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THE PARSEE VEGETARIAN AND TEMPERANCE SOCIETY

nd
The Parsee Vegetarian and Temperance society was founded on 2 January 1907 by Ervad
Shapurji Masani and Shri Dinshaw Shapurji Masani, and is a full-fledged Registered Charitable
Society.

One of the main aims and objectives of the Society was to augment the religious Law of
Asha as enjoined in the Zarathosti religion, and to assist the Zoroastrians towards the conditioning
level for the attainment of the golden age as mentioned in the Avesta — Frasho Kereiti or
Frashogard, i.e. Renovation. At the time of Frashogard, there would be complete righteousness in
the world and all the negative forces shall be destroyed.

As a stepping-stone towards this goal, the major objective of the Society is to propagate the
use of vegetarian food and for observing temperance among the Zoroastrians, and to get them off
destructive influences of liquor, tobacco, narcotics and other such matters.

The other objective of the Society is to spread the knowledge of the Zarthoshti ceremonies,
Tarikats, traditions, customs and tenets through the divine religious philosophy of 1Im-e-Khshnoom.
The Society possesses a wonderful library for the said purpose and used to publish a magazine by the
name of Frashogard for several years.

The Society at present undertakes the propagation of the Zarthosti religion through
publication and distribution of religious and cultural books and cassettes on various subjects.
Together with its sister Society, The Zoroastrian Radih Society, The Parsee Vegetarian and
Temperance Society possesses a sizeable amount of land at Behram Baug in Jogeshwari for the
purpose of establishing an ideal Zarathosti Tarikat- settlement.

In pursuit of its objectives, the Parsee Vegetarian and Temperance Society has also
undertaken an important scheme for the performance of the ceremonies of the departed ones under
the name of ‘Anusheh-Ravan Kriyakam Yojana’.



THE ZOROASTRIAN RADIH SOCIETY

The Zoroastrian Radih Society was founded in June 1919 as a full-fledged registered society
under the spiritual patronage of late Ustad Saheb Osta Behramshah Novroji Shroff and is a sister
Society to the Parsee Vegetarian and Temperance Society. The formation of this Society was to
outcome of the then semiprivate Institution called “Farrokh Farvardin Fasal Sal Jashan Mandal”. The
three basic objectives of The Zoroastrian Radih Society at the time of its foundation were:

1) Movement for the understanding of the Fasli Roj-Mah calculations among the
members of the Parsee Community.

2) Augmentation of the Takchian (Muktad) Ceremonies according to the Fasli Roj-
Mah calendar calculations, following the original system of the Zarathoshti
Religion; and the installation of a Dar-e-Meher for the same purpose.

3) Establishment of an ideal Zoroastrian-Tarikat settlement.

All the Trustees of the Zoroastrian Radih Society, past and present, have worked diligently
towards the fulfillment of these objectives of the Society. As a result, there is considerable
awareness among the members of the Parsee Community about the Fasli Movement; and the
Takchian (Muktad) Ceremonies have been in operation successfully since 1923. The long-term
dream of the establishment of an ideal Zarathoshti-Tarikat colony has at last been fulfilled recently
by the grace of Ahura Mazda. Against all odds, the Society has been able to construct a total of
seven residential buildings and plans to construct a total of 10 to 11 buildings at Behram Baug,
Jogeshwari. The work for the final phase is under progress at present; and in the very near future, the
consecration of a Dar-e-Meher would also be undertaken to make it an ideal Zarathoshti Complex as
visualized by the founder-members of the Society.
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WHO HAS FOR GOOD ROUTED THE EHFORTS OF
THE ADVOCATES OF JUDDIN-MARRIAGE AND CONVERSION,

WHO HAS SAVED THE PARSEE COMMUNITY FROM
RACIAL DEGENERATION AND EXTINCTION. WHO
HASBY HIS LEARNED DECISION FROM

THE BENCH IN THE YEAR 1908, GIVEN EFFECT TO
THE WISHES OF THOUSANDS OF PARSEE DONORS THAT
THE USE OF

THE CHARITY FUNDS, FIRE-TEMPLES, DOKHMAS AND
OTHER RELIGIOUS INSTITUTIONS ENDOWED BY THEM

SHOULD BEALLOWED TO PARSEES ONLY

THISBOOK IS DEDICATED

AS A TOKEN OF RESPECT BY HISADMIRER

PEACE BEWTH HIM !



Types used in this Book :
Italics — Original Avesta and Pahlavi Quotations with translations.
Small Pica — Quotations from Dr. Dhalla’s Book of Zoroastrian Theology.
Pica — Body of this Book.
English — Quotations from other writers; also some important points.
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The courageous action of that great Parsi, the late lamented Sir Dinshah Dhanjibhai Davar in
convincing his colleagues on the board of the Parsi Panchayat Trustees, that Dr. Dhalla’s book on
Zoroastrian Theology was not worthy of the Trustees” support, inasmuch as it was written along
heterodox lines that were calculated to injure the deep-rooted religious sentiments of the large
majority of his co-religionists, by reason of the doubts and ridicule cast therein on their time-
hallowed tenets and practices, aroused great indignation and much recrimination in the tiny camp of
so-called Reformers, but gave intense satisfaction to the community at large.

It will be a mater of further satisfaction to my co-religionists (barring a handful of misguided
progress ( ! )-valas) that Ervad Phiroze Shapurji Masani, that energetic, enthusiastic and learned
Athornan, who has won deserved popularity by his courageous efforts after religious revival and
social purity, should have undertaken a task of publishing a detailed reply to the many harmful
doctrines and interpretations which Dr. Dhalla has ventilated in that book. It is no doubt true that the
ideas embodied in “Zoroastrian Theology” are not in any sense new or original, but are repetitions of
what a thimbleful of self-styled reformers (1) have been moving heaven and earth, in season and out
of season, to promulgate in the Parsi community; and through the latter, as a whole, has treated such
attempts with silent contempt, and turned a sneering deaf-ear to the fads of the more or less
materialistic Sudharavalas, it might be as well to have in print a reply to these oft repeated
arguments from one who is well qualified to refute them. Ervad Masani has received high University
education and has for nearly twelve years made a study of the Parsi scriptures in their original
languages, the Avesta and Pahlavi. Mere University degrees and philological knowledge do not
enable one to understand the spirit of an ancient religion like Zoroastrianism or to comprehend the
inner meaning of many of its doctrines and most of its ritual. A sympathetic study of Theosophical,
Khshnoomic or allied literature and other philosophies and an inherent respect and reverence for
one’s own faith, accompanied by an honest attempt to lead a life of purity and service in faithful
accord with Zoroastrian tenets, constitute essential qualifications in one who would venture to
pronounce opinions not merely on the grammatical construction and philological translation of
sacred texts, but on the fundamental spiritual, doctrinal and ritualistic ideas that underlie them.



Ervad Masani was an ardent student of that exposition of Zoroastrian philosophy and ritual
which has now grown familiar amongst Parsis under the name of “lim-e-Khshnoom™, and as one
who is a devout Zoroastrian in daily life possesses these qualifications, and his present attempt
throws a great deal of light on Zoroastrian studies.

That microscopic portion of the community which styles itself Reformers, but whose
activities prove them to be iconoclasts of a dangerous type, has a few pet ideas which constitute the
constant refrain of what they would call their song of progress, but what is really speaking their
iconoclasts dirge. They have moreover a few bogeys, which they now and often display with the
object of frightening those that hold orthodox views. Ervad Masani has done well in taking up these
ideas one after another in order to prove their falsity, and in dismembering, in regular order, these
bogeys so as to expose before public view their utter hollowness.

One such pet theory has been this. The Gathas constitute the earliest and most reliable
Scriptures — all over Avesta is later and younger. Anything in the latter that is not found in the
Gathas may thus be challenged — if it does not suit the whims of the heterodox. It is very
conveniently forgotten that the Gathas are a small portion of the Avesta literature containing hymns
and cannot therefore be expected to embody either a complete philosophy, or an exhaustive ritual,
nay, being mere hymns, cannot legitimately be expected to deal with these subjects at all. It is very
interesting therefore to be told what Ervad Masani has got to say on these points. Specially
instructive in his reply to this argument of the older and later Avesta; and a very able manner in
which he has traced and expounded references even in the Gathic Hymns to the most important of
Zoroastrian rituals, the Yacna, commands our admiration.

The Reformers’ bogey of muttering prayers in an archaic language, not understood, and
their substitution by Gujarati, or may be, English prayers, has been thoroughly and ruthlessly
disrupted, and the explanation of the way in which Manthras or Mantras have their efficacy, given
in the light of “llm-e-Khshnoom,” and supported numerous quotations will be found as instructive
as it is gratifying. The subject of animal sacrifice and of the duty of kindness to animals has been
very thoroughly and wholeheartedly handled as was to be expected from the author who is a
confirmed vegetarian and has consistently contended that the Zoroastrian religion has never even so
much as countenanced the slaughter of dumb animals either for satisfying the plates of men of for
securing the grace of the Yazatas.

The thorny question of proselytism which has really been more a social than a religious
question, but which has deliberately been misrepresented to be primarily a religious one, has also
been cleverly handled and many of the passages relied on by the proselytizing party thoroughly
dissected.

| am sure Ervad Masani’s work will give me very instructive reading to Parsis and also to
students of Zoroastrian lore, specially as it is permeated with Khshnoomic interpretations which
have not yet been very widely known.

X JJ. VAMADALAL.
t
Bandora 9 July, 1917.



PREFACE

This book — perhaps the first of its kind in the field of Original Zoroastrian Literature in
the English Language — owes its existence to three different persons, an introduction with whom
will not be out of place in the preface.

When Dr. Dhalla’s Book of Zoroastrian Theology was brought out in 1914, the Trustees
of the Funds and Properties of the Parsee Panchayat were requested to extend their patronage to
this book, and to buy a good number of copies of the same from the Sir Jamsetjee Jejeebhoy
Translation Fund under their control.

At that time the Late Hon’ble Justice Sir Dinsha D. Davar graced the Board of the
Trustees, who in their final decision declared their unwillingness to patronize the book for
various reasons, one of which was that the book contained among other crude and obnoxious
ideas andadvocacy of proselytism.

Thereupon followed in the newspapers a series of ungentlemanly attacks from the
Dhalaites who were staunch supporters of the Juddin-marriage question, reviling in the most
disrespectful terms possible the great personality of Sir Dinsha Davar, for the best opposition to
the proposal of the Trustees’ patronage for the book, was launched forth by that fearless hero-
Trustee. No one in the community dared to fight face to face with these zealots of proselytism, a
handful of whom took pride as students of Avesta and Pahlavi languages. The silence or at the
most the absence of literary campaign on the part of the Davarians or opponents of Juddinism let
loose the most abominable abuse in the Dhalaite papers on that Great Man Sir Dinsha.

At this stage my friend and collague the late Ervad Sorab Jamaspjee Panthaki who was an
honorary Joint-Manager with me of the Zoroastrian IIm-e-Khshnoom Institute of Bombay
installed into my mind the idea of publishing a review of the book of Zoroastrian Theology. This
friend of mind who was a reliable student of the Avesta and who was well-versed in the detailed
knowledge of Zoroastrian rituals and canons, was a sentinel of all public questions relating to the
Zoroastrian religion and the existence of the Parsee community. He could not brook the
gratuitous insult and the stream of gross abuse poured against the man who had stood the
community in good stead at its most critical juncture, and therefore prevailed upon me in the
matter of undertaking the task or writing a review ‘only for Justice Davar’s sake.” These words
of my friend “only for Justice Davar’s sake’ are still ringing in my ears.



Then | approached the late Sir Dinsha Davar, and at the very first interview | saw in him a
polite sympathetic friend, a saviour of the community from extinction, and a sacrificer for doing
what was only right. | was invited frequently to his bungalow and his chamber, and after a very
pleasing exchange of views on religious and other social questions he entrusted the task to me
with the word of encouragement of all sorts to help in the matter — the main help being
pecuniary. At first it was arranged that | should contribute the review piecemeal in the columns
of the Sanj-Vartaman paper, and a reprint of the same should be taken for the publication in the
book-form. For some reason or other, the propretor of the Sanj-Vartaman refused to allow this
review to appear in his paper, and Sir Dinsha thereupon asked me to go on with my work only
with the idea of publishing it in the book-form. A letter which | have been fortunate to preserve
in my file and a fac-simile of which has been given in the frontispiece of this book, will give
some idea to the readers about the origin of this book: -

Pedder Road, Dear Mr.
Masani, 29-8-1915
This morning | handed over your manuscript to Mr. Rustomji Vatcha Ghandy. | am no
judge to the subject so it was no use my reading it. Rustomji has promised to look into it and to
publish it in the Sanj in installments. He has also promised to consider the desirability of
reprinting it in book form. You might go and see him after 2 or 3 days. If the publication is
worth and if any pecuniary help is necessary, | will be happy to give it.

Yours Sincerely

DINSHA D. DAVAR.
PHIROZE S. MASANI, ESQ.



After this letter of assurance of pecuniary help from Sir Dinsha who was ready to
sacrifice money for the sake of weeding out a poisonous exotic from the field of Zoroastrianism
literature, the work of writing the review was continued, and nearly a half was finished writing
when by the inexplicable decree of Nature the best adviser and sympathizer of the co-
religionists was recalled to the unseen realms whence he had come.

The sad news of the death of the patron of the community, Sir Dinsha Davar, was
received with great mental agony and grief at a time when his presence in the questions of
communal interest was not urgently needed.

However | was inspired o observe my promise of publishing the book to late Sir Davar,
with the offers of pecuniary help from other liberal members of the community.

With the help of some friends of mine | have been able to get the pecuniary help
necessary for the printing of the book, when Mr. Framrose C. Kavarani extended his helpful
hand towards the book in the name of his dear departed son Kaikhushru. The late Dr.
Kaikhushru F.C. Kavarana was a promising youth of the community, and one of the most
efficient workers in the field of scientific manufacture of patent drugs and other articles of his
own invention. The less of such youths to the community is irremediable, and we have to resign
ourselves to the Will of Him who ordains the inexplicable events of birth and death. | take this
opportunity of expressing my best thanks to Mr. Framrose who has really given his money in
what is termed in Pahlavi “Rudi” or Right Charity (Av, Raiti) in the name of his blessed son.

Thus we see that the book sees the light of the day through the instrument of -
(i) the Thought of the late Ervad Sorab J. Panthaki,
(ii) the Word of the late Sir Dinsha D. Davar, and
(iii) the Deed in the name of the late Dr. Kaikhushru F. Kavarana.
There is not the least intension of making money out of the sale of this book, and I have
no personal interest in writing this book except that of renderig service to my co-religionists in

the field of Zoroastrian literature, and this work is purely a result of two years’ labour of love.

The proceeds from the sale of this book, therefore, will be given to some work of charity
or some charitable institution.

My thanks are due to my worthy friend Mr. Jehangir Jamshedji Vimadalal, M.A.,
LL.B., Solicitor, High Court, for favour of introduction.

I have also to thank all those who have helped me in expediting the work of this book
especially a friend o mine who prepared fair copies from my rough hastily written MSS. For
the press.

PHIROZE S. MASANI 108, Chindanwadi.
Bombay, 29" July 1917.
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Prologue

In the following chapters it is intended to put before the Parsi public who are unfortunate in
having no chance of knowing what their Prophet of Prophets Holy Zoroaster the Spitman has taught
to them under the name of “Zoroastrian Daena” or “the Law of the Universe as taught by
Zoroaster,” some facts enabling them to see how the majority of the Parsi public who are ignorant
of Avesta and Pahlavi studies can be easily led astray by the so-called Parsi Avesta scholars who
have monopolized the entire work of opining all the questions — latent or patent, secular or
ritualistic, celestial or terrestrial — re Zoroastrianism. A recent work called Dr. Dhalla’s “Zoroastrian
Theology” seems to be a bold attempt at misguiding the almost 99 percent of Parsis who have had
no opportunity of originally consulting the Zoroastrian Lore in the extant Avesta and Pahlavi
writings as a master of their own personal study thereof.

At the outset it must be clearly understood that the said book has no real substance in itself,
and that it is simply full of the chaff of the writer’s ldols-of-the-Mind as well as his Idols-of-the-
Market-place. In other words the book is a mere jumble of all the speculative and predominant
ideas either taking root in the mind of the writer on account of the seeds of the Western learning
sown into it or growing from outside as a result of reports of various speculative hearsays received
from a handful of such friends as have borrowed such ideas wholesale from books and authors
without caring in the least to consult the original Avesta scriptures. It is not intended to pass
animadversions on the style and diction of the book, on the linguistic slipshods, or on the
personality of the learned writer. This attempt is meant simply to show that such mushrooms like
the book under review have already grown in the vast field of Zoroastrian Scripture — Literature,
and that the present work of Dr. Dhalla is simply an addition and quite an undesirable one, to the
many strictly specking non-Zoroastrian-ideas-containing books, through their title may designate
the epithet ‘Zoroastrian.” Hence an attempt is made throughout the following chapters to point out
as in a Geometrical or Mathematical theorem that the book called Zoroastrian Theology is simply a
bead-work of the writer’s own non-Zoroastrian-like or alien ideas incoherently joined together into
a number of chapters classified into different periods imaginarily created out of the writer’s own
mind, and not at all based on any internal evidence. The reader will be able to note a number of
inconsistencies in the ideas of the writer himself — these reaching such a degree as to enable the
reader to make neither head or tail of what the writer wishes to convey. There are so many logical
fallacies of begging the question, that but for these fallacies it would have been even impossible for
the writer to write this book. Empirical statements and dogmatic assertions without any reasonable
proof thereof entirely tire the reader out. The chief artifice employed in the arrangement of the book
and its method of treatment is the omission of original Avesta-text quotations, with an empty
hollow list of references to various chapters and sections from Avesta and Pahlavi translation-
books. Very few almost none who are not acquainted with the original Avesta writings, can easily
detect this artifice employed for misdirecting the reader into a wrong belief that the work is teeming
with genuine Zoroastrian teachings. Yet as we shall see the entire work is not at all genuine — not at
all sincerely given out facts and figures as they exist in the original Avesta — but there is to be found
a counterfeited earnestness with a favorite mission lurking behind it. The writer by his very method
wrongly tries to convey that he
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has simply given out things existing in the original Avesta scriptures. His method consists in
grouping together imperfectly translated sentences here and there picked out from various
translation-books of the Avesta on any particular subject, and in putting in the main body of a
chapter this whole group in a chain or bead-like form, and marking every sentence at a full stop
with figures, and giving scripture reference for these figures in the foot-note of a page. From the
smart way of writing, a reader, -1 mean, a reader of the English language who has never read a letter
of the Zoroastrian scriptures in the original, -may be readily led to believe such a work to be real,
systematic and genuine, propounding the prophet’s (!) own ideas as it were on Zoroastrian
Theology. What is really seen is this that in many places we find in the main body of the chapter the
bead- like ideas to be simply imperfect or wrong translations suitable only to the pet Idols of the
writer with wanton additions and omissions serving his own purpose of carrying his favorite
mission home to the public. If the reader reads a sentence in the main body of the chapter and
notices a figure placed on it, and then sees reference for that figure at the foot of the page he is
reading, he seems to imagine that the idea read by him in the main body is an idea occurring in the
Zoroastrian text referred to in the footnote ; whereas, if the same reader goes actually to refer to the
text and tries to find that idea out, and moreover if he is a student of Avesta, to his great surprise he
sees there absolutely no such idea given in the original Avesta text. Thus it is that the reader is
misguided and such a book meant to pass as authority on Zoroastrian Theology must be publicly
run down as a collection of dangerous views disgracing Avesta study in itself. The writer’s own
shabby views shrouded in the dark silken cover of polish and smartness, thrust and enforced on the
ignorant-of-Avesta Parsee public can no longer prevail, and the Trustees of the Funds and
Properties of the Parsi Panchayet have very aptly dealt a death-blow to such an unguaranteed
heterodox book by refusing to encourage the sale of it from the Funds of the Parsi Zoroastrian
community under their control.

With these initial words we shall now proceed to examine the subject-matter of the book
itself. It is quite certain that 99 percent of the Parsi community are quite ignorant of the reading,
writing, and understanding of Avesta and Pahlavi. Hence a duty towards religion and community
has developed upon me, of showing the existence of counterfeit works in Zoroastrian literature to
my co-religionists and aliens who take interest in the Zoroastrian studies. It is a very difficult task to
write something like a review of such a book as Dr. Dhalla’s Zoroastrian Theology without the
reviewer’s own personal and original knowledge of Avesta and Pahlavi writings in their own
languages. Those who have studies Avesta and Pahlavi as their classical languages in the University
have almost all of them unfortunately imbibed the Idols of the Market Place re Zoroastrianism, and
therefore such students can never be expected to take an unbiased and fair review of such works
proceeding from their own school. The other class who is quite unfamiliar with Avesta and Pahlavi
has fairly speaking no right to write a review on a book requiring a special knowledge thereof, and
even if anybody of this class writes one, it cannot stand in argument against those very few to
whom the pages of Avesta and Pahlavi texts have been wide open. Hence although I myself have
studied Avesta and Pahlavi in their school, | have adopted quite a different line of study and have
left off picking up and accumulating together their Idols of the Market Place, for though I am or
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rather was in their school, I have never been of their school. As such, | shall try my best to point out
all the undesirable ideas and fallacies in the said book simply out of duty.

It is necessary also to give an explanation of the title of this review, viz., ‘Zoroastrianism —
Ancient and Modern.” The expression ‘Ancient Zoroastrianism’ implies the teachings and tenets of
the Zoroastrian Mazdayacnan Law as originally given by the prophet himself in the 21 Nasks.
Nearly nine thousand years have elapsed since the advent of that greatest Spiritual Leader the earth
has ever had. The present Parsi community in India who follow Zoroastrianism are entirely in the
dark as to the genuine original teachings about the unfoldment of the soul inculcated by their
prophet nine thousand years ago. Unfortunately only 1/21th part of the entire Zoroastrian scripture
has been preserved with them, and that too in a pecularly mutilated form. Hence it has been very
difficult, nay almost impossible, to judge of the original teachings of the great universal religion of
Zoroaster.

Recently about fifty years ago the Western method of the study of religions was applied to
these remnant mutilated Avesta fragments, and the study of comparative philology disclosed more
markedly the ruinous condition of the extant scriptures. Now it happened that a number of
observances of Ashoi or Holiness — canons and rituals which were perpetuated traditionally merely
by a practical observance thereof could not be seen in nor verified but the philological student of the
crumbs of the entire Avesta Scriptures. The philological student with the vain-gloriousness
attendant upon the intellectual development preached the ineffectiveness and foreign character of
these Ashoi-principles and rituals. Consequently, the community was divided into the ‘orthodox’ or
the majority who have upheld and reverently followed all the traditional observances of rituals and
canons of holiness in their daily life, and the ‘reformed’ or “heterodox” — a handful of the school of
philology who have become skeptics, cynics, agnostics and even atheists as a result of their
philological studies of these Avesta fragments, and have posed themselves as well-versed master-
adepts and grand teachers of the entire Zoroastrian religion. By “‘Zoroastrianism Modern’ as part of
the title of this book is meant therefore all the newly- hatched strange teachings of the upstarts who
have devised an Anglo-Zoroastrian religion of their own, paying respect only to the Five Gathas or
only a portion thereof, deriding all observances of Ashoi or Holiness in everyday life, ridiculing all
rituals, prayers, faith in religion etc., and teaching their hearers and readers to believe only what is
based on reason or rather sense-perception. This these Moderners have aped without understanding
what is termed Rationalism in the West, and they are accustomed to believe only what their
reasoning faculty and the five senses allow them to perceive. Hence these moderners cannot believe
in the existence of Ahura Mazda, Amesha Spentas, Yazatas, Soul, Immortality, Unseen Worlds etc.
etc., because all these are found to be not at all based on their sort of “Rationalism.” They cannot
believe in the “Revelation” as applied to Zoroastrianism, because “Revelation” stands in
contravention to their ideas of “Rationalism.”

The Book of Zoroastrian Theology is one of the many books of this so-called Rationalistic
School of Avesta students. It echoes all the absurd, nonsensical and unreasonable views held by the
majority of the philological school of the Avesta about
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the greatest, best and most excellent universal religion of Zoroaster. The book advocates very
emphatically the admission of aliens into the Zoroastrian fold simply with the investiture ceremony,
and the advisability of inter-communal marriages. It seams that the book has been written with the
sole mission of Juddin-conversion and Juddin-marriages, for the writer throughout the book strikes
the iron wherever he finds it hot. When the attempts of the advocates of proselytism are baffled in
the recent suit against the Trustees of the Parsi Panchayat of Bombay (vide 11 Bom. L. R. P. 85),
they have tried to procure in black and white the arguments pro proselytism in the name of
Zoroastrian scriptures and Dr. Dhalla ran into their succour. The late Sir Dinsha Davar who took
part in the law- suit as one of the Judges conjointly with Sir Justice Beaman, was dead against the
foul attempts these proselytists for various valid reasons. When he saw that Dr. Dhalla’s book was
motivated only for preaching proselytism he feared lest the book might some day be held up as
authority by a counsel I any other similar proselytism-suit and desired to have a book refuting home
all the rotten ideas contained in the Zoroastrian Theology, so that such a refutation in a book form
might be presented to the Bench by a counsel on the opposite side. Thus the book “Zoroastrianism —
Ancient and Modern” was commenced with the far-sighted view of its usefulness held by the hero
Sir Dinsha who was ready to sacrifice a mite of his money for the sake of saving his small
community from being merged into an unnameable base products of various bloods incompatibly
and unscientifically and irreligiously mixed together by Juddin-marriages.

It must be admitted that this book “Zoroastrianism — Ancient and Modern” is indepted to the
most worthy source of Zoroastrian study. This venerable source is designated in the Avesta by the
term “Khshnoom.” This blessed term implies from its derivation (“Khshnu” to be enraptured or to
be beatific), the esoteric knowledge of the Laws of Nature — the occult or hidden knowledge which
raises the devotee of it to the inner joy amounting to ecstasy. Every great religion of the world has
the “Khshnoom” or esoteric or occult elucidation of its teachings preserved, by a group of advanced
souls shut out from the pubic, and the “Khshnoom” side of all the great religions differs in degrees
proportionately to the intensity of the depth of the teachings of each of the religions. The immutable
law of gradations must not be overlooked when the “Khshnoom” or esoteric side of any religion is
followed as a line of study just as in the case of any other branch of science or knowledge.
Zoroastrianism being the Universal teaching of all the Laws of Nature, is gifted with the most
exalted and exhilarating “Khshnoom” of its own. When the inevitable did occur, and
Zoroastrianism had to be in abeyance for some centuries as decreed in the “Zarvan-i-Dregho-
Khadata” or the “Self created Long Cycle,” this “Khshnoom” side of Zoroastrian teachings
disappeared from the public view, and it fell to the fortunate lot of a very few highly unfolded souls
who also disappeared from public life and became “Gufa-nashin” or settled in caves and mountain-
recesses, to preserve this “Khshnoom” intact with them. These blessed souls are known by the term
“Saheb-Delan” or Master-Hearts having a “Sraosha-Vereza” or Worshipful Grand Master as their
venerable leader and guide. Even today these “Saheb- Delan” or Master-Hearts are living a life of
strictly Zoroastrian Ashoi or Holiness in a considerable number of men, women and children. They
are completely hidden from public view, and it is very rarely that one out of the public can see the
blessed face of any one of these “Saheb-Delan”. One Parsee-Zoroastrian, a respectable gentleman
of
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Mumbai, Mr. Behramsha Navroji Shroff, had been fortunate to have come in contact with these
Saheb-Delan pious souls in accordance with the inexplicable Law of “Paitioget” or “Keshash” — the
Law of Distributive Adjustment of credit and debit of souls mutually with one another and with
unseen forces working in Nature. Mr. Behramsha whom his disciples in India call by the respectful
term “Ustad Saheb” or Grand Master of Religious Knowledge, received some glimpses of
“Khshnoom” from the “Saheb Dilan” residing in Daemavand-Koh of Persia. He himself lived with
them for a period of about three years during which the Most Revered and Worshipful Blessed
Grand Master Sraosha-Vereza Marzban, the Dasturan Dastur of the present Saheb-Delan group of
souls, bestowed upon Mr. Behremsha the gift of Zoroastrian Khshnoom-knowledge or “lIm-e-
Khshnoom.”

After his return from Persia, Mr. Behramsha remained silent for about thirty years, for he
felt the rationalistic and materialistic tendency of the time too strong to allow him a patient hearing
of the upto-the-present unknown esoteric side of the Zoroastrian religion.

Then about ten years ago when Mr. Behramsha was pressed by his friends to open
“Khshnoom” classes for the public, he consented with great reluctance and their came into
existence what is known by the name of the “Zoroastrian 1Im-e-Khshnoom Institute” of Bombay.
Unfortunately all the teachings of Zoroastrian 1lm-e-Khshnoom are out in the Gujarati Vernacular
language and the present book i.e. “Zoroastrianism — Ancient and Modern” was the first English
book putting before the public some faint outlines of 1Im-e-Khshnoom, the original esoteric line of
Zoroastrian religion.

With a philological study of Avesta and Pahlavi for the last twelve years and the and the
“Khshnoom” teaching of Zoroastrianism for the last ten years, | have been able to see that the
philological study of Avesta merely procures the shells for the students whereas Khshnoom inserts
the original kernel necessary to make the whole nut. 1 have seen with great precision that the
philological study of the Avesta would be greatly helped and embellished if it were helped by the
Khshnoom line of study at the same time. The present attitude of the study of Avesta is
philologically and conjectural speculation of philosophy, which should be replaced by philology
and Khshnoom — the original key to the Zoroastrian philosophy.

It must be perfectly understood that “Khshnoom is not a foreign line but purely and
originally Zoroastrian. The word “Khshnoom” is met with even in the extant Avesta scriptures and
moreover in two of the Gathas as under —

(1) At toi anghem saoshyanto dakhyunam Yoi Khshnoom vohu manangha hachaonte,
Shyothanaish asha thwahya Mazda senghahya Toi zi data hamaestaro aeshemahya

-Spenta Mainyu Gatha Ha 48, 12

“They are the Saoshyants or spiritual benefactors of the Provinces, who O Mazda with the
practice of thy teachings propagate the Khshnoom by means of Ashoi and Good Mind. Verily they
are destined to be the opponents of the Druj-e-Aesham, the origin of all Drujas.”
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(1) Atcha hoi schantu manangha ukhdaish shyothanaishcha. Khshnoom mazdao vahmai a
fraoret Yacnascha. Kavacha Vishtaspo Zarathushtrish Spitamo Ferashaoshtrascha.
Daongho erezush patho yam daenam Ahuro saoshanto dadat.

-Vahishta Ishti Gatha Ha 53, 2

“Then Kae Vishtaspa and Frashoshtra of Spitama Zarathushtra wil teach for the sake of
propitiation of Mazda, the paths of righteousness which Ahura has vouchsafed as the Law of
the Saoshyants, unto him who has faith in “Khshnoom” or Divine Revelation and in
“Yacna” or processes of attunement by means of Staota or vibration-colours by virtue of his
thought-power, word-power and deed-power.

From these two Gathic passages it is seen that “Khshnoom” requires Ashoi and Good Mind,
and the strict observance of the Laws of Ahura Mazda. It also necessitates opposition to “Aeshma”
which is Arch-drujih — the source of all “Drujih” and hence a perfect life of purity can lead one to
attain the “Khshnoom” or “Beatific knowledge”. Again without “Fraoret” or implicit faith the
acquisition of “Khshnoom” is impossible. We find in the Meher Yasht (Karda 9), Fravardin Yasht
(Karda 92), and Hadokht Nask 1 ; 3, and Visparad Kardeh XIV ; 1 a very beautiful rule of
knowledge proceeding from the heart towards the mind —

“Fraoret frakhshni avi mano zarzdatoit anghuyat hacha.”

“The abundance of faith proceeding from the heart-devoted ‘Ahu’ or developed
conscience unto the mind.”

This maxim teaches that the knowledge of the laws of nature in the initiative requires
“Faith.” First a devotee must have faith in the prophet and his teachings, and with his staunch faith
he must practice all those teachings and by a practical life parallel to nature he must develop his
conscience, and the voice of the conscience proceeding towards the intellect, becomes the genuine
light for his soul.

Similarly in Gatha 30, 2 we find the most rememberable rule of faith —

““Sraota geushaish vahishta avaenata sucha manangha.”

“Hear the Best (canons) with the ears, and see or verify them with the enlightened mind.”
This is wrongly interpreted by the school of philology to mean rationalism of the present

day. The Gathic maxim clearly states “hear with the ears the Best cannone” which implies ‘Faith’ in
the beginning allied with a practice of the canons heard with
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faith, and thereafter the devotee is advised to see with his mental eye or verify the truth of those
canons with the enlightened mental powers developed as a result of the practical life of Holiness.
This Faith, Practice and Inspiration or knowledge is the serial order taught in the Zoroastrian
religion for the attainment of “Khshnoom” or esotericism of its own.

Finally we notice that “Khshnoom” is the line of all “Saoshyants” or spiritual benefactors.
Those who will aspire to become Spiritual teachers and guides of other souls must pursue the line
of the acquisition of “Khshnoom” which was bestowed by Zoroaster on the Saoshyants like Kae
Vishtaspa and Frashaoshtra of the time.

It must be remembered that in this book a very faint reference has been made to the various
things propounded in the Zoroastrian Khshnoom, and the abstruse and deep interpretations and
detailed subtleties have been dispended with, since this book is chiefly meant for a review refuting
Dr. Dhalla’s peculiar views in his book of Zoroastrian Theology. The terminology of “Khshnoom”
is not at all new to student of Avesta, Pahlavi, Pazend and ancient Persian languages, and care has
bee taken to clearly define all the technical terms employed in this book. The reader will see that
Zoroastrianism explained in the Light of Khshnoom renders the teachings thereof found in the
extant Avesta into a consistent harmonious whole. All the preconceived opinions and prejudices
must be given up in the search for genuine knowledge by a sincere seeker after truth, and the
“Khshnoom” line being entirely new will perhaps raise many doubts and questions in the mind of
the reader of this book as to the authenticity of the views expressed therein. It is hoped that the
educated portion of the Parsee community will take up a patient inquiry after the Khshnoom line of
study of Zoroastrianism and will desist from reviling and attacking gratuitously their own venerable
“Khshnoom” inculcated in the Gathas.

In this book the reader will find a total exclusion of “Argumentum ad hominem”. Not a word
has been said about Dr. Dhalla’s personality, and if at times the words are found to be very severe
regarding his views they are so in proportion to the wrongness of the attitude adopted and the views
expressed by Dr. Dhalla. This book is written merely as a bona fide review of Dr. Dhalla’s
Zoroastrian Theology, and all the criticisms are made in good faith without any undesirable motive
underlying them.

In microscoping the book of Zoroastrian Theology | have not followed every chapter in the
order of the writer of the book, but | have made my own division of the whole book as under:-

1. The Writer’s division of Avesta Scriptures into Periods

2. The Writer’s harping throughout the whole book on the same string of Proselytism, which
really forms the burthen of his book

3. The Writer’s contempt of Zoroastrian rituals
4. The Writer’s learning on the authority of Foreign writers in the absence of Avestic evidence

5. The Writer’s fondness for Animal Sacrifices said to have been encouraged in
Zoroastrianism
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6. The Writer’s cynical views of the Prayer-effect of Avesta scriptures

7. The Writer’s hotch-potch on the word “Magi”

8. The Writer’s prophesy of their being various writers of the different Avesta scriptures.
9. The Writer’s ignorant ridicule of the Observance of Menses by Women

10. The Writer’s views re Zoroaster’s place in the Universe

11. Miscellaneous

We shall now try to treat these main divisions one by one and show how the writer has
simply consciously or unconsciously given out his most objectionable views seriously baneful to
the land marks of Zoroastrianism, in spite of his responsibility as a Parsi priest and man of some
education according to the belief in which he is held.

In the end | have to express my deep sense of obligation to my respectful Ustad Saheb Mr.
Behramsha N. Shroff who has brought me from darkness into light re original Zoroastrian
teachings, and who has kindly given me permission to write this book in the line of Zoroastrian IIm-
e-Khshnoom so far as | have been able to grasp his sermons in the classes of his Institute.

May the Almighty Ahura Mazda grant him a long life of health and happiness in order to
enable him to revive once again the immutable original canons of the most ancient and most exalted
religion of Zarathushtra -the Daena-i-Berezisha, Mazishtacha, Vahishtacha, Sraeshtacha Ya
Ahuirish Zarathushtrish — the Loftiest Law, the greatest, the best, and the most excellent which
belongs to Zarathushtra of Ahura !

Amen! Amen!! Amen!!!

PHIROZE S. MASANI.



Chapter |

Thewriter's division of Avesta Scriptures into Periods.

Although the writer has given, in his introduction, assurance of his
"independent inquiry without prepossession in favour of one belief or
another,” and of "the impartiality of a scholar,” the basc line of
argument adopted by him throughout the book is not at al independent
but smply a borrowed one; and throughout the book leaning on this
main-stone he erects al his partial and favourite views on this very
foundation which is the arbitrary division of Avesta Scriptures into
different Periods of their birth and existence, The divison of Avesta
Scriptures into the Gathas and the Later Avesta is very objectionable
and offensive, and it is merely a speculation resulting from the so-
called "linguistic basis". Such a division reflects sheer ignorance of the
Zoroastrian Lore on the part of the writer; and it is merely a repetition
of the worn out view of a few students of the Avesta, based on no
interna nor external evidence, and in the asence of such evidence,
held even by them only as a probability and not as a certainty. When
the writer saysin Introduction pp. XXX, XXXI.

“ Decay soon beginsin the language in which Zoroaster composed his immortal
hymns, and his successors now write in the Avestan dialect, which replaces the

GathiC.......oocvieiiiiiin, The earliest Zoroastrian documents are the Gathas,
written in the Gathic dialect. * * The most extensive literature on
Zoroastrianism is written in Avestan...................... and that period is called the

“Later Avestan Period”.................

he smply discloses his utter ignorance of the vast compass of the
original writings of Zoroaster himself, which consisted of 21 Nasks or
volumes, each Nask containing the laws of the universe exhaustively in
its various departments. When we study a summary, even an imperfect
summary extant of the 21 Nasks of

1
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Zoroaster, we find that all these Nasks cannot be covered merely by the
Gathas. The summary of the 21 Nasks as given in the Pahlavi Dinkard
clearly shows that the extant Gathas form only a fraction of the
"Vastarem” Nask known in Pahlavi by the name of “Satud Yasht”.
Hence the Gathas make up even less than 1/21 of the entire Zoroastrian
Scriptures.

It will not be out of place to give here a portion of the summary of
the 21 Nasks as given in the Pahlavi Dinkard, for the entire book of
Zoroastrian Theology is based on the brittle, reed-like, speculative belief
that only some of the Gathas belong to Zoroaster himself and that the
rest of the Avesta was written by later priests. It is owing to this belief
that the writer of the book excludes everything out of the fold of
Zoroastrianism that he is unable to see in the Gathas; e.g., rituas, most
of the Y azads, state of the soul after death, and many more things which
are not of course to be found in the Gathas. And this belief has played
havoc in the field of research into Zoroastrian doctrines, to such an
extent that the advocates of this belief have proved themselves to be
destructivists. Consequently the summary given below of the 21 Nasks
will enable one to make out the extent of the origina Zoroastrian
Scriptures, to compare that extent with the very insignificant fraction at
present in our possession, and to assign the exact value to the book
under review written entirely on this unwarranted speculative belief. The
analysis here given is taken from the Introduction to the Pahlavi Version
of the Avesta Vendidad by Shams-ul-Ulma Dastoor Darab Peshotan
Sanjana, B.A.: -

The learned Dastoor before giving the Analysis says: -

" We learn from the Sassanian tomes that the original Parsi
Scriptures  comprised twenty-one (21) Nasks or sacred
books................. From the analysis- of these 21 Nasks given in
the Eighth book of the Pahlavi Dinkard, which is deciphered and
made- intelligible to
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scholars by the indefatigable labour and intelligence of Shams-ul-
Ulma Dastur Dr. Peshotanji B. Sanjana and Dr. E. W. West, it is
not difficult to form an adequate idea regarding the whole extent
of the primitive Zoroastrian literature.............. Very likely the
Nasks were even far more extensive in their original bulk,
because we do not learn from the Dinkard any data as to the exact
extent of the Gathic literature in the Avesta period. It has been
believed from the intrinsic condition of the surviving Gathas, that
they are not preserved in their entirety, and that the five Gathas
had greatly lost in their original extent during the calamities that
have been brought upon Iran by Alexander.................... The
entire sacred Avesta comprehended 21 books which were
classified under three heads :

(i) the Gathic lore which treats of spiritual
knowledge, duties and good works.

(i1) the Datic group which treats of the Law referring to
this worldly existence, knowledge, duties and good works,

(iii) the Hada-Manthric learning, which relates to the
matter and spirit that subsist together between the spiritual
and material worlds.

The three metrical lines of the Yatha Ahu Vairyo, the
principal basis of the Avesta, underlie this triple division; and in
conformity to the twenty-one parts of Nasks of the Sacred
literature."
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It will not be out of place to give here both the Avesta and

Pahlavi names of all the 21 Nasks, which are as under: -

(A) Avestan names: (B) Pahlavi names:

1. Yatha 1. Sudgar

2. Ahu 2. Varshtmansar
3. Vairyo 3. Bagha

4. Atha 4. Damdad

5. Ratush 5. Nadar

6. Ashat 6. Pajeh

7. Chit 7. Ratu-dadhaite
8. Hacha 8. Barash

9. Vangheush 9. Kashasrub

10. Dazda 10. Vishtasp-Saste
11. Manangho 11. Vashtag

12. Shyothananam 12. Chitra-dad

13. Angheush 13. Spend
14.Mazdai 14. Baghan Y asht
15. Khshathremcha 15. Nikadum

16. Ahurali 16. Dvasrujad
17.A 17. Husparam
18.Yim 18. Sakadum

19. Dregubyo 19. Javid-shida-dad (Vendidad)
20. Dadad 20. Hadokht
21.Vastarem 21. Satud Yasht
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The above Dastur then writes further in his Introduction as under: -
"the Seven Nasks viz,, Stot Yasht, Sudgar ,
Varsht mansar, Bagha, Vashtag, Hadokht and
Spend, fal under the Gathic lore; under the Hada-Manthric group
come, Dandad, Nadar, Pajeh, Ratudad-Haite,
Bar ash, Kashasrub and Vi shtasp- Saste; andunder
the seven Datic group are mentioned Ni kadum Dvasr uj ad,
Husparam sakadum Javit-Shida-dad, Chitra-
dad and Baghan Yasht”

Summary of the 21 Nasks:

1. The Nask, which corresponds to the twenty-first word Vastarem
in the Yatha Ahu Vairyo, is the Satud Yasht, the Pahlavi of the Avesta
Staota-Y acnya. This Nask contained thirty-three chapters, of which the
Gathas formed the most essential part. The Stot or Satud Yasht
comprises more than half of the Avesta text of the Yacna. It begins with
Yacna Ha 14 and ends with Ha. 58. It excludes Yacna Has 19, 20, 21,
52, 56, 57 and reckons the Yacna Haftanghaiti as one single chapter.
The whole is interspersed with passages from the Visparad Karda. 5-24.
We know already the contents of this Nask from the Avesta text of the
Y acna now extant.

2. The Sudgar has twenty-two Fargards containing commentaries
upon the Gathas, of which a remarkable synopsis is preserved in
Pahlavi thus: According to Sudgar Nask, the Yatha Ahu Vairro is the
foundation of the Din or Revelation, and the formation or composition
of the Nasks, is derived fromit. The recitation of this Ahunavar formula
gives power and success to the reciter, &c., &c., &c.

3. The Varsht Mansar Nask contains 22 Fargards with an
introductory chapter on the incidents of the Prophet's birth and on his
being appointed the Prophet by Ahuramazda. Then follows a summary
about the reverence of the sacred fires, the sacred waters, and the
departed kinsmen. The 22 chapters were devoted to the commentary on
the 22 chapters of the five Gathas, and included explanations of the
Y atha Ahu Vairyo, Ashem Vohu and Y enghe Hatam prayers,
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4. The Bagha aso had 22 sections of which the first three
included Has 19, 20, 21 of the Yacna. To this was added in the rest of
the chapters a metgphysical interpretation of all the five Gathas.

5. The analysis of the Dinkard says nothing regarding the Vashtag
Nask, which indicates that the writer had neither its Avesta nor its
Pahlavi version, accessible to him.

6. The Hadokht was the twentieth of the Nasks, and the, sixth in the
Gathic group. Its name occurs in the Avesta Yacna 59 in the form
Hadaokhta. According to the Dinkard it contained three Fargards, and is
represented by a chapter on the efficacy of the Ashem Vohu (the extant
Hadokht Nask Y asht Fragment 21), on the fate of the soul after death (the
extant Hadokht Nask Yasht Fragment 22), the Srosh Yasht Hadokht
(Yasht 11) and the Fshusho-Manthra (Yacna Ha 58). It treated of the
nature of the spiritual benefit derived from the recitation of the Ahunavar;
of the Zoroastrian duties in the five Gahs or periods of the day and night,
and the duties regarding the Gahambar festivals, and of the necessary
recitations at the five Gabs, and the invocation of the several angels in
each of them.

7. The oend was the thirteenth of the Nasks, and corresponded to
the word Angheush in the Ahunavar. This Nask was devoted to the
biography of Zoroaster, and spoke of the earthly composition of the
material body with the Fravahar and the soul of the Prophet; of the
nature of his spiritua birth in Heaven, and his materia birth on earth;
of his conference with the Deity, a thirty years of age, and the
occurrences of seven such conferences in ten years. It described the
many miracles and marvels attributed to the Prophet, which are
collected in the Seventh Book of the Dinkard. The same Nask gave the
history of the Revelation, aluded to the conferring of the Divine
Wisdom upon Zarathushtra, his vision of the inferna region, the
propagation of Zoroaster's knowledge of the Divine Revelation to the
world, and his attraction of mankind to it. It further described the
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important events of the future ages until the Resurrection, viz., the
advent a different times of the future prophets; Hoshidar,
Hoshidarmah, and Soshyos. Unfortunately no continuous Avesta text
of the Spend Nask has as yet been discovered. , The Gathic group
finishes here, and the Hada-Manthric begins.

8. The Damdad was the first of the Hada Manthric division, and
the fourth of the Nasks corresponding to the word Atha in the
Ahunvar. The brief substance of it in the Dinkard shows that it was a
specia book on the Avesta Genesis, or the history of the origind
Mazdian creation, upon which the contents of the Pahlavi Bundahish
was principally based. The author of the Pahlavi Zad-Sparam names
the Damdad Nask as the chief authority for the religious statements of
the Bundahish.

9. The Nadar existed in the Avesta text under the Sassanian
period, and was available to the writer of the Dinkard. It treated of
Astronomy and Astrology. As its interpretation had not reached him,
the author, according to the Dinkard did not attempt to give its
contents.

10. The Pajeh was the third in the Hada-Manthric division. The
existing Avesta texts of the five Gahs and the Siroza belonged to it. It
treated of the relation between the respective Avesta prayers, and the
different periods of the day and year; of the preparations and
ceremonial of the Gahambar festivals; of the consecration of the body-
clothing in honour of the dead; the ten Fravardegan days which form
the end of the winter or year; the duty of priests in interceding for the
poor for the sake of teaching them proper morals and religious actions;
the great meritoriousness of participating in public observances and the
grievous sinfulness of didliking to attend them; the religious names of
the twelve months, and the thirty days of every month, and the reason
of the name of each of them.

11. The Ratu-dad Haite contained details regarding al the
gualifications and worthiness of a sacerdotal leader for Government;
the demonstration of the assembly of the Ameshaspends, the
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ceremony and sacred instruments used in the ritual of the sacred
beings; the business of the Zoti and the Raspi; and the greatness of the
help vouchsafed unto man by Ahuramazda for good works.

12. The Barash Nask contained solutions regarding many ethical
guestions, such as the ill-advisedness or evil of falsehood, avarice, and
ignorance about religion; the blessing or curse of a good or evil
conscience. It likewise treated of the Avesta ideas regarding the human
nature and desire, faith and destiny and evil habits, diligence, modesty,
education, impiety, lust, wrath, friendship, enmity, opulence,
destitution, happiness and misery of this world, the understanding and
the mind, the body, the soul, heaven, hell, and future existence. No
fragment of the Barash is transmitted to us.

13. The Kaahasrub taught the right method of the preparations
and precautions indispensable in the performance of the ritua for the
sacred beings, which would result in the victory of the good, while, it
denounced the ignorance or superstition, and carelessness that would
lead to the development of evil habits in this world. This Nask
commended the sublime Gathic prayers, which were taught by the
Deity unto the Prophet, and are named the Saste or divine teaching;

14. The Vishtasp Baste corresponded to the tenth word Dazda in
the Ahunavar, and was the last Nask in the Hada-Manthric group. The
name of this Nask signifies the Divine instruction or teaching unto
Vishtasp. It contained sixty Fargards of which only eight were
recovered after the time of Alexander, and are preserved in the Avesta
texts of the Vishtasp Yasht and the Afrin-1-Zarathushtra (Y ashts 23 and
94), which are now existing. This Nask described the temper, character,
demean our, wisdom, learning and legal knowledge, worthy of a good
sovereign; the principles of a good government and the confirmation of
the Divine will through a religious sovereign. It further referred to the
visible coming of the Archangels to the king's metropolis, their
imparting of God's message unto Vishtasp, the acceptance of the
Mazdayacnian Revelation by the obedient king Vishtasp.
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The Datic group contained: -

15. The Nikadum Nask, which was the first of the Datic division,
comprehended a lega code. This Nask is of high interest, but is not
represented by any section of the existing Avestatexts.

16. The Dvasrujad Nask was named probably from its beginning
words, and corresponded to the sixteenth word Ahurai. It was
composed of eighteen Fargards which treated of such subjects as
different kinds of theft & c.; fixed period for the teaching of children by
a guardian; the period at which the sin of a minor begins; the sin of
injuring cattle; the sin of damaging the sacred fire; the religious rites to
be performed before abattle &c.

17. The Husparam Nask comprised sixty-four sections, which
included the existing texts of the Airpatastan and the Nirangistan. It
treated of such subjects as the seminaries, and assemblies of learned
priests, the institutions for religious preaching, teaching, and
instruction in different Zoroastrian countries; the appointment of
priests and high-priests for that purpose; the reverence of the disciples
towards the high-priest; the advice of the head-priest to other priests;
the five excellent qualifications of a priest; the ritual of the sacred
beings; its exceeding meritoriousness owing to an ample number of
Raspis in that ceremonia; the Daruns and their consecration
ceremonids; the sins of one who does not take part in the celebration
of the six Gahambars; the pure material of which Sudreh and Kustih
should be made; the mode of gathering and tying the Baresma; the
necessity of the cleanliness of the body and clothing of the celebrant of
the ceremony; the freedom of his mind from sin; the virtuous living of
a Zoroastrian for the purpose of furthering the prosperity of mankind;
the sickness owing to the look of an evil eye or the vicinity of a
menstruous woman; the spiritual debt to the Ameshaspend
Ashavahishtafor the healing of the sick; &c., &c., &c.

18. The Sakadum Nask corresponded to the eighteenth word Yimin
the Yatha Ahu Variyo, and is regarded as personal and family law; it
chiefly refers to future reward and punishment: the duty

2
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of tying the Kustih; the sin of feasting with idolators; the religious
habits of the Prophet's disciples, Frashaoshtra and Jamaspa; &c., &cC.

19. The Javit-shida-dad (Vendidad). Literally the name
implies the anti demoniac law. This Nask contains expositions about
the creation by Ahuramazda of pleasure of mankind of 16 best centres;
the displaying of the Religion by Ahura-Mazda to Jamshed; the joy of
the good spirit of the Earth from sowing and cultivation; the sin of false
oath; contamination of fire and water; contamination caused by a dead
man; the Druj Nasush or the unseen collection of microbes on a dead
body; the rites of purification; the success of the Yatha Ahu Vairyo
prayer in overcoming evil and in restoring hedth; the combat of
Ahriman with Zarathushtra, and the triumph of Zarathushtra in it; the
going forth of Vohuman towards the souls of the pious, his showing
them their place in heaven; the fear of the demons from the fragrance
of the righteous, and the fear that arose in them from the birth of
Zarathushtra; &c., &c.

20. The Chitradad Nask contained a history of the creation and
progress of mankind in this world till the advent of Zoroaster and the
success of the Revelation; the formation of Gayomard by Ahara-Mazda
&c., &c.

