet wird, o Weiser?
Mit diesen (Darbietungen) zeige ich mich Dir (als) Dein Erster.
Alle anderen betrachte Du mit der Feindschaft (Deines) Geistes.

44.12. tat 9pa parasa  aras moi vaoca ahura

k3 asava  yais parasai dragva va

kataram a angro va hvo va angro

va ma dragva 94 sava paiti.araté

ciyan*hit hvé  noit ayam angro mainyeté

44,12, This [ ask you, tell me truly, O Lord:

Who is truthful? (Those/Y ou) with whom [ wish to hold counsel, or the deceitful one?

Which of the two (applies)? (Is the truthful one) harmful or is that one harmful

who, being deceitful, (intends) to stop your benefactions?

Evidently, (it is) that (deceitful) one, not this (truthful) one, (who) harmfully intends (to
stop them).
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g es mir ehrlich, o Herr:
Wer ist wahrhaft? (Diejenigen/Ihr,) mit denen ich mich beraten will, oder der Liigner?
Was von beiden (trifft zu)? (Ist der Wahrhatte) bdse oder ist jener bise,

44,12. Das frage ich Dich, sag e
I
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(sie aufzuhalten).

4413, fat 9Pa parasa  aras moi vaocd ahura
ka9a drijam  nis ahmat a [nis. [nasama
fang aava yoi asrustois parandanho

noit asahya adivyeinti hacana

noit frasaya vaphaous caxnara mananho

44,13. This I ask you, tell me truly, O Lord:

How can we remove deceit from our midst,
away/down toward those who, full of disobedience,
neither strive for the attachment of truth

nor take pleasure in the consultation of good thought?

44,13. Das frage ich Dich, sag es mir ehrlich, o Herr:
Wie konnen wir die Liige aus unserer Mitte entfernen,
fort/hinab zu denen, die des Ungehorsams voll

weder nach der Zuneigung des Wahrseins streben
noch sich der Beratung des guten Gedankens erfreuen?

4414, tat 93 parasd  aras moi vaoca ahura

ka9 agai  drujam diyam zastayo

ni him marazdyai  9Pahya maSrais sanghahya
amavaitim  sinam davoi dragvasi

a is dvafSang mazda [anasé astasca

44,14. This I ask you, tell me truly, O Lord:

How could I deliver deceit into the hands of truth,

to wipe it down by the mantras of your sentence,

to let an impetuous weapon come down upon the deceitful
to bring ill and harm over them, O Wise One?

44.14. Das frage ich Dich, sag es mir ehrlich, o Herr:

Wie konnte ich die Liige dem Wahrsein in die Hande liefern,
damit es sie hinunterfege mit den Mantras Deines Urteilsspruchs,
damit es seine ungestiime Waffe auf die Liigner herablenke,

um Not und Ubel iiber sie zu bringen, o Weiser?

44.15. tat 9pa parasa  aras moi vaoca ahura
vezi ahya asa poi mat xSayehi

hyat ham spada anaocanha jamaété

avais urvatals  ya ta mazda didarazo

ku9ra aya kahmai vanangm dada




126 The Old Avestan texts with English and German translations

44.15. This I ask you, tell me truly, O Lord,
if you are able to do so in order to protect me through truth:
When the two warring hosts meet
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44,15. Das frage ich Dich, sag es mir ehrlich, o Herr,

falls Du es kannst, um mich durch Wahrsein zu beschiitzen:

Wenn die beiden gegnerischen Heere aufeinander stoflen

nach den Geboten, die Du durchzusetzen wiinschst,

welcher Seite von den beiden, wem wirst Du den Sieg verleihen, O Weiser?

44,16, tat 9pa parasa  aras moi vaoca ahura
ka vara9ram.ja 9pa poi sangha yoi hanti
ci9ra moi dam  ahim.bi§ ratiam cizdi

at hoi vohit  sarao$o janti mananha

mazdi ahmai  yahmai vasi kahmaicit

44,16. This I ask you, tell me truly, O Lord:
Who (is) the victorious (hero able) to protect, by your sentence, those who exist?

Direct a judge (to put down) bright things in my house, O healer of the existence/world,

(and) let, through good thought, hearing/obedience come to him,
to that one to whomsoever you wish, O Wise One.

44.16. Das frage ich Dich, sag es mir ehrlich, O Herr:

Wer (ist) der sieghafte (Held, der fihig wére,) durch Deinen Urteilsspruch die Seienden
zu beschiitzen?

Weise einen Richter an, glinzende Dinge in meinem Haus (niederzulegen,) o
Lebensheiler/Weltheiler,

(und) lass thm durch guten Gedanken Erhérung/Gehorsam zukommen,

demjenigen, dem auch immer Du willst, o Weiser.

44.17. tat 9pa parasa  aras moi vaoca ahura

ka%a mazda zaram carani haca xsmat

askaitim xsmakam  hyatca moi Xyat vaxs aéso

saroi biizdyai  haurvata amaratata

ava maSra ya raSamo asat haca

44,17. This I ask you, tell me truly, O Lord:

How can I achieve enthusiasm in accordance with you, O Wise One,
(achieve) your attachment and that my voice be vigorous (enough)

to secure (for myself) integrity and immortality for shelter

through that mantra which operates in accordance with truth?

44.17. Das frage ich Dich, sag es mir ehrlich, o Herr:

Wie kann ich in Ubereinstimmung mit Euch Begeisterung wecken, o Weiser,
Eure Zuneigung (wecken) und (erreichen,) dass meine Stimme kraftvoll (genug) sei,

(mir) Unverletzlichkeit und Unsterblichkeit als Schutzschild zu sichern
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durch dasjenige Mantra, das in Ubereinstimmung mit dem Wahrsein wirkt,

44,18. at 9pa parasa  aras moi vaoca ahura

I-7035 7

ka tat mizdam hanani

hyat mér mazda apiapvaili haurvata
amaraiala  yada hi taibyd danha

44,18. This I ask you, tell me truly, O Lord:

What about? Will I, through truth, win that prize,

— ten mares led by a stallion, and one camel —,

(the prize,) O Wise One, that makes available to me integrity/nectar
and immortality/ambrosia as you take them for yourself?

44,18. Das frage ich Dich, sag es mir ehrlich, o Herr:

Wie? Werde ich durch Wahrsein diesen Preis verdienen,

— zehn Stuten geflihrt von einem Hengst und ein Kamel —,

(den Preis,) o Weiser, der mir Unverletzlichkeit/Nektar

und Unsterblichkeit/Ambrosia verfiigbar macht, wie Du sie fiir Dich selbst nimmst?

44.19. fat 9fa parasa  ora§ moi vaoca ahura
yastat mizdam  hananté noit daitt

ya it ahmai  arozuxda na daite

ka tam ahya maénis anhat pouruyeé

vidva avam  ya im aphat apama

44.19. This I ask you, tell me truly, O Lord:

He who does not give that prize to the winner,

to the man who has secured it for himself by a true statement,

what punishment will befall that (refuser) in (his) first (existence)?
The (punishment) that will befall him (for that) at last [ (myself) know.

44,19. Das frage ich Dich, sag es mir ehrlich, o Herr:

Wer diesen Preis dem Gewinner nicht gibt,

dem Mann, der sich ihn durch eine ehrliche Aussage erworben hat,

welche Strafe wird diesen (Verweigerer) in (seiner) ersten (Existenz) treffen?
Jene (Strafe), die thn (deswegen) zuletzt treffen wird, weil} ich (selbst).

44.20. ciSana mazdia huxsa9ra daéva aghara
ar it parasa  yoi piSyeinti aéibyo kam

yais§ gam karapa usixsca aésamai data

vaca kava anmaneé uradoyata

noit him [mjazaon  asa vastrom fradaiijhé

44,20. O Wise One, have there (ever) been good-ruling Dagvas/devils?

But this I ask (those) who, to please them, pay attention to those (words)

by which the Karapan/lie-priest and the Usij take (hold of) the cow for furious treatment
and which the Kavi/prince pours forth to the wind.
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They do not drive the (cow to the pasture) to further this with truth,

44,20. O Weiser, hat es (jemals) gut herrschende Daévas/Teufel gegeben?
Das frage ich aber (diejenigen.) die ihnen zuliebe auf jene (Worte) achten.

(1n Besitz) nehmen
und die der Kavi/Fiirst dem Wind vorjammert.
Nicht treiben sie die (Kuh auf die Weide,) um diese durch Wahrsein zu fordern.
Yasna 45

45,1. af fravaxSya ni guso.dum nu sraota
yaéca asnal yaéca darat isa9a

nil im vispa  ¢i9ra zi mazdianho.diim

noit daibitim  dus.sasti§ ahiim morasyal
aka varana dragva hizva avarato

45,1. 1 will proclaim, listen now, hear now,

O you who are approaching from near and far.

Take all note now of the existence/world, for it is bright.

May the blasphemer not destroy it for a second time,

through evil choice, the deceitful one, invited/coopted by the tongue.

45,1. Verkiinden will ich, nun hort, nun vernehmit,

o Thr, die Thr Euch von nah und fern nihert,

Nun nehmt alle die Existenz/Welt wahr, denn sie ist glanzvoll.

Moge der Listerer sie nicht zum zweiten Mal zerstoren,

durch tible Wahl, der Liigner, von der Zunge eingeladen/hinzugewihlt.

45,2, af fravaxSya aphaus mainyua pouruyé
yaya spanya it mravaf yim angram

noit na mana noit sangha noit xratavo
naéda varana néif uxda naéda syaoSana
noif daéna  noit uruvano hacainté

45,2. I will proclaim the two spirits (active) in the first (period) of (one’s) existence/life,
the more beneficent one of whom shall address the harmful one as follows:

“Neither our thoughts nor our sentences nor our intellects

nor our choices/preferences nor our statements nor our actions

nor our views nor our souls are in harmony.”

45,2. Verkiinden will ich die beiden Geister (aktiv) in der ersten (Periode) der
Existenz/Leben (einer Person,)

von denen der segensreichere den bisen folgendermalien ansprechen soll:

.,Weder unsere Gedanken noch unsere Urteilsspriiche noch unsere Intellekte

noch unsere Wahlen/Vorlieben noch unsere Aussagen noch unsere Handlungen

noch unsere Anschauungen noch unsere Seelen sind in Einklang.*

45,3. af fravaxsya aphdus ahya pourvim
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v moi vidvd mazda vaocat ahuro
voI im va noit  19a maS9ram varasanti
va%a im  manaica vaocaca

45,3. I will proclaim the first/primal (mantra) of this existence/world,
(the mantra) which the Wise Lord, the Knowing/Initiated One, tells me.
To those who do not practice your mantra

in the way [ think and pronounce it,

“woe” will be the last (word) of (their) existence/life.

45,3. Verkiinden will ich das erste/uranfangliche (Mantra) dieser Existenz/Welt,
(das Mantra,) das mir der Weise Herr, der Wissende/Initiierte sagt.

Fir diejenigen, die Euer Mantra nicht so anwenden,

wie ich es denke und ausspreche,

wird ,,Wehe™ das letzte (Wort ihrer) Existenz/Leben sein.

45.4. at fravaxsya aghaus ahya vahistam

asat haca mazda vaéda ya im dat

ptaram vaphau$  varazayanto mananho

at hoi dugada  husyao9ana armaitis

noit difzaidiyai  vispa.hisas ahuro

45,4. 1 will proclaim the best (thought) of this existence/world.

In accordance with truth I know (that one) who created it, O Wise One,
(I know you,) the father of juicy good thought,

but His daughter (is) right-mindedness of good actions.

The all-recording Lord is undeceivable.

45,4, Verkiinden will ich den besten (Gedanken) dieser Existenz/Welt.

In Ubereinstimmung mit dem Wahrsein kenne ich (den,) der ihn schuf, o Weiser,
(ich kenne Dich,) den Vater des saftvollen guten Gedankens,

doch Seine Tochter (ist) die Rechtgesinntheit von guten Handlungen.

Der alles im Gedichtnis bewahrende Herr ist nicht zu tduschen.

45.5. at fravaxsya hyat moi mraot spanto.tamo
vaca sriidyai  hyaft marataéibyo vahistam

voi moi ahmai  sarao$am dan cayasca
upajiman haurvata amaratata

vagphau$ mainyaus  SvaoSanais mazda ahuro

45,5. I will proclaim (the word) which the Most Beneficent One told me,
the word which, for the mortals, is the best to listen to.

“(All those) who show me obedience to it

will attain integrity and immortality.”

By actions of good spirit the Lord (proves to be) mindful (of them).

45,5. Verkiinden will ich (das Wort,) das mir der Segensreichste sagte,
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das Wort, das zu vernehmen fiir die Sterblichen das beste ist.
(Alle diejenigen,) die mir Gehorsam ihm gegeniiber zeigen,
werden Unverletzlichkeit und Unsterblichkeit erlangen.™

45.6. at fravaxSya  vispanam mazistam

stavas asa  ya hudi yoi hanti

spanta mainy  sraotil mazda ahuro

yehya vahmeé  vohu frasi mananha

ahya xrati  fro ma sasti vahisia

45,6. 1 will proclaim the Greatest One of all,

praising through truth (Him) who (is) munificent toward the existing.
Let the Wise Lord, at whose laudation

[ hold counsel with good thought, listen (to it) by beneficent spirit.
Let Him teach me the best (things) through His intellect.

45.,6. Verkiinden will ich den GroBten von allen,

mit Wahrsein (lhn) preisend, der gegeniiber den Seienden freigebig (ist).

Lasst (es) den Weisen Herrn, bei dessen Lob

ich mich mit dem guten Gedanken berate, durch segensreichen Geist vernehmen.
Lasst Ihn durch Seinen Intellekt mich die besten (Dinge) lehren.

45,7. yehya sava  isanti radagho

voI zi juva agharaca buvaintica

amarataiti - asaono uruva aeso

utayuta ya noras sadra dragvato

taca x5a9ra mazda damis ahuro

45,7. The benefits of whose care/order (those) will put into effect

who are living (now) and have existed and will exist (at the same time) —
the soul of (that) truthful one (is/will be) vigorous in immortality

(and) in youthfulness. The griefs (concerning) the men of the deceitful one
and those (benefits) the Wise Lord established by (His) power.

45,7. Die Vorteile von dessen Fiirsorge/Anordnung werden (diejenigen) in Kraft setzen,

die (jetzt) leben und gewesen sind und (zugleich) sein werden —

(dieses) Wahrhaften Seele ist/wird sein kraftvoll in Unsterblichkeit

(und) in Jugendlichkeit. Die die Mannen des Liigners (treffenden) Kiimmernisse
und diese (Vorteile) setzte der Weise Herr durch (Seine) Macht fest.

A45.8. tam na staotals  namanho a.vivaraso
nil zit caSmaini viyadarasom

vaphaus mainyau$ SyaoSanahya uxdaxyaca
vidu§ asa  yim mazdam ahuram

at hoi vahmang domané garé nidama

45,8. Trying to invite Him to us by praises of reverence
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[ have caught sight (of Him) in (my) eye just now,
(of Him,) the Wise Lord, (myself) being an expert through truth
on the action and statement of good spirit.

45,8. Bemuht, [hn mit Preisliedern der Verehrung zu uns einzuladen,
habe ich (Ihn) soeben in (meinem) Auge erblickt,

(Thn,) den Weisen Herrn, (ich,) durch Wahrsein kundig

der Handlung und der Aussage des guten Geistes.

So legen wir Thm Lobpreisungen im Haus des Willkomms nieder.

45,9. t3m n3 vohii  mat mananha cixsnuso
V3 nd usdn coraf spanca aspanca

mazdad xsa9ra  varozi na dyat ahuro
pasus virang  ahmakang fradaSai.a
vaphaus asa  haoza9Bar a mananho

45,9. Him I try to satisfy by our good thought,

(Him) who at will produces for us fortune and misfortune.
May the Lord, wise through His power, place us in juice

to further ours, cattle and men,

on account of the nobility of good thought (attached) to truth.

45.9. Thn mit unserem guten Gedanken zufrieden zu stellen, bin ich bemiiht,
(Ihn,) der uns nach Belieben Heil und Unheil schafft.

Weise durch Seine Macht moge uns der Herr in Saft und Kraft versetzen,

um die Unseren zu foérdern, Vieh und Mann,

auf Grund des Adels des mit dem Wahrsein (verbundenen) guten Gedankens.

45,10. t5m na yasnais —armatois mimayzo
ya anmani mazda sravi ahuro

hyat hoi asa  vohuca coist mananha
xsa9roi hoi  haurvata amaratita

ahmai stoi dan  tavisi utayaiti

45,10. Him 1 try to present with sacrifices of our right-mindedness,
(Him,) the Wise Lord, who is heard in the wind.

In the power, which one entrusts to Him by truth and good thought,
the (truthful) shall place integrity/nectar and immortality/ambrosia,
bodily strength (and) youthfulness, to belong to Him.

45,10, Thn mit den Opfern unserer Rechtgesinntheit zu beschenken, bin ich bemiiht,
(Ihn,) den Weisen Herrn, den man im Wind hort.

In die Macht, die man IThm durch Wahrsein und guten Gedanken anvertraut,

sollen die (Wahrhaften) Integritit/Nektar und Unsterblichkeit/ Ambrosia,
Korperkraft (und) Jugendfrische legen, Thm zum Besitz.

45,11. yasta daévang aparo masiyasca
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tard.masta  yoi im tars.mainyanla
anyang ahmat  yd hoi aram mainyata
saosyanto dong  patois spanta daéna

45,11. The adherent who, (inspired) by Him, has raised his mind above
Dagévas/devils and (evil) mortals, who fancy themselves to be above Him,

those other than that one who is right-minded toward Him —

by the beneficent view of the landlord, the benefactor/savior,

(he should be cared for like an) ally, a brother, or (even his) father, O Wise Lord.

45,11. Der Anhinger, der von Ihm (inspiriert,) sich iiber Dagvas/Teufel und (bdse)
Sterbliche

gedanklich erhoben hat, die sich iiber Ihn erhaben diinken,

die verschieden sind von demjenigen, der Ihm rechtgesinnt ist —

von der segensreichen Anschauung des Hausherrn, des Wohltiters/Retters,

(sollte der umsorgt werden) wie ein Verbiindeter, Bruder oder (gar sein) Vater, o Weiser

Herr.
Yasna 46

46,1. kam namoi zam  kuSra namoi ayeni

pairi x*aetaus airyamnasca dadaiti

noit ma xsnaus  ya varazana haca«meé

naéda daxyaus yoi sastaro drogvanto

ka%a 9Ba xsnaosai mazda ahura

46,1. Which piece of land shall T pasture, where shall I go to pasture?
They keep me off from family and tribe;

neither does the community that | wish to join satisfy me

nor do so the deceitful tyrants of the land.

How shall I satisfy you, O Wise Lord?

46,1. Welches Stiick Land soll ich beweiden, wohin soll ich gehen, um zu weiden?
Sie halten mich fern von Familie und Stamm;

weder die Gemeinde, der ich mich anschlieBen will, stellt mich zufrieden

noch die ligenhaften Gewalthaber des Landes.

Wie soll ich Dich zufrieden stellen, o Weiser Herr?

46,2. vaeda tat ya ahmi mazda anagso

ma kamnafSva hyafca kamnana ahmi
gorazol toi  a It [ajvaéna ahura

rafadram cagva hyat friyo friyai daidit

axso vaghaus aga istim manapho

46,2. I know why I am vigorless, O Wise One:

(It is) because of my small livestock and because I (only) have few men.
I complain to you, look hither, O Lord,

()
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extending {such) support as a friend would grant to a friend, !
look at the vigor of good thought (inspired) by truth.
6.2 Ich weill, warum ich kraftlos bin. o Weiser:
Ich klage Dir, schau hierher, o Herr,
(solche) Unterstiitzung bietend, wie sie ein Freund einem Freund gewihren wirde,
betrachte die durch Wahrsein (inspirierte) Kraft des guten Gedankens.

40,3. kada mazda yoI uxsano asnam
anhdus daraSrai 16 afahya [fr]arante
varazdais sanghai§  saoSyantam xratavo
kaeibyo a9ai  vohil jimat mananha
maibyo 9f3a  sastrai varane ahura

46,3. When, O Wise One, will the bulls of the days/rosy dawn

rise over the existence/world in order (for people) to take hold of truth

(rising) with increased/strict sentences, (those) intellects of the benefactors/saviors?
To which (people) will one come with good thought (to provide them) with fat?

I choose/ask you to tell me (that,) O Lord.

46,3. Wann, o Weiser, werden die Stiere der Tage/Morgenrdten

tiber der Existenz/Welt aufgehen, damit (man) das Wahrsein in Besitz bringe,

(aufgehend) mit vermehrten/nachhaltigen Urteilsspriichen, (diese) Intellekte der
Wohltiter/Retter?

Zu welchen (Leuten) wird man mit gutem Gedanken kommen, um (sie) mit Fett (zu
versorgen)?

Ich wihle/bitte Dich, mir (das) zu sagen, o Herr.

46,4, af f3ng drogva  yang asahya vazdrang pat
ga froratoi§  $oi%rahya va daxyaus va
duzazoba has x'ai§ SyaoYanais ahamusto
yastam xsaSrat mazda moiSat jyatdus va

hvo tang fro.gd  pa9mang hucistoi§ carat

46.4. Yet the deceitful one prevents those drivers/conveyers of truth,

(those) oxen/bulls, from rising over county/district and land,

being of bad invocation (and) unpleasant by his actions.

He who deprives him of his power and livelihood, O Wise One,

will render those (oxen/bulls) the herd leaders of the flight of the good insight.

46,4. Doch der Liigner hilt diese Fahrer/Uberbringer des Wahrseins,

(diese) Rinder/Bullen, vom Aufgehen tiber Gau und Land ab,

von {bler Anrufung (und) unerfreulich durch seine Handlungen.

Wer ihn seiner Macht und seines Lebensunterhalts beraubt, o Weiser,

der wird diese (Rinder/Bullen) zu Herdenfiihrern des Flugs der guten Einsicht machen.

46,5. ya va xsayas adas drita ayantom
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urvatois va  huzantu§ mi9roibyé va
rasnd juvas ya asava dragvantom
viciro has  tar fro x'aetave mruvat

46,5. A master who would put up at his home one approaching (him to seek refuge,)

— (the newcomer is) a nobleman (changing over) from (his) confession and bonds —
a truthful one living lawfully (thus putting up) a deceitful person,

being competent he may tell that (his) family

in order to save the (newcomer) from bloodshed, O Wise Lord.

46,5. Ein Eigentiimer, der einen (Zuflucht suchenden) Ankdmmling in seinem Haus
aufnehmen mochte,

— (der Ankémmling ist) ein Vornehmer, der sich von (seinem) Bekenntnis und seinen

Bindungen (lossagt) —
als gesetzmiBig lebender Wahrhafter (so) einen Liigner (aufnehmend)
moge er als dazu Befugter das (seiner) Familie sagen,
um den (Ankommling) vor BlutvergieBen zu bewahren, o Weiser Herr.

46,6. at yastom noif na isamno aryat
driajo hvo  daman haé9ahya gat

hve zi dragva  ya dragvaité vahisto
hvo agava yahmai asava friyo

hyat daéna  paouruya da ahura

46,6. Yet that man who should not approach him to seek (refuge.)

in his search for partnership he shall betake himself to the places of deceit.

That one indeed (counts as) deceitful who is very good/dear to the deceitful one,
that one (counts as) truthful to whom the truthful one is a friend,

as you established the views/religions (to be) fundamental, O Lord.

46,6. Der Mann aber, der nicht als (Zuflucht) Suchender zu ihm kommen sollte,
der soll sich auf seiner Suche nach Partnerschaft zu den Stitten der Liige begeben.
Der ndmlich (gilt als) Liigner, der dem Liigner sehr gut/lieb ist,

der (gilt als) wahrhaft, dem der Wahrhafte Freund ist,

da Du die Anschauungen/Religionen (als) grundlegend eingerichtet hast, o Herr.

46,7. kamna mazda mavaité payam dada
hyat ma dragva  didarasata aénarjhé
anyam 9Pfahmat  aYrasca mananphasca
vaya §vaoQanai§  aSom Yraosta ahura
fam maoi dastvam  daénayai fravaoca

46,7. Yet whom do you assign as a guardian to one such as me, O Wise One,
when a deceitful person tries to get hold of me in order to outrage (me,)
whom other than your fire and your thought,

by whose actions you nourish truth, O Lord?

Proclaim (the solution of) this riddle to my view/view-soul.

¥
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46,7. Wen aber bestimmst Du einem so wie mir als Behiiter, o Weiser,
wenn ein Liigner mich festzuhalten sucht, um (an mir) zu freveln,
wen anders als Dein Feuer und Deinen Gedanken,

v elhuiide 1t AdlslidUuuler ovilduseclc (Uic j_\_i_*-ull‘;:] LILOCD Indioiels.