21. The Baghan Yashe stands last of al in the Datic group. It is
represented by the Yashts or glorifying prayers in honour of the good
spirits and comprises more than haf of the Khordeh Avesta. This Nask
contained the worship of Ahura-Mazda, of the Ameshaspends and the
Y azads presiding over visible and invisible creations-from whom the
names of the days are derived-their glory, power and marvellous
triumph; the worthiness and the dispensation by them of favours for the
worshippers; and the duty of many recitations by Zoroastrians in their
honour.” [" From this Nask are derived sixteen of our Yashts
to which may be added the Hom Yasht and the Srosh Yasht"
—Darmesteter S. B. E. val. IV, XXXV.]
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The summary of the 21 Nasks or Volumes of Zoroastrian
Scriptures thus gives us some idea of the extent of the origina
scriptures composed by Zoroaster himself in the Avesta. This summary
is reproduced here in this review for its two-fold importance; first, the
summary enables any man of ordinary intelligence to know for certain
that (i) the Vendidad so much run down by the writer of the
Zoroastrian Theology on page 70 (“ The whole of the Vendidad, it is claimed,
savours of their (the Magi's) spirit, nay, it is their work"), a awork produced by
Athravans or Magi or any priestly class, is really speaking the origina
whole Nask (number 19), Javit-Shida-dad, composed by Zoroaster
himself; (ii) the Yashts adso denounced by the author as "the
praductions of the Athravans" have their origin in the Nask (number
14) Baghan Y asht written by Zoroaster himself; (iii) the Y acna and the
Vigparad, and specialy the Haftanghaiti, all of which are regarded as
post-Gathic and as post-Zoroastrian, i.e. "Later Avesta Texts', by the
author of the book under review are taken from the most important and
fundamental Nask (No. 21) Stot-Yasht, which contains besides all
these Yacna, Visparad etc., the Gathas, and the Gathas are thus related
to the Yacna and the Visparad and the Haftanghaiti as stock of the
same parent Nask StotYasht. In fact, the summary of the 21 Nasks
proves without any doubt that the purely Avesta texts which are now
extant are simply remnants of more than one Nask given by Zoroaster
himself, and that the whole Avedta literature in our possession bulk for
bulk bears aratio to the original Zoroastrian lore as 1 to 21. From this
it is very easy to infer that the entire book of Zoroastrian Theology is
thrown out only as a fume of the writer's own imagination perhaps in
spite of his inner convictions to the contrary, and the very foundation
of the book-that of branding al Avesta except the Gathas as post-
Zoroastrian - is built only to erect a super-structure of his so-called
"Progressive and Reform ldeas'. Secondly, the importance of a re-
production of the summary of 21 Nasks delineated above lies in that
life and spirit factor of Zoroastrianism, viz. Zoroastrian ceremonials
and formulae. The writer of Zoroastrian Theology excludes
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from his book practically a chapter on Zoroastrian rituals or takes a cynica
view of the same here and there. The exclusion may have been perhaps
suggested by the title “Theology” which the writer has never defined in his
book, nor has he given anywhere in the book-his connotation of the word
Theology. We shal alude to this part of the review, viz., "Zoroastrian
Rituals," in its proper place in this book, but from the summary of the Nasks it
is clearly seen that the rituals are taught by Zoroaster himself in more than one
Nask, viz., in the Pgjeh (No. 10), Ratu-dad. Haite (No. 11), Dvasrujad
(No0.16), Husparam (No. 17) and Javit-shida-dad (No. 19) — the Husparam
being the specia ceremonial code of Zoroaster. When on page 17 of the book
the writer says:

Haoma is not definitdy mentioned by name in the Gathas',

“There is no reference to the sacred shirt and girdle, the visible symbols of every

Zoroagtrian's orthodox belief”,
and when throughout the book he tries to instill into the mind of the reader his
empirical view that the Gathas only are the genuine work of Zoroaster himself,
and that

" Zoroaster's’, successors now write in the Avesta dialect which replaces the
Gathic,"

it is naturally inferred from these two premises that Zoroaster never,
taught rituals and that Zoroaster never gave the mandate of Sudreh and
Kusti initiation. We have already noticed the mention of Sudreh and
Kusti in the Husparam Nask, but since the writer of Zoroastrian
Theology dreams that the Gathas only and nothing but the Gathas are
written by Zoroaster himself, the reader of the book has in spite of
proved facts to the contrary to draw such silly and nonsensical
conclusions as the book is capable of conveying. From such a
deplorable degree of the writer's ignorance or willful perversion of facts
or whatever it may be called, it is at once seen that the book proves
itself to be adross and canker in the Zoroastrian Scripture Literature.

In connection with this head it is quite desirable to quote Prof.
Darmesteter from S. .B. .E. SeriesVol. IV: -
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“That the extent of the sacred literature of Mazdeism was
formerly much greater than it is now, appears not only from
internal evidence, that is from the fragmentary character of the
book, but is aso proved from historical
evidence................. We are no longer in the dark as to the
character and the contents of that large literature of which our
Avesta is a remnant; that literature is known to us, in its general
outlines, through A Pahlavi analysis.......... West's translation of
that synopsis is the greatest service rendered in the last twenty
years in the field of Avesta scholarship, and has for the first time
rendered a history of Avesta literature
possible..........c.coiiiiii We possess the Stot Yasht
(av. Staota Yacnya) in itsentirety ; it is the core of the aggregade
known as the Yacna, and the most holy part of the Avesta. It
contains thirty-three chapters, of which twenty-two are metrical
and written in an archaic style, these being the Gathas, properly
so called, and the three chief prayers (Ahuna Vairya, Ashem
Vohu and Yenghe Hatam); eleven chapters are written in prose
and in the common dialect............................ The history
of the formation of Avesta may be summed up thus: -The
twenty-one Nasks were formed by Ahura-Mazda Himself out of
the twenty-one words of the Ahuna Vairya. They were brought
by Zoroaster to King Vistasp. Two copies of the complete
scriptures were written by order of the king; one was deposited
in the treasury at Shipigan, the other in the Record office.”

Such is the standard opinion on the subject of the first rate
importance; and it is such amoot point that many students of the West,
when trying to speculate upon this question, have groped in the dark,
and have made neither head nor tall of it. But the difference between
the Western students on the one side and the
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writer of Zoroastrian Theology on the other is this that whereas the
former put dearly before the public both the fact of there being 21
Nasks of Zoroaster and their own speculation, the latter simply tries to
mislead the public by empirically dividing all the Scriptures into
Periods, and stamping dogmatically all the Scriptures as post-
Zoroastrian except the Gathas. It is this empirica attitude adopted by
the writer that invites animadversions on such a book.

Instead of first proving with evidence the division of Scriptures
into Gathic or Zoroastrian, and Later Avestan or Post Zoroastrian and
then basing his arguments on the proved facts, the writer of the book
from the very beginning commits the logical fallacy of begging the
guestion, and advances his favourite views of advocating the so-called
reform, taking a suitable line of argument as data or hypotheses. This
division according to the writer of Zoroastrian Theology is based on
the distinction between poetry and prose, because it is generally
believed that poetry precedes prose in the progress of human speech.
But even this argument cannot hold good, for we have seen in the
words of Darmesteter that the most important Nask the Stot Yasht
which included the Gathas also contained 33 chapters, of which 22
were metrical and 11 prosaic. If therefore poetry and prose occur
simultaneously in one and the same Nask containing the Gathas, how
can it be logically said that the Gathas were previous in age to the
prosaic part of all the Avesta Scriptures. In fact this demarcation-made
by the philological school without understanding the extent and spirit
of the entire original Zoroastrian Scriptures, -the split between the
Gathas and the later Avesta,-is adyanced only as an argument quite
adapted to their various ulterior objects of promulgating views and
doctrines of their own devising, and suitable to their own modern
social and economic environments.

Hence it is that the learned Dastur Darab P. Sanjana emphatically
says regarding the entire originad Scriptures of Zoroaster in the
following words on page xxx Introduction to the Pahlavi Vendidad: -
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“Such is the history of Zoroastrian Scriptures, which is
found in the earliest authority extant. It upholds the Zoroastrian
belief that the 21 sacred books ascribed to Zoroaster, had been
produced in the reign of King Vistasp and invested with a pious
and prophetic authority. At the same time it sets aside the idea of
philologists that the language of the Avesta represents such
changes as may have been brought about within the space of one
or two centuries." The deviations in the Gatha dialect from the
ordinary prose Avesta, as regards grammatical forms, might be
considered as 'dialectical peculiarities.' From the Zoroastrian
point of view different sacred books were written in the
same age, in metrical or prosaic dialect, in the
philosophical, religious or ordinary style, according to the
different requirements or intellectual powers of the higher or
lower sections of the people in the various spheres of their
vocation. The changes in the grammatical inflections
distinguished the sublime poetry from the easy explanatory
prose for the general use of the people.”

One simply wonders how the writer of Zoroastrian Theology
could have so abitrarily started to write his book, dividing the
Zoroastrian Scriptures into imaginary periods of their birth in spite of
so much intrinsic evidence as to the 21 Nasks forming the entire
Zoroastrian pristine Scriptures. When in the introduction the writer of
the book under review says that hiswork attemptsto give

"a genera knowledge of the gradual process of the development of
Zoroastrian theology from its 'early smplicity’ to the 'complexity’ which it
exhibits at present,"”

he puts himself in a deplorable condition, revealing his utter ignorance

of the term "Theology" in the first instance, and of the entire 21 Nasks,
aknowledge of which will not have
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caused him to use the distinction “early simplicity” and "present
complexity" which he has not at al demonstrated throughout the book.
A student of the Avesta who has closely studied the Gatbas in their
metgphysica interpretation along with the other Avesta is able to see
paralelisms giving a clear idea of al these detachments being possible
out of a congstent whole of 21 Nasks. Looking to the present very
meagre state of extant Avesta fragments, we can say emphaticaly that
no one is entitled to give his opinion as to the authentic nature or
otherwise of Zoroaster's writings. The indisputable fact stands out that
the entire origina Scriptures of Zoroaster did not form one exhaustive
Nask on all subjects, but comprised 21 Nasks as widely different in
style as in the subjects they dealt with. As we shal see later on, the
writer of Zoroastrian Theology has divided extant Zoroastrian
Scriptures into periods, so that he may be able to exclude every Avesta
writing, except the Gathaa, as being Post-Zoroastrian and thus he may
regard al the ritualistic and other tenets of Purfty inculcated in the other
Avesta as post-Zoroastrian, and thereby he may be able to preach the
simple religion of the Gathas as he terms it, having no complexity of so
many observances, so many rituals, so many angels and so many
demons, heaven, hell, purgatory etc. etc., which are not explicitly
aluded to in the Gathas but propounded in the other Avesta Writings.

We shdl later on find that the writer of Zoroastrian Theology, it
seems so from the book, belongs to the so-called protestant school
of Avesta students, that he simply denounces al Avesta writings,
except some portion of the Gathas, as a production of the ignorant
Athravans or priedts, and that he simply wants to force home into
the minds of the Pars Public the cardinal doctrine of these
protestants viz., that of proselytism. Almost every chapter of the
book savours of this Idol of the Mind of the writer, and it will be
treated under its proper head in the next chapter.

By excluding the rest of the Avesta, the writer of Zoroastrain

Theology wants us logically to exclude al Pahlavi
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writings as un-Zoroastrian; thus, when he says on page XXXI of
introduction,

"Some of the most important of the Pahlavi works are either versions of
some Avestan works now lost to us or draw their thought from the Avestan
sources. Thus the Pahlavi Bundahishn is the epitome of the Avestan Damdad
Nask, subsequently lost." -

here the writer wants us to conclude that if the Avestan writings do not
belong to Zoroaster as he has known it for certain without any
evidence, the Pahlavi writings must be thrown to the dogs because the
Pahlavi has Avesta as its source, and according to this logica
inference such important books like the Pahlavi Bundahishn must be
supposad to contain all non. sensica and unintelligible absurd matter
collected by the ignorant priests of Post-Zoroastrian times! On the
contrary, in fact, the sincere student of Avesta and Pahlavi looks to the
Pahlavi writings with respect for he finds Pahlavi to be a key to the
exposition and understanding of the Avesta now extant, and to be the
source of information of other additional Zoroastrian principles taught
in the Avesta Nasks now lost to us. If the writer of the book means to
convey that only the Gathas were written by Zoroaster himself, it
follows that the other Avesta and therefore aso the Pahlavi writings
cannot be logically included under "Zoroastrian” literature. When we
read pp. 194-197, we are at aloss to make out what the writer wants to
convey. In fact, there occur so many self-contradictions and
incongstencies in the different pages of the book, that a separate
collection of al these has been considered necessary and will be dealt
with elsewhere i.e. vide, A collection of Dr. Dhalla’s Inconsistencies
pp. XXX to Xxxiii so as to enable the public to attach proper value to a
book of inconsistent ideas intended only to detract and derange the
mind of the religious reader from his beliefs, if he has not studied the
Avesta language and literature originaly himself, by simply grouping
together seemingly inconsistent vague notions about the state of
Zoroastrian Scriptures. It is this dangerous attitude of the writer that
requires to be well taken notice of by the Parsi public. If as a Parsi
priest he adopts such a cynica and ridiculous attitude in order to
perplex and confound an ordinary lay
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reader as to the genuineness of Zoroastrian Avesta Scriptures, the book
well deserves to be stamped as a production of rank heresy. Of the many
inconsistent contradictions we may give an instance here with reference to
thisfirst head of the review.

On p. XXXI1 of Introduction he says

“If the reader wants to know al that the Zoroastrian Literature has to say about
Ormazd, he will get it asawhole not from any one (period), but from al."

Here the word" Period" is very objectionable. Then on p. 194 under
the heading: "The Pahlavi literature has its roots in the Avestan soil," he
says:

“The Pahlavi works allege that the Avestan Nasks had perished. * * * * The extant
Pahlavi works contain quotations from Avestan works that have not come down to us. * *
* * * * Nay, some of the Pahlavi works seem to be wholly or in part reproductions of
some of the Avesta Nasks, and most scholars agree with West that the Pahlavi
Bundahishn is an epitome of the Avestan Damdad Nask that has since disgppeared. * * *
* The internal evidence of some of the most important Pahlavi works shows us that they
preserve much of the material derived from Avestan sources, which gill existed in their
days, but have been subsequently lost, and thus make up for the loss of the origina
Avestan books to a considerable extent.”
Then under the heading: "The Pahlavi literature is the completion
of the Aveatan texts,” the writer says on the same page 194,-
“The Pahlavi works explain, elaborate, and describe in detail much of what
isstated in brief in the original Avestan texts. This is the inestimable vaue of the
Pahlavi literature:”

If al these words of the author are clearly understood by the
reader, he will be quite surprised to find on the very next page 195 a
self-contradictory statement to these words, as under:

" We have described the change from the Gathas to the Avestan texts as a
retrograde step; the Pahlavi texts are still farther removed from the Gathas. The
Gathic ideal lingers and continues to be admired, but it has ceased to influence. It
evokes praise from the Pahlavi writers, but fails to inspire them with its abstract
tone. Zoroaster is a historical per-
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sonage in the Gathaa. In the later (! ) Avesta he is surrounded by an aureole, and
becomes super-human; but in the Pahlavi works his personality is enshrouded by
miracles, and he is transformed into a myth (!). The fascination for marvels in
religion is an unmistakable sign of the times, * * * * Fifteen hundred years
separated Zoroaster from the Sassanian period, and a thick veil began to hide the
pristine truth of his great religion from his followers."

These words of the author simply tend to point out his ignorance
of the Pahlavi literature. The writer of Zoroastrian Theology may have
studied Avesta Philology in America, but it is much to be doubted from
what he has written in the book about Pahlavi whether he has studied
Pahlavi originally himself. The writers of the Pahlavi had much more
knowledge of Zoroastrian Scriptures than what the so-called modern
Parsi students of Avesta grammar presume to have.

Again while depreciating the Pahlavi texts as still farther removed
from the Gathas," the writer employs the same empirical criterion of
"Periods.” These are the syllogistic premises in a series put by the
author-

1. On page 835 while doubting even the composition of the Gathas
he says

“ The Gathas were shown to be the oldest in time of composition, and the
authorship of a considerable portion, if not all, of these hymns was
ascribed to Zoroaster himself."

2. Onp. 76. He puts the heading U From the Gathas to the later
Avesta, aretrograde step,” without proving anything under
it.

3 On p. 195. He repeats the same idea “ We have described the

change from the Gathic to the Avestan Texts as a retrograde step”; and
then adds “ The Pahlavi texts are till farther removed from the Gatbas."

From this it can be very easily inferred that if anybody wants to
know the" Pristine Truth" taught by Zoroaster himself; he must consult
only a"considerable portion of the
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Gathas"; and he must treat the Y acna, the Visperad, the Vendidad, the
Y ashts; and the other Avesta prayers as things given not by Zoroaster
himself but by the ignorant priests of later times; and still more since
the Pahlavi is only a reproduction of this counterfeit (!) Avesta, the
Pahlavi must be logically treated as trash!

If a book called Zoroastrian Theology, written by a Parsi priest
who calls himself an educated man versed in Avesta and Pahlavi, leaves
the reader to draw such, poisonous and obnoxious inferences so as to
reduce the extant Zoroastrian Avestatexts to mere zero or at the most to
some portion of the Gathas only, it will not be wrong to say that the
genuine Zoroastrian religion now no longer exists, and that therefore
the modern Parsis had better adopt any other existing form of religion.
Will it not be advisable and proper to say of such abook that it isonly a
medley of non-sensical views, meant to flatter one such section of the
community? It is very deplorable that even in religious matters time-
serving bas become the order of the day, when attempts are made to
express views only to suit the whims of a small section of the
community that is in pursuit of Anglo-Parsism in place of Avestic
Zoroastrianism. In the words of the writer himself, as on p 209, cannot
the book of Zoroastrian Theology be classed amongst compositions
preaching downright heresy? On that page the writer gives the
definition of a heretic in the words of the Dinkard writer that

"Whosoever teaches, speaks or acts, respecting the bdiefs and practices of
the national faith differently from that which the ancients have done is a heretic.
Heretics are of three kinds; the deceiver, the deceived, and the opinionated, all of
these misrepresent the teachings of the elders, and pervert the sacred writings,"

It is a matter of deep regret that a Parsi priest who is born in the
Zoroastrian religion, who professes that same religion, who presumes to
be a leader ecclesiastical of that religion, writes a book on Zoroastrian
Theology which makes the reader reduce all the Avesta writings to zero
initsintrinsic value of
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being Zoroastrian. To say that only a considerable portion of the
Gathas belongs to Zoroaster, and even to quote such an opinion
without refuting it, to say that all the Avesta writings are productions
of priests of post-Zoroastrian times, in the presence of so many
evidences of there being 21 Nasks written by Zoroaster himsalf,
comprising the entire Zoroastrian Daena or the Law of the Universe in
al its exhaustive departments, is to say the least, downright heresy,
and the entire book based on such a heretical view cannot be rightly
called “Zoroastrian.” In fact the book is meant to denounce all Avests
writings so that the writer may be enabled to preach a “Neo-
Zoroastrian Theology” invented by his own imagination; and hence it
isthat he draws such conclusions as the one on p 71, viz.,

"The Anstan texts are the productions of the Athravans, the legitimate
guardians of the Zoroastrian canon,"

and another on p. 70:

“The whole of the Vendidad savours of their (the Magi's) spirit, it is their
work,"

And the writer of the book proves further that the Vendidad is not
the work of the Magi but of the Athravans or priests. All this nonsense
about the Magi and Athravans on p. 70 will be treated later on under its
proper head; but here the point to be noticed is the favourite mission of
the author, viz., "All Avestais post-Zoroastrian work of Athravans or Magi or any
body of persons but not of Zoroaster himself"! A very queer inference drawn
from some unknown Logic of Empirical Dogmatism!

In the absence of an entire Zoroastrian lore, it is very ridiculous
and illogical on the part of awriter on Zoroastrian Theology to be a
cutter thereof into periods without adducing any argument to support
his view. There are two chief grounds, it seems, on which the author
bases his argument of Periods. These are "the linguistic basis' and the
subject-matter. In thefirst, i.e. in the linguistic basis, the Gathas having
long accents and syllables and their composition being metrical, the
writer of
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Zoroastrian Theology is prone to believe therefore that the Gathas must
be older in origin than the other Avesta. In the first place the question
may be put to the writer: "Cannot the teachings of the same writer be
put both in prose and poetry?* We have seen in the words of
Darmesteter that the same Nask Stot Y asht contained 22 chapters of the
Gathas in metre, and 11 chapters of the other Avesta in prose. On what
authority does the writer of Zoroastrian Theology make us believe that
Zoroastrian Scriptures could have been originaly given by Zoroaster
only in poetry and not in prose? Was Zoroaster incapable of inculcating
the Laws of the Universe in prose, or did he as a prophet think it below
his dignity to preach his religion except in verse? Will the writer
explain the reason of there being different metres, different lengths of
lines, different numbers of lines in each stanza in each of the Five
Gathas? Can we not in the same way insist on saying that Zoroaster
himself should have taught al the Gathas only in one metre — that of
Ahunavaiti, and that because all the Gathas differ from one another in
this respect, al of them must not have been given by the same person!
And as if this were not enough, the writer does go further and say that
not all the Gathas but only a considerable portion thereof has been
composed by Zoroaster himself. What a height of the writer's
speculative phantom of the imagination, when on p. 335 he putsin:

“The Gathas were shown to be the oldest in time of composition, and the
authorship of a considerable portion, if not al, of these hymns was ascribed to
Zoroaster himself:”

The writer of the book does acoede by these words to the view that
not only was the so-caled Later Avesta not propounded originaly by
Zoroaster himself, but that al the Gathas also were not taught by
Zoroaster himself. Such an ungrounded skeptical view is styled by the
writer of the book as “Textua criticism bringing startling revelations for the
Parsis'-a remark too sarcastic in a work of Zoroastrian Theology to be
passed over without a downright denouncement thereof.
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One cannot understand the object aimed at by a book such as the
one under review. In order to uphold an up-start ideas and to preach
new fledged pet theories twisting the teachings of Zoroaster, the writer
sarcastically ridicules every genuine Zoroastrian belief and teaching.
On what grounds does the writer on p. 336 say that

“The Parsis had been accustomed to attribute indiscriminately (?) dl
Avestan compositions to Zoroaster himself and who never approached their own
sacred books with ahistorical perspective.”

Here the epithet “indiscriminately” is certainly used very
‘indiscriminately’ by the writer. Does the writer definitely understand
what "perspective” implies in drawing and engineering? Has he ever
seen the perspective gpparatus, and has he ever observed any given
object under the perspective? Had he gone with the help of the
historical perspective, had he been able to see clearly the date and time
of Zoroaster himself, had he studied the Avestarealy in the perspective
instead of in the prospective way of bringing imaginative speculations,
had he deigned to pay respect to the fact of there being 21 Nasks as the
source of al Zoroastrian teachings, he would have paused a little before
satirising the beliefs of the Zoroastrian fold.

On the same p. 336 he saysthat

“an exuberant outgrowth of dogmatic theology and ceremonia observances,
the new school asserted, had supplanted the buoyant simplicity of the Gathic
teachings, and simply represented a decline from the pure teachings of
Zoroaster,”

and that

“the Later Avestan texts were declared to render nugatory the pristine
purity.”

From this it is seen very clearly that the writer of Zoroastrian
Theology has not at all studied al the Avestan writings including the
so-called Later Avesta, for, if he had studied them in comparison with
the Gathas, he would have seen so many
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parallelisms both in the ideas and the essentid spirit of the two. We are
a a loss to understand the meaning of "dogmatic theology" as
understood by the writer and there is no dogmatic idea expressed in any
Avestan texts so far as our study goes. We do not understand why the
writer has a disgust for "ceremoniad observances" In fact the
Zoroastrian religion is entirely characterized by rituals and ceremonials
which are taught in more than one Nask, and the much derided Later
Avesta and even the Gathas are composed mainly for producing great
ceremonial effects by arecita thereof, in addition to their utility as texts
propounding the laws of nature. We shall touch this subject in detailsin
its proper, head, but the writer, it is evident, has never thought of his
responsibility while jotting down such crude and vague notions lurking
in his mind of a downright reform. It is simply presumption on the part
of the writer to put in unreasonable unwarranted speculations in respect
of an ancient much-revered scripture like the Avesta, which is so very
difficult of an intelligible exposition. The trandations both of the
Gathas and of the so-called Later Avesta as at present rendered are so
imperfect and wanting in accuracy and precision that it is very
dangerous for any man to come forward with arguments for drastic
changes in many departments of the system of Zoroastrian religion.
There are so many technica terms in the Avesta, the same word having
different dgnifications and technica meanings in different places
according to the content, that no student of the Avesta can boldly assert
his own view on any subject to be a correct one. In the presence of such
difficulties in the way of studying the Zoroastrian Scriptures, it is
simply bragging on the part of the writer to say on p. 335 that
“the religion of the Y ounger Avesta had departed in certain respects from
the religion of the Gathas, and the subsequent compositions showed signs of
degeneration both in substance and style.”

The writer without any grounds distinguishes the religion of the
Younger Avesta from the religion of the Gathas, and thus by mere
dogmatic assertions of his tries to bring home to the mind of the reader
his own newly hatched theories and ideas.
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In fact the ground work and plan of the book is this: - The writer
wants in the first place to preach proselytism in Zoroastrianism, and
aong with that to preach a Zoroastrian religion which is quite
convenient and suitable to the worldly ways of living life-a religion
without prayers, without beliefs, without angels, without archangels,
without, heaven, without, hell and lastly without conscience. In order to
carry out this plan the foundation-work is introduced in the form of a
plit between the Gathas and the other Avesta, and the whole, book is
based on this queer basis, and all varied and fantastic views of the
writer are raised on this tottering foundation and without a plumb-line.
Thereisno logical sequence and consistent flow of ideas and arguments
throughout this work. In spite of far-fetched arguments and vain efforts
to show a separation between the Gatha and the so-called Younger
Avesta by such headings as on p.76, "From the Gathas to the Later
Avesta a retrograde step”, in spite of the writer's efforts to show to the
best a remotness of the Avesta from the Gathas by a willful omission of
the Gathic references which are exactly parallel or synonymous with
the ideas he quotes from the so called Later Avesta, the writer is at a
loss to make his shrewd reader believe what he wants to convey. A
clever reader, while comparing what he reads in the foregoing pages
with what he reads in the later pages, can at once make out al the
fallacies and foibles of, the writer especially from the incongruous
weaving and inconsistent arrangement of his arguments having no head
nor tail thereof. For example an attempt is made on p. 49 to show a split
between the Gathas and the so called Later Avesta, whereas if that page
is read carefully one can easily see the close relationship of the Gathas
with the other Avesta. On that page under the heading ‘The infernal
crew’ the writer's main contention is this that in the Gathas al the
demons and al the good spirits are not numerically counted as in the
Later Avesta, nor are the names of all the demons and al the good
spirits mentioned in the Gathas as they are in the other Avesta. He
refers to the Gathas and says that

4
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"the Daevas or demons are the offspring of the Evil Mind and spread their
mischief over all the seven Zones............... When the two prima spirits of good
and evil came together at the beginning of creation the demons chose evil and
rushed with one accord to bring destruction to mankind.'

Although in the Gathas the demons are generically mentioned
under the four generic names of Aka Mana or Bad Mind, Druj or
deviation from the righteous path, Aeshma or the improper lustful
desire, and Taromaiti or wrong-mindedness, in opposition to the four
generic names of the good spirits, Vohu Mana or Good Mind, Asha or
righteous path, Srosha or proper desire in obedience to the voice of
nature, and Armaiti or Right-mindedness, the writer cannot tolerate the
appearance of these same riva forces named specifically in the later
Avesta and defined in further details with their functions in nature. The
writer's strange argument raps thus

“In opposition to every archangel and ange, the Y ounger literature setsup a
corresponding fiend. We do not find the symmetry of diametric opposites between
theserival forces carried out to completion in the extant Gathic literature,”

And from this what does the writer want one to conclude? Why?
The same thing on which he bases the whole book under review — viz,
that the Gathas are far removed from the later Avesta because the latter
contains many more things and very often quite unintelligible to the
philological student. No syllogistic rule of logic nor any commonsense
can allow such a conclusion from such premises. Cannot the later
Avesta be regarded as a prose commentary or exposition of the poetic
Gathas? Cannot the Younger Avesta be studied as supplementary to the
Gathas both devised and originated by the same great prophet? Cannot
the younger literature be marked out as collections made from various
Nasks out of 21 relating to the various branches of Divine Knowledge
given by Zoroaster, and the Gathas as the contents of one special Nask,
which is the fundament of all other Nasks? These are questions, which
could have
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suggested themselves to the writer himself only if he had written the
book with the idea of equality, justice and frankness of purpose without
prejudice or any ulterior end in view.

That the writer has been very inconsistent throughout the book in
his expression of ideas can be seen on p. 59 in connection with this
subject. On that page under the heading “Between heaven and hell” the
writer cannot but admit the concordance or rather parallelism between
the Gathas and the Later Avesta with respect to a very important
subject. He says there:

"The Avestan and Pahlavi texts record in full detail this eschatological
doctrine, while the Gathas appear to recognize it either in spirit or in the abstract so
that we must be justified in concluding that the concept of the intermediate place was
embodied in the teachings of Zarathushtra from the beginning."

Although not properly expressed, this quotation explains that the
later Avesta has developed the germina ideas occurring in the Gathas
about heaven and hell. Thus, instead of there being a split between the
Gathas and the Later Avesta, one can easily conclude from the words
of the writer that there must be and there is a greater and nearer
relationship between the two, and that therefore the teachings in both
must have originated from the same great-prophet. The quotation on
p. 59 is very important, inasmuch as it helps the reader to see for
himself that in the same way with respect to all other items the so-
called later Avesta, if closely studied and reverently pursued, would
surely show itself to be an additional exposition of Zoroaster's nutshell
teachings in the Gathas as originally taught by himself and not merely
cumbrous writings as imagined by the writer, produced originally by
the later priests and other persons. The same sort of concordance is
shown on the same page under the heading "Duration of punishment in
hell" in the following words:

"The idea of eternd damnation, that is, confinement in hell until the day of
Renovation, which is markedly manifest in the later works, exists in embryo in
the Gathas."
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What surer proof than this is required, in the words of the writer
himself, for showing a close relationship like that between the main
branch and its twigs and leaves, between the Gathas and the so-called
Younger Avesta. Yet in order to harp on the same string, in order to be
able to show anyhow a split between the two he says something about
the materialization of hell by the later Avesta on the same page under the
heading “The nature of retribution in hell.” No such difference as shown
there really exists in the original texts and hell is not at all materialized
in the later Avesta, but, as in other cases, the ideas of the Gathas about
hell are very ably and elaborately explained and amplified in the other
Avesta, which are quite consistent in themsel ves.

On pp. 60 and 61 under the headings “Saviour prophets’ and
"Righteousness triumphs over wickedness," a vague attempt is again
made to show the remoteness of the Gathas from the Later Avesta. The
writer says on p. 60:

“The later scriptures speak of the different saviours that willappear in the
world at various epochs to reform it, the last and the greatest of such saviours
being Soshyos or to use the Gathic word, Soshyant. The term." Soshyant ' in both
the singular and plura forms occursin the Gathas. Here however the word is used,
not as the name of a particular individua, but as a generic term, designating a
group of saintly workers. It isin the Younger Avestan period that we first become
acquainted with a person bearing this name. Those who by their good deeds work
for the commandment of Ahura Mazda through Good Mind and Righteousness are
called the saviour prophets.”

Here the main point of argument adduced by, "the writer is
twofold, viz., first that the use of the word Soshyant in the Gathasis in
the generic sense, and that in the later Avestain the specific sense, and
secondly that the word Soshyant is used as a proper name in the Later
Avesta. The argument may be granted as correct, but it does not follow
from this that therefore on account of this distinction the later Avesta
embody origina teachings inculcated by persons other than the prophet.
The word Soshyant does generically imply a benefactor in spirit
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ual progress, and in the Gathas it is collectively used as “Soshyanto
Dakbyunam” i.e. the benefactors of various planes of the universe, and
these are explained in the Later Avesta as different individua souls
working for each of the seven planes or Keshvars, and the one specialy
meant for Khanirath-bami or this world is, named Soshyos. Thus the
Later Avesta elicits and clears up the germinal idea in the Gathas, and
hence instead of regarding the two as the teachings of different persons,
a reader of ordinary commonsense will certainly put them down as
supplementary ideas inculcated by the same prophet. In the same way
the writer in order to show a separation between the Gathas and the
other Avestasayson p. 61 :

“The world of humanity will at last arrive at the stage when Druj or
wickedness will come into the hands of Asha or Righteousness. This ideal aim
and end has been the final goal laid out in the Gathas. Zarathushtra prays over and
over again for the period when Righteousness shdl smite
Wickedness........... The later texts give us a systematic account of the final
struggle between the good and the evil powers, and relate in detail how everyone
of the heavenly beings will smite his own particular opponent evil spirit. As we
have already seen, the Gathas speak of the victory of Asha or Righteousness, and
the defeat of Druj, Wickedness:”

This again goes against the writer's attempt to show the split
between the Gathas and the Later Avesta. He himsaf admits that the
so-caled later Avesta explains in detail and systematically what is
dismissed with poetic brevity and categorically in the Gathas. And this
our argument is very much strengthened and one cannot but deduce
logically that the so-called later Avesta must have as their source the
original teachings of Zoroaster himself when we put a quotation from
p: 163 side by side with that on p. 61 just given. On p. 163 under the
heading “Zoroastrianism is anti-daeva or against the demons,” he
speaks about Yacna Ha 12 and the Vendidad which fall under the so-
called Later Avestathus:

"In the hymn of the Confession of Faith (Y achaHa 12) that the faithful -
recites from the time when he as a child is invested with the
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sacred cord, and which he thereafter repests throughout his life a the opening of
each daily prayer, he proclams himself a worshipper of Mazda and a foe to the
demons. In this antegonistic attitude to al that is evil, he abjures everything
relating to the demons and all that may accrue from them, exactly as the prophet
Zarathushtra did. One of the Nasks or books of the Avesta moreover derives its
name from this very expression and is called accordingly, the Vendidad, more
correctly ‘Vidaeva-data.” or law against the demons.” ”

From this the writer's own testimony an able reader can clearly
come to the correct conclusion that the theory of dividing the sacred
Zoroastrian literature into different periods of origin and different
authorships of origin is an absurdity in itself and a very far-fetched, ill
and futile attempt in face of so many evidences from the extant
literature itself! Here we may put a question both to the writer and the
reader for a definite answer from the foregoing quotations- “cannot
Zarathushtra's own teachings be regarded as embodied in the Yacna Ha
12 and the Vendidad from the point of view of the theme, viz.
Rigtheousness vs. Wickedness, seen in the Gathas, Yacna Ha 12 and
the Vendidad?' One who has studied these in the original will be able
to say that there is absolutely no mention of a single inconsistent idea
about them so as to lead any one to believe that the Gathas, Yacna Ha
12 and the Vendidad may have different sources of origin.

Again on p. 163 under the heading “ Aka Manah the demon of Evil
Mind” a very feeble attempt is made by the writer to show a separation
between the Gathas and the Later Avesta, there being practically no
need for such an attempt. There he says that

“The term Aka Manah figures very rarely in the Y ounger Avesta, and we do
not hear of so much of his activity in the Pahlavi works."

This is again an unwarranted statement, and the writer betrays his
ignorance about the meanings of the terms "Angra Mainyu" and" Aka
Manah." Both these terms are used in Avesta and Pahlavi works as
having the same sense of Evil
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Spirit or Evil Mind and they are used very often one for the other
without any distinction of meaning. Both imply the Evil principle in
nature working as a negative pole in opposition to the positive unit
Spenta Mainyu or Vohu Manah i.e., the God Spirit or Good mind, the
Good principle. Both in the so-called Later Avesta and in the Pahlavi
works both the terms are used invariably as in the Gathas, and the
writer's distinction in this point is aso very far-fetched, for on the same
page and in the same paragraph he says

“The ethics of Zoroastrianism naturdly demands that Aka Manas power
shdl be ultimately destroyed and accordingly he will be vanquished by Vohu
Manah at the end of the present cycle."

This is quoted from Yasht 19, a member of the so-called later
Avesta, and it conveys the same idea that we have aready seen in the
triumph of Righteousness over Wickedness on pp. 61 and 163, and
hence we can argue quite logicaly that the Y ashts, the Vendidad, the
Y acna and every Avesta scripture put under the queer phrase (Later
Avesta,' form really parts of (one stupendous whole," viz., the entire
twenty-one Nasks, and al these must therefore be studied
simultaneously and with equa reverence for al of them as teachings
bequeathed by the same great prophet.

Under the subject we are at present treating no page of the book is
so repulsive to a microscopic reader as p. 76 of Chap. X1. The whole
chapter in fact requires a close examination and straight refutation, for
the division of Avesta Scriptures into different periods of origin, and
the authorship of the original teachings by different persons have
fascinated most of the philological school, and all their speculative
ideas are based on this enchanting belief. The heading “From the
Gathas to the Later. Avesta aretrogade step” at once suggests the idea
lurking in the mind of the writer, which is to show anyhow a split
between the Gathas and the other Avesta-a split which realy never
exigts, a split according to the origin of ideas, and the spirit of the
meanings of ideas therein.
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VARIOUS STYLESAND METRES OF EXTANT AVESTA.

The lofty tone of the earlier compositions gradually declines, and the
greeter part of the Yacna, Y ashts, and Vendidad becomes heavy and monotonous.
On only rare occasions do the texts exhibit sudden flashes of transcendent beauty
and devout fervour. The growing tendency is for complexity and concreteness.
The Gathas generdly dedt with the abstract concepts. Everyone of the Amesha
Spentas, as we have dready seen, impersonated some cardinal virtue. Though
Asha the genius of righteousness and Haurvatat, that of perfection, have each a
Y asht consecrated to them in the Younger Avesta, the abstract virtues of these
archangels do not receive any recognition in these hymns. The secondary and
concrete qualities with new associations loom larger in the thoughts of their
composers than do the primary qudifications. Rather than dedling with the
righteousness of Asha Vahishta and the perfections of Haurvatat, the later texts
expatiate upon the healing powers by means of the recital of the various formulas
of magical efficacy and the spellsto drive awvay the demons of disease and death.
This general tendency of drifting towards the concrete and materia in religion is
the characteristic feature of the times and endures throughout the Y ounger
Avestan as well as the subsequent Pahlavi period, in which it reaches its climax."

A very long quotation we are obliged to put in here for a just
consideration of the subject. Regarding the lofty tone of the Gathas
and the heavy tone of the Later Avesta we have to pity the writer
for his ignorance of the laws of the composition of the Avesta. In
the Avesta as in music, the laws of intonation and rhythm are
taught by Zoroaster, and Frasruthrem, Framarethrem, Fragathrem,
Frayashtim, Frastaothvem, Zabathrem, Zaotarem, Afritarem,
Aibizaretarem, etc., etc., etc., are used for different rhymes and
intonations of vibrations required to produce different effects on
different occasions in different cases of recital. Hence we see that
the Gathas practicaly requiring Frasruthrem, the Yashts
Frayashtim, the Y acna requiring Zaotarem, the Vendidad requiring
Framarethrem--all of these exhibit different styles on account of the
various modes of intonation and metre employed therein. Again as
we have seen in the summary of the 21 Nasks, each of these extant
Avesta scriptures has as its source one separate individual Nask,
which differs from the rest in ideas and style; - e.g. the Gathas are &
poetical composition from the Stud
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or Stot Yasht or Vastarem Nask; the whole of the Yacna practicaly
and Visparad form prose compositions from the same Nask; the
Vendidad has for its source the Javit-Shida-Dad or Dregubyo Nask;
and the Yashts practically are composed from the Baghan Yasht or
Mazdai Nask. Hence the Gathas, Y acna and Visparad have their source
in the Gathic group of Nasks the Yashts are derived from the Datic
group, and the Vendidad also from the Datic group of Nasks. Thus not
only specificaly but also genericaly the extant Avesta have their
different sources of origin out of the 21 Nasks, and it is not at all
wonderful that the writer of the book under review on account of his
ignorance or concealment of the fact of there being 21 Nasks is @ a
loss to understand the reason of different styles of each existing scrip-
ture. For this reason the Gathas, Yacna and Visparad treat of subjects
different in form though not in spirit from those in the Y ashts, which
again treat of different subjects and ideas from those in the Vendidad.
There is not any amount of complexity nor any sort of concreteness in
the so called Later Avesta, and the complexity and concreteness, if they
a all appear to the writer, are simply an outcome of his inability to
grasp the teachings therein and of a materidistic garb given to them by
the faulty philological fashion of following the study of them. The
abstract connotation and the abstract function of the archangels is
maintained throughout the later Avesta, and it is quite consistently
carried out though more elaborately than in the Gathas. One simply
wonders why the recital of various Avestic formulas is regarded by the
writer as concrete and material. We shal treat this -the efficacy of
Avesta Vibrations -in its proper place, but here we must take note that
this efficacy is based not on any visible, tangible laws of physicd
matter, but on the abstract and invisible though scientific laws of ultra-
physical states of existence. If the religion can teach about the laws of
socid life, about the moral code and about the physical well-being, the
writer ought not to denounce the Later Avesta which teaches the
efficacy of Avesta Manthrain our everyday practical life. If Zoroaster
was a practica man who gave practical precepts of
5
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leading a life in accordance with the laws of nature, it is quite natura
that in one of the Nasks he must have given the principles regarding
the efficacy of chanting the Avesta Manthra. A number of passages
even from the Gathas will be quoted hereafter to show how the
Gathas themselves pay regard to the Manthra or the Word of Mental
Efficiency and what divine origin is attached to the Manthra or
Avestic formulas.

Thus we see that al these are innovations of arguments, which a
lay reader may easily believe and be aready dupe of, on account of his
ignorance of the real facts existing in the extant literature. These
gymnastic efforts of twisting and squaring and smoothing and creating
queer arguments in order to show the inferiority of the so called Later
Avesta no doubt testify to the strength of the writer's physical brain on
account of his invention of ideas not existing in the extant Avesta, as
to the split between the Gathas and the other Avesta.

A very futile argument is advanced on the same page 76 to further

support his attempt at showing the split in the following words:

"Daena, Chisti, Mithra, Raman, Rata, Manthra; Airyaman, Asha, Hvare,
Maonghah, Asman, Ushah, Atar and Zam, furnish us with instances in which
terms that were used in the Gathas to connote the ordinary meanings are now
personified as angels.”

Here aso the writer takes an undue advantage; of the ignorance
of the reading public regarding the entire Avesta. There are, in the first
place, personifications and addresses in the Gathas, of the Angels and
archangels, -Asha is made to talk about the advent of Zoroaster in the
Gathas, Armaiti is regarded as the daughter of Ahura Mazda, Vohu
Manais regarded as the son of Ahura Mazda, and in the second place,
the angels and archangels are mostly treated in the abstract sense in the
Later Avesta. Thus the writer conceas some facts from the view of the
ordinary reader, and supports his own view anyhow by half hearted
weak arguments based on facts half-expressed and half-concealed, and
this attitude shows absence of frankness and presence of some ulterior
object in writing this book.
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Then a very offensive paragraph on p, 77 is further adduced in
support of his own view, which is highly objectionable and
guestionable. It runs thus-

“The divinities to whom the pre-Zoroastrian Iranians paid their homage and
all of whom were conspicuous by their absence in the Gathas, now pervade the
entire Avestan religion. The mgor portion of the Avestan texts sings of their
glory......... And yet they do not get recognition in the Gathas. This absence of
mention by the prophet of the divinities whom the ancients knew and honored,
and who occupy a pre-eminent postion in the laer deveopment of
Zoroastrianism, has been a great problem that has so far defied
solution......... The prophet had dethroned and banished the Indo-Iranian
divinities from the spiritual Kingdom........... Their cult was too deep rooted to
die out soon, and the priests were compdled to admit it into the Zoroastrian
theology, when the towering personality of Zoroaster was removed from the
scene of activity after his death.”

Although we have touched this portion viz. the demons and good.
Spirits in the Gathas and the later Avesta on pages 25, 26 above, while
referring to p. 49 of the writer, we cannot but again revert to the same
point from the point of view of Nasks. When we look to the summary
of the 21 Nasks given above, we find that the origin of the Gathas in the
Stud Yasht or the Vastarem Nask which treats every subject generically
and with poetic brevity, and therefore the Gathas refer every time to the
seven Ameshaspends or archangels and only to afew Y azads as every
Avesta student is aware of. In this summary of the Nasks we find that
the divinities, complained of by the writer as an addendum in the later
Avestan religion, are taught by Zoroaster himself in more than one
Nask - e.g. in the Hadokht Nask the invocation of the several angelsin
each of the Gahs; in the Pajeh Nask the religious names of the twelve
months, and the thirty days of every month, which are the names of all
the divinities; in the Ratudad Haite the demonstration of the assembly
of the Ameshaspends and the ritual of the sacred beings, in the
Kashasrub Nask the right method of the preparations and precautions
indispensable in the performance of the ritua for the sacred
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beings; in the Husparam Nask the ritual of the sacred beings; in the
Baghan Yasht Nask which included the Y ashts or glorifying prayersin
honour of the good spirits and which aso contained the worship of
Ahura Mazda, of the Ameshaspends, and the Y azads presiding over
visible and invisible creations, from whom the names of the days are
derived, their glory, power and marvelous triumph. Thus the absence
of the Yazads or divinities in the Gathas is very easily accounted for if
the student of the Avesta remembers the first axiom that the extant
Gathas do not make up the religion taught by Zoroaster but that they
form only a very small fraction of the entire religion of 21 Nasks
taught by the prophet. Again we have seen that the writer admits that
the Gathas treat of many subjects only genericaly or as in embryo,
and the gpparent asence of the divinities in the Gathas is shown to be
the rea presence of them by a very conspicuous word. The angel or
Yazad Srosh is regarded as 'the greatest of all' Yazads and this fact
cannot be denied by the writer. For in Gatha XXXIII; 5 a strange
compound epithet is applied to Srosh - Vispe-Mazishtem' i.e. the
greatest of all - and this 'Vispe' i.e. "dl" is an exhaustive adjective
which implies the presence of very many other angels; and in
accordance with the characteristic treatment of the Gathas only Srosh
the greatest of all angels is mentioned generically, the other names
being kept for other Nasks. Perhaps the writer of the book may go
further and say that the word 'Yazata is aso not to be found in the
Gathas and that therefore dl the Y azatas are of alater growth. But the
former use of 'Vispe meaning “al” and the superlative degree
“Mazishtem” meaning "the greatest” with Srosh suggest a latent force
of the word "Y azata" which the adjectives "Vispe" and" Mazishtem"
must quaify, and we find the forms Yaza and Yazemnaongho in the
Gathas formed from the same verb Y az from which the noun Y azatais
derived. We cannot dwell a length on every such unwarranted and
groundless point brought by the writer of the book simply to support his
favourite split between the Gathas and the other Avesta.
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Then on pp. 77, 78, again there appears a paragraph or two
containing ideas which oscillate from one side to the other. The dross
therein serves only to provoke the reader by pouring doubts with &
skeptic attitude into his mind. The writer evinces his skepticism and
willful doubt when he says

“It seems to us that we tread a very delicate path when we set aside as non-
Zoroastrian all that does not appear in the Gathas. Are we sure we are standing
un firm ground when we dogmaticaly assert that the prophet of Iran discarded
the pantheon and purposely kept it out out of his religion of reform? The Indo
Iranian divinities Mithra, Verethraghna and others occupy a most exalted place
in the Avestan and subsequent periods, the Gathas of Zarathushtra knew them
not. Are they post-Zoroastrian? Did they migrate to Iran after the passing away
of the prophet from this world? This cannot be. For the pre-Zoroastrian kings
and heroes knew them and sacrificed unto them. They shared the spiritual
domination over the hearts of the people of Iran when Zarathushtra preached his
new faith. And yet the prophet does not immortalize them in the Gathas."

In this the writer exposes his skeptic attitude and dogmatic
expression of hisown ldols-of-the-mind. It will never be logica to say
that because the names of some angels and not of al of them are
mentioned in the Gathas, only the Gathas are composed by
Zarathushtra and that the rest of the Avesta cannot have been
transmitted by the prophet himsdf. In the first place Zoroastrian
Religion has never been a"Religion of reforms." It is the entire Law of
the Universe called “Daend’ in the Avesta, as taught by the great soul
Zoroaster-Zoroastrianism is nothing but the Natural Law of Evolution
or Unfoldment of Soul, known and taught by Zoroaster and this
universal law incul cates the Government of the Moral order of the uni-
verse by Ahura Mazda helped by the archangels and angels that are
intelligences working in various capacities. The method of the writer
is merely that of 'argument in acircle,' and he takes for granted or for
data what he is required to prove. For he has to prove that the Gathas
only belonged to Zoroaster and that the rest of the Avesta did not, and
in order to prove this he has to separate certain ideas into what ought
to be Zoroastrian
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like according to his belief and what ought not to be; and then resting
on these data adopted by himself he seems to prove that what is
Zoroastrian-like according to his beliefs appears in the Gathas, and
what is non-Zoroastrian-like gppears in the rest of the Avesta, and that
therefore the Gathas and not the other Avesta should have been given
by Zoroaster himself. Whereas actually when we study both the Gathas
and the rest of the Avesta with an unprejudiced mind, we are able to
see that the rest of the Avesta treat of and explain elaborately the
principles inculcated generically in the Gathas, and that therefore the
rest of the Avesta are supplementary to, and explanatory of, the Gathas.
Moreover, there are suggestive ideas in the Gathas, which are expanded
in the rest of the Avesta, and it is this feature that connects both the
Gathas and the rest of the Avesta as productions by one and the same
originator.

How far the writer may be said to be consistent or not, may be
seen from the incongruous ideas expressed by him regarding the split
between the Gathas and the Later Avesta.  On p. 286 he says—

"The world according to the Pahlavi texts which carry onward the ideal
teaching's of Zaratusht in the Gathas as developed in the Y ounger Avesta, is ever
sriving and tending toward final betterment, and will reach perfection in the
millennium of Soshyos,"

here we notice that the writer agrees with us inasmuch as he says
that the Younger Avesta contains in a developed form the ideal
teachings of Zartusht. That is what we have affirmed throughout viz.
that the so caled Later or Younger Avesta is supplementary to and
explanatory of the ideas inculcated in the Gathas, and that the Y ounger
Avestais not diametrically opposite to, or singularly different from, the
Gathas. Thus the writer on p. 286 affirms or accepts what he denies on
the foregoing pages. It is therefore quite speculatory on the part of a
writer of such a book to say without any evidence in the presence of
such conflicting and self-contradictory statements made by himself that
the Gathas only and nothing elsein the Avesta
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belongs to Zoroaster. Why does the writer put the word “Gathas’ in
contradistinction to the word "Avesta'? In the first place does the
writer understand what the word "Avesta' implies? He has not
attempted to explain or to define the word Avesta, which he never
seems to apply to the Gathas but only to the non-Gathic scriptures.
Can the connotation of the word Avesta allow us to include Gathas
under it? Can the Gathas be termed Avesta or not? In the 72 chapters
of the Yacna now extant which as a whole must be termed Later or
Younger Avesta by the writer, the chapters 28-34; 43-46; 47-50; 51,
53 constitute the five Gathas respectively. How can this apparent
paradox be solved by the writer? Does the writer know the digtinction
between" Fshusho-Manthra " and “Manthra Spenta’, the two grades
of the Avesta writings. Just as he has never explained the distinction
between the words 'Gatha and 'Avesta,’ he has not explained the
meanings of "Fshusho-Manthra' and Manthra-Spenta." Instead of
showing the genuine distinction between the two grades of Manthra or
the word, according to their prayer-effect as taught by Zarathushtra,
the Gathas falling under the Fshusho Manthra and most of the rest of
the Avesta being cdled ManthraSpenta, the writer quite
unnecessarily squibbles with the distinction between the Gathas and
the Later Avesta, there being strong objection to the use of the epithet
Later with the word Avesta. If the writer understands the meaning of
the word “Avestd’ which in its entirety makes up 21 Nasks, he will
never use the incongruous phrase "Later Avesta." This squibbling is
undertaken because it serves as the basis of his entirely imaginary
"Zoroastrian Theology" which he wants to preach to the reading
public.

On p. 78 he calls the Gathas by the name of "short devotional
hymns" and thus expresses his own surmise as to the argument about
the Later Avesta. He says-:

"We are not unmindful of the argument that the Gathas being short
devotional hymns, for the use of the faithful, may not be expected to
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contain the entire Avesta pantheon or an elaborae ritual. The
argument may explain something, but not all."

This is the exact argument that we are adducing throughout. The
Gathas belong to a Nask, which is quite different from the Nasks
containing the names of al angels or those inculcating the rituas. This
argument makes clear the difficulty and by his own argument the writer
brings to the ground his favourite split between the Gathas and the
other Avesta-the theory which is the basis of the entire book.

[li the same way the writer goes on in his own way to show
anyhow that the Gathas and the other Avesta did not belong to the same
prophet. On the same p. 78 he says that the angels outshine the
archangelsin the Later Avesta, and supports his argument thus-

"Some of the Y azatas have risen to such a great popularity during this
period that they are honoured more than the AmeshaSpentas.............. Some of
the longest Y ashts or sacrificiad hymns are composed in their honour. Y et the
archangels who are higher in the spiritua hierarchy, who occupied a unique
position in the Gathas, and whose glory the prophet even sang with his clarion
voice to the people of Iran, have now either to content themselves with short
laudatory compositions or go entirely without any specid dedication. Some of
the attributes that are the prerogative of Ahura Mazda aone are lavishly applied
to the leading anges; but the authors are sparing even to parsimony when they
confer honorific epithets on the Amesha Spentas.”

This argument has no validity for a right student of the extant
Avesta and Pahlavi literature. In the Gathas it must be remembered that
al the subjects that are treated therein are dedt with generically, and
that is admitted even by the writer himself as we have already noticed.
The Amesha Spentas who have their co-operatorsin all the Y azatas are
treated in the Gathas generically, and the specific Yazatas are
elaborately described in the rest of the Avesta.  Hence if the writer
admits that the Gathas treat everything generically, then the Y azatas



WRITER'S SOPHISTRY reYASHT LITERATURE. 41

are implied in the treatment of the Amesha Spentas in the Gathas.
Moreover the Y ashts belong to a Nask, which is quite different from
the Nask containing the Gathas. The Nask cdled Baghan Yasht
contained Y ashts or glorifying prayers in honour of Ahura Mazda, the
Ameshaspentas, and the Yazatas presiding over the visible and
invisible creations. We have in the extant fragmentary literature only
three Y ashts glorifying the three Ameshaspentas out of seven, namely
Hormazd, Ardibehsht and Khurdad, the four other missing, although
we have the Pahlavi form of the Behman Yasht caled Zend-I-
Vohuman Yasht which too in its turn is very scanty. The remaining
seventeen Yashts out of the extant literature are dedicated to the
Y azatas, there being besides these some two or three more Yashts e.g.
the Hom Y asht, the Vananta Y asht and the Sirozah Yasht. Thus we
see that the Yasht literature has no connection whatsoever with the
Gathas insofar as their Nask-origin is concerned, and the writer does
not seem to deny throughout his book that the Avesta in its entirety
covered 21 Nasks given by the great prophet. As for the parsimonial
atitude etc. towards the Ameshaspentas shown by the composers
imagery of the Y ashts, we should say that the writer of the book has
not studied the Avesta as he ought to have done, for he seems to be
ignorant of there being a Haftan Yasht or Y acna Haftanghaiti, seven
or eight chapters of the Yacna numbering from 35 to 42, which con-
tain the highest praise and the glorification which the prophet could in
his clarion voice express for al the Ameshaspends taken together.
The writer of the book seems simply to take a wrong advantage of the
ignorance of the reading public, eyen the Parsee public, about the
Avesta or its literature, and hence he tries by means of illogica and
absurd arguments throughout the book to dope the ignorant readers. In
face of so much evidence to the contrary, the theses brought forward
imaginarily and sophistically have no power to stand erect, and in fact
the arguments are so meaningless in themselves that from a proper
student of the Avesta they do not invite even a logical refutation, on
account of their open evident absurdity and nonsense.
6
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We shall touch only two or three such further arguments of the
writer in his attempt to show a split between the Gathas and the other
Avesta, and then close this first part of the review of the book. The
writer has employed his intellectual ability to his best in order to launch
forth his favourite argument that the Gathas and not the other Avesta
were given by the prophet himself. On p. 80 he brings forth another
strange argument to support hisview. There he says

"...the Avestan texts deify the ritual, implements, textual passages of the
scriptures, and other like objects. The expressions of invocation and sacrifice
applied to them are the same as those used in honour of Ahura Mazda, the

Amesha Spentas, and the Yazatss......... Thus ........... the ceremonial
implements and scriptural texts are al alike made the objects of adoration and
praise.”