46.8. va vamoi  yd gaeda dazde aenaijhe
noit ahya ma — a9ris SvaoSanais frosyat
paitiyaogat ta ahmai jaséit dvaéSanpha
fanuvam a  ya im hujyatois payat

noit duzjyatois kacit mazda dvaésanha

46,8. If one intends to outrage my herds,

then may no damage reach me through his actions.

May these come back to him, with hostility

(hitting) his body, and may they keep him off from a good life,
not from a bad life, all with hostility, O Wise One.

46,8. Wenn einer plant an meinen Herden zu freveln,

dann moge mich durch seine Handlungen kein Schaden erreichen.

Maogen diese mit Feindschaft auf ihn zuriickfallen

(und) seinen Leib (treffen,) und mogen sie ihn vom guten Leben fern halten,
nicht vom schlechten Leben, alle mit Feindschatft, o Weiser.

46,9. ka hvo ya ma  aradro coiSat pouruyo
yada 9pa zavistim uzomohi

Syao9anoi spantom  ahuram agavanam

va toi asa ya asai gdus (asa mraot

iSanti ma  ta tér vohili mananha

46,9. Who (is) that efficient person who will be the first one to take note of

how I realized that you are the swiftest one,

the truthful Lord beneficent in action?

(The words) which the fashioner of the cow (speaks) to you through truth (and) which
he speaks to truth

about the one invigorating me, those (he speaks) to you with good thought.

46,9. Wer (ist) der Tiichtige, der als Erster zur Kenntnis nehmen wird,

wie ich Dich als den Schnellsten ermessen habe,

als den im Handeln segensreichen, wahrhaften Herrn?

(Die Worte,) die der Bildner der Kuh zu Dir durch Wahrsein (und) diec er zum Wahrsein
spricht

iiber den mich Kriftigenden, die (spricht er) zu Dir mit gutem Gedanken.

46,10. ya va moi na  gana va mazda ahura
dayat aphaus  ya ta voista vahista

asim asai  vohii xSa9ram mananha

yasca haxsai  x$Smavatam vahmai.a
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fro tais vispais  cinvato [fra]fra paratum

46,10. That man — or that woman —, O Wise Lord, who would grant to me
(the things) which you know to be the best of the existence/world:

and (all those) whom 1 succeed m impelling to (take part in) the laudation of those such
as you,
with all these [ will cross over the accountant’s bridge.

46,10. Der Mann — oder die Frau —, o Weiser Herr, der mir

(die Dinge) gewihren sollte, die Du als die besten der Existenz/Welt kennst:

Belohnung fiir Wahrsein (und) Macht durch guten Gedanken,

und (alle), die zur (Teilnahme an der) Lobpreisung derer so wie Ihr anzuspornen mir
gelingt,

mit all denen werde ich die Briicke des Rechnungsfiihrers tiberschreiten.

46,11. xsa9rais yajon  karapano kavayasca

akais Syao9anais  ahiim morangaidyai masim

yang x*3 uruva x'aécd xraodat daéna

hyat aibi.gaman  ya9ra cinvato paratus

yavol vispal - drijo damanai astayo

46,11. By (their means of) power the Karapans/lie-priests and the Kavis/princes
yoke the mortal one to bad actions in order to ruin (his) existence.

Their own breath-soul and their own view-soul will make them shudder/tremble,
when they arrive at the accountant’s bridge,

guests to the house of deceit for all time.

46,11. Durch (ihre) Macht(mittel) spannen die Karapans/Liigenpriester und
Kavis/Fiirsten

den Sterblichen an schlechte Handlungen, um (seine) Existenz zu zerstdren.

Ihre eigene Atemseele und ihre eigene Schauseele wird sie erschauern/erzittern lassen,

wenn sie an der Briicke des Rechnungsfiihrers angekommen sind,

fiir alle Zeit Giste dem Haus der Liige.

46,12. hyat us a§a  naptiyaesi nafSuca
turahya [uzjjan friyanahya aojiyaési
armatois gae94 frado YPaxsanha

at is voha  ham.aibi.maist mananha
aeibyo rafadrai  mazda saste ahuré

46,12. When He, with truth, rises at the praiseworthy
relatives and descendants of Tiira, son of Friya,

who furthered the herds of right-mindedness with zeal,
then the Wise Lord puts them together with good thought
at (the reward) promised to support them.

46,12. Wenn Er sich mit Wahrsein bei den rithmenswerten
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Verwandten und Nachkommen des Ttira, Sohns des Friya, erhebt,
der die Herden der Rechtgesinntheit mit Eifer forderte,
dann spannt sie der Weise Herr durch guten Gedanken

46,13, va spitamam  zaraSustrom radagha
marataésa xsnaus  hvo na frasruidyai ara90
at hoi mazda aham dadat ahuro

ahmai gaeSa vohu fradat manapha

tam va asa mahmaidi hus.haxaim

46,13. That man among the mortals who satisfies

Spitama Zarathushtra by (his) order/care is worth praising.
The Wise Lord grants him existence,

(and) He furthers his herds by good thought.

We recognize him (to be) your good friend by truth.

46,13, Der Mann unter den Sterblichen, der den Spitama Zarathushtra

durch (seine) Anordnung/Fiirsorge zufrieden stellt, der Mann ist es wert, geriihmt zu
werden.

Der Weise Herr gewihrt ihm Existenz,

(und) Er fordert seine Herden durch guten Gedanken.

Wir erkennen ihn (als) Euren durch Wahrsein guten Freund.

46,14. zaraSustra kaste asava urva9o
mazoi magai  ka va frasriidyar vasti
at hvo kava vistaspo yahi

yangstu mazda hadamai minacs) ahura
tang zbaya vaphaus uxdais mananho

46,14, O Zarathushtra, who is your truthful ally

for the great contribution? Who wishes to be praised?

This Kavi/Prince Vishtaspa (wishes that) at the apportionment (of shares).
Those whom you gather at (your) residence, O Wise Lord,

those I wish to call by statements of good thought.

46,14. O Zarathushtra, wer ist dein wahrhafter Verbiindeter

fiir die grofe Spende? Wer will geriihmt werden?

(Das will) dieser Kavi/Fiirst Vishtaspa bei der Zuteilung (der Anteile).
Die Du an (Deinem) Wohnsitz versammelst, o0 Weiser Herr,

die will ich mit Aussagen des guten Gedankens rufen.

46,15, haecat.aspa vaxsya va spitamanho
hyat daSang vicaya%a adaSasca

fais yas SyaoYanais  asam x$maibya daduyeé
yai§ datai§  paouruyais ahurahya

(The last line of the stanza was lost as early as in the subarchetype.
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46,15. O you Haéchataspa Spitamas, [ will tell you now
that you shall discriminate between the just and the unjust.
You will secure truth for jourselves through those actions

46,15. O ihr Hagchataspa Spitamas, ich will euch jetzt sagen,

dass ihr zwischen den Gerechten und den Ungerechten unterscheiden sollt.
Das Wahrsein werdet ihr euch durch diejenigen Handlungen sichern,
welche den uranfinglichen Gesetzen des Herrn (folgen).

46,16. farasaostra  a9ra i aradrais idi
hvo.guva tais  yang usvahi usta stoi
ya%ra asa  hacaite armaitis

yadra vaphaus mananho I15ta xSa9ram
yadra mazda varadomam $aéiti ahuro

46,16. O Frashaoshtra Hvoguva, come hither with the efficient ones,
whom we desire to be as desired (by themselves,)

(come hither) where right-mindedness is in harmony with truth,
where the power is at command of good thought

(and) where the Wise Lord resides in prosperity —

46,16. O Frashaoshtra Hvoguva, komm hierher mit den Tiichtigen,
denen wir wiinschen, dass es ihnen nach (ihrem) Wunsch ergehe,
(komm hierher,) wo Rechtgesinntheit im Einklang mit Wahrsein ist,
wo die Macht in der Befehlsgewalt des guten Gedankens ist

(und) wo der Weise Herr in Wohlstand wohnt —

46,17, yaSra va afSmani sanghani
noit anafSmam  djjamaspa hvo.guva
hada vasta vahmang saraosa radapho
va vicinaof da%amca adaSamca
danra manfi  asa mazda ahuro

46,17. (Come hither) where I will proclaim jour accomplishments,

— no non-accomplishments, O Jamaspa Hvoguva, —

(and,) therewith, laudations (ordered) by this your obedience to the advice (of that one)
who discriminates between the just one and the unjust one

through truth, His prudent counselor, (He,) the Wise Lord.

46,17. (Komm hierher,) wo ich eure Leistungen verkiinden will,

— keine Versdumnisse, o Jamaspa Hvoguva, —

(und) damit Lobpreisungen (angeordnet) durch diesen euren Gehorsam gegeniiber dem
Rat (dessen,)

der zwischen dem Gerechten und dem Ungerechten unterscheidet
durch Wahrsein, Seinen klugen Ratgeber, (Er,) der Weise Herr.
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46,18. y3 maibya yao§ ahmari ascit vahista
maxya IStois  vohii c6iSam mananha
astang ahmar  va na astar daidita

lal mor xrataus mananhasca vichdain

46,18. To that one who is pure(-hearted) toward me, I for my part assign
through good thought the best (things I have) at my command,

(but) harm to that one who should intend to harm us,

O Wise One, satisfying Jour will by truth.

Such is the decision of my intellect and my thought.

46.18. Demjenigen. der mir gegentiber reinen (Herzens) ist, dem spreche ich meinerseits
durch guten Gedanken die besten (Dinge) in meiner Verfligungsgewalt zu,

(doch) Boses dem, der planen sollte, uns Bdses zu tun,

O Weiser, indem ich Euren Wunsch durch Wahrsein befriedige.

Das ist die Entscheidung meines Intellekts und meines Gedankens.

46,19. ya moi asat  hairSim haca varasaiti

zaraQustrai  hyat vasna foraso.tamam

ahmai mizdom  hanante parahum

mana.vistai§ mat vispais gava azi

tacit moi sas  tuvam mazda vaedisto

46,19. (He) who, in accordance with truth, makes real to me,

to Zarathushtra, that which is most perfect in value,

to me who win a prize implying higher existence,

— two fertile cows along with all imaginable (things,) —

through that very (person) you appear to me (to be) the best provider, O Wise One.

46,19. (Derjenige,) der mir, dem Zarathushtra, in Ubereinstimmung mit dem Wahrsein
verwirklichen wird, was an Wert am vollkommensten ist,

mir, der einen Preis gewinnt, der héhere Existenz bedeutet,

— zwel fruchtbare Kiihe zusammen mit allen erdenklichen (Dingen,) —

durch ebenden scheinst Du mir der beste Besorger (zu sein,) o Weiser.

Yasna 47-50. Spontamainyush Gatha
Yasna 47

47,1. spanta mainyt  vahistaca mananha
haca agat Syao9anaca vacaphaca

ahmai dan  haurvata amaratata

mazdi xsa9ra armaiti ahuro

47,1. With beneficent spirit and best thought,
with action and word in accordance with truth,
the (truthful) shall/will offer Him integrity/nectar and immortality/ambrosia.
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The Lord (proves to be) mindful (of them) through power (and) right-mindedness.

47,1. Mit segensreichem Geist und bestem Gedanken,
mit Handlung und Wort in Ubereinstimmung mit dem Wahrsein

Unsterblichkeit/Ambrosia darbringen.

Durch Macht (und) Rechtgesinntheit (erweist sich) der Herr (als ihrer) eingedenk.

47.,2. ahya mainyaus  spanistahya vahistam
hizva uxéais vaghdus saanu mananhé
armatoi§  zastoibya SyaoS9ana varazyat
oya cisti  hvo pta aSahya mazda

47,2. The best (manifestation) of this most beneficent spirit,

the actions of right-mindedness (performed) with one’s hands

(and inspired) by statements (spoken) by the tongue in pursuit of good thought
one performs with this insight: “He, the Wise One, (is) the father of truth.”

47,2. Die beste (AuBerung) dieses hochst segensreichen Geistes,

die Handlungen der Rechtgesinntheit (vollbracht) mit den Hianden

(und inspiriert) durch mit der Zunge in Verfolgung des guten Gedankens
(gesprochenen) Aussagen

vollbringt man mit dieser Einsicht: ,,Er, der Weise, (ist) der Vater des Wahrseins.*

47,3, ahya mainyaus  tuvam ahi p>(a spanto
ya ahmai gam ranyo.skaraifim ham.(asat

at hoi vastrai  rama.da armaitim

hyat ham vohii  mazda [hama. [frasta manangha

47.3. You are the beneficent father of this spirit,

who fashioned for it the joy-giving cow

and, establishing peace for her pasture, right-mindedness,
when he held counsel with good thought, O Wise One.

47.3. Du bist der segensreiche Vater dieses Geistes,

der ihm die Freude bereitende Kuh bildete

und, ihrer Weide Frieden stiftend, die Rechtgesinntheit,
als er sich mit dem guten Gedanken beriet, o0 Weiser.

47 4. ahmat mainyaus raraSyeinti dragvanto
mazdi spantat  noif 194 asaono

kasauscit na  asauné ka9eé anhat

isvacit has  paraos ako dragvaite

47.4. From this beneficent spirit the deceitful keep off

those not really truthful, O Wise One.

A man of even little (means) shall behave kindly toward the truthful one,
an owner even of much (shall be) evil to the deceitful one.

47.4. Von diesem segensreichen Geist halten die Liigner
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die nicht wirklich Wahrhaften fern, o Weiser.
Ein Mann selbst von geringen (Mitteln) soll sich dem Wahrhaften gegeniiber freundlich

verhalien,

47.5. taca spanta  mainyu mazda ahura
asauné cois  ya zi cica vahisia

hanara 9Pahmat  zaosat dragva baxsaiti
ahya Syao9anais  akat a Syas mananho

47,5. And through this beneficent spirit, O Wise Lord,
you assign to the truthful one whatsoever best (things)
the deceitful one, being far from your favor, must cede
on account of his actions, dwelling on the side of evil thought.

47,5. Und durch diesen segensreichen Geist, o Weiser Herr,

weist Du dem Wahrhaften welche besten (Dinge) auch immer zu,

Deiner Gunst fern, der Liigner abtreten muss

auf Grund seiner Handlungen, auf der Seite des iiblen Gedankens wohnend.

47.6. ta da spanta mainyl mazda ahura

a9ra vaphau vidaitim ranoibya

armatois dabazanha ajaxyaca

ha zi pourtis  isanto vauraité

47.6. Through this beneficent spirit, O Wise Lord, (and) by means of the fire
you fix, in the good (case,) the distribution with the balance

according to the weight of right-mindedness and truth.

This will indeed test the many approaching.

47,6. Durch diesen segensreichen Geist, o Weiser Herr, (und) vermittels des Feuers
setzt Du im guten (Fall) die Verteilung mit der Waage fest

nach dem Gewicht der Rechtgesinntheit und des Wahrseins.

Diese soll ja die vielen Herbeistrebenden testen.

Yasna 48

48,1. yezi adais  a$a drujam vanghaitt
hyat asasfujta ya daibitana fraoxta
amarataiti  daévaisca masiyaisca

af toi savais vahmam vaxsat ahura

48,1. When truths have overcome deceit by these (rites,)
so that is refuted what (was) proclaimed again and again
on immortality by Dagvas/devils and (bad) mortals,

then one will increase your laudation by benefits, O Lord.

48,1. Wenn die Wahrheiten die Liige durch diese (Riten) besiegt haben,
so dass widerlegt ist, was immer wieder verkiindet (wurde)
tiber die Unsterblichkeit von Daévas/Teufeln und (bosen) Sterblichen,
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dann wird man Dein Lob durch Gewinne mehren, o Herr.

48.2. vaoca moi ya tuvam vidva ahura
para hvat ma  va mang poarada jimaiti

ha zi aphdus  van hi vista akaraitis

48,2. Tell me what you know (about,) O Lord,

(still) before the penalty (I have) in mind has reached me.

Will the truthful one overcome the deceitful one, O Wise One?

For this (penalty is) recognized as the good formation of the existence/world.

48.2. Sage mir, was Du (dariliber) weif3t, o Herr,

(noch) bevor mich die Sithnezahlung, die (ich) im Sinn (habe,) erreicht hat:

Wird der Wahrhatte den Liigner besiegen, o Weiser?

Denn diese (Siihnezahlung ist) als die gute Gestaltung der Existenz/Welt erkannt.

48,3. at vaédomnai vahiSta sasnanam
yam huda sasti asa ahuro

spanto vidva  yaécit gizra sanghanho
9Bavas mazda vanphau$ xra9fa mananho

48.,3. The best of teachings (is meant) for the propertied one,

(the teaching) which the munificent Lord teaches through truth,
the beneficent one who, by the intellect of good thought,

knows even the secret sentences, the one such as you, O Wise One.

48,3. Die beste der Lehren (gilt) dem Begiiterten,

(die Lehre,) die der freigebige Herr durch Wahrsein lehrt,

der Segensreiche, der durch den Intellekt des guten Gedankens
sogar die geheimen Urteilsspriiche kennt, der so wie Du, o Weiser.

48.4. va dat mano  vahyo mazda aSyasca
hvo daénam s yvao9anaca vacanhaca
ahya zaosang  ustis varonang hacaite
9Pahmi xratau  apamam nana anhat

48.4. He who conceives both better/good and worse/bad thought, O Wise One,
that one (expresses his) religious view (also) by action and word.

He follows his moods, wishes, and choices/preferences,

(and,) at the end, he will be (recorded) in your intellect at different places.

48.4. Wer sowohl besseren/guten als auch schlechteren/schlechten Gedanken fasst, o
Weiser,

der (driickt seine) Anschauung (auch) durch Handlung und Wort (aus).

Er folgt seinen Launen, Wiinschen und Wahlen/Vorlieben

(und) wird am Ende in Deinem Intellekt an verschiedenen Stellen (vermerkt) sein.

48,5, huxsa9ra xsantam ma nd dusaxsa9ra xsanta
vaphuya cistois  Syao9anais armaite

The Old Avestan texts with English and German translations 143

vaozda ... ma$iyai aipi  zaSom vahista
“gavai varazyatam  tam na x*ara9ai fSuyo

48.5. [ et good rulers assume rule — do not let bad rulers assume rule over us

Let the best (insight,) which purifies birth also for womankind,
be practiced for the cow. Her you breed (to serve) us for food.

48,5. Lass gute Herrscher die Macht/Herrschaft iibernehmen — lass nicht schlechte
Herrscher die Macht/Herrschaft tiber uns iibernehmen —

mit Handlungen der guten Einsicht, o Rechtgesinntheit.

Lass die beste (Einsicht,) die auch dem Menschenweib die Geburt reinigt,

an der Kuh geiibt werden. Sie ziichtest Du uns zur Nahrung.

48.,6. ha zi nd husoi%ama  ha nd utayaitim
dat favisim  vaphdus mananho baraxoé

at aXyai a§a mazda urvara vaxsat

ahuré aghaus  za9oi paouruyehya

48,6. For she (grants) us comfortable dwelling, she grants us youthfulness
and bodily strength, O (Right-mindedness, you) ward of good thought.
Let therefore the Wise One make the plants grow for her through truth,
the Lord, at the procreation of the fundamental/foremost existence.

48,6. Denn sie (verschafft) uns gutes Wohnen, sie verleiht uns Jugendlichkeit
und Korperkraft, o (Rechtgesinntheit, du) Pflegling des guten Gedankens.
Der Weise soll ihr deshalb die Pflanzen durch Wahrsein wachsen lassen,

der Herr, bei der Zeugung der grundlegenden/vorziiglichen Existenz.

48.7. ni aésama [ni.Jdyvatam  paiti romam [paiti. [siyodidm
yoi a vaphaus  managho didrayzo.duyé

asa vvam  yehya hiSaus na spanto

al hoi damam  9Pahmi a dam ahura

48,7. Let fury be tied down, attack standstill,

you who wish to attach jourselves to good thought.

Let the one whose partner is the beneficent/holy man be covered with truth.
(Let) his places (be) in your house, O Lord.

48.7. Die Raserei werde angebunden, greift den Stillstand an,
Ihr, die Ihr Euch am guten Gedanken zu befestigen sucht.
Mit Wahrsein werde der umhiillt, dessen Partner der segensreiche/heilige Mann ist.

Seine Stitten (seien) in Deinem Haus, o Herr.

48.8. ka toi vanhaus mazda xsaSrahya istis
ka toi agois  9fahya maibyo ahura
ka 9Boi asa  aka aradrang isiya

vaghaus mainyaus  SyaoSananam javaro

48,8. What (is) the command of your good power, O Wise One,
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what (15) that of your reward f_UI' 1.“‘3- O.Lor.d. durch Macht mit guter Wohnung und mit Weide versehen?
. what (is) yours through truth, invigorating in presence of the efficient ones, Welche (Leute) werden sich Ruhe (unbeeintriachtigt) von den grausamen Liignern
(serving as) compensation for the actions of good spirit? verschaffen? -
i “| was (1st) die uber Deme Belohnung fur mich, o Herr, 48,12. at toi aphan  saoSyanto daxyunam
i was (ist) die Deine durch Wahrsein, erfrischend in Gegenwart der Tiichtigen, yoi x§nam vohid  mananpha hacante

| (als) Ausgleich der Handlungen guten Geistes? syaoSanais asa 9Pahya mazda sanghahya

| sy b oL

1| 48.9. kada vaeda yezi cahya xsaya9a toi zi data  hamaéstaré aésom.mahya

i mazda 3§51 yehya ma ai9is dvaeda 48.12. That will be the benefactors/saviors of the lands

I' aras moi [oroZjucam  vaphaus vafus mananho who with good thought (and) with actions (inspired) by truth

vidyal saosyas yada hoi asis aghat will join the recognition of your sentence, O Wise One.

I@ 48,9. When will I know whether jou have power/control over someone, For these are destined eliminators of fury.

| =i = SRy ity - ‘ i

. O Wise One, through truth, whose terror (is) frightening me? 48,12. Das werden die erwarteten Wohltiter/Retter der Linder sein,

| E i i - . - . L ..

l Let the text of good thought be told me truly. die mit gutem Gedanken (und) mit von Wahrsein (inspirierten) Handlungen

. The benefactor/savior should know of what kind his reward will be. sich der Anerkennung Deines Urteils anschliefien werden, o Weiser.

!: 48,9. Wann werde ich wissen, ob Ihr iiber jemanden Macht/Kontrolle habt, Sie sind ja die geschaffenen Beseitiger der Raserei.

I 0 Weiser, durch Wahrsein, dessen Terror mir Furcht einflof3t? Yasna 49

|

Ehrlich sage man mir den Text des guten Gedankens.

o . 5 & . C - 3 vava andvo 5 '.v =
Der Wohltiter/Retter sollte wissen, welcherart seine Belohnung sein wird. 49,1. afma yava bapdvo pafte mazisto

ya duscha>ra8ris§  cixsnusa asa mazda

48,10. kada mazda manarois naro visanté van'hi ada  gaidi moi @ moi [ajrapa
kada aczon  muaSrom ahya madahya ahya vohil  ao0$6 vidi mananha

| ya angraya karapané uripayeinti

/ : 2 = Iy oy RN
yaca xrati  dusoxsa9ra daxyunam 49.1. Did chieftain Bandva ever accumulate (religious merit)’

(Come to me) who try to satisfy the badly herded (cows) through truth, O Wise One,
/ 7 7i . = P A S——— iy « . . / .

48,10. When, O Wise One, will the men of a believer get ready? — good (is/be) the presentation/apportionment — come to me (and) support me.
When .\\'111 one dispose 0.1 thc.excretmn. of that intoxicating plant Find, through good thought, (a way to) his extermination.

by which the Karapans/lie-priests heavily suffer from nausea

‘ and the bad rulers of the lands as well, (guided) by their intellect? 49,1, Hat Hauptling Bandva jemals (feligiose Vierdicnste) ingesammelt?

(Komm zu mir,) der ich die schlecht gehiiteten (Kiihe) durch Wahrsein zufrieden stellen

] 48,10. Wann, o Weiser, werden die Minner eines Gliubigen sich anschicken? will, o Weiser,
1 Wann wird einer die Ausscheidung jener berauschenden Pflanze entsorgen, — gut (ist/sei) die Darbietung/Zuteilung — komm zu mir (und) unterstiitze mich.
f von der die Karapans/Liigenpriester an schwerer Ubelkeit leiden Finde mit gutem Gedanken (einen Weg zu) seiner Vernichtung.

und desgleichen die von ihrem Intellekt (geleiteten) schlechten Herrscher der Linder? .
49,2, at ahyama bandvahya manayeiti

|
| L - o _ e
'I~ 48,11. kada mazda asa mat armaiti§ tkaeso dragva  daibita agat raraso

i Jimal xsadta  husaitis vastravaiti noif spantam dorast ahmai stoi armaitim
l koi dragvo.dabi§  xrirais ramam dantée naéda vohii mazda frasta mananha

| kang a vaphaus  jimat managho cistis o . . e 0 &
| 492, A deceitful misteacher/heretic is staying (in the house) of this Bondva

i 48,11. When, O Wise One, will right-mindedness arrive together with truth, keeping (him) off from truth again and again.
through power provided with comfortable dwelling and pasture? Neither does he grasp beneficent right-mindedness to be his
| Which (people) will get peace (unimpaired) by the ferocious deceitful? nor does he hold counsel with good thought either, O Wise One.

; Which (people) the insight of good thought will reach?

49,2. (Im Haus) dieses Bandva hilt sich ein ligenhafter Falschlehrer/Héaretiker auf,
48,11. Wann, o Weiser, wird Rechtgesinntheit zusammen mit Wahrsein eintreffen, der (ihn) immer wieder vom Wahrsein fernhilt.
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Weder ergreift er die segensreiche Rechtgesinntheit, damit sie sein sei,
noch auch berit er sich mit dem guten Gedanken, o Weiser.

493 atca ahmai  varonai mazda nidatom

ta vaphdus  sard 1zya mananho
antard vispang dragvato haxmang [anfara. Jmruyé

49,3, Truth is implanted in this (our) choice, O Wise One,

to benefit/save (us, but) deceit (is implanted) in misteaching/heresy to harm (us).
Through this (truth) I strive for the shelter of good thought.

[ banish all the deceitful from (our) fellowship.

49,3, Dieser (unserer) Wahl, o Weiser, ist zu (unserem) Wohl/Heil

das Wahrsein eingepflanzt, der Falschlehre/Héresie (aber ist) die Liige (eingepflanzt,)
um (uns) zu schidigen.

Durch dieses (Wahrsein) strebe ich nach dem Schutzschirm des guten Gedankens.

Ich verbanne alle Liigner aus (unserer) Genossenschaft.

49.4. yoi dus.xra9Ba aésamam varadan rimamca
x'ais hizubis  fSuyasa afSuyanto

yvaesam  noit huvarastais  vas duzvarasita

toi daevang dan  ya dragvato daéna

49.4. (Those) who (influenced) by the person of bad intellect increase fury and
immobilization

by their tongues, (being) non-cattle breeders among the cattle breeders,

(those) whose bad deeds overweigh because of their lack of good deeds,

those install Dagvas/devils by the view/religion of the deceitful one.

49.4. (Diejenigen,) die (beeinflusst) durch die Person von schlechtem Intellekt Raserei
und Stillstand mehren

mit ihren Zungen, Nicht-Viehziichter unter den Viehziichtern,

(die,) deren schlechte Handlungen auf Grund des Mangels an guten Handlungen den
Ausschlag geben,

die setzen durch die Anschauung/Religion des Liigners Dagvas/Teufel ein.

49.5. at hvo mazda izaca aziitisca

va daénam  vohil sarasta mananha

armatois  kascit asa huzantus

taisca vispais  9Pahmi xsa9roi ahura

49,5. But that one, O Wise One, is cream-offering and fat-libation

who allies his view/view-soul with good thought,

anybody who out of right-mindedness (is) a nobleman (attached) to truth

and with all those in your power/dominion, O Lord.

49,5. Aber der, o Weiser, ist Sahnegabe und Fettspende,
der seine Anschauung/Schauseele mit dem gutem Gedanken verbiindet,
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ein jeder, der aus Rechtgesinntheit ein Edelmann (ist, verbunden) mit dem Wahrsein
und mit all denen in Deinem Machtbereich, o Herr.

49.6. fro va [fraleSva mazda aSomea mriité

aras vicidyai ya9aisiavayaéma
fam daénam  ya xsmavato ahura

49.6. I urge you, O Wise One, (you) and Truth, to tell (me)
what (the concerns) of your intellect are to let (me) discern truly
with the energy of Jour (adherent) how we might make heard
the view/religion of one such as you, O Lord.

49,6. Ich dringe Euch, o Weiser, (Dich) und das Wahrsein, (mir) zu sagen,

was (die Anliegen) Eures Intellekts sind, um (mich) mit dem Impetus

Eures (Anhingers) richtig wahrnehmen zu lassen, wie wir die Anschauung/Religion
eines so wie [hr zu Gehor bringen kénnten, o Herr.

49.,7. tatca vohi  mazda sraotii mananha
sraofii asa gusahva tu ahura

k3 airyama ka x'aetus datais aphat

va varazanai  van him dat frasastim

49.7. Let one hear this through good thought, O Wise One,

let one hear (it) through truth, listen, O Lord:

Which tribe, which family will it be who, by (execution) of the laws,
will procure a good reputation for the community?

49,7. Das soll man mit gutem Gedanken vernehmen, o Weiser,

man soll (es) mit Wahrsein vernehmen, hore zu, o Herr:

Welcher Stamm, welche Familie wird es sein, die durch (Erfiillung) der Gesetze
der Gemeinde einen guten Ruf verschafft?

49 8. farasaostrai  urvazistam asahya da

saram taf 9fa mazda yasa ahura

maibyaca yam vanphau 9Bahmi a xsa9ror

yavoi vispai  fraéstagho aphama

49,8. Grant Frashaoshtra the most graceful/delightful shelter

of truth, this I request from you, O Wise Lord,

and (grant it also) to me, (the shelter) in your good power/dominion.

Let us be dearest friends for all time.

49,8. Gewiihre Frashaoshtra den gniadigsten/wonnigsten Schirm

des Wahrseins, darum bitte ich Dich, o Weiser Herr,

und (gewihre ithn auch) mir, (den Schirm) in Deinem guten Machtbereich.
Lass uns fiir alle Zeit die besten Freunde sein.

49.9. sraoti sasna  551jhiyo suyé tasto

noit aras.vaca saram didas dragvata
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hyat daénd  vahi$te yajan mizdé
asa.yuxta yahi dajamaspa

49.9. Let the companion fashioned (to enjoy) benefit/salvation hear the teachings.

when (the truthtul) yoke their views to the best prize
in yoking (themselves) to truth, at the apportionment (of shares,) O Jamaspa.

49.9. Vernehmen soll die Lehren der Gefihrte, der zum (Genuss von) Wohl/Heil
gebildet ist.

Nicht billigt der (Mann) von ehrlichem Wort das Biindnis mit dem Liigner,

wenn (die Wahrhaften) ithre Anschauungen an den besten Preis anspannen

bei der Anspannung (ihrer selbst) an das Wahrsein, bei der Zuteilung (der Anteile,) o
Jamaspa.

49.10. tatca mazda 9Pahmi a dam niparhé
mané vohii  urunasca asaunam

namascd ya —armaitis izaca

maza.xsaSra vazdapha ava.mira

49,10. This, O Wise One, you preserve for yourself in your house:

good thought and the souls of the truthful,

and the reverence with which right-mindedness (goes) and cream-offering
granting power through refreshing fattiness.

49.10. Das, o Weiser, bewahrst Du Dir in Deinem Haus:

den guten Gedanken und die Seelen der Wahrhaften

und die Verehrung, mit der Rechtgesinntheit (einhergeht) und Sahnespende,
Macht verleihend durch erfrischende Fettigkeit.

49,11. at duSaxsa9rang  dus.Syao9anang duZvacanho
duzdaenong duzmananhé dragvato

akais x'ara8ais  paili uruvano [paitijyeinti

driijo damané  hai9ya aghon astayo

49,11. But the deceitful, (persons) of bad rule, bad actions,
bad words, bad views, (and) bad thoughts,

the souls (of the dead) come to meet with foul food.

They will be right guests in the house of deceit.

49.11. Aber den Liignern, (Leuten) von schlechter Herrschaft, schlechten Handlungen,

schlechten Worten, schlechten Anschauungen (und) schlechten Gedanken,
kommen die Seelen (der Verstorbenen) mit verdorbenen Speisen entgegen.
Im Haus der Liige werden sie die richtigen Géste sein.

49,12, kat toi asa zbayente avanho
zaraQustral  kat toi vohit mananha
Vo va staotai§ mazda frinai ahura
aval yasas hyat va ista vahistom
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49,12. What of help do you have through truth for (me) who am calling,
tor Zarathushtra, what do you have through good thought
(for me) who will devote myself to you by praises, O Wise Lord,

49,12. Was an Hilfe hast Du durch Wahrsein fiir (mich,) der ich rufe,
fur Zarathushtra, was hast Du durch guten Gedanken

(fiir mich,) der ich mich Euch durch Preislieder widme, o Weiser Herr,
um das bittend, was in Eurer Verfligungsgewalt das Beste ist.

Yasna 50

50,1. kagf moi uruva  ise cahya avapho
k3 moi pasaus  ka ma.na Srata visto
anyo asat 9Patca mazda ahura

azda zata  vahistaatca managho

50,1. Does my soul command anybody’s help?

Who is found to be the protector of my cattle, who (to be that) of myself,
who other than Truth and you, O Wise Lord,

and Best Thought turning up speedily (when called for help)?

50,1. Verfugt meine Seele iiber irgendjemands Hilfe?

Wer findet sich als der Beschiitzer meines Viehs, wer (als der) meiner selbst,
wer anders als das Wahrsein und Du, o Weiser Herr,

und der Beste Gedanke, schnell zur Stelle (wenn zu Hilfe gerufen)?

50,2. ka9d mazda ranyo.skaraitim gam iSasoit

va him ahmai  vastravaitim stoi usyat

arazajis asa  pourusid huvara piSyasii

akastang ma nisasya da9am dahva

50,2. How, O Wise One, could one catch sight of the joy-giving cow,
one who would wish her to be his, provided with pasture,

one who lives decently through truth among the many who enjoy the sun.
Facing these I will sit down (for prayer). Accept the just one.

50,2. Wie, o Weiser, kénnte einer die Freude spendende Kuh zu Gesicht bekommen,
einer, der sie mit Weide versehen sich zum Besitz wiinschte,

ein durch Wahrsein Rechtlebender inmitten der Vielen, die die Sonne geniefien?

Vor ihren Augen werde ich mich (zum Gebet) niedersetzen. Nimm den Gerechten an.

50.3. atcit ahmai  mazda asa anhaiti
yam hoi x§a9ra  vohuca coist mananha
Va na a$ois aojapha varadayaeéta

vam nazdistam gaé9am dragva baxsaiti

50,3. To that (man) indeed (that herd) shall belong through truth, O Wise One,
which one has assigned to him by power and good thought,
(to that) man who would increase it for himself by the strength of reward,
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(that) neighborly herd which the deceitful one must cede.

50,3. Dem (Mann) soll fiirwahr durch Wahrsein (jene Herde) gehoren, o Weiser,

die ihm einer durch Macht und guten Gedanken zugewiesen hat.

(Jene) nachbarliche Herde, die der Lugner abtreten muss.

50,4. at va yazai stavas mazda ahura

hada asa  vahiStaca mananha

xSa9rdca ya iso staghat a pai9i

aka aradrang damane garo saraosané

50,4. 1 will sacrifice to jou, praising (You,) O Wise Lord,

along with truth and best thought,

and with the power with which (one truthful) puts refreshments on the path
toward the efficient ones I wish to be heard in the house of welcome.

50,4. (Euch) lobpreisend will ich Euch opfern, o Weiser Herr,
gemeinsam mit Wahrsein und bestem Gedanken,

und mit der Macht, mit der (ein Wahrhafter) Labungen stellt auf den Pfad
zu den Erfolgreichen, will ich im Haus des Willkomms gehort werden.

50,5. aro1 zi xSma mazda asa ahura
hyat yasmakai maS9rané vaorazaSa
aibi.dorosta  avisiya avanpha
zastaista ya na x'adreé dayat

50,5. Assured are by you indeed, O Lord Wise through truth,
— since you indulge in visible, manifest help

for Your poet —

(arrows) sent by (Your) hand(s), which shall put us in comfort.

50,5. Zugesichert sind ja von Euch, o durch Wahrsein weiser Herr,

— da Ihr Euch in sichtbarer, offenkundiger Hilfeleistung

fiir Euren Dichter gefallt —

(Pfeile) gesandt von (Eurer) Hand, die uns in Labsal versetzen sollen.

50,6. yama9ra vacam mazda baraiti

urva9o asa  nomanha zaraSustro

data xratous  hizvo raiSim stoi

mahya razang vohu sahif mananha

50,6. The poet who raises his voice, O Wise One,

allied with truth, in reverence, (is) Zarathushtra.

May the giver of intellect teach (my) tongue through good thought
to be the charioteer of my direction/prayer.

50,6. Der Dichter, der seine Stimme erhebt, o Weiser,

in Verehrung mit Wahrsein verbiindet, (ist) Zarathushtra,

Moge der Geber des Intellekts (meine) Zunge durch guten Gedanken
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lehren, der Wagenlenker meines Gebots/Gebets zu sein.

50,7. at vd yaoja zavistivang aurvato

javars paradas vahmahva viasmakahva

vais «naza%a mahmai Xvata avaijhe

50.7. I will yoke for you the swiftest steeds

of your laudation, broad(-chested) through victories

(and) strong through good thought, O Wise One, (yoking them) through truth.
With these Jou will let (the others) behind. May You be (ready) to help me.

50,7. Ich will fur Euch die schnellsten Rosser

Eures Lobpreises cinspannen, durch Siege breit(briistig)

(und) durch guten Gedanken stark, (sic) durch Wahrsein (anspannend,) o Weiser.

Mit diesen werdet Ihr (die Anderen) hinter Euch lassen. Méget Ihr (bereit) sein, mir zu
helfen.

50,8. mat va padais  ya frasrata izaya
pairijasal  mazda ustanazasto

af va asa aradraXyaca namanha

at vd vaphau§ mananho hunarotata

50,8. With the (legendary) footprints of (personified) cream-offering
I wish to serve you, with hands outstretched, O Wise One,

(serve) you with truth (and) with the reverence of an efficient one,
(serve) you with the skillfulness of good thought.

50,8. Mit den (legendiren) Fufstapfen der (personifizierten) Sahnespende
will ich Euch aufwarten mit ausgestreckten Hianden, o Weiser,

Euch (aufwarten) mit Wahrsein (und) in Verehrung eines Tiichtigen,
Euch (aufwarten) mit der Kunstfertigkeit des guten Gedankens.

50,9. tais va yasnais  paiti stavas ayeni
mazda asa  vanhaus Syao9anais mananho
vada asois maxya vasa xsaiya

al hudianaos iSayas gorozda Xyam

50,9. With sacrifices such as these, [ will approach jou again, praising (jou,)
O Wise One, with truth (and) with actions of good thought,
when I am in command at will of my reward/remuneration.
May [ thus abide, enjoying invigoration, in the grace of a generous (person).

50,9. Mit Opfern wie diesen werde ich (Euch) preisend wieder vor Euch treten,
o Weiser, mit Wahrsein (und) mit Handlungen des guten Gedankens,

wenn ich frei tiber meine Belohnung/Vergiitung verfiigen kann.

So moge ich, Erfrischung geniefiend, in der Gunst eines Grofiziigigen verweilen.

50,10. at ya varasa  yaca pairi ais Syao9ana
vaca vohii  casmam arajat mananha
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raocd xX'ang  asngmm uxsa aéurus
xSmakai asa vahmai mazda ahura

50.10. The actions that [ will perform and those (performed) by those all around

the lights of the sun, the leading bull of the days,
(all that serves) for your laudation through truth, O Wise Lord.

50,10. Die Handlungen, die ich durchfithren werde, und die von all denen ringsum
(durchgefiihrten) Handlungen

ebenso wie (die Dinge,) die durch guten Gedanken die Blicke wert sind,

die Lichter der Sonne, der Leitstier der Tage,

(all das dient) Eurem Lobpreis durch Wahrsein, o Weiser Herr.

50,11, at va staota aojai mazda anhaca
vavat a§a tavaca isaica

data aphaus  aradat vohi mananha
haiQyavaras$tam  hyat vasna faraso.tomam

50,11. T wish to declare myself your eulogist, O Wise One, and I am willing to be so,
as much as I can and am able to through truth.

Let the creator/giver of the existence/world make effective through good thought

the realization of what is most perfect in value.

50,11. Zu Eurem Lobsédnger will ich mich erkldren, o Weiser, und ich will es sein,
sosehr ich durch Wahrsein kann und vermag.

Der Schopfer/Geber der Existenz/Welt moge durch guten Gedanken

die Verwirklichung dessen, was an Wert am vollkommensten ist, erfolgreich machen.

Yasna 51. Vohukshathra Gatha

51,1. vohii xsaSrom vairim  bagom aibi.bairiStom
vidiSamnai izacit asa antara.caraiti
Syao9anais mazda vahistom  tat na nicil varasane

51,1. The good power/rule worth choosing, which excellently brings good fortune

to the person liberal particularly with cream-offering, alternates between (Jou and us)
through truth,

being best through actions, O Wise One. This [ wish to effect for us just now.

51,1. Die gute withlenswerte Macht/Herrschaft, die dem insbesondere mit Sahnespende
Freigebigen

in hervorragender Weise Gliick bringt, wechselt durch Wahrsein zwischen (Euch und
uns)

als durch Handlungen beste, o Weiser. Sie will ich uns gerade jetzt erwirken.

51,2. ta va mazda paourvim ahura asai.yeca

faibyaca armaite  doisa mor istois xsaSram

xSmakam vohii managpha vahmai daidi savanho

N
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51,2. Thereby I wish to first show you, O Lord, and Truth,
and you, O Right-mindedness, the power of my command.
Grant your (own power) through good thought to the laudation of the welfare/salvation.

und Dir, o Rechtgesinntheit, die Macht meiner Verfligungsgewalt zeigen.

Gewihre durch guten Gedanken Eure (eigene Macht) der Lobpreisung des Wohls/Heils.
51,3. a va gaus.a hamyanta  yoi va SyaoSanais sarante

ahuro asa  hizva uxdais  vanhau§ mananho

yaésam fil pouruydé mazda fradax$ta ahi

51,3. Let your ears turn up (with those) who are allied with you by (their) actions,

~ (O you,) the Lord through truth —, (and) by statements of good thought (spoken) by
the tongue,

(statements) whose first teacher you are, O Wise One.

51,3. Lasst Eure Ohren sich bei denen einfinden, die durch (ihre) Handlungen mit Euch
verbiindet sind

— (0 Du,) der Herr durch Wahrsein — (und) durch von der Zunge (gesprochene)
Aussagen des guten Gedankens,

(Aussagen,) deren erster Lehrer Du bist, o Weiser.

51,4. kuSra aréis a fsoratus  kuSra morazdika axstat
ku9ra yaso.Xyan afom kil spanta armaitis
ku9ra mano vahistam  kuSra 84 xsa%9ra mazda

51,4. Where will refection, where will compassion turn up instead of greed,
where do (people) dignify truth, where (is) beneficent right-mindedness,
where (is) best thought, where, through your power, O Wise One?

51,4. Wo wird sich Erquickung, wo wird sich Mitleid anstatt Habgier einstellen,
wo wiirdigen (die Leute) das Wahrsein, wo (ist) die segensreiche Rechtgesinntheit,
wo (ist) der beste Gedanke, wo durch Deine Macht, o Weiser?

51,5. vispa ta parasas  yaS8a asat haca gam vidat

vastriyo Syao9anais arasvo  has huxratus namanha

ya daSaéibyo oros ratim  xSayas asiva cista

51,5. I am asking (you) about all those (circumstances) under which, in accordance with
truth,

the herdsman finds the cow, high-ranking through his actions (and) being of good
intellect, in reverence (for the one)

who, ruling (and) disposing of requitals, conceives a straight judgment on the just.

51,5. Ich frage (Dich) nach all den (Umstédnden,) unter denen der Hirte dem Wahrsein
gemif die Kuh findet,

hochrangig durch seine Handlungen (und) von gutem Intellekt, in Verehrung

(fiir den,) der als Herrscher liber Vergeltungen verfligend sich ein richtiges Urteil iiber
die Gerechten bildet.
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51,6. ya vahyo vaphaus dazde  yasca hoi varai radat 51,9. Which satistaction you fix with the balance by your red fire, O Wise One,
ahuro x$a9ra mazda  at ahmai akat asyo (and) by the molten metal — to attach a sign (of that) to the minds:
it va hai noil vidaiti - apame anhous urvaése to harm the deceitful one vou benefivsave the wruthful one. |

the Lord, through His power, (is) mindful. But what is worse than evil (1s in store) tor (und) durch das fliissige Metall, — um ein Zeichen (davon) an den Gemiitern zu

| that one befestigen:

who did not fulfill (his duties) toward Him, at the final turn of the existence/world. um dem Liigner Leid zuzufiigen, begiinstigst/rettest Du den Wahrhaften.
51,6. (Dessen,) der das Bessere als das Gute annimmt und sich Seinem Willen 51,10. af ya ma na maraxsaité anya%a ahmat mazda

| unterwirft, hvo damois driajo hunus  ta duzda yoi hanti

} (ist) der Herr durch seine Macht eingedenk. Aber dem (steht) das Schlechtere als das maibyo zbaya asom  vaphuya asi gat.te

| Schlechte

51,10. The man who otherwise tries to ruin me, O Wise One,

i an der letzten Wende der Existenz/Welt (bevor,) der Thm gegeniiber (seine Pflichten) . ‘ . . . . . o
! ¢ that (man) is a bastard of the founder of deceit, thereby (being) of bad gifts for the

nicht erfiillt hat. .
existing,
| - e ‘- Sim s B ” 1
‘ 51.7. daidi mai ya gam taso  apasca urvarasca [ call truth to come to me with a good reward.
amaralatd haurvata spanista mainyu mazda . ; . .
; - '[‘ e ”5” e a:jjzf 51,10. Der Mann, der mich sonst noch zu vernichten sucht, o Weiser,
2ViST utayiiti  mananha vohii sdrihé L i i . i ;
i : e der (Mann) ist ein Bastard des Griinders der Liige (und) dadurch von iiblen Gaben fiir
51,7. You who fashioned the cow, the waters, and the plants, grant me, die Seienden.

O Wise One, il'l‘ll‘l]Ol'[ﬁﬁ[}’ and integrity through most beneficent S])il‘i[. Ich rufe das Wahrsein. damit es mit guter Belohnung zu mir komme.

bodily strength and youthfulness through good thought at the pronouncement (of your ; B L L .

. : 51,11, k3 urva96 spitamai  zaraSustrai na mazda
sentence).

|

|

|

1

|

!

|

I

ka va aga afrasta  ka sponta armaitis
51,7. Der Du die Kuh gebildet hast, die Wasser und die Pflanzen, gewihre mir, ks va vaghaus mananhé  acista magai aro$vo
o Weiser, Unsterblichkeit und Unverletzlichkeit durch segensreichsten Geist,

51,1'1. Which man is an ally of Spitama Zarathushtra, O Wise One?

Who held counsel with good thought, with whom (did) beneficent right-mindedness
(hold counsel)?

51,8. at zi tol vaxsya mazda vidusé zi na mruyat Which high-ranking (personality) received (him) for the contribution of good thought?

hyat akoya dragvaité  usta y3 afom dadre

Korperkraft und Jugendlichkeit durch guten Gedanken bei der Verkiindung (Deines
Urteilsspruchs).

e i T L 51,11. Welcher Mann ist ein Verbiindeter des Spitama Zarathushtra, o Weiser?
hvo zi ma9ra syaté  ya vidusé mravaili i ; : N : . . .
‘ - - Wer hat sich mit dem Wahrsein beraten, mit wem (beriet sich) die segensreiche

1 51,8. 1T will tell you (now,) O Wise One, — for to a knowing/initiated one the man would Rechtgesinntheit?

i. like to speak, Welche hochrangige (Persénlichkeit) hat (ihn) zur Spende des guten Gedankens
that what is evil for the deceitful one (implies things) desired (by the one) who holds on i aufgenommen?

1 to truth.

‘ . : A 67 e 51,12. noit ta im xsnaus vaéipiyé  kavino parata zimo
il That poet is happy indeed who can speak to a knowing/initiated one. e g o o
: zaraQustram spitamam  hyat ahmi uriiraost asto

51,8. Ich will Dir (jetzt) sagen, o Weiser, — denn zu einem Wissenden/Initiierten méchte hyat hoi im caratasca  aodarasca zoisont vaza
der Mann sprechen —, . : . . 2

. = l, i ; : e . : : 51.12. It was not in such a way (that) Kavyvan sodomite treated him.
dass Ubel fiir den Liigner Erwiinschtes (fiir denjenigen bedeutet,) der das Wahrsein ) L . T T . ‘

£ : Zarathushtra Spitama, in wintertime at the bridge, when (that/his) lackey stopped (him)

festhalt.
there,

Der Dichter ist ja froh, der zu einem Wissenden/Initiierten sprechen kann.

so that (lying on the) threshold and (suffering) cold along with horrible board (was) his
| 51.9. yam xsnitom ranoibya da  9fa a%ra suxra mazda (only choice).
E ayanha xsusta aibi ahvaht  daxstom davai

o . 51,12. Nicht auf solche Weise behandelte (jener) Kavische Sodomit ihn,
rasayerjhé dragvanfom savayo asavanam -
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den Zarathushtra Spitama, zur Winterzeit an der Briicke, als (ihn dieser/sein) Lakai dort
anhielt,
50 dass thm (nichts anderes iibrig blieb als ein Lager auf der) Eingangsschwelle und

51,13. ta dragvato maradaiti  daénd arozaos hai$im
vehya uruva xraodaifi ~ cinvaté parata aka
x'ais Syao9anais hizuvasca asahya nasva pa9o

51,13. For such (behavior) the view/view-soul of the deceitful one will miss the reality
of the straight (path).