Here again the writer shows his utter ignorance of what the
Avesta Manthra are. In the Srosh Y asht the Magjor, the following
are regarded as the powerful weapons of the angel Srosh, viz. the
AhunaVar, the Y acna Haftanghaiti, the Fshusho Manthra, and all
chapters of the Yacna. Even in the Gathas the Manthra are said to
be divinely given to Zoroaster, and the making of the entire
Manthra bears the divine stamp. Thus it is quite consistent that
the other Avesta pays the necessary dignity to the Manthra in
commentation to the same dignity given to the Manthra in the
Gathas. Hence this argument for a logical mind can never go to
prove that the so called Later Avesta which pays proper respects
to the Manthra in accordance with the attitude observed towards
the Manthrain the Gathas were not given by the prophet himself

Again a reference is made to the distinction in style. On same p.
80, under the heading "Zarathushtra's monologues in the Gathas
as against his dialogues in the Avesta’ he puts the following
argument in order to prove his quaint thesis. He says

“In the Gathas the prophet addressed severa questions to Ahura Mazda, but
the replies were left to be inferred from the context. An advance is made upon
this method, and now we have Zoroaster depicted
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as putting questions, and Ahura Mazda himself as answering them categorically.
To invest their compositions with divine sanction and prophetic authority, the
later sages wrote in the form of a dialogue between Ahura Mazda and his
prophet. The grester part of the Vendidad and some of the Y ashts are composed
inthisstyle."

In the first place this is not strictly true. In the Gathas there are
some sections, which are like the direct words from Ahura Mazda. In.
the Gathas aso we find dialogues between Ahura Mazda and Amesha
Spentas, between Geush Urvan and Geush Tashan, between Zoroaster
and his disciples and so on. Therefore so far as the style of the dialogue
is concerned it is to be found in the Gathas also, and not restricted to
the Later Avesta, only. Then again in the Gathas Zoroaster addresses
himself in the first person, in the second person and aso in the third
person, which is never accounted for by the writer-a fact, which is
common in the Later Avesta, in the style of the dialogue between
Ahura Mazda and his prophet. The writer also seems to be quite
ignorant of the existence of the twenty-one Nasks given by Zoroaster,
or he willfully ignores that fact, when he puts the Vendidad and the
Y ashts as compositions by the later sages. Will the writer name with
authority only one out of hisimaginary "later sages (!)" who composed
the entire Avesta with the exception of the Gathas? Will he condescend
to show the name of only one such later sage occurring in the Later
Avesta? Being not content with his un-devotional and illogica
speculations, the writer accuses the so-called later sages (God and the
writer knew, who they are or were) of investing their own
compositions with prophetic authority — a charge equally applicable to
and fit for the writer himself. Cannot the ‘argumentum ad baculum’
adopted by the writer be directed against himself? Is not the book
called Zoroastrian Theology invested with a scholarly authority from
the get-up and style of the book itself, whereas in reality the writer has
given a scholarly garb to his own non-sensical views about the extant
Zoroastrian literature? It is never logical to say that, because the diction
and style differ the authors must be different. Milton adopted blank
versein his Paradise Lost, adifferent and peculiar
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style in his sonnets, style of the mystery plays in the Comus, prose style
in his Areopagitica, but to say that Milton being a poet could not have
written anything of the above except the Paradise Lost will be lack of
commonsense in an educated person. We have seen before that the
Y azashne and some of its chapters are derived from one Nask, Visparad
from another, Vendidad is atogether a third different Nask, and the
Y ashts are taken from a fourth Nask, whereas the Gathas form part of a
fifth different Nask, and hence it is quite possible that according to the
nature of different subjects the same prophet may have separated all the
Nasks not only in their body but aso in their style and ideas. Thus the
same string on which the writer harps throughout his book----viz., that
the Gathas only and nothing el se could have been given by the prophet--
---gives way under self-wear. Then again similar views expressed on
other pages of the book by the writer simply expose his ignorance or
willful omission of the existence of 21 Nasks making up the entire
Zoroastrian scriptures. As for example on p. 104 while referring to the
Meher Yasht, the writer imagines that the composer of that Y asht was
somebody else and not the prophet, in these words:

“Thewriter who consecrated Y asht 10 in his honour was conversant with the

past greatness of this divinity, whose cult had struck so deep a root in the popular
mind."
As usual he is unable to give the name of the composer but the writer
dreams at least that he was not the prophet himself, athough we find
references to Zarathushtra in the Meher Yasht as in the Gathas and
although the ideas in the Meher Yasht are only elaborate collaborations
of those in the Gathas about Truth and Right-speaking and observance
of Contract. Another instance of the same kind of dream of the writer is
found on p. 120 while referring to the Hom Y asht-

"The poet depicts him (Hoama) as approaching Zarathushtra for this particular

purpose.”

We are left to infer who the poet of the Hom Y asht which covers
the 9th and 10th chapters of the Yacna was, but the writer intends to
convey that he is other than the prophet according to his belief without
reason.
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It will not be out of place to show one more inconsistency of the
writer of the book regarding his attempt to show a split between the
Gathas and the rest of the Avesta On p. 184 under the heading
‘Alexander consigns the Zoroastrian scriptures to the flames,” he seems
to pay a tribute to the entire Zoroastrian scriptures in the following
words,-

"Great as was this national catastrophe, gtill greater was the spiritual loss
involved in the destruction of the holy scriptures of Zoroastrianisrn, which
perished in the conflagration of Persepolis................. Fire, the most sacred
emblem of Iran, was wantonly utilized in consuming the word of Ohrmazd. The
ill-fated Darius had ordered the two archetype copies to be preserved in the
Dizh-i-Nipisht and Ganj-i-Shapigan. The first, deposited in the archives of
Persepolis perished in the conflagration. The second copy of the sacred writings.
in the Ganj-1-Shapigan, we are informed, was done into Greek, though more
probebly it met with a smilar fate............After a long period of darkness,
following his ill-destined invasion of Persia, Iran once more recovered her
political autonomy, but she never regained in their pristine fullness the holy
works of her great Prophet.”

This is a paragraph which when read between the lines gives food
for reflection. Does the writer imply all the 21 Nasks by the phrase 'the
holy scriptures of Zoroastrianism’? Does he mean the original 21 Nasks
by the phrase ‘the word of Ormuzd'? Does he intend to convey to us the
exisence of 21 Nasks by the phrase ‘two archetype copies’, or were
they copies of the extant five stray Gathas? Is it because both the copies
of the 21 Nasks were lost that we have to-day fragments broken from a
harmonious whole-and those too amounting to less than 1/21 of the
whole? Does the writer goply the phrase 'period of darkness to the
destruction of the 21 Nasks leaving the extant fragments here and there
in the hands of some poor people? Does the writer signify the
authenticity of the 21 Nasks by the phrase 'their pristine fullness? And
we may ask alast question to the reader, ‘ can the writer of Zoroastrian
Theology have meant only the five Gathas or the entire Avesta
scriptures of the 21 Nasks by the phrase ‘the holy works of her great
Prophet’ under chap. XXI ?
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If all these questions are rightly weighed and properly balanced by the
reader in the scales of his mind, he will be able to follow clearly our
argument brought forward against the favourite thesis of the writer------
that the Gathas only and nothing else could have been given by
Zoroaster------ a groundless belief on which is based his entire book of
Zoroastrian Theology, which when removed from the book renders the
book itself extinct.

Finally, the writer seems not to be ignorant of the 21 Nasks as the
root-source of all Avesta writings. On p. 117 in his eulogy upon 'Ahuna
Vairya he says

“The greatest of all the spells, the Word par excellence of the Zoroastrian
theology, which is constantly on the tongue of the faithful, is the Ahuna Vairya. It
is made up of twenty-one words, everyone of which corresponds to one of the
twenty-one Nasks, which make, up the complete Holy Writ of the Zoroastrians. It
is the quintessence of the entire scriptures........... Of al the sacred formulas that
have ever been pronounced or are now recited, or which will be recited hereafter
this word that the Lord God has announced to the holy prophet is the best.”

How can the writer of Zoroastrian Theology be said to be consistent
in his views about the Later Avesta as post-Zoroastrian and written by the
later sages when he admits of the existence of the 21 Nasks derived from
the 21 words of the Y atha Ahu Vairyo formula, which has adivine origin,
and taught by Ahura Mazdato Zarathushtra? Did the 21 Nasks contain
only the five extant fragmentary Gathas with the exclusion of Y acna,
Vendidad, Visparad, Y ashts and all the other Avesta Manthra? If so, what
did the 21 Nasks include? Why does not the writer of Zoroastrian
Theology give or attempt to give the possible contents of the 21 Nasks?
He preachesin his book many things on the authority of the Pahlavi
Dinkard, but omits to give a summary of the twenty-one Nasks as given in
the same Pahlavi Dinkard? Will the writer account for this willful
omission? It reflects ssimply discredit and presence of some ulterior object
in view on the part of awriter of abook like Zoroastrian Theology, to
keep the reader in the dark about al-important fact viz., the existence of
21



CONCLUDING REMARKS. 47

Nasks with their contents, and to attempt to argue out his own
favourite Idol-of-the-Mind with this artifice of willful omission. With
these remarks we leave the reader to draw his own conclusions about
the writer as well as the book, saying that in spite of his artifices
employed of willful omission and of misrepresentation of facts, the
writer has not at al been able to convince the reader that the Gathas
only originated from Zoroaster and that the rest of the Avesta were the
original productions of persons other than the prophet. If the 21 Nasks
were not the original productions of Zoroaster, then the entire Avesta
including the Gathas could not have originated from Zoroaster, then
the Yatha Ahu Vairyo itself could not have been composed by
Zoroaster, and then it might be that the prophet named Zoroaster
could not have existed on this earth! This is the only conclusion for
those preachers of Zoroastrian Scriptures who do not believe in, or
willfully omit to admit of, the existence of 21 Nasks as the root-cause
of the edifice of the Zoroastrian Law.



CHAPTERII.

The Writer's harping throughout the whole book on the same
string of Proselytism, which really forms
the burthen of his book.

While dedling with the first part of the review viz, the writer's
division of Avesta Scriptures into periods, we have hinted at the one
ulterior object of the writer of Zoroastrian Theology, viz. Advocacy of
Proselytism i.e. the theory of allowing admission of aiens into the
Zoroastrian community simply by putting on them Sudreh or the sacred
shirt and Kusti, or the sacred thread-girdle. In this age of rank
materialism it is but natura that most of the people can have no idea of
the subtle laws of nature working in al human eactivities. The
cumulative Law of Asha implies all the beneficent forces in nature
carrying out the Divine Moral Order of the Universe as inculcated in the
Zoroastrian Law. When the community begins to decline in its number
on account of the inexplicable disturbance caused by the people
themselves to this Mord Order by not living a life parallel to and in
strict accordance with the Law of Asha, a strange remedy for the
increase of the population is suggested by a few of the community viz.
that of proselytism. This suggestion has caused much provocation of late
in the community when attempts have been made by some philologists
to prove the advocacy of prosdytism from the extant Zoroastrian
Scriptures by their usual practice of twisting and perverting the texts so
as to render them suitable to their views. One of such attempts is the
Book of Zoroastrian Theology under review. The writer tries his utmost
to carry home to his readers that the practice of proselytism is distinctly
advocated in the Zoroastrian scriptures, and this advocecy of
proselytism is the sum and substance of the entire book. This subject of
proselytism and marriage with the aliens is one, which can be viewed
from  many  standpoints-Sociology, Biology, Embryology,
Anthropology, Philosophy and Religion. Whether
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alien marriage is disastrous to the social stability of a community,
whether pure species can be continued, whether there is extinction of
the generating power by the blending of seeds of different genera and
species of mankind, whether there can be harmony of thought and
compatibility of temperaments resulting from such marriage,-these and
many more are the subjects which lie outside the scope of the present
undertaking. Here we have to see whether alien marriage and
proselytism are advisable, not from the scientific, economic, socia or
moral point of view, but only from the point of view of religious
scriptures and that too from the extant remnants of original Zoroastrian
scriptures only. There are also other interesting questions relating to the
subject, such as the object of nature in the institution of the different
religions of the world according to the various differentiated stages of
progress reached in the course of evolution by different groups of souls
according to their varying constitutions, or the advisability of
conversion as preached in other great religions of the world, viz. in
Chrigtianity, Buddhism or Islam. All such questions have no bearing on
the subject in hand,-viz. whether the principle of proselytism as shown
to exist in the extant Zoroastrian Scripturesis at all advocated as such.

It would have been very easy for us to give a refutation of the
subject, had the writer devoted some pages exclusively to the treatment
of this subject. But the writer while trying to write on Zoroastrian
Theology has sought every occasion, directly or indirectly, to refer
constantly to this subject favourably according to his Idol-of-the Mind.
And this he has to do because in the Introduction he deems-

“It essential to a clear comprehension of the religious thought prevalent in
the Parsee community at various epochs of its history to present a concise
account of religious beiefs from the pre-Gathic times down to the present day.”

One of such 'religious beliefs' is proseytism according to the
writer, and he preaches it as an original Zoroastrian belief. Hence it is
our task to make out whether modern proselytismis a Farman
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or Mandate given by Zoroaster himself or met with in any of the extant
Avesta Scriptures, or whether it is only a fume of the imagination of a
meagre portion of the present-day community including the writer of the
book himself. Just as we have seen in the first part how the writer is
bent on denouncing without any evidence all Avesta writings except a
considerable portion of the Gathas as un-Zoroastrian-like, in the same
way we shal see in this part how the writer tries to establish,
clandestinely, nay even irrelevantly,--the advocacy of proselytism.
Although he saysin the Introduction that he has-

“ Attempted, as far as it has been practicable, not to write as a partisan.”-

we shall see that as in the case of many other subjects so in the case of
proselytism it has not been practicable for the author to write without
being a partisan. We shal see that he has come out smply as an
advocate of so-called Reformers, or Radical Belief-changers to whom
alien marriage and proselytism gppear to be the be-all and end-al of
Zoroastrianism. The force of his partisanship in taking the brief of the
conversionists, and the intensity of his pre-possession in favour of their
belief can be easily perceived from his words in Chapter XLV under the
heading "Zoroastrianism ceases to be a missionary religion,” which run
as under:

“But for dl that the decline in the birth-rate in a community or about a
hundred thousand souls that stubbornly rebels against all proselytes and closes its
doors against all aliensthreatens its very existence.”

The writer means to convey without any scriptural evidence that
the only remedy for an increase of birth-rate in the community and the
panacea for the perpetuation of the Parsee community is proselytism. If
proselytism served as remedy against the extinction of a race, why
should nature have made so many varieties of the races of men instead
of one homogeneous group of al mankind on earth? If only one religion
was suitable for the progress of al these various classes of men, why
should nature have sent so many prophets with so many different

messages of
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religion? If the extinction of a race was preventible simply by an
addition of people or ‘grafting' from different races, why should there
be rise and fall of nations or races on the earth? All these and severa
others are the questions which deserve full treatment in connection
with the subject of proselytism, which need not be taken up just here,
since 'another volume chiefly devoted to the treatment of the social and
economic problems of the community' is promised to be published by
the same writer ‘at some future time' as be avers on p. 368, when full
justice would by God's grace be extended to its review. The writer pays
attention to quantity or numbers at the cost of quality or merit. On
same p. 368 he says

“If Zoroastrianiam is to live in this world as a living faith, it must have

sufficient numbersin itsfold to keep up its vitality."

A religion aways has its life, so long as it is put into practice in
every day life by each individual member thereof. Zoroastrianism
seems to die out and is dying out at the present day, not because there
are only one hundred thousand souls belonging thereto, but because
most of these have imbibed very nasty materialistic views from outside
by which their life is guided, and are abandoning day by day all the
precepts of Ashoi or Perfect Rectitude worthy of observance in every
day life, and are crying for a religion of physica convenience and
materia ease with no sanctity or spiritua purity or responsibility. If the
writer desires Zoroastrianism to live, it is his duty to write a book on
practical purity as taught by Zoroaster and to exhort his readers to
faithfully observe al those canons taught in al the Avesta Scriptures.
The vitality of Zoroastrianism can never be expected in the nature of
things to be upheld by an addition of some Hindus or Mahomedans or
Christians into the community and by making an external stamp on
their designation as " Zoroastrians ". The vitality of Zoroastrianism can
only be upheld by making faith a living force and sincerity the basic
virtue in every present member of the Zoroastrian fold who should be
quite willing and ready to observe al the tenets of Purity as taught in
that great religion. It is thus by adding to the quality
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and not to the bulk of the community, that stability can be maintained
and increase can be made in the number of the community in the near
future. First teach your own religion to the members of your own
community, 99% of whom are quite ignorant of the tenets of their
sacred religion. In the Yacna Haftanghaiti Ha 85 we find a very fine
passage regarding the teaching of religion. Thereit is stated that

“Then a man or a woman knowing the Truth may practice it as such, and
may teach it to those who are capable of practicing the same as it ought to be
practiced.”

From this it is seen that it is the duty of every Zoroastrian first to
know the Laws of Ashoi taught by the prophet, then to practice the
same himself or herself, and then as a practical observer he or she will
have a natural right of preaching the same to other coreligionists who
are capable of practicing the same. Thus we learn that without the
qualification of strict profession of areligion by its own members, mere
number of adherents can never help to sustain the life of that religion.
Nature requires truth or intrinsic value of everything, and not mere
show of things. Alien people who are nominally styled Zoroastrians by
the 20th century innovators of proselytism would not give life to
Zoroastrianism but on the contrary take away the life therefrom. Of
course in this our attempt we cannot treat the subject of proselytism
intect even from the purely Zoroastrian point of view, showing the
classifications of various stages of different souls, and their different
grades of progress. Here we have only to point out how the writer of
Zoroastrian Theology who seems from his views expressed therein to be
an enthusiast of proselytists makes the best attempt to alude to this
advocacy throughout his work. We shall take up, one by one, such
attempts and try to see the strength of the arguments advanced by him.
Attention is here drawn of the reader to one point which he is requested
to bear in mind throughout-which is-that athough the writer of
Zoroastrian Theology separates the Gathas as purely Zoroastrian and the
other Avesta as pseudo-Zoroastrian, he bases his arguments in more
than one subject not on the Gathas but on the so-called
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Later Avesta also, and that wherever the references quoted from the
Later Avesta go against his persona views they are run down as
Y ounger or Later or post-Zoroastrian, but whenever they seem, to bein
favour of his ldols-of-the-Mind, he supports them as if they shared the
first-rate authority with the Gathas.

As for instance on p. 4 he says

"The sacred books designate these pioneers in Iranian religion as the
paoiryo-tkaesha, ‘ of the primitive faith’,"

From a wrong interpretation of the term 'paoiryo-tkaesha the
writer intends to convey that there were people in Iran before the
advent of Zoroaster, who had their own religion and who underwent
conversion or proselytism into Zoroaster's teachings. This word
"Paoiryo-tkaesha" literally means “the first or advanced ones in faithful
practices of devotion," and is gpplied throughout the Avesta only to
saintly souls advanced in spirituality. Those only who expedited their
evolution or gpiritual progress by following ‘dataish paoiryaish
ahurahya i.e. the original first laws of Ahurain their leading of life are
put under the class 'Paoirya-tkaesha’ We have in the Avesta, three
chief classes of souls always occurring together as in Yacna Ha 26.
The three terms ‘Ashaonam Fravashinam, Paoirya-tkaeshanam
Fravashinam, and NabaNazdishtanam Fravashinam’ imply three
graduated classes of souls advanced in Ashoi. The first class
‘Ashaonam’ is the generally advanced class of souls that have left the
earth for good and are progressing still further in the unseen world. The
second ‘Paoiryo-tkaeshanam'’ is the higher one and includes all souls
who have achieved their liberation and spiritua development to a
certain degree, and the third ‘ Nabanazdishtanam’ which literally means
'the nearest to the centre or the creator' includes the highest group of
souls who have nearly completed their spiritual progress in the
heavenly regions and are being drawn close to the centre. Even the
prophet Zarathushtra himself is styled a "Paoiryotkaesha' in the
Fravardin-Yasht, for be was himself an advanced soul. Thus we see
that the word 'Paoiryo-tkaesha’ which has a technical sense is wrongly
rendered as "people of primitive
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faith." In fact there was no prophet nor any form of established religion
such as Hinduism, Buddhism etc. before the advent of Zoroaster, and
hence it is very improper to say that Zoroaster converted the people of
primitive faith to his own faith. The Paoiryo-tkaesha people were
Yazdan-parast or God-worshippers no doubt, and Zoroaster who
expounded the entire Law of Nature to them only pointed out the
straight path, which was the short cut to the attainment of the goa of
highest spiritual progress.

Then in Chap. Il under the heading "Zoroastrianism in its early
Missionary Stage" the writer wants emphatically to preach the advocacy
of conversion in Zoroastrianism. He terms Zoroastrianism 'the new
religion," which implies that there must have been some old religion
before Zoroastrianism whereas in fact As we have seen there was no
form of established religion before the time of Zoroaster. Then by the
heading 'The proselytising zeal of the crusaders' under the same chapter,
he tries to convey to the reader that proselytism is openly allowed in
Zoroastrianism. On the same p. 12 he puts in sentences like the
following

“ When Zarathushtrawon as a convert (!) Vishtaspa;’

‘ Conversions to the new religion followed rapidly;’

“ With all the zed and fire characteristic of converts Zarathushtra's followers
worked actively for the promulgation of the faith both within and outside of the
country;’

* Zoroastrianism soon became a church militant:’

All of these are fired off only to betray his enthusiasm for the
advocacy of proselytism. The adoption of Zoroastrianism by King
Vishtaspa and other Paoiryo-tkaesha souls of the time was never
conversion or change as it is understood at present from the profession
of one established religion to that of another, but it was ssimply an
adoption of system where there was formerly no organization in their
belief. The speculative tendency of the writer goes further when he
says on the same page-

"Zoroastrianism implanted itself not alone among the lIranians that
practiced the primitive faith, but also among the daeva-worshippers, or accursed
followers of demoniacal beliefs, and even among the Turanians
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the national rivals of Iran. The prophet immortalizesin his holy hymns the
Turanian chieftain Fryana and his family, who came over to hisreligion."

A highly unwarranted statement, indeed. There is not a single
evidence whether direct or indirect to prove that Zoroastrianism spread
among daeva-worshippers. This is mere firing off of the writer's own
brain. The writer contradicts his own statement of the conversion of
the daeva-worshippers into Zoroastrianism when on page 118 he says
under the heading ‘ Those privileged to recite the spells.’-

"The Manthrans or chanters are those who are privileged to recite the spells.
The knowledge of the secret formulas is to be zeaously guarded; it is to be
imparted only to the veriest few in the closest circle,
......................... Teaching a Manthra to an infidd is equivaent to giving a
tongueto a wolf."

In view of such statements how can proselytism be allowed then?
Page 12 and page 118 exhibit a pair of inconsistent ideas which is the
characteristic defect of the writer throughout his work. If we admit the
statement on page 118 taken from Y asht 4 according to the writer to be
authoritative, then the statement on page 12 regarding the conversion
of daeva-worshippers turns out to be untrue. Then again the favourable
light in which the Turanians are held throughout the Avesta does not
imply proselytism at al. As has been twice pointed out there was no
established form of religion either in Iran or the neighbouring country
of Turan before the advent of Zoroaster, and the Paoiryatkaesha or
further advanced souls of Iran, Turan and many other countries are
laudably remembered in Avesta scriptures. Just as the Iranian Paoiryo-
tkaesh people were put on the track of Zoroastrianism, in the same
way the Turanian good people (not al the Turanians of course)
followed the path of Zoroaster, but this adoption of Zoroastrianism by
the Turanians cannot therefore be termed Conversion. Iran and Turan
implied only a distinction of locality or country and not one of
religion. The fact that all the holy ones of Iran, Turan, Sairima, Sainina
and other places are equally remembered in the Fravardin Y asht,
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does not show that all those who lived beyond the limits of Iran
professed a faith different from that prevalent in Iran then. This
memory of those holy ones in the Fravardin Y asht, never for a moment
implies the advocacy of the present day proselytism by Zoroaster, but
simply points out to us that Mazda-worshippers were not confined to
Iran only but also inhabited neighbouring and distant regions alike.

The writer's reference to the Turanian chieftain Fryana in the
Gathas is also without any evidence, for the word "Turahya" in Gaths
46; 12 means “powerful or mighty” and is supported by the epithet
'Aojiyaeshu’ meaning 'overpowering' gpplied to his family. Also there is
no historical evidence to bear out the view that ‘Yoishta Fryana a
Paoiryo-tkaesha who is remembered in the Aban Yasht, Fravardin
Y asht, and the Gathas as 8 disciple of, or co-worker of Zoroaster was a
Turanian. In the first place therefore the meaning of the word ‘ Turahya
as rendered by the writer of Zoroastrian Theology is questionable and
the word does not necessarily mean Turanian,’ and even if we allow
such a meaning, the spiritual qualifications of Fryana mentioned in the
same Gathic passage point him out as an advanced soul or Paoiryo-
tkaesha and hence his adoption of the Zoroastrian form of the Law of
Hormazd can never be styled conversion from one established religion
to another, or from heathenism to areligion, or proselytism as the writer
attempts to style.

Then on the same page 12 under the heading 'Zaratbushtra speaks
of his faith in terms of a universal religion,' the writer advances his
favourite thesis of proselytism. The whole paragraph forms a testimony
to the partisan-like spirit of the writer pro proselytism. We have in this
paragraph to comment upon the phrase ‘universal religion' as applied to
Zoroastrianism and to see the meanings in the original passages quoted
by the writer from the Gathas in support of his advocacy of proselytism.
In the first place we, admit emphatically that Zoroastrianism is &
universal religion, but it must be clearly pointed
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out wherein the universality of Zoroastrianism consists. This can be
explained in two ways. The religion taught by Zarathushtra or the
'‘Daena-Zarathushtri' is the law of the entire universe, not of a fraction
thereof, as taught by Zarathushtra. The twenty-one Nasks covered all
the laws governing all the planes of the universe viz. the Spiritual, the
Subtle and the Physical. Zoroastrian Law is universal inasmuch asit is
the law which teaches all the laws of life for the emancipation of the
soul out of the physical vesture which imprisons it and dwarfs its
powers and it is the Law which is the Greatest, the Best, the most
Excellent of al the laws that ever taught about the evolution of the
soul. In Yacna Ha. 12 or the confession of Faith formula, the Law of
Zarathushtrais depicted in the following terms.-

“ | attune myself with the Good Mazdayacnian Law —which is
efficient in putting down the dual incessant fight between good and
evil princi ?I&s in man,-which helps one to put down the weapon of
body by effecting liberation of the soul ,-which leads to the union of
the soul with its self-counterpart, divorced so far down here for a
purpose;-which teaches the Divine Moral Order governing the
entire Universe,-- which is the best, the greatest and the most
excellent of all the laws leading to the evolution-stage of the soul,
and even to the most advanced goal of the soul-which pertains to
Zarathushtra of Ahura.”

Thus the universality or rather the universal greatness, because of
the universal application, of the Law of Zarathushtrais to be noticed in
more than one Avesta passage, but that never implies such a form of
proselytism as is preached by the writer. In the Vendidad Fargard V,
the universal character of Zoroastrianism is depicted very beautifully
with the same implication of the greatness of the Law of Zarathushtra.
Thereit is sad that the Law Mazdayacnian as taught by Zarathushtrais
greater in size, beauty and excellence than any other law, just asthe Sea
Vourukasha is greater than al other seas or just as a big tree covers all
the smaller ones, or just as the sky covers

8
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the entire eath round. This idea of the universaity of the
Zarathushtrian religion from the point of view of its greatness and
dignity is to be found aso in the Gathas, but the writer of Zoroastrian
Theology perverts the meaning so as to make it serve his own purpose
of preaching proselytism. From this one instance of the perversion of
origina meanings of the texts in the body of his writing and putting a
figure over it to dupe the reader into the belief of there being a
scriptural authority for the writer's view, we shall have an idea of the
clandestine method employed as an artifice throughout the book. On
page 13 he says-

"The prophet is convinced that the religion which his Heavenly Father has
commissioned him to preach is the best for all mankind;"

Here the last three words "for al mankind" do not occur in the
original at al and these words are thrust in by the writer to show that
Zarathushtrian religion is meant for al mankind, and hence to preach
advocacy of proselytism. The line in the Gathas 44; 10 is in the Avesta
put thus “Tam Daenam Y a Hatam Vahishtd’ i.e. ‘that Law which is the
best of all-laws-leading-towards-the-evolution-of-the Soul;' thus it is a
direct reference to Zoroastrianism as the Universal religion because it is
al-exhausting or including each and every law of the universe. It is
Universal because of its greatness as the Supreme Law including in it
all the other laws of Nature.

Having understood the universa characteristic of Zoroastrianism
from the point of view of its greatness we shal now try to understand
why Zoroastrianism is a universal religion from the point of view of its
universal efficacy resulting from the observance of al its tenets by its
adherents. Every law of nature when observed by the people has its
practical effect visible or invisible on the different planes of the
universe including the physical. The law of vibration is at the bottom of
this effect. Now the laws inculcated in the twenty-one Nasks by
Zoroaster are the original Laws of Nature in obedience to which the
multifarious activities in nature are carried on; and
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a Zoroastrian attunes himself with Nature or remains paralel with the
functions of Nature, when he observes all the laws of his religion. The
effect of this paralelism is accumulated invisibly in Nature, and this
effect extends all over the globe as it rotates on its axis and revolves in
space as well as over different planes of Nature from time to time
besides this material one, thus reaching and affecting each and every
member of al the kingdoms-animal (including human,) vegetable and
mineral, on this earth. Thus it is the nature of observance of the tenets
of Zoroastrian religion and not the mere quantity or number of nominal
adherents, that marks it out as universal in its effect, upon the creation
universally, as explained above. This universa characteristic of
Zoroastrianism can never be taken to imply proselytism or conversion
of all mankind on the earth al at once-from the Red Indian savage to
the greatest scientist into Zoroastrian Faith. If the universa
characteristic of Zoroastrianism were to imply downright proselytism,
then there ought to have been only one race of people in the human
kingdom instead of so many innumerable and different varieties of
races, and there ought to have been no other form of established
religion-no Hinduism or Buddhism, no Mahomedanism, no Mosesism,
no Christianity, except that established by Zoroaster alone. Hence, if
the writer of Zoroastrian Theology admits that he is wiser than the
Providence and that the Providence ought not to have made a
differentiation of races among mankind with a graduation of religions
to suit their progress we can in that case accept the universaity of
Zoroastrianism in the sense he means to convey. Otherwise if
Zoroastrianism is at dl termed * a Universal Religion’” which it
undoubtedly is, the universal characteristic can be explained and under-
stood only from the two main points of view, viz., of greatness, and of
application or efficacy of observance, as we have already seen.

Now let us see the reasonableness of the Gathic alusions brought
forth by the writer on p. 13 in support of hisown view. He says-
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"The prophet........... beseeches the Lord, together with Asha as the genius
of righteousness, to let him know their divine will, so that he and his disciples may be
ablethe better to teach the religion to man."

He quotes this from Gatha 49; 6. Here again, the meaning of the
origina is entirely perverted by the writer in order that the meaning
may help him preach his gospel of proselytism direct from the Gathas.
The origina Avesta words "Yathai-sravayaema tam daenam ya
khshmavato ahura,” do not contain any idea of preaching the religion
and of preaching to mankind in general. There is no reference "to man"
a al in the original and these two words are added by the writer
besides the perversion of the meaning of the original Gathic words. In
Gatha 49; 6 if the whole context is properly borne in mind the prophet
explans what the Law of Asha in a nutshel implies, viz, the
recognition of what is Right in Nature through the higher wisdom of the
Good Mind, and then the sentence quoted above in the Avesta follows
which literally implies "thus this we can remind ourselves of viz., that
law of thine, O Ahura." Instead of this obvious philological meaning,
the writer according to his practice throughout the book willfully
perverts, adds, and omits, as he pleases, in order that his favourite
theses can be shown to be borne out by the scriptures to alay reader. In
the same way, he says on same page further

"The prophet is convinced that, the religion which his Heavenly Father has
commissioned him to preach is the best for all mankind.'

We have aready quoted this sentence as an instance of perversion.
The writer quotes this from Gatha 44; 10 which runs thus "Tam
Daenam Ya Hatam Vahishta," which literally means "that law is the
best of the laws-leading-to-real existence or evolution." Grammatically
the word "Hatam" is in the genitive plura and yet the writer puts it in
the dative form “for al mankind.” This is to say the least an
undesirable means of trying to force the writer's own views upon the
lay reader by putting a perverted rendering. A third instance on the
same page 13 of such undesirable artifice may be cited here. He says -
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“Ahura Mazda has promised that he will give the riches of bestitude for all
time to the devout followers of the new Faith.”

This is pointed out as a quotation from Gatha 53; 1. The writer in
his own peculiar way of rendering tries to convey that some
inducement is presented to the people for adhering to the Zoroastrian
Faith, and that therefore proselytism is encouraged by means of this
inducement even in the Gathas. When the whole piece is translated
literaly, it is seen that no such meaning of proselytism can be deduced
from this paragraph, and that therefore the writer's attempt is one more
instance of perversion. The litera rendering is as follows-

"The best aspiration of Spitama Zarathushtra has been vouchsafed, because
Ahura Mazda gave him on account of Rectitude the blessed reward of eternal
beatitude, and because those who harassed him began to teach about the word
and deed of the good law."

Here we see that the eterna beatitude is bestowed upon the
prophet himself, and the reference does not relate to any underlying or
even remote idea of proselytism. Thisis willful perversion in addition
to mis-quotation There is no promise of beatitude "to the devout
followers" and there are no such words as “new faith” in the origina.
This is the way in which the writer preaches proselytism and
nonsensica vague ldols-of-his-Mind. The references to the Gathas or
the other Avesta by means of figures in the foot-notes contained in
the book are meant only to mislead a lay-reader. All these passages
quoted above are regarded by the writer as best authorities pro
proselytism in the Gathas, though really a student of the Avesta when
he renders the literal translation of these passages is unable to see any
such meaning in them. Although Zoroastrianism is a universal
religion inasmuch as it is the complete Law of Nature taught by
Zoroaster and possesses universal superiority or transcendency and
efficiency of universa application if properly followed by its
adherents as we have aready seen, the writer deplores that
Zoroastrianism has not been universal, in these words-
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"Though possessed of al the best elements that fitted it to be aworld creed,
Zoroastrianism has never shown any signs of becoming auniversa religion."

The writer regards Zoroastrianism as remaining only a “national
religion” or “the communal religion of a hundred thousand souls.” This
deploration of the writer points out the wrong connotation of the term
“Universal” as applied to Zoroastrianism. The Gathas speak of the
Universality of the Zoroastrian Law but the writer even misrepresents
that passage and harps upon the same string of conversion of the people
of the world. As for instance on the same page 13 he quotes Gatha 31,
3 and says

“From the very mouth of Mazda the prophet yearns to know the divine truth
in order that he and his adherents may convert al living men to the excellent faith:”

In this passage there has been originally pointed out the universal
effect of the Zoroastrian Law upon the entire living creation including
al the Kingdoms of nature, and thus the achievement of universal
evolution by means of the observance of Zoroastrian Law in the Golden
Age has been spoken of. This passage which implies a very deep
meaning regarding the collective progress of the entire creation does
not at al refer to the proselytism of al people from the most illiterate to
the most intellectua as the writer wants to convey. A similar reference
is made by the writer on page 31 under the heading ‘ The prophet guides
mankind to Asha's righteousness,” and there also the writer brings in the
idea of conversion by the queer heading and a so by the words-

“Zoroaster fervently hopes for the period when every individud in his or
her own capacity will embrace and act righteousness and will thus make the
entireworld of humanity gravitate towards Asha In this consists the final victory
of good over evil, and the divine Kingdom of Ahura Mazda will come when
righteousness wholly pervades the universe. All, therefore, have to contribute to
this mighty work. The righteous ones living in different ages and at different
places form the members of one holy group, inasmuch as they are all actuated by
one
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and the same motive and work for the common cause. Though differentiated by
time and place, as aso by their respective tenements of clay, they are one in
spirit, and work for the inauguration of the Kingdom of Righteousness.”

If this paragraph is read attentively, it is seen that the entire idea
refers to the cosmic or universal evolution--which is the final goal of
the creation. But nobody will venture to assert that this ever implies
downright proselytism. In the same way the prophet's desire on page
13 quoted from the Gatha 31; 3 shows a yearning for the universal
evolution or unfoldment of all the souls on whichever planes of the
universe they may be. The writer either consciously or unconsciously
attempts to prove the advocacy of proselytism by a perversion of the
idea in these two references taken from his book. In fact in the book
of Zoroastrian Theology it is quite absurd and irrelevant to refer to
the subject of conversion or proselytism, and the absurdity or
irrelevance is all the more emphasized by the title of the book. But as
we have seen very often the ulterior object of the writer in bringing
out the book is simply to show to the public that Zoroastrianism
encourages proselytism and alien marriages by means of argumentum
ad ignorantia. The writer impudently says on page 3-

“This fact will be brought out more prominently in the treatment of the
religious development during the subsequent periods.”

and thus draws attention of the reader to his own ulterior motive
expressed emphatically and illogically in the various parts of the book.

As for instance, pages 198-202 are devoted to the same subject of
proselytism, viz. the whole of Chap. XXIII under the heading The
Active Propaganda of the Faith.' This chapter fals under the Pahlavi
period, and athough the writer regards the Later Avesta and Pahlavi
writings as un-Zoroastrian-like he now gives quotations from Pahlavi
books which seem to support his personal views about proselytism. He
even quotes from histories of European writers, which have
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nothing to do with the Zoroastrian religion. The writer putsin historical
guotations assigning them vaue equal to that of Gathic quotations,
because they serve his purpose.

If this whole Chapter XXIII is read carefully, the only
conclusions, which can be drawn are-

1. First, that Zoroastrianism never preached so-cdled conversion or
proselytism of aiensinto it, nor of Zoroastrians into any other form of
religion. From some historical evidences, which are open to doubt of

course, the writer of Zoroastrian Theology informs his reader on p. 200
that

"Some of the members of theroyal house had even married Jewish
princesses”;
And also that
"In general those who contracted matrimonial alliance with Jewish women

were disliked, and the Dinkart inveighs in strong terms against the practice of
contracting such unions."

Here we notice that the committal of an undesirable act of
marrying aliens by the members of the Persian royal family does
not at all prove the advocacy of proselytism from the Zoroastrian
standpoint, and we have on the very same page a reference to the
contrary from the Dinkart that proselytism and marriage with aliens
were denounced even by the Pahlavi writer. In the same way on
page 201 we read that-

“Yazdazard | and Hormizd IV ascended the throne with proclivities for Chrigtianity,
and Noshirvan and Khusru Parviz had wedded Christian princesses,"

Although some of these historical statements are open to doubt, even
if they be admitted to be true, it cannot be proved from these royal
examples of deviation from the right Zoroastrian path, that Zoroastrianism
and the entire Avesta allowed such alien marriages, On the same page 201
we also find statements con alien marriages e. g,

“The seceders from Zoroastrianism were persecuted; apostasy was made a
capital crime by the Zoroastrian Church;”
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and on page 202,

“Yazdagard |, who favoured the Chrigtian cause was haled by the
Christians as the blessed king, but was branded by his own coreligionists as the
wicked sinner.”

All these quotations go to prove that Zoroastrianism wanted to
remain exclusively as a secluded universal religion, and being such it
could not mix itself up with other later forms of established religions
either by entrance or by exit.

2. Secondly, that some of the Pahlavi writings, which seem to
advocate proselytism must have originated in the event of roya
members deviating or that the translators of the Pahlavi must have
been misled on account of the difficult nature of the Pahlavi language,
the addition or omission of a single loop or stroke resulting in the
negation of an assertion or an affirmation of a negative fact. On page
198 under the queer heading The Pahlavi works on proselytism' the
writer says. -

"The act of the highest merit that a non-bdiever can perform in his life is to
renounce hisreligion and embrace the Mazdayasnian faith."

This is quoted from S. B. E. Vol. 18 Appendix page 415. Now
when we open the said S. B. E Vol. 18, we find that there is no such
idea as the writer has expressed. There we read the following words:-
"Of the good works of an infidel this is the greatest when he comes out
from the habit of infidelity into the good religion.” This trandation of
the Pahlavi Rivayat is open to doubt in the first place. In the second
place it is taken from the Rivayat, which is not the origina scripture
book, but a collection of the opinions of the Iranian co-religionists
during and after the Sassanian Times. Even if the trandation is granted
as true, the sense of the words quoted above does not at al imply
proselytism but an exhortation to follow the Law to a person of no
principles. Mora improvement does not necessitate conversion from
one established religion into another, and the Zoroastrian religion
enforces the preaching of Moral principles- of Ashaor the Divine Mord
Order of the Universe to all people who are able to practice those
principles. But thisis meant for the moral

9
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and spiritual upliftment of the people of the world in general, and it
proves the universal character of Zoroastrian religion as we have
aready seen. In the same way on page 198 the writer quotes from
Pahlavi Dinkard Vol. 10. bk. 5; 14-

“Ormazd has commanded that the excellent religion should be spread
among all races of mankind throughout the world.”

This is half quoted. When we open the book we find that the
words conveying the idea of universality of Zoroastrian religion have
been omitted from this quotation by the writer. The actual words there
are as under: - "The Creator Hormazd sent this religion for its
declaration not only in the country of Iran, but in the whole world,
among al races and has put it for progress in the whole world,
spiritually on account of its excellent philosophy and good thoughts
and truthful words and materially on account of right actions." This
passage when read in the original Pahlavi does not at all owe any idea
of proselytism, but as in the Avesta passages aready noticed, this
Pahlavi passage of the Dinkard only preaches the universal character of
Zoroastrian religion, as the One Whole and Complete Law of Nature,
as taught by Zoroaster and meant for the progress of all the souls on the
earth on account of its inherent characteristic of affecting all mankind
when properly observed by its own adherents however few they may be
in number. Sometimes the writer seems not to have consulted the
original Pahlavi at al, but simply to have taken his quotaions from
vague English translations, which are not proper and accurate
renderings of the origina text. As for instance, the writer gives on page
198, aquotation from Pahlavi Dinkard Vol I1X page 579 thus. -

“The great Sassaninn monarch, Shapur 11, zealously worked for the restoration
and promulgation of the faith among the unbelievers with the aid of hisillustrious
Dastur Adarbad.”

This does not at all refer to the conversion of aiens. The passage
when read in the original Pahlavi with its whole context refers to the
regeneration of Zoroastrian writings by the Sassanian Kings after the
burning of al the books by Alexander.
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And Dastur Adarbad a greatly advanced SOUL of the time by his
miracles and explanations from the collections made by him of the
scattered Nasks tried to save Persia from becoming Christian at the
time, and the "A-dinan" or irreligious Iranians were thus agan
reinstated in their faith. There is no idea of the aliens being converted to
Zoroastrian religion at a time when the Mazdayacnians themselves had
become irreligious or lived without religion on account of the scattered
condition of Avesta writings and of the consequent sad fate of the
Zoroastrian teachings, The Pahlavi word “A-dinan” is wrongly read in
the trandlation as "non-Zoroastrians or aiens’ which cannot be called a
correct rendering of the word "A-dinan" i.e. people who bad deviated
from the right path, who had left off religious beliefs and observances,
This idea of Adarbad's explaining the religion to his co-religionists is
corroborated in the next passage in the same Dinkard which runs thus:

" Again Khusro has given this order about the priests gifted with
divine wisdom - that the clever men who explain the truth of the Mazda-
wor shipping faith should through their good judgment and foresight
encourage the ignorant by teaching themthe faith and make themas
steadfast as possible in their faith."

Here in the whole Chapter of the Dinkard there is only reference to
the resuscitation of Zoroastrian scriptures and restoration of the Faith
among the co-religionists who had turned heterodox owing to foreign
influences, and whenever there is reference to teaching the Zoroastrian
principles to the whole world, the ideaimplied in such references is that
of the universal character of Zoroastrian religion. Thisis to be found in
the same book of Dinkard alittle further, thus:

“Again for this reason all men regard the Mazda-worshiping faith of
divine wisdom as meant for the final existence.”

This signifies the inherent character of the Zoroastrian faith;
helping on the evolution of the entire Universe, but not asingle ideain
the Dinkard advocates conversion. The writer not
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being satisfied with joining together vague English sentences under the
wrong heading "The Pahlavi works on Proselytism' goes so far as to say
on the same page 198, that

“The Dinkart sanctions even the use of force for the conversion of the
aliens.”

Thisis, to say the least, defamation of the Zoroastrian religion. The
writer quotes it from S. B. E. Vol. 37 pages 88-89. When we open
S.B.E. we find the following words therein.

“About an alteration of the commander of the troops with
foreigners before a battle; altercation also through an envoy, and
calling them into subjection to the King of Kings and the religion of the
sacred beings.”

When the eighth book of the Pahlavi Dinkard is opened we find
that the quotation is not meant to convey any idea of proselytism at all.
The word “altercation” in English means “contention in words’ and the
Pahlavi word in the text is “Patkarashn” meaning "debate or argument”.
The Pahlavi passage runs thus " Madam patkarashn-i-sepah sardar va
anairan pish min karizar pavanach pitambar karitant zeshan va malkan
malka bandagih va din-i-Y azdan patkarashn- i.e. About the discussion of
the Commander-in-Chief over a non-lranian before the battle even by
means of a so-caled messenger so that they might be brought under
subjection to the King of Kings and in the matter of the discussion of the
law of sacred beings.” If the spirit of the original Pahlavi is properly
entered into, it is seen that there is no force for conversion advocated.
The passage is only a heading of the subjects contained in a Nask, and
the whole 8th book of the Dinkard enumerates smilar headings merely
without having any main body of the subject under them. Hence it is
only a far-fetched attempt of the writer to show by any means, even
where it is aosurd to do 0, that Zoroastrianism enjoins proselytism as it
is preached to-day. Zoroastrianism very well explains the law of
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gradations or stages of progress of al souls, and it is therefore ssmply
unwise to say that Zoroastrianism enjoins the employment of force to
convert all people without distinction of race. Zoroastrianism is the
exposition of the entire Law of Moral Order of the Universe, and it is
quite impossible for al people in whatever stage of evolution to follow
this law at once. Thus when the universal character of Zoroastrianism
is accepted which is evidenced from both Avesta and Pahlavi, the idea
of conversion or proselytism as preached by the writer proves to be
absurd on the very face of it, and the futile character of the attempt of
the writer to prove advocacy of proselytism is at once easily made
known to the reader.

3, Thirdly, that the historical reference about proselytism is open to
doubt in more than one way, and if at all true, such instances of
conversion cannot be regarded as authoritative and therefore as allowed
by the Zoroastrian scriptures. In the same Chap. XXIII on p. 199 it is
stated.-

“Elisaeus informs us that this prose ytisng movement on the part of the Magi
of Sasanian times was not confined to Armenia done but it extended further to
Georgia, Albaniaand various other countries,"

The word' Magi' is a misnomer, and European writers seem not to
have clearly understood what the term "Magi" implied. We shall see the
meaning later on in its proper place. Now in the Sasanian times if such
preaching of proselytism was at all carried on, it was not because of its-
advocacy in the original Zoroastrian Scriptures, but because there lived
some wiseacres who believed that proselytism was advocated in the
Zoroastrian religion, just as we have amongst us to-day learned
wiseacres who advocate wholesale proselytism without distinction of
race, creed, character or life-leading. The condition of Zoroastrian
religion and Scriptures was no better in the Sasanian times than it is
now, and we should not have been in a position to possess even the
fragments of Avesta and Pahlavi writings had not saintly priests like
Adarbad and Ardaviraf and others taken pains to make a
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collection of all the writings so far as they could. A similar historical
reference is given on page 186 under the heading ‘Zoroastrianism
spreadsits influence abroad.’

“The Magi had established themselves during the Parthian period in large
numbersin Eastern Asia Minor, Galatia, Phrygia. Lydia, and even in Egypt. These
colonies of the Zoroastrian priests became an active source of the diffusion of the
Zoroastrian bdiefs,”

and on page 188.

“The appearance of the Zoroastrian angels, Atar, Maongha, Tishtrya, Mithra,
Verethraghna, V ata, and others on the coins of the Indo-Scythian kings from the
time of Kanishka, in the second century, proves the strong Zoroastrian influence
outside Iran."

This is no logical argument in order to prove that Zoroastrianism
allowed proselytism or that it required conversion. Both the above
paragraphs simply point out the political influence of Iran over a very
vast area outside Iran there being Iranian Satraps or governorsin al the
provinces such as Lydia, Phrygia, Cappadocia etc., and it is quite
possible that on account of the political sway over these provinces the
coins may have some traits of Iranian beliefs. But this cannot be called
in any sense advocacy of proselytism by the religion. If the British
Emperor who rules over India and other countries orders that his coins
current in those countries should possess the symbol of the Cross or
some such other Christian Mark, it will be unwise to infer therefrom
that Christianity is being preached in those countries and that the people
of those countries are becoming converts to Christianity.

Since the fundamental idea of the writer of Zoroastrian Theology isto
prove that Zoroastrianism requires prosel ytism he has brought in this
subject unnecessarily every now and then in the various parts of his book,
and has devoted some specia chapters besides, to the treatment of the
same subject in the beginning, in the middlie and in the end of the book.
We have dready seen Chap. XXI1I in the middle of the book, and we shall
now refer to Chap. X in the first part of the book. But before doing this let
us dismiss some stray points occurring on pages 67, 68. On page 67 Chap.
IX under the heading 'The races that
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formed the Zoroastrian fold' the writer's vain attempt is again to be
noticed in the following words.

"The Bactrians, the Medes, and the Persians successively roseto political
independence in Ancient Iran. The Bactrians of the Northeast the Medians of the
Northwest and the Persians of the Southwest, were politically welded into one
Persian nation, under the Achaemenian Empire, and religiously they were from
early times knit into one community by the creed of Zoroaster. This process of
blending these different peoples into one homogeneous nation was completed by
the time of the conquest of Persiaby Alexander the Great."

Here the heading is objectionable when read with reference to the
paragraph. The use of the word "races’ is quite wrong and misleading.
The writer says in the paragraph that all the peoples of these different
provinces were "Zoroastrian from early times' i.e. since the advent of
Zoroaster. The writer also admits that under the Achaemenian rule
there was brought about apolitical union. And yet in spite of these two
facts he puts the word “races’ under the heading, and besides attempts
to mislead the reader by the words "blending these different peoples
into one homogeneous nation" as if they were people of different
creeds or religions and as if they were obliged to adopt the Zoroastrian
belief, abandoning their own several forms of religion. In fact this
paragraph is not at all required in the Chap. IX in which he gives an
idea of the Avestan people, and it is quite irrelevant, besides being full
of self-contradiction of the ideas of the writer himself. But the artifice
of this vague style is the writer's peculiarity throughout the book in
order anyhow to mislead his reader into a belief that Zoroastrianism
allowed proselytism and that the practice of proselytizing had been in
vogue after the advent of Zoroaster.

In the same quaint style quite an erroneous view is expressed by
the writer with reference to the "Magi." He says on page 68.-

“Rdigious influence radiated from this ecclesiagtical centre, and the
Magian neighbours were possibly the first to imbibe the new ideas
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and graduadly to spread them among the Medes and later among the Persians
The Magi were the priests of the Medes; they now became the priests
of the Persians.”

From this the writer wants to convey that the Magi were converts
to Zoroastrianism and that they had become Zoroastrians a a later
time, whereas we have got evidences to show that the word “Magi”
refers to the best and most advanced class of Zoroastrian priests even
mentioned in the Gathas and the Vendidad. Foreign writers like
Herodotus have not at al understood the term “Magi”, and on the
authority of such foreign writers the writer of Zoroastrian Theology
wants to show that Zoroastrianism spreads by degrees from Persiainto
Media among peoples who were first non-Zoroastrians. In the first
place if the reader's attention is drawn to the paragraph quoted from
page 67 of the book, one is at a loss to make out the idea of the writer
from these self-contradictory statements. We shall enlarge upon the
subject rethe “Magi” in its proper head, but we must here bear in mind
that the Magi were not converts to Zoroastrianism but had been
Zoroastrians since the time of Zoroaster, and we find evidences to that
effect in the Gathas which will be quoted later on. Here we shall rest
content with noting how the writer brings in the main point of prosely-
tism in any part of his book he likes. He distinguishes the Medes and
the Persians as two peoples with two different religions; athough on
page 67 he himsdf admits that the Medes were also Zoroastrians from
an early date; and thus the writer's own admission at once suggests that
Media and Persia proper were distinguished only from the logical
fundamenta division of locality or region and not of religion. The
words “The Magi became the priests of the Persians’ savour of the
idea of a later proselytism of the Magi who as it were must have be-
longed to the Median religion, if there were any such religion existing
at that time.

Leaving aside the subject of the "Magi" for the present, we shall
now devote our atention to Chap. X which exclusively treats of
"Promulgation of the Faith of Zarathushtra" as the
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heading stands, and therefore necessarily treats of the "proselytism
work." Here adso we find arguments put forward by the writer pro
proselytism which have no ground at all as we shall see. On page 72
in the very first paragraph of this chapter under the heading The
Avestan works extol Zoroastrianism as the excellent religion’ the
writer forms a bead of sentences in. correctly translated and without
having consulted the original Avesta passages quoted by him. By the
by it seems that the writer has composed the whole of his book from
various books of vague English translations and other books of
European writers and not from the original Avesta and Pahlavi texts.
As for instance he quotes from Vend. 111 40, 41. -

“The expiable sins committed by a non-believer are totally absolved if he
embraces the faith of Zarathushtra, and promises not to sin again."