His breath-soul will shudder/tremble at/on the accountant’s bridge, realizing

that he has strayed from the path of truth by his own actions and those of (his) tongue.

51,13. Wegen solchen (Verhaltens) wird die Anschauung/Schauseele des Liigners die
Realitit des geraden (Wegs) verfehlen.

Seine Atemseele wird an/auf der Briicke des Rechnungsfiihrers erschauern/erzittern in
der Einsicht,

dass er durch seine eigenen Handlungen und die (seiner) Zunge vom Pfad des
Wahrseins abgekommen ist.

51,14. noit urvaSa datéibyasca karapand vastrat arom

gavoi arois asanda — x'ais SyaoSQanais sanghaisca

ya i§ sangho apamam  drujo damane adat

51,14, The Karapans/lie-priests (are) no allies with respect to the laws and (the needs
of) the pasture,

out of greed being unpleasant toward the cow by their actions and sentences,

which kind of sentence will, at the end, put them in the house of deceit.

51,14. Die Karapans/Liigenpriester (sind) keine Verblindeten im Hinblick auf die
Gesetze und (die Notwendigkeiten) der Weide,

aus Geiz der Kuh unerfreulich durch ihre Handlungen und Urteilsspriiche,

welcherart Urteilsspruch sie am Ende ins Haus der Liige versetzen wird.

51,15, hyat mizdom zaraQustré6  magavabyo coist para

garo damané ahuré  mazda jasat pouruyo

ta va vohii mananha asaica savais cavisi

51,15. (With) the prize that Zarathushtra promised to the contributors

the primeval Wise Lord comes in/into the house of welcome.

With regard to that (prize) [ entrust myself to ou and Truth with good thought by

benefits.

51,15, (Mit) dem Preis, den Zarathushtra den Spendern versprochen hat,

kommt der uranfingliche Weise Herr in das Haus des Willkomms.

Im Hinblick auf diesen (Preis) vertraue ich mich Euch und dem Wahrsein mit gutem
Gedanken durch Vorteile an.

51,16. tam kava vistaspé  magahya xsa9ra nasat
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vanhous padabi§ manapho  yam cistim a$a manta
spanté mazda ahuré  a8a nd sazdyai usta

51.16. Bv the patronace over the contribution. Kavi/Prince Vishtaspa convevs

conceived through truth. Thus let (Him/him) pronounce the (sentences) desired by us.

51,16. Durch die Schirmherrschaft {iber die Spende vermittelt Kavi/Fiirst Vishtaspa

auf den Pfaden des guten Gedankens die Einsicht, die durch Wahrsein erdacht hat

der segensreiche Weise Herr. So lasst (Ihn/ihn) die uns erwiinschten (Urteile)
verkiinden.

51,17. baraxdam maoi farasaostro  hvo.guvo daédoist kahrpam

daenayai vaghuyai  yam hoi iSiyamn dati

x$ayas mazda ahuro aSahya azdyai garazdim

51,17. Frashaoshtra Hvoguva dedicates his figure/personality esteemed by me
to the good view/religion. Let the Wise Lord, in His power,

make it vigorous for him to let him reach the grace of truth.

51,17. Frashaoshtra Hvoguva widmet seine von mir geschiitzte Gestalt/Personlichkeit

der guten Anschauung/Religion. Kraftvoll soll sie ihm

der Weise Herr in seiner Macht machen, um ihn die Gnade des Wahrseins erlangen zu
lassen.

51,18. tam cistim dyjamaspo  hvo.guvao istois x*arona
asa varante taf xsaSrom mananho vanhaus vido
fat moi daidi ahura  hyat mazda rapan tava

51,18, This insight Jamaspa Hvoguva chooses through truth out of his quest
for glory, this power (he chooses) out of knowledge/possession of good thought.
Grant me that (power,) O Lord, which is yours, O Wise One, O Supporter.

51,18. Aus seinem Streben nach Ruhmesglanz wihlt Jamaspa Hvoguva durch Wahrsein
diese Einsicht, diese Macht (wihlt er) aus Kenntnis/Besitz des guten Gedankens.
Diese (Macht) gewidhre mir, o Herr, welche die Deine ist, o Weiser, o Unterstiitzer.

51,19. hvo tat na maidyol.manha  spitama ahmai dazde
daénaya vaedamno  ya ahum isasas aibi
mazda data mraot gayehya Syao9anais vahyo

51,19. That man, O Maidydimangha Spitama, secures for himself this (power,)

(already) possessing (it) in his view/view-soul, who catching sight of (means of)
existence

recites the laws of the Wise One, — (that power) which, through the actions of the world,
is the better one.

51,19. Derjenige Mann sichert sich diese (Macht,) o Maidyoimangha Spitama,

(sie) in seiner Anschauung/Schauseele (bereits) besitzend, der Existenz(mittel) zu
Gesicht bekommend
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die Gesetze des Weisen rezitiert, — (diese Macht,) die durch die Handlungen der Welt
die bessere ist.

51.20. tat va na hazaofanho vispanho daidvai savo

yazamnanho namagha mazda rafooram cagado

51,20. In order for all of Jou to grant us in harmony that benefit/salvation

(we celebrate) truth with good thought, (reciting) the statements with which right-
mindedness (goes,)

we celebrate (them) in reverence, requesting the support of the Wise One.

51,20. Damit Ihr alle im Einklang uns dieses Euer Wohl/Heil gewihrt,

(feiern wir) das Wahrsein mit gutem Gedanken (und rezitieren) die Aussagen, mit denen
Rechtgesinntheit (einhergeht,)

wir feiern (sie) in Verehrung, die Unterstiitzung des Weisen erbittend.

51.21. armatois na spanto  hvo cisti uxdais Syao9ana
daéna afam spanvaf  vohil xsaSram mananha
mazdd dadat ahuro  tam van him yasa asim

51,21. The beneficent man (depends) on right-mindedness. For (his) insight, statements,
actions,

(and) view/religion, that Wise Lord accords beneficial truth

(and) power through good thought. From Him I request a good reward,

n

1,21. Der segensreiche Mann (hingt ab) von der Rechtgesinntheit. Fiir (seine) Einsicht,
Aussagen, Handlungen

(und) Anschauung/Religion gewihrt jener Weise Herr segensvolles Wahrsein

(und) Macht durch guten Gedanken. Von Ihm erbitte ich gute Belohnung.

51,22, yehya moi asat haca  vahiStam yesné paiti
vaéda mazda ahure  yoi apharaca hantica
ta yazal x'ais namanifs] pairica jasai vanta

51,22. Whose best (recompense) is, in accordance with truth, (due) to me for the
sacrifice,

the Wise Lord knows. Those who have existed and, (at the same time,) exist

(those) I will celebrate with my (faculties, calling their) names, and will serve them with
love.

51,22. Wessen beste (Gegenleistung) mir in Ubereinstimmung mit dem Wahrsein fiir
das Opfer (zusteht.)
weil} der Weise Herr. Die gewesen sind und (gleichzeitig) sind,

b=

(die) will ich mit meinen (Fahigkeiten, thre) Namen (nennend,) feiern und ihnen mit
Zuneigung aufwarten.
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Yasna 53. Vahishtoishti Gatha
53.1. vahista istis sravi  zaraSustrahe
spitimahva  vezi hoi dat avapta

vaeca hoi daban sac$onca  daenaya vaghuva —uxéa SyaoSandca

53.1. The excellent command of Zarathushtra Spitama is famous,

because the Wise Lord, in accordance with truth,

accorded to him boons (and) good existence for all his life,

(to him) and (to those) who observe and master the statements and actions of his good
view/religion.

53,1. Die hervorragende Verfligungsgewalt des Zarathushtra Spitama wird gertihmt,

weil ihm der Weise Herr in Ubereinstimmung mit dem Wahrsein

Gnadengaben gewihrte (und) gute Existenz fiir sein ganzes Leben,

(thm) und (denjenigen,) welche die Aussagen und Handlungen Seiner guten
Anschauung/Religion beobachten und beherrschen.

53,2. atca hoi scanti manangha  ux&ais Syao9anaisca

x$naom mazda vahmai.a fraoraf yasnasca

kavaca viStaspo  zaraSustris spitamo  faraSaostrasca

dinho arazias pa96  yam daénam ahuré  saoSyanto dadat

53,2. Let thus Kavi/Prince Vishtaspa, (that) adherent of Spitama Zarathushtra, and
Frashaoshtra, with thought, statements, and actions

devotedly announce the recognition of the Wise One for His laudation and the sacrifices
(to Him,)

(thus following) the straight paths of contribution, the view/religion that the Lord
established (to be that) of a benefactor/savior.

53,2. Mit Gedanken, Aussagen und Handlungen sollen so

Kavi/Fiirst Vishtaspa, (dieser) Anhidnger des Zarathushtra Spitama, und Frashaoshtra

hingabevoll die Anerkennung des Weisen zu Seinem Lob und die Opfer (fiir Ihn)
ankiindigen,

(so) den geraden Pfaden der Spende (folgend.) der Anschauung/Religion, die der Herr
(als die) eines Wohltiiters/Retters eingesetzt hat.

<A reference to Jamaspa, Frashaoshtra’s brother, according to tradition the bridegroom of Zarathushtra’s

daughter Pouruchista, apparently got lost between stanzas 2 and 3.

53,3. tamca ti pourucista  haécat.aspana

spitami yezivi dugadram  zaraSusirahé

vanhaus paitiyastifm] manapho — asahya mazdasca taibyo dat saram
a9a ham.farasva 9fa xra9pa spanista  armators hudanc«im warasva

.

53.3. And this (Jamaspa,) O Pouruchista, you descendant of Hachataspa,

O Spitami, you youngest among Zarathushtra’s daughters,
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| (your father) assigns to you, in obedience to good thought, truth, and the Wise (Lord,)
! as a shield.

|

Thus have counsel with your intellect, O most blessed one, out of right-mindedness

53,3. Und diesen (Jamaspa,) o Pouruchista, du Spross des Haéchataspa,

o Spitami, du jiingste unter den T6chtern Zarathushtras,

bestimmt dir (dein Vater) im Gehorsam gegeniiber dem guten Gedanken, dem Wahrsein
und dem Weisen (Herrn) als Schutzschild.

So berate dich mit deinem Intellekt, o sehr Gesegnete, nimm den aus Rechtgesinntheit
Grofziigigen an.

53.4. tam zi v3 sparada nivarani  ya (aoroi vidat

paiSyaéca vastriyaéibyo —afca x'aétave

asauni asavabyo mananho vaphdus x*anvat haphus mam.baandus

mazdd dadat ahuré  daénayai vaghuyai  yavoi vispal.a

53,4. Him indeed I wish to cover with the eagerness with which (a woman) cares for her
father

, and for her husband, for the herdsmen and for (her) household,

} (as) a truthful (woman) does for the truthful. Minding family ties the Wise Lord

' grants a sunny harvest of good thought to the good view/religion for all time.

i 53,4, Thn will ich ndmlich mit Eifer umhiillen, mit dem (eine Frau) fiir ihren Vater sorgt
und fiir ihren Gatten, fiir die Hirten und fuir (ihren) Hausstand,
i (als) wahrhafte (Frau) fiir die Wahrhaften. Auf Familienbande achtend gewihrt der
' Weise Herr
der guten Anschauung/Religion eine sonnenhafte Ernte des guten Gedankens fiir alle
Zeit.

\
‘ . . -
\ 53.5. sax*ani vazyamnabyo  kainibyo mraomi
‘ xSmaibyaca vadamné manca i [maz]dazdom
vaedo.dum daenabis  acpbiyasta ahim  ya vaghaus mananho

asa va anyo ainim  vivanghati  tat zi hoi husanam anhat

‘
‘

|

I 53,5. Words of admonition I speak to the marriageable maidens

Il and to you, (O young men,) in my speech: When you have impressed them on your
f minds,

Ii' (then) you possess, concentrated (on it) with (Your) views/view-souls, the

I existence/world of good thought.

| Let each of jou try to surpass the other in truth for this will be fruitful to him.

53,5. Worte der Ermahnung spreche ich zu den heiratsfahigen Midchen

und zu euch, (o junge Minner,) in meiner Rede: Wenn ihr sie eurem Gediichinis
eingeprigt habt,

(dann) besitzt ihr, mit (euren) Anschauungen/Schauseelen (darauf) konzentriert, die
Existenz/Welt des guten Gedankens.
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An Wahrsein soll jeder von euch den anderen zu tibertreffen suchen, denn dies wird fiir
ihn ertragreich sein.

53.6.19a 7 hai9va naro  a9a janavo

[driajo] // ayese hoif$] piSa  tanuvo para
vayi baradubyo dus.x*ara9am  nasat x*aSram
dragvé.dabyo dijit.arotaéibyc  anai§ a manahim aham marangaduyé

53.6. In this way (my words are) true, O men, in the same way (for you,) O women.

(He) who operates in accordance with deceit (and) whom jou see prosper —

[ take the fat off from his body.

With the wind (away with him) to those offering (him) foul food. Comfort fades away

from (those) deceitful oppressors of truth. Through these Jou ruin (your) mental
existence.

53,6. In dieser Weise (sind meine Worte) wahr, o Ménner, und ebenso (fiir euch,) o
Frauen.

(Derjenige,) der in Ubereinstimmung mit der Liige wirkt (und) den ihr gedeihen seht —

ich hole das Fett von seinem Leib.

Mit dem Wind (fort mit ihm) zu den Anbietern {ibler Speise. Labsal entschwindet

(diesen) liigenhaften Unterdriickern des Wahrseins. Mit ihnen richtet ihr (eure)
gedankliche Existenz zugrunde.

53,7. afca vd mizdom aghat ahya magahya

yavat azus zrazdiSto  bandi haxtiya

paraca mraocas aordca  yaSra mainyus drogvaté anasat para
[i]vizayaSa magam tam  af va vayoi aghaiti  apamam vaco

53,7. But there will be recompense to jou for this contribution/dedication

as long as the penis moves to and fro most confidently in the bottom of the thighs,
where (his) spirit has faded away from the deceitful one.

If you give up this contribution/dedication then “woe” will be Jour last word.

53,7. Aber euch wird Belohnung fiir diese Spende/Hingabe zuteil werden,
solange der Penis sich sehr zuversichtlich im Grunde der Schenkel

hin und her bewegt, wo dem Liigner (der) Geist entschwunden ist.

Gebt ihr diese Spende/Hingabe auf, dann wird ,,Wehe* euer letztes Wort sein.

53.8. anais a duzvarasnapho  dafSniya hanta

zaxXiyaca vispanho xraosantam upa

hux3a9rais janaram xranaramea ramamca ais dadata  Syeitibiyo vizibyo
iratu is dvafSo hvo  daraza maraiSyaos mazisto  mosuca asti

53.8. Let those of bad omen be subject to torture by these (truthful)
and let them all howl up laughably

(being ill-treated) by the good rulers among the man-slaying and man-injuring
(warriors).
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Let one make peace (unimpaired) by them for the settling communities,
and let that ill come over them which, by the fetter of death, 1s the greatest one, and let
that be soon.

sein

und lasst sie alle in licherlicher Weise aufheulen,

(misshandelt) von den guten Herrschern unter den Ménner tétenden und Ménner
verletzenden (Kriegern).

Durch diese soll man den sesshaften Gemeinden Frieden (unbeeintrichtigt) von ihnen
schaffen,

und durch die Fessel des Todes soll die grofite Not {iber sie kommen, und bald soll das
sein.

53.9. duzvaranais vaéso rasti  toi narapis rajis

aeésasa djjit.arofa paso.tanuvo

ki asava ahuro  ya is jvataus hamiSyat  vasa.itoisca

laf mazda tava xsa9ram  ya arazajyoi dahi  drigaove vahyo

53,9. By/over the disbelieving venom flows; they (mean) waning (and) darkness,

greedy violators of truth of forfeited bodies.

Where is the truthful Lord who would deprive them of their livelihood and their
freedom of movement?

It is your power, O Wise One, through which you will grant what is better to the poor
person living decently.

53,9. Durch/liber die Falschgliubigen flieBt Gift; sie (bedeuten) Verfall (und) Dunkel,

habgierige Schinder des Wahrseins von verwirkten Leibern.

Wo ist der wahrhafte Herr, der sie ihres Lebensunterhalts und ihrer Bewegungsfreiheit
berauben wiirde?

Deine Macht ist es, o0 Weiser, durch die Du dem recht lebenden Armen das Bessere

gewihren wirst.

Yasna 54,1. Conclusion
A Airyama Ishiyd (= Airyaman Ishiya)
54,1. a airyama isiyo rafaordi janta  narabyasca ndiribyasca zaraSusirahe
vanphaus rafadrai mananho  ya daéna vairim hanat mizdom
asahya yasa asim  yam i$iyam ahuro masata mazda
54.1. Let the tribe provided with invigorations come to the support of the men and
women of Zarathushtra,
to the support of good thought by the view/religion by which one will win a desirable
prize.
[ request the invigorating reward of truth, which (to accord) the Wise Lord will be
delighted.
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54,1. Lasst den Stamm mit Erfrischungen versehen den Ménnern und Frauen
Zarathushtras zur Unterstiitzung kommen,

zur Unterstiitzung des guten Gedankens durch die Anschauung/Religion. durch die einer

Ich bitte um die eririschende Belohnung des Wahrseins, an dessen (Gewahrung) sich
der Weise Herr erfreuen wird.



C. Notes

W illCl'l we reter the l'CilLiL’l'.
General Remarks

1. In the text established and in the discussion of its readings square brackets [ ] indicate
deletions, pointed brackets ¢ » restorations. The respective authors are denoted by the
following sigla:

B = Christian Bartholomae 1904
G = Karl Friedrich Geldner 1886, 1889, 1896
HF = Helmut Humbach and Klaus Faiss in the present work

HH = Helmut Humbach 1991

KH = Karl Hoftmann 1975, 1976, 1992

KP = Jean Kellens and Eric Pirart 1988, 1990, 1991

SI = Stanley Insler 1975

NH stands for readings and translations of the Yasna Haptanghiiti by Johanna Narten
1986 rendered into English and expanded by Almut Hintze 2007.

CT. “Select Literature.”
The numbers pertain to the chapters of the Yasna in Part B.

2. Heavy corruptions are to be found in: 29,8 dyai (G) read «didyai (HF); 32,7 ya joya
(G) read ya «joya (HF); 32,14 ahya grahmo (G) read ahya grahm<ng> (HF); ibid.
mraoi (G) read mrdawi (HF); 36,2 urvazistahya urvaziya read urvazistahya urvazcaya
(HH); 43,2 9pa cicipa (G) read 9fa cicidf«a (HF); 43,14 aza (B, azam G) read azé
(HF); 44,18 apivaiti read apiavvaiti (HF); 46,1 haca naeda read hacameé naeda (HF);
46,14 mina$ read minacs» (HF); 47,3 (4 read ¢pta (HF); 48,1 asasuta read asasfujta
(HF); 48,10 ajan read awan (HF); 50,7 aza9aread «mazaSa (HF); 51,22 namanis read
namoanifs] (HF); 53,4 baadus read baandus (HF); 53,6 spasu9a read spas§anufa and
more in 53.

3. Parasitic consonants: 33,1 ratufs] Syao9ana (HH); ibid. ham.[m]yasaité (HF);
40,1=41,5 mizdom [mjavaeSam (HH); 43,1 ga/t.jtoi (B); 44,8 agamalt.Jia (B); 44,20
him [mjazdn (HF); 48,12 aéSom[.mJahya (B); 51,10 gaft.jte (B); 53,3 paitiyastifm]
mananpho (HH). — Reduction of geminates: 28,4 man«g» gaire.

4. By-forms of nouns preferred for metrical reasons: 32,12 iSanam for expected gen.pl.
1sananam; 34,11 vidvaésam for expected gen.pl. vidvaesagham; 43,13 vairiya (stois) for
expected gen.sg.f. vairivaya (stois); 48,5 (vaozda) magivai for expected dat.sg. (yaozda)
masiyayar.

5. Side-stems of nouns: 40,4 x*aéfiis nom.acc.pl. of x'aétus- n., replacing the nom.pl. of
x'aetu- f.; 43,7 tanusi(-ca) loc.sg. of fanus-, replacing the loc.sg. of fani- f. — Note also
50,6 hizvo nom.acc.sg. of hizvah- n. ‘tongue’ beside hizii-/hizva- f.
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6. Whereas the noun yasna- can always be rendered as ‘sacrifice,” the verb yaz as ‘to
sacrifice’ poses difficulties not only for syntactic reasons, wherefore we have decided to
favor “to celebrate” with the exception of 33.4 yazai apa ‘to keep off by sacrificing,’

Sldvds L Wil sdoeltlice o you pldl.‘)lll\‘:‘ Lyould).

7. Sometimes mazda cannot be rendered as part of Ahura Mazda’s name but must
probably be understood as predicative complement of ahura- ‘Lord’: 43,6 jaso mazda
x$a9ra; 45,5 vaphaus mainyaus SyaoSanais mazda ahuro; 45,7 taca x5a9ra mazda damis
ahuro; 45,9 mazda xsa9ra varazi nd dyat ahuro; 47,1 mazda xsa9ra armaiti ahuro; 51,6
ahuré x$a9ra mazdd. At least in some of these instances it makes sense to translate
mazda as ‘mindful (of).’

Yasna 27,13-15

27,13. (1) In the mystical language of the Gathas (and in its Young Avestan reinter-
pretations) the noun aphu- m. is attested in two diverging meanings, viz. Taphu-
‘world/existence/life’ (cf. Ved.Skt. dsu- ‘life’) and “aghu- ‘patron.’ It is possible that the
two are of the same origin — the noun ahura- ‘lord” might derive from either —, but in
practice the translator has to decide for the one or for the other. In his 1991 translation
of Y. 27,13 and its parallel 29,6 Humbach decided for 'aphu- ‘world,” virtually
extending its meaning to ‘public/mankind,” which enabled him to translate both stanzas
in a grammatically correct way:

Y. 27,13 ya9a ahi vairiyé ada ratus asatcit haca

‘just as it is worth choosing by the world so (is) the judgment in accordance with truth itself’
or, in connection with the subsequent line,

Y. 27,13 ya9a aha vairiyo ada ratus asafcit haca

vanhaus dazda mananho  $vaoSananam anphaus mazdai

‘just as He/it is worth choosing by the world so the judgment (to be passed) in accordance

with truth itself

on the actions of the good thought of the world is committed to the Wise One.’

Accordingly,

Y. 29,6 noit aéva aha visto  naéda ratus asatcit haca

‘no (judgment) has been found by the world, no judgment in accordance with truth itself.’
(2) Yet, this procedure was not very convincing as its rather unspecific result disagreed
too much with the Young Avestan reinterpretations of the two occurrences in question
which understand the instr.sg. ahi as equivalent to the nom.sg. (correctly aphus),
coordinating it with the nom.sg. rafus and translating the two as ‘patron (and) judge’ in
reference to Zarathushtra and/or Ahura Mazda. Most instructive in this respect is

Yt. 13.91 ahu ratusca gaéSanam

‘(Zarathushtra,) patron and judge of the worldly possessions/world’
with the instr.sg. afnr used as nom.sg. Less typical is

Vid. 2,43 aésam aghuca/aphusca ratuSca ... urvatat.naro ... timea yo zaraSustro
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‘their patron and judge (is) Urvatatnara and you, Zarathushtra’

where the reading anhica (G) could be the result of phonetic dissimilation in the ritual
!!!! pronunciation. Sece furthermore

Y. 19,12 yat dim ahiimca ratumca adadat

‘when they appointed him, (Zarathushtra, as) patron and judge’

Visp. 2.4 ahurom mazdam ... mainyaya stéis ahimca ratam ca ... zaraQustrom spitamam ...
gaéSyaya stois ahamca ratiimca

‘Ahura Mazda, the patron and judge of the spiritual world/existence, Zarathushtra, the patron
and judge of the material world/existence.’

(3) The noun rafu- m. can mean ‘judge’ and ‘judgment,” but in contrast with the above
reinterpretations as ‘judge’ the context of 27,13 makes ‘judgment’ unavoidable. The
meaning ‘judge’ is moreover disproved by Young Avestan Yt. 19.12.90 where the
description of the final renovation of the world is concluded with the sequence a9a ratus
‘so/such is the judgment’ (with the Old Avestan spelling a%a for YAv. a%a in all
manuscripts), thus showing that ad9a ratu$ (asatcit haca) ‘thus (is) the judgment (in
accordance with truth itself” is a legal formula which is expanded to a complicated
syntactic structure in 27,13.

(4) As for aha, however, we admit now that the reinterpretation of the instr.sg. ahi as
nom.sg. may have taken place as early as in the (ungrammatical) syntagma ahi vairiyo
‘patron worth choosing” of the present stanza:

Y. 27,13 ya9a ahi vairiyé a9a ratu§ agateit haca

vanhaus dazda manapho  SyaoSananam anhaus mazdai

‘Since (He is) the patron worth choosing therefore the judgment (to be passed) in accordance
with truth itself

on the actions of good thought of the world is committed to the Wise One.’

(5) We suppose that the ungrammatical use of the instr.sg. as nom.sg. in the set ahii ...
ratus is due to a mechanical reinterpretation of Y. 29,6 where ahii can casily be taken in
its original function as instr.sg.:

Y. 29,6 at 3 vaocat ahur6 mazda ...

noif aeva ahua visté  naéda ratus asatcit haca

af zi 9pa fsuyantaéca vastriyaica 9forasta tatasa

‘Thereupon the Wise Lord ... ... speaks:

No (judgment) has been found indeed by the Patron, no judgment in accordance with truth

itself (is suitable).

For the shaper has fashioned you for the cattle-breeding herdsman.’
If we are right, the reinterpretation of the instr.sg. as nom.sg. in the Old Avestan Y.
27,13 gives evidence of an early tendency of the ritual language to develop an
independent life, a tendency of which the Young Avestan texts offer a number of plain
examples. Even Old Avestan was no virgin language at the time of Zarathushtra.
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27,14. (1) Whereas voha vahistam ‘the best/highest good/possession’ refers to truth as a
moral quality, the subsequent asai vahisfai denotes the divinity Asha Vahishta ‘Best
Truth” who is in possession at will of that moral quality (A.18.1). With its magical play

stands for ahmai hyat asam vahistam ‘to him who (is) Best Truth.” In such relative
constructions the rel.ptcl. hyat regularly replaces the disyllabic forms of the rel.pron.
ya-. Cf. disyllabic ahmai in ahmai ... hyar asai vahistai vs. monosyllabic tamin Y. 45,8
tam ... yim mazdam ahuram ‘Him, the Wise Lord.’

27,15. The Yenghé Hatam is a mantra in Young Avestan whose language was
artificially archaized by lengthening the final short vowels (A.6.5). Its text is quite
artlessly derived from that of Y. 51,22 or from a lost passage of a similar type.

Yasna 28

28,1. (1) ahya “his/of this/of that’ anticipates mainysus ‘of the spirit,” thus raising the
tension of the listeners in a way similar to that in Y. 32,1 ahya ... ahurahya ... mazda,
but for the rest the syntactic structure is ambiguous as it happens to be in numerous
Gatha stanzas. — (2) paourvim is either adv. (‘1 first request’) or acc.sg.n. (‘I request the
prime of the spirit’). — (3) The acc.pl.m. vispang means ‘all (divinities),” cf. Y. 31,2 va
vispang ‘all of you,” or it is qualified by the attribute mainyaus ... spantahya ‘all
(beings) of the beneficent spirit.” — (4) syao9ana can be acc.pl. ‘(I request) actions (of
the spirit),” or it is instr.sg. ‘(I request) by the action.” — (5) The antecedent of the
instr.sg. va ‘by/through which’ is the gen.sg. ahya ... mainyaus ‘of that spirit by which’
or the instr.sg. §yao%ana ‘by the action on account of which.” — (6) rafadra-, elsewhere
found as an abstract noun ‘support,” seems to stand metonymically as agent noun
‘supporter,” cf. the same suffix in the agent noun vazdra- ‘driver’ (vs. the consonant
stem Ved.Skt. vodhar-). — (7) vaphdus xraftim manaphé ... gdusca uruvanam ‘the
intellect of good thought and the soul of the cow’ can be taken metonymically for ‘the
man/myself and the cow,’ the cow either being the sacrificial animal or the animal(s)
promised to the prophet as sacrificial fee, see Y. 29,5 ma uruva gdusca azya ‘my soul
and (that) of the fertile cow.’

28,2. (1) ahuva astvatasca hyatca mananho ayapta ‘the blessings of both existences, the

osscous one and that of thought,” i.e., ‘bodily and mental/spiritual welfare.” — (2) The

relative construction hyafca mananho ‘and of that of good thought” stands for ahyaca yo
1

mananhé. — (3) asat haca ‘in accordance with truth” does not mean ‘on account of (my)
piety,” but ‘justly,” here ‘in agreement with the promise given me.’

28.,3. (1) va asa ... manasca vohii ... mazdamca ahuram ‘you, O Truth, and Good
Thought, and the Wise One’ is an extended variation of the figure va mazda asamca
‘You, O Wise One, and Truth.” — (2) apaourvim adv. ‘in a new way’ is a traditional
expression emphasizing the originality of the poet (cf. Ved.Skt. dparviya-
‘unprecedented” of ritual songs). The compositional nexus of apaourvim with 28,1
paourvim seems to be superficial. — (3) The superfluous -ca ‘and’ in yaeibyo x§aSromca

‘(those) for whom (right-mindedness increases) power’ may be mechanically borrowed
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from a set of the type aSam vohuca mano xsaSromca attested in Y. 29,11 and
undoubtedly repeated many times in the ritual and religious literature of the time.

28.4. Read man«g» gaire (HH) for simplified man cairé (G). the character n heino

(I have) in mind.’

28,5. (1) In our translation mazistam ‘greatest’ is taken as attribute of sarao$am
‘hearing/obedience’ (cf. Y. 33,5 vispa.maziStom soraosam). Yet ‘greatest’ could also be
understood as an attribute of Ahura Mazda (cf. Young Avestan Y. 19,12), which,
however, would increase the difficulties with the hemistich vaurcimaidi xrafstra hizuva.
= (2) It is quite difficult to find an appropriate rendering of vaurcimaidi that would
apply to the two further instances of the verbal stem vaura- as well (Y. 31,3 vauraya.
47,6 vauraité). The etymological connection with Phl. wawar, NP. bawar
‘belief/confidence,” might suggest ‘to believe’ (not ‘to cause to believe’!), but
comparison of all three instances of vaura- rather results in ‘to test’ (cf. YAv. varah-
‘ordeal’). — (3) It must be left open to discussion whether the ntr. xrafsfra ‘noxious
beings’ is acc.pl. or voc.pl., although it hardly refers here to noxious animals such as
snakes and insects as xrafstra- does in the Young Avestan Vidévdad. In the present
situation the unauspicious word could be one of the few apostrophes of laymen found in
the Gathas who, at this stage of the development of the song, may be called xrafstra in
the sense of ‘sinners’ in order to stimulate their openhandedness.

28,6. On the second hemistich which comprises ten syllables see A.n. 22.

28,11. (1) aphu$ paouruyé means ‘first existence’ or ‘foremost existence.’ In our view
the phrase is deliberately ambiguous, referring to the songs by which Ahura Mazda
created the world and which the prophet wants to learn from him in order to restore by
them the first existence or, with SI, to establish the foremost existence. — (2) In
agreement with the customs of the scribes of our manuscripts the transmitted bavar
(bauua() *was’ could easily stand for buvar (buuat) “will be,” for which reason further
discussion on what is meant by the verb is rather useless. We just note that bavat is
translated as a preterit by PhIT. ké andar axwan fradom biid *(that) which was the first
in the world.” — (3) We think that the prophet, on the macrocosmic level, recalls both
creation and salvation of the world whereas on the microcosmic level he alludes to the
salutary and beneficial effects of the sacrifice he is performing.

Yasna 29

29,1. (1) Modern authors follow the PhIT. setting the scene of the song in the mythical
past, which, however, is contradicted by the verbal form paiti.mravat ‘he will answer,’
not to speak of the train of thought of the song in which the deceitful are blamed for
slaughtering the sacrificial animal in a ritually incorrect and even cruel way (A.n. 37).
The animal is to be put under the prophet’s protection, be it to increase the priest’s
wealth and influence, or be it to be correctly sacrificed by him. — (2) The term gaus
uruvan- ‘soul of the cow’ fluctuates between metonymical use as ‘the cow/sacrificial
animal’ and literal meaning ‘the soul of the cow/sacrificial animal.” which, as we
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suppose, wants to unite with Ahura Mazda. — (3) One of the technical tricks with which
the poet effects the obviously enigmatic character of this song is the use of the plur.
xsmaibva ‘to You,” which can be taken as the polite form of addressing Ahura Mazda in

and, at the same ume, as an address to his divine lunctions p&‘.‘l'bt)llillt‘(l d> dIvle
persons.

29.2. (1) ka9a tor ... ratus ‘what about your judgment,” lit. ‘of which kind (is) your
judgment,” see 27,13 on ada ratus ‘so/such (is) the judgment’ and cf. Y. 29,6 naéda
ratus asatcit haca ‘no judgment in accordance with truth.” — (2) him data is 3.sg.med.
‘takes (care of) her’ (not ‘establishes for her’!); the acc.sg.f. him (not dat.sg.!) takes up
gavol, — (3) vastra is instr.sg. of vastra- ‘forage’ rather than of vastar- ‘shepherd.’

29,3, sargjan- ‘wall-breaking’ is a warlike term of the same type as Y. 44,16
varaSram.jan- ‘victorious’ (lit. ‘breaking resistance’) with which it agrees in forming
the nom.sg. in -ja (for expected -ja).

29.4. ¢ci9it = cit-it, not 3.sg.opt.aor. of root 19 as held by HH.

29,5. ahva in ustanais ahva zastais is no verb (‘we two were’) but instr.sg. of the noun
ahva- ‘energy, fervor’ (YAv. aphva-, PhIT. axwih). Its instrumental ending -a is as
monosyllabic as that of the instr.sg. daéna in, e.g., Y. 45,11 dang patoi§ spanta dacna
‘by the beneficent view of the landlord.”

29.6. (1) noit ... ahi visto naeda ratus ‘no (judgment is) found by the Patron, no
judgment (is suitable)’ with ahu correctly as instr.sg. and with ratus as ‘judgment,’ see
on 27,13 where, according to us, ahi is used as an ungrammatical nom.sg. — (2) Note
that asatcit haca ‘in accordance with truth itself” emphasizes not the truthfulness of an
(erroneously) presupposed judge (ratus) but the absolute correctness and
authoritativeness of the expected judgment (rafus). — (3) We think that with ahi “by the
patron” Ahura Mazdi in an artificially exalted style speaks of himself: ‘by the patron’ =
‘by myself.’ (4) The phrase fSuvantaeca vastrivaica ‘for the cattle-breeding
herdsman,’ lit. *for the cattle breeder and the herdsman,” is elaborated from the common
set vastriya- fSuyant- by artificial dissociation and inversion of the two members and by
addition of -ca to each of them, for which cf. 30,1 staofaca ... yesniyvaca. — (5) 8pa ...
9Porasta tatasa ‘the shaper has fashioned you’ can be understood as an enigmatic
expression for ‘I myself have fashioned you.’

29,8. (1) A list of the figures of speech of the type “You and Truth’ is given in HH 1,
101; these mainly occur with the 2™ person in the acc.pl. ‘you and Truth’ (as in Y. 49,6
v ... mazda asamca) and in the dat.pl. ‘to you and Truth’ (as in Y. 32,6 v mazda ...
agaica), i.e., in passages where the plur. “you’ can be interpreted as the well-known

polite variant of the sing. foi ‘to you’ (as in Y. 34,3 (o1 ... ahura ... asaica). Not enough
attention was paid to the variant of the figure with the 1% person plur. ‘to us, O Wise
One, and to Truth’ (13 mazda ... agaica) found in the present stanza. In regard of what
we said above about ahii in 29,6, the conclusion must be that Ahura Mazda with this
variant of the figure of speech in question solemnly addresses himself (‘to Us’).
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Thereby, no less than by the partial transformation of Ahura Mazda’s functions as
shaper (Y. 29,6 9f3orastar-) and fashioner (Y. 29,2 tasan-) into individual divine persons
(cf. 29.1). the prophet deliberately encoded and mystified his song on the complaint of

shdpetiiiess beduly  diid Udt Vaxgdold- docs HoL Hiedil Volce DUl speccdl urgdil o util
(cf. Skt. vakfra- ‘mouth’). [Add the obscure FrW. 9.2 humnam raiti baraéta whose Y Av.
humna- continues OAv. hudama-.] — (3) Read «didyar («didiiar) ‘1 may perceive’ for
the unexplained verbal form dyai/diyai (diiai) which is the result of haplology or
haplography in the subarchetype (A.6.1).

29.9. (1) The difficult syntax of ya ... xSanmané ‘(woe is me) who must content myself’
seems to indicate the despair of the cow. — (2) We leave open whether radam is a noun
or a verb.

29,11. (1) masa is instr.sg., or nom.acc.du., or nom.voc.pl. of maga- ‘mortal/man’
(< madrta-), a doublet of its synonym maraia- (< marti-) attested in Y. 29,7, 45,5, 46,13
and the exact equivalent of Ved.Skt. mdrta- ‘id.” — (2) Comparison of af ma in af ma
masa, which certainly triggers off a new sentence, with the same in Y. 49,1 atr ma yava
bandvo pafre mazisto, suggests that ma is not the pers.pron. ma ‘me’ but the ptcl. ma. —
(3) The only possible acc.obj. of the 2.pl.impv. paiti.zanata ‘accept’ is, therefore, masa
‘the two mortals,” a conclusion which compels us to count with an elliptic dual ‘the
mortal and his companion,” i.e., ‘myself, the prophet, and the cow’ (cf. the elliptic dual
Ved.Skt. mitrd ‘the two Mitras’ = ‘Mitra and Varuna’). — (4) The use of the elliptic dual
‘the two mortals” for ‘the mortal one and the cow’ looks adventurous, though in
principle it is not different from the picture drawn in Y. 29,5 where both the (soul of
the) prophet and (that of) the cow are described as devoting themselves with hands
stretched out to Ahura Mazda. — (5) In the present context the elliptic dual maga alludes
to the twofold sacrifice offered Ahura Mazda by the prophet, i.c., the metaphorical
sacrifice of his own person and the bloody sacrifice of the animal. This twofoldness is
expressed in other form in Y. 28,1 vaphdus$ xratim mananho ... gausca uruvanam ‘the
intellect of good thought and the soul of the cow.’

Yasna 30

30,1. (1) iSanto *O you approaching ones’ addresses Ahura Mazda (including or not the
other divinities), see Y. 45,1 yaéca asnat yaéca darat i$a9a. — (2) mazdaSa-
‘noteworthy” alludes to the name of Mazda, thus underlining that it is He, the knowing
one, who is addressed. — (3) hyafcit vidusé = ahmaicit ya vidva ‘to Him, the knowing
one.” — (4) staotaca ... yesniyaca ‘praises and sacrificial (words)’ is an elaboration of the
term staota yesniya ‘praises accompanying the sacrifice,” which is preserved only in its
Young Avestan form staota yesniya. — (5) Hesitatingly we read y«aé ca for yeca against
KH 2, 646-654, who prefers deriving a$a yeca from a$iya-ca as he does more
convincingly in Y. 51,2 va ... ahura agai.yeca. — (6) In humazdra asa y«aésca *and (for
those) who (are) attentive through truth’ the rel.pron. ya- is shifted to the end of the

=

relative construction as it is in Y. 33,14 Syao8anahya asa yaca, cf. also hyat in YH.
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35,5, 40,1 ahmat hyat aibi, and the reladv. yat ‘since’ in YH 36,6 barazistam
barazamanam ... yat huvara avacr.

30.3. (1) Line b manahica vacahica  &vao%anéi hi vahve akamea *both thoughts and

separates 1t into two hemistichs of 8 + 8§ syllables. Except for this detail, the line is
correctly rendered by PhIT. menisn ud gowisn ud kunisn an 1 harw do ke weh ud ké-iz
waftar. — (2) In contrast to this the modern translators persistently cling to ‘the better
and the evil in (!) thought/thinking, in word/speaking, and in deed/action,” counting
with a manner of expression which is nowhere else found in the Avesta. Unawares they
thereby follow Neriosangh’s SktV. (A.10) manasica vacasica karmanica tat dvitayam,
in which the Avestan nom.du. in -7 (-i-ca) is helplessly rendered as a loc.sg. in -i. — (3)
Once more we draw attention to RV. 7,104,12 sdc cdsacca vdcasi pasprdhate tdvor ydt
sdtyam ‘both words, the true one and the false one, fight with each other; the true one of
whose two ....” which shows a notable similarity to Y. 30,3 along with aya noit aras
visyata following in Y. 30,6.

30,5. (1) The expression mainyu- dragvant- ‘the deceitful spirit,” which underlies aya
mainiva ... yo dragva ‘the deceitful one of these two (spirits),” is a more or less poetical
variant of angra- mainyu- *Ahriman/harmful spirit.” This is attested in Y. 45,2 and
alluded to in Y. 44,12, whereas Y. 32,5 has aka- mainyu- ‘evil spirit.” — (2) hai9yais
Svao9anais ‘with real/realizing actions’ does not simply mean ‘with pious actions,” but
has the same juridical (and magic) component as Y. 50,11 hai9yavarasta- ‘realization.’

30,6. maratano is nom.pl. of marotan- *‘man/human’ like in Y. 32,12 (it is not to be
confounded with the gen.sg. mara9no well-attested in Young Avestan!).

30.,7. (1) ahmai either refers back to aghus ‘world/existence’ or it is strongly deictic ‘this
one/the present one,” be it the prophet be it his sponsor. — (2) aé$am ... ayagha adanais
‘through their allotments (by the ordeal) with glowing metal’: thus if the meaning of
adana- is similar to that of ada- “apportionment,” otherwise ddana- is to be connected
with Ved.Skt. addna- ‘binding/fettering.’

30,8. Here kaena apparently means ‘penalty (in head of cattle).” yada ... kaéna jimaiti
‘(when) the penalty has arrived’ (nom.sg.) or ‘(when) one has arrived with the penalty’
(instr.sg.).

30,9. The meaning of maéda-, a derivation of root mi9 ‘gather’ (see 46,14 on minacs»)
is problematic. Here and in Y. 31,12 ya9ra maeSa we translate maé9a- as ‘partner,” but
this neither works in Y. 33,9 maé9a maya ‘facing me’ nor in Y. 34,6 ahya aghaus vispa
maeda ‘throughout all vicissitudes of this existence.’

30,10. (1) asista (vaojante) is incorrect for asista (yaojante) ‘the swiftest (steeds) will be
yoked,” metaphorically for ‘the most beautiful songs will be struck up,” cf. Y. 44,4
vaogat asi ‘yokes the swift (steeds).” The picture is borrowed from chariot-racing. — (2)

zazanti vaphau sravahi ‘they will let (the others behind) at the good fame’ = ‘they will
be the first at the prize promised to the winner’ = ‘they will win the prize,” c¢f. YH. 41,4
zaémda-ca, Y. 50,7 «z»azada.
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? 30,11, (1) For saska9a (G) read sacHada (KH), cf. 53,1 on sacHanca. — (2) With the
voc.pl. masiyagha ‘O mortals’ the human participants are apostrophized in the final

31,17. (1) For wvaranvaité (G) read varanavaité (HH), cf. OP. vmavatam ‘shall
convince.” The development of Olr. wmava- ‘to convince’ to Phl. wurrdyistan <

existence/world’ the prophet refers to himself. — (3) On ranaya ‘(result) of the balance’
and the ordeal see A.37.

i stanza to remind them of their obligation. The prophet seems to suggest to the public wurrawisian ‘to believe’ < ‘to have been convinced’ is noteworthy. — (2) With a
Yasna 31 who must be stopped trying to exercise iniluence on the deity by performing his own

H L B ' . ‘ T i r— [)I‘Ogl'a[‘ﬂ.

,”[ 31,1. agusta vaca may mean ‘unheard words™ = ‘words not yet heard” or ‘words not tc . S me s S e

fii be heard.” The former follows the general opinion, yet the latter agrees with stanza 18 31’_18' In i .ag e df“j_'g“m) let no (a?ﬁuuu) of the d_“’cnml\om the enclitic PIOT:

g”‘ ma.ci§ at vo dragvato ma9rasca gusta sasnasca ‘let no (adherent) of the deceitful one ‘7 15 oG Rartiaye, gsmiive :(H“)’OHC) of you’ but an ﬂm'lbmff of ma drasca ... 53_1511«?5‘35

;‘n ‘ hear your mantras and teachings,” for which cf. Young Avestan Yt. 4,9 aéfom maSram ym_“ manu.as . tca.chmgb. Thesere s SE,CICI knowlevd%e o ,“']“Ch thEspedphet B

I ma fradaxSayé anyat pi9ré va puSrai ‘do not teach this mantra anybody but (your) must not gain possession (A.22.6). See also 31,1 on agusia vaca.

L“ father or (your) son.’ 31,19. (i_) gt?..s’ré is 3.sg.aor.mc.d. asitis in. the preceding stanza (nol' 2.plimpv.act. ofthe

;I;: 31,2. The reading urvané ‘to attain’ seems to be inexact for urvané with short internal a verb which is always used in the medium!). — (2) By ahum.bis ‘the healer of the

Il

whose lengthening may be due to perseveration of the preceding wrvata Y. 31,1. If
initial urvis equivalent to internal aurv, it could come from rv (root ar).

31,20. (1) If ayat represents a-ayat (3.sg.subj.), then the hemistich has eight syllables
instead of seven. — (2) The stanza is deliberately ambiguous. At first glance it seems that
the prophet speaks of a convert coming over to the truthful from his community (cf. Y.