When we open the Vendid.ad we find-no passage of such import
occurring therein. There is to be seen a reference not to the subject of
proselytism as the writer attempts to convey, but to a subject of
burying corpses under the ground. If the whole context is read with
attention in Vend. 111 38, 39 we find a question put to Hormazd about
the punishment of one who inters a dead dog or a dead man, and in
reply to it Hormazd answers that the person committing such sin is
damned for good. Then in Vend. 111 40 a further inquiry is made with
the Avestawords "Kava aeva," i.e., "in what way?" To which the reply
isgiven in the same section thus

“Whether that person (who commits the sin of such burial) is an
adherent and follower of the Mazdayacnian Law, or whether he is not
an adherent nor follower of the Mazdayacnian Law, such a person
must be instructed after the committal of the sinful act from those
adherents of the Mazdayacnian Law who do not commit such a sin.”

Then in section 41, we find words about the efficacy of the
Zarathushtrian Law as under. -
10



74
UNIVERSALITY OF ZOROASTRIAN LAW IN SROSH YASHT HADOKHT.

“The Mazdayacnian Law removes the shackles of sin from its
adherents, removes fraud, destroys black magic, cancels the destruc-
tion of the holy one, gets rid of the burial of dead matter, cancels all
damning sins, and removes all sinful acts.”

Hence we see that the writer has quite wrongly quoted Vendidad
I11; 40, 41 as passages advocating proselytism and suggesting salvation
to a convert to Zoroastrianism, whereas there is no such reference
either direct or indirect in the said Vendidad sections. This is one of
the crooked means employed by the writer to prove the advocacy of
conversion from Zoroastrian scriptures. Thus on same p. 72 he putsin
another wrong ideaviz.-

“ The excellent faith is the veritable giver of good unto all.”

This is quoted from Yasht Xl, 3i.e, Srosh Yasht Hadokht. In the
first place if the origina Avesta passage is properly trandated, we find
the following words therein--- "The Mazdayacnian and Zoroastrian
Law is the Law of Truth in al things good and in all things of Holy
origin." Here we see that the words "unto al" rendered by the writer are
not to be found in the original. The writer seems to convey that the
Zoroastrian Law is meant for al people of the world without any
distinction of race as evinced from his queer rendering of the passage in
the Srosh Yasht, whereas the words plainly imply the universa
character of Zoroastrian religion as we have already explained on pages
57-59, the Zoroastrian Law being one: and the same with or coincident
with the Entire Law of the Mora Order of the Universe. And this
universality as we have explained is aso corroborated by the writer
himself on the same p. 72 thus-

“Itis further said that the great sea V ourukasha is greater than other waters,
or as a mighty stream flows more swiftly than the rivulets, or as a huge tree
conceals under its shadow plants and shrubs, or as the high heavens encompass
the earth, even so is the religion of Zarathushtra superior in greatness, goodness
and fairness to others.”
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Thisis apassage quoted from the Vend 11, 22-25, and it is quoted
by us on the pages 57-58 with reference to the universal greatness of
the Zoroastrian Law; but it can never be inferred from this passage
that peoples of other religions must be compelled to follow the
Zoroastrian Law since according to Vendidad it is universally great
and covering all other religions of the world. In the same way he
guotes from Yasht XIII; 91, 92 i.e., from Fravardin Y asht a passage
showing that

" Zarathushtrds religion is spoken of as the most excellent one among all
that have been."

This is again an incorrect rendering of the word "Haitinam."
"Haitinam" does not signify "al that have been.” It is the same word
as the Gathic "Hatam" quoted by us from Gatha 44; 10 on page 60.
The word “Haitinam” like "Hatam" signifies "al laws-leading-
towards-the evolution of the soul,” and therefore "Daenayao yat
haitinam vahishtayao" quoted from the Fravardin Yasht support the
universal character of greatness of Zoroastrian Law as explained by
us from Gatha 44; 10. We see therefore from the first paragraph of
Chap. X of the book that the writer attempts to midead his reader into
an erroneous conclusion from the chain of various incongruous and
incorrectly translated sentences from the Scriptures, that
Zoroastrianism not only allows proselytism but recommends it. But a
reference to the origina texts for those very sentences from the
Scriptures, reveas the fact that not a single passage quoted by the
writer savours of conversion or proselytism, and, that the passages
are put in without looking into the original and are taken only from
the vague trandations thereof or that the passages which have the
sense of the universality or universal superiority are thrust in in order
to make the reader draw wrong conclusions pro proselytism. We have
frequently drawn the attention of the reader to the deliberately strange
style in which the book is written. Superficialy any lay reader would
be prone to believe that what the writer has said in the body of his
pages with figures for reference marked over it, must be found in the
original scriptures referred toin
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the footnotes. Thus this book will be a dangerous of book reference in
any law-suit re points of Zoroastrianism, for the outward smartness of
guotations and references is sure to prejudice the judge if he is
ignorant of the origina Avesta and Pahlavi Scriptures and if the
counsel on either side cannot consult, or avoids consulting, the original
texts for every important and necessary fact of issue.

Then again in the same Chap. X on pp. 74-75 the writer continues
his attempt to show advocacy of proselytism very directly from the
Avesta Scriptures. Under the heading The religious propaganda’ a
passage is quoted from Yacna VI, 7, which forms the prayer of
Hoshbam, thus-

" The authors of the Sacred texts of the Y ounger Avestan period depict
Zarathuahtra as saying that he will exhort the people of the house and clan, town and
country to embrace the Mazdayacnian religion and teach them to practice it faithfully in
their thoughts, their words and their deeds.”

This, again, is a wrong rendering of the original Avesta passage,
which preaches the universal application of the Zoroastrian religion -
which inculcates the Law of Nature. The Avestatext is as under---

Hakhshya azemchit yo Zarathushtro fratemam nmana-namcha,
visamcha, zantunamcha, dakhyunamcha, ainghao dae-nayao
anumatayaecha, anukhtayaecha, anvarshtayaecha ya ahurish
zarathushtrish, yatha, no aongham shato manao, vahisto urvano,
khathravaitish tanvo, hento vahishto anghush akaoschoit ahuirya
mazda jasentam.

The correct English rendering of the above is as under-'

" |1 who am verily Zarathushtra shall make the advanced men of
house, clan, town and country, follow the thought, word and deed of
this Law which belongs to Zarathushtra of Ahura, in order that ours
may be regjoicing minds, best souls, glorious tenements, and that we
may approach Ahura Mazda with the consciousness of the Best
Existence."
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Here we notice that the writer puts in a wrong idea by the word
“people” for the Avesta word “Fratemam” meaning the "advanced
souls', or "those who are foremost in spiritudlity." The prophet
according to the original text does not profess to exhort al the people
of the world en masse, but only the advanced souls, or those who have
reached a certain stage of spiritual progress in order to enable
themselves to observe the entire Law of Mord Order of the Universe.
The writer therefore willfully commits a blunder by the use of the
word "people" for the significant term "Fratemam." In the second
place he quotes only half of the same whole idea. The latter half
points out the effect of following the Zarathustrian Law on the
Fratemam or advanced souls - which is - approaching Hormazd with
al their spiritual powers unfolded. Hence the second half of this
passage hints at the reaching of the final goal of the soul by means of
the practice of Zarathushtrian Law, which cannot be observed by all
the people in whatever stage of evolution. Thus instead of preaching
proselytism of all the people of the world into the Zoroastrian
religion, this passage points out that the Zoroastrian Law is the
Universal Law of Nature, because it is meant only for the advanced
souls- souls that are standing near the goal of spiritua progress, and
because it is the Law which helps such souls to unfold their spiritual
powers and to reach their destination with a full consciousness of
these spiritual powers. This passage points out the latent idea of the
Renovation of the Soul, which every human being on this earth is
destined to achieve, but which cannot be carried out at once by all
human beings of various mental and spiritual stages of development.
Hence this passage further teaches that the Zoroastrian Law although
a universa and final Law for al human beings at the proper time, is
not meant for all people at any time of their being on earth, but is fit
for only the advanced souls, - souls that are standing on the
culminating point of spiritual progress - of approaching Hormazd.
Hence the same Avesta passage continues further-
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"Asha Vahishta, asha sraeshta, daresama thaw, pairi-thwa
jamyama, hamem thaw hakhma."
"By the best Law of Asha, by means of the most excellent Law of the
Moral Order shall we see Thee, shall we come towards Thee, shall we
be Thy friends."

This isthe Summum Bonum desired by the advanced souls who are
able to follow the Entire Law of Ashathroughout their life. It appears
therefore that the different religions are necessary for different soulsin
various stages of their spiritual and mental and moral development, and the
Avesta passage under reference points out that the Zoroastrian religion
although universal can only be followed by the "'Fratemam” or souls that
have already reached the foremost stage of spiritual human progress. It is
therefore very absurd to say with the help of this Avesta passage as the
writer does that Zoroastrianism encourages a sort of conversion of people
to add to the number of its adherents. This spiritua fitness of asoul for
professing Zoroastrianism or any other religion of the world can be
adjudged only by nature that is omniscient, and hence since the birth of a
soul in acertain community is guided by the inexplicable forces of nature,
as imperfectly developed human beings we have no right to say that a
person born in anyone form of religion must be asked to adopt any other
form of religion or even the Zoroastrian religion. Thiswill imply defiance
of nature, for while advocating conversion we challenge the providence of
nature in giving birth to a soul into a certain form of religious observance.
If we admit that in nature there is no coincidence and no chance nor
accident-occurrence, if we believe that the one law of Ashaor Law of
Mora Order Divine pervades the entire universe and works throughout
every inch of the space of the universe also, we must acknowledge the
invisible guidance or providence, of nature in giving birth to different souls
under different religions, and under different socia, political and other
environments. The law of Ashateaches that Nature's decrees always
underlie strictest justice and equality, and that therefore it is very imprudent
to advocate conversion which
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contradicts Nature's justice in sending a soul to a certain stage of
religious profession, If the writer of the book had even the faintest
idea of the inner working of nature in all the activities of the universe,
if the writer realy believed in the existence of angels and archangels
working under Divine Providence in nature, he would not have so
irresponsibly advocated conversion and would never have preached
proselytism by means of a willful twisting of the meanings of various
Avesta and Pahlavi texts as he has done so often in his book of
Zoroastrian Theology.

There are innumerable instances of such atrifling with the Avesta
passages by the writer in order anyhow to make his reader deduce an
inference pro proselytism. On the same p. 74 the writer misrepresents
the origina idea of the priests doing their duty by exhortations to the
co-religionists as that of preaching conversion to the aliens. He says. -

“These Zoroastrian missionaries traveled to distant lands for the purpose of
promulgating the religion, and their homeward return from their sacred missions
is celebrated by the faithful”

Thisisquite awrong ideaquoted from Yacna XLIl 6, a chapter
also of the Y acna Haftanghaiti. The original Avestafor thisis---

“ Athaurunamcha paiti-azanthrem yazamaide, yoi yeyan durat
asho-isho dakhyunam' i.e.

" We attune our selves with the great knowledge of the priests who
come from afar desiring the holiness of countries.”

There is no idea in this passage of Zoroastrian missionaries going
to preach their religion to the aliens with the object of proselytising, but
there is smple idea of the Zoroastrian priests doing their duty of
preaching the tenets of the religion to the coreligionists residing in far-
off places so that the devoted followers may follow the Ashoi principles
intelligently with knowledge added to faith. The duty of Zoroastrian
priests to exhort the co-religionists is one of their chief requisite duties.
A priest is depicted in the Avesta as an ideal man, and therefore the
religious knowledge possessed by a priest is the ideal know-
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ledge which is yearned for in the text quoted above. It reflects lack of
scholarship on the part of the writer of Zoroastrian Theology to twist
even plain and clear ideas in order to raise as if by magic charm the
sense of proselytism from very self-evident Avesta passages. A
Zoroastrian priest must be well-versed in the lore of the origina
teachings of Zarathushtra, and he is depicted as always asking for the
boon of religious erudition. As for instance on p. 74 the writer says. -

“The zealous Priests invoke Chisti, the Heavenly associate of Daena or
religion to grant them agood memory and strength for their body.”

This is quoted from Din Yasht 17, but the writer seems to make
his reader infer from this quotation that the priests desired knowledge
of religion in order to enable themselves to preach to aiens for
conversion, whereas we now see that religious knowledge is one of the
many qualifications of a Zoroastrian priest required in the Avesta, for
without such knowledge he cannot perform his duty of giving advice to
lay-coreligionists in various matters of religious rites and observances
especialy in case of emergency questions on such matters. Then as if
so much quibbling with the texts were not enough, the writer on same
p. 74 quotes from Haoma Y asht or Yacna IX, 24, a paragraph, which
has nothing to do with proselytism at al. The writer putsit thus. -

“Keresani a powerful ruler of a foreign land, we are informed, prevented
the fire-priests of Iran from visiting his country to preach the Zoroastrian
doctrines.”

After quoting this the writer draws an unwarranted conclusion. —

“In spite of all such obstacles thrown in their way, the Zoroastrian missionaries
gradually succeeded in planting the banner of their national faith both near and afar.”

A conclusion without any support from the extant Avesta and
Pahlavi scriptures, ---a conclusion which is deduced from wrong
premises altogether and which is sent out merely from
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the imagination of the writer of Zoroastrian Theology. If the original
Avestatext is read with attention. -

" Haomo temchit yim Ker esanim apa-khshathrem nishadhayat yo
raosta khshathro kamya, yo davata noit me apam athrava-aiwishtish
veredhye danghuva charat, ho vispe veredhanam vanat, ni vispe
veredhanamjanat . - i.e.

"Haoma (the angel or the plant used in Zoroastrian rituals) put
down from power the veritable idolator who grew inordinately desirous
of power, who bawled out 'No longer priestly-teacher shall enter into
my regions for its propagation, for he will smite down all of increasing
idolatry, and will crush down all progress of idolatry.™

Haoma is the giver of Spiritua knowledge and the entire Haoma
Y asht inculcates the guidance spiritual given by the angel Haoma to
those who follow and worship him. Hence in the above quoted
paragraph the fight between spiritua progress and materiaism is
propounded in the alegorica form-Haoma being personification of
spiritual progress, and Keresani being rank materialism personified.
Since the Zoroastrian priests aways performed the Haoma ceremony in
the higher rituals of Yacna and Vendidad according to the mandate of
the prophet, they are the advocates of teaching about Haoma or spiritual
progress as inculcated in the Zoroastrian religion and they used to go to
various places to preach to their co-religionists to leave off all
materialistic tendencies and to devote their energies to the ideas of
Spiritua progressonly. Just asit issaid in the Haoma Y asht.-

“Yatha kharente vahishto urunaecha pathmainyotemo.”
“When the sap of Haoma is drunk, he is the best guide and the
foremost one of spiritual progress,”

And again in the same Y asht-

"Aat ho yo Haomahe madho asha hachaite urvasmana, renjaiti
Haomahe madho,"
" That which is the liquor of Haoma makes one follow the

11
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law of Asha or Divine Moral Order of the Universe with beatitude,
and it also makes one spiritually active" ;

in the same way the paragraph under discussion represents the same
idea of the furtherance of spiritual progress by Haoma only in the
dialogue-form or allegoricad form of Idolatry or worldliness or
materialism setting at defiance the authority of Spiritual progress; but
in the end as we learn from the same paragraph Spiritual progress
overcomes the authority of rank materialism when the latter reaches an
intolerable limit of its power. Thusit is mere speculation on the part of
the writer of Zoroastrian Theology to regard Keresani as a king of
foreign land without the name of that foreign land, and it is as wrong
an idea to interpret from this paragraph that the Zoroastrian priests
went out to preach to aliens for conversion as it was in the sentence
from the Haftan Yasht or Yacna XLII just discussed above. This is
only a far-stretched attempt of the writer of the book to prove the
advocacy of proselytism from the Zoroastrian Scriptures.

We shall notice one more instance of such an attempt on the same
p. 74, from which the reader will be able to see how the writer of the
book persistsin his vain attempts. He says from. Yacna L XI.; 1 that-
" the devout followers of the faith wish eagerly to spread abroad between-
heaven and earth the AhunaVairya, or most sacred formula of the Iranian faith
together with the other holy prayers.”

From the above passage, which is haf-quoted the writer of the
book wants to make his reader infer that since the spread of prayers
implies the spread of religion, proselytism is the inference from this
passage. Now when the book of Yacnais opened we find in Ha LXI or
LXXII where the above passage 18 to be seen the following Avesta
words: -

Ahunemcha Vairim fraesyamahi antarecha zam antarecha asmanem.
Ashemcha Vahishtem fraeshyamahi antarecha zam antarecha asmanem.
Yenghe Hatamcha hufrayashtam fraeshyamahi anatarecha zam antarecha
asmanem.

Dahmahecha nar sh ashaono dahmamcha vanghuim afritim fraeshyamahi
antarecha zam antarecha asmanem
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hamaestyacha nizberetyacha anghro-mainyush mat-damano duz-damano pouru-
maharkahe

hamaestyacha nizberetyacha kakharedhanamcha kakheredhanamcha

hamaestyacha nizberetyacha kakharedhahecha kakheredhyoascha
hamaestyacha nizberetyacha kayadhanamcha kaidhanamcha
hamaestyacha nizberetyacha kayadhahecha kaidhyaoscha

hamaestyacha nizberetyacha tayunamcha hazasnamcha
hamaestyacha nizberetyacha zedhamcha yatumatamcha

hamaestyacha nizberetyacha mithro-ziamcha mithro-drujemcha
hamaestyacha nizberetyacha ashavaghanamcha ashava-thaeshamcha

hamaestyacha nizberetyacha ashemoghahecha ana-ashaono sastrahecha

hamaestyacha nizber etyacha kahe kahyachit dravatam

arathwo manangham, arathwo vachangham, arathvyo shyothenanam,
Spitama Zarathushtra ."

i.e, “We propagate the Ahunavar between the earth and the

sky.
We spread the Ashem Vohu between the earth and the sky.
We scatter abroad the Yenghe Hatham between the earth and the

y.

We wish to have the good and pious bliss of the pious holy one
between the earth and the sky. -

-In order to oppose and thwart the Angra mainyu with its evil
procreation and full of the plague —in order to oppose and baffle the evil-
gloried man and evil-aurad woman-in order to withstand and avert the
man and woman of evil magnetic influences — in order to stand against
and remove wicked men and wicked women, - in order to oppose and
expel the sinful man and woman-in order to withstand and drive away the
thieves and robbers — in order to baffle and thwart the heretics and black
magicians-in order to oppose and eradicate the promise-breakers and
contract-defrauders — in order to oppose and expel the destroyers and
harassers of the holy ones — in order to oppose and remove the piety-
destroyers and unholy oppressors full of plague — in order, O Sitama
Zarathushtra, to oppose and expel anyone, male and female wicked one
out of the improper-thinkers, evil-speakers, and improper-doers.”
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When this whole passage is quoted in full and explained, it is eadly
seen that there is no idea of the propagation of the holy prayers among the
aliens in order to advocate conversion. The three fundamenta formula
like-prayers-viz-Yatha Ahu Vairyo or Ahunavar, Ashem Vohu and the
Yenghe Hatam of the prophet-from which the entire Avesta Scriptures
have been formulated as 21 Nasks-are in this passage remembered for
thelr great vibrationary effects in removing and annihilating al the maor
evil forces in nature. The officiating priest in the great Yazashne
ceremony repeats these words of great vibratory-effect which from their
very essence are meant for the remova of al the evil forces of the evil
Spirit or Anghra Mainyu specified in the passage. Hence instead of
guoting the whole passage the writer of Zoroastrian Theology simply with
the deliberate intention of misleading downright the reader of his book
guotes only the first sentence partiadly omitting al the “in order to”
enumerated in the same paragraph. The adoption of this method is highly
objectionable and schematic, for the writer of the book has purely an
intention of taking an undue advantage of the ignorance of the Parsi public
re origina Avesta scriptures. No man of ordinary common-sense after
reading the above passage through can ever be inclined to say therefrom
that Zoroaster preached proselytism in Yacna LXI; 1. The book of Zoroa-
strian Theology deserves very strong strictures on account of this
improper and queer style employed by the writer.

We shall now dismiss the discussion of this very obnoxious
paragraph headed "The religious propaganda’ on p. 74. We have seen
that al the Avesta passages quoted therein for proving 'proselytism are
half-quoted, mis-quoted, misrepresented, and far-fetched, and that
therefore the conclusion drawn by the writer about

"The Zoroastrian missonaries succeeding in planting the banner of
Zoroastrian faith."

isquiteillogical, groundless, and based on utterly wrong premises.
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In the same Chap.X in the last paragraph headed “Spread of
Zoroastrianism into remote lands," the writer attempts in vain to prove,
proselytism from the semi-historica references quoted from the
Avesta. We shall not dwell at length on this point as it bas been already
touched by us on pp.54-56. The writer re-iterates the same mistaken
idea of the conversion of Fryana, and then adds that. -

" The Avestan texts include more Turanian names in the canonicd list of
sainted persons.”

We have already pointed out on pp. 55, 56 that there is no proper
evidence from the scriptures to say in the first place that "these sainted
persons’ were Turanians; and even if it be admitted for sake of
argument that they were Turanians, we must remember that Iran,
Turan, Seistan etc. were simply divisions of country having no
established form of religion before the advent of Zoroaster. The
Poiryotkaesha-people of Turan and Seistan etc. had the same form of
nature-worship of the Law of Poiryotkaesha or the Law observed by
the advanced souls as the people of Iran observed, and al these
advanced people of whatever country neighbouring Iran Proper at once
embraced the Zoroastrian form of worship on the advent of Zoroaster
as did the people of Iran, - and the adoption in this way of the
Zoroastrian teachings can never be term ed proselytism in the sense
which the writer intends to convey to his reader. The mention of
Yoishta-Fryana as a Turanian Zoroastrian does not at al prove the
point of proselytism. The writer admits that Yoishta-Fryana was a
saint-a far advanced soul having specid spiritual powers - a
Poiryotkaesha, and it is but natura that al the Poiryotkaesha or
advanced souls should embrace the Zoroastrian religion, as there was
no other form of religion existing at the time. But the most specul ative
point of the writer of Zoroastrian Theology is to be seen on p. 75 with
reference to Saena-Ahum-Stuta. He says. -

“The Fravardin Y asht commemorates the Fravashi of Saena, an illustrious
convert to Zoroastrianism,”
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He gives reference to a Pahlavi book “Aiyadgar-i-Zariran" edited
BY Dr. Modi. When we open that Pahlavi book we find no mention of
Saena as a convert. On the contrary in the footnote on p. 124 of that
book it is said that Saena was born 100 years after Zoroaster. On p.
125 it is further stated that just as King Vishtaspa had become a
disciple of Zoroaster by a direct communion with Zoroaster, this
Saena-Ahum-Stuta had become a disciple through, the agency of the
disciples of Zoroaster. Seistan is, in the same book of Aiyadgar-in-
Zariran, said to be the place whence the restorers of the Zoroastrian
Law will be born viz. Hoshedar, Hoshedar Mah and Soshyos. Hence it
is seen that the work of teaching the Zoroastrian religion done by
Saena as a priest performing his duty, ought not to be confounded,
with conversion, and it is quite wrong to say therefore that “ Saena was
an illustrious convert to Zoroastrianism.” This is certain that in
Zoroastrian prayers now extant, both Avesta and Pazend, no aien is
remembered, and that in all Zoroastrian prayers only Zoroastrian souls
that were far advanced in spirituality and who have done something to
promote the Zoroastrian teachings are remembered so that the
Zoroastrian invoker may be encouraged to follow these ideal men and
hence in the Avesta Fravardin Yasht as well as in the Pazend Afrin-i-
Rapithwan is remembered this Saena the great apostle of Zoroastrian,
religion. It must be always borne in mind that in the Avesta Scriptures
only the Poiryotkaesha i. e. the far-advanced souls who were either
Mazdayacnians before the advent of Zoroaster or Mazdayacnian
Zoroastrians after the teaching of Zoroaster are remembered, and that
no other persons but of the Mazdayacian Zoroastrian stock are
mentioned throughout the scriptures. In the Pazend Afrin-1-Rapithivan
the way in which this Saenais mentioned gives a clue to the unbiassed
reader as to the position of Saena as an immediate disciple of
Zoroagster. In the serial order of names mentioned in that Afrin, the
name of Zoroaster heads the list of names of Vishtaspa, Jamaspa,
Frashoshtra, and after the name of Frashoshtra Saena-Ahum-Stuto
comes next followed by the name of Aspandiar son of Vishtaspa. To
all the Avesta students
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it is quite plain that Vishtaspa, Jamaspa, Frashoshtra and Aspandiar,
were the immediate disciples of Zoroaster, and Saena being placed
just after Frashoshtra deserves the same high position. Then with the
name of Saenaahum-stuta are joined al the Ervads or priets,
disciples, the staunch religionists, the teachers of religion and other
leaders of religion. Hence it is mere speculation on the part of the
writer of Zoroastrian Theology to dream that Saena was an dien
converted to Zoroastrianism. - If Saena were to be regarded as a
convert to Zoroastrianism, then King Vishtaspa, Frashoshtra, Jamaspa,
Aspandiar and many other persons mentioned in the Afrin-i
Rapithwan meat be regarded as aiens converted to Zoroastrianism.
Thus, it is clearly seen how very futile arguments are adduced by the
writer of the book--arguments that are thrown out as fumes from his
own speculative intellect-in  order anyhow to prove that
Zoroastrianism advocates prosel ytism.

In this same chapter there are certain vague historical ideas given
by the writer in his fruitless attempt to prove conversion. There are dso
self-contradictory statementsin these historical references, which the
writer of Zoroastrian Theology himself can follow. As for instance on
p. 78 he admits that the state never forced conversion in the following
words. -

"The Achaemenian Kings were certainly Mazdayacnians ; presumably,
they were Zoroastrians. But they were decidedly not glowing with the religious
fervour of missionary zeal. They never demanded conversion to their own faith
on the part of the conquered races."

Now if Zoroastrianism inculcated the missionary spirit of
propagation these Achaemenian Kings would have very easily
produced so many converts to Zoroastrianism, but these Kings seem to
have well understood the universal tendency of Zoroastrianism as the
fundamental aw of the universe, and hence they did not deem it proper
to force the heathens of their times who had their own nature-worship
to adopt the advanced tenets of Zoroastrianism which could never have
been put into practice by such backward heathen peoples. On p. 75
goingonin his
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usua speculative way and speaking about the conversion of Armenia,
Lydia, Cappadocia which were in redity provinces under Iranian
satraps or governors, the writer even goes so far asto say that-
" Indiaand Chinawitnessed the spread of the gospel of Iran,"”

and in the footnote advises the reader to “see Jacksan Zoroaster pp.
278-280 for references regarding the Zoroastrian propaganda in
China’. On opening Jackson's Zoroaster we read in Appendix VI Chap
Il p. 278 the heading “Allusions to Zoroaster in the Chinese
Literature’. On p. 279 we read “Dr. Frederick W. Williams, of Yae
University, New Haven, furthermore draws my attention to the
existence of a number of references in Chinese literature to the religion
of Zoroaster as Po-sz-King-Kian, religion of Persia or Po-sz”. From
both these pages it is gathered that Zoroastrianism had some effect on
the Chinese religion, as it had a similar influence on the other great
religions of the world. But after reading Jackson no one can come to a
conclusion that Iran sent missionaries to China for a downright
conversion of the Chinese people to Zoroastrianism. By giving such
vague meaningless and absurd references to a number of historical
books, the writer of Zoroastrian Theology means to dupe his reader
into a belief that Zoroastrianism advocates proselytism, wheress if a
shrewd reader opens al the books of references quoted by the writer,
he finds with much surprise that the writer has employed a sort of
artful method in order to befool his reader and to impress on him his
own idol-of-the-mind about proselytism in Zoroastrianism. This sort of
trifling with the various books can no longer prevail with an
enlightened reader and must not be allowed to pass honorably — in this
age of education. An average educated Parsee will never believe on
credit, what Dr. Dhalla says empirically about Zoroastrian teachings.
Such a writer should never be believed and al his documentary
references must be seen and verified to the entire satisfaction of the
reader, for there is too much fire-off in his statements even from books
cited as authorities.
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And the last paragraph of this same Chap. X on p. 75 points out at
once the predominant idea lurking in The mind of the writer — viz. the
conversion of proselytism which is the ulterior object of the entire
book. He says-

“The proselytising work on the part of the Zoroastrian ministers of faith
was thus carried on with a considerable amount of success, though we are not in
a postion to form any idea regarding the numbers of the followers of the
religion of Mazda at this period.”

An unwarranted wrong conclusion based on absurd, half-quoted,
misrepresented premisses of the Avesta scriptures. The two words
"proselytising work " are used with the sole object of impressng on
the reader of the 20th century-the reader who is absolutely ignorant of
the quality, quantity, meaning and matter, of the original Zoroastrian
scriptures-that the religion of Zoroaster wants the only thing for its
prayers namely conversion of people of whatever status and intellect
and spiritual condition into Zoroastrianism. If in the words of the
writer of Zoroastrian Theology ‘the proselytising work was carried on
with success in those times," why should it be objected to in the 20th
century is an open question both for the writer and his reader !!!

We are thus led naturdly to another Chap. XXXIX headed
"Proselytising comes to be viewed with disfavour,” in which the writer
of Zoroastrian Theology gives his own peculiar and untenable view
about proselytism in the 20th century, and the objections to proselytism
raised "by the major portion of the community” are dismissed
summarily therein. Pages 323-325 invite our special atention with
reference to the underlying aim of the book of Zoroastrian Theology-
viz. preaching of prosdytism. In this chapter it is noticeable that the
entire authority pro proselytism is the "Ithoter Ravayat,” which can
never be regarded as an authority giving the mandates of ancient Zoroa-
strian teachings. What is wonderful there is the fact that the writer of
Zoroastrian Theology who doubts even the composition of all the
Gathas by Zoroaster, and who says that only a considerable portion, if
not al, of the Gathas was composed by

12
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by Zoroaster-who regards al other Avesta, scriptures as post-
Zoroastrian, and composed by other poets and priests of later times-who
asks us to throw al the Pahlavi writings to the dogs-who is determined
only to prove proselytism from any other sources such as vague history
or other writings of foreign origin-bases the whole of this chapter on the
book called "Ithoter Ravayat" the meaning of which is kept in the dark.
The title “Ithoter Ravayat” means "seventy-eight customary opinions,”
and it is a book of catechism containing questions from Indian
Zoroastrians after their migration into India, and replies to these
guestions by the Iranian Zoroastrians so late as the eighteenth century,-a
period when the original Avesta and Pahlavi writings had aready been
in avery miserable condition and reduced almost to nothing: It is a book
containing questions and answers on various controversial matters of
Zoroastrian usage and custom in ceremonies and socia conditions, and
the answers are mere opinions of the Iranian Zoroastrians of those sad
times who might have been a little less ignorant than their Indian
coreligionists. Whenever the question of proselytism is touched by a
writer in favour thereof he leans on this "Ithoter Ravayat "as the main
staff of his argument pro conversion, and Dr. Dhallais such awriter. In
his usual style he puts the whole thing in such a garb as to make the
reader realize the importance of this “Ithoter Ravayat.” The personal
opinion's of any one person expressed in the Ithoter Ravayat of the 18th
century are not more binding on the Zoroastrians of the twentieth
century than the opinions of Dr. Dhalla's speculative tendency expressed
in the Zoroastrian Theology of the twentieth century will be on the
Zoroastrians of the twenty-second century. And yet the writer of
Zoroastrian Theology gives an undue importance to the Ithoter Ravayat
solely because it preaches his favourite fundamenta fume of
proselytism.

And now we shall see the argument advanced by the Zoroastrian
Theology from the Ithoter Ravayat. The argument may be divided into
three main points. In the first placeit is stated from the Ravayat that
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"The Parsis of India who owned slaves for their work not only often had
them admitted to the MazdaY acnian faith in accordance with the tenets of the
religion, but aso, without any religious scruples, partook of food prepared by
them, and even permitted them, at the season fegtival to prepare the sacred cakes
used for consecration and sacrificial purposes.”

A statement which is properly speaking entirely false, and
defamatory of the Parsees of Indiaof the time. At that time, the Parsees
of Indiawere so scrupulous in strict observance of magnetic purity that
the priests would not partake of the food cooked by a layman co-
religionist. The diens i.e. children born of alien parents were not
allowed to have a look a the Zoroastrian ceremonies, and the
ceremony was considered to have been polluted if an alien happened to
see it. Under such circumstances it is quite incredible that the Parsees
of those times allowed the sacred cakes to be made by the aiens. The
sacred cakes made even by a co-religionist layman cannot be conse-
crated by a priest, and it is a customary mandate of the Zoroastrian
religion that the sacred cake can be consecrated by a priest only if it is
made by one of the priestly class. Hence from these facts which are
known traditionally to al the Parsees even of to-day, it is but clear that
some Parsees pro proselytism must have misrepresented the state of
affairs to the Iranian co-religionists at that time who being ignorant of
the Indian modes of life of the Parsees take that misrepresentation to be
atrue fact and base their view in favour of deposition of the corpses of
such alien-converts in the Towers of Silence. It is quite an unwarranted
statement that the Parsees "permitted aliens to prepare the sacred cakes
used for consecration,”" and the writer of Zoroastrian Theology repeats
this merely to derive pleasure and to snpport his view of proselytism.
But the second point of argument from Ravayat goes against the view
of the writer of Zoroastrian Theology pro proselytism, and this is the
point of precaution in the following words: -

" The Iranian high priests, in replying to their inquiring brothers in India,
advised them in the beginning to take precautionary measures
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in al such conversions that no harm should thereby be done to thereligion and to
the community."

Who can guarantee the absence of an injury being done to the
community and its interests-social, domestic, mora and religious and
economic-by an admixture of low class Hindus such as street
vagabonds, scavengers, sweepers, dirt-gatherers and others? By such a
precaution, the Iranians in a way implied that under the circumstances
of the times it was not at all possible to get converts fit for Zoroastrian
principles of Holiness, since no advanced souls but persons of low-caste
and base origin would flock to the Zoroastrian fold. To a man of
ordinary common-sense this precaution is quite sufficient to make him
view proselytism with disfavour under the peculiar and deplorable
condition of the Zoroastrian scriptures, Zoroastrian religion and of the
Zoroastrian community in India re proper knowledge of the principles
of their own religion. If the Zoroastrians of India themselves were not
in possession of a considerable amount of their own scriptures, if they
themselves were not in a position to put into practice the principles of
their religion, if they themselves were ignorant in a great proportion of
their own scriptures, how could they presume and pretend to get aiens
as converts to their religion, and to make these observe what they
themselves could not! The third main point from the Ravayat runs thus-

“It is taught by the Scriptures, they argued, that all mankind will be brought
over to the religion of Mazdain the time of the future saviour prophets.”

Thisisacommon error of the Iranians of the 18th century as of the
Indian Parsees of to-day- an error arising from the misunderstanding of
the universal character of the Zoroastrian Law. There are some texts in
the Avesta, as we have already seen, which propound the universa
nature of the Zoroastrian religion; that is to say, when the soul has
advanced to a certain stage of spiritual development, it will have to
follow the law of nature in its entirety or in other words the Law
Zoroastrian for



THE LAW OF GRADATIONSNECESSITATESMORE THAN ONE RELIGION. 93

the attainment of the spiritual goal. There are passages in the Avesta
and Pahlavi writings, which inculcate that a the time of "Frasho-
Kereti" or Renovation of the soul, the entire universe will embrace the
Zoroastrian Law, which is the entire Law of Nature. But this is
misrepresented by the proselytists in the sense of the propagation of the
Zoroastrian religion among people of all classes and in whatever stage
of spiritual degradation. If such were the interpretation of those texts
teaching the universaity of the Zoroastrian Law of Spiritual
Development, why should there be more than one religion and more
than one prophet? If all the bringers of the great religions of the world
assert that they have brought their Word direct from God and that
therefore theirs is the true religion, we have in this case to solve a
dilemmatic problem. Either God must have told them different things or
the prophets must be liars giving out various diverse teachings to
mankind. This problem can be solved only from the standpoint of there
being various stages of spiritua progress of different prophets and their
followers. The Law is One — but the eyes are many, and each of the
great bringers of religion sees as much of the Law as comes within the
compass of his own spiritua vision. Lord Jesus Christ, Lord Mahomed,
Lord Buddha, Lord Moses and others tried their best to explain the Law
in proportion to their own spiritual development. And the capecity of
their followers to observe the law explained to them. The prophet
Zoroaster saw the entire law of the universe with his own spiritua
insight, and inculcated the entire law for the most, advanced souls in
order to enable them to march successfully towards the Spiritua Goal.
If the law of gradations be kept in mind while discussing religion asin
al other things — the law of gradations or degrees which is the
fundamental law of evolution or progress, spiritual or materia-we can
have a clear idea of the grades or degrees of religions, of prophets and
necessarily therefore of different sects of people in the eye of nature.
This law of gradations is not kept in view by the proselytism party, and
they leap at once in the dark with the sole idea of bringing all the
people of the world into Zoroastrianism by means of the mere initiation
ceremony of investiture.
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The opinions expressed in the Ithoter Ravayat being the opinions
of two or three men of Iran in the 18th century cannot deserve credit and
Scriptura authority, and the writer of Zoroastrian Theology bases a
whole chapter on this Ravayat simply because it advocates proselytism;
for otherwise the writer who excludes al the other Avesta writings
except some Gathas as post-Zoroastrian and therefore deserving of little
credit cannot be expected to have paid so much importance to a record
of persona opinions of a man or two of the 18th century.

In the same Chapter the writer of Zoroastrian Theology gives his own
reasons why proselytising comes to be viewed with opposition by the
majority of the community:-

1. "The spirit of exclusiveness among the Parsis necessarily resulting

from the fewness of their numbersin India,
2. "Theinstinctive fear of absorption in the vast multitudes among whom they lived.
3. "Theinfluence of the surrounding atmosphere of the Hindu caste system.

4. “The impracticability of keeping up the former proselytizing zea owing
to the precarious condition in which the Parsis lived.
5. “The practice of an active rdigious propaganda falling into desuetude.

6. “The fear that the community might be swamped by the undesirable
alien dement.

7.“Thedivision of the different sections of the community more on the
socia side of the question of prose ytizing than on itsreligious side.

8. “A keen sense of racial pride and consciousness of the past greatness resulting
from the improved social and economic conditions.

9. “The admixture of racial blood that the low class of the aliens introduced into the
community, because a considerable portion of the community believed that
such converts who sought admission came always from the lowest classes.

10. “No willingness for conversion shown by the members of the upper
classes of the non-Zoroastrian communities.

11. “The probability of incurring the displeasure of the neighbouring peoples in
attempting their conversion.
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12. “The very narrow compass of cases of conversion either of slaves brought up in
Parsi families or of children, born to Parsi fathers of their non-Zoroastrian
mistresses.”

These- twelve reasons given by the writer of Zoroastrian Theology
have been enumerated by us from the same Chapter XXXI1X, and some
sort of examination of these is necessary. The writer seems to attach no
value to these reasons con proselytism, because according to his own
personal belief the Zoroastrian religion advocates proselytism; and
therefore the writer seems to think amiss of the sense of judgment and
of the intellectual calibre of the present-day Parsee public- "the maor
portion of the community” in his own words-that is averse to the idea
of conversion.

In the first place the spirit of exclusiveness is the essential of
Zoroastrianism from the point of view of Ashoi or Holiness preached
therein. The subtlest laws of magnetic purity, which are at the base of
Zoroastrianism necessarily imply aloofness from all other people who
are unable to observe these laws. Hence when the Parsees first came to
India and saw themselves encircled by vast masses of people of
different religious beliefs and practices, they could not but have the
spirit of exclusiveness in all their dealings with the diens of India
This exclusveness did not result from the influence of the Hindu caste
system, for in Zoroastrianism itself there are taught the four main
classes of people-Athornan i.e., the priest, Rathaeshtar i.e. the warrior,
Vastryosh i.e. the farmer, and Hutokhsh i.e. the artisan. According to
the laws of magnetic purity, the first or the Athornan class kept itself
aloof and separate from the other classes though co-religionists.
Naturaly therefore al the classes of Zoroastrian people deemed it
proper to keep themselves aoof from the aien people, whose number
being legion compared with the number of the then Parsees of India, it
was but natura that without this spirit of exclusiveness there was
imminent danger of absorption into these vast numbers of alien people.
The Parsis who first came to India left their dear home in Persia with
their immovable and movable precious belongings only for the
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sake of the feeling for their religion, and it was this intense faith in
Zoroastrianism that gave them the choice of forsaking their mother-land
rather than adopt Mahomedanism as they were oppressed to do by the
Mahomedans of Persia. The Parsis of the day very well understood the
spirit of exclusiveness of themselves as Zoroastrians taught in their own
religion, and hence it is quite natural that they continued to observe the
same spirit of aloofness and intactness of their kind from the aiens of
India. This spirit of exclusiveness made them dislike the idea of their
conversion into Mahomedanism equally with the mea of their
absorption into the aliens of India by the conversion of the latter into
Zoroastrianism. The Parsis of the day having this spirit of aloofness
from other people well planted in their mind as an important mandate of
their religion, feared therefore that their existence as a Zoroastrian
community would be impossible if the community were swamped by
the aien element which was quite undesirable according to their
religious beliefs and observances of the laws of Holiness and rituals.
They had come to India only to live and exist and die as true
Zoroastrians, and thus a keen sense of their Iranian race-pride and
consciousness of their being descendants of the mighty Iranians of old
who lived and died for their religion led the Parsis of the time never to
dream of having converts from among the aien people of India
Besides, as it generaly happens, only the lowest classes of aiens of
India would have been willing to be fase to their own religion and to
adopt Zoroastrianism, and such an admixture of racial blood would have
naturally resulted in the extinction of the Zoroastrian community and in
the creation of a bastardly race of people which could not be named.
There is the same danger staring at the question of proselytism even to-
day. The members of the upper classes of non-Zoroastrian communities
have never shown the least desire for conversion into Zoroastrianism.
Nay, even the Savants of the West, who have studied the extant Avests
and Pahlavi scriptures for a greater period of their lifetime, have never
wished in public to be Zoroastrian converts. Even at present when some
wiseacres have opened the question of proselytism only people of
unknown
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parentage, bastards, menial servants, street-ramblers and vagabonds of
both sexes have shown their willingness to be Zoroastrians without any
meaning. Upto now nearly al the stray cases of conversion in India
have only been of such types of people, and it is ssmply disgraceful to
the Parsi community to let such people enter their fold. Slaves brought
up in Parsi family and then regarded as Zoroastrian by the mere
investiture of Sudreh and Kusti will do no more good in the matter of
the upliftment of the community than the illegitimate children born of
Parsi fathers and alien mistresses by the same sort of so called conver-
sion. It is a very great sin for a Parsi to keep an alien or even a co-
religionist mistress-the sin of 'Avarun Marzashni' or illega intercourse
and mingling of seeds. A Parsi must have married a co-religionist wife,
and the legitimate children born of such originally Zoroastrian parents
are regarded as Mazdayacnians till the age of seven, at or after which
these children have aright to investiture of Sudreh and Rusti and they
are thereafter regarded as Zoroastrian Mazdayacnians. Hence it is that
in the 'Confession of Faith' formula (Y acna Ha 12) the child confesses
to be a Mazdayacnian (Mazdayacno ahmi i.e. | am a Mazdayacnian i.e
born of Parsee Zoroastrian parents, born of the seeds of Zoroastrian
origin) and then promises to be a Zoroastrian Mazdayacnian (Mazda
yacno Zarathushtrish fravarane astutascba fravaretaschai.e. | confess to
be a staunch believer and follower as a Zoroastrian Mazdayacnian, i.e.
having been born a Mazdayacnian and having been made a Zoroastrian
by the investiture ceremony). The modern advocates of prosel ytism and
especidly the writer of Zoroastrian Theology whose main point in his
book is the advocacy of proselytism seem to be void of common-sense
and logical reasoning. It becomes a very serious question how
Zoroastrianism-which teaches clearly in the ancient sacred formula that
only achild born of Zoroastrian parents can confess on its investiture to
be a Zoroastrian follower of Mazda-can be in favour of proselytism of
aliens or of children born of anyone alien parent! Zoroastrianism has
never encouraged directly or indirectly that which is stamped downright
asasinin itsscriptures, and the sin of 'Avarun
13
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Marzashni' or illegal intercourse with kept mistresses whether alien or
not can never be supposed to have been encouraged by a permit to
allow the illegitimate children of such to be invested with Sudreh and
Kustih to be legitimately regarded as Zoroastrians. There must be a
preventive remedy for such immorality if it is current among some
black sheep of the community, and if no prevention is possible the
curative remedy is not a conversion of the issue of such illegitimate
intercourse but rather an excommunication of all-the father, the
mistress and the issue downright. Instead of taking preventive or
punitive measures against the immoral tendency of some few of the
community, some so-called educated men of the present day including
the writer of Zoroastrian Theology suggest and preach abroad the
direct encouragement of immorality by advising and advocating a
conversion of illegitimate children and kept mistresses and that too in
the name of Zoroastrian scriptures, and this humbugging must not be
passed unnoticed now by the major portion of the community. We
have already seen that there is not a single Avesta or Pahlavi text pro
proselytism and that the fruitless attempts of the writer of Zoroastrian
Theology to dupe the reader into a belief of conversion have been
unveiled above to the satisfaction of every reader of ordinary common-
sense. Hence in the above twelve reasons, Nos. 4 and 5 are thrust in by
the writer of Zoroastrian Theology simply basing them on an
unwarranted hypothesis. The phrases "former proselytizing zeal" and
"active religious propaganda’ seem now to us mere dreamy
innovations of the writer of the book, for as we have aready seen
where there is no countenance shown in (the scriptures to the
conversion-tendency, there can be no ‘impracticability’ (!) nor
'desuetude’ (!) of the "proseytizing zead" or of the "religious
propaganda at the time of the landing of the Parsis into India" We
have included nearly all the reasons given by the writer in this our
examination. We must draw the attention of the writer of Zoroastrian
Theology that the major portion of the community are deadly against
the advocacy of conversion more from a religious point of view than
froma
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social one, and hence the reason No.7 is very misguiding for it seems
to imply wrongly that the people accept proselytism from a religious
point of view and oppose it only so far as al the social questions are
concerned. We must say that athough the mgor portion of the
community are ignorant of the original Avesta and Pahlavi scriptures
and of the study of these, till they are traditionally taught to believe as
in many other traditional teachings of religion that proselytism such as
that preached by the modern advocates thereof and especialy by the
writer of Zoroastrian Theology is a great sin according to the mandates
of Zoroastrianism, as this advocacy has at its bottom a mantling cloak
for making invisible the illegitimate intercourse of a handful of Pars
youths with alien mistresses. The writer of Zoroastrian Theology must
bear in mind that no mandate of abrupt conversion of aliens or people
of other religious beliefs has been preached in the Zoroastrian
scriptures now extant nor any methods or ceremonies for undergoing
such conversion have been taught therein, and handed down to us.

After this brief examination of the reasons assigned by the writer
of Zoroastrian Theology why the majority of the present-day
community are dead against the idea of proselytism, it will not be out
of place to give here some two or three references from the Pahlavi
Dinkard con proselytism.

The Dinkard says that one can be termed 'Mazdayacnian' only
from the concatenation of the parental seed of Mazdayacnians. The
Pahlavi passage runs thus: -

Hanmanit chigun hushmorashne din-i-mazdayagt pavan zak zak-i din-i-
mazdayact khudi baen din-i-mazdayagt karitunt. Aedun chamik chigun kola dahi
pavanach dam-i tokhmak i baenih aedunach din-burdar pavan yadrunashne din
hushmorashne din-1 mazdayact karitunt chamik.

i.e. "You must know that one who is of Mazdayacnian religion is said to be
of the Mazdayacnian religion by virtue of on€'s continuing the thought of the
Mazdayacnian rdigion. This means that just as every species is known by its
name on account of the seed withinit, in
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the same way a redligious person is said to belong to the Mazdayacnian religion
on account of his leading himsalf by the original connected thought of the
religion."

This teaching of the Dinkard Book VI helps us to understand the idea
explained above in the Confession of Faith formula (Yacna HA 12). The
guestion why aliens cannot be invested with the sacred shirt and girdle and
why only the children of Parsi parents can be allowed to undergo initiation
ceremony is solved by both the Pahlavi Dinkard teaching and by the
Avesta confession of Faith. There is no separate form of confession given
for the investiture of an alien with Sudreh and Kushtih and the absence of
such aconfession proves absence of the idea of proselytism from the
Zoroastrian scriptures, for the Y acnaHa 12 Confession of Faith is not at
all appropriate for an alien under going conversion inasmuch as he has to
regard himself as the descendant by seed of Mazdayacnian parents, and
such declaration is quite false in his case, and fal se declarations are not
allowed by Zoroastrianism.

Then there is a. direct reference in the second book of the Pahlavi
Dinkard about Sterility resulting from the meeting of seeds of different
human species. The passage in Pahlavi reads as under-

"Chigun zak i min susia i-tag tazik va shatroik zarhund la tachak yehwund
chigun tazik va la pataik chigun shatroik, va lacha ham dehak i durest chigun
astar i min agp va khamla val hich avshan la homanak va tokhmach patash
paskunihet va patvand pish la rayinihet, va hana sud min aviz natrunashn i-
gohr."

i.e. “Just as the offspring born of a fleet Arab horse and a country
mare are neither fleet-runners like the Arab horse nor long-standing like
the country one, 0 is the mule born by the meeting of a horse and an ass
an unworthy creature, and does not resemble either of the two, and in this
way the seed is cut off, and the generation does not proceed further ; for
this reason a good deal of benefit accrues from the preservation of the
seed-essential .

Here we have a scientific explanation of the double disadvantage
arising from an incongruous union of different species
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of seeds. The offspring or issue in the first place is very inferior in
kind to either parent, and in the second place the power of re-
production is extinguished in either parent, the male becoming
imbecile, the female becoming barren, on account of such unnatural
mating. Thus an important biologica principle based on the subtle
protoplasmic laws is explained in the Pahlavi Dinkard though
summarily yet very effectively, and we shall therefore ask the
advocates of proselytism and especialy the writer of Zoroastrian
Theology to study the question of conversion from a biological
scientific point of view before attempting to search its advocacy from
Zoroastrian scriptures. The entire Zoroastrian religion, which is, as
explained in the forgoing pages, the Law of the Universe asawhole, is
based on al the laws of nature, physica and ultra-physical, and in no
sphere of the creative laws does Zoroastrian religion contradict the
genuine teachings of modern science. The fusion of blood and seed for
procreation is a subject for biologica science as well as for
Zoroastrian religion, and Zoroastrianism will never preach
proselytism, which goes against a cardinal law of nature in the realms
of the science of procreation.

Another passage from the same book of Dinkard teaches the
preservation of the purity of human seed from admixture with seeds of
different human species. The Pahlavi passageis given below: -

Kanu ait danak | pavan hu-chihar kerfah-ach dasht yakvimunet mavan la
paedak, aigh zesht minidan; garuh i aechand rai zakach la pavan khudih bana
pavan vibiduntan bain nafshman madammund aigh zesht; adin man zak mandum
i danashn aigh min dadar avin barhenihast kerfah pat-dehashn homand ait
tokhmak-paspan va gohar durest-tar va chigunih aviztar va mithro-avar ; chun
farzand sud va patvand faresht aomid va gohar ramashne avar chun shirinih
zarituntar va urvakhm avirtar va kam-zyan vish-sud va khuik-avhnak va kabad-
hunar va hu-chehr va avanih paedak buzashne ayar avin chun vazand va sij chun
chir-bur va kam-bim va pavan khudih khudi-bamik va hustigan cham buna
shikunyen ; va hamak abitaran va nayagan i man mavan shan ham-varzashne
shodiha

101
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Dushed pavan kardak dasht ; hu-chihr anshutaish minidan bana pavan bujashne
roshan i hustigan ; chamik namudarik i kherad gokai aigh la varzashne avash la
sajet.

i.e. “Now wisdom consists in taking a wife regarding her as beautiful from
the standpoint of spiritual benefit and not considering her to be ugly from without.
Among several people a marital union from amongst themselves is not practiced
from this point of view, but they do it in an awkward manner just as it comes to
their mind. Hence in accordance with what wisdom we have received from the
Creator, we give birth only to children fit for receiving piritual rewards, and for
this only reason we are the preservers of seed, and keep the procreative power
in the naturally sound condition, and continue the origin of species pure, and keep
our thoughts supremely great. Since a child entertains hopes of spiritual benefit,
of continuing the race, and keeping the procreative power in good condition, we
consider fit for marriage one who is sweet-tongued, more cheering, less injurious,
more beneficent, serene-tempered, clever-in-many-arts, beautiful with other
manifest merits, helping on salvation of the soul, deliverer from pain and
calamity, fearless, full of the lustre of sdlf-hood, and regardless of outward show.
All our forefathers and ancestors have chosen this very routine and adopted it for
practice. They used to regard one as beautiful who is publicly well-known for
spiritual salvation. The sensible evidence pointing out this very principle of
marriage-selection is briefly, to say that we should never do anything which is
unworthy and improper."