31,3. (1) On ranoibya ‘balance’ and the ordeal see A.37. — (2) Read cazdonhvadabyé
(HF) for hybrid cazdonphvadabyo (G) which is influenced by the variant spelling

cazdonghv® attested in cazdonghvantam'Y . 44.5. : h ) o ) ‘ .
46,5 ayanfom, 46,6 aiyar), who will be awarded for his conversion with paradisiacal

31.4. yada aSam zavim anhan mazdasca ahuragho *when the Wise One and the other
Lords will be present as truth (= in the form of material truth) worth calling for.” Not
‘when truth is to be called for and (when) the Wise One and the other Lords (are to be
called for).”

splendor (divamnam) and, thus, will escape the hellish punishment to be expected by
the deceitful. Yet, at the same time, the stanza can be interpreted as pertaining to a priest
who approaches a truthful person hoping to be well-received by him and to be entrusted
with performing sacrifices; see Young Avestan Vyt. 59 naramca afavanam kux$nuvanc

asndatca jasantom daraatca ‘satisfying the truthful man who comes from near or far.’
On the basis of this alternative interpretation the paradisiacal splendor promised to him
stands as a poetical exaggeration (hyperbole) for the comfortable life expected by him
in the house of his host (cf. the similar exaggerations in Y. 34,15, 44,18). More than the

|
.
|
|
|
|
|
l 31,7. (1) If dami$ is the nom.sg. of the noun dami- ‘builder/establisher’” (of which
damim in Y. 31,8 is the acc.sg.), then it dominates the acc. asam in verbal government,
yet it is possible as well that damis is the 3.sg.inj. s-aor. of the underlying verbal root
dam ‘build/establish.” The same problem is found in Y. 45,7. — (2) See also 31,13 on
hara-. former, the latter interpretation is suggested by the apostrophe of the participants in the
| ‘ sacrifice as *(You) deceitful,” by which the prophet, close to the end of the song, reminds

31,9. (1) In as armaitis there is no doubt about as being incorrect for s “was,” a rare s iy . : ;

: : y o o his still hesitating hearers of the promised remuneration (A.22.6).
opportunity to ensure the past sense of a verbal action in the Gathas. — (2) However, the
subsequent as xratu§ (= as.xratus) is likely to be wrong for ach.xratus ‘of high 31,22. For ya9ana (G) read ya9ana (SI). This is not to be connected with Skt. yatna-
‘effort,” as SI proposes, but it consists of ya9a-na where ya9a is a sandhi form of the
rel.pron./rel.ptcl. hyat (YAv. yat, Skt. ydd) followed by the enclitic ptcl. -na (as in ci9a-
na'Y. 44,20). Whereas the original initial y is preserved in ya9a-na (on which see also
35,2, 43,10), the basic form yat is replaced by the strange spelling hyaf in all its other
Old Avestan instances.

intelligence’ (KP), cf. the superlative YAv. ad.xra9fastama-. Similarly a«soisti- in Y.
34,4, 449, less likely a«$r.aojah- in Y. 34.8.

wishes’ (‘takes,” not ‘expresses,” in regard of the medium voice of the verb!) or ‘at
which the wishes form their choices.” — (2) The stem diya- may have originally been

31,12. On deceitful persons calling upon Ahura Mazda see A.22.6. 32,1. (1) The Dagvas are besieging the sacrifice, trying to get hold of the offering. The

| ) L .. .o ., L . prophet mockingly addresses them, assuring them in the end that his own people
31,13. In fa ... haro ‘retaining that’ (lit. ‘these things’) the adj. haré dominates the G : 5 ns . ; : o s
it = . g = ol . (family, community, and tribe) are expecting the arrival of Ahura Mazda. — (2) The

acc.pl.n. £a in verbal government, cf. Y. 44,2 irixtam ... haro ‘retaining the outcome. B o . - d : . i
C S é /¢ c ¢ [e ¢ e c SICc S S € =S, chn,
hemistich ahya daéva mahmi manoi has eight instead of seven syllables, which

however, is no reason for shortening mandéi to enigmatic mnoi. For the correct reading

| 31,11. (1) va9ra varonang vasa diyeté “at which one takes his choices (and forms) his

the causative stem of root da (vs. Ved.Skt. dhapaya-). Yasna 32
|
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’ ; manoi cf. Young Avestan N. 33 zaota ga9a frasravayoit ... zaraQustri mana ‘the i$ana- ptepl.perf.med. of root . Similarly YAv. raonam for *raonanam from raona-
i officiating priest should recite the Gathas in Zarathushtrian presentation,” as pointed out (not ravan-!) *slope/rock face’ (> Phl. ron “direction/side,” béron ‘outside’).
. ach as earlv as i 050 (W a_ ¢ o Y WA 7 _ . B A .
] by Humbach as early as in 1959. — (3) On dita- "household” see A.12.3.1. —(4) darayo 32.13. Instead of the 3.sg. hiSasat the nom.pl. maraxtaro *destrovers’ would require the

Cefgoi™ S b WIS AT SRS LR 5 UL TR Sk RN el TR S Misa (ct. the athematic pres.ptepl. hisat- in Y. 45,4 vispa.hisas), or that inhomogeneous

to/uphold’ (but not “hold off’ as the form 1s usually translated here by the scholarly clements taken from other texts were joined together by the author.

tradition).

i ) _ 32,14, (1) Read ahya grahm<ng» (HF) for ahya grahmo (G). — (2) Read mr@wi (HF)
Hie ) 1 me a ‘allied with good the ohil : AP , ; . . .
il 32,2. saromno whu.m 1:1.31_;11.4 rl“'“d with ‘-_OOd thought,” cf. Y. 49,5 C_"‘H'”ﬂ”_}_ vohi for mraoi (G). The scribe of the subarchetype inattentively started writing the most
;. sarasta mananha ‘allies his view/view-soul with good thought’ and note (in addition to common verb mraot ‘speaks/spoke,” but he became aware of his mistake after mrao and
| = S AR genitiv = . i at} z e 15 I AC X = . , . i .
f A.IIZ.'S.?.) that the nouln sar \\'nh ::Llllt'l\e means ‘shelter (of)” (as 111' YH. 35,8, Y. 49,8), tried to correct the word as far as still possible. — (3) saocayat ‘inflames’ see A.29.
i M with instrumental ‘alliance (with)’ (as in Y. 49,9) < ‘mutual shelter(ing). )
.n| 32.15. tor abya bairyanté ‘they will be brought to those two,” or better ‘they will be
A ter nne infor s ic & / ¥ Az 1’s sitive re ;] e . 3 - N . . _ - _ T T - .
b 32,3. ’.\nel having informed his public about Ahura Mazda’s positive reply in the cared for by those two,” with bairyante short for hubarata bairyante. lit. ‘they will be
| - o - - ag - EY=2 12 1 - - c P =Y =Y p s o - 7
;;i ! preceding stanza, the prophet abuses the Dagvas in order to chase them and to open the treated/kept (as) well-treated/-kept ones.” Cf. Young Avestan expressions such as Yt.
AL ayv > offerine for -4 Mazda D = i hiE = Af 6 / 1 »
| way to the offering for Ahura Mazda (A.5.1). 13,18 yo na his hubarata barat ‘the man who treats/keeps them (= the Fravashis) well.
il Sta 0 “pr Ing ing!’ > WOIS ohts, words, actions).’ e x i g o = PR ;

“ 32.4. acista danto ‘producing (not doing!) the worst (thoughts, words, actions). 32,16. aghaya is incorrect for dghaya ‘in sight,” ¢f. Ved.Skt. asaya ‘before one’s eyes/
MEL 32,5. In coordination with akasca mainyus the phrase aka Syao9anam vacapha ‘the immediately.’
il action (inspired) by evil word’ is a clear instance of adnominal use of the instrumental Vil 3
it | ’ asna 33
' case. ) ) _

il 33,1. (1) For ratias svao9ana (G) read ratiifs] syao8ana (HH) with parasitic s-sound. (In
| 32,6. Read pourcn aend ‘tl ' (G) agai The scrit ' : :

il | 0. Read pourdh aend "the many outrages ( J) against pourt aéna (mss.). The scribe the pronunciation of the later tradition $47% were no longer phonetically distinguished.)
| =9 ar Aty e T v etar e C 5 ana ‘the -Q - - r . . i . .. . .. .
1!”‘} of the subarchetype had erroneously started writing pouruuaéna ‘the person of many — (2) The underlying instr.sg. rati ‘by the judge’ is the otherwise missing agent of the

{ifl rages’ S b Y ¢ : 5 = . i L8 w3 L,
‘ outrages’ and stopped too late. verb varasaite ‘shall be applied.” — (3) In principle the parasitic § of rafiifs] is not much
32,7. (1) hadroya ‘explicitly/straight’ either is loc.sg. (= hadrora) of a noun hadra- different from the parasitic m in the subsequent ham./mjyasaité (HF) ‘taken together
!l ‘straight’ (similar to Ved.Skt. sadhii- ‘id.”) or an adverb of the same type as Ved.Skt. offset (against)’ as we read with the less (!) relevant manuscripts for the graphically
il sadhuyd ‘rightly/duly.” — (2) For ya joya (G), whose hemistich has one syllable too few, irregular hamomyasaite (G).
JM read ya «joya (HF). The spelling “oya for expected “aya or “rya may be due to 33,3. vidas ... 9Baxsanha gavai ‘zealously caring for the cow’ is specifically said of the
il T R . Fdrova 5 s sfinted A iAvaL. epTe . . . - ) ’ . : ¥ .
il BES Sl ton Of the preceding jf‘“ﬁ“—“" ATIA]L reconstructed a-joya- seems to- mean wandering priest who may come from another sub-tribe or, even, from another tribe.
(| ‘imperishable” in the sense of ‘irremissible/unforgivable,” cf. YAv. ajyvamna- o , i 1 X )
. ajayamna- ‘imperishable’ said of haurvatat- and amaratat- ‘nectar and ambrosia.’ 33,5. In daragdjyaifim ... xSadram the ending -im (acc.sg.m.1.) 5[““_‘15 for CXPL_'C[CG H
]IQ (acc.sg.n.) in a way similar to marZdikam Srayo.driyam ‘compassion protecting the
i 71 s VOrv < “t - 21 ¢ cTime <ee o ny Lt - s B 3 _ E.
| 32,8. On Yima and the very short allusion to his crime see A.13.2-3. poor’ in Young Avestan S. 2.4. There the acc.sg.m.f. Srayo.driyum replaces the
i - - - . ~ : / v g
il 32,10. The clause ya acistam vaénanhe aogada gam ‘who professes what 1s the worst in acc.sg.n. Jrayo.driyu which would be expected in view of the ntr. (!) marZdikom
”j order to see the cow’ shows an interlaced word order (‘who ... worst ... to see ... ‘compassion’ (cf. Ved.Skt. mrdikd- n. “id.”).
:ilz professes ... the cow’), which would be impossible unless the clause was unmistakable. 33,6. We repeat that zaotar- does not mean ‘member of the priest class” but “officiating
1‘1 32,11. For aphuvisca aphuvasca (G) read an‘hisca aphavasca (HH) ‘patronesses and priest.’
sll’ Il patrons’ and see A.33.2 on the order female — male of the genders. 33,7. With na antara ‘between us’ the prophet speaks of mutual reverence, i.e., of the
‘.i 32,12-14. Read grahm® (B) for garaohm® (G) and see A.27.2-7, 29.3. reverence paid by himself to Ahura Mazda and, in return, paid to him by Ahura Mazda,
" 5 b W B n e %
il . I . . . ) . his intimate friend. See 44,1 on namah-.
1l ‘
“ | 32,12, (1) In our view wurvaxs is 2.sg.impv./inj. s-aor. from root wurvaj/viaj ‘move/
i‘ ! proceed’ (Ved.Skt. vraj); the form of the imperative agrees with that of the injunctive as 33,8. (1) yasnam ... staomya vacd, sec 30,1 on sfaotdca ... yesniydca. — (2) YAv.
il it does in the case of da from root da. — (2) The gen.pl. iSanam ‘of those who have draonah- denotes the share of the sacrificial animal reserved for the deity (in Young
i sought for themselves’ is a haplological by-form of the expected gen.pl. i$ananam of Avestan Y. 11,4 for Haoma), being here equated with ‘integrity and immortality,” i.e.,
i
1
'|’|
'i’ |




braves’ 1s masculine-neuter, but the phrase undoubtedly refers to the feminine couple
amaratisca haurvatas in the preceding stanza. — (2) yayd ... uruvano ‘whose souls,” lit.
‘the souls of the two of which® with the gen.du. yaya in contrast with the nom.pl.
uruvano ‘the souls.”

' 1 176 Notes Notes 177
|
‘ ; the liquid and solid parts of the offering as a whole. In Pahlavi the meaning of dron < 34,7. sanghis is nom.acc.pl. of the hapax sanghus- n. ‘bequest.
1 5 7 7 i 5 . . . - .
Av. draonah- is narrowed to ‘sacrificial bread,” which is also its meaning in the modern : , s . _ T
' tual : ; B IEmedninpint 34,8. (1) For biyentée/byente (biiente) (G) read bayenté (HF) ‘they fear’ after Ved.Skt.
ritual.

bhdvante “1d.” The correction admittedly results in a hemistich of eight instead of seven

archer in this stanza: The two instances of as in line a (as ... 1%yejo) and line ¢ (vohii as
mano) are taken by us as the 2./3. sg.aor. of root “ah ‘shoot/hit.” Yet, that is not
unproblematic inasmuch as it 1s only the present tense of that root which means ‘shoot’
(as YAv. aighya-), whereas its aorist is attested but in the meaning ‘hit’ (as in the

3.sg.subj.aor. aphat Y. 44,19). — (3) as in line b is highly suspect of being corrupt. We

;_‘ 33,10. (1) hujitayo ‘good gains/winnings,” cf. YH. 38,5 jitayo ‘gains/winnings’ and ; S ] l h S
’ YAv. darayo,jiti- ‘long-lasting gain/winning.” — (2) Taking fanim as a by-form of the restore 13.‘3{ a(h)'foja n'md_vdg }J?I as the very s_tlong one (treats) 1.“” weaker one. As 4
{i I . L s s atags ; i _ atter act, the existence as as.aojah- ‘very strong’ is ascertain ;its
ij‘ acc.sg. fanuvam of tani- ‘body’ poses syntactic difficulties wherefore we explain fanim glmﬂ Ot,hm' I EMATENES: © a stem as gcydh VoY S ?ﬂg Sb. 5o e ll'j) 5
M| % : > E = 3 ) - r ¢ = s cEICES ; aris [ A '.(!.( dsiara- (‘Z.( asle d=. 3 C S Cd
i ‘ as adv. ‘continuously,” cf. Phl. fanidan ‘to stretch,” Ved.Skt. fdn- f. ‘continuation, EREESIOREDMpIIS O T ,% Aojastara- and as T‘?‘T%[?HH: 1c subject 1s complicate
it posterity.” by the Young Avestan quotation Y. 57,10 ya9a aoja naidyanham *as strength (nom.pl.!)
il (treats) the weaker one,” according to which hyat as would be a corruption of ya9a.
il 33,11. adai kahyacit paiti “in return for any presentation,” cf. Y. 51,22 yesné paiti. ; 4 ] . N .
| _ 34,9. On the plur. asa “truths/manifestations of truth’ see A.20.1.
\ . 33,12. Note the medium voice of dasva “take’ (not ‘grant’!). Ahura Mazda is invited to 3411, vidvasbam is 8 byt ¢ d vid ] l L of vi-d ;
| . N o e o —for ~d vidvass o T-dvagsah-
i restore himself at the sacrifice. ;11. vidvaesam is a by imm 0 una_ttesu vidvaesan ram,. the gen.p ..0 vi-dvaésah
‘resisting enmity/enemies,’ cf. YAv. vi-tbaésah-, Ved.Skt. vi-dvesas- ‘id.
‘ 33,13. abifra ‘peculiarities’ after the compound YAv. asta.bifrom (= asta-abifrom) ‘sum S4HA, 65 Rendl Btk built/cieared” (B) for bk 1 & (G
| & S i ’ 7(17." / red’ " N, 7 ‘well-r / )
| of eight characteristics.” 13. (1) Read hu.korata ‘well-bui [f: eared ( -)“O-l ha atrata we Ieno\i\n,e (G)
it which, though, has the appearance of a lectio difficilior (cf. Ved.Skt. sukirti- *good
i 33,14. Read aga yaca (HH) for a$ar yaca (G) and see 30,1 on the shift of the relative praise’). — (2) For civista (G), whose c¢i® is due to post-Sasanian development, read
l:”: pronoun to the end of the relative construction, cf. also 35.,5. cavista (B). — (3) cavista, which must be the reading of the Sasanian archetype (A.6.1),
i Yasna 34 could be a pseudo-archaic spelling for correct coista, whose inventor might erroneously
”!i , . oL ) ) . have followed the proportion YAv. yoista-: OAv. *yavista- ‘youngest’ (Ved.Skt.
i 34,1. (1) Note the medium voice of dapha ‘you take’ (not ‘you grant’!). The sacrificial S e ) e s e __ -
it - ) . S . vdvistha-). The problem recurs in Y. 51,15 miZdom ... magavabyé caist para ... covist. —
il offering, poetically described as haurvatat- and amoratatat- to be taken by Ahura P oy
il _ : . ) ) i . 2 (4) For hudabyo (G) read hudabyaé (B).
1l Mazda, shall strengthen his power of integrity and immortality. Cf. Y. 34,11 where the 7
FH two are described as the divine food of Ahura Mazda. — (2) Note the opposition between 34,14. gaus vorazane azya ‘at the enclosure of the fertile cow,” i.e., at the cowshed
'?1” | the inj.aor. dapha and the ind.pres. daste: Whereas the aorist expresses the generality of which is expected to be opened by the deity/deities in order to let the priest be
i the information, the indicative present, which is rare in the Gathas but better attested in remunerated for his performance (as unveiledly expressed in Y. 46,19). Cf. Ved.Skt.
] the prose of the Yasna Haptanghaiti, preferably denotes the “here and now.” vraja- which in RV. 3,30,10 wrajo goh ‘enclosure of the cow’ is said of the cow-
! o o o o ) ) concealing demon/cave Vala.
i 34,4, (1) Read a«s»istim (HH) ‘of much command/most able’ for asistim (G), which
i‘ 5 shows the same dissimilation §-§ >s-§ as asistis transmitted in Y. 44,9 for a0 Ists, see 34,15. By enthusiastically equating the remuneration expected with the perfection of the

31,9 on ad.xratus. — (2) zastaista ‘(arrows) sent by one’s hands’ with instr.sg. instead world the prophet apparently follows the conventions of the ritual literature of his time.
of instr.du. of the first member in contrast with just the stem in Ved.Skt. hastd-cyuta- Yasna 35

‘moved with one’s hands.’ _ . N . . ; R
[35,1. bargj- ‘care for/foster,” cf. the consonant stem Goth. batirgs ‘castle/town,” OEngl.

burg/burh “fortress” (ModE. borough), beorgan ‘to protect.” Derivation baraxda- m.f.
‘ward’ in'Y. 32,9, 34,9, 48,6, but adj. ‘cared for/esteemed’ in Y. 44,7, 51,17.]

35,2. Read yaSana (NH) for yaSana (G), see 31,22,

34,5. (1) Read va hahmi (G) vs. va haxmi (B). — (2) From drigu-‘poor/needy’ said of

dervish.” — (3) daevaisca xrafstrai§ magsiyaisca possibly better ‘noxious beings, both
Dagvas and mortals’ as similarly KP.
35,3. Read varamaidi, varazimaca (NH) for vairimaidr, varazimaca (Q).

34,6. vispa maeSa “all vicissitudes,” cf. Khwar. *wsp-mycyk ‘daily/everyday’ from my$

m. ‘day’ and see 30,9 on maeSa-. 35,4. adais = at ais (NH), but why not *a9ais like ci8if = cit-it ?

|

himself by the prophet (cf. A.22.6) comes Phl. daryos ‘poor’ and NP. darwes ‘poor
i
|
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35,5. (1) x$a9ram ahmat hyat aibr ‘the power which (is) with us’ (not ‘as far as we are
concerned,’ as rendered by NH). The priests transfer all their means to Ahura Mazda. -
(2) ahmat hyat aibr, cf. YH. 40,1 xrapaiti ahimat hyat aibi ‘what resounds with us’ with

DI L o hdUGAdILy d add yadld.

35,6. (1) vaéda haiSim ‘knows a true/effective (mantra).” ¢f. Y. 31.6 har9im ma9ram.
(2) vohu tat s0adu ‘this is a good seed grain,” cf. YAv. adu- and Sogd. *°6wk ‘grain,
crop.” — (3) d2adi is an unexplained spelling for adu like Y. 29,7 daava for avaand Y.
28,11 daagha for agha. NH interpret faf daada differently as fataa ad i1 ‘therefore now,’
which does not make much sense. — (4) varozyotuca if ahmai *shall practice it for Him’
(but not ‘for himself,” as NH think, which would require the medium voice of the verb).
The person who knows a true/effective mantra shall practice it for Ahura Mazda and
make it known (by disseminating it) to those who agree to practice it (for Him) in its
correct form.

35,7. va ... vahistam ‘most pleasant to you,” i.e., ‘to Ahura Mazda® (not to the human
participants in the ceremony as NH propose).

35,8. (1) asahya .. sairi a$ahya varazané ‘in the shelter of(!) truth, in the
enclosure/custody of(!) truth’ (not ‘in union with truth, in the community of truth’ as
NH translate), see 34,14 on gaus varozané ‘at the enclosure of the cow,” furthermore
A.12.3.2 on sar- ‘shelter/shield,” but also 32,2 on sdaramna- ‘allied.” — (2) As for its

form, jyisa- f. ‘search for gain® is close to Ved.Skt. jigisd- ‘desire of

o

obtaining/conquering,” for its meaning cf. Young Avestan Y. 21,1-2 hatam yasnam
cinasti yaSa hadbis jijisam ‘he explains the sacrifice of the existing/living as (being) the
search for gain (shown) by(!) the existing/living.” See 39,1 on jijisonti. — (3) ada ‘He (=
Ahura Mazda) has declared/declares (that)’ (3.sg.perf.), for which NH prefer ‘I now tell
(that)* (1.sg.perf. “in ingressive function”) counting with a single human speaker in
contrast to the many instances of the 1.pl. in the Yasna Haptanghaiti.

35,9. (1) fravaocama governs two accusatives, firstly the obj. uxda vaca ‘statements and
words,” secondly its complement agam ‘(to be) truth.” In our view the passage is highly
relevant inasmuch as ‘truth’ is used here in its basic meaning as denoting the truth of a
spoken word. — (2) Read manaya (NH) for manya (G). NH follow B in disregarding the
natural word order by taking afom as the object of the subsequent manaya vahehya
‘with better concentration on truth’ (cf. Ved.Skt. mand- ‘devotion/envy’). — (3)
paitiyastaromea fradaxstaramea “listener and elucidator’ describes Ahura Mazda as a
teacher listening to his students saying their lessons and correcting them. In their most
extensive discussion on paitiyastar-, NH do not take notice of Aramaco-Iranian
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Yasna 36

36,1. (1) ahya ... a9r6 varazana ‘by/with the custody of this fire’ (see 34,14 on gaus

Varaziné a: differentlv NH ‘tocether with the community of this fire.” — (2) axt-

‘smear with/anoint’). It apparently denotes an injury to or a disease of the skin, in the
present context certainly ‘burn.” For a diverging interpretation see NH, who connect the
verbal noun axfi- with the adj. aka- *bad.’

36,2. (1) vataya datsg. of yata-, which NH render as ‘request’ (‘for the sake of
request’), though it must have the same meaning as Phl. jadag ‘share/portion.” There is
an apparent etymological connection of yata- with yah- following at the end of the
section, which suggests that yah- is the whole, of which yata- is an individual portion.
We therefore render yah- as ‘apportionment’ against NH’s ‘appeal.” — (2) Rendering
urvazista as ‘most inspiring joy’ would make more sense than ‘most joyful’ (NH), but
we prefer ‘most graceful’ as being more appropriate to the situation. Accordingly
urvaza ‘grace’ in Y. 30,1 and wrvazoma ‘id.” in Y. 32,1. - (3) Read urvazcarya (HH) for
urvaziya (G followed by NH), an error which is due to perseveration of the preceding
urvazisto. — (4) From the salutation namasa.té atars ‘reverence to you, O Fire’ in Young
Avestan Ny. 5,4 we conclude that Fire when blazing up was addressed with its
(unattested) OAv. equivalent namasa.toi. If this is right then namistahya namanha *with
the reverence of the most reverent one’ expresses the reverence shown (in return) by
Fire to the person who inflamed it. The same peculiar use of namah- is found in Y. 44,1
yvada nama xsmavafo.

36,6. (1) Read barozamanam (HH) for barozimanam (G), whose barszi® is due to
perseveration of the preceding barazistam. — (2) The regular position of yat ‘since the
time” (NH ‘since ever’) would be before baraziStam barazomanam; its position behind
is due to poetical elaboration (see 30,1 on y@é caand 33,14 on yaca). — (3) ‘since it was
given the name Sun,’ 1.e., “since it was created (by you) pronouncing the mantra “Sun.””

Yasna 37
37,1-5 see A.17.10.

37.3. (1) In tam at ahairya namani ... yazamaidé ‘Him we celebrate, (calling His)
Ahurian names’ the verb yazamaidé governs the two complements f3m ‘Him’ and
namani ‘names’ (cf. Ved.Skt. ndgmani), a construction which gives an impression of
being quite strained and artificial but which also underlies Y. 51,22 fa yazai x'ais
namanifs] ‘those 1 wish to celebrate, calling (their) names.” — (2) The Old Avestan set
namani ... yazamaidé has been borrowed into Young Avestan Yt. 13,79 namani apé ...

hwptysty ‘good obedience’” (a somewhat distorted rendering of Skt. susrusa namani urvara ..., namani asaunam ... fravasayo yazamaide “we celebrate the waters, the
‘obedience’) on the Aramaeo-Iranian Ashoka Inscription of Taxila (Humbach 1969, plants, the Fravashis of the truthful, (calling their) names.’

{ C s capalen 83 2 atHvachH- © L L . ~ - " . @ . s L N " X , .

1l [976); see also 53,3 on paitiyasti- *obedience. 37,5. fsarati- ‘(personified) refection’ is feminized from *fsaratu- m., a derivation from

i | 35,10. The classical couple sfaota- yasna- ‘praise and sacrifice’ (see 30,1 on staotaca ... the root fsar (cf. Ved.Skt. psdras- ‘feast/enjoyment’) of the same type as xrafu-

| L. . - s o ) 2,

f! : yesniyaca) is extended here by adding uxda-. This we render throughout as ‘statement, intellect” from root “kar.

{ ‘ without insisting on semantic details.
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Yasna 38

38,2. The reading parandim (NH) for parandim (G) goes with Ved.Skt. puiramdhi- but
disagrees with Phl. parand left undiscussed by NH. Note that the development ar > ar is

‘striking lambs.” Central Asiatic falcons are reported to pick out the eyes of lambs; the
inherited compound is misunderstood in RV. 2,14,4 where the god Indra is alleged to
have slain the (demon) “lamb’ (yd iirapam jaghdna).

38,3. (1) apé ... ahuranis ‘the waters, the Ladies/nymphs,” ¢f. Aramaic *hwrnys = Gr.
nymphai ‘nymphs’ on the trilingual inscription of Xanthos (A.n. 45). — (2) In apo ...
ahuranis ahurahya havapapha ‘the waters, the Ladies, works of art of the Lord® the
expected acc.pl.n. havapapha (from havapapha- n. ‘work of art’) is feminized to
havapagha in its function as apposition of the name of the female deities. NH insist on
the isolated reading havapanpha of ms. K5, which they take as instrumental singular, thus
being forced to dissect the set phrase ahurani§ ahurahya well-attested also in its Young
Avestan form (apo) ahuranis ahurahe in Y. 68,10 etc. — (3) In connection with bathing
and so on, the ambiguous ubdibya ahubya ‘for both existences’ means ‘for body and
soul’ rather than “for this and the other life.’

38,5. (1) Transmitted vispo.paiti§ ‘providing drink for all’ is inexact for vispo.p«a»itis
(HF), cf. Ved.Skt. piti- “drink, draught.” For the epenthesis of -i- cf. husaitis from stem

husiti- in Y. 29,10. — (2) jiti- not ‘living’ but ‘gain/winning,” cf. hujiti- ‘good
gain/winning” in Y. 33,10 and Ved.Skt. jiti- ‘gaining/victory.’
Yasna 39

39,1. (1) ahmakang ... uruno ‘we celebrate our souls,” i.e., ‘the souls of our dependents’
rather than ‘our own souls,” see A.13.3 on Y. 32,8 ahmakang ‘our (animals).” — (2) yoi
na jijisanti *which desire to win us over,” i.e., ‘which desire to win our partnership,” cf.
Young Avestan Vid. 15,13-14 hanam jijiSapuha ... hanam jijiSaite ‘try to win over an
old woman ... she wins over an old woman’ and see 35,8 on jijisa- ‘desire for
discussions on the root level.

39,3 see A.17.10.

Yasna 40-41

40,1. (1) adahu with shortened initial from ada- ‘presentation/apportionment.” — (2) The
verbless clause YH. 35,5 ahmat hyat aibi *which (is) with us’ is completed here by the
verb xrapaili ‘resounds,” cf. Lat. crepit, which denotes various acoustic phenomena,
furthermore Ved.Skt. kzp “to lament’ and Khwar. karb “to mumble.” NH prefer ‘to take
shape,” connecting the verb xrapaiti with the noun karap- ‘body/shape’ (cf. Lat. corpus).
— (3) For mizdom mavaé9am (G) read mizdom [m]avaé9am ‘the incontestable(?) prize’
(also YH. 41,5). It is the parasitic m which inspired the erroncous etymological
connection of /mjavaé3am with the pron.adj. mavant- ‘one such as me’ by the innocent
PhIT., which has manigan *those such as me’ for both. — (4) To justify this the scholarly
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tradition chose the variant mavai9am (B), a corrupt reading which is inconsistent with
the phonetic rules of Avestan and which is just due to the inadvertence of its scribe who,
influenced by PhIT. manigan, erroncously started writing mavaite (the dat.sg. of

PUssiDIC. \L") h‘u;\mé on the uscless Phil. 1aiigdil those such as me,” B attributed
the corrupt reading mavai9am to a hapax stem mavai9ya- *(prize) allocated to someone
like me,” a solution which NH try to justify by further disimproving mavaiYam to
mavai$«nm.

40,4. (1) With the plur. haxamam (from haxaman- n. ‘tellowship’) the series x‘aefus ...
varazana ... haxamam ‘families, communities, fellowships’ shows a lexical variation of
the well-known triad x*aéfu- f., varazana- n., airyaman- n. ‘family, community, tribe.” —
(2) Contrary to the syntactic variation prevailing in Gathic poetry (as in Y. 46,1 x'aefaus
abl., airvamnasca gen.,varozana instr.) we must count with formal and syntactic
parallelism of the three members of the series in this prose passage. That means that,
like haxamam and varazand, x'aetis must be nom.acc.pl.n. It is formed from x'aéfus- n.,
a side-stem of the common x*aétu- f. ‘family.” — (3) NH equate x'aefus to the nom.sg.
x*aetus ‘family’ (stem x‘aetu- f., attested as lectio facilior), thus necessarily dissecting
the series. — (4) uta (NH ‘also’) is incorrect for afa loc.sg. of aiti- ‘help/favor’ (cf.
Ved.Skt. ati- “id’.).

41,5. On mizdom [mJavaéSam see 40,1.

Yasna 43

43,1. usta ... usta, cf. Y. 27,14,

43,2. (1) x*adroya is loc.sg. of x*a%ra- ‘comfort/paradise’ (= x'a9ro1.a) or instr.sg. of
x'a9roya- ‘desire for comfort/paradise’ (= x'a9raya). At least outwardly similar is Y.
32,7 hadroya ‘explicitly.” — (2) Note the medium voice of daidita “would like to obtain’
(not ‘to give/place’). — (3) Read 9fa cici8p@» (HF) for 94 cici9pa (G), whose
erroneous °9Pa is the result of perseveration of the preceding pers.pron. 9#a. — (4)
cici9B<> is the regular nom.sg. of the perf.ptepl. cici9pah- ‘conscious/attentive,” well
attested in Young Avestan Vid. 18,68 (cf. Ved.Skt. cikitvds-). It is not necessary to
invent a stem cikitu- or to adduce the hapax Ved.Skt. cikifvdn- ‘attentive.’

43,3, Read a stis (B) ‘(paths leading) toward the possessions’ for astis (G). Not
impossible is 4.si§ from a compound a.sfi- ‘provided with possessions.’

43,6. Read mazda xsa%ra (HH) for mazda xsaSra (G) ‘(being) wise through power’ or
‘(being) mindful (of us) through power.’

43,7. (1) Read ayara ‘day/date’ for ayars ‘days/dates’ (G) which may be influenced by
the same form preceding i Y. 43,2. Enigmatic is the relation of the element -ar- of the
variant ayard to the unambiguously transmitted daxsara which is suspect itself, its
hemistich having one syllable too many. — (2) The loc.sg. famusi-(ca) ‘(about) yourself’
is hardly a corruption of the loc.pl. tanusu-ca nor of the loc.sg. fanuvi-ca either, but it is
rather formed from a side-stem fanus- n.
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43,8. The stanza is a fragmentary description of the prophet’s self-introduction starting
with zaraSQustré (I am) Zarathushtra,” see A.7.4.

43.9. The inf. vividuvé is to the perf. YAv. vivasda ‘he found/provided’ as the inf

though, more convincingly points to root "vid “pay honor’ (ct. Ved.Skt. vidh “id.”).

43,10. (1) The prophet demands Ahura Mazda to allow him to ask questions — a magic
word-play. — (2) ahma parsta ‘questions (to be) asked by us’ recalls Ved.Skt. asmdd-
rata- ‘given by us,” however, the subsequent parstam 9Ba proves that it is no
compound. — (3) Read ya9ana (SI) for ya9ana (G), see 31,22,

43,12. On ranoibyd “with the balance’ and the ordeal see A.37.

43,13. vairiya is a haplological by-form of the unattested gen.sg.f. vairiyaya from
vairiya- ‘worth choosing/desirable.’

43,14. (1) By calling himself His friend (friya-) (cf. Y. 44,1) the prophet obliges Ahura
Mazda to grant him support. — (2) For az3 (B), azam (G) read az«@ (HF) ‘to chase,’ cf.
Ved.Skt. ajé ‘to drive,” inf. of root aj (in nir-ajé). The scribe of the subarchetype
erroneously started writing azam ‘I.” having become aware of his mistake he stopped
after aza which later on was “restored” to azam by the scribes of the less relevant
manuscripts.

43,15. (1) at toi vispang  angrang asaono adarad ‘they call all the harmful (persons)
truthful,” not ‘they call all the truthful (persons) harmful as the scholarly tradition holds
against the word order. It is quite natural that those who are called deceitful by the
prophet call themselves truthful, not deceitful. — (2) On deceitful persons calling upon
Ahura Mazda see A.22.6.

43,16. astvat asom ‘osseous truth’ alludes to the remuneration in head of animals
expected by the prophet.

Yasna 44

44.1. (1) The main subject of the first stanza is the reverential greeting of Ahura Mazda
and the gifts offered Him by His friend, the prophet, who hopes for return and
acknowledgment. Such reciprocal relation between god and man is also expressed in Y.
33,7 avi§ na antaro hanti nemax‘aitis ci%ra ratayo ‘let bright gifts of (mutual)
reverence be manifest among us’ and in Y. 51,2 doisa maoi istois x§a9rom / x§makam
voha manapha — vahmai daidi savapho ‘1 want to show the power of my command,
grant your (power) through good thought.” See also 36.2 on namiStahya namanha ‘with
the reverence of the most reverent one.” Note in this connection Young Avestan Vid.
4,1 y6é naire namanhante néit namo paiti.baraiti ‘he who does not return reverence to a
man who shows reverence toward (him).” — (2) In our interpretation the gen.sg.
x$mavato in namad xS§mavaté is not objective (‘reverence for one such as you’) but
subjective (‘reverence of one such as you,” i.e., ‘shown by one such as you’). — (3) In
the present passage it seems to be inevitable to attribute the inf. dazdyai to root dah
‘learn,” in contrast with YH. 35.4 where the same form doubtless is from root di
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‘establish/provide.” — (4) hakurona is instr.sg. of hakurona- n., which we translate as

11

‘partnership” in Y. 33,9, whereas here it stands metonymically for “partner.’

44.2. (1) ka93 s°*(conditions) wished for’ 1s taken by us as a sandhi form of the ace.pl

irixtam vispoibyo hard ‘retaining the outcome of all things’ the adj. hara- ‘retaining’
governs the acc.sg.n. irixtam in the same way as it governs the acc.pln. fain Y. 31,13
Cf. also the verbal government of sadra- ‘grieving,” a formation with the same suffix, in

Y. 45,7 ya noras sadra dragvato ‘the sorrows (concerning) the men of the deceitful one.’

44,5. The prophet speaks of but three ritual times, a rule which was replaced with that of
the five ritual times by the Zoroastrian tradition in the Young Avestan period at the
latest. See below “Conclusion.”

44,6. In lines cd the prophet recites a true mantra (cf. Y. 31,6 hai%va- ma9ra-), thereby
urging Ahura Mazda to answer the question for whom He fashioned the cow.

44.8. (1) The variant urvagat (G) is unexplained, but urvaxsas (B) “he shall/will proceed’
(3.sg.subj.aor.) is suspect of being influenced by Y. 34,13 urvaxsat ‘they proceed’
(3.plinj.aor.). — (2) Read agamaft.Jta, with parasitic ¢, instr.sg. or nom.pl. of dgamata-
‘arriving,” a formation like Y Av. niyamata- ‘coming down.’

44.9. (1) Read a«$.»is5tis “*of much command/very able” (HH) for asistis (G), see 34,4 on
aoistim, — (2) The combination of a«,isti- with x§a9ra- recalls Y. 34,5 kar va
xsa9ram ka istis.

44,10. armatais uxoais syao%ana ‘actions (inspired) by statements of right-mindedness’
and maxya cistois 9fa istis *vigor of (my) insight inspired by you’ are typical instances
of the frequent adnominal use of the instrumental case in the Gathas but not ascertained
in Ved.Skt.

44,11. (1) pouruyo (G) ‘the foremost one’ or paouruyé (B) ‘at first/preferably(?).” - (2)
On deceitful persons calling upon Ahura Mazda see A.22.6. — (3) spasya ‘look upon’
(impv.) or ‘I look upon’ (1.sg.).

44,12. (1) There are antagonists of the prophet by whom Ahura Mazda is considered the
deceitful one (par excellence) whereas the harmful/deceitful spirit (see Y. 30,5) is called
by them the truthful one (par excellence). To provoke these antagonists, the prophet
asks Ahura Mazda the rhetorical question whether e, Ahura Mazda, would be the
truthful one (par excellence) or the Deceitful/Harmful Spirit who tries to stop Ahura
Mazda’s benefactions. — (2) The instr.pl. yai§ *(those) with whom’ is used as a polite
form in reference to Ahura Mazda, who often enough is addressed in the plural. — (3) A
further essential key to the analysis of the stanza is the comparison of the phrase 9fa
sava paili.araté ‘(intends) to stop your benefactions’ with Young Avestan Yt. 8,39 apro
mainyu$ ... mamnis staram ... paiti.aratde ‘the Harmful Spirit intending to stop the
stars.” (Note OAv. paitiarate from stem paifi.arat- vs. YAv. paiti.oratde from stem
paiti.arati-,) — (4) The stanza, which is hardly a masterpiece of Gathic poetry, ends with
the strange phrase angro mainyetée “harmfully intends (to stop them),” thereby clearly
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pointing to Angra Mainyu, the Harmful Spirit. — (5) For civaghat (G) read ciyan*hit
(KP) restored from various readings but nevertheless enigmatic. — (6) For syntactic
reasons the caesura of line e has its correct place after hva, i.c., ciyag*hif (or whatever

1 1t t1 11..1-1

44,16. laken as adjecuval noun ("giving’) or as infinitive (‘to give’), dam ought to be
disyllabic, in which case line ¢ would be irregular. If dam is monosyllabic as suggested
by the meter, it is likely to be the loc.sg. of dam- *house’ as is dam in Y. 48,7, 49.10. It
is, however, possible that this archaic form (vs. contemporary damané) was used in
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45,2. The subj. mravat ‘he shall speak’ evidences that the prophet does not describe an
event that took place in the remote past, on the contrary, he recalls a fundamental law to
be applied in the present time and in the future (A.23.8.1).

sandhi variant of yam which anticipates im ... ma9ram. — (2) The pers.pron. va is not
governed by yoi (‘those of you’), which would not fit with the enclitic character of vJ,
Ellt it belongs to ma9rom (‘your mantra’). It is Ahura Mazda whom the prophet
addresses here too.

|
|
1 cases other than the locative as well. 454, (1) im *him’ (not i ‘it’) anticipates vaghaus ... managhd taken as a male divine

44,17. (1) zaram, tentatively rendered by us as ‘enthusiasm/spiritedness,” alludes to
Zarathushtra’s name in combination with ustram ‘camel’ of the following stanza
(A.3.3). — (2) carani either is l.sg.subj.aor. of root kar ‘make’ or ind.pres. of root car
‘walk along.’

44,18. (1) For apivaiti (G) read apiavvaiti (HF). The form which is a verb (more
correctly a-p) belongs to Ved.Skt. pinvati ‘causes to swell.” — (2) Expecting ‘ten mares

person. — (2) For pataram (G) read ptaram (SI).

45,5. (1) maoi ahmai saraosam ‘(those who show) me obedience to it’ or, with strongly
deictic ahmai, ‘to me, the present one.” — (2) Here mazda cannot be understood as part
of the name of Ahura Mazda. Functioning as a predicative complement of ahuro it must
be rendered with its lexical meaning ‘mindful of.’

45,7. (1) It is not clear whether the truthful one in question is Ahura Mazda or the

along with a stallion and one camel, which make available to me integrity and sacrificer or the sponsor of the sacrifice. The verb i¥nff either means ‘they will put in
immortality” is an excessive poetical exaggeration/hyperbole (see 31,20 on divamnam action” (cf. Y. 46,9 iSonti < i§9) or ‘they will approach” (cf. Y. 45,1 isa9a < i5°), possibly
‘splendor’); in Y. 44,20 this is reduced to the sing. gam ‘cow/piece of cattle/sacrificial in the sense of 'thev. will have approached (the sacrifice, having been invited to
animal.* participate in it’). — (J2) sava is acc.pl.n. (‘whose benefits those will put into effect’),
44,20. (1) For the loc.sg. anmani (B), which seems to be correct in Y. 45.10. we read which is suggested by the opposition to sadra ‘sorrows,” or it is instr.sg. (‘with whose
the dat.sg. anmané (G). — (2) piSyeinti ‘participate (in the rites),” ¢f. Y. 50,2 pourusi benefit those will approach’). The stanza may be deliberately ambiguou.s._ sava-
huvara piSyasa ‘the many who enjoy(?) the sun.” — (3) For him mizan (G). which is denoting the gifts of immortal Ahura Mazda brought to the humans by his divinities or
strongly influenced by miZzdam ‘prize’ preceding in Y. 44,18-19, read him [m]azan (HF) the offerings made by humans to be recompensed with immortality. — (3) The nom:p!.n.
with parasitic m instead of him azan ‘they drive her.” - (4) Elsewhere the phrase gam az sadra ‘sorrows/distress’ governs the acc.pl. naras; cf. Y. 44,2 irixtom ... ire}r{? ‘retaining
f‘ is attested in the sense of ‘to drive/lead the cow away,” see Yt. 10,86 gaus ... varata the outcome.” — (4) As in Y. 31,7, dami$ may be Fhe 3.-sg.i11j. s-aor. of root dam
(/e azimna ‘the cow being driven/led away captive,” Vid. 537 gam varotam azaite/i ‘build/establish’ or the nom.sg. of dami- ‘builder/establisher.
1§ii| ‘drives/leads the cow (away) captive.” That is hardly meant in the present passage where 45.8. (1) a.vivareso is nom.sg.m. of the desiderative adjective 4.vivarasa- ‘trying to
i I noif him [mjazan ‘they do not drive her’ in connection with the subsequent vastram im,'ite' (cf. 45.1 on avarato ‘invited/coopted”) which is used here like a participle.
i ‘pasture’ simply has the meaning ‘they are no cattle drivers.’ Eaderslondiis d finite verb it would be the 2.sg.inj.pres., a strange overlap which points
| ' : Yasna 45 to divergent accentuation. — (2) casmaini may be nom.acc.du. ‘(His) eyes” or loc.sg. ‘in
il E 45,1. (1) fravaxsya ‘I will proclaim,” note, however, that the Gathas are traditionally (m}f? eye.” In regar.d.of e possiblciparlelom Wlth_ HigHlGHS; MITRgIAIRL s S3,( e
Bt recited in a medium voice. The situation is not at all comparable with the ‘Sermon on decide for the locative.
|}

| the Mountain® of the New Testament (Matth. 5-7) (A.15.1). Here as well as in Y. 30,1 ar

459, (1) Contrary to the preceding a.vivara$o the desiderative adjectives cixsnuso
B ta vaxsya iSanto the prophet does not address the human participants, but he tries to

‘trying to satisfy’ in this and mimayZo ‘trying to present’ in the next stanza are used like

attract the attention of Ahura Mazda and the other divinities. That definitely results forms of the 1.sg. of the finite verb. It seems that the triad is clumsily borrowed from an

~ . ~ . . 5 _ = _ 7 5 . . L i . _ . 5 o " LIS . T . R bl e
from comparison of the invitation nu gaso.dam nu sraota “listen now, hear now’ with Y. original in which a.vivaraso, cixsnuso, mimayzo formed a set. — (2) mazda *wise’ here

49,7 sraotu asa  gusahva tu ahura ‘let one hear through truth, listen, O Lord.” - (2) possibly ‘mindful (of).” - (3) For varazanya (G) read varazi na (B).

Read avarato (NH) ‘invited/coopted” for avaraié (G), cf. 45,8 on a.vivaraso ‘trying to
invite” and note the etymological connection with Y. 30,2 avaroni
"cooptations/preferences.” — (3) The prophet alludes to Yima’s sin.

45,11. In this stanza the prophet refers the fut.ptepl. saoSyant- ‘coming/expected savior/
benefactor’ to himself. Later on this word preferably denotes the eschatological savior,
see Young Avestan Yt. 13,129 ava9a saoSyas yvaSa vispam ahiim astvaitom savayal
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‘therefore (he is) the savior because he will save all the osseous world/material
existence.’

Yasna 46

40,1, (1) 1his sequence ol pictures, which apparently lollows 4 patteri current m e
ritual literature of the time, describes a young priest’s typical journey through life up to
his reception by his decisive sponsor, in the prophet’s case up to his reception by Kavi
Vishtaspa. — (2) For transmitted haca naeda (G), with one syllable too few, read
hacacné» naéda, thus restoring the expected medium voice of the verb hac ‘to
join/follow.” The corruption is due to a kind of haplology/haplography in the sub-
archetype. — (3) Av. zam- means ‘carth’ or ‘piece of land,” never ‘land/country’ as
supposed by those who try to detect here a parallel to Mohammed’s flight from Mecca
to Medina. — (4) pairi x'aétdus airyamnasca dadaiti ‘they keep me off from family and
tribe,” i.e., ‘people do not admit me to their families and tribes’ (not “my people thrust
me out from (my) family and tribe’). — (5) We cannot make out the difference in
meaning which certainly existed between act. xsnaus and med. xSnaosar.

46,3. The clouds of the rosy dawn are compared by the prophet with the herd of cattle
hoped for by him as remuneration for the sacrifice he would like to perform for a
sponsor still unknown to him.

46,4. Seen from the global point of view the deceitful one is Angra Mainyu ‘the harmful
spirit,” but from the point of view of the imaginative actual situation he is the prophet’s
deceitful rival who, by means of his spells, tries to exercise influence on Ahura Mazda
in order to gain possession of the remuneration for the sacrifice.

46,5. (1) Under certain conditions even a deceitful person (here a person of other belief)
can be accepted and put up in the house of a truthtul landlord. As results from the
subsequent stanza, one of the conditions of that is that he is seeking refuge (isamno). —
(2) hu-zantu- ‘of good provenience/noble’ is a compound with YAv. zantu-, which has
the terminological meaning ‘tribe’ (as OAv. $6i9ra-) but which doubtless also meant
‘offspring” (cf. Ved.Skt. janfii- “offspring’). — (3) Line b apparently indicates the origin
and the social rank of the newcomer, which must be taken into account by the person
putting him up. Avoiding the necessity of correcting the nom. huzantu§ to the acc.
huzantim to make it agree with the preceding acc. ayanfom we put the line in dashes,
supposing that it is a somewhat clumsy literal quotation from a legal text referred to by
the prophet. — (4) mi9roibyo ‘from his bonds’ with abl.pl. for abl.sg. to avoid confusion
with the name of Mithra, the Proto-Aryan god of treaty who was left unmentioned by
the prophet but was acknowledged as a deity in the Younger Avesta.

46,6. (1) drajo ... daman ... gat ‘he shall betake himself to the places of deceit’ or ‘he
shall mount the creatures of deceit’ (cf. Phl. gadan ‘copulate with® from root ga
‘step/mount’). — (2) vahisto ‘best’ is used here as a term of social relations.

46,7. For the 3.sg. dadat (G) read the 2.sg. dada (HH).
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46,9. iSonti is from iSa- ‘to invigorate’ (< isa-) rather than from i$a- ‘to approach’
(< i$a). The phrase mraot iSanti ma ‘speaks about the one invigorating me” recalls Y.
29.7-9.

own breath-soul and their own view-soul will make them tremble/shudder’ differs from
the description in Y. 51,13 dragvato ... daéna ... yehya uruva xraodaiti ‘the view-soul of
the deceitful one whose breath-soul will tremble/shudder.’

46,12. The exact difference in degree of relationship between naptiya- and napat- (PhIT.
naf ud naff) is not clear. The compound YAv. navanaptiya- n. ‘(the whole of) nine
generations’ may be derived from napat- and from naptiya- as well.

46,13. Cf. the rhetorical questions in Y. 51,11.

46,14. (1) Cf. the mention of Kavi Vishtaspa in Y. 51,16. — (2) The spelling yangsti is
the result of a compromise between the pausa form yang ti and the expected sandhi
form yas-tia. — (3) For unexplained minas (G) read minacs» (HF) “you gather,” 2.sg.inj.
pres. of root mi9, cf. YAv. maé9ana- “house/home.’

46,16. varadamam $° is taken by us as a sandhi variant of varadamoan 3% loc.sg. of
varadaman- n. ‘prosperity.” Otherwise varadamam would be the regular nom.acc.pl. of
varadoman- as object of mazda which in this case would be used in its original
meaning ‘taking note of,” cf. Y. 47.1.

46,17. We take afSman- n. as ‘accomplishment,” derived from apah- ‘work/action/
sacrificial act’ (thus after Ved.Skt. dpas-). A special development of the meaning of the
word is seen in the technical term YAv. afsman- ‘line/verse of the Gathas.’

Yasna 47

47,1. (1) This song, which is outstanding by its highly developed compositional
technique (A.7.2, 7.5), deals with all those six divine entities/deities who are the name
patrons of the six weekdays of the first week of each month in the Mazdayasnian
calendar, in the Younger Avesta called Amasha Spontas. — (2) The sequence spanta
mainy vahistaca mananha haca a$ar Syao9anidca vacanphaca ‘beneficent spirit, best
thought, word and action in accordance with truth’ is a poetical elaboration of the series
‘spirit — thought — word — action” as found in Y. 30,3, which itself is an expansion of the
classical ‘thought — word — action® (manah-, vacah-, Syao9ana-). — (3) The reference of
the dat.sg. ahmari is deliberately ambiguous: If it points to Him, Ahura Mazda, then the
pious are called up to offer Him “nectar and ambrosia™ (i.e., liquid and solid offerings),
but if ahmai points ‘to the present (speaker),” i.e., to the prophet, then the divine
entities/deities are requested to promote the prophet, be this in its basic material
meaning be it metaphorically in that of happiness of mind. In our translation we choose

ahmai ‘to Him,” taking this as anticipating Ahura Mazda’s name, whose nom.sg.
follows in the next line. — (4) mazda as a predicative complement of ahuré *Lord’ is
rendered by us as ‘mindful (of).”
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47,2, (1) For pata ‘father’ (G) read pta (B). — (2) The sequence hvo pta asahya mazda
‘He, the father of Truth, the Wise One’ could be taken as the subject of varazyaf
‘performs,” yet in regard of what precedes it is preferable to take it as a sentence ‘He,

conunued 1n the next stanza with aftya mainyaus (wuvam ahi gl spailo.