This whole paragraph is so exquisitely beautiful in the origina
Pahlavi language and idea that it will require a good number of pages to
expand one by one al the beautiful principles taught therein. The
Pahlavi word "Tokhmak-paspan" i.e. "preservers intact of human seed,"
besides the other three words - "gohar-duresttar ", "chigunih-aviztar"
and" mithro-avar," is quite sufficient to challenge the writer of
Zoroastrian Theology to prove the advocacy of proselytism and alien-
marriages from the Zoroastrian scriptures. We are a a loss to
understand why the writer of Zoroastrian Theology who presumes to
have studied all the extant Avesta scriptures and Pahlavi writings has
omitted the con side of his favourite thesis of proselytism and



PROSELYTISM-KEYNOTE OF BOOK UNDER REVIEW. 103

juddin-marriage-why he has kept from public notice such open
passages like those quoted above proving the prohibition of alien-
marriages and conversion. We do not understand why the writer of
Zoroastrian Theology has attached so much importance to the ithoter
Ravayat, -a book of mere opinions of the 18th century Iranians and
kept such passages from the Pahlavi Dinkard in obscurity which is
decidedly a much older book and far more authoritative than the
Persian Ithoter Ravayat. This attitude of the writer of Zoroastrian
Theology dearly points to the one ulterior object amed a by him
throughout his entire work-viz., preaching of proselytism by hook or
by crook anyhow and thereby to dupe the Parsi public a majority of
whom or amost all are quite ignorant of Avesta and Pahlavi texts as
well astheir trandations. If the writer of the Dinkard says emphatically
that all our forefathers and ancesters followed this principle of
selection of marriage paying attention to the principle of the
preservation of the quality of the Zoroastrian seed, how can any man
of ordinary common-sense say that Zoroastrianism or Zoroaster
himself preached conversion of and marriage with the aliens. We may
even go further and say that the writer has attempted to dupe the public
by giving a wrong title to his work-viz., 'Zoroastrian Theology, -for
Proselytism is the Keynote of his book-being preached in the
beginning, in the middle and in the end of his work. There are a
present some Parsees who style themselves as Avesta scholars (1) and
who make the heaven and earth meet together in order to convince the
Parsee public of the advocacy of conversion and Juddin-marriage from
the Zoroastrian scriptures, because some of their friends have aready
begotten children of alien, women. The writer of Zoroastrian Theology
being given the captainship of a handful of such Avesta scholars (!)
must have been obliged to write a book savouring throughout of
proselytism-ideas perhaps with a distant end in view that the book
might some day be used by a gentleman at the bar in a court of law in
case such a question of conversion and juddin-marriage went for proof
and final decision before a court of secular law.
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And now to conclude this second main head in our attempt, which
under the circumstances of the present day religious controversy ought
to be regarded as the most important of all and deserving of special
attention of the reader. This is certain that the writer of Zoroastrian
Theology has in the various parts of his work attempted to prove,
though he has not successfully and actually proved, proselytism. When
he saw this himself he brings in social considerations at last in Chap.
XLVI in order to be able to say that conversion of aliens is necessary
for the present-day Parsee community. We have already alluded to some
important references from this Chap. XLVI in the beginning of this
second head. It will not be wrong to repeat here one or two of such
references, for they point to the Idol-of-the-mind lurking in the mind of
the writer of the book. He says on p. 368

"If Zoroastrianismisto live in thisworld as aliving faith, it must have
sufficient numbersin itsfold to keep up its vitality."

We have treated this argument in the foregoing pages.
Here we shall give an argument by the writer against himself from p.
370 in thelast Chapter of his book. He says-

"With sublime confidence Zarathushtra foretold to the Evil Spirit that his
religion will ever live and his followers will do battle with the forces of evil up to the
end of theworld. His noble faith has weathered the heaviest of storms and survived
them; and areligion, which stood these trials in the past will stand any trial in the
future. Zoroastrianism will live by its eterna verities of the belief in the persondity of
Ormazd, an abiding faith in the triad of good thoughts, good words and good deeds,
the inexorable law of righteousness, the reward and retribution in the life heregfter, the
progress of the world towards perfection, and the ultimate triumph of the good over
evil through the coming of the Kingdom of Ormazd with the co-operation of man.
These are the truest and the greatest redlitiesin life. They are valid for all times. They
constitute the lasting element of Zoroastrianism. In the midst of the accretions that
have gathered round it during the long period of itslife, theseimmortal truths have
remained substantially unchanged, and by them Zoroastrianism shall live for al time."

If Zoroastrianism, as the writer says in the aforequoted words, is to
live because of the universal character of its teachings
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and because of the fundamental laws of the progress of the soul
propounded therein, where is the necessity of

“having sufficient numbersin its fold to keep up its vitality”?

In the words from the last chapter quoted above the writer seems
to say that quality of Zoroastrianism is quite sufficient to let it live for
ever, while in Chap. XLVI just two pages before, he says that number
or quantity of followers is necessary to keep up the life of the
Zoroastrian religion. It is very difficult when we come across such
evident self-contradictory statements, to make out the rea meaning
intended to be conveyed by the writer. In the case of such diametrically
opposite statements the reader is at aloss to make out which of the two
statements is correct, and it is natural that the statement based on
scriptural authority must be regarded as the correct one. In the present
instance, we find no scriptura authority for the statement about
increasing the number of adherents to the Zoroastrian religion, whereas
the statement made by the writer in the last chapter about the life of
Zoroastrianism by virtue of its quality is supported entirely by the
Avesta scriptures. Thus we are able to see that in spite of his efforts to
prove proselytism by means of a patchwork of arguments invented by
himself, the writer has not been able to convince the reader of the truth
of such arguments of his. Being disgppointed at last the writer of
Zoroastrian Theology, although he says under the heading "How the
decision of the Parsis not to accept any converts affects the future of
the community that-

“The decline in the birth-rate in a community of about a hundred thousand
souls that stubbornly repels al proselytes and closes its doors against al aliens
threatens its very existence,”

frankly gives out this final decision con proselytism on p. 367 in the
following words::
“The collective conscience of the community has recently declared that

(i) itshall not legalize the marital connection with alien women,
14
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(ii) it shall not consecrate the investiture with the visible emblem
of their faith of the children of alien mothers,

(iii) it shal not legitimatize the conversion of illegitimate children,

(iv) and for the matter of that it shall have nothing to do with
proselytizing at all."

This decision is quite in keeping with the traditional teachings and
beliefs prevalent among the Parsis con proselytism, -because such
conversion and such proselytism as attempted, explained and preached
by the writer of Zoroastrian Theology has never been propounded,
encouraged nor advocated in the Zoroastrian scriptures.
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CHAPTERIIII.

The Writer's Contempt of Zoroastrian Rituals.

The third main point we have to notice is the writer's contempt of
Zoroastrian rituals. Such contempt is the natural outcome of the
advocacy of proselytism, for the religion of Zoroaster demands
exclusion of aliens from partaking in or attending holy rituals. If rituals
are run down and even removed from the pae of Zoroastrianism, the
doors against the conversion of aliens would be automatically made
wide open. The writer's attempt to show that rituas are not taught by
the prophet himself is based on the same fundamental argument viz.,
that the Gathas were given by Zoroaster himself and that the rest of the
Avesta were not taught by Zoroaster. Now the Gathas according to the
writer do not teach rituals. We have aready seen that the original
Zoroastrian scriptures consisted of 21 Nasks or Volumes given by the
prophet himself, and that the extant scriptures do not constitute even the
21st part of the whole and that what remains to-day is a collection of
fractional fragments from more than one Nask. We have seen also that
the Gathas extant are collections from the Pahlavi Nask 'StudY asht' or
Avesta Vastarem' Nask, and that therefore the Gathas aone do not
constitute the Entire Zoroastrian Lore. The queer argument employed
very often throughout the book of Zoroastrian Theology is that such and
such athing is not to be seen in the Gathas and that therefore that thing
cannot be said to have been taught by Zoroaster himself. The rituals are
ridiculed and run down by the writer first because the names and rules
of rituals are not enumerated in the Gathas and secondly because the
philological study of the Avesta is unable to account for the bono of
these rituals. We shall therefore in this third chapter refer to the writer's
attitude towards Zoroastrian rituals, and see how far the writer has at-
twmpted by a cynica and sneering method to misguide the read-
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ing public, amost al of whom are ignorant of the original Avesta and
Pahlavi writings. It is the very destructive method and style employed
in the book of Zoroastrian Theology which invites condemnation
thereof, for the vague, indifferent and ridiculing style helps to bring a
similar result for the reader-making him vague in his belief and ideas
with indifference to the teachings of his religion added to the practice
of ridiculing his own religion. We shall notice this harmful attitude of
the writer with regard to the treatment of rituals and of the prayer-
efficacy of the Avesta recital, the latter also being a main head subject
under the review.

Now then we shall repeat the references in more than one Nask
about Zoroastrian rituas, and from this it will be easy to see that the
rituals were taught by Zoroaster in the Nasks a greater part of which
though lost to us in the original Avesta has been preserved in Pahlavi
writings. As for instance, -in the Pajeh Nask, which is the third of the
Hada-Manthric group of Nasks, there are taught the preparations and
ceremonids or the Gahambar festivals; the consecration of the body-
clothing in honour of the departed relatives; the great needfulness of
observing in honour of the dead, the ten Fravardegan days; -in the
Ratu-dad-Haite Nask, are taught the ceremony and sacred instruments
used in the ritual of the sacred beings; the business of the Zoti or the
head-officiator and the Raspi or assistant-officiator; in the Kashasrub
Nask is taught the right method of the preparations and precautions
indispensable in the performance of the ritual for the sacred beings ;-in
the Husparam Nask are taught the ritual of the sacred beings; its
exceeding meritoriousness owing to an ample number of Raspis in that
ceremonial; the daruns and their consecration ceremonials; the sins of
one who does not take part in the celebration of the six Gahanbars; the
pure materias of which Sudreh and Kusti should be made; the mode of
gathering and tying the baresma; the necessity of the cleanliness of the
body and clothing of the celebrant of the ceremony;-and again in the
Sakadum Nask the duty of tying the Kusti is treated. From this meagre
outline
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of rituals in the Nasks no one can deny the fact that Zoroaster himself
has given the institution of rituals if one admits, of the existence of 21
Nasks as the origin of the Zoroastrian Lore. If one understands the
fundamental principles on which the Zoroastrian rituas have been
based, one will be easily convinced that Zoroaster has never taught a
religion void of rituals. When we study impartially the subject of the
efficacy of Zoroastrian Rituals we see that rituas are an indispensable
element for helping the soul in its inexplicable progress, and that it is
the Zoroastrian rituals, which aone can keep a Zoroastrian in touch
with or attuned to higher spiritual forces-angels and archangels
working in nature. The word “Yacna’ is a very well-known word for
“ritual” in the Avesta scriptures. The word literally signifies
‘attunement or unison or univibrant state,” being derived from "Y az" to
join or to be in tune with. It isthis“Yacna’ or procedure of attunement
which keeps the ritua-performer in tune with the "Yazads" or the
angel-like forces worthy of attunement. This word “Yacna' is a
collective term for “ceremonia” or "ritua", which obtains various
names when applied severally to various branches of ritual; and now
the word “Yacna’ generally signifies only one particular grand
ceremony which is to be performed only in the fire-temples-viz., the
Y zashne ceremony. Hence originadly the word “Yacna’ signified the
generic meaning of ritual or ceremonial-a medium by means of which
the devotee can be in unison or univibrant with the unseen spiritua
forces for the development of his soul. The word "Yacna" occurs in the
"Yenghe Hatam" prayer which is one of the ancient triad of "Yatha
Ahu Vairyo", "Ashem Vohu" and "Yenghe Hatam", which are taught
in the Varsht Mansar Nask. This Yenghe Hatam prayer which is -
regarded by al the Avesta students unanimously as the most ancient
and taught by Zoroaster, teaches the institution of rituals by the word
“Yacnd’ which has the categorical sense of ceremonia. We find even
in the Gathas extant a paragraph which is nearly the same as the
Y enghe Hatam prayer, and which also contains the word "Y acna", and
this proves for us the fact that Zoroaster himself has given the
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institution of "Yacna' or ritua and that too in the Gathas. This
paragraph is section 22 of Vohukhshathra Gatha Ha 51, and runs as
under-

"Yehya moi ashat hacha vahishtem Yecne paiti,
Vaeda Mazdao A.huro, yoi aongharecha henticha

Tam Yazai khaish namenish pairicha jasai vanta.”

"I attune myself by means of their own names with, and | reverently
approach those who have already advanced and who are at present advancing,
whom Ahura Mazda has recognized the best unto me on account of Ashoi or
holinessin the performance of Yacna or the higher ritual.”

The Yenghe Hatam prayer which is included in the Gathas and
recognized as such by the Avesta students is, as seen below, almost
exactly similar to the Gathic paragraph above quoted-

" Yenghe Hatam aat Yescne paiti vangho,
Mazdao Ahuro vaetha ashat hacha,
Yaonghamcha tanscha taoscha Yazamaide."

i.e. “We attune ourselves with those males and females of the advancing
ones whom Ahura Mazda has known to be good in the performance of Yacna on
account of Ashoi or holiness.”

No one of the Avesta students who divide Avestainto periods can
deny the fact of the antiquity of these two paragraphs; nor can anyone
say that these two paragraphs were not given by Zoroaster himself.
Again the word "Yacna' as we have seen implies the categorica
meaning of ritual or ceremonia, and these two paragraphs which are
only similar in form and sense with the exception of there being a
singular nominative in one and a plural nominative in the other, are
sufficient to prove that Zoroaster has taught the institution of
ceremonial. The word "Yacna" occurs not only in one Gatha above
guoted, but in each of the Five Gathas, and we shall here quote the
paragraphs containing that word-

In the fifth Gatha Ha 53 § 2 where the propagation of the
Zoroastrian faith is referred to, Yacna or rituas are referred to at the
same time thus:
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" Atcha hoi schantu manangha ukhdhaish shyothanaishcha,
Khshnoom mazdao vahmai a fraoret Yasnascha,

Kavacha Vishtaspo Zarathushtrish Spitamo Frashaostrascha,
Daongho erezush patho yam daenam Ahuro saoshyanto dadat.”

“And therefore Kae Gushtasp and Farshoshtra the wise of Spitama
Zarathushtra will teach theright paths which belong to the Law of Saoshyants or
spiritual benefactors given by Ahura unto everyone having faith in the Khshnoom
or Divine Knowledge and Yacna or Rituals for propitiation of Mazda by means of
thoughts, words and deeds,”

Any student of Avesta can say without doubt that religious
philosophy and rituas are inseparably linked together in this paragraph
which treats of the propagation of the Zoroastrian law by the King on
account of his authority and by Frashostra the disciple of Zoroaster on
account of his deep knowledge of the religion. That the Zoroastrian
religion apart from Zoroastrian ceremonials has never been taught by
Zoroaster is proved from this Gathic paragraph. Those who speak of
mere Zoroastrian philosophy as constituting the Zoroastrian religion
and except the rituas from the sphere of the Zoroastrian Law, will be
able to see that for the propitiation of Mazda only ‘Khshnoom' or
Divine Philosophy is not sufficient but that "Yacna or ritual is also an
important factor of Zoroastrian religion. Therefore it must be inferred
from this Gathic passage that those who separate Zoroastrian
philosophy from Zoroastrian rituas have not studied the Avesta
properly or are preaching their own bias to the ignorant public.

The third Gatha Spenta Mainyu Ha 50 § 9 dso teaches the
ingtitution of Yacna or higher ritual which is there regarded as the
important medium through which to approach Mazda

" Taish Vao Yacnaish paiti staves ayeni,
Mazda, asha vangheush shyothanaish manangho."

“ 0 Mazda, may | approach Thee as a propitiator by means of rituals,
holiness, and deeds of the good mind."

Here we notice that in order to fulfill the aim of spiritual attainment
of seeing the divine, mere good actions or holy life-
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leading are not sufficient but that rituals are aso the essential
concomitants of the requisites of spiritual advancement. Those who
preach that merely good actions and holiness in life are taught by
Zoroaster as the medium of spiritua progress will learn from this
Gathic passage that Zoroaster has included Y acna or rituals also among
the important necessaries of spiritual enlightenment. Just as religious
philosophy and rituals are inseparable as taught in the Fifth Gaths
Vahishtoishti, in the same way the third Gatha Spenta Mainyu
inculcates that holiness and right conduct cannot be severed from
religious rites or Yacna. In fact holiness and right conduct in life helps
the spiritual progress of a soul only to a certain extent and Y acna or
ritua is indispensable for helping on the progress of the soul to its very
goal. Hence in the Second Gatha Ushtavaiti Ha 45 § 10 Yacna or
ceremonia is looked upon as a chief factor in the attainment of
Godhead:

“Tem ne Yacnaish Armatoish mimaghzo,
Ye anmeni Mazdao sravi Ahuro.”
“We desire to worship by means of the rituals of Armaiti or perfect-
mindedness Him who is known as Ahura Mazda in His omnipotence.”

We see that perfect-mindedness which is a resulting benefit of
right conduct and holiness in life is associated with Yacnaor rituas for
worshipping the Divine or approaching Him, and that therefore this 45
8 10 corroborates the idea in 50 § 9. Thus the Gathas preach the
doctrine of spiritua progress by means of the Yacna or ritua besides
other necessary factors. Lastly we find the same idea of Y acnataught in
the first Gatha Ahunavaiti Ha 308 1. -

“ At ta vakhshya ishento ya Mazdatha hyatchit vidusho,
Staotacha Ahurai Yecniacha vanghush manangho.”
“Ye who arethirsty for knowledge; then | teach unto you about the two main
divine principles, viz., about the glorifying-words for Ahura, and the Yacna or
ritual of of the good mind.”

Just asin 45 § 10 Yacnais looked upon as an inevitable requisite
besides Perfect-mindedness, here in 30 8§ 1 Yacna is taught to be the
first principle the second main principle being Steota or glorify-
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ing words or prayer. This Gathic passage therefore teaches that prayer
and ritua are inseparably associated together for attaining spiritua
progress or the goal, and that Yacna or ritual forms no doubt an
important element for a devotee of divine communion.

In the same first Gatha Ahunavaiti Ha 34 8§ 1 we find again that
along with right conduct and right word, Yacna or ritua results in
Immortal Bliss and Divine Happiness. The section runs thus —

“Ya shyothna, ya vachangha, ya Yacna ameretatem,
Ashemcha tayeibyo daongha, Mazda Khshathremcha Haurvatato..
Aesham toi Ahura ehma pourutemaish daste.”

“ | first dedicate unto Thee, 0 Ahura Mazda that action, that word, and that
Yacna through which there result unto ourselves Immortal Blss, Holiness, Power
and Spiritual wholesomeness.”

Here also we see that dong with right conduct or action, and with
word of prayer Yacnaor ritual leads to Immortal-Bliss, which isthe
summum-bonum of the soul's birth in the world. The triad of Zoroastrian
philosophy, namely, Good Mind or Right-thinking along the line of
nature, Good Word or Right-speaking and recita of the Holy Word, and
Good-deed or Right-conduct in life, require a supplement namely Y acna
or attunement by means of cumulative ritual for the fina stage of soul's
spiritual progress-which is as taught in the Gatha34 8 1 “Ameretatem”
or Immortal-bliss or Ecstasy. Hence we have seen from al these Gathic
references above quoted viz., First Gatha (30 § 1 and 34 § 1), Second
Gatha (45 § 10), Third Gatha (50 § 9), Fourth Gatha (51 § 22) and the
Fifth Gatha (53 §- 2) that Y acnaor ritua or procedure for the
attunement with the Divine Bliss is a doctrine taught in the Gathas, and
even if only the Gathas are the original teachings of Zoroaster himself,
in that case also the doctrine of Yacnaor ritual therefore has been given
by the prophet himself.

Having established the fact of rituals having been taught in the
Gathas and by the prophet himself, we shall now see how the writer of
Zoroastrian Theology has consciously or uncon-

15
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scioudly tried to mislead the Parsee public from their belief and practice
of rituals. The writer requires a form of Zoroastrian religion absolutely
detached from any form of ceremony, because in the first place the
ingtitution of ceremony and the rule of debarring the aien therefrom
comes in the way of his favourite doctrine of proselytism, and secondly
because the Avedta student is at a loss to understand and explain the
meaning and importance underlying ritual, and lastly because al the
gpecific existing forms of Zoroastrian rituals are not to be found
enumerated in the extant fragmentary Avesta texts. We have seen that
out of the twenty-one Nasks given by Zoroaster, the doctrine of various
rituals was taught in more than one Nask as noticed even from the
extant meagre summary of those Nasks.

All the forms of Zoroastrian ceremonials that have been observed
upto the present times have come down to us traditionally in the
absence of those Nasks from time out of mind. The Iranian ancestors
who came to India brought with them the forms of ritual observed by
them in Iran aong with the extant Avesta prayers, which they
preserved. In spite of al these facts it is impertinent on the part of the
writer of Zoroastrian Theology to denounce downright all Zoroastrian
rituals. While dealing with this third head of the review it is not our
motive to write a book on the efficacy of specific Zoroastrian rituals or
to discuss the merits and demerits of the existing individual forms of
ceremonids, for we have to bear in mind that what is undertaken by us
is a review of the opinion expressed by the writer in his book.
Nevertheless we shall refer to the efficacy of Zoroastrian rituas while
referring to the opinions expressed by the writer about certain forms
thereof.

Now we shall see the opinions of the writer of Zoroastrian
Theology as expressed in that book. The Haomaceremony, which is
the fundamentum of all higher rituas known as the Yacna in its
specific sense or Yzashne-ceremony, is looked upon as a foreign
element in the Zoroastrian scriptures by the writer of the book. On pp.
77 and 78 he says. -
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"The Haoma ceremony is indissolubly interwoven in the Y acna ritual from
the Avestan period down to the present day. But the Gathas are silent about it. It
is therefore aleged that Zarathushtra looked upon this Indo-Iranian cult with
abhorrence, and the occurrence of Haomads epithet 'far from death’ in Yasna 32 §
14 is cited to prove, as we have aready seen, that the prophet branded the cult as
evil. Perhaps he did so, perhaps not. We have no means to ascertain it."

Similarly on p. 17 he says. -

"The Younger Avestan texts depict Zarathushtra sacrificing to the Indo-
Iranian divinity Haoma. But Haoma is not definitely mentioned by name in the
Gathas, though some Western scholars are inclined to teke Yacna 32 § 14 as
containing an allusion to Haoma because of the adjective 'duraosha,’ ‘far from
death,” which is his standing epithet:”

As usual the writer is inclined to make his reader believe that
what is not mentioned in the Gathas must be un-Zoroastrian-like. What
most strikes us in the references just quoted is the unwarranted
dogmatic opinion that the ‘prophet branded the cult as evil.' The writer
seems to be absolutely ignorant of the signification and significance
attached to Haoma in the ceremony by Zoroaster himself. On pp. 77
and 78 he tries to escape proper criticism by showing doubt about his
own dogmatic opinion but when we refer to p. 336 we find there the
same harmful opinion reiterated thus-

“The Haoma cult against which Zoroaster had inveighed had been
incorporated into Zoroastrian ritual to conciliate the prejudices of the Magi. The
masses could not be weaned from the fal se beliefs that loomed large in their eyes
and thus the scholars maintained, many practices abolished by Zoroaster were
later resuscitated by the clergy.'

From this opinion emphatically expressed by the writer on p. 336
against Haoma ceremony and painting it as an exotic into the teachings
of Zoroaeter we must say that the writer acts ssmply from the ulterior
object of dissuading the reading public from the cardinal Zoroastrian
beliefs and practices. We openly challenge here the writer and ask him
to show even from extant Avesta writings that Haoma ceremony has
never been taught by Zoro-
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aster. On the contrary it will be seen from many Avestan passsages that
Zoroaster has not only taught the Haoma ceremony but himself
performed it. The well-known formula in the concluding paragraph of
every Yasht and Nyaesh or of every Zoroadtrian liturgy indicates that
the Haoma ceremony is of Zoroastrian teaching. The formula begins
with the following Avesta words in the ahe raya kharenanghacha,
formula: -

“Haoma yo gava baresmana hizvo-danghangha manthracha vachacha
shyothnacha zaothabyascha ar shukhdaeibyascha vaghzyoyo.”

“ (We invoke) by means of Haoma ceremony including the jivami.e., milk,
and barsam i.e., sacred twigs and by means of the wisdom of the sacred tongue,
by means of the manthra, the right word and the right action, by means of
ceremonial apparatus and the rightly spoken sounds.”

This formula, which is commonly recited in almost every Y asht
and Nyaesh was specially recited by Zoroaster according to the Aban
Y asht Kardeh XXIV. In that Yasht when Zoroaster invokes the Angel
Aban he invokes by means of the above-quoted formula, whereas the
invoking formula for other persons in that Yasht is altogether different.
This idea may be expanded at some length, but this being a review we
have simply to point out the facts kept in oblivion by the writer of the
book so that the reader may be able to judge of such an unwarranted
writer and assign the value to his opinions as they deserve. When we
refer to the Haoma Y asht and other Avestan passages we shall see how
Haoma ceremony has been atruly Zoroastrian one and the sure basis of
all higher rituals. Before we do that there is one important point, which
must not escape notice. In the quotation just given from p. 77 the words
"as we have dready seen" are very objectionable, for we have never
seen throughout the book what the writer intends to explain about
Haoma from Gatha 32 § 14. That section 32 8§ 14 is so0 very difficult of
a faithful rendering into English the life-long scholar, the late Ervad
K.E. Kanga openly avers that he could not trandate it, and that the
renderings of Mills and Darmesteter did not seem to him to be faithful.
For this reason if the writer of Zoroastrian Theology
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a al wanted to prove from Gatha 32 § 14 that the prophet was against
the Haoma cult it was incumbent on him to have given that section in
original with its rendering in to English so that the reader might be able
to see clearly that the writer honestly gave his opinion. Instead of doing
so he wants to befool his reader by simply giving numerical references
in big figures and has the audacity to pronounce whatever ungrounded
opinion on such important subjects as the Haoma ceremony, which is
the fundament of all Zoroastrian rituals. Perhaps the writer intends to
prove that if Haoma ceremony is declared to be non-Zoroastrian and
thus if the foundation is tottered then it may be easy for him to say at
once that al other rituals based on Haoma ceremony must be of non-
Zoroastrian origin. We have very often pointed out the peculiar style
adopted in this book viz., of putting down his own Idols-of-the-Mind in
the body of the writing and heading it with figures for reference to the
Avestan texts in the foot-note and of asking the reader to see the
references for himself. In the same duping style he shows the sleight of
teaching against Haoma worship and that too from Gatha 32 § 14. When
we read that section we see no reference made to Haoma therein nor in
the sections preceding and succeeding it. As this section is the fulcrum
of our argument it will be advisable to see both the origina and the
tranglation thereof as under-

“ Ahya gerehmo a hoithoi ni
Kavayaschit khratush ni dadat
Varechai hicha fraidiva hyat
Visenta dregvantem avo

Hyatcha gaush jaidyai mraoi

Ye duroashem saochayat avo.”

" The covetous in his bond and even the Kavi or the blind to pirit suppress
the wisdoms of this (prophet). There is also that lascerating deception through
which they have become a help to the wicked and thus the living creation is
declared to be for degtruction through which the death-removing help is burnt
down."

This is the word-for-word rendering of Gatha 32 § 14. There is no
logical connection of the essential idea of this section with the
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idea of Haoma at al. The paragraphs preceding and succeeding this
section propound the type of evil thoughts and evil persons who are able
to hinder spiritual progress by dint of the essence of evil principle
inherent in them. The one word from which the writer of Zoroastrian
Theology speculates against Haoma ceremony is the word "duraoshem
meaning ‘repelling spiritual death.” No doubt this epithet duraoshem is
inseparably connected with Haoma in all the Avesta writings where
Haoma is mentioned by name, because the Haoma plant, which is
utilized in the Haonia ceremony has properties greatly benefiting
spiritua progress. Hence Haoma is looked upon as death-removing i.e.,
saving the spirit from spiritua death or oblivion and therefore keeping
the spirit along the line of spiritual progress. In the same way the epithet
duraosha may be gpplied to persons and powers co-operating in the
work of the spiritual advancement of the universe. Hence the genera
epithet duraoshem does not at all times imply the idea of Haoma
understood and in the same way the adjective does not imply the
reference to Haoma in the Gathic section. Even granted for the sake of
argument only that duraoshem implies its concomitant idea of Haoma,
the translation does not at al point out any idea of ‘ Zoroaster branding
the Haoma cult as evil.” On the contrary if we grant that duraoshem
does imply Haoma understood, in that case two points go to prove that
Haoma is of Zoroastrian origin. First, the writer of Zoroastrian
Theology contradicts himself when he says that the 'Gathas are silent
about Haoma ceremony' and very soon that Haoma's epithet ‘far from
death’ occursin Gatha 32 § 14. Hence the first point that we prove is the
presence of Haoma in the Gathas if the epithet duraoshemis alowed to
be associated with Haoma as the writer of the book desiresit. Secondly,
the two lines in which the word duraoshem occurs in that section do not
in the least imply that 'Zoroaster inveighed againgt the Haoma cult.’ On
the contrary, the entire section refers to the opposition given to the
prophet by the materialistic and spiritually-base people to the teachings
of Zoroaster, the last two lines mentioning specialy the two ways in
which such opposition was made mani-
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fest - viz. (i) destruction of the living creation and (ii) the cancellation
of death-removing help given to the soul by the Haoma-ceremony-both
of which were encouraged by the wicked in contravention to the right
teachings of Zoroaster to the contrary good effect.

From this, rather long argument one can easily see how the writer
of Zoroastrian Theology has willy-nilly perverted the origind
meanings and idea of Avesta scriptures and put these perverted ideas
before his reader in order anyhow to support his own dogmatic
assertions in respect of the important teachings of Zoroaster. The writer
seems to be ignorant, or perhgps he seems to consider the reading
public ignorant, of the first principles and elementary rules of logic of
arriving a a conclusion from given simple premisses. But with
reference to Gatha 32 § 14 he goes even further than that. He does not
give the premiss a all and simply gives his own conclusion that "the
prophet branded the Haoma cult as evil" as on p. 77 or that “ Zoroaster
had inveighed against the Haoma cult” as on p. 336. Surely this can
never be looked upon as an admirable practice of a frank writer-a
writer posing himself as teacher of the origina pristine Zoroastrian
Theology. It is therefore left to the reader both of this review and of the
original book to pass ajust sentence of criticism on the reviewer or the
writer of the original book. Having learnt that Zoroaster never spoke
against the Haoma ceremony but that he emphatically advocated it, we
shdl try to see some points about the importance attached to Haomain
the Avesta. In the Vendidad, which is as we have dready learnt a
remnant of an individua Nask, Haoma is regarded as one of the
efficient instruments of Zoroaster for smiting the Evil Principle Angra-
Mainyu. In Vendidad Fargard X1X 8§ 8 8 and 9 when the Evil Principle
defies Zoroaster and asks by what implement he would vanquish it,
Zoroaster replies that by means of the Havonim i.e. the metal tumbler
the Tashtai.e. the ritual plate, the Haoma, and by means of the Word or
'‘Manthra given by Hormazd, he would by means of all these best
apparatus of ceremonial nullify the power of the Evil
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Principle. The section 9 of Vendidad Fargard XIX is the best proof of
the fact that the Haoma ceremony has been taught in the Avesta by the
prophet himself, for this ceremony is the basic initiative for all other
higher rituas. Again in the Maor Haoma Y asht which aso constitutes
the YacnaHalX and which is regarded as the most ancient and poetical
scriptural composition even by Western scholars, Zoroaster is depicted
as conversing with the angel Haoma who exhorts Zoroaster to
propitiate him by means of the Haoma ceremony. In the presence of
such testimonies to the fact of Haoma ceremony being purely
Zoroastrian we are at a loss to understand what text even in the extant
Avesta writings leads the writer of Zoroastrian Theology directly or
indirectly to say that Zoroaster inveighed against the Haoma ceremony.
When we study YacnaHas IX, X and XI which are special treatises on
the angel Haoma and the plant Haoma we have reasons to believe
without hesitation that the ceremony of such a most beautiful and
beneficent angel can not be run down by the prophet who has himself
performed the ceremony. The most marked epithets of Haoma among
many others are 'Ashavazangho’' and 'Urunaecha Pathmainyotemo.'
The first epithet 'Ashavazangho' implies 'having holy origin' or ‘having
the power of producing holiness' or ‘able to give the strength of
holiness'; and hence it suggests the idea of the efficacy of Haoma
ceremony which is the augmentation of the intensity of holiness in the
officiator. Similarly since the acceleration of holiness leads to spiritual
unfoldment, the second epithet 'Urunaecha Pathmainyotemo,” which
implies the ‘best guide of the spiritual path for the soul’ suggests the
idea of the same efficacy of Haoma ceremony quite directly-viz.
spiritual advancement. If Haoma ceremony is one which results in
keeping the soul of the officiator on to the right path of holiness
administering a the same time the tonic of holiness, how and why
should Zoroaster have run down this ceremony is a question which
requires solution from the writer of the book. It is quite unbecoming an
educated man like the writer to give in a printed book opinions
diametrically opposed to the plain facts existing in the scriptures simply
because the writer believes that almost al the Parsi public with few ex-
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captions are absolutely ignorant of the Avesta language and scriptures,
and it is entirely unscholarly to thus employ to its full swing the
‘argumentum ad ignorantia." The Haoma ceremony is a subject which
requires special treatment, even if it is treated only from the three Has
above-quoted, but such treatment does not fall within the sphere of this
review.

The Haoma ceremony thus being of purely Zoroastrian teaching it is
quite unfair for the writer to say on p. 7 that-
The cult of the divine plant Haoma was shared by the Vedic people in
common with the Iranians,"”
asalso on pp. 119 and 120 that-

" The Avestan Haoma is identical with Vedic Soma and both refer to the
sacred drink prepared from a specia plant and partaken of as a part of the ritual
service. Haoma has secured a prominent place in the later Avestan theology and
forms an essential part of the Zoroastrian liturgy. Haoma primarily is a plant of
this world from which the drink was quaffed as a religious act, but the idea soon
evolves into an angel of the same name presiding over this plant.”

It is no sound philology that connects words merely from their
resemblance of sound. Soma ceremony of the Hindus is not at al
identical with the Haoma ceremony taught by Zoroaster. There are
altogether different methods of performing the same since the two
religions are essentially different. The various benefits bestowed by
Haoma on the propitiator and performer of his ceremony have been
enumerated by the writer on p. 121 of his book. A study of these as well
as of the paragraph on p. 120 under the heading "Haoma pleads the
greatness of his cult” will enable the reader to see how unjustifiable the
writer continues to be in his dogmatic assertion, on p. 336, of avowing
that "Zoroaster had inveighed against the Haoma cult," and the zenith of
self-contradiction is to be noticed in the same paragraph on p. 120 from
the last two lines running thus. -

" Zarathushtra thereupon paid homage to the angel and proclaimed his cult as
the most praiseworthy"

as quoted from YacnalX § 16, and also in the paragraph on p. 161
where he says that-
16
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"thedrinking of the consecrated Haoma moreover brings destruction to the demons."

as quoted from Yacna X § 6.

We have thus seen that the writer's attempt to do away with the
Haoma ceremony from the Zoroastrian teachings is made without any
logical argument and is quite fruitless. It is no doubt a strange device to
cut at the foundation of a thing in order that the thing may not seem to
exigt. Such device has been noticed by us in the first chapter in the
treatment of the divison of Avesta scriptures into periods,-in the second
chapter in the treatment of the advocacy of proselytism,-and even in this
third chapter in the treatment of Zoroastrian rituals. He seems to regard
the Haoma ceremony as one not upheld by Zoroaster in order to enable
himself to say that all rituals which have as their basis the Haoma
ceremony have not been taught by the prophet himself. Moreover the
writer himself calls one who teaches wrongly about the rules of
ceremonidas by the name of Ashemaoga, i.e. an -apostate, for he says on
p. 166 that-

“Ashemanga seems to be a theological and ritual designation of one who
deviates from the prescribed teachings of the established church and who preaches
heresy both as regards the doctrines of the faith and the rules of ceremonial.”

Having thus determined to establish a Zoroastrian religion void
of any ceremonial, the writer has his message to that effect in the
various parts of his book. While taking side of the so-called reformers
he speaks irresponsibly against Zoroastrian rituals on pp. 346 to 348 of
his book. He says on p. 346.

“The reformers urged that a vast structure of formalism and ritual had
replaced the edifice of the simple faith, and religion had simply turned into
ritualism............ Religion they urged does not consist in laying up merit by
ceremonias.”

On p. 348 he continues that-

“No amount of ceremonials performed by the living could either mitigate
the sufferings or improve his condition in the spiritual world.... The rituas do not
affect its position.”
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On the same page there is to be found denouncement of the
intercessory prayers for the dead. All such views go to show that the
writer of Zoroastrian Theology is totally ignorant of the a, b, ¢ of
Zoroastrian ceremonials. We shall therefore give some idea collectively
of the main principles on which Zoroastrian rituals are based and of the
efficacy accruing therefrom for both the departed soul for whom the
ceremony is performed and for the living relations and friends who
undertake to perform them.

From the abrupt manner of the writer of the book, of condemning
Zoroastrian rituas it seems that the writer does not understand the quo
bono of these rituals and that he seems to believe that Zoroaster the
prophet never taught these rituals which were only invented by the
later priests to enable themselves to find a living. We have seen
already that Zoroaster himself has taught the Yacna or ritual, and that
too even in the Gathas which are regarded as the oldest scriptures by
the writer of Zoroastrian Theology. Now we shall try to understand the
main principles underlying the Zoroastrian rituals, and for this reason it
is necessary for usto understand the nature of progress or advancement
of the soul, which is the goal of our life on earth, and which is aways
kept in view by the prophet while giving the 21 Nasks full of the
knowledge of the Laws of Nature. With transcendant genius the
prophet well cognized the nine principles in the human constitution
which he has taught in the Yacna Ha 55 8§ 1, and which are the
following: -

1. Tanu, - physical tabernacle

2. Gaetha, - the vital organs and viscera

3. Azda, -the nervous matter

4. Kehrpa, -the invisible subtle body

5. Ushtana, -the vital force or energy which sustains the breath and life
6. Tevishi, -the desire-force, the origin of Thought-activity

7. Urvan, - the soul, which unfolds itself.

8. Baodangh, - Right spiritual consciousness

9. Fravashi -the Highest Ideal.

Of thesethefirgt three constitute visible frail physical matter; the middle
three are made of rare invisible and evanescent ultre-
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physical matter; the last three are purely spiritual and permanent
constituents in man. In proportion as the physica body is pure, the ultra-
physical congtituents get subtler and subtler, thus enabling the soul to
unfold itself developing its latent powers. The unfoldment of the soul is
a process requiring ages after ages, and the Avesta word "Urvan” from
its derivation “Uru” = wide and "An" = to breathe or exist, suggests that
it is a principle aways widening itself out and thus expanding its
consciousness. For the sake of its unfoldment or progress, purity of
body and mind are required on the one hand, in order to enable itself to
respond to higher vibrations, which are necessary for the soul on the
other hand. These vibrations which have their invisible colours are
known by the Avestic word "Staota" which serve as the food of the
“Urvan” or soul according to Yacna Has 55 and 58. Urvan or soul
requires these “Staota’ or higher vibrationary colours for its growth-not
only during its short sojourn, here in this world, but for ever even while
it is passing onward through the unseen reams after the death of the
physica body. When the Tanu or physical tabernacle perishes, the
Gaetha and the Azda are disposed of aong with the Tanu, and the Urvan
or soul marches onward in the unseen world on the dawn of the fourth
day after its separation from the physical tenement. This occasion-viz,
the Dawn of the Fourth Day including the last hour of the Third Night
after death-is a vary important one in the soul's progress in both the
visible and the unseen worlds. It is on account of this importance that
the writer of Zoroastrian Theology says on p. 239 that-

“Ceremonies are therefore to be performed in honour of Srosh for the first
three days and nights after death in order that this divine helper may protect the
soul from the attack of the demons during this period.” -

guoted from the Pahlavi book Shayast-la-Shayast.

In the same way on pp. 270 and 271 the writer reiterates the
importance of rituals under the heading 'Srosh's help indispensable for
the disembodied soul' thus-
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“As an infant that is just born in this world requires care from a midwife and
others, so does a soul that has just emerged from the body require help and
protection against evil influences............ It is therefore deemed advisable to
secure the services of this angel even in advance by propitiating him with rituas
during the lifetime of the individual. But if that has not been the case, his
relatives should never fail to offer sacrificesin his honour immediately after death
and continue them for the three days and three nights that the soul stays in this
world after death. Besides watching and protecting the foul & this criticd period,
Srosh is aso one of the judges who will take account of the soul. It is
indispensable, therefore, to order ceremonies to be performed for Srosh during the
time that the soul tarries in this world before embarking on its celestial journey.”

as quoted from Dadistan-i-Dinik.

Thus we have here in these two Pahlavi passages ideas pro
Zoroastrian ceremonies. In the same way all periodic ceremonies viz.,
Daham or the tenth-day after death, Siroj or 30th day after death and
Sal-roj or anniversary of the death, and the Fravardegan-days i.e. the
days on which the souls of the departed wish for specia ceremonies,
are to be performed by the living relatives in order to bid peace and joy
to their departed beloved ones in the unseen reams of the universe.
Just as the postal system of the present day transmits the thoughts of
one person in one place to another person in some remote part of the
world, thus establishing the physica communication of thoughts and
words and vibrations of one person with those of another far removed,
in the same way Zoroastrian rituals serve as a medium of thought-
transference from persons in this world to the souls in the invisible
world.

All Zoroastrian rituas-which are systematically divided into two
main divisions viz, (i) those rituas meant for the living-like the
Navjote or ceremony for initiation of a child into the Zoroastrian faith;
the Navar or initiation into priesthood or qualification of understanding
the rules concerning rituals and being able to perform them; the Jashan
or sympathetic co-operative ceremony of abody of persons for wishing
welfare to themselves
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and to others; the Bareshnoom or nine days ceremony for the
purification of the aura or personal magnetism of onesdf, etc., etc., as
well as (ii) those ceremonies meant for the dead e, g., the ‘three days’
S osh ceremony for giving the departed soul into the charge of the angel
Srosh, on the dawn of the Fourth Day; the Pad-roj or the ceremony
performed during the last hour of the Third Night of a soul's sojourn
here in this world after death, the hour when the soul has his full
consciousness awakened as to the Pad-dehashn or reward for its
goodness and Pad-fras or punishment for its vice, from which two
words we have the ‘ Pad-dehashn-Pad-fras-roj’ i.e. the Day of Judgment
or Doomsday or Pad-roj ; the Afringan or periodic blessing ceremony
for helping the dead on to their progress in the unseen world; the
Yzashne and the Vendidad, and the Nirangdin and the Hama-yasht,
which are special ceremonies far more efficient than others lasting for
severa days or months together for the help of the dear departed ones,
etc., ete- all these rituas and ceremonies, and liturgies are all but
spirito-scientific processes producing grand, practical results in the
unseen world, and are based on an entirely scientific understanding of
the subtle and unseen laws of nature. Some of such grand fundamenta
laws of nature taught by Zoroaster in the Avestaare-

1. Zravan, -the laws of Eternal First motion or Energy pervading
every force and object, visible or unseen, thus creating the Idea of Time
thereby;

2. Uru, - the law of ever widening and ever proceeding, the never-
ceasing evolution, or Unfoldment or Spiritual Progress towards the
Goal of “One Far-off Divine Event to which the whole creation moves’
;-that inherent tendency to advance or go onward which is the essential
characteristic of "Urvan" the soul;

3. Staota, -the law of vibrations or subtle colours produced by
vibrations of Motion and Sound, which is at the root of all creation:;
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4. Khastra, - the law of the Thermo-Electro-Magnetic Force, and
currents working throughout the visible and unseen reams, in
indefinitely various forms of electricity or magnetism;

5. Kharenangh, -the law of Halo or Emanation of Qubtle Magnetic
Aura pertaining to al the Kingdoms-human, animal, vegetable and
mineral;

6. Bargj, -the law of Thermal Energy of Firesof different rates of
intensity;

7. Manthra, -the law of the efficacy of the Mystic Words of Charms
composed by the Prophet in unison or attunement with the Origind
Universal Musical Note-the creative Word-Ahunavar-the law whereby
the Urvan or soul can be en rapport with the Music celestia;

8. Mithra, -the law of Thought-Energy or Thought Power, its
transmission and its effect on persons and things by creating unseen
formsin the subtlest states of ultra-physical matter;

9. Paitioget, -the law of Retributive Compensation and Universal
Adjustment and Obligation with reference to every visible and invisible
object and force in the Universe, thus implying the Law of Divine
Dispensation of Justice and

Equality;

10. Asha, -the law of Order, Administration and Holiness Divine,
implying the Highest degree of Purity, -physical, mental, mora and
spiritud.

On these ten fundamental and many more secondary laws be aides
of equal importance are based dl the Zoroastrian rituals which require
realy a spiritualy-rationa mind having a genuine grab of higher
scientific facts, and such a mind alone can comprehend the unseen
working and efficacy of Zoroastrian rituals. All the above-mentioned
names of the ten basic laws of Zoroastrian rituas are purely Avestan,
and each of them of frequent occurrence even in the fragmentary extant
Avesta scriptures, with which al Avesta students are
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familiar. If we entertain a belief, as taught in the Avesta by Zoroaster,
in the existence of Ahura Mazda (the Creator,) Ameshaspands (or the
Archangels), Yazads (the Angels), heaven-world, soul, immortality of
the soul, unseen colours, vibrations, etc.-things which cannot be seen by
means of the physical vision or which cannot be easily understood by
the intellect alone, we cannot but believe in the efficacy of Zoroastrian
rituals. All these things are unintelligible to us at present, because we
have not developed our spiritua vision or subtle perception and because
we are therefore spiritually blind, just in the same way as ordinary light
and colours are invisible to the unfortunate physically blind, or just as
the scientific inventions of telephones, telegraphs, aeroplanes &c., can
never be understood by those who are backward in intellectua
development. The actua working of Zoroastrian rituals which is based
on al the ten laws above referred to cannot be seen nor thoroughly
understood by us so long as we are spiritually blind, for these are al
processes going on in the rarer and subtler stages of ether, which are
ultra-physical, and which can be actualy seen by the spiritual vision
acquired by holy persons and the prophet. The thought-effect and the
word-effect are the two main keys to the understanding of the efficacy
of Zoroastrian rituals. The laws of vibrations of thoughts and sounds, of
forms and unseen colours both of thought and sound, play a very
remarkable part in the efficacy of recital of holy Avesta scriptures both
as prayers and in the rituals. Vibration is at the bottom of every visible
and invisible object in the universe, and nothing can have its existence
without motion and vibration. We can attest to this fact even by the help
of the physical sciences of acoustics, optics, magnetism, electricity,
thermal energy etc. The ultimate object of all Zoroastrian rituals is
therefore to create an accumulation of very fine electric and magnetic
forces and currents, and by means of a battery invisible thus created to
accelerate the thought-and-word-vibrations towards the direction of the
departed soul for which the rituals are performed. There is entirely a
systematic explanation of the working of al individual Zoroastrian
rituals, and every individual ceremonia of a certain kind has its own
particular
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effect produced for the helping on the progress of the soul in the
unseen world. Just as dl the several parts in a big machine have their
individua proper functions to perform, in the same way all separate
forms of Zoroastrian rituals serve only as factors combining ultimately
to produce a harmonious whole effect.

This is not a proper place to explain the beneficial results
produced by each and every Zoroastrian ritual, for we are not here
writing a separate treatise on the efficacy of Zoroastrian rituals, but we
have here merely to refute the opinions of the writer of Zoroastrian
Theology re Zoroastrian rituals. We shall take only one instance of the
Jashan ceremony and try to understand briefly how it benefits the
living for whom it is performed. ‘Khastra or magnetic and electric
forces and currents play an important part in all Zoroastrian rituals.
Even modern science admits that invisible subtle magnetic forces
emanate from every mineral, vegetable, and anima and human
creation, and it is on account of this reason that only certain kinds of
things having best and pure magnetic currents are taken in the rituals.
Only certain kinds of fruits and flowers (others being prohibited) and,
water of springs or wells, etc., taken in the Jashan ceremony are
employed so as to receive best magno-electric currents issuing from
them. Water has those five hydro-electrical magnetic forces (Adu-
fradho, Vanthvo-fradho, Gaetho-fradho, Khshaeto-fradho, Danghu-
fradho) so often remembered in the Aban Y asht, and all these Frado or
hydro-electric forces have the best natural efficiency, if the water is
natural i.e. derived from running streams. This is why only pure water
of wells or springs is strictly recommended for use in al Zoroastrian
rituals, and the pure running water of wells or springs which is exposed
to the visble and dark rays of the sun all the day has its Fradho
naturally in a very high order of efficiency and activity. In the Jashan
ceremony the officiating priest who is a practitioner of highest menta
and physical purity accumulates all the thermo-electro-magnetic forces
from al the things placed before him in the ceremonial gpparatus by
means of the Staota or colour-vibrations of the Avestic Manthra, and

17
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through Bargj or the thermal energy of the Fire placed before him he
creates a very grand and powerful magnet as it were of the most
beautiful spiritual unseen currents and forces. This accumulation of
currents is forwarded through Fire to the realms of the unseen world,
which is aregion of highly accelerated vibrations. As aresult of thisin
accordance with the laws of attraction or attunement the beneficent
spiritual forces from Y azads or angels rain down here to meet the force
going above from the Jashan-ceremony officiator. Thus an actua
shower of higher spiritua forces and currents is brought down here and
propagated over avery large compass by means of all such ceremonies
like the Jashan ceremony intended to benefit the living. The writer of
Zoroastrian Theology who seems to ignore the working of the inner
subtle laws of nature, a physical aspect of which is taught even by the
principles of modern science, speaks emphatically in disfavour of
Zoroastrian rituals, because he cannot understand the invisible process
underlying these rituals when he studies the grammar and word-for-
word rendering of the Avestan texts in his present possession, which
form as we have seen a very meagre fraction of the entire lore given by
the prophet himself. The writer of Zoroastrian Theology displays
absolute ignorance of what Zoroastrian religion implies when he says
on p. 359 that-

" Religion is not a repository of physical science, and such theories do not
form part of Zoroastrianism. The ethical principles of Zarathushtra transcend all
time. They are the eternal dements that constitute his religion.”

We find from these words that the writer separates physical science
from Zoroastrian religion, whereas in reality Zoroastrianism implies the
entire knowledge of al the laws of the universe. The physical world is
only apart of the entire universe, and the laws of the physical world or
knowledge of physica science cannot be excluded from the knowledge of
religion, which implies the knowledge of dl the laws of the universe. The
part or physical scienceisimplied in the whole or religion. The
Zoroastrian religion has its esoteric side just as the visible
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man has his invisible counterpart the soul, and just as this visible
world has its unseen realms aso. The Zoroastrian religion is the most
esoteric inasmuch as it is very difficult to be understood by studying
merely the exoteric meanings, and grammar etc. The esoteric element
in Zoroastrian lore bears the same ratio to the exoteric as 7 to 1,
because the physical visible world is roughly speaking only one-
eighth part of the entire universe. Hence we find in Zoroastrian
religion all the law's of nature expounded and explained, the major
portion referring to the esoteric or the laws of the unseen states of
existence re soul, heaven, angels, archangels etc., and the minor
referring to the exoteric or the laws of the physical stage of existence.
Purity of the body and laws of sanitation and hygiene, the laws of
health and prevention of diseases against invisible microbes or druj,
laws of physical magnetic purity and seclusion of menstruated
women, all these laws of higher physical science are to be found
taught even in the meagre extant Avesta scriptures. If the writer of
Zoroastrian Theology means to convey from his words on p. 359 that
Zoroaster could not have possessed knowledge of the laws of the
physical world and of physica science and that therefore he should
not have preached scientific laws of nature working in the physical
world, we must say that the writer is totally unaware of the 21 Nasks-
full of knowledge given by the prophet, as also of the scope of
Zoroastrian religion. We distinguish religion from science thus that
science is knowledge invented from time to time by the effort of the
intellect of man in its development, while religion is knowledge given
by a highly developed soul through ingpiration or influx of his heart
The former is ever changing on account of the limitation of man's
intellect but the latter is constant, for it is given once for al asit exists
immutably in nature for al times. Religion therefore implies inspired
knowledge of all the laws of nature both of the physica world and of
the unseen world and therefore to say that "religion is not a repository
of physical science" reflects ignorance on the part of the writer of a
true distinction between “Science” and “Religion”.



132 IMPORTANCE GIVEN IN AVESTA TO RITUAL APPARATUS.

Hence we are able to see that Zoroastrian rituals, which are based
on all the higher laws of nature working throughout all the planes of the
universe do necessarily imply a knowledge of the laws of higher
physical science as well as higher spiritual science. As the writer of
Zoroastrian Theology is at a loss to understand the working of
Zoroastrian rituals, which are based on those fundamental Laws of
nature, he cannot understand the importance given to the requisites of
Zoroastrian ritual apparatus in the so-called later Avesta. He says
somewhat cynically on .p. 80. -

"In common with the Vedas, the Avestan texts deify the ritua implements,
textud passages of the scriptures, and other like objects......... The following are
the objects that come in for a share of invocation in the ritual: Haoma, Aesma, or
the wood for the fire altar, Baresman or the sacred twigs, Zaothra or libations,
one's own soul and Fravashi, the Gathas, the Chapters of the Y acna Haptanghaiti,
metres, lines, words of the chapters of the Haptanghaiti, intellect, conscience,
knowledge and even deep. Thus the creator and his creature, angd and man,
ceremonia implements and scripturd texts are al alike made the objects of
adoration and praise.”

After we have tried to understand the working of Zoroastrian rituals
and the basis of that working, we see that the words quoted above
reflect ignorance of the laws of Zoroastrian rituals. It is on account of
the "Staota" and “Manthra’ laws that textual passages having the best
Manthric, Staotic and vibratory effect are given importance in the
scriptures, one of the best such instances being the word-effect of
Haptanghaiti. Then the Haoma, the Baresman, the Zaothra or water and
milk and Aesma or specia fragrant wood and other incenses for fire —
all these serve to create the best magnetic, thermal, and electric forces
and currents in the higher Zoroastrian rituals, and hence it is that so
much importance is assigned to these in the Avesta. Just as a scientist
has to take great care as to the efficient condition of all the implements,
instruments and gpparatus used in his laboratory in order to produce the
desired result in his experiment visibly and intellectually, in the same
way the ritua performer who is a spiritual scientist has to be very
particular
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and accurate and precise about the efficiency of all the implements to
be taken into use in any ceremonia in order to enable himself to
produce the desired effect of that ritual invisibly and spiritualy. If the
writer of Zoroastrian Theology had been but aware of the ten
fundamental laws of Zoroastrian rituas-the laws which are the
universal laws of nature working everywhere from the physica to the
spiritual planes of existence and at all times, he would not have shown
his cynica surprise for the praise and importance given to the ritual
implements in the books of Y zashne, Visparad, and Yashts-which are
the extant fragments of different Nasks now lost to us, but which as the
writer of Zoroastrian Theology dreams were composed by the ignorant
deceiving dupe-priests (!) of a later date only for the sake of earning
their livelihood by means of performing rituals based on those texts.