47,3. For ta spanto ‘beneficent father’ (G) read «prta spanté (HH), the loss of p in the
tradition being caused by dissimilation pt-sp-t > t-sp-t in the subarchetype.

47,4. ka9é (v.l. ka9a) lit. “at will” after Sogd. k76y ‘very,” cf. 44,2 on ka9a (v.l. kaSe).

47,5. hanara SPahmat zaosat dragva baxsaiti ‘which the deceitful one must cede being
far from your favor’ or ‘which he wants to cede to (a place/person) far from your favor.’

47,6. On ranoibya ‘with the balance’ and the ordeal see A.37.
Yasna 48

48,1. (1) adais < at ais (NH) as in YH. 35,4 adai§ tais Syao9anais yais vahistais. — (2) asa
is nom.pl. “truths,” i.e., ‘manifestations of truth’ as in Y. 34,9 (A.20.1), notwithstanding
its apparent reuse as nom.sg. in Young Avestan Y. 60,5 vainif asa drujam and Yt. 19,95
vanal asa akam drujim. — (3) For asasuta (G), whose internal o is redundant, we read
asas[ulta = asasta (HF), possibly also asas fa or asast ta. We translate ‘(so that is)
refuted,” tentatively attributing gsasta to a reduplicated present asasti “hits’ from root
as/nas ‘reach/attain.’

48.4. dat *conceives,’ lit. ‘produces.’

48,5. (1) Read yaozda ... masiyai (G) against yaozda magiya (B), whose masiya is due to
perseveration of the ending -4 of the preceding yaoZda. — (2) The reading with the
dat.sg, magiyai ‘to mankind’ is supported by the parallel dat.sg. gavor “for the cow.’
Yet, the parallelity with gavor suggests at the same time that magiyai is not the regular
dat.sg.m. It must be understood as a by-form of the unattested dat.sg.f. masivayar ‘to
womankind.’

48,6. baraxoe is voc.sg.f. of baraxda- ‘ward,” continuing the voc.sg. armaité of the
preceding stanza.

48,7. ni ... dyatam ‘let be tied down’ or, after YAv. nida.snardis- ‘laying down the
weapons,” ‘let be let down.’

48,8. (1) aka aradrang ‘in the presence of the efficient ones’ vs. ‘toward the efficient
ones’ in Y. 50,4. — (2) javaro we translate tentatively as ‘compensation,” the masculine
gender pointing to an agent rather than to an action noun. For its etymology cf. Young
Avestan Yt. 10,16 giinaoiti ‘increases,” Yt. 8,36 xratu.gut- ‘increasing the intellect.’

48,10. (1) For enigmatic ajan (G) read a<z»an ‘they carry off/dispose of” (HF) from root
az (cf. Ved.Skt. aj ‘to drive/chase/throw’). The reading ajan of the relevant manuscripts
is suspect of being a hypercorrect form, the reading azan just being found in the less
relevant manuscripts. Whereas the verb has a negative sense here, it is indifferent, or
even positive, in Y. 44,20 noit him [mjazan. — (2) maS9ram ‘excretion’ see A.28.
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48,12. Here and in Y. 53,2 read x$nam (HH) for x$nam (G) which, as compared with
the regular xsnut-, would be a quite abnormal formation.

Yasna 49

9,1, (1) mam Is e plel. ma das m oy . 29,11 d () lhe meaning "ever ol

yava (instr.sg. of ayu- ‘lifetime/life span”) can be expected only after a negation or in a
question. — (3) bandve looks like a contemptuous disfiguration of the name of a ruler
who refused to receive the prophet. His full name might have been of the same epic type
as the prophet’s own name or that of Vishtaspa etc. — (4) mazisto “chieftain/very great
man’ or ‘elderman/old man’ may be said contemptuously as well. At any rate cf.
Aramaeo-Iranian maz$ty” “nsn ‘old people’ on the Aramaeo-Iranian Ashoka inscription
of Taxila (Humbach 1969, 1976). — (5) pafre, lit. ‘he has fulfilled (for himself),” i.e., in
the present passage ‘did he (ever) accumulate (religious merit),” quite unexpectedly
results from Young Avestan P. 17(18) tanu.mazo aetam asayam pafre yo noif yava
mi96 mamne noéit mi9o vavaca noit mi9o vavaraza ‘(that one) has accumulated
religious merit as much as to the value of one body, (that one) who never thought
wrong, spoke wrong, did wrong.” — (6) For dusara9ris (G) read dus«.ha>ra9ris *badly
herded’ (HF), acc.pl. of duschara9ri-, fem. of dusc harra9ra- ‘having bad herding,’
which we take as attribute of (a herd of) cows. The feminine in -7 is, however, unusual
in such compounds. — (7) We take the nom.sg. van*hi ada as a parenthetical reference of
the same type as the nom.sg. raévaf ci9ram found in Young Avestan Yt. 5,64 kainino
raévat ciSram azataya *of a girl, illustrious (is her) descent, of a noble one.’

49,2. In analogy to af ma in the preceding stanza we take ma in ahya ma as the ptcl.
ma. Hence manayeiti cannot mean ‘enrages (me)’ and must belong to Phl. man- ‘to
resemble’ (NP. manistan) or, as we prefer, to Phl. man- “to dwell/stay.’

49.4. (1) Line ¢ does not make sense unless one counts with two caesuras (3-4-4)
instead of the regular structure (4-7). — (2) daévang dan ‘they produce/install Dagvas.’

49,5. daénam vohii sarasta mananha “allies his view/view-soul with good thought,” see
32,2 on saramno ‘allied.’

49,7. sraoft ... gisahva ‘let one hear ... listen’ vs. Y. 45,1 ni gaso.dim nii sraota “listen
now, hear now.’

49.8. (1) The noun sar- with the gen. asahya (‘shelter of truth’) is followed in the next
stanza by the same with the instr. dragvata (*alliance with the deceitful one’); see 32,2
on saramnd. — (2) Trisyllabic fraésta- could mean ‘envoy’ (< fra-i$fa-, cf. NP. firista <
fraistaka-), nonetheless we prefer ‘very good friend’ (< frayista-, superlative of friya-
‘friend,” cf. Ved.Skt. préstha- “id.”).

49.9. (1) act. didas ‘approves of” or ‘teaches’ vs. med. didairjhé °1 learn’ in Y. 43,11.
(2) asa.yuxta is loc.sg. of aga.yuxti- ‘the (action of) yoking to truth,” a compound with
case form as first member vs. stem in the hapax Ved. Skt. rtd-yukti-, a metaphor for
‘sacrifice’ or ‘recompense for the sacrifice.” — (3) Note the parallelity of the loc.sg.
asa.yuxta with mizde ‘at the prize’ and yahi “at the apportionment.”
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49,10. ava.mira, which is tentatively rendered by us as ‘refreshing,” looks like an
attribute of vazdanha ‘fattiness.” Its first member may be avah- “help’ or the prefix ava.

Yasna 50

upon.’

50,2. (1) If we read huvard ‘sun’ then the hemistich has one syllable too many. — (2)
pourusti huvard pisyasi ‘among the many who enjoy the sun’ sounds very epic; we
would rather expect ‘(those) who avoid/revile the sun.” Comparing Y. 44,20 voi
pisyeinti aéibyo kam is of no help, itself being in want of convincing explanation. — (3)
akas-tang “in their presence’ vs. stanza 4 aka aradrang ‘in the presence of the efficient.”

(4) nisasya ‘1 will sit down” (more correctly nisc.fpasya < ni-hasya) 1.sg.fut. from root
ni-$ad The form with its unexpected nasal infix recalls Ved.Skt. a-sandi- ‘seat/throne’
treated by Mayrhofer, EWALI s.v. and corroborates its etymological connection with the

further Indo-European material listed there. — (5) dahva ‘take/accept’ (not “give’).

50,4. We take saraosane as |.sg.subj. ‘I wish to be heard’ of the present stem saraosa-
(root srus), cf. Ved.Skt. srdsamana- which, though, is rendered as “obedient.’

50,6. (1) Unlike trisyllabic hizuvé, the gen.sg. of hizii- ‘tongue’ (Y. 31,19, cf. 51,13),
disyllabic hizvé is the nom.acc.sg. of the side-stem hizvah- ‘tongue’ governed by sahit
‘may he teach.” This side-stem is attested in Young Avestan Vid. 18,55 hizvasca
pivasca ‘tongue and bacon’ and in the compound hité.hizvah- ‘whose tongue is
paralyzed’ (YAv. nom.sg. hito.hizva Y. 65.,9). — (2) Trisyllabic rai9im (raiiyam) is
acc.sg. of rar9i- ‘charioteer,” cf. Ved.Skt. rathi- id.,” Phl. rahig ‘child, page.’

50,7. (1) Harnessing horses for a chariot race is a metaphor for intoning a song of
praise. — (2) aza9a (G) is an ordinary corruption of «zazada (HF), see 30,10 on zazantr
‘they will let (the others) behind” = ‘they will be the first.

50,8. arodraxya-ca namanha “with the reverence of an (or: for the?) efficient one.’
50,10. pair7 *all around” as in Y. 294.

50,11. harQyavarastam hyat vasna foraso.tomam ‘realization of what is most perfect in
value’ shows nominalization of a set such as Y. 46,19 hai%im ... varasaiti ... hyat vasna
faraso.tamamm “makes real what is most perfect in value.’

Yasna 51

7

see Y.
na antara hantd, 44,1 nomanho ... ya9a nama xsmavato. The exchange of reverence/

51,1. antara.caraiti *alternates (= is exchanged) between (You and us),’ 33,7 avis

salutation and presents between man and god are described in stanza 2.

51,2. asai.yeca incorrectly transmitted for agaya-ca with short final vowel (KH 2, 646-
654); see also 30,1 on asa yeca which we read differently as asa y«aéca.
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51,3. (1) va ... saranté ‘they are allied with Jou’ (see 32,2 on saramnd ‘allied’) or better,
but more freely, ‘who identify with your actions.” — (2) Line b clearly has 5-4-5 instead
o iy |

of regularly 7-7 syllables.

possibility that it has a positive meaning such as “zeal.” It seems to be derived from root
ar, following the same pattern as YAv. baoidi- ‘smell’ from root bud *smell,” azi- ‘lust’
from root az ‘drive’ (cf. Ved.Skt. &ji- ‘running-match’ from root aj). — (2) marazdika is
nom.pl. of marazdika- n., see 33,5 on YAv. Grayo.driyim. — (3) The pres. yaso.Xya- ‘to
dignify’ is derived from yasah- ‘dignity’ (cf. Ved.Skt. ydsas- ‘id.”) as namaxya- ‘to
revere’ from namah- ‘reverence.’

51,6. (1) dazde 3.sg.pres.med. ‘accepts/chooses’ (not ‘appoints’). — (2) As predicative
complement mazda is translated by us as ‘mindtul (of).”

51.8. If akoya is loc.sg. of aka- ‘evil’ (= akoi.a), then usta is nom.pl.n. of usta- “things
desired,” but if it is the nom.sg. of akoya- ‘desire for doing evil’, then ustais loc.sg. of
usti- ‘at will,” cf. Y. 27,14 for the double meaning of usta in the Ashom Vohi formula
and see 32,7 on the formal ambiguity of hadroya too.

51,9. On ranaibya ‘balance’ and the ordeal see A.37.
51,11. The prophet speaks of himself in the 3 person (A.n. 25).

51,12. (1) The prophet interrupts the praise of Kavi Vishtaspa (cf. Y. 46,14) by abusing
another Kavi, who refused hospitality to him. That Kavi is called by him vaéipiyd
kavino ‘Kavyan passive sodomite,” apparently the worst term of abuse available to the
prophet. Cf. Young Avestan Vid. 8,32 araca vipto arSaca vaépayo ‘the man who suffers
sodomy and the man who practices sodomy.” — (2) Read parota (HH) *at the bridge’ for
parato (G) which would mean ‘forfeited,” and read zimé ‘of the/in winter” (KP) for
zomo (G) which would mean ‘of the earth/piece of land.” In Y. 51,13, the second
occurrence of parata, most manuscripts return to the correct reading. — (3) asta- m.
‘lackey’ (YAv. ‘messenger/errand boy,” apparently < ‘slave,’ lit. *driven away’) is the
verbal adj. of root az ‘drive.” It is most likely that the person insulted as lackey by the
prophet was that Kavi himself. — (4) hyat ahmi urtiraost ‘when he stopped (him) there,’
yet not impossible also ‘where he stopped (him),” for which cf. YAv. yaf ahmya
‘where’ as in Vid. 3.7 yat araziirahe grivaya yat ahmya daéva handvaranti *on the Neck
of Araziira where the Dagvas gather.” — (5) caratas-ca is nom.sg. of carata- ‘threshold’
(cf. NP. card *sill’). In its form the subsequent nom.sg. aodaras-ca ‘frost” follows the
corresponding, but unattested OAv. nom.sg. afaras of its antonym atr- “fire’ (> YAv.
atars).

51,13. (1) The picture of the relation between daéna- ‘view-soul’ and uruvan- ‘breath-
soul’ as drawn here is different from that in Y. 46,11. — (2) arozao$ hai$im possibly
means ‘the goal of the straight way.’

51,14. The reading arois asanda (G) is preferable to aréi§ a sanda (B) which is
influenced by Y. 51,4 aroi§ a fsaratus where a is postposition of arois. In the present
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passage a makes part of dsanda, inexact for asonda from a-sanda- ‘unpleasant,” an
antonym of YH. 38,5 paiti.sanda- ‘pleasant’ (Phl. passand ‘id.”).

51,15, (1) If the prize will be paid in the other world, then hvat mizdom ... magavabvo
technical language of the Gathas, however, muzda- particularly pertains to the
remuneration of the priest. Thus, possibly, ‘the prize which he imposed on them before.’
—(2) It seems that jasaf means as much as jasat (ta mizda) ‘comes (with that prize).” In
this case fa ‘with that’ is likely to be omitted in line b to avoid its repetition by the
unavoidable 2 in line c, as a whole, though, neither the construction nor the sense of the
stanza is clear. — (3) The mention of Ahura Mazda as a 3™ person (ahurdé mazda) in line
b and his address by the set phrase va ... asaica ‘to you and Truth® do not harmonize.
The stanza gives an impression of being composed of clements taken from sources
unknown to us. — (4) For civisi (G) read cavisi (B). In the hemistich, which has one
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(2) These Young Avestan borrowings evidence that OAv. namani§ was interpreted by
the authors of the respective passages as nom.acc.pl. of ndman- ‘name,” an
interpretation which certainly applies to their Gathic original as well. That shows that

T

Nodds pamains (G) we read Xodis namonifs| (1), taking the wansinitied ndimoiis as a
very old corruption of namani caused by perseveration of the final -§ of the preceding
x'ais. — (4) It is not purely by chance that this corruption took place in the last line of the
original Gatha collection to which particular attention must have been paid before the
inclusion of Y. 53. — (5) The corruption was favored by Young Avestan forms such as
the nom.acc.pl.n. vispais in Yt. 1,11.16 vispais ayanca xSafnasca ‘all days and nights’
and Yt. 10,64 vispais aoi karsvan yai$ hapta ‘over all the seven climes,” cf. also the
nom.acc.pl.n. asaonis in Y. 71,10 vispe ... daman asaoni$ yais dadaSa ‘all the truthful
creatures that you have produced.” — (6) As the instr.pl. x'ai§ “with one’s own” cannot

i syllable too many, cavisi is suspect of standing for caisT (from root c¢i$) in the same way gO_With the nom.ace pl namanifS], it must be explained \s?parately. ANE mender it a
as cavista might stand for cai$ta in Y. 34,13. The duplicity of caist and covisi in the .mt.h e (fac_ulnes),’ . as mmehiasi cau._‘ ARELAED O.t et the fgur “'OI-.dS i ‘mzjf
present stanza is, nevertheless, strange. It could be due to a compromise between the xas 11a’.n}§.r.n[§] ‘these .l will ?e]ebratc with ny (ﬂwum?s by call_mg their) name:.;
diverging views of two groups of members of the committee of the Sasanian redaction express in highly comprimated form what more circumstantially, and in inverse order, is
(cf. A.6.1). said in YH. 37,3 tam at ahairya namani ... yazamaide, tom ahmakais azddbisca

usfanaisca yazamaidé ‘Him we celebrate with our bones and vital forces (by calling His)
51,16. Note the word-play by which the verb nasat in nasat vaghaus padabis mananho Ahurian names.’
‘conveys on the paths of good thought™ is contrasted with the verb nasvd in Y. 51,13 )
‘ agahya nasva pa96 *having strayed off from the path of truth.” Whereas the perf.ptcpl. Yasna 53

: ‘ nasva < na-ns- is from root nas ‘get off/go astray,” the pres. nasat < na-ns- belongs to 53,1. (1) yezi “if’ in the sense of ‘because/since’ is unusual. — (2) The verb daban
w root as/nas ‘reach’ (cf. Lat. nancisci), although in the present passage its meaning is tentatively translated by us as ‘they observe’ is unexplained. The correction to dac«dran
} rather ‘bring/convey’ similar to that of the related Gr. enenkein ‘bear/bring.’ ‘they produce’ suggesting itself would be plausible from the graphical point of view,
| | 51,18. x'arana ‘glorious deeds’ is the only Avestan occurrence of x‘aranah- ‘glory’ in hoe o 1111111\15Ct‘ipt \’alv"iantf; 6 ok mwowit.~ (3}, Foi sikapied) () reed daiooped

31.11 | the plural. (KH), see 30,11 on sac$ada.
“H} ' 51,21. Since the stanza is not well-structured it is difficult to decide whether the 53,2. (1) On X‘f”ém (HH_) for xsnum (G) see 48']2: —(2)In sp.ile of the strong outward
.M‘ dem.pron. hvo is intended to refer to the beneficent man (na spanto), be it the prophet resgnblance N ,Sd[o D Xg”gm,'" Bagi the H.thc VERD f;c.'mm‘ GaeGhe
‘ 7[ himself be it some other person (cf. Y. 51,19 hvo ... nd), or even to Ahura Mazda. attributed [q root .fm(‘ ‘follow/agree’ whose forms are always in the 1!]8dllll]1 (s.cc 4.6.1 on
il | e o L o hé('z-?(m?»): For ll'll'.\‘ reason we render scanti '1'; ‘let them mmounce. connecnpg it with
il 51,22, (1) x'ais AAmInis 1s rendered by PhIT. as pad an i xwes nam ‘by their own the archaic Lat. insece ‘relate/declare’ (and its Greek relatives) and thus posing a root
I.:L names’ (SktV. nijair namabhili). This was taken seriously by modern scholarship, see “hac ‘announce.” — (3) According to general opinion, the sequence kavaca vistaspo
.” Neu:ten 1986: 178 equating the phrase tg RV. 1,181,4 ndmabhih svdih ‘(agreeing) in zaraQustris spitamo forasaostrasca speaks of three persons: firstly, Kavi Vishtaspa,
';1 tLl:)cllllu names.” T’l_ml_xnalics scnsex on CO‘I?C?I.Ii?ﬁI] lha.t ne?m(?:fsf ‘wou}d. ‘hcja slﬁig]-]t gra‘p)hical: .‘\-ccondlry. Zarathushtri Spit.ﬁ.ma. thg cldest son of Spitama Za?ratlmshn'a .(czll']cd [satvastra
i ption of namab»3, but the matter is somewhat more complicated as is proven by in the Young Avestan tradition), thirdly, Frashaoshtra (mentioned also in Y. 28,8, 46,16,
'J the Young Avestan borrowings of the form namanis in 49,8, 51,17). — (4) Differently, KP think of just two persons, explaining zaraSustis
”" Yt L1116 mma namonis dronjayo framrava vispais ayanca xSafnasca ‘pronounce these spitama as the paironymic of Kavi Vishtaspa, thereby shifting the prince to a son of the
i names all days and all nights in a low tone,” 1,15 tasca ima namanis, 1,19 imd namanis prophet. We follow them insofar as we take the supposed filiation in the sense of
visante ‘adherent of Zarathushtra Spitama.” — (5) One must, nonetheless, raise the question to
Yt. 4,2 namanis amaganam spantanam ... zbayait ‘he should call the names of the Amasha which extent the social order based on the three classes (priests, warriors, herdsmen),

Spantas. well attested in the Younger Avesta, was neutralized in the prophet’s early community,

at least as far as the ritual sphere is concerned. It seems that, when speaking of the cattle
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breeder/cattle-breeding herdsman (Y. 29,5, 29.6, 31,10), the prophet includes himself in
this third class.

53.3. (1) For paitivastim mananhd rvead paitivastifim] m° with parasitic m. — (2)

then 1t goes with xrafz ("most beneficent intellect’), it it is voc.sg. then it refers to
Pouruchista (‘O most beneficent/blessed one’). The former solution recalls the proper
name YAv. spanto.xratu-, the latter is recommended by the (incongruent) juxtaposition
of spanista with armatois, which could deliberately allude to the common spanta
armaiti- ‘beneficent right-mindedness.” — (4) We read hudan«aim warasva for
hudanvarasva (G). 1t seems to us that hudan® *munificent’ anticipates the following tam
Y. 53,4 which points to the bridegroom. Admittedly, hudanv« warasva would be more
plausible from the paleographic point of view. — (5) Even if correctly restored the verbal
form vara$va remains ambiguous. Whereas we think of root var ‘choose,” KP prefer
root varz ‘work,” in which case, however, the medium form of the verb ought to be
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nom.pl. of neuter stems in -7§, the former from naropis- n. ‘waning’ (cf. Y. 44,3 ma
uxsyeiti narafsaiti 9par), the latter from rajis- *darkness,” which is close to Ved.Skt.
rdjas- ‘mist/clouds/darkness.” but in regard of its formation cven closer to Goth. rigvis

Conclusion: The number of four of the Gathas of the original collection consisting of
Y. 28-34, 44-46, 47-50, 51 was independent of the number of the ritual times of the day.
As we learn from Y. 44,5, these counted just three: dawn, noon, and nightfall. It may
have been in the early Sasanian period that the number of the ritual times was extended
to the well-known five, which later on was adopted by the Muslims. In priestly minds
the idea of equating the number of the five Gathas (A.7.1) to that of the ritual times
(Phl. gah < OP. ga%u-) must have come up in that epoch, in consequence of which a
fifth Gatha was needed. The only Old Avestan text available to bridge this gap, though
poorly preserved as early as in that era, must have been Y. 53, a text which does not
seem to have been in exclusively ritual use. This remarkable process has provided us

with a trait of contemporary Mazdayasnian life and religiosity quite different from what
53.4. (1) The herdsmen living on the fields are distinguished from the family members religious and scholarly tradition usually derives from the four Gathas of the original
DA, h 5 = s J * .

living in the settlement. (2) Unexplained mam baadus (G) we correct (o collection.

maap.baapdus ‘minding family ties’ (HF), cf. Ved.Skt. bdndhu- “kinship/kinsman/

' taken into consideration.
relation.’

it is hardly believable that the phrase vazyamnabyo kainibyé denotes girls going to be
married (in a sort of mass marriage); it rather pertains to the marriageable maiden in
general. As a matter of fact, the pres.ptepl. vazyamna- does not necessarily have the
same meaning as Ved.Skt. uvhydmana- ‘being run/transported,” with which it is
customarily equated. — (2) The interpretation of x$maibyaca as ‘and to you, (O young
men)’ is justified by its opposition to naro ... janayo ‘men (and) women’ in the next
stanza. — (3) vadamnoé ‘speaking/in my speech’ (not ‘bride’s male attendant’!), cf.
Ved.Skt. vad ‘say/speak,” of which, though, no medium forms occur. — (4) The moral

|
|
|
|
| instruction of the young people given here is followed by that of the adults (married of
i course) in the next stanza.

|

53,6. (1) In this stanza, which has five lines, i.e., one line more than the others of this
l song, the second occurrence of drigjo either is a horrible blunder itself, or it is the
I remnant of a lost stanza. — (2) For hois pi%a read hoifs] piSa (HH) or hoi «<opida. — (3)
For spasu9a (G) read spasapuda (HH). — (4) vaya “with the wind (away with him),” see

| 53,5. (1) The ind.pres. mraomi ‘1 speak’ apparently underlines the “here and now,” but
1 A.36.3.
|

(3) The repetition of para in paraca mraocas aoraca ... para is strange.

|
1 53,8. Better than simple ‘peace with them’ the rendering of ramamca ais as ‘peace
] (unimpaired) by them” more precisely describes the situation hoped for.

53,9. (1) Read narapis rajis (G) for narapis arajis (B) where the vocalism of argjis is
likely to be the result of perseveration of that of narapis. — (2) Both narapis and rajis are

53,7. (1) azu- ‘penis’, see Gershevitch 1996. — (2) Read haxtiva (SI) for haxtaya (G).