Being in the same way absolutely ignorant of the working of the
same scientific laws in the ceremonids. intended for the helping of the
departed souls onward in their march in the unseen world, the writer of
Zoroastrian Theology puts a strange and awkward comparison on p.304
between Zoroastrian Y acna and the Hindu Y aghnarrites. He says in the
Chapter Headed “Exodusto India’ that-

“The Parsi athravan tended his sacred fire, even as the Hindu athravan did
his in the next street. The Parsi Mobad performed the Yasna ceremony and
squeezed the Haoma plant as his Hindu Brahman neighbour practiced his Yacna
rites and pounded Soma."

These words when put side by side with the words on p. 343 viz.

“The average Parsi did not fail to borrow many superstitious customs and
habits from the Hindus as well as from the Mahomedans during the later
period.......... Many dien customs had thus worked their way into
Zoroastrianism.”

seem to convey to the reader that Yasna was not originaly a
Zoroastrian ceremonial, nor Haoma ceremony a purely Zoroastrian
one. The writer of Zoroastrian Theology means to say that
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Zoroaster never taught a single ritud; that all rituas were of a later
date, introduced by the later priests for the sake of finding their living;
and that therefore the Y asna and Haoma ceremonials were imitations of
the Hindu Yaghna and Soma rituals. No one having seen the Hindu
Y aghna and Somarituals will ever dare compare the Zoroastrian Yasna
and Haoma rituals. We have proved aready that Yasna is of a purely
Zoroastrian origin-having been taught by Zoroaster and in the Gathas,
and that the Yacna with Haoma ceremony has been specially taught
by Zoroaster, Zoroaster himself having performed the Haoma
Ceremony. Thus there are ideas here and there to be seen in the book of
Zoroastrian Theology so vague and crude that they are prone to
produce a baneful influence on the mind of the reader in shaking his
faith and belief from its very root if he is as ignorant of the laws of
Zoroastrian rituals as the writer of the book. In the grand Yzashne
ceremony or Yasnaasit is otherwise called, the Haoma or sacred plant,
the Baresman or sacred twigs, the Jivam or pure milk, Darun or sacred
wheaten bread, Apam or pure spring water, Havonim or metal tumbler
for pounding Haoma, Tashta or metal plate, etc., etc., have al their
practical deep meanings and functions for which they are taken, serving
as the most essential requisites of the Zoroastrian Apparatus. We
cannot enter here into the details as to how all these things actually
work and produce their individua hydro-electric, magnetic and other
effects in producing the collective ultimate desired result. The officiator
in the Yzashne ceremony collects all the finer hydro-electro-magnetic
forces received from the things employed therein by means of the
Manthras of the 72 chapters of the Yacna and with the one thought in
his mind concentred for the betterment of the departed soul, he sends
out this accumulated battery through the energy of the Fire which isin
turn connected with the forces of Srosh Yazad to the exact station of
the soul in the unseen world where the soul is helped on in its progress
by the forces of Srosh and other angels on account of the ceremonial
force sent thither. The Haoma ceremony is as we have aready seen the
fundamentum of the
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Y acna ceremony, which produces the grand ultimate result described
above. The Hindu religion has inculcated its own rituals according to
the stage sufficient for that religion, but neither Zoroastrianism has
borrowed the Yacna and Haoma ceremonias from Hinduisism, nor
Hinduism its Yaghna and Soma rituals from Zoroastrianism. In the
absence of any visible resemblance or of logical comparison between
the Yacna of Zoroastrianism and the Y aghna of Hinduism or between
the Haoma of Zoroastrianism and the Soma of Hinduism, it amounts
merely to speculation and ignorance to say that Yacna and Haoma are
but later introductions made by Zoroastrian priests in imitation of the
Hindu Y aghnaand Somarituals.

In this third chapter while refuting the groundless and baneful
opinions of the writer of Zoroastrian Theology re Zoroastrian rituals
we are making only a humble attempt to superficialy place before the
unbiassed thinking readers of both the books — this one and the
original book of Zoroastrian Theology itself how Zoroastrian
ceremonials are based on subtle scientific laws of nature and why
ignorant writers on Zoroastrianism like the writer of the book cannot
explain all these. Such writers first ignore the fact of there being 21
Nasks of Avesta scriptures taught by Zoroaster and then try to explain
the philosophy and theology and ethics of Zoroastrianism as learnt by
them from the crude and vague trandlations of the meagre Avesta
fragments now extant. The prophet has propounded in al these Nasks
the entire laws of the universe-al the laws of higher physics,
chemistry, biology, optics, acoustics, mechanics, electricity, mag-
netism, dynamics; numbers, logic, astronomy, astrology, geomanoy,
mathematics, efficient formulae, vibrationary colours, physiognomy,
phrenology, palmistry — etc., etc., etc., -al the known and up to now
unknown sciences of the universe. Hence it is that Zoroaster is styled
the Master-scientist- ‘one who has gone foremost in the scale of
evolution’ (Ururaost) in the Gathas — the only one who heard the
precepts of Hormazd' (Yo no aevo sasnao gushata Zarathushtro
Spitamo) also in the Gathas, and it is for this reason that Manthra
Spentais regarded as M aster-



136 MASTER-SCIENTIST ZOROASTER; MASTER-SCIENCE Manthra

Science (Farhangan-farhang Manthra Spenta) comprising within it al
the sciences in their perfection.

Being ignorant of all this the writer of Zoroastrian Theology
speaks irresponsibly against the teaching of Zoroastrian rituas, and
such books containing irreligious ideas about Zorastrianism have
certainly proved baneful to the ideas of the community on the whole.
The writer himself complains of non-Zoroastrian practices engrafted on
Zoroastrianism on p. 343 saying that-

“The mediation of a Brahman or of a Mullah was often rated higher than
that of a Mobad, and a Sanskrit Mantra or an Arabic Kalma was regarded more
efficacious for the purchase of heavenly boons than an Avestan
Manthra........... With rich offerings did the faithful repair to the tombs of
Moslem saints and to Hindu shrines. The grandeur of the Mazdayacnian
teachings had faded.”

This complaint in itself can be looked upon as the direct baneful
result of the teachings about Zoroastrian religion by men like the
present writer. Such a complaint is very rare no doubt because a
magjority of the community are still, we are glad to say, very faithful to
thelir religious teachings, and truthful to the traditional observances of
all religious canons, customs and ceremonials. But when the minority
come in touch with the views and opinions, -radically diametrically
opposite to those in vogue and in scriptural teachings unknown to
amost al the community, -expressed by writers like the writer of
Zoroastrian Theology, they dwindle in their faith, and then regarding
everything of their own religion as meaningless and impracticable and
useless, they naturaly resort to the teachings and practices of other
religions. If irresponsible writers like the one of the book under review
speak very disrespectfully of the Avesta prayers as he does on p. 344, it
is but natura that people may be led astray and may pay respect to
Arabic Kalma or to Sanskrit Mantrain place of the Avesta Manthra. If
people are publicly taught to shake off their belief from Zoroastrian
rituals, they have no other aternative
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but to follow the rites of other religions-Hindu idol-worship or
Mahomedan tomb-worship. There is another instance of such radica
denouncement of the rituas performed for the departed souls on pp.347
and 348 where under the heading ‘The Progressives denounce the
intercessory prayers for the dead’ he says-

“The recital of the Patit, or expiatory prayer forms an important part of the
ceremonies performed in honour of the dead................ The reformers took up
the question and said.................oeoeee that no amount of ceremonids
performed by the living could either mitigate the sufferings or improve his
condition in the spiritud world. His sins could not be atoned for by eaborate
rituals performed in his name, nor would he be one whit the happier for them. It is
true, they further said; that according to the scriptures, the benefit of the
ceremonials performed for the dead accrues to the soul during the first three nights
after death while it still hovers over the body, but from the period of the dawn of
the fourth day when justice is administered to the soul, and it is awarded its
special place, therituas do not affect its position. Any ceremonies performed after
this day, that is on the monthly and yearly anniversaries or on any other occasions,
are mainly for the Farohar of the dead man, and not for his soul. In fact it was
clamed, that rites are more for the interest of the living than for the imagined
interest of the dead. Zoroastrianism, they said, never stood for any kind of
vicarious salvation, for the question of salvation or damnation rested on the indivi-
dual's own deeds."

A very long quotation indeed, but we have to insert it here in order
to enable the reader to make out the sophistry concealed under this very
sound (') opinion of the Reformers. We shall arrange some of the
important points of interest contained in this quotation as under-

1. The writer speaks against the recital of Patit or expiatory prayer
for the dead :-

In the Zoroastrian rituals and prayers, the thought-force and the
word-force are the two indispensable forces bringing the desired result
thereof. The Patit is a Pazend treatise serving as a collection of essential
thoughts of repentance. The

18
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soul after its separation from the physical body can best learn a good
dea of correction of the undesirable thoughts, words and actions
practiced during its stay in the physical world when it receives the
thought-vibrations as collected in the recita of the Peatit as part of
rituals performed for it by the living relations and friends. From the
recital of Patit for the departed soul the benefit derived is not a
cancellation of its unmeritorious thoughts-words-deeds, but a
discerning of what is right and what is wrong, of what the soul ought to
have practiced in order to fulfill the goal of spiritual unfoldment, and of
what the soul ought to have abstained from in order not to retard the
progress towards the goa. The recita of Patit as part of ceremonias
and prayers for the departed soul therefore never implies atonement for
its sins, but rather strength and courage and peace in order to endure the
re-actionary punishment of its sins by receiving a thought force of
promises never to go again to the wrong path during its long career of
progress. The recita of Patit never signifies any kind of interference or
intercession in the act of justice meted out to the soul by nature
according to the Law of Paitioget i.e., re-action of an action or cause
and effect, explained in the Gathas XLV|1; 8. The meaning assigned by
the writer of Zoroastrian Theology to the rule of reciting the Patit is
very objectionable, for intercession as taught in the Zoroastrian
scriptures is aways absurd and impossible since Nature is always
depicted to work by fixed immutable laws “Ya data angheush
pouruyehya i.e. "the first laws of existence working since the creation”,
but the intercession or ‘Jadangui’ of Patit is in accordance with the
mandate of religion as evinced from the words, "Man az andarz va
framan i jadangui ham-dadistani” i.e. "l undertake the intercession in
accordance with the law by virtue of precept and order of the prophet.”

2. The writer's mistaken notion about Zoroastrian rituals neither
lessening the pain nor giving joy to the departed soul in the unseen
world: -
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If we again refer to those ten laws, which form the basis of
Zoroastrian rituals we can easily understand the actual function of
Zoroastrian rituals. The rituals in themselves will neither lessen the
number of sins nor increase the number of good actions of the soul.
That account is closed with the cessation of the last breath in the
physical world, but there is one point here, which ought to be carefully
borne in mind. The Avesta word 'Kereta' or the Pahlavi ‘Kerdar' is
very important in understanding the actual efficacy of Zoroastrian
rituals. The Kereta or Kerdar implies literaly ‘what is done, and
therefore it signifies a graphical collection of the lasting vibrations of
the thoughts, words and deeds committed by the soul during its
physical existence. This collection of vibrations remains, like athought
photo-sphere immerged into the aura of the man, and it is impressed
also in the unseen world on the particular stage to which the soul is
accelerated in its progress in accordance with the proportion of the
good or bad nature of its life actions. We find in the Hadokht Nask a
very elaborate description of the accompaniment of this thought photo-
sphere or the Kerdar with the soul throughout its march on the Dawn
of the Fourth Day after death in the unseen world and remains
concatenated with the soul. Two separate Fargards of the Hadokht
Nask are devoted to this subject viz. the 2nd and the 3rd, the second
treating of the good Kerdar of a soul compared to a most beautiful
maiden, and the third of the bad Kerdar of a soul which is compared to
a most ugly woman. This idea of the Kerdar having been taught in a
special Nask deserves a good deal of importance in the treatment of
Zoroastrian rituals and it is supported even by the Gathas. The Gatha
Ha 31 8 20 describes the punishment meted out to the soul of an
unholy person having a bad Kerdar or collection of the vibrations of
unmeritorious thoughts, words and deeds. In the same way Gatha Ha
53 § 6 refers to the precept against bad Kerdar. Again Gatha 49 § 11
depicts the condition of souls having a bad Kerdar which is a
collection of "Dush-Khshathreng" i.e. acts of abuse of power, Dush-
Shyothneng” i.e. evil actions, "Duz-Vachangho" i.e. undesirable words,
"Duz-Daenengh" i.e. evil consciences, “ Dush-Manangho” i.e.
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evil thoughts, and the bad Kerdar is collectively represented as "Akaish-
Kharethaish” i.e. all sorts of evil food or evil aura accompanying the
soul. Of the many passages regarding the good Kerdar we may refer to
Gatha 46 § 19 and 10 both of which dea with the merit deserved by a
soul of good Kerdar. Having thus established the law of Kerdar as
taught in Zoroagtrian rituals we shall now try to understand the direct
ultimate result produced by Zoroastrian rituals. The collective electro-
magnetic force including the thought-effect and the word-effect created
by the officiator in the ceremony in accordance with those ten
fundamenta laws has sufficient motor-power to proceed to the exact
stage of the soul under thought of the officiator and to touch the Kerdar
or photo-sphere that is hovering round the soul. If it is a bad Kerdar it
becomes a great deal of annoyance, disease, unease and punishment for
the soul; if a good one, it becomes a source of happiness, ease and
delight and reward to the soul. Hence the force sent through the medium
of Zoroastrian rituals either increases the peace and ecstasy of the soul
of good Kerdar or mitigates the unrest felt by a soul of bad Kerdar. We
may take a rough simile, which must not be construed as a logica
analogy in order to understand this important item in the study of
Zoroastrian rituas. Just as a man in the physical world suffering from
disease, calamity or poverty requires medica treatment, mental and
verba consolation and even pecuniary help, in the same way a departed
soul of bad Kerdar having been put into that sorry plight on account of
the ignorance of the laws of nature, isin need of the kind of help under
its own circumstances and that best kind of help as taught by Zoroaster
is the Holy Ritual. The performance of ritual in honour of the dear
departed ones has been ordained as the incumbent duty of the living
towards the dead. How can the living father, mother, or husband or wife
or children, brother or sister, and friend best remember and express the
deep sense of obligation and love towards those of whom anyone of
these has been deprived except by means of the Zoroastrian rituals
which propound a systematic procedure based on the most fundamental
laws of nature for establishing
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a channel of communication between the living and the dear departed
ones. Another rough simile may be given in order to understand the
need of Zoroastrian rituals for a soul of bad Kerdar or of good Kerdar.
If a member of a family is far removed to a distant place the postal
system or telegraph system serves as a source of communication
between those separated. The messages received mutually by both the
parties enable each of the parties to know the condition of the other
and the need for help required by either; in the case of no need of help
mere messages of good wishes and love are also welcomed by each of
the parties and thus we can very well understand the practical utility of
the communicative system and the blessings showered by it. Of course
the systems of communication in the physical world cannot work in the
unseen world of ultra-physica matter, and understanding very clearly
the nature of the world of ultra-physica existence and the different
stations therein reached by the soul after death Zoroaster has
inculcated the best system of telegraphic; telepathic, telephemic and
tele-electric communication between the living and the departed souls-
viz.,, Zoroastrian Rituals. Thus we see that the rituals taught in
Zoroastrian religion have their own proper function and utility in the
grand economy of nature and that the system of ceremonias never
interferes with the Law of Dispensation of Justice in nature. There are
many other points besides which ought to be studied by those who are
eager to understand the rea inner working of the entire system of
Zoroastrian rituals; but keeping in mind that this is a review we must
rest content with the little that is sufficient to refute the groundless spe-
culative views of the guess-work of the writer.

3. The writer seems to believe in the efficacy of the ceremonies
performed for the first Three Nights after death, if he at all con-
descends to admit the fact of the efficacy of Zoroastrian rituals on the
soul: -

He dogmatically pronounces that all ceremonies performed from
the period of the dawn of the fourth day do not do any good to the soul,
because, as he says. -
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“Any ceremonies performed after this fourth day are mainly for the Farohar
of the dead man and not for his soul.”

Such a meaningless and unwarranted view put into the mouth of
the reformersis the radical opinion of the writer of Zoroastrian Theology
also, for instead of guiding his reader in the right direction re the main
principles of Zoroastrian religion and ritua, and instead of differing
from the speculative fumes of the imagination of the so-called reformed
school formed of the so-called Avesta students who have read grammar
and trandation of merely the prescribed portions from the fractional
Extant Avesta Literature for their University Examination, the writer of
Zoroastrian Theology always shows deference for such groundless
views which have no logical basis but which help to shatter the faith and
belief of some credulous people who are quite ignorant of the genuine
Zoroastrian teachings. We shal raise two issues in this third point. First,
the writer seams to believe that the rituals performed for the first Three
Days can reach the soul and do go to it, for the soul is in this world for
the first three nights after death as taught in the Avesta. And secondly,
he believes that the rituals performed after this third day go only to the
Farohar and not to the soul. Thus the writer seems to be at a loss to
understand how the rituals performed from the fourth day onward can
reach the soul in the unseen world.

Thisisthe first difficulty in the way of his belief in the efficacy of
rituals on account of his absolute ignorance of the main principles, just
referred to, of the Zoroastrian rituals. The soul's presence during the
first three nights in this world makes it easy for him to believe that the
rituals performed near the place where the soul is supposed to make its
station create a possibility for them to affect the soul’s condition. Thus
the writer of Zoroastrian Theology has in his mind the idea of physica
law of space, and he cannot believe that the rituas can reach the soul
after the third day, as the soul is very far removed from this earth and is
stationed somewhere in the unseen world. But he ought to know that in
Zoroastrian rituas no such
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physical law of space can work since there is no idea of space in the
unseen world. The idea of locality or space is confined to the physical
earth, and the rituals performed here can send their accumulated force
to the unseen world without regard to space. Hence the first point at
issue could have been easily solved if the writer had studied the laws of
thought and vibrations working at the bottom of al Zoroastrian rituals.

Regarding the second point at issue we must say that it is only a
fase excuse for defending the writer's own thesis of "No rituas
necessary for the soul." He puts in a very lame argument that the
rituals if performed after the third day can reach the Farohar and not
the soul, and this argument can be razed to the ground by a very
simple question. The Farohar whatever it may be (for the writer has
never explained what the word Farohar implies) is in the unseen
world, and how can the rituals performed here travel there to the un-
seen world in accordance with the first point at issue that we have just
noticed? Thus we infer that the writer does believe periphrasticaly
and by argument in acircle that the rituals do at least go to the unseen
world. Having established the reaching of the rituals in the unseen
world we shall now contradict the statement made by the writer that-

"The ceremonies performed after the third day are mainly for the Farohar of
the dead man, and not for hissoul."

We have in the first place clear and open Avesta references to
prove that the souls ultimately do get the benefit of the worship and
rituals performed with proper concentred thoughts for them. In the
Fravardin Y asht 88 154, 155 the devotee prays thus-

"Ashaonam aat uruno yazamaide, kudo-zatanamchit naramchd
nairinamcha, yaesham vahehish daendo vanainti va venghen va
vaonare va; Vanentam vanghentam vaonusham daeno-sacham idha
ashaonam ashaoninamcha ahumcha daenamcha baodhascha urva
nemcha fravashimcha yazamaide yoi ashai vaonare."
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"We attune ourselves here with the souls of holy men and women
born at any time who revere the better laws or will revere or have
revered. We attune ourselves here with the conscience, heart
intelligence, soul and Farohar of the holy males and females, who are
revering, who will revere, and who have revered the Law, and who are
learners of the Law, and who fought successfully for the sake of
Holiness. "

Here we notice that even in the Fravardin Yasht, which is mainly a
prayer in honour of the various holy Farohars or Guardian Spirits
working in the evolution of the entire universe, the souls (Av.Uruno, in
the plural and Urvanemcha in the singular) are remembered in the
ceremonia recita of the same Y asht. Similarly in the same Y asht § 148,
we find the following-

"Vispanamcha aongham ashaonam ashaoninamcha idha
yazamaide fravashim yaesham yashethvatcha urvano Zaoyaoscha
fravashayo.”

“We attune our selves here with every Farohar of the holy males and
females, whose souls and Farohars being worthy of Yacna are worthy of
invocation and propitiation.”

In this paragraph it is seen that the souls (urvano) are invoked side
by side with the Farohars and thus we see that the souls and the Farohars
are put as it were in the same category of invocation, and are given equal
importance in the ceremonial. Then in more than one passage in the same
Farvardin Yasht we find as in § 155 the quinquenary of Ahumcha,
Daenamcha, Baodhascha, Urvanemcha, Fravashimcha in invocation, and
in this group the soul and the Farohar are aways remembered
simultaneously. Hence we see at least from these Avestan passages that
the souls are not excluded from ceremonia invocation, but are always
kept in association with the idea of the Farohar, and hence it can be
inferred that the idea of the soul in ceremonia is always implied or latent
wherever the idea of the Farohar is made manifest or patent in ceremonial
recital. And this is the actual fact seen when we understand the nature of
Farohar and the Soul. The writer of Zoroastrian
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Theology has omitted to express his meaning of Farohar, and it is our
duty to give some idea of it since the writer has referred to it. It is
beyond our brain-conception to understand what the soul is, and in the
same way the abstract conception of the Farohar is quite unintelligible.
But this is the possible inference that can be drawn from the above-
guoted Avesta passages that Farohar which literally means *protecting
or guardian-spirit’ is some power of the soul itself acting as its
guardian in the path of its progress. It is on account of this reason that
the Farohar serves as a medium for transmitting the ceremonia force
to the soul itself. Hence in the Avesta we find passages stating that in
the ceremonia the Farohar attends when the soul is invoked, and that
the Farohars can come from the unseen realms and move about freely
where the ceremonial is being performed. The soul cannot come to this
world with one exception of the Ten Fravardegan Days to attend the
ceremonid locdlity, but that the Farohars can come is evidenced from
the Avesta; and this has given rise to the wrong belief of the writer of
the book that the ceremonials are taken advantage of by the Farohars
and not by the souls. We must therefore make it clear that the Farohar
is as it were only one ray or emanation sent forth by the soul, and
through the instrumentality of this Farohar the soul receives the benefit
of the effects of rituas. The thought of the soul in the mind of the
operator of rituals is sufficient to invite the Farohar of that soul, and it
is an open fact very well-known that Farohar can be present at any
time and place whenever one merely thinks of it. Just as physicaly the
eyes do not get the benefit of seeing the surrounding objects but the
seer gets it, in the same way the Farohar, which is only a connecting
link and medium between the vibratory force of the ceremonial on the
one hand and the soul itself on the other, does not receive the benefit of
the ceremonia but the soul itself receives it. The very well known
phrase "Asho-Farohar" familiarly ringing in the ears of every Parsee
implies that holy power or ray or guardian-spirit of the soul which is
free to move about whenever the soul is remembered with its name.
Zoroaster's own Farohar is in Pahlavi styled “ Yasht-Yazdan Farohar
19
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i-Spitaman Zarthosht” meaning the Farohar or guardian-spirit of
Spitaman Zarthosht which is worthy of propitiation like that of the
angels, and this implies that the power of the Farohar or ray of the soul
of Zoroaster was undoubtedly higher in proportion to the stage of his
soul. Hence we see, that the Farohar and Soul are inseparably linked
together, and to, say that the ceremonias affect the Farohar only, must
therefore imply that they affect the soul as well which is in direct
contact with the Farohar, extended from itself. In the Pazend formula
preserved to us for reciting the name of a deceased person we have the
words expressly conveying that rituals are ultimately meant for the
benefit of the sonl. In every Afringan ceremony the operator with the
recital of the name of the deceased adds the words "Aedar Yad bad
anusheh ravan ravan-i so and s0," i.e. "Let the immorta soul, the soul
of so and so be remembered here." Thus we notice throughout that,
ceremonias are meant ultimately for the benefit of the soul either
directly or indirectly through the channel of Farohar guiding the
ceremonial force to the Soul itself. Evenif it is granted for sake of mere
hypothesis that the ceremonials are meant for the Farohar, then this is
inferred from the words of the writer of the book that Zoroastrian
ceremonias have got their efficacy no doubt but with respect to
Farohar only. If after this inference we proceed further and ask what
that Farohar is and in what relation it stands with the deceased person
or his soul, we expect some sensible reply from the writer. That
sensible reply will ultimately oblige the writer himself to say that the
soul being a unit in whatever relation it may stand with respect to the
Farohar, does get the effect of the force-of ceremonia. Otherwise the
idea that the ceremonials are meant for the Farohar of the dead person
seems to be quite meaningless inasmuch as no logical connection
between the ceremonias and the Farohar has been shown by the writer
nor the meaning of Farohar explained nor the nature of the ultimate
effect of ceremonials on the Farohar has been clearly demonstrated.
Hence we see that as in all other important matters the writer puts in
some lame theses without head or tail, which neither his reader nor
himself
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can properly comprehend, only in order to misguide the reader and
create as much dubiousness and unsteadiness of faith as possible; and
this, ulterior object of the writer must be guarded against by the reader
through. Before leaving this subject we shall give one more Avestic
reference in support of our argument that the ceremonials do have their
effect on the soul itself; and that souls of the deceased are invoked in
Avesta recitals for ceremonials. It is a sentence known to all Parsees of
every-day prayer-habit and runs thus: -

“ ldha iristanam.urvano yazamaide yao ashaonam fravashayo,”

“We invoke here the souls of the deceased i.e., the Farohars of the holy ones.”

This sentence which occurs in Yacna XXVI which is aways
recited in the Satum ceremony is repeated in every Gah or prayer for the
five periods of the day, and occurs also in the Visparad Kardeh XI1I. The
sentence contains the simultaneous idea of both the Urvano or souls and
the Fravashayo or Farohars, and not that of one with the exclusion of the
other. We shall ask the writer of Zoroastrian Theology to prove
philologically that the souls are excluded from invocation in this
sentence repeated by every Zoroastrian praying five times a day in the
recitd of al the Gahs-the Havan, the Rapithvan, the Uzyirin, the
Aivisruthrem, and the Ushahin, and to desist in his future works from
making such idle attempts at digging the staunch faith of the Parsi public
who are unfortunately amost all of them ignorant of the origina Aveste
and Pahlavi studies.

Among the many self-contradictory statements made by the writer
in the book, an instance may be given from pp. 147, 148; and from this
any reader of ordinary common-sense will be able to see that the writer
does recognize the efficacy of Zoroastrian rituas. There under the
heading “ Fravashis of the dead long for the sacrifices’ he says-

“These are eager to communicate with the living among whom they have
lived on this earth. They desire that their descendants and
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kindred shall not forget them. They seek their praise and prayer, sacrifice and
invocation. They come down flying from their heavenly abode to the earth on the
last ten days of the Zoroastrian calendar, which are specially consecrated to them
and interest themselves in the welfare of theliving.” -

as quoted from the Fravardin Y asht 8§ 49, 50.

There are many points in this passage worth noticing. In the first
place the Fravashis or Farohars of the departed souls yearn for rituals. Now
whether the souls and the Farohars are mutally related or not, the writer
does mean to say that the rituals are desired by the departed ones. Hence to
say that the ceremonials performed after the third day do no good to the
dead as on pp. 347 -348 will be quite inconsistent with saying that the
Farohars of the dead long for rituals.

Secondly, the Farohars of the dead are eager for establishing a
communication with their relations who are still living on the earth, and
the eagerness points out the law of reciprocal good i.e., good done to
the departed souls by the living relations by means of the ceremonials,
and the blessings showered upon the relations by the departed souls
who get the benefit of the rituals through the agency of their own
Farohars. This law of reciprocal blessings is corroborated by the
heading of the next paragraph on p 148 viz, " Fravashis bless if satiated,
but curse when offended.” Thus we learn from the writer's own words
that the ceremonia benefit is longed for by the Farohars of the departed
souls from their relations on the earth who are blessed in return by very
happy thoughts by the souls from the unseen world. The Farohars
actually seek the ritua and invocation performed for them, and if they
do not get aresponse to their requirement from their living relations, the
former curse the latter with neglect of their grave and important duty
towards the departed ones. Hence it is a duty of al living ones to
perform ceremonias for their dear departed ones who are awaiting with
eagerness such abeneficent force of ritual.

Thirdly, the manner of coming of the Farohars flying to this earth
gives us an ideaof the force emanating from the soul
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and far stretching to this earth as a medium for transmitting the ritual-
force through the channel of the Farohar towards the soul in the unseen
world. The long trail made by the flying Farohar is itself the channel
established from the starting-point i.e. the soul, up to the destination-
point i.e. the place, where the rituals are performed by the living
relations and where the relations always think of their dear departed
ones. The writer here also says that the Farohars interest themselves in
the welfare of the living and this fact reiterates the idea of the law of
reciprocal good done mutually by the departed souls through their
Farohars and by the living relations through the accumulated force of
ceremonials. Thus we conclude that the statements made speculatively
on pp. 347, 348 are mere idols-of-the-mind of the writer, and especially
the thes's that the ceremonials performed after the third day do not do
any good to the departed souls is a deliberate insinuation made in order
to misguide the public, because what he says on pp. 147, 148 from the
Avesta text of the Fravardin Yasht is diametricaly opposite to those
statements. Hence it can be averred of the book of Zoroastrian
Theology that it is not meant under any circumstances to give right and
genuine knowledge of Zoroastrian theology nor to render any healthy
tonic for the weak faith of the ignorant, but ssmply it is meant to be a
potion of poison administered so as to bring the weak belief of the
ignorant Parsee public to its ultimate end. Such a meaning can never be
tolerated by us — the meaning implied by a Parsee priest who is said to
have acquired a certain amount of Western Education in the land of
science and philosophy!

We have so far seen from the Avesta scriptures in more ways than
one that the rituals are necessary for the departed ones for helping on
their progress in the unseen world and that the departed ones do long
for the rituals in return for which they bless the living ones who
perform such ceremonials either directly or indirectly through their own
Farohars or guardian spirits hovering over the souls. The ceremonials,
as we have seen while making reference to "Kerdar" or "Action-graph"
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of the departed soul, are necessary for both the soul of good-Kerdar and
the soul of bad-Kerdar; and the fact that the ceremonias are necessary
even for agood soul is supported by the writer on p. 276 whereitis
said that-

“When ceremonies are not performed for the good of the (good) soul, it
goesto heaven, but when performed, it ascends to the highest Garotman.”

Here it is clearly stated that there is always a double action
multiplied of the deeds done by a soul and of the ceremonials done for
it, and hence the emphasis laid by the writer on "the individual's own
deeds' with the exclusion of ceremonia good done to the departed soul
on p. 348 is quite erroneous and misdirected, because on p. 276 the
words clearly point out that both the "Kerdar" or Action-graph and the
Yacna or Ritua multiplied together affect the position and the
condition of the soul, whether of good or bad-Kerdar, in the unseen
world. Another instance of the writer's habit of contradicting his own
views is again noticeable on p. 348 where he says that-

“The rites are more for the interest of the living than for the imagined
interest of the dead.”

In these words the word "imagined" is the most objectionable
word even from the writer's own former assertions made from Avests
and Pahlavi scriptures in the former pages of his book as we have just
marked. We have already pointed out in the beginning of this third
main head that the system of Zoroastrian rituals has two main divisions-
that of the rituals specially meant for the living ones on earth as quite
distinct from the division of the ceremonias expressly intended for
helping on the progress of the departed souls in the unseen world.
Besides this systematic division of Zoroastrian rituals we have seen that
the writer himself has admitted the good effect resulting from the
ceremonids to the departed soul; and in spite of such evident facts, if he
puts in the word "imagined " as above, it is very difficult for usto find
language suitable and gppropriate for the style adopted by the writer in
his book!
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In connection with this same subject of rituals whether meant for
the Farohars or the souls of the departed, we cannot but make another
important reference from the book of Zoroastrian Theology. On p. 150
under the heading “Dua nature of Zoroastrian ancestor-worship” he says
that -

“The commemoration of the Fravashis of the dead represents but one phase
of ancestor worship. As we have aready seen, this spiritua prototype of man is
something gpart; from and above his soul. It is the soul that conditutes the
individuality of the person, an_ it is natural for the survivors to fee that they
should look to the soul of the dead for the continuity of communication with
them. The sacrifices and prayers offered to the Fravasbis are primarily for
soliciting their help and favour. Those offered to the souls of the dead on the
anniversaries soon take vicarious form and rest on the central idea that the
performance of rites by the descendants enables the souls of the dead to progress
from a lower to a higher place in the next world. Thus man's Fravashi and soul
both are thought to claim respectively their commemoration from the relatives of
the departed one. These two distinct forms of ancestor-worship-the one of
invoking the Fravashis of the dead for the good of the living and the other of
sacrificing unto the souls with the desire of contributing to their betterment in the
next world-often overlap each other. The intermingling of the two becomes so
complete that the souls and not the Fravashis are supposed to come down to the
rituals even on the days originally consecrated to the Fravashis. In fact their cult
is practically forgotten, and the souls aone receive the entire share of the rituals
performed by the living.”

A very lengthy quotation-no doubt, out we have to give, it since it
makes clear al our points explained in the foregoing pages. From the
whole it is seen clearly at least that the writer does admit the fact of the
efficacy of the Zoroastrian rituals. And he points out the two distinct
forms viz., the rituals for the Fravashis of the dead, and those for the
souls of the dead; but being ignorant of the relation between Farohar
and soul as already explained by us, he thinks that the two forms
overlap each other. In fact the writer of the book has not at all
understood the scientific and systematic division of Zoroastrian rituals.
In the first place there are rituals grouped together only with the object
of doing good to the living by
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means of appeals made to angels, archangls and the Fravashis of the
various objects in the creation. Thus there are the yaca, Jashan
Afringan, Faresta and other ceremoniads in honour of some one
spoecified angel or archangel who is gppealed to shower down spiritual
blessing here, rendering prosperity and happiness al round on the earth,
and in this respect aso the Fravashis act as mediums or channels for
conveying the effect of ritual-force to the unseen world and for bringing
the response of that force from the angels and archangels down to this
earth. But these are the Fravashis of various objects and saintly forcesin
the creation, and these Fravashis are quite digtinct from the Farohars of
the souls of the departed. Hence there are ceremonia invocations of the
Fravashis of various objects and forces-styled as Ashaunam
Fravashinam in the universe, to whom amost the whole of the
Fravardin Y asht has been dedicated, in the ceremonias meant solely for
the benefit of the living.

This division of ceremonials must not be confounded with the
other branch of rituals meant for the benefit of the departed souls. In
this division also there are the Yzashne, the Afringan, the Satum, the
Farokhshi, the Bgj, etc, but these are performed with the sole motive of
doing good to the departed soul. Here aso the Farohars of the souls of
the departed - act as mediums or channels for transmitting the ritual-
force to the souls in the unseen world. In accordance with the law of
action and re-action, or 'Paitioget’ as it is cdled in the Gathas,
inherently working in every department of activity in nature, these
same Farohars of the souls of the departed bring down blessings from
the souls in response to the ceremonials to the relations who perform
these, just as by the same law of reciproca response in nature the
currents of the Ashaunam Fravashinam in the entire universe bring
down blessings of happiness and abundance to those who perform
ceremonials in honour of angels and archangels. Here the underlying
motives of both the divisions of Zoroastrian rituals must be borne in
mind very well. In the group of rituals specially meant for the souls of
the departed there is the underlying and primary
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motive of giving help and sending a helping and peace-creating force
of ceremonials to the soul in the unseen world, and the good resulting
therefrom to the living relations is merely a secondary issue in
response to the main function,-this response coming automatically and
naturally without any desire on the part of the living relations to do
good to themselves by means of these rituals. Now in the group of
ceremonias specially meant for doing good to the living themselves
the underlying motive is altogether different. Here the primary object
is hgppiness and good of the living sought by those who perform such
ceremonias and the motive here is that of earnest appea or sincere
supplication made to the Creator and His Ministers of Grace to have
mercy and shower blessings on the appellants and the supplicants.
Thus we learn that the primary motives underlying both the different
groups of ceremonials are quite distinct-the one of rendering help to
the dear departed souls, the other of yearning for happiness and
prosperity for the living persons. We also learn that in both these
groups of Zoroastrian rituals Fravashis and Farohars act no doubt, but
these Fravashis and Farohars are aso clearly distinguished-in the one
case the Farohars of the departed souls themselves acting generaly as
mediums of transmission, while in the other the forces from ‘Asha
unam Fravashis of saintly currents and objects in the universe in
genera work as channels of communication. If this distinction
between the ceremonials performed for the ultimate benefit of the
departed souls and those for the ultimate good of the living beings be
clearly understood, the "intermingling,” the "overlapping,” the
“vicariousness,” the "forgetting of the Fravashi-cult,” etc., etc., talked
of with unmeaning doubt by the writer in the long quotation above will
al vanish when the solution has been clearly made as above. The
ceremonials performed for the Last Ten Days of the Zoroastrian
Calendar having got a specia explanation and meaning on the very
line adopted by us maybe omitted at present, for it is not in the sphere
of this review to write a treatise on Zoroastrian rituas. What we have
to notice from al this is that the writers on Zoroastrian religion must
have a clear and exhaustive knowledge of many scientific systems and
divisions of
20
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various subjects, and they must have obtained a deep insight into all the
apparent anomalies at present superficially observed by us in the
discussion of Zoroastrian religion, and that therefore writers of books
like Zoroastrian Theology must understand their responsibility in
nature, for the ignorance of the reader of any book may be tolerated
perhaps sometimes, but the ignorance of the writer of any book can
never be overlooked with pity. The book of Zoroastrian Theology
which is nothing but a jumble of disconnected, distorted, imperfect and
raw ideas about various subjects pertaining to Zoroastrian religion if
taken up as a book of authority on those subjects anywhere, will have
its baneful and dedtructive effect on the question for which the
authority is required.

Lastly in Chapter XXIX specialy written on "Farohars," pp. 243-
246, the writer evinces his own weakness to understand the functions of
the Avestan Fravashi and of Pahlavi Farohar. He complains of the
Pahlavi writers as confounding Farohars with the souls, but he is at the
same time ignorant that the Farohars are so very akin to souls that it is
quite natural to identify both in many approximately the same functions
of theirs. As for instance the ceremonias performed with the
underlying motive of helping the departed souls in their progress
onward in the unseen world are received, as we have aready learnt, by
the souls through the mediumship of their own Farohars. Here it would
not be wrong to say that the Farohar's receive the ceremonials or that
the souls receive the effect of the rituals or that both the Farohars and
the souls receive it. An the three ways of saying this are right from their
own respective standpoints which ought to have been made clear while
saying in anyone of these three ways. It seems therefore that the
Pahlavi writers are right from their own standpoint, but the writer of
Zoroastrian Theology is at a loss to understand in the first place the
relation between Farohar and soul, and secondly the standpoint taken in
any writing by the Pahlavi expounder. Hence the three headings in the
same Chapter-viz.
"In the Pahlavi period the influence of Farohars is less prominent”; “It is
for the welfare of the living that the Farohars solicit
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sacrifices;” “The line of distinction between the souls and the Farohars of the dead
isgradualy obliterated in the Pahlavi texts.”

may be said to have been the result of sheer ignorance of the entire
subject of Soul and Farohar on the part of the writer, which gives rise
to such speculative headings. Here we can put in the common adage
for the writer- “Where ignorance isbliss 'tis folly to be wise.”

Before closing this third main head we shall refer to some other
important points, which ought not to be left out. On pp. 298 and 299
the writer, while giving a very touching view of the religious
persecution of the Zoroastrians in Persia, refers to the performance of
rites even by stealth thus. -

“Zoroastrianism inspired them from within to assert themselves even in the
face of disheartening obstacles of such magnitude and the fear of coming
calamities that were ever imminent............ Zoroastrianism has struggled for its
very existence during this period in Persia, and its followers during such troublous
times had to practice their religious ritesby stealth.”

These words are sufficient in themselves to point out the
importance and indispensableness attached to the Zoroastrian rituals.
Ritual was the only real recourse for the Iranians to be in tune with
nature in those times of persecution. We are not told whether these
unfortunate ancestors of ours performed by steath religious rites meant
for the good of the living or those meant for the departed souls, and
whatever of the two main groups of ceremonials they may have
performed, it is quite evident that they must have been helped by nature
through the medium-ship of Farohars-either the Farohars of their
departed ones or the Ashaunam Fravashinam of the forces of the
universe in general. These people in their times of persecution must
have at least received response from the unseen world in proportion to
the rituas that they could possibly perform secretly. This fact further
shows how inherently the idea of rituas has been inseparably linked
together with the idea of Zoroastrian religion itself. Since the rituals
constitute but the grand procedure for helping on the progress of the
soul both during life on earth and
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during stay in the unseen world; it is but natural that the Zoroastrian
religion cannot be separated from the link of Zoroastrian ritual at all.
When we remember that these rituals have been based on those ten
fundamental laws of nature enumerated above and many more, we can
get afaint glimpse of the reason why so much reverence has been paid
from earliest times to the Zoroastrian rituas ever since the advent of
Zoroaster. Our ancestors who had very staunch belief in the efficacy of
Zoroastrian rituals were not totally ignorant of the laws of rituals. It is
always the way of the world to "call our fathers fools," forgetting that
one day when we shall become ancestors of our descendants “our sons
will also cal us so,” in spite of our boasted western education and
rationdistic pride. When the western science of vibration, sound,
electricity and magnetism, light and heat, etc.. will advance up to a
certain stage, the fundamental laws of Zoroastrian rituals will be
recognized by the future generation to be eternal grand truths in
nature-truths underlying the entire machinery of the miraculous
universe, The future generation of Zoroastrians having learnt to
recognize the efficacy of Zoroastrian rituals with the help of western
science and scientific point of view will stand amazed at our inability to
understand this efficacy at present with the help of our educated
intellect bereft of genuine faith, reverence, conscience and sincerity.
Thus we notice the degree of importance attached to the Zoroastrian
rituals even in times of persecution. It was only in order to preserve all
the important canons and institutions of the greatest and best Law of
Zoroaster-institutions which have served as the basis of al Zoroastrian
ritualsthat our unfortunate ancestors abandoned their wealth and
property and their beloved land of Iran, and sought refuge in some
place where nobody might interfere in the observance of religions
canons of holiness and the performance of religious rites. Out ancestors
considered the Avesta Manthra and their recitals in the rituals and the
ceremonia-apparatus to be their sole precious heirloom inherited from
their revered prophet Zoroaster, and they came ultimately to a land
suitable to their own inmost thoughts of preserving this heir-loom from
one generation to another. This same heirloom
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has-been preserved till now when some handful of wise-acres — men,
no doubt, who have read some books in English, passed their university
examinations, read the imperfect tranglations of Avesta-preach publicly
against the institution of Zoroastrian rituals, for they have become
atheists or agnostics, or skeptics, or cynics, ridiculing al healthy
ancient religious traditions and customs passed down to us traditionally
as there was no such convenience of vast printing as we now can avall
ourselves of Among such men can be classed the writer of Zoroastrian
Theology who has left no stone unturned in his attempts to teach
agnosticism, skepticism, cynicism throughout every chapter of his
book!

As alast instance of such skepticism or agnosticism, we shall refer
to the words of the writer on p. 371, the last page in the chapter. He
says-

“Dogmas and rituals are based upon the needs of the times, and as such they
are subject to the natural laws of growth and decay. They have their place in the
spiritual development of man. They are the accompaniments of religion, but not
religion itself. Man may fall away from dogmas and from rituas and yet he may
remain religious. Righteousness rests on the individual's piety, and not on a
scrupulous observance or ceremonials, or a practice of elaborate lustrations.”

In the manner of a dying man catching at a straw, the writer of
Zoroastrian Theology after having made ineffectual exertions
throughout his book to speak con Zoroastrian rituals says in the end of
his book something the weaning of which he aone can understand.
What he means by ‘dogmas here when joined with ‘rituals’ by the
conjunction ‘and’ he has not at all explained nor illustrated. Yet he
recognizes the benefit of these rituals and so-called ‘dogmas’ resulting
in the spiritual development of man, which is the sumum bonum of
human life on earth; and only for this sake the rituals have been revered
and believed in by the followers of Zoroaster if not for any other sake.
If rituals are the accompaniments of religion, they accompany religion,
and wherever Zoroastrian religion is present, Zoroastrian rituals must
therefore be present. Thus the writer himself admits that the religion
and rituals taught by
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Zoroaster are both supplementary of each other, and that one without
the other would be only haf or incomplete instrument for the spiritual
development of man. Religious canons and their observance help man
in his spiritual progress during life on earth and keep him in touch with
nature and nature's laws, while religious rituas help his spiritual
progress onward in the unseen world, and thus keeps the soul in touch
with nature and nature's laws. Lustrations or purificatory ceremonies are
meant for the physical, mental, moral, and spiritual development of
man; and hence we conclude-

(i) that the lustrations and all canons or rituals of holiness are the
fundaments of Zoroastrian religion;

(i) that the Zoroastrian religion is and has aways been associated
with the Zoroastrian rituals by the law of association of ideas
inherently shown by the prophet working in the rituals ; and

(ii1) that the opposition given by a handful of so-called radicals

has an underlying ulterior motive, -for if the scrupulous
observance of rituals is discarded the work of proselytism
will be facilitated to a very great extent, and then the aliens
can on no account be debarred from the Zoroastrian fold.
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CHAPTER V.

The Writer's leaning on the authority of Foreign writersin
the absence of Avestic evidence.

While trying to show the demerits of Zoroastrianism the writer of
the book has adopted another very quaint style, viz, of quoting foreign
authors and giving their opinions about a number of subjects as if the
opinions were directly from Avestan teachings. We shall dismiss this
fourth main head very summarily, for it is not at all important in point
of review, but we have to introduce it in order to point out a peculiar
way of putting into the book of Zoroastrian Theology ideas
speculative and vague from foreign and especialy Greek writers-
instead of from the Avesta and Pahlavi writings, which pertain to the
Zoroastrian religion.

In this chapter therefore there arises a question viz.- What can
alien foreign writers know of teachings of Zoroastrian Scriptures? On
what grounds can a Parsee Zoroastrian take for gospel truth what
foreign writers have taught as Zoroastrian canons and practices?
Besides, the foreign writers quoted by the writer of Zoroastrian
Theology are amost all of them persons who were not at all students
of Avesta and Paldavi Literature. They are mere writers of history of
former times, and the religious canons and principles cannot be
elucidated merely from vague historical ideas inserted by a writer of
history in his own fashion of understanding these. Scriptural truths are
quite distinct from references made by historians or other foreign
writers. We shall take some of these instances given by the writer of
the book.

On p. 156 he says

“ Hippolytus relates, on the authority of Aristoxenus, that the Persans beieved
in two primeva causes of existence, the first being Light, or the father, and the
second, Darkness, the mother. On the
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authority of Diogenes Laertius we have the assurance tha Eudoxus and Aristotle
wrote of these two powers as Zeus or Oromazdes, and Hades or Areimanios.
Plutarch narrates, in the same tone, that Oromazdes came from light, and
Areimanios from darkness........ Plutarch himsdf further mentions, on the
authority of Theopompus, the loss of whose excursus dealing with Zoroastrianism
in antiquity is still to be deplored, that the good God ruled for three thousand
years........ and the Evil one another three thousand years Diogenes confirms this

Here we see that the six or seven names of foreign writers in this
paragraph do not teach us anything about the idea of good and evil as
taught in the Zoroastrian scriptures. These foreign writers have their
own ideas about the subject, and in the book of Zoroastrian Theology
there was no necessity of relying on their authority or even referring to
them. The foreign writers were also ignorant of the Zoroastrian
scriptures and the historical ideas formed by them and produced out of
their own beliefs cannot be put on a level with those taught in the
Zoroastrian scriptures.

On p. 135 he says-

“ Phoenix of Colophon,” (280 B. C.) cited in Athenaeus, speaks of the fire
ritual of the Magi and mentions the Baresman. Strabo says that the fire-priests
fed the sacred fire with dry wood, fat and oil; and he further adds that some
portions of the caul of the sacrificed anima were aso placed on it”

This is ssmply utter nonsense quoted from a foreign writer's own
views. The early Zoroastrians were much wiser than the foreign
historians, and they understood and observed their principles of
holiness in general and of sacredness of fire far better than these
foreign writers. The idea of putting the caul (!) and that too of a
sacrificed (!) animal is simply shocking from the point of view of
Zoroastrian scriptures, and no Zoroastrian writer would ever venture to
say that such impure reverence is taught in their scriptures. It would
have been very well if the writer of Zoroastrian Theology had desisted
from gracing (') his own book with such elegant (!) and genuine (!)
views of foreign Greek writers. But we must bear in mind that the
writer of Zoroastrian Theology by doing this joins hands with foreign
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writersin putting the Zoroastrian religion in the light of ridicule and
cynicism as much as possible. On p. 186 he says.-

“We gather some more particulars on the subject from the incidental
references of other writers. Porphyry mentions on the authority of Eubulus that
the Magi aredivided into three classes, the first and the most learned of which
neither kill nor eat anything living. Diogenes Lagertius states that vegetables
cheese and bread form their food and they content themselves with the plain
ground for their bed. Clement of Alexandriamentions a sect of the Magi that;
observed the life of celibacy. Speaking about the designation by which the
Zoroastrian priests were known in Cgppadociain his days, Strabo relates that in
addition to their usual name of the Magi, the priestswere caled puraithoi, the
equivaent of the Avestan designation Athravan or fire-priest.”

Here we find three more names of foreign writers but these
classical references throw no light on the original Zoroastrian
teachings; and very often much confusion of ideas is given rise to by
such references when the ideas of foreign writers are regarded as
equivaent to Zoroastrian teachings. As for instance on p. 98 the writer

says. -

“Much of what the Greek authors write regarding such Iranian sacrifices in
antiquity has its pardles in the Later Avestan Texts. Some of the angels seek
consecrated cooked repasts of cattle and birds as offerings from their votaries.
Generally the victims used in sacrifice were horses, camels, oxen, asses, stags,
sheep, and birds if we may judge from Athenaeus 4 p. 145. Xerxesis said to have
sacrificed a thousand cows to the Trojan Athena, while the Magi offered at the
sametime libations to the manes of the heroes. When that Achaemenian monarch
cameto the river Strymon the Magi offered a sacrifice of white horses (according
to Herodotus.) Speaking about the mode of sacrificing animals to the divinities,
Herodotus tells us that the sacrificial beast was taken to a clean place by the
sacrificer, who covered his head with wreaths of myrtle. When the victim was
daughtered and the pieces of meat were placed on grass, the Magi consecrated
them by chanting the theogony.”

Is dl this taught in the Zoroastrian scriptures? Certainly not. All
this nonsense about sacrifices and killing of birds and beasts is not and
has never been seen in Zoroastrian teachings.

21
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This talk of sacrifice is purely an invention of the historian Herodotus
who cannot be trusted in his descriptions of battles and purely historica
events aso. These historians are like novdists and fiction-writers who
invent things from their imagination. We should not have minded such
descriptions had they been regarded as purely historical. But when the
writer of Zoroastrian Theology introduces these into his book of
Zoroastrian Theology and puts them in comparison with Zoroastrian
teachings, we cannot but resent such method of style adopted by him in
order to bring the Zoroastrian teachings of the Avesta into ridicule. We
shall see in the next Chapter i.e. in the fifth main head in this review
that Zoroastrianism has never taught killing or sacrifice of animal or
bird. All the ideas of sacrifices are purely borrowed from foreign writers
and accepted by Parsi writers without any evidence thereto from
Zoroastrian scripture-writings. Here we can see very clearly the
undesirability of giving references from foreign writers in a book of
Zoroastrian religion. This has been a defect in all Parsee writers to
borrow and accept as Gospel truth what early Greek and other writers
have said about Zoroastrianism, whereas the ideas given out by these
have never been verified from Zoroastrian scriptures. Herodotus and
Diogenes and others were no students of Avesta and Pahlavi, and they
were no teachers of Zoroastrian principles of holiness and rituals. His-
tory may be respected in so far as it enumerates the events of the times,
but history must be run down if it superposes certain ideas of its own on
the teachings of a very great and ancient religion like Zoroastrianism.
But if derision of Zoroastrian religion is one of the underlying motives
of the writer of Zoroastrian Theology, it is no wonder if he is fond of
such views of foreign writers as are evidently non-sensical and contra-
Avestan.

A similar reference to Herodotus is again found on p. 133 where
the writer says -

“We may recal that Herodotus mentions the fact tha the Persians secrificed
to the winds among other divine forcesin naure; “

and on p. 97 where it is said-
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" We learn from Herodotus that the Persians sacrificed unto the sun, moon,
earth, fire, water, and winds; "

on p. 127 that-

“Herodotus writes that the moon is the tutelary divinity of Persia.”

We must bear in mind that the idea of animal-sacrifice or
shedding the blood of any animal or bird is not at all Avestan or
Zoroastrian, but it has been thrown upon the meanings of certain
Avesta passages as we shall see in the next main head, by foreign
historians or other writers of books. The word "sacrifice" implying
‘animal-slaughter’ has been very wrongly used throughout the book of
Zoroastrian Theology, because nowhere in the Avesta is there a single
idea of killing animal in the name of religion. Zoroastrianism teaches
the prayer or adoration of the Creator from the Created Objects-to go
from Nature to Nature's God and hence the followers of Zoroastrianism
adore and praise such miraculous objects as the sun and the moon, and
keep these as the mediums of concentration of al the prayer-thoughts
directed towards the God-head. Again the moon is not the only tutelary
or guardian-like divinity, for amost everyone of the Yazatas or
Wor shipful -forces does the function of protecting its invoker from all
evil influences. Such vague ideas quoted from Herodotus or other
foreign writersin the book of Zoroastrian Theology cannot add genuine
facts of real knowledge, but may help to add to the same nature of
speculative ideas of the writer himself.

On p. 137 itis given that-

"Herodotus, who confuses her (i.e. Ardvi Sura Anahita) with Mithra, says
that her cult cameto Iran from the Semites of Assyria and Arabia,"

Ardvi Sura who is as exdted an angel as Atar-the former
supervising the water and the latter presiding over the fire-element — i<
pronounced by Herodotus as a non-Zoroastrian idea given to the
Zoroastrians from other countries like Assyriaand Arabial If one knows
really the condition of Arabiaat the time of the advent of Zoroaster, and
the debt which Arabia owes to Zoroastrianism
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for its literature, it will appear quite clearly how Herodotus fondly fires
off while giving his own views and vague imaginary speculations of his
own. The female-angel whose name gives the name to the tenth day of
the month and the eighth month of the year of the Zoroastrian Calendar,
-the Y azata in whose honour we find one of the longest Y ashts written
in the Yasht literature of the Nask-i-Baghan-Y asht--the Y azata who is
said to have been consulted by Ahura Mazda, and whose rituals are
taught in more than one Nask-has been regarded as coming from Arabia
and Assyria by Herodotus. Supposing the foreign writers may have
been mistaken on account of their ignorance of Avesta and Pahlavi
scriptures in the original, we must say emphaticaly that it should have
been the duty of the writer of Zoroastrian Theology to have pointed out
al the fallacies and mistaken, wrong and vague notions of foreign
writers about Zoroastrianism. Instead of doing so the writer quotes
simply as if admitting the truth of the references made, and this
intensifies the air of ridicule and cynicism to be found throughout the
book.

Again on p. 140 under the heading 'Anima Sacrifices to Anahita
the writer says thus-

" Strabo relates the mode of sacrificing to the waters. The sacrificial animal,
we aretold, istaken to the bank of ariver or alake; aditch is formed into which
the animal iskilled. The pieces of meat are then placed on myrtle or laurel, and
holding tamarisk twigs in his hands, the priest pours oil mixed with honey and milk
on the ground and chants the sacred formulas. Greet care is taken that no drop of
blood fals into the water while the animal is being immolated; nor must the
mixture of oil, honey and milk be poured into water. This precaution is taken lest
the waters be defiled."

Such a horrid sort of ceremonia may be done by a priest other
than Zoroastrian. We challenge the writer of Zoroastrian Theology to
point out from the extant Avesta scriptures the ideas of animal-
sacrifices to Ardvi Sura or to any other angel as related by foreign
writers such as Herodotus and Strabo and others. There was certainly
no need of the paragraph above quoted in the book of Zoroastrian
Theology if the writer had
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some nobler idea than that of public ridicule and ridicule unjustifiable —
of the writer's, own religion. The above paragraph refers certainly to the
sacrifice of animals practiced by the wild tribes, but Zoroastrianism
completely abhors any such idea of man-slaughter or animal-slaughter.

On p. 121 he says-

“We are told that Ahura Mazda has set apart for Haoma as his share in the
sacrifice the jawbone, the tongue, and the left eye of the immolated animal. In
generd this is also in accordance with the statement of Herodotus regarding the
Persian acts of sacrifice in worship.”

The attitude or the writer is seen very clearly here. He wants to
show that the system of animal-slaughter has been taught in the Avesta
by absurd and entirely wrong tranglations, and if Herodotus supports
the ideas invented by the writer, these ideas therefore must be doubly
(1) Avestic (1). We chalenge the writer to prove what he says about
the sacrifices reserved for Haoma from any of the extant Avesta texts.
If the ideas of Herodotus are pleasing and suitably acceptable to the
writer of Zoroastrian Theology, it does not logically follow therefore
that those ideas have been taught in the Avesta. In fact Herodotus an
alien is no more an authority with reference to the exposition of
Zoroastrianism than Macaulay, though a Christian as historian of
England with respect to the explanation of Christianity.

Similar instances of foreign authority may be multiplied, but we
shall not elaborat this main head of the review. On p. 181 he says-

“We learn from Diogenes, on the authority of Theopompus and Eudemus,
that the classical authors were familiar with the Magian doctrine of the
millennium and the fina restoration of the world as early 8as in the fourth
century B. C. Plutarch draws his materials on this millennid doctrine from
Theopompus.”

This reference made here throws in fact no light on the subject of
renovation from the Zoroastrian standpoint. It isonly on
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account of the fondness shown by the writer for introducing references
from foreign writers that such redundant citations are to be found in the
book.

The writer is so much fascinated with foreign influence on
Zoroastrianism that he points out Greek and Indian influence in several
Persian works of Zoroastrianism. He sayson p. 314-

“Among the more important works that have thus come down to us are Jam-
i-Kaikhushru, Makashefat-i-Kaivani, Khishtab, Zaredasht Afshar, and Zindah
Rud. The authors of the last three alege that their works are trandations, into
Persian from the original Pahlavi books written in the days of the Sassanian Kings
Hormaz and Khusru Parviz. A search through the literary contents of these
writings, however shows that their philosophical dissertations mostly reproduce
the teachings of Greek philosophy, current in India in the seventeenth century
through its Arabic version.”

We cannot say too much in favour of these books for they are
written in Persian; hence we cannot speak of them as emphatically as of
the Avesta scriptures. Still if we give credit to the deposition made by
the authors of these books that they were Persian versions of some
Pahlavi books now lost to us which may in their turn have been versions
of some Avesta texts out of the 21 Nasks, we must pay due attention to
these books aso. They are books, which inculcate very deep ancient
Persian system of mystic philosophy, which is quite beyond the scope of
the ordinary student of philosophy, theology or philology. Since these
are said to have been trandlations from original Pahlavi works we have
reasons to believe them to be of Zoroastrian origin. Thisis certainly seen
by those who have gone through these books without any preconceived
ideas pro or con these books that there is nothing in them which goes
diametrically opposite to the rules and teachings that are found even in
the extant Avestawritings.

We are at aloss to understand why these books of original Persian
mystic philosophy are depreciated and run down by the philologica
students of the Avesta. The writer of Zoroastrian Theology findsin these
Persian books "the teachings of Greek philosophy," and also “through its
Arabic version.” Supposing
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for argument's sake that these Persian books expound systems of Greek
philosophy, may we ask the writer of Zoroastrian Theology about the
origin of Greek philosophy, and Arabic philosophy. That the Greek
and the Arabic philosophies owe much to ancient Persian and
Zoroastrian knowledge of the 2| Nasks is a fact as clear as daylight.
Plato, Pythagoras and Aristotle had for their own philosophy the ideas
borrowed from ancient Persian philosophy as their basis. Hence what
is taught in those Persian books and what seems at first sight to be
Greek philosophy proves itself to be originally Zoroastrian even if we
grant that the Persians wrote from Greek philosophica books which
owed much to Zoroastrian teachings; but such a reservation cannot
even be made by us since the writers of those Persian books say
emphaticaly that they are translations from some Pahlavi writings.
With reference to the so-called Greek influence in the Persian books of
mysticism the writer of Zoroastrian Theology is intolerant, whereas we
have aready seen that he is fond of referring to other Greek writers
and giving their absolutely nonsensical ideas on the subject of animal
sacrifices etc., in support of his own views. Is this not wonderful when
we serioudy think of the writer's situation with regard to Greek
influence on Zoroastrian literature!

Similar ideas of Indian and Greek influence have been given on p.
358 where the writer says -

“Rdigion and philosophy did not proceed hand in hand in Iran. Indian and
Greek philosophies were not unknown to the Iranians, for there was a constant
interchange of ideas between Persia on one side and India and Greece on the
other, as ever since the days of Pythagoras Greek and Indian philosophers
frequented the Persian Court............But we do not find any systematic attempt
at interpreting the Zoroastrian religion in the light of such philosophies.”

Here the writer seems to believe that there was practicaly no
influence on the Zoroastrian teachings made by Indian and Greek
philosophies though the later Kings of Persia alowed philosophical
debates among Indian, Greek and Persian philosophers at their courts.
We cannot understand what the writer means by
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saying that 'in Iran religion and philosophy did not go hand in hand.'
Does he imply that there is no philosophy at al in the religion taught by
Zoroaster; or does he mean to say that the Zoroastrian religion did not
accept Greek or Indian philosophy and make it its own? The whole
paragraph certainly implies that the Zoroastrian teachings were not
affected at all by Greek or Indian philosophies, though philosophica
discussions and exchange of ideas in debate were alowed at the Persian
court. Thus we cannot clearly make out what the writer means to say
about Greek influence on Zoroastrianism, for a one time he is fond of
quoting unreliable authors like Herodotus and others in support of his
own favourite ideas, a another time he speaks against the Greek in-
fluence of mysticism in later Persian books which are in fact derived
from the Pahlavi basis, and again he says that Zoroastrianism was not
explained in the light of Greek or Indian philosophies, that is to say,
that there was no Greek influence on Zoroastrian Avesta Scriptures. If
one believes in the genuine existence of 21 Nasks given by the prophet,
one can in amoment declare that no Greek nor any other influence isto
be found in al the extant Avesta Scriptures. We can say this
emphatically so far as the Avestan scripture-writings are concerned, and
we leave it to the exhaustive student of Zoroastrianism to judge how
much of some of later Pahlavi and Persian writings can be culled out as
purely pristine Zoroastrian teachings, though here also we must not
doubt a Pahlavi writer if he solemnly declares that his source is
Avestan, nor should we in the least doubt the veracity of a Persian
writer, if he professes to write from the authority of some Pahlavi
source. In fact much of Pahlavi and Persian Zoroastrian literature is far
more approximate to the original Zoroastrian teachings than some
English and Gujarati books on Zoroastrianism containing mere
imaginary speculative ideas of the writers e.g. the book of Zoroastrian
Theology under review. For the writer of Zoroastrian Theology himself
says on p. xxxi of introduction-

“Though Pahlavi had replaced Avestan, the early works written in the
ancient language had not yet ceased to influence the Pahlavi



EXERTION & DESTINY-AN ORIGINALLY ZOROASTRIAN LAW 169

writers. In fact, some of the most important of the Pahlavi works are either
versions of some Avestan works now logt to us, or draw their thought from the
Avestan sources. Thus the Pahlavi Bundahishn is the epitome of the Avestan
Damdad Nusk, subsequently logt. Similarly not so few of the Pahlavi works
written two or three centuries after the conquest of Persia by the Arabs
tenaciously preserve the tradition handed down by Sasanian Persia.”

This is alright. But he goes further and points out again Moslem
influence in Zoroastrianism. On the same page he says. -

“The Menuk-i-Khrat, for example, betrays Moslem influence when it
preeches fatalism, but is otherwise faithfully voicing the sentiments of the
orthodox Sasanian Church.”

The writer's judgment of Minoi-kherat is quite erroneous, for in
fact no fatalism is preached in that book. There the law of exertion
(Pahavi Kar) and destiny (Pahlavi Bakht) determined by the fruits of
exertion as taught in the Gathic law of "Paitioget" or "Action-with-its-
Reaction" is referred to. Whatever the Moslem belief about fatalism
may be, thisis certain that Zoroastrianism preaches the law of exertion
and destiny; the interrelation of past, present and future-in the words of
the writer himself as on p. 149. -

“Each generation is the product of the past and parent of the future ;”

and the law of Cause and Effect, as in the words of the writer on p.
154. -

"Bagha or dispenser plays an insignificant part as Fate personified in the
Younger Avesta athough this personification becomes more pronounced as the
personification of Fate in the later Pahlavi period. There is however a solitary
passage in the Vendidad, and it may be late, which tdls us that a man who is
drowned in water or burnt by fireis not killed by water or fire, but by Fate;"

and finally the mutua indissoluble connection between Fate and
Exertion in the words of the writer on p. 207 -

"Both these (Fate and Exertion) are closely linked together as are man's body and
soul”
22
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The writer of Zoroastrian Theology seems to be averse to the
doctrine of Fate and he seemsto believe as on p. 208 that. -

"The ever active spirit of Zoroastrianism militated against fatalism and
saved the nation from its baneful effect.”

But we must say emphatically that-

The law of “Paitioget” or Action-and-Reaction has been
taught in the Gathas, that the Creator has been styled as “ Hata-
marane” the infallible accountant in the Gathas, that the Yazata
Mithra has been appointed in the Avesta the lord observing the law
of Paitioget, and that the law of exertion and destiny always
inseparably linked together is one of the fundamental laws of
Zoroastrianism.

The writer of Zoroastrian Theology seems to be ignorant of this
doctrine as taught in the Gathas and other Avestan scriptures; and
hence having natural aversion for the Moslem view of fatalism as he
may have understood it, he cannot tolerate the law of destiny as result
of exertion preached in the Pahlavi work of Mino-i-Kherat (i.e. the
Spirit of Wisdom or Spiritual Wisdom,) and speculates as in the case of
Greek influence that there is Moslem influence to be found in that
abstruse Pahlavi work. When we read pp. 23 and 24 of the book of
Zoroastrian Theology we find that the writer has not lost sight of the
law of Cause and Effect, Action and Reaction, Exertion and Destiny,
Response in the form of reward or punishment-as taught in the Gathas.
But it seems that the writer of Zoroastrian Theology is very impatient
and hasty in arriving at his own speculative conclusions on any subject.
He could have drawn far better inferences and correct ones if he had
treated the whole theme without any bias lurking in his mind. But an
unbiassed condition is quite impossible with him, for his mind seems to
be heated with the ideas of his favourite mission newly invented as
evinced throughout his book. He says on pp. 23, 24 under the heading
“Ahura Mazda has ordained that virtue is its own reward and vice its
own retribution,” --

“Every individua is to reap the consequences of his own thoughts, words
and deed. Zarathushtra exhorts men and women to make their
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own choice between good and evil, for everyone has to decide his own fate, and

the prophet emphasises agan the fact of individual
responsibility................Mazda has ordained laws for the recompense of the
righteous and the punishment of the wicked in theworld to come......... Those who

live in this world in conformity with the divine message, reap future reward; but
those who choose to live in defiance of it, bring future trouble upon themselves,
for both wed and woe come from Him. Unto those who do His will he gives
better than the good, but he metes out worse than the evil to those who act against
it. He is the Lord to judge the deeds of life, and he passes his verdict on them.
Strict are hislaws, and stern His judgment.”

All this is quoted from various Gathas by the writer himself. We
have to give this long quotation here only in order to show that the law-
of Exertion and Destiny,-of future rewards and punishments of present
thought, word and deed,-of present reward and punishment of past
thought, word and deed,-as decreed or determined in the final decision
according to the Divine Law of 'Paitioget’ is purely a Zoroastrian law
taught even in the Gathas, and explained el aborately in the other Avesta
scriptures, which the Pahlavi writers have made still more clear. Thusto
say that because the law of destiny is taught in the Mino-i-Kherat it
must have borrowed it from the Moslem religion, must be termed mere
hasty, thoughtless speculation on the part of the writer of Zoroastrian
Theology.

We have digressed here on to the subject of exertion and destiny
from the main head subject, which we shall now bring to an end. This
short chapter could have been omitted by us from this review, but as we
now see it has helped us to note the weak points of the writer of
Zoroastrian Theology. Anyhow he wants to preach his own favourite
Idols-of-the-Mind or of the Market-place, and he regards any foreign
influence healthy if a foreign writer seems to be supporting his own
favourite beliefs, and he denounces all foreign influence if awriter goes
against hisideas. He also summarily dismisses all ideas not to his taste
as having some imaginary foreign influence, athough in fact these
ideas may be Zoroastrian in origin e.g. the doctrine of fate and
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exertion is regarded by him as coming into Zoroastrianism from the
Moslem source. We leave it to the patient reader how much vaue and
attention ought to be paid to such a book, full of vagueness,
speculation, inconsistency and self-contradictions with sham
knowledge of religion feigned throughout!
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CHAPTEH V.

The Writer's Fondness for Animal Sacrifices said to have
been encouraged in Zoroastrianism.

In the last main head we have seen how the writer of Zoroastrian
Theology eagerly refers to foreign writers pro animal sacrifices said to
have been practiced by Zoroastrians. In this chapter we shall deal with
the subject of animal sacrifices, and we shall see whether Zoroastrian
Scriptures have encouraged the practice of animal-slaughter, by
referring to various Avesta texts. The writer of Zoroastrian Theology
has throughout attempted to make the reader believe that all the so-
caled Later Avesta texts have inculcated the doctrine of giving
anima -sacrifices to angels and archangels. By this attempt he further
wants to show that the Later Avesta texts since they preach the
doctrine of animal-slaughter cannot have been given by the prophet.
With the uniform motive of running down all the so-caled Later
Avesta texts the writer of Zoroastrian Theology has as we have seen
throughout all the heads tried his best to dupe his reader into this
belief. If the Later Avesta texts are thus depreciated, there remains
simply the religion as taught in the five Gathas, and the people of the
class of the writer of Zoroastrian Theology do require a religion
without the Yacna, the Vendidad, the Yashts and al other Avesta
except the Gathas.

To start with, we must bear in mind that the idea of animal-
sacrifices as taught by the writer of Zoroastrian Theology is never to be
found in any Avesta Scriptures whether Gathic or non-Gathic. Very
often we find that the word “ Sacrifice’ as used in its degraded sensein
English in the phrase animal-sacrifice or killing of an animal in the
name of religion has been quite absurdly put for the Avesta word
“Yacna” Theword "sacrifice” from its Latin derivation sacer holy and
facio | make, literaly signifies the holy process, the holy procedure, or
holy making i.e. procedure of holiness; hence it further adopted the
meaning of "a sacred offering" or “offering for higher or more
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holy objects.” In support or this tracing of meanings we may quote two
authorities Webster and Century dictionaries. Webster gives the three
meanings in order thus:

1. The offering of anything to God or to adeity.

2. Consecratory rite.

3. 3. An immolated victim presented in the way of
religious thanksgiving, atonement, or conciliation.

The Century dictionary explains the term “sacrifice” as under: -

1. Lit. A rendering sacred.

2. That which is sacrificed; specially that which is
consecrated and offered to a deity as an expression of
thanksgiving, consecration, penitence or
reconciliation.

Thus we see that the meaning of “animal-slaughter” assigned to
the term "sacrifice" in its degraded sense was never the original
meaning thereof. Apart from the meaning of the English word we must
say that "Yaz" or "Yacna' in the Avesta never means sacrifice or
"animal-slaughter”; otherwise, as the writer of Zoroastrian Theology
takes the word Yacna to mean animal sacrifice, the entire Avesta with
the Gathas which are full of the various forms of Yaz and Y acna would
be absurdly inculcating the slaughter or sacrifice of everything and
every angel, archangel, man, beast, plant etc. with which the word Y az
is to be found attached. The words Yaz and Yacna may have been
translated by some Western scholars perhaps in the original higher
sense of sacrifice or sacred rendering, but the writer of Zoroastrian
Theology translates Yaz or Yacna in the degraded sense of animal
sacrifice or slaughter. Some scholars have taken the word' Yaz to mean
"worship, praise, or propitiate” which is much nearer to the origina
meaning of “Yaz.” "Yaz" means to attune oneself with, to be en rapport
with to be univibrant
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with, and the ceremonial bringing the result of attunement or
univibrancy is called "Yazashna or Yacna" ceremony. We are at a loss
to understand why the writer of Zoroastrian Theology has used the
term Yacna in such a base and degraded sense of sacrifice. On p. 119
he says-

"The sacrificing priest invites him to attend the Y acna sacrifice,”
as quoted from Yacna 1, 15.

Here we see a very strange compound noun formed viz. Yacna
sacrifice. That the word Yacna never implies any idea of animal or
other sacrifice is very clearly seen from the "Yenghe Hatam" formula,
which has the same significance as the "Yatha Ahu Vairyo" and the
"Ashem Vohu" prayers. In the formulait is taught that-

“We mus attune ourselves with all those who are advancing on the path of
spiritual unfoldment and who are known by Ahura Mazda as the best in Y acnaor
attunement with Ahura Mazda.”

In dl the Gathas we find the word Yacna only in the one idea
sense of spiritual attunement of the devotee with the spiritual forces
and intelligences, and the idea of animal-sacrifice forced on to the
word 'Yacna is only the zenith of so many queer innovations of the

writer of Zoroastrian Theology on account of his peculiar idols of the
mind.

Now we shall first quote or refer to anumber of passages from the
entire Avesta scriptures in order to prove that the idea of slaughter of
animas or anima-sacrifice is quite foreign to the Zoroastrian
scriptures. After this we shal refer to the arguments advanced by the
writer of Zoroastrian Theology in favour of animal sacrifices.

|. Direct references con daughter of animals, and pro
vegetarian diet for man.

(1.) Protection of the animal creation ; their care and nourishment;
their rescue and relief
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(i) Gatha 34 § 3- O Ahura Mazda the entire living creation is protected
by Behman in Thy kingdom!

(il) Gatha 32 § 12- Ahura Mazda brands as evil those who disuade men
from doing best things and who voluntarily advocate the killing of
the animal -creation (Geush-Morenden.)

(iii) Gatha 46 § 4- The oppressor who ruins his life through his wicked
actions presents the helpers of Ashoi and the animal creation from
moving about. He who stops such a wicked person from so doing
will set free the animal-creation and the store of the good food of
wisdom.

(iv) Gatha 31 8§ 15 — He who procures power for the wicked sinner, and

he who is not fit for living his life on account of his harassing the
animal-creation and a truthful man-l inquire about such, O
Mazda!
(v) Gatha 51 § 4 - The Karaps i.e. the sinners in spite of spiritual
knowledge can never achieve any ideal thing. They never preach
the protection of the animal-creation either by word or by practice. On
account of this characteristic of theirs they shall go to the abode of Dru;j
or evil influence.

(vi) Gatha50 § 1- O Ahura Mazda inform me if there is anybody as the
protector of my animals (Paseush-Thrata) except Thysdf, Behman
and Ardi behesht.

(vii) Gatha. 33 § 4- O Ahura Mazda may | remove from Thyself by means
of prayer the extreme negligence re the fodder of the cattle creation.

(viii) Yacna 12 § 2- May | protect the animal-creation from the thief and the
robber by means of prayer, offered unto Ahura Mazda.

(ix) Yacna7189 } —We attune ourselves with the entire animal-c
Farvardin Yasht § 74.} animal-creation e.g. the water-animals,
the land-animals, the birds, the free moving animals, the hoofed animals.

(X) Yacna 108§ 20 } — Salutations to the cattle-creation! Salutations to

Behram Yasht § 61 } the animal creation! Good word to
the animal-creation! Success to the cattle-creation! Food to the animal-
creation! Apparel for the animal-creation! We
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ought to be working for the animal-creation, and they are the
renderers of prosperity for our food.
(xi) Vendidad 21 8 |- Salutations to thee O prosperity-rendering animal,
whomthe wicked heretic unholy, cruel man slaughters.

(xii) Yacna 71 § 15- | shall keep thy soul from hell if thou repeat at
the moment of thy death the words of invocation of the entire
animal-creation, e.g. the water animals, the land animals, the
birdsetc.

(xiii) Franrdin Yasht § 71- We attune our selves with the souls of animas and
beasts e.g. water animals, land-animals, birds, leapers, hoofed
animals etc.

(xiv) Yacna 6810 - We  adttune
1684 ourselves with the
17810 ouls of the
2684 beneficent  cattle
39§4 and beasts.

(xv) Yacna 39 8 1 - We attune ourselves with the soul's of

Major Haftan Yasht § 5 ourselves and of the beast-creation
which desires to exist for our sake; and we are for them just as they are
for us.

(xvi) Gatha 48 8 5 — We must work for the cattle-creation, for they are
renderers of abundance and prosperity for our food, and they are
our precious belonging. They bestow strength and power in our
noble aspirations. Ahura Mazda let the vegetation grow for them
through Asha fromthe beginning of this creation.

(xvii) Gatha 33 8§ 3- He is well-disposed towards the holy one, and he who
skillfully protects hisanimal, is as it were engaged in doing deeds
of holiness and good thought.

(xviii) Yacna3587 -We consider for you the Yacna of Ahura
Major Haftan Yasht § 1 Mazda and the nourishment of the
cattle creation as the best. Verily shall we act according this and teach
the same in accordance with our wishes.

(xix) Gatha 45 § 9 — May Ahura Mazda grant strength for increasing the
prosperity of our men and cattle.

23
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(xx) Yacna 36 § 4 —We desire happiness and fodder for the
Major Haftan Yasht § 1 cattle through charity and best actions.

(xxi) Fravardin Yasht § 52 -May there be an increase of cattle and men in this
house (where we the Fravashi are invoked.)

Vendidad Fargard 18817  -May there be an increase of cattle and men
Atash Nyaesh § 10  unto you (who invoke mei.e. thefire.)

(xxiii) Mah Nyaesh § 10-0 ye full-gloried angels! O ye health-giving angels!
Give courage and victory unto me; grant increase of cattle unto me.

(xxiv) Meher Yasht § 28 — The angel Meher bestows increased cattle and men
into that abode where he is propagated.

2. Druj-i-Nasu i.e.,, evil magnetic influence accompanying a.
corpse or a carcass; flesh blood, pus etc. when dissociated from vitality
fal under the influence of Druj-i-Nasu i.e. Demon of Putrefaction or
Druj-i-Hikhar i.e. Demon of disintegration; the carcass or dead body of
an animal from which the vital principle has gone out is verily termed
Nasu in the Vendidad, and seclusion from such Nasu is strictly
enjoined.

Vendidad Fargard 7 § 26 — Those who produce Nasu are wicked and

demoniac, for they destroy cattle and lengthen the deep-snowed, crue,
injurious, winter.

This subject is very well known to the students of Zoroastrian
religion, and the Vendidad is so teeming with references to Nasu that it
would be superfluous here to quote along list.

3. The vegetable kingdom is the source of natural food for man.

(i) Gatha 34 § 11 — Khordad and Amerdad will both serve thee for food.

(i) Jamyad Yasht § 96 — Khordad, the intelligence presiding over water
will quench thirgt, and Amerdad presiding over vegetation will appease
hunger.



CULTIVATION OF VEGETABLE FOOD IN THE AVESTA. 179

(iii) Vendidad 5 § 20 - | who am Ahura Mazda send down rain for the
nurishment of men and for the food of useful cattle. Grain and corn
isthe food for men; grassand fodder will be the food for animals.

(iv) Tir Yasht § 29 - O ye countries, be ye prosperous! Henceforth the food
of the entire world — e.g. grain and corn requiring much water for
its growth, and vegetables requiring a little water, - come out of the
earth unobstructed.

(v) Farvardin Yasht § 10 — There on this earth spring and river water
flows, where many kinds of trees grow from out the earth, for the
nourishment of animals and men, for the nourishment of the
country of Iran, for tile nourishment of the five species of animals
and for the help of the holy man.

1. Agriculture is the best occupation according to
Zoroastrianism; farming increases Holiness,
(i) Yacna 13 8 2-

I invoke the most industrious and the prosperity-rendering farmer who
works most for the fodder of cattle.

(i) Vendidad 3§ 3-

Hormazd replied “ O Spitaman Zarthosht, that land is the most joyous
on which are cultivated grain and fodder and fruit-giving trees.

(iii) Vendidad 4 § 30-

Hormazd replied, “ the proper cultivation of grain is the advancement
of the Mazdayacnian Law.”

(iv) Vendidad 3§ 26-

O man, | whom thou cultivatest shall come to thy country and bring
the food of fruits and grain.

(v) Visparad18§9-

| invoke by means of the libation and sacred twigs the storer of fodder,
the farmer who produces fodder for the cattle, and the holy man
who nourishesthe cattle.
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(vi) Vendidad 3 § 31-

He who cultivates grain makes himself as happy as one who performs
ten thousand Yacna.

I11. The Ashoi or Divine Moral Order Principle which is
the fundamentum of the Zoroastrian Law is diametrically
opposite to the idea of slaughter of animals.

There are so many references in al the Avesta scriptures to the
subject of Ashoi or Holiness and Law of Divine Mora Order that
amost all the followers of Zoroastrian religion are conscious of this one
cardina point of their religion. The smal "Ashem Vohu" prayer
inculcates that-

“Ashoi isthe highest good; it is immortal-bliss; heavenly blissis to one who
isHoly for Holiness sake.”

Now we shall ask the writer of Zoroastrian Theology who
advocates saughter of animals in the name of Zoroastrian religion-

(i) Is cruelty to animals an act of Ashoi?

(i) Is slaughter of animals an act of Ashoi ?

(iii) Is destruction of animals an act of Divine Moral Order as
preached in Zoroastrianism?

(iv) Is killing of animals an act of furthering the prosperity of the
universe?

(v) Is shedding of blood of animals on the ground an act of
gladdening the mother-earth?

(vi) Istouching the lifeless carcass of animals an act of holiness?
(vii) Is the offering of a putrefying piece of flesh of animalsin the

holy rituals an act of strict Ashoi required by the
Zoroastrian religion?
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(viii)  Does the officiating holy priest remain pure with his holy
aura if he touches such a dead piece of Nasu while
performing the holy rituals?

(ix) Is the putting of dead Nasu on fire as an offering an act of
holiness?

(x) Does the Gathic prohibition of "Geush Morenden” i.e. animal-
killing fall under acts of holiness?

(xi) Does the slaughter of animals form part of Ashoi or
holiness by means of which according to the Avesta
scriptures we have to approach Ahura Mazda?

IV. Entirely wrong and inconsi stent meanings attached to some
words and texts by the translators in order anyhow to preach the
idea of slaughter of animals: -

(i) The Avesta word “Geush” which is the genitive
singular form of "Gao" which signifies bull or cow or
cattle-creation has been trandated to mean "flesh" or
"beef" in order to bring in the idea of daughter of
COWS.

(i)  The same translator Spiegel renders the word “Geush” in
the same sentence "Thranfedhran geushcha vastrahecha”
occurring in Farvardin Yasht § 100 and Jamayad Y asht § 86,
differently as "cow" and "beef" respectively, whereas other
translators Harlez, Darmesteter, and Kanga render it as
“Cattle."

(iii) Gatha 32 § 12, in the prohibition of “Geush Morenden”
of cattle-killing the word Geush has been unanimously
rendered as "Cattle." Hence the meaning of "beef" or
“mutton” attached to the word "Geush" seems to be only
to suit their own ideas of animal-slaughter for food.”
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(iv) In the ceremonia formula*Haomaya Gava Baresmana’

(V)

(vi)

The

the word "Gava" which signifies"Jivam'

or milk-libation has been in the same way wrongly
rendered as “beef”. Along with pure spring water the
milk of a goat or a cow is an indispensable
requirement in all Zoroastrian rituals on account of the
five Fradho or eectro-magnetic forces e.g. Adhu-
fradho, Vanthvo-fradho, Gaetho-fradho, Khshaeto-
fradho, Danghu,fradho, - enumerated in the Aban
Y asht. Hence it is simply ridiculous on the part of the
tranglator to associate dirty blood-dripping beef along
with the sacred things like Haoma and Baresma.
Zoroaster himself introduced this Haoma-Gava-
Baresman method of ceremonia according to the
Aban-Y asht, and one cannot for a moment believe, if
one has the dightest idea of Holiness of Zoroaster, that
Zoroaster could have touched a piece of beef in order
to invoke the angel Aban. Such a barbarous idea of
“beef” as the meaning of Gava in the ceremonial
formula could only have been invented by the beef-
eating trandators of the Avesta, who are absolutely
ignorant of the strict magnetic-purity observed in all
the grand rituals taught by Zoroaster.

sentence “Geush Hudaongho Urvanem Yazamaide’
which really signifies "We attune ourselves with the
soul of the well-created cow,” has been rendered by
Darmesteter as meaning “We sacrifice Cattle unto the
beneficial Cow.” Thus we obtain here the absurd idea
of sacrificing an anima to an anima of the same
Species.

The Avesta word "Myazda" which from its derivation

("Mid," to meet) implies the medium of meeting or
holy ceremonial offerings, by means of the pure
magnetic currents of which one can bein
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tune with the spiritual forces, has been trandlated to
mean "Mans" in Gujardti, i.e. flesh. This is the most
absurd extreme to which philology can stretch its
speculation-energy. Sound philology has nothing to
do with sound. Two words of two different
langllages having a similarity of sound cannot
therefore have the same meaning. As for instance
“Hate” in English means contempt, whereas the same
word “Hate” in Gujarati means "Love;" “But” in
English is an adversative conjunction, but the same
word in Gujarati means "solid." Hence the
speculative philologists have very often committed
absurd and unmeaning mistakes in the height of
speculation.

(vii) A very strange reference to Behram Yasht and Tir Yasht is
aso pointed out by the advocates of animal-
daughter. In the whole Avesta. religion extant
including the Gathas, Vendidad. Yacna, Visparad,
Yashts etc., this is the only reference which is
regarded as a pivot of animal-slaughter advocecy by
the students of Avesta It has not the meaning
attached by the enthusiasts of animal-staughter as we
shall presently see; and the entire Avesta Scriptures
inculcate so many mandates against animal-slaughter
that the reference to Behram or Tir Y asht necessarily
goes out of question. The one strange thing to be
noticed about the question of aniinal-slaoghter is this
that those students of Avesta who stamp only the
Gathas as genuine teachings of Zoroaster, and who
discard the rest of the Avesta as pseudo-Zoroastrian,
lay undue emphasis on this reference to Behram or
Tir Yasht pro animal-s aughter-the portion which has
been stamped as Later Avesta.
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And now to the reference itself. The text is originally rendered as
under: -

"The Iranian countries may carry ritual-giftsfor him (i.e. Behramor Tir); the
Iranian countries may spread the Baresma or sacred twigs for him (i.e. Behram or
Tir); the Iranian countries may cook for him an animal of white colour, or of good
colour, or of any one of the homogeneous colours!"

Anyone of ordinary commonsense, if he were to pay patient
attention to the underlying meaning of the paragraph above quoted, will
be able to see that there is absolutely no advocacy of genera animal-
daughter as the biased students impress upon a lay reader. In this
reference a specia ceremonial, not now known to us, has been
recommended only for the propitiation of the angel Behram or Tir. It is
a least understood that the literal words “Cooking an anima” have
some mystic sense, for the anima is not of the ordinary sort, but of
some specia colour. Besides the species of the anima is not made
clear; - Why should it be only a goat or a hen, and not a horse, acow, a
pig, an ass, a buffalo, an elephant, a dog etc.-is a question naturally
arising to aman of ordinary sense.

Moreover, this animal after it has been cooked is not to be
touched by unholy persons and by persons not following the religion in
practice; and if it is partaken of by such persons, the entire country of
Iran will be ruined and destroyed-as said in the very next paragraph of
the same Yashts. Here then we notice that the animal cooked for
Behram or Tir angel is to be touched only by holy persons who
practically follow &l the mandates of Ashoi. This seems to be quite an
evident contradiction of principle. The dead body of the anima is
according to Vendidad called Nasu or deteriorating matter which
makes a man polluted if he comes in contact with it; whereas in the
Behram and Tir Y ashts the dead animal is strictly ordered to be touched
by holy persons and not by unholy persons. Such a sequence of facts
necessarily leads us to conclude that the paragraph in the Behram and
Tir Yashts has some meaning to be read between the lines, and it is
very important here to remark
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that Avesta is not an ordinary spoken language, but a cipher language
requiring the special key of its own for deciphering it,-the key which is
now lost to us. We see very clearly from this isolated reference to so-
cdled anima-slaughter in the Behram and Tir Y ashts that the Avesta
students try to make out the meanings suitable to their own
preconceived beliefs and fancies. Looking to this very closely we find
that the animal is to be cooked merely and not to be slaughtered. There
isno word for killing the animal as we find in the Gathic prohibition of
"Geush Morenden” or animal-killing.

Again the litera rendering of the word “Pasu" is very clear. From
the Avesta derivation "Pas" to bind, it means the medium of binding or
uniting together. But the translators have aimost al of them rendered it
as meaning an animal. Granting the meaning of the word "Pasu" to be
an animal, we find that in the Haftan Yasht or Yacna 39, there is an
attunement desired with the same "Pasu" or animal-class. Now the
guestion naturally arises ‘How can the same prophet Zoroaster have
preached "attunement with or harmony and love towards Pasu” in the
Haftan Yasht, and "daughter or cooking of same Pasu and cruelty
thereto” in the Behram Y asht'? Moreover, what is most wonderful of
all is this that in the same Behram Yasht § 20, there is to be found a
fine paragraph preaching "salutation and love to Gav or the entire
animal creation, benedictions to it, victory to it, food and clothing to it,
industrious work for it." If Gav which means the entire animal creation
includes “Pasu” as one species thereof, how is it reasonable that Pasu
may be killed at the same time or in the same Y asht where Gav must
be protected and cared for!

Hence we conclude that there are odds of references con slaughter
of animals and animal-sacrifices, whereas the reference in the Behram
or Tir Yasht is the only one isolated instance of so-caled advocacy of
slaughter of animals, and that too as we have aready seen isnot logical
in meaning when the entire context is taken into account. Even if we
grant that the refer

21
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ence to Behram or Tir Yasht is pro slaughter of animals, we are at a
loss to understand the inconsistency between thisisolated L ater Avestic
advocacy of animal-cooking, and the Gathic prohibition of animal-
killing (Geush-Morenden) and the Gathic mandate of protecting the
anima (Paseush-Thrata) or the Later Avestic references con animal-
slaughter odds of which have been quoted above. Thus if al these pro
and cons of animal-slaughter and animal sacrifices are weighed in the
pans of a balance, one can easily say that the cons of animal sacrifices
so much overbalance the pro as to render the pro quite insignificant.

Having thus seen the basic arguments independently from the
Zoroastrian scriptures, we shall now look into the arguments advanced
by the writer of Zoroastrian Theology. It seems that in the book
entitled "Zoroastrian Theology" a reference to the subject of slaughter
of animals is quite irrelevant, but it serves the writer in good stead
since the writer wants to depreciate the so-called Later Avesta from
which he attempts to give such references pro slaughter of animals. On
p. 79 he says that. -

“Mithra is terrible when angered. Unless man appeases his wrath by
abundant sacrifices he punishes his wretched victim mercilessly.”

How would a lay reader construe these words? There is not the
least idea of animal-sacrifices and slaughter for the angel Mithrain the
Meher Yasht, and yet the writer has wantonly hinted at such an idea
The“Yacnd' offered to Mithra never implies sacrifice of slaughtered or
living animals.

On p. 125 asimilar idea is got up with reference to Dravaspa. He
Says. -

“Dravaspa is the female genius of the anima world. As the guardian of
herds, she is invoked in company with Geush Tashan and Geush
Urvan.......coeeeeeenenn. In the case of Dravaspa we see that with the exception of
Haoma and Zarathushtra, the other heroes, Haoshyangha, Y ama, Thraetaona and
Haosravah and Vishtaspa bring to her offerings of a hundred horses, a thousand
oxen, ten thousand small cattle, and the libations.”
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Certainly these words have no meaning of slaughtering so many
animals for sacrifice unto the femae angel who is at the same time the
protector and guardian of the entire animal creation.

A similar wrong idea is to be found on p. 126 where the writer
says.-

“Geush Urvan is invoked in company with Geush Tashan and Dravaspa
Verethraghna, the angel of victory, complains before Zarathushtra that the
mischief of the demons and their worshippers increases upon earth because men
do not offer sacrifices to Geush Urvan.”

Throughout these references the writer does not seem to understand
the meaning of the term “ Geush Urvan" which means the soul or spirit
or the essentia of the entire physical creation including men, animals,
plant and mineral life. Moreover the writer has a very peculiar ides
about 'Zaothra' and ‘Yacna' or offering and attunement. That these
Avesta offerings never imply slaughter of animals must be clearly borne
in mind by the student of the religion which stands on the foundation-
stone of Ashoi i.e., ldeal Purity, and one would with very simple and
plain sanity of mind admit that the slaughter of animals and the shed-
ding of blood of mute innocent animals like cows, goats, horses, sheep
and camels is never an action of purity proceeding as a result of pure
words and pure thoughts. A reference on p. 129 with the following
words-

“The priest at the sacrifice undertakes to propitiate Ushahina by sacrifice, if
he has in thought, word, deed or will offended him.”

clearly shows that the English word "sacrifice" used by the writer is a
misnomer since the word conveys to any lay reader who has not opened
the original Avesta text the meaning of Slaughter of animals for
sacrifice. In Yacna Ha | ; 20, 21 if one opens the text and reads the
trandlation one will be able to see that al the five periods of the day are
addressed therein without reference to any idea of sacrifice unto them.
The
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fundamental law of attunement by means of vibrations throughout the
universe with every visible and invisible thing and force has not been
properly understood by the students of Avesta, and hence the terms
"Yaz', " Yacna " * Yazamaide" etc., which bear an underlying meaning
of the law of attunement are rendered by the writer of Zoroastrian
Theology as meaning Sacrifice or Slaughter of lower animals.

One more instance of such reference may be added from p. 138.
There the writer says. -

“Ahura Mazda and Zarathushtra invoke her (Ardvi Sura), with Haoma and
Baresman, with spells and libations, whereas the magjority of her other votaries
severdly offer her a hundred stalions, a thousand oxen, and ten thousand sheep.”

Here it will be seen that no slaughter of animals in such a large
number is advocated in the case of the votaries, except Ahura Mazds
and Zarathushtra, of Ardvi Sura. The spiritua intensity of votaries is
expressed in the metgphorical and alegorical terms of so many animals
of the cattle-species, and the intensity of the spiritual concentration and
force of devotion employed by Ahura Mazda and Zarathushtra is
expressed in the terms of Haoma, Baresmsn and Manthric vibrations,
We are at a loss to make out why the writer of Zoroastrian Theology
tries to impress upon the reader the idea of the advocacy of sacrifice or
killing of animals.

A highly speculative, nonsensical, absurd and misleading statement
ismadeonp. 12]. -

" Haoma is to be propitiated with sacrifice. Among other objects animals
were sacrificed in the Zoroastrian ritua unto the angels, and the different parts of
the consecrated flesh were allotted to the various Yazatas. The Pahlavi books
elaborately treat the question of reserving particular parts of the anima for the
various Y azatas. We are told that Ahura Mazda has set apart for Haoma as his
share in the sacrifice the jawbone, the tongue, and the left eye of the immolated
anima. In general this is dso in accordance with the statement of Herodotus
regarding the Persian acts of sacrifice in worship."
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If we refer to the Yacna XI; 4 from which the above fantastic
statement is alleged to have been made, we find that there is not in the
least any idea of slaughtering an animal. The Avesta runs thus--

“Us me pita haomai draono frerenaot Ahuro Mazdao anghuharene mat hizvo
hoyumcha doithrim.”

“My father Ahura Mazda gave for Haoma the sacred bread with the tongue
and theleft eye to be eaten.”

From these origina words the writer of Zoroastrian Theology
explains the principle of sacrificing or slaughtering animals for Haoma.
In Avesta the tongue and the eye are very often metaphoricaly used;
e.g. in the Gathas the prophet asks Ahura Mazda to teach him by means
of his own tongue and mouth, and from this we must not construe that
Ahura Mazda is made of flesh and bone and possesses a tongue of
flesh. In the same way in the Gatha AhuraMazdais said to perceive a-
ways the entire creation by means of his two eyes. This does not
literally imply that Ahura Mazda possesses as we do two eyes of flesh.
In the Khurshed and Meher Nyaesh, salutations are offered to these two
eyes, which are of Ahura Mazda. All such allegorical and metaphorical
language of the scriptures can never be taken to mean literally as the
words stand. In the same way the tongue and the left eye can never
imply the slaughter of an animal, for the terms refer to some spiritual
powers which ought to be developed by one who wishes attunement
with Haoma. In the Yasna XI; 4 quoted above there is not the slightest
reference to “animal,” and there is no word or idea suggesting the
tongue and the left eye of some animal. The passage is so very mystic
and parabolica that no sense can be easily made out of it. In the phrase
“my father” it is not clear whose father is referred to. And the sacred
bread, the tongue and the left eye are given by Ahura Mazda to be
given to Haoma. This leads us to an absurd conclusion that Ahura
Mazaa himself undertakes the slaughtering of some anima and then
gives the tongue and the left eye of that animal to the angel Haoma.
There isno word for any animal in the Avesta
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text, and it is simply false to put in the word anima in order to pamper
the favourite idea of slaughter of animals for sacrifice. Thisis the most
absurd way in which the students of Avesta expound their sacred
religion, derogating the most exalted teachings thereof in the eyes of
the sane public. For such students it is fit to remember that where
ignoranceisblissitisfolly to be wise.”

That the animals enumerated in the Avesta have not aways the
literal meaning of animalsis noticed from the writer's own words on p.
131. -

“Tishtrya mourns his defeat and complains that men do not sufficiently
sacrifice unto him as they do unto other celestial powers, for had they not been
sparing in their invocation, he would have been able to bring a further strength
of ten horses, of ten camels, of ten oxen., of ten mountains and of ten rivers to
hisside.”

Evidently here the animals are named only to convey the idea of
the measurement of the strength intended, and in the same way in al
the Y ashts when the devotees invoke any angel with so many animals,
it is implied that the spiritual intensity of the invoker is measured by
the strength of so many animals, and that no slaughter of animals or no
bloodshed is meant for the sake of the angel. On the same p. 131 again
the use of the word "sacrifice" misguides the reader. He says-

“Ahura Mazda himself thereupon offers a sacrifice unto Tishtrya and thus
imparts new strength to him.”

The words can never imply that Ahura Mazda offers the sacrifice
of a dlaughtered beast to Tishtrya. They simply mean that Ahura
Mazda makes ‘Yacna with or attunes himself with Tishtrya, and thus
by spiritual co-operation of both the strength of the latter is naturally
augmented. Thus we find that the word 'sacrifice' used so often in the
book of Zoroastrian Theology is quite a misnomer for "Yacna" or
attunement or worship or devotion.

Throughout the Avesta we find allegory and metaphor in terms of
animals, which do not literaly imply animals. On p. 102 it is said that. -
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“Sraosha drives forth in aheavenly chariot drawn by four white horses.”

Can there be horses in the unseen world where Sraosha has his
jurisdiction? On p. 127 wefind -

“The sole-created Bull, the progenitor of the anima world is invoked along
with the moon”

If the word implies literaly a bull it is absurd to say that Zoroaster
has taught the worship of animas. The Avesta students seem not to have
understood the underlying meaning of “ Goo" used in the Avesta. The
moon has its epithet "Gao-chithra" meaning seed of the world. This
epithet reveals to us the function allotted to the moon in the economy of
nature. The moon is the medium for transmitting al the spiritua currents
for the nutrition of the entire physical world. It is quite plain that the
physical world is nourished and perpetuated by the spiritual agencies
working in the universe, which work through the medium of the moon.
This is verified by the statement in the Mah Nyaesh that when the moon
rises al the green plants begin to shoot out from the earth. Modern science
also teaches that magnetic fluid caled "Odyle" continudly rains down
from the moon and this fluid helps very much in the growth of the
vegetable Kingdom. Thus we learn that because this physical world is
continually nourished by the spiritual forces (chithra) the word 'Gao-
chithra' is applied to the moon where the word Gao signifies the entire
physical world. Hence Avesta ought to be read between the lines in order
to grasp the internal original interpretation of all the Avesta technical
words and phrases.

It will not be irrelevant here to refer to the Gathas in connection
with the interpretation of Avesta. In the Gatha Ha 44;18 we find a very
peculiar phrase running thus: -

" Dasa agpao arshnavaitish ushtremcha’
meaning-

“Ten pregnant mares and one camel.”
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Now here is a text quoted from the Gathas which are considered
to have been written by Zoroaster himself even by the writer of
Zoroastrian Theology. In this the prophet addresses the Creator and
inquires of Him how to procure through holiness that prize which
consists of ten pregnant mares and one camel. If thisis literally true no
man of ordinary commonsense can follow out the desire of the prophet
to obtain ten pregnant mares and one camel. These eleven animals if
they are at dl animas intended in the Gathas cannot be regarded as an
adequate prize in return for the strict adherence to the laws of Asha. It
seems quite ridiculous to a lay-reader to think for one moment that
Zoroaster is anxious for obtaining these eleven animals as a reward
from Ahura Mazda. Henoe a little reflection convinces us that these
words camel, mare and moreover pregnant mare must have some inner
signification of some higher spiritual powers desired by Zoroaster in
return for and as a natural result of hisliving alife of austere purity and
holiness. This one sentence from the Gathas suffices to hint at the
utmost necessity of understanding the Avesta not alone by mere litera
trandations thereof, but also by means of some line of reflection laid
down by the prophet himself for enabling the students to decipher the
Avesta. It is adways difficult for a reader even in secular literature to
follow out exactly the spirit intended by the writer in his prose or
poetry composition; and hence it is quite natural that unless some line
of the interpretation of scriptural text has come to the knowledge of the
student, scriptural text can never be expounded by means of ordinary
lines of study of secular writings. Engrafting a student's own gqueer
beliefs and ideas gathered as a consequence of some circumstances,
either as idols-of-the-mind or as idols-of-the-market-place, upon the
scriptura  texts themselves, can never amount to the origind
interpretation thereof. Hence it so often happens that the same text is
interpreted in different ways by different students according to the
various standards of judgment applied by them as side-lights. Side-
lights may be thrown, but it is quite incongruous to throw the side-
lights of secular knowledge upon the study of religious scriptures. This
digression helpsusto
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conclude that the entire Avesta is written in the mystical, alegorica
and metaphorica style with all the technicalities of its own, and that
al the animals mentioned therein do not literally stand for such
animals. On this one most important ground of argument al the
nonsense preached by the writer of Zoroastrian Theology about animal
sacrifices and offering the various parts of slaughtered animals in the
sacred rituals fals to the ground, if a sane reader remembers aways
that as in every branch of science there do exist technicalities in the
Avesta without a knowledge of which it is quite impossible to grasp
the original and essentia import of al the various Avestawritings.

We shdl now refer to some hideous and horrible teachings of the
writer of Zoroastrian Theology about the killing of animas and their
dead flesh dedicated to angels or put on fire. On p. 140 he says not on
the authority of the Avestatext but on that of foreign writers, -

“Strabo relates the mode of sacrificing to the waters. The sacrificial animd,
we ARE TOLD, is taken to the bank of ariver or alake; a ditch is formed into
which the animd is killed. The pieces of meat are then placed on myrtle or
laurel, and holding tamarisk twigs in his hands, the priest pours oil mixed with
honey and milk on the ground and chants the sacred formulas. Greet care isteken
that no drop of blood falls into the water while the animd is being immolated;
nor must the mixture of oil, honey and milk be poured into water. This
precaution is taken lest the waters be defiled.”

Another more horrid and absurd reference is found on p. 98-

“Much of what the Greek authors write regarding such Iranian sacrificesin
antiquity has its pardlels in the Later Avestan texts. Some of the angels seek
consecrated cooked repasts of cattle and birds as offerings from their votaries.
Generally the victims used in sacrifice were horses, camels, oxen, asses, stags,
sheep and birds, if we may judge from Athenaeus 4 p. 145. Xerxesis said to have
sacrificed a thousand cows to the Trojan Athena, while the Magi offered at the
same time libations to the manes of the heroes. When that Achaemenian monarch

cameto theriver Strymon, the Magi offered a sacrifice of white horses. Spesking
about the mode of sacrificing animals to the

Vo)
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divinities. Herodotus tells us that the sacrificid beast was taken to a clean place
by the sacrificer, who covered his head with wreaths of myrtle. When the victim
was slaughtered and the pieces of meat were placed on grass, the Magi
consecrated them by chanting the theogony.”

We have quoted these in the fourth chapter where it is pointed out
that the writer of Zoroastrian Theology very often engrafts the ideas of
foreign writers on the Avesta expositions and that the ideas of these
foreign writers are not at al verified from the Avestan text. If one
remembers the fundamenta principle of Zoroastrianism, namely, of
Ashoi or Ideal Holiness and Divine Mord Order of the Universe, one
can easily understand the absurdity and bosh contained in the above
two references. At least from the point of view of Ashoi principle one
can never readily admit the validity of the above statements as gpplied
to Zoroastrianism. This is the most asurd way in which the various
students of Avesta endeavor to expound various subjects by putting
their own pet theories and beliefs gathered from various sources as if
the Avesta religion taught these. On p. 125 the writer goes further in
quoting the absurd nonsense from foreign writers, where he says on the
authority of Strabo that-

"The fire-priest fed the sacred fire with dry wood, fat and ail,"

further adding that

“some portions of the caul of the sacrificed animal were also placed on it.”

A Zoroastrian writer and moreover a priest-writer would consider
a hundred thousand times the intensity of absurdity of such ideas of
foreign writers before placing them in his book and concurring with
them. But we have by this time been able to make out the underlying
motive of the writer of the book which is to run down all the Avests
scriptures in the eye of the reading public except the Gathas. On the
very next page 136 he contradicts himself by saying that-
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“Angra Mainyu has created the inexpiable crime of burning or cooking dead matter
and the Vendidad enjoins capital punishment for those who commit it.”

If the Vendidad which is one of the 21 Nasks of the entire Avesta
scriptures given by Zoroaster regards it a crime to put dead matter
(Nasu) on fire, it is quite evident that the views of foreign writers re
animal-sacrifices are merely speculative and unwarranted on which no
sane writer can dare to rely as authoritative. It is very regrettable that
instead of refuting such absurd views of foreign writers about the
advocacy of animal-slaughter in the name of Zoroastrian religion, the
writer of Zoroastrian Theology quotes them in support of his own be-
liefs about the same with the only motive of derogating the status of the
so-called Later Avesta.

Then last but not least provoking statement quoted from the
Pahlavi book Shayast-la-Shayast is to be found on pp. 237-238. We
must say that the Pahlavi books fall into two classes viz.,, those derived
directly from the Avestan books, and those which contain merely
opinions of persons of much later times, and that therefore the Pahlavi
books of the latter class cannot be put in the same category of
authority as the former which are mere versions of the Avesta
Furthermore in Pahlavi as in Avesta the language used is mystical,
metaphorical and to be read between the lines, and hence Pahlavi like
Avesta must not be taken always in the literal interpretations. If the
student goes merely through literal translations either of Avesta or of
Pahlavi writings he is liable to stamp all these writings as full of
absurd nonsense, as the writer of Zoroastrian Theology has done so
often in his book. On the pages above quoted he exposes such
nonsense in the following words: -

“We have aready seen that meat formed a conspicuous article among the
sacrificia gifts made to the heavenly beings in the Avestan period. Meat viands
are the specia feature of the sacred feast during the Pahlavi period. The Pahlavi
treatise Shayast la Shayast explains what particular parts of a daughtered animal
are to be specificdly dedicated to the various divinities in ceremonies. The angel
Hom'sright
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to receive the tongue, jaw and left eye, recognized by the Avestan scriptures
remains gtill undisputed. The head and neck, shoulders and thighs, loin and belly,
kidneys and lungs, liver and spleen, legs and tail, heart and entrals are dll
distributed among severad different beings; until at last the tail-bone fdls to the lot
of the august Farohar of Zaratusht, and the great archangels have to content
themselves merely with the residue.”

This is no doubt taken from S. B. E. Vol. V by the writer of
Zoroastrian Theology without consulting the original Pahlavi text The
Avesta and Pahlavi words "Gav" and "Gaush Hudao" have baffled all
the translators, and Europeans in genera are fond of rendering them
into “mutton”, “beef” or “meat”, whereas if various Avesta and Pahlavi
passages containing these words are closely examined, one finds that
the words have far higher meanings of “the anima world”, “life”, “the
living creation” etc. The passage quoted above must have some higher
sense behind it, for if it were taken literally as it stands with an offering
of the offal of a slaughtered animal to various angels, it signifies at |east
that the idea is not one of Zoroastrian Ashoi principle unless the
alegory is properly interpreted.

The food and drink problem has been solved in the same book
Shayast la Shayast Chap, IX 8§ 8 S. B. E. Vol. V in the following words-

"After the departure of the light let him not devour, with un-washed hands,
the water and vegetables of Hormazd and Amerodad; for it after the departure of
the light thou devourest with unwashed hands, the water and vegetables of
Hormazd and Amerodad, the fiend seizes away from thee two-thirds of the
existing original wisdom.”

Hence we see that Shayast |a Shayast preaches in plain words the
diet for a Zoroastrian consisting of water and vegetables, and there are
passages prohibiting slaughter of animals in the same book. From such
circumstantia evidence from the same book one can easily see that the
passage referring to the offering of various organs of a slaughtered
anima to various higher beings in the ceremonials cannot stand literally
asvalid
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and sensible. Even a scholar like West makes observations upon the
difficulty of forming opinion from these translations of Pahlavi writings
thus in the Introduction to the same volume S. B. E.:

"Omitting all consideration of the possible contents of the lost literature, it
is obvious that the remaining ten-elevenths of that which is extant may contain
much which would modify any opinion based merely upon the one-eleventh here
translated. What the un-translated portion actually contains no one really knows.
The best Pahlavi scholar can never be sure that he under stands the contents of a
Pahlavi text until he has fully trandated it; no amount of careful reading can
make him certain that he does not mis-understand some essential part of it, and
were he to assert the contrary he would be merely misleading others, and going
astray himsdf.”

How far these remarks are applicable to the writer of Zoroastrian
Theology who not even being a translator himsalf presumes to guide
the Parsee public ignorant of original Avesta and Pahlavi scriptures, it
is left to the sensible reader to judge!

One more point must not be left out of the same nonsensical group.
On p. 113 the writer refers to the same foolish idea of slaughter of
animals, and says-

“If the nation sacrificed unto Verethraghna with libations, and the sacred
twigs, and consecrated cooked repast of cattle, either white or of some other
colour, no hogtile hordes, no plague, nor evil of any kind would enter the Aryan
lands. The sacrifice is to be offered through righteousness and none but the
righteous should partake of the holy food dedicated to Verethraghna Untold
calamity would befall the Aryan countriesif the wicked should have a sharein the
sacred feast.”

We have discussed this statement before at some length, and here
shall briefly say that in the whole Avesta portion extant this is the only
reference which the advocates of animal-slaughter lay emphasis upon,
attaching a very strange meaning to the word "Pasu” When the whole
context is read with attention one can readily see the absurdity of the
idea of animnl-glaughter in a ceremony which is to be performed with
piety and holiness and which is to be partaken of only by professors of
strict
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piety. The idea of anima-killing and of cooking dead flesh of
slaughtered animal can never be stamped as an idea parallel to the rules
of Ashoi or holiness whether physical, mental, moral or spiritual, and
hence we have to surmise that the context must have some other
meaning and an ideal one. It may be that the context implies an idea of
killing or cooking our animal-propensities and the fruit of such cooking
to be enjoyed by persons who practice holiness. Such a meaning would
be nearer the entire context and would be in keeping with it, athough
we do not emphaticaly say that that is the original underlying idea of
the context. We have already noticed that there are metaphorical and
allegorica ways of expression of spiritua teachings in the Avesta only
to give apictoria suggestion for such teachings, and that therefore it is
quite unscientific to take such expressions literally and word-for-word
asthey stand. Asfor instance on p. 102 Sraosh is said-

“To drive forth in aheavenly chariot drawn by four white shining horses.”

The Sun "Hvare" has his epithet -"Aurvataspa” i.e. fleet-horsed. It
is useless to multiply such instances of parables, metaphors and
alegories, but we learn from these that the study of scripture-language
is altogether different from the study of the language of ordinary prose
or poetry.

Having referred to the teachings of the writer of Zoroastrian
Theology about the advocacy of animal-slaughter, we shall now refer
to some general points falling directly or indirectly in this present
chapter. While speaking about the Ameshaspands or archangels the
writer of the book on p. 231 under the heading "On the material side
Vohuman isthe patron divinity of animals,” says

“In the creation of this world, cattle are placed under the care of VVohuman.
The follower of Zaratusht nourishes and feeds them, protects them from
oppressors, and delivers them not over to cruel tyrants; it is such a one that
propitiates VVohuman; for cattle are the counterparts of Vohuman, and he who is
good to them regps the benefit of both the worlds.”



DESTRUCTION OF THE ANIMALS-SIN AGAINST VOHU MANO. 199

" Vohuman" or "Vohu Manangha' of the Gathas is the archangel
next in rank to Ahura Mazda, and if he is the patron of the animals as
said above in accordance with the true and genuine spirit of Zoroastrian
teachings, one cannot for a moment believe that these teachings can
include or even savour of the idea of animal-slaughter for sacrifices to
angels. These ideas have been quoted again from the Pahlavi book of
Shayast la Shayast above referred to. The idea of destruction of the
animal-world either for food or for sacrifice to the angels can never for
a moment be classified as one of Holiness, prosperity or progress-the
main principles of Zoroastrianism, and the advocates of anima
sacrifices in Zoroastrianism are knowingly or unknowingly wrong

teachers. On p. 196 the writer says further about this second archangel
that. -

"V ohuman as the genius of the good mind did not emphasize the faithful
adherence to good thoughts, but contented himself with reminding the prophet to
teach mankind to take care of his cattle."

The writer wants to show that the original abstract concepts are
later on materialised, forgetting at the same time that even in the
Gathas the protection of the animal-world is regarded as a function of
Vohu Manangha. No student of Avesta will deny the fact that Vohu
Mano is the presiding archangel of the animal world, and that the man
who disturbs the order of the animal world by any sort of destruction
displeases Vohu Mano and therefore Ahara Mazda also. On p. 281 the
writer points out that. -

“Onewho hasill-treated cattle is ever trodden under their feet.”

We have given a very long list of references both direct and
indirect from the Avedta in order to make the- reader see that
Zoroastrianism has never sanctioned animal slaughter in the name of
religion itself, and it is quite natural that the slaughter of innocent
animals should be regarded as asin against the archangel Vohu Mano.
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Lastly we shall under this head refer to the question of diet since
the writer has wantonly passed remarks of a peculiar kind on this very
important subject of Zoroastrian mandate of Ashoi or purity. On p. 287
he quotes from the Pahlavi Dinkard. -

“It needs only the fina touch of this greatest of the renovators (Soshyos) to
bring about thisresult for the eternal welfare of the universe (Frashogard). Men by
this time, when these millennia conditions have been reached, have ceased eating
meat, and subsist on milk and vegetables.”

In the age of modern scientific progress it is admitted on al
quarters that the millenium is removed further and further so long as the
slaughter of animals for food is continued by the human race. Purity,
Peace, and Progress are diametrically opposte to the ideas of
decomposed matter for food, of cruel fight between butcher and animal,
of taking the life which man cannot give. The idea of the millenium i<
taught throughout the Avestarin the Gathas, the Yacna., the Visparad,
the Vendidad etc., and the idea progress can never be achieved if man
continues disharmony between his own kind and the brutal creation. On
p. 278 the writer refers to the celestial food and says that. -

“The food that is given to the souls of the righteous ones in heaven as soon
as they enter its gates isthe ambrosia, the spiritual food of the angels themselves.”

This is of course a metaphorical way of representation, but it
signifies that progress, spiritua and ideal, necessarily implies progress
of the physical body towards refinement and subtlety and purity, and
that without physica purity spiritual progress is impossible. On p. 368
the writer does refer to the principle of physical purity and says that. -

“The mode of living of the Parsis as taught by Zoroastrianism, which enjoins
bodily cleanness and hygienic principles as religious duties, contributes greatly
towards the preservation of young lives, and keepsinfant mortality at itslowest.”
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If the writer properly understands the meaning of bodily cleanness
and hygienic principles as taught in the Avesta he will never advocate
animal dlaughter either for religious rites or for diet in the name of
Zoroastrian teachings in the presence of so many Avestic references to
the contrary given in the beginning of this head. On pp. 282-283 the
writer saysthat. -

“The foulest food is served to the sinners.”

and that. -

"The most fetid, putrid and disgusting kinds of food are given to the sinners
in hell, and these the wretched, creatures devour in quantities but yet remain
eternaly hungry and thirsty. Brimstone and lizard, poison and the venom of
snakes, scorpions, and other noxious creatures, blood and filth, bodily refuse and
excrement, impurity and menstrual discharge, dust and human flesh, dirt and
ashes, form the variety of dishesthat theinfernal caterer suppliesto the inmates of
hell."

Thus we see that blood and flesh are included in hellish food which
can under no circumstances be looked upon as holy food for the physica
body, of a professor of Zoroastrian religion whose watchword is
Holiness: - physica, mental, moral and spiritual. In spite of so many
contradictory facts the writer says on p. 354 that. -

“Thetheosophists argue that Zoroastrianism forbids flesh-eating.”

This is quite a mistaken idea and a wrong one. We have already
seen that in the Vendidad and Tir Yasht the diet for man is defined to
consist purely of the vegetable kingdom, and that in the Gatha XXXII;
12 there is a clear prohibition for animal-slaughter, and that in GathaL;
1 there is given a mandate for protecting the animals. In spite of such
clear and obvious references the writer of Zoroastrian Theology
ridicules by bringing in the name of the theosophist all the purely
Zoroastrian ideas such asunder. -

“Animal daughter for food is not consigtent with the commandment of
compassion to animals. But, above dl, animd food is unclean. Man's spiritua
growth is stunted by it, and the eating of animal food, as incompatible which
righteousness, forms an insurmountable barrier to the spiritual development of
man. No amount of piety can redeem him, and no austerities can free him from
damnation. The movement is gaining ground among a considerable portion of both
sexes in the community.” -

26
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assaid on p. 354.

Now on p. 165 under the heading "Druj as the personification of
bodily impurity under the name Nasu" the writer says that. -

“Purity of body, mind and spirit go together to constitute a righteous man;”

on p. 196 as we have already noticed. -
“Vohuman reminds the prophet to teach mankind to take care of his
cattle)”

on p. 231 it ispointed out that. -

“The true follower of Zartusht nourishes and feeds the cattle, protects them
from oppressors, and delivers them not over to crud tyrants; it is such a one that
propitiates V ohu-man, for cattle are the counterparts of V ohu-man, and hewho is
good to them regps the benefit of both the worlds;”

on p. 238 the writer declares -
“Decomposed meet is not to be consecrated to any angel;”

on p. 287 that -

“Men by thistime when these millennia conditions have been reached, have
ceased eating meat, and subsist on milk and vegetables;”

and then on p. 355 he puts in an unwarranted statement that. -
“The Zoroastrian church has never countenanced the vegetarian movement.”

We leave it entirely to the reader to weigh the pros and cons of this
important subject as set forth in this fifth head, and then to arrive at an
impartial conclusion deduced from the evidence herein. We have one
more testimony to the pure diet preached in Zoroastrianism from the
writer's own words on pp. 234, 235. -

“Khurdad is the giver of daily bread. On the materia side this archangel has water
for his special care, and Zarthusht is commissioned by this archangel to advocate
good use of it in the world. Aswater gives fertility to the land and is the source of
prosperity, Khurdad is taken as the possessor of plenty and prosperity, and is
invoked by the pious to bestow these gifts upon mankind. Food and drink are his
gifts. It issaid that the daily bread which every one
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obtains in this world throughout a year is apportioned in the celestia world on the day
Khurdad by their deeds, and that these offerings thus secure for the faithful a larger
sharein thisannual allotment of earthly riches.”

‘Amardad works in the vegetable kingdom that belongs above dl to him, and
helps those who work for the plant world, Food and drink arein his care.’

The supervision of food and drink given to the 6th and 7th
archangels Khurdad and Amardad (Haurvatat and Ameretat of the
Gathas) at once suggest the Zoroastrian canon of purity in food and
drink which must be conducive to the wholesomeness and immortality
of body and soul simultaneously. Abstinence from flesh food of any
kind and from spirituous liquors is the easiest logical inference
following from the grand principle of Ashoi emphasized in the
Zoroastrian scriptures.

“ Yatha no aongham shato manao, vahishto urvano, khathravaitish tanvo,
hento vahishtem anghush akaoschoit ahuirya mazda jasentan?’ -

is the grand principle preached in Y acnaHa 71, of physical, mentd,
mora and spiritua progress intended as the Summum Bonum of life in
Zoroastrianism.
“ So that our minds may be happy and peaceful, our souls the best and our
bodies radiant with the highest lusture or aura, and with such highest point of
progress being conscious of the Best Existence we may approach Ahura Mazda.”

It is left for the commonsense discretion of the reader to say whether
thisgoal of a Life Elysian here in this physical body and in the physica
world is possible if Zoroastrianism advocates animal sacrifices and
unholy meat diet. But the jaundiced see always everything about them
yellow, and the biased writers may try to dupe the majority of their
coreligionists who are absolutely in the dark as to the original teachings
of their scriptures, and may try to lead the public opinion by the nose
under the glamour of diplomas of Western universities.

Another testimony, though it may be indirect, regarding a pure
diet for man is found on p. 174. -

“The soul is immortal, and survives the death of the body which is perishable.
Theignorant man, intoxicated with the pride of youth,
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encircled in the heat of passion and enchained by the bonds of fleeting desires, forgets
the transitoriness and death of the body. One who lives for the body aone comes to
sorrow at the end of life, and finds his soul thrown into the terrible den of Angra
Mainyu. Man should act in such away tha his soul may attain to heaven after death.
The individual who blindly seeks the passing good of the body, thus sacrificing the
lasting good of the soul, is merciless to himsdf, and if he has no mercy, on himsdf, he
cannot expect it from others. This ignorance brings his spiritual ruin. He should not
livein forgetfulness of everlagting life and lose it by yielding to his passions.”

If the physical life in thisworld is at al worth living, if "lifeis rea
and life is earnegt," then it is quite natural that in all the departments-
physical, social, moral, mental and spiritual and even in economic
conditions of life it must be lived in accordance with and up to the ideal
goal lying in front of it. If the only object of this life in the physica
world is the Spiritual Unfoldment of the latent powers of the soul, then
it is quite necessary that al the activities of life-re food, drink, dress,
dealings etc. etc., be made paralle, and supplementary to the attainment
of that Ided. If the ideal goal of life is a fact to be redized by al the
souls on the earth and it is one as evinced by the Gathas and other
branches of the Avesta scriptures, then it is quite plain that we eat in
order to live or continue our physica existence in the world and that we
do not live to eat or merely to satiate our lower propensities summed up
in the five senses

What can be said of the writer of Zoroastrian Theology who in
spite of the presence of such ideas of ideal life in his own book, says
some untrue and unwarranted things in the name of the Vendidad on
p.169. -

“The man who marries and rears a family is hard-working, and nourishes his
body with meat, is able the better to withstand Astovidhotu than a celibate.”

This as the writer says has been quoted from Vendidad 1V; 47 -49.
When we refer to the origina Avesta text we find no word or words
suggesting “ nourishment of the body with meat.” It will not be wrong to
say that the words “with meat” are
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fasely put in by the writer of Zoroastrian Theology in the name of the
Avestatext Vendidad 1V ; 47-49 which runs thus : -
Adhaecha uiti nairiiaite z te ahmat pourum framraomi Spitama
Zarathushtra, Yatha manghavo fravakhshoit. Visane ahmat yatha evisai, puthrane
ahmat yatha aputhrai, shaetavato ahmat yatha ashaetai.

Haucha ayao narao vohu mano jagerebushtaro anghat yo geush uruthvare
hampafraiti yatha hau yo noit. Itha ho upa-mereto, hau aspereno-mazo, hau
anumayo-mazo, hau staoro-mazo, hau viro-mazo

Aesho zi naro paitiyeinti asto Vidhotush peshanaiti, yascha ishush
khathakhto peshanaiti, yascha zemako peshanaiti kemnem vaste vanghanem,
yascha mashim dravantem sastarem kameredhacha peshanaiti, yascha
ashemaoghem anashavanem anghuharestatem peshanaiti, paocirim aetaeshum
shyothananam ver ezimnem noet bitim.

Thiswhen rendered philologicaly is put thus: -

“ O Spitama Zarathushtra ! here accordingly | prefer the man who has a
wife to aMagav or acedibate; | prefer him who has afamily to one who has none;
| prefer him who has children to the childless man; | prefer him who has
happiness to him who has none. Indeed the former of these two kinds of men well
multiplies the increase of cattle, and he is better able to store up the good mind
than one who does not do so0, and he has a good memory. He is of the value of
Asperena or of a medium-sized animal, or of a beast of burden, or of a man,
Because that man can withstand the bone-breaker demon and fights with him; he
can oppose the demon who is a right shooter of arrow ; he resists the demon of
winter thinly-clad; he offers resistance to the wicked unholy starving heretic. Thou
shouldst practise thefirst kind of these deeds and not the second.”

If the original is closely looked into, one can see the absurdity of
the idea expressed by the writer of Zoroastrian Theology on p 169.
Thereisno word in the Avesta suggesting the idea of "nourishment with
meat." It seems that the writer of Zoroastrian Theology is ignorant of
the original Avesta and Pahlavi writings when he quotes or refers to
these in his book. He has borrowed sometimes wholesale the views
expressed by European savants in the translations of S. B. E. series, and
sometimes even mutilates these to suit his own ideas. But he has never
cared to go to the original Avesta text in order to make sure if the
European savants have misrepresented certain
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important passages. Being a meat-eating race the European savants
cannot but see the Avesta from their own point of view. The simple word
“Gav’ has been translated more than once to mean “beef,” which is very
repulsive to the idea of the Avesta scriptures. Where the Avesta word is
expressly meant for the animal kingdom or cattle or the entire living
creation, Darmesteter translates it to mean "meat,” mutton,” "beef” etc.
In the passage of the Vendidad under discussion some Avesta words
which are easy of trandation are rendered by Darmesteter to mean “fills
himself with meat.” Yo geush uruthvare hampafraiti” when literally
rendered imply "who concentrates-his protection-of the growth of the
cattle.” Here the word “Geush” is a random trandated to mean "meat"
which is an absurd meaning, and this meaning is followed eagerly by the
writer of Zoroastrian Theology because it is quite palatable to him. The
word "uruthvare” means growth or expansion or increase, and when the
whole context is seen, one is quite confounded to see the idea of storing
up of the Good Mind or Vohu Mano by one who eats meat in abundance.
In order to point out the absurdity of his own trandation, Darmesteter
puts a foot-note that. -

"Vohu Mano is at the same time the god of good thoughts and
the god of cattle.”

If Vohu Mano is such, what commonsense will accept the
diametrically opposite ideas of animal-slaughter and of storing up good
thoughts from Vohu Manaby harassing him with the killing of animals
for meat. The Pahlavi also rendersit with the sameview viz :

“Those people can entertain Vohu Mano within themselves who
keep cattle well, tender and nourish them."

Philologicaly rendered the phrase can be put thus- Vohu Mano =
good thought, Jagerebushtaro = can acquire, Anghat = is, Yo=who,
geush=of the cattle or living creation, Uruthvare=increase,
hampafraiti=fills up. All these words when literally analyzed do not in
the least suggest any idea of killing of animal for filling oneself with
meat; and thus without referring to the
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origina Avesta text, the writer of Zoroastrian Theology blindly follows
the unwarranted and wrong renderings of European Savants, thus
revealing lack of scholarly independent judgment. In fact the entire
book of Zoroastrian Theology has been based upon the translations of
Avesta and Pahlavi writings by Europeans, which are very often
misguiding and incorrect, and this fact gives rise to the doubt if the
writer of Zoroastrian Theology has even the philological knowledge of
Avesta and Pahlavi languages.

And now to conclude this Fifth Chapter, it must be clearly
understood that -

(1) the idea of animal-sacrifice in any form or the daughter of innocent
animals in the name of religious ceremonias is quite foreign to
the Avesta religion as taught by Zoroaster, the teacher of Ashoi
Principle;

(i) the Gathas have specifically inculcated the prohibition of animal-
killing, and have regarded al those who advocate "Geush-
Morenden” i.e. slaughtering of the animal kingdom or of the
living-creation as evil or opposed to Ahura Mazda;

(ii1) the Gathas preach protection of inocent animals
(Paseush-Thrata) ;

(iv) theword “Yacna’ in Avesta never signifies sacrifice or killing of
an animal, but that it is aterm implying the grand law of attunement
spiritua upon which the entire universe has been based-the sum-total
of the Law being styled in the Avestaas " Staota- Yacna” - 'the Law
of the Original Primitive Existence’ as mentioned in the Gathas;

(v) the offering of animal sacrificeto angelsis merely adream
of a handful of writers like the one of Zoroastrian Theology;

(vi) the gpparent passages of such references to animals like the
"Dasa aspao arshnavaitish ushtremcha.”

"Ten pregnant mares and a camel.”
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mentioned in the Gathas, have some higher metaphorica and mystical
meaning not understood by the translator;

(vii) Vohu Mana or Behman is the guardian-angel of the entire living
creation who can never be delighted with the advocate of animal-
slaughter and, can never reward such with the wisdom spiritual of
the Good Mind which must be the desideratum of every follower
of Zoroastrian religion;

(viii) AshaVahishtaor Ardibehesht i.e. the Best, Holiness and the Law

of Divine Moral Order of the Universe can never tolerate the idea of

animal-killing, for any reason whatever as one of Ashoi i.e., Holiness

or Moral Order;

(ix) the Law of Highest Purity-physical, mentd, moral and, spiritual
enjoined in the Zoroastrian scriptures can never alow the adherent to
swallow dead matter of a slaughtered anima for food; that the rule of
abstinence from Nasu or decomposing dead matter so much emphasized
by the Vendidad cannot at the same time advocate flesh-diet for a
Zoroastrian; and

(x) the principle of "Urvatam urunem” or unfoldment of the soul longed
for in the Aiwisruthrem Gah, which necessitates "Khathravaitish tanvo”
or brilliant-aural bodies, “ Shato Manao” or healthy peaceful mind, and
“Vahishto Urvano” the Best condition of the soul, simultaneously,
aspired after in Yacna 71, - which is the Summum Bonum of a soul's
existence on the earth, will never for a moment allow us even to dream
that Zoroastrian scriptures advocate the killing of the animal-kingdom for
human needs or in the name of religious ceremonials.

Hence in spite of the ten basic reasons of the Zoroastrian
Vegetarian principle, to say that “Zoroastrianism has never
countenanced the vegetarian principle’ as said by the writer of
Zoroastrian Theology on p. 355 is nothing but deliberate untruth.



209
CHAPTER VI.

The Writer's Cynical View of the Prayer-Effect of
Avesta Scriptures.

We shall now take up one more important subject viz the efficacy
of Avesta prayers. It seems from the tenor of the book of Zoroastrian
Theology that the writer does not believe in the prayer-effect of Avesta
texts, and in the end takes a cynical view of the subject, ridiculing all
belief in the sonnd-effect of Avestan prayers. The writer laughs out
anybody who asserts that the Avestais simply figurative and enigmatic
and employed specially on account of the word-effect produced by a
proper recital thereof.

In order therefore to give some idea of this very important subject
to the reader, it is necessary to point out the nature of the formation of
the Avesta Manthras or Words of Meditation. We shall try a some
length to see what Avesta signifies in the light of modern science of
vibrations produced by sound, and shall then refer to the ideas of the
writer of Zoroastrian Theology on the same subject.

There is one Word in the extant Avesta Scriptures, which has been
technically understood by no student of the Avesta. This is certain that
Avesta is no ordinary language, and it is based on the laws of higher
vibration besides the rules of grammar. The laws of higher vibration are
collectively termed "Staota-Yacna' in the Avesta, which implies dl the
laws of sound-waves, vibrations and invisible colours produced by
these waves in the planes of ether. That vibration is the Fundament of
the Universe is universally acknowledged by al the great religions of
the world. The Word of God of the Bible, the Jhalida Brahma of the
Vedas, the Kalma of the Knran, al these in their own grades merely
indicate the fandamental law of vibration as the Creative Force in the
whole cosmogenesis. This Original Creative Sound is termed Ahuna-
Var in the Avesta, and it

27
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signifies the Will of the Lord, The Ahuna-Nar isthe Song celestia
sung in the highest heaven by the Creator Himself with al the
archangels and angels, Ahuna-Var is the Fundamenta Vibratory
keynote according to which all the planes of the universe have been
brought into manifestation, and according to which the Spiritual
Unfoldment will be achieved at last. From this Spiritual Vibration of
Ahuna-Var, the holy prophet Zoroaster has composed the" Y atha-Ahu-
Vairyo" according to the Staota Y acna or the Laws of higher vibratory
colours.

Being ignorant of this distinction the Avesta students very often
explain Ahuua Var to mean the same as Yatha Ahu Vairyo. They are
unable to account for the existence of AhunaVar even before the

creation as evinced from Yacna XIX 88 3,4, whereit issaid -

“ Aat mraot ahuro mazdao bagha aesha as ahunahe vairyehe
Spitama Zarathushtra yat te fravaochim para asmem, para apem,
para zam, para gam, para urvaram, para atarem ahurahe mazdao
puthrem, para narem asha-vanem, para daevaishcha khrafstraish
mashyaishcha, para vispem ahum astavantem, para vispa vohu .

mazdadata asha-chithra.

"Then spoke Ahura Mazda “ O Spitama Zarathushtra the
Word that | told you of is the chapter of Ahuna Var, which was in
existence prior to the firmament, prior to water, before the earth,
before the living-world, prior to the vegetable kingdom, before
Athro-Ahura Mazda Puthra, prior to holy man, prior to
diabolical noxious men, prior to the entire material existence,
prior to all good mazda-created seeds of holiness.”

It is seen from this very important passage that the vibration of
AhunaVar was first in existence prior to the entire manifested universe,
and that the Yatha Ahu Vairyo is only a "Bagha" or portion of that
Ahuna Var or Song Celestial. The colours produced by that Song
Celestia in the Spiritua Existence are collectively termed "Staota™ in

the Avesta, and
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the Laws governing these vibratory colours are collectively known as
"Staota Yacna," which are the guiding laws of the entire Universe-
the Fundamenta Universalis.

"Staota Yacnya yazamaide ya data angheush pouruyehya.”

"We attune ourselves with the Staota Yacna (the Laws
governing vibratory colours) which are the fundamental basic
laws of primary existence.”

-Yacha Ha LV: 6.

This word "Staota" occurs very frequently nearly in all the extant
Avesta texts, and when philologicaly rendered, it means ssmply “praise
"or" adoration." But the word “Staota” like all other Avestan wordsis a
technical word of very deep and scientific signification. The word
connotes the sense of "Colours produced by the vibrations of the
Sound,” and the entire Avesta is formed in accordance with Staote
Y acna (the scientific laws of harmonic colours and vibrations working
in the unseen planes or realms of the Universe). This most fundamental
Law, the Law of Staota, the Law of the Creative Vibration of Ahuna
Var is most instrumental in the formation of the Entire Avesta i.e. 21
Nasks. The prophet Zoroaster the Holy was, on account of his most
supreme and sublime understanding power-the intuition of “ Asn-1-Vir” ,
able to grab all these laws of Staota, and with the help of these,
formulated the First Word Y atha Ahu Vairyo in exact correspondence
to the Celestia Vibration of Ahuna Var; and from this one word Y athe
Ahu Vairyo the prophet devised, with the help of the same Staota or
Vibratory Colour-Laws, the Gathas, the Haftanghaiti, the Yacna, the
Vendidad, the Visparad, and al the to us unknown Avesta comprising
the 21 Nasks. The unfoldment of the Soul (Meuatam Meunem) implies
the receptive and responsive development of the latent powers of the
Soul to the higher vibrations pouring from the unseen Universe, and the
ultimate attunement with these vibrations by means of the Staota or
colours produced by a holy practice of Avesta recitals with practical
holinessin all respects.
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“At tat moi dakhshtem data Ahya angheush vispa maetha
Yatha vao yazemanascha urvaidyao Stavas ayeni paiti."

“Hence indicate that point unto me with reference to the
entire abode of this existence, so that | may come over to Thee by
means of Staota (or Vibrationary Colours), being attuned with
(Yazemnascha) Thee by the law of Uru or Spiritual Unfoldment.”

-YacnaXXXIV: 6.

This section 6 of Gatha 34 conveys the Summum Bonum and the
procedure thereof for the candidate aspiring for “ Uru" or Spiritud
Unfoldment. It explains that in order to go over to Ahura Mazda, in
order to gpproach Him, every aspiring soul must first follow in earnest
the Laws of Holiness for its "Uru" or unfoldment and must thereafter
attune itself with the higher vibrations of Y azads or angels or attunable
forces and intelligences by means of the Staotic Laws of Vibration. The
ultimate medium by means of which a Soul with Unfoldment can attune
itself thus is the Avesta Manthra which is fundamental 1y classified in to
Manthra Spenta i.e. the progressional Word, and the Fshusho
Manthra or the higher progressional Word. We have said in Chapter
Il a some length that the words “ Maz” “ Mazai ” “Macna” etc.in
the Avesta convey a very deep meaning of Spiritua attunement with
higher spiritua intelligences, and here we assert that in the same way
the word "Staota" implies unseen colours produced by vibrations of
Sound, and that the word “Manthra” connotes the meaning of a well
conceived word meant for producing a certain vibratory colour.

In order to explain with some clearness the prayer-effect and
prayer-value of Avesta recitals, we have to touch the subject from its
very root and that too authoritatively. Hence we shall give some of the
references about each of the words — “Staota’ and “Manthra’ — in order
to enable the reader to clearly comprehend the essentiad spirit of this
chapter.
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| Referenceto " staota" inthe Avesta. —

1. GATHAS. -

(@ “Yoi ve Yoithema daseme stutam Y uzem Zevishtyuongho isho
khshathremcha savangham.”

-2880.

"Those who have loved Thy teaching of Staota (vibration colours) are
the loving friends of the advantages and Right-Power.”

(b) "At ta vakhshya ishento ya
Mazdatha hyatchit vidushe Staotacha
Ahurai Yacnyacha vangheush Manangho
Hu-mazdhraasha yecha ya
Raochebish daresata urvaza.”
-3081.

“0 ye eager ones! 1 shall speak unto you about those two things worth-
knowing which are-the Staota Yacna for Ahura Mazda, and the Good Manthra by
means of Holiness of Good Mind, and these are worth learning with Spiritual
Light."

(c) " Fro-moi fravoizdum Aretha,
Ta Ya vohu shavai manangha,
Yacnem mazda Khshmovato at
va asha staomya vachao."

-3388.

“Declare unto me Thy ultimate-object, so that | may continue by means of
Good mind and Holiness the attunment with Thee 0 Mazda and the Words
relating to Staota,"”

(d) “ Pairi-gaethe Khshmivato vahme
Mazda garobish stutam.”

-3482.

“May | come upto Thee, O Mazda, in adoration by means of the chanting of
Saota.”

(1) “Kattoi razure, kat vashi,
Kat va stuto kat va Y acnahya,
Sruidyai mazda fra-vaocha ya
Vidayat ashish rashnam’
-34812,
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" What is Thy system, what Thy will, what is Thy Saota, what is Thy Yacna,
speak O Mazda that | may hear, by means of which the Reward of Ordinances
may be obtained."

® “ Mazda a moi vahishta
Sravaoscha shyothnacha vaocha,
Ta-tu vohu manangha
Ashacha ishudem stuto,
Khshmaka Khshathra ahura fershem
Vasa haithyem dao ahum.”

-34 §15.

“Declare unto me 0 Ahura Mazda the belt canons and actions so that on
account of Good Mind, Holiness and Right-Power Thou mayest give unto me the
genuine fresh existence resulting from the satisfaction of Staota and divine-will."

(9) “Hyat a bushitsh vasase Khshathrahya dya,
Yavat a thaw mazda staumi ufyacha.”
'43 § 8|

" Henceaslong as| amin Thy Staota O Mazda and weave myself with Thee,
| give myself up for the desire of the adorning of thy sovereignty.”

(h) "At fravakhshya vispanam mazishtem
Stavas asha ye hudao yoi henti.”
-45 § 6.

“Then | shall speak of the greatest of all who is the possessor of good wisdom
by means of Staota and Holiness, and of those who are."

(i) “ Tem ni Saotaish nemangho a vivaresho.”

-4588.
“1 do desire Him by means of the Staota of prayer.”
() “ Yevestaotaish mazda frinai ahura
Avat Yasanshyat ve ishta vahishtem.”
-49812,

“ Seeking that which is the best desirable for Thee, | shall, O Ahura Mazda
love Thee by means of Staota.”
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(K) “ At vdo yazai stavas mazda ahura hada
ashé vahishtaca manangha
Khshathracha

-5084.

“O Ahura Mazda let me attune mysdf with Thee always with Staota by
means of Holiness, the Best Mind and Right-Power.”

()] Taish vao yacnaish paiti stavas ayeni
Mazda asha vanghéush shyaothanaish mananghd  -50 § 9.

“May 1 approach Thee, O Mazda, with Staota by means of these
attunements through Holiness and deeds of the Good Mind."

(m) “ at vé gtaot aojai mazdé aonghéca,
Yavat ashé tavaca isdicha.”

“Then, 0 Mazda, | shall be as | have been called practitioner-of-Staota as
long as 1 can and will by means of Holiness.”

2. THEYASHTS-

(@) "ma-chish mé donghdm zaothrandm franghaurat, ya néit staotanam
yacnyandm &mato vispe ratavd.”

-Maher Yasht § 122:

“ None should partake of these my libations-of-attunement who has not taken
into hismind all the laws of Staota Yarna.”

(b) "Yo paoiryo stoish astavaithyao staota ashem naist daevo.”
-Fravardin Yasht § 89,

“ (Zoroaster) who was the firgt in the entire physical existence to practice the
Saota of Ashemand of Naismi-Daevo for the destruction of evil forces.”

(©) “ yahmi paiti vispem-méathrem ashem sravd visruyata,ahu
ratushca gaéthandm staota ashahe yat maz shtaheca
vahishtaheca sraéshtaheca”

-Fravardin Y asht § 91.
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“ (Zarathushtra) in whom was pervading the entire Word of Holy Manthta,
who was the lord and master of constituents — the Staota of Holiness the most
sublime, the best and the most exce lent.”

(d) “Yim isen ameshdo spefita vispe hvare-hazaosha fraoret fraxshni
avi mand zazdatéit anghuyat haca ahim ratimca gaéthandm
staotédrem ashahe yat mazishtaheca vahishtaheca sraéshtaheca
paiti-frakhshtaremca daénayao yat haitinam vahishtayao

-Fravardin Y asht § 92,

“( Zarathushtra ) whom all the Amesha Spends who are in harmony with
Khurshed accepted the lord and master of congituents as the practitioner of
Staota of the most sublime, best and most excellent holiness and as the expounder
of the best law of existence with profuse devotion proceeding from the dedicated
heart towards the mind."

(e) "Steotarem vazenti,”
-Ashish-vangh Y asht § 12.

“The powers of Ashish Vangh carry the practitioner of Staota onward.”

® “adhat uiti fravashat yo spitamo Zarathushtro yo paoiryo mashyako
staota ashem yat vahishtem, yazata ohurem mazdam, yazata ameshe
spente.”

-Ashish Vangh Yasht § 18

“ Then she spoke out thus ‘He is Spitama Zarathushtra who is the first man
who practiced the Staota of Ashem, attuned himself with Ahura Mazda and with
the archangels."

(@) “Yat imam daenam astaota, dushmainyum sizdhyo daevan apa
ashavan”

-Jamyad Y asht § 84.

“Which belonged to this Law, with whose Staota the unholy devils and the
wicked mind areto be destroyed."
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(h) “Fra te visai urvatho staota urvathem staotarem vanghanghem dadho aokhta
ahuro mazdao yatha ashem yat vahishtem.”

-HaomaYasht Il § 9.
"l shall agree to be thy friend by means of Staota. The creator

Hormazd has declared the friend and practitioner of Staota to be superior
to Holinessthe Best."

(i) “ Imao-se te haoma gathao, imao henti staomayo."
- HaomaYasht Il §18.
“ These are thy Gathas, O Haoma, these are thy Staota,"
() “Ashaatcha hacha vangheushcha manangho vangheushcha khshathrat,
gaotaish thwat ahura staotoibyo aibi ukhdha thwat ukhdhoibya,

Y acnathwat Y acnoibyo.”

-Haftan Yasht | § 10.

“O Ahura, owing to Holiness, Good Mind and Good Right-Power, the
Saota belonging to Thee are superior to other saota, the Words belonging to

Thee are superior to other Words, the attunement with Thee is superior to other
attunements.”

(k) “Stuto garo vahmeng ahurai mazdai, ashaicha vahishtai, dade
mahicha chishmahicha acha avacdayamahi."

- Haftan Yasht V11 § 1.

“We offer, accept and decline unto Ahura Mazda and Asha Vahishta our
reverential devotions of the Staota songs.”

() "Thwao daotarascha manthrauascha ahura Mazda aogemadaecha,
usmahi cha visamadaecha.”

Haftan Yasht VII § 5.

"O Ahura Mazda we call oursdves practitioners of Staota and Manthra, we
choose ourselves as such and accept ourselves as such.”
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(m) "mraot ahur6é mazda spitamai zarathushtrai, aat yat asha
vahishta fradaithisha spitama zarathushtra staotareca zaotareca
Zbatareca mathranaca yashtareca afritareca aibijaretareca vanghana
xshaéta raoca hvanvaitishca verez6 ahméakem yasnaica vahmaica yat
ameshanam spefitanam.”

-Ardibehesnt Yasht § 1.

“ Ahura Mazda replied to Spitama Zarathushtra — “ Regard Asha Vahishta
of good sheen lights and luminious glories, as the matter of Staota, master
of Invocation, master of Adoration, master of Manthra-practice, master of
Attunement, master of Blessing, master of Eulogy for the sake of attunement
and adoration of ourselves the Amesha Spentas, O Spitama Zarathushtra-* .

3. THEYACNA -

(@) "uzamydn ya staota yesnya yatha-hish fradathat mazdd yé sevishto
verethraja fradat-gaéh6 pathrai ashahe gaéthandm harethrai
ashahe gaéthandm suyamnandmca saoshyaiitimca vispayasca
ashaond stéish.”

-Ha 55 § 4.

“May the Laws of Attunement by means of higher vibrationary colours
come over us in the same way as the most benificent, victorious, A.hura Mazda,
the furtherer of the living-world has propagated them for the protection of the
congtituents of Holiness, for the preservation of the constituents of Holiness, for
the protection of the present and future benefactors of the entire existence.”

(b) “staotayesnyayazamaide ya datd anghéush paouruyehya -
maremna verezimna saxshemna sicayamna dadrana paitishana
paitishmaremna framaremna frayazemna frashem vasna ahim
dathana.”

-Hab5586

“We attune oursdves with the Laws of higher vibro-chromatic attunement,
which are the laws-fundamental of the prime existence — worth repeating, worth
practicing, worth learning, worth teaching, worth revering, worth remembering
frequently, worth reciting, worth attuning, giving fresh-existence in accordance
with the Divine WilI.”
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(c) "bakhdm staotandm yesnyanam yazamaide, staotanam yesnyandm
yazamaide frasraothremcha framarethremcha.”

-Ha 5587

“We attune oursdves with the branches of Staota Yasna. We attune
ourselves with the chanting, remembering, singing, and attuning of the laws of
Attunement by Chromato-vibrations."

(d) “ haurvam hafidéitim staotandm yesnyandm yazamaide
apandtemaya paiti vacastasta, sraéshtédm at téi kehrpém kehrpam
Avaédayamahi mazda ahura ima raoca
bar ezishtem barezimanam avat yat hvaré avaci. staota yesnya
yazamaide ya data anghéush paouruyehya

-Ha58 § 8.

"We attune ouvselves with the Laws of Staota Yacna in its entire perfection
which are the most supreme in their methodic arrangement. O Ahura Mazda
we regard this Thy most excellent form of forms - these lights which are the
most brilliant of brilliancies-which is called the sun. We attune ourselves
with the Laws of Vibration-colours which are the Laws of Primary
Existence."
(e) “ ahunem vairim yazamaide, ashem vahishtem sraéshtem ameshem spefitem
yazamaide, fshishd méthrem hadhaoxtem yazamaide, haurvam hafidaitim
gaotanam yesnyanam yazamaide, staota yesnya yazamaide ya datd anghéush
paouruyehya.

-Ha59 § 32.

"We attune ourselves with Ahuna Var. We attune our selves with the most
excellent archangel Asha Vahishta. We attune ourselves with the Fshusho
Manthra Hadokht. We attune oursdves with the entire perfection of Staota
Yacnya. We attune our selves with the Staota Yacnya which are the Laws of
Primary Manifestation."

(f)  “vispaéca pafica gatha ashaonish yazamaide, vispemca yasnem fraitimca
paititimca aibijaretimca yazamaide.
Vispaca staota yesnya yazamaide, vispaéca vacd mazdd-fraoxta yazamaide yoi
hefiti dushmatem jakhnishta yoi hefiti duzh(ixtem jakhnishta yoi hefiti
duzhvarshtem
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Jaghnishta; ydi hefiti aiwi-kareta duzhOxtahe, ydi hefiti  aiwi-kareta
duzhvarshtahe, yoi aipi-ker fitefiti vispem dushmatem yoi aipi-kerefitefiti vispem
duzh(xtem ydi aipi-kerefitefiti Vispem duzhvarshtem ménayen ahe yatha atarsh
hushem aésmem yaozhdatem hupairishtem aipi-kerefitaiti havayeiti dazhaiti,

vispandmca aétaéshdm vacam aojasca verethremca hvarenasca zavareca

yazamaide.” -Ha7186, 7, 8.

" We attune ourselves with all the five holy Gathas. We attune
ourselves with the entire Yacna (or Vibration-attunement) and with
its acceleration, propagation and proper intonation. We attune
ourselves with the entire Staota Yacna. We attune ourselves with
the entire Word given out by Mazda which most efficiently dispels
the Evil thought, Evil word and Evil action; which entirely cuts off
the evil thought, evil word and evil deed; which cuts off from the
very root all evil thought, evil word and evil action just as fire cuts
off, consumes and burns up purified, well-dried, well-inspected
sandal. We attune ourselves with the power, success, aura, and
efficiency of all those Words."

©) "vaca hafkeretha yazamaide, gathanam avaurusta
yazamaide, gatha spefitd ratuxshathra ashaonish
yazamaide, staota yesnya yazamaide ya data
anghéush  paouruyehya, haurvam  hafidaitim
staotanam yesnyanam yazamaide, haom urvanem
yazamaide, havam fravashim yazamaide.”
-Ha71818.

"We attune ourselves with the aggregate words. We attune
ourselves with the expansion of the Gathas. We attune our selves
with the Gathas which are the holy ruling lords of advancement.
We attune ourselves with Staota Yasna, which are the Laws of the
First Manifestation or Primum Mobile. We attune ourselves with
the entire perfection of Staota Yacna. We attune ourselves with our
Soul. We attune our selves with our Fravashi.”
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4. THE VISPARAD. -

(a) "Nivaedayem hankarayemi staotanam yecnyanam
handatanam hufrayashtanam ashaonam ashahe
rathvam.”

-Kardeh 1 § 3.

“1 invite and co-operate with the holy laws of holiness of Staot
Yacna which are well-arranged and fit for attunement.”

(b) “Azemaeta zaota visai staotanam ycnyanam
frasraothremcha, framarethremcha fragathremcha,
frayashtimcha."

--Kardeh II1 § 5.

“1 asthe officiator-in-chief hereby accept the chanting, the recital,
the singing and the proper attunement of Stacta Yacna."

(c) “ Staotacha yecnaicha vahmaicha frasastayaecha, yat aesha
ahurahe mazdao, yat aesha ameshanam spentanam,
rateushcha-ashaono berezato, yecnhaicha vahmaicha yat
apanotemahe rathvo, yat jaghmushayao ashoish, yat
jaghmushayao ratufritoish, yat manthrahe spentahe, yat
daenayao mazdayacnoish, yat staotanam yecnyanam,
vigpaeshamcha rathvam.”

-Kardeh IX 88 6,7.

"Practice staota in order to attune, adore and glorify Ahura
Mazda, the archangels, the exalted holy law, the most helping holiness,
the most approaching opportune-prayer, the Manthra Spenta, the
Mazdayacnian Law, the Staota Yacna and all the lords,"
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(d) "Humaya upanghao chishmaide ahunahe vairyehe ashaya
frasrutahe, frasravayamnahe, havanayaoscha, haoman
hunvantayao ashaya frashutayao frashavayamnayao,
arshukhdhanamcha vachangham sravanghamcha
Zarathushtrinam hvar shtanamcha shyaothnanam
baresmanamcha ashaya frastaretanam, haomanamcha
ashaya hutanam, staotanamcha yecnyanam daenyaoscha
mazdayacnoish  manthvanamcha,  vakhedhvanamcha
vareshtvanamcha.”

-Kardeh XI1 § 3,

“We select the best efficiency -of the holy chanting and
chantedness of Ahuna Var ; of the Havonim for pounding Haoma
brought and prepared with holiness; of the truthfully uttered Words; of
the precepts of Zarathushtra; of the deeds of Hvarshta ; of the Baresman
spread with holiness; of Haoma pounded with holiness; of Staota Yacna;
of the thoughts, wor ds and actions of the Law of Mazdayacna."

(e) "Vahishta, chithra yazamaide ya staota yacnya vahishtam ishtim
yazamaide yam ashahe vahishtahe."

-Kardeh XXII1 § 1.

" We attune our selves with the most excellent fundamenta (i.e.
seeds) viz, those of Staota Yacna, i.e., of the laws of attunement relating
to colours produced by vibrations. We attune our selves with the Best
Desideratumwhich is of the Best Holiness."

> HADOKHT NASK AND ABAN NYAESH.

(@ "Yo ashem daqiti fravoret frakhshni avi mano zarzdatoit
anghuyat hacha, ho mam staciti yim Ahurem mazdam, ho
apem staoiti, ho zam staoiti, ho gam staciti, ho urvarao
staoiti, ho vigpa vohumazda-dhata asha-chithra staoiti.”

-Hadokht Nask Fragard | § 3.
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"He who practices the Staata of Ashem with perfect devotion
proceeding from the heart-devoted consciousness towards the
mind; does attune himself with me who am Ahura Mazda by
means of Staota, with waters, with the land, with the living world,
with plants and with all the good Mazda-created fundamenta of
holiness."

(b) "Ya ahmat staota yecnya sravayeni, ahunemcha vairim
sravayeni, ashemcha vahishtem husravani, apascha
vanghuish yaozdathani; hathra ana gathvya vacha
garo-nmane ahurahe mazdao jasat
paoiryo; dathat ahmat tat avat ayaptem.”

-Aban Nyaesh § 8.

“ So that | may chant the Saota Yecna, | may sing the Ahuna
Var, | may properly chant the Asha Vahishta, and purify the good
waters. He reached the Abode of Songs of Ahura Mazda very first
by means of these Gathic Words. He gave that ultimate-bonum
fromthis."

These are only some of the references to the word “Staota’
occurring in the Avesta. But from these also one can easily make out
that the word “Staota” does not imply mere “praise” or “adoration”
or “propitiation” but something more than that. The word "Staota" as
seen from the above-quoted references signifies the fundamental law of
unseen colours produced by the vibrations of the Sound; and the entire
universe has been manifested in accordance with the Laws of these
Vibration-colours ( Staota Yacna) from the one Primitive Sound of
Prime Motion -Ahuna Var-in the Highest Heaven. We can easily see
from these quotations also that the unfoldment of the Soul and com-
munion with Ahura Mazda are only possible by means of the
attunement with the Highest Steota, and that the Soul requires for its
progress the various intensities of these Staota according to its stage of
progress in the scale of unfoldment. In order therefore to attain this
Summum Bonum the soul has to attune itself with the Staota of all the
Yazads and other spiritual intelligences the greatest of whom on the
Earth is Sraosha according to the Gatha XXXII1; 5; -



224  ATTUNEMENT WITH SRAOSHA THROUGH ASHOI & MANTHRA-STAOTA.
“ Yas-te vispe mazishtem Sraoshem

Zbaya avanghane."

“l invoke Sraosha for help who is the greatest of all thy
Yazads."

The angel Sraosha is the receiver of al the collective Staota
raining down from al the Yazads, and it is also the transmitter of the
same to any living soul who is ready to respond to Sraosha. For making
the soul fit for response, to Sraposha or angel presiding over collective
Staota; the prophet Zoroaster has enjoined all the canons of Ashoi-or
physical, magnetic, mental, moral and spiritua purity-for without
purity the soul cannot rise to the level of vibrationary response required
for the higher potential of the Staota of Sraosha Thus when a soul
attunes itself with Sraosba by means of Asha according to the canons
taught by the prophet for smiting the Druja or al unseen evil magnetic
influence, it is fit for responding to the vibration of all Yazads
collectively through Sraosha, and hence to the vibrations of al Yazads
individualy in accordance with the laws of attunement by means of
Staota When the soul has thus made itself worthy of these higher
vibrations it redizes the efficacy of the chanting of Avesta Manthra
which, when recited holily or with the observance of Ashoi, produce
Staota corresponding to the Universal Staota, and thus there is perfect
harmony or attunement of the Soul with the ruling Y azads. Hence we
learn a fundamenta rule of Zoroastrianism that Ashoi is the first
requisite for the enjoyment of the efficacy of Avesta Manthra recital,
and it is only on account of the present-day life of the majority of
Zoroastrians without the observance of Ashoi-principles that the
efficacy of Avesta prayers is not consciously perceived by them. But
the Avesta Manthra, which have been entirely based on Yatha Ahu
Vairyo, for the 21 Nasks as we have seen before have been made from
the One Word Y atha Ahu Vairyo--which in its turn is only a Bagha or
corresponding branch of the Universal Ahuna Var-the vibration
creative of the entire manifested universe, has its own efficacy on the
planes of vibration and Unseen colour, and we shall
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presently see some references from the extant Avesta proving that the
Avesta Manthra is meant for producing higher vibratory and Staotic
effects unseen.

Thus we gather the following rules regarding Staota -

1. "Saota -implies colour produced by vibrations of sound in the
higher planes of vibration.

2. "Saota Yacna" signifies the entire procedure and science of
attunement through the medium of the higher unseen colours produced
by vibrations of sound.

3. "Urvatam Urunem” means the Unfoldment of the soul by
means of the acceleration of the vibration of the soul to the rate of its
original potentia in accordance of the laws of Staota Y acnha.

4. “Sraosha” is the angel presiding over the entire collective
Staota raining down from all the Yazads, and is aso the transmitter of
the same to any soul that has made itself fit for response to Sraosha.

5. "Asha" implies dl the collective laws of holiness by means of
which the physical, magnetic, moral, mental and spiritual subtlety and
higher rate of vibration may be attained in order to qualify the soul for
attunement with Sraosha.

6. Urvan X Asha, x Sraosha x Manthra-is the chain like order
necessary for proving the efficacy of the Avesta Word-Manthra for
oneself, and the Laws of Staota work in each of these four main links.

7. “Yazamaide"-a word of frequent occurrence in all Avests
prayers connotes the meaning of the attunement of the soul of the holy
chanter-one who has been qualified as the follower of or recepient of
Sraosha-with every Y azadic Staotathat he repeats in every sentence.
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From al this it is quite clear that the Zoroastrian Manthra prayers
are based on subtle laws- laws which go beyond the scope of mere
philological renderings of the Avestatexts. It is no doubt that the Staote
Y acna comprises within itself the science of vibration and Undulatory
Motion, Acoustics, Optics, Chromatics, Electricity, Magnetism,
Numbers, etc., because all these are closdly connected with one another
in their mutua functions on the higher planes. It is on account of this
that the Manthra which inculcate all the laws of Staota Yacna
exhaustively are known in Pahlavi by the holy priests who understood
these laws very well by the name of "Farhangan Farhang Manthra
Foenta"-the knowledge of al knowledges, the Science of all Sciences-
the Master-Science is Manthra Spenta, for Vibration is the Fundament
of the Universe, and the knowledge relating to the original first
creative Vibration of Ahuna Var, which is expounded by the
prophet Zoroaster, in the Sum Total of Yatha Ahu Vairyo which is
an exact prototype of the celestial note Ahuna Var, or in the 21
Nasks of Avesta Manthra - is the root of all knowledge, the main-
key to all the sciences of the universe.

Hence every student of the Avesta must be informed of the Staote
Laws in accordance with which the Entire Avesta Manthra has been
composed. The ignorance of this most important fact and the utter
forgetfulness thereof has given rise to a very considerable amount of
false-knowledge among the students of Avesta. The subject of Staota -
Y acna which is the main foundation of al Avesta Manthra is so very
extensive that it requires volumes to elucidate it to give a good dea of
satisfaction to a reader possessing scientific knowledge of the laws of
vibration. One whole Nask cdled “Stud Yasht” in Pahlavi or
“Vastarem” in the Avesta is devoted to the specia treatment of the
Laws of Staota-Y ayna which contains in al 33 main Chapters. Out of
this very important Nask we have mere fragments of Gathas, Yacng
Haftanghaiti, Yacna, Visparad, but we are unfortunate in not having the
original key-notes for the proper elucidation of these fragments by the
laws and rules of Staota 'Y acna.
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One important fact, which should be noticed in connection with
the subject of Staota is this that the Urvan or soul requires for its
unfoldment certain units of vibration and Staota in proportion to its
own stage of present progress. In fact the Staota produced by means of
the recital of Avesta Manthra is the kind and the rate necessary for a
Soul born in the Zoroastrian fold and following the Laws of Ashoi
propounded in the Law of Unfoldment taught by the prophet
Zarathushtra. The necessity of the Staota produced by Avesta Manthra
serves as food as it wore for the Soul. Hence the Gathas which have the
supreme degree in point of Staota are said to be the actual food of the
Soul in YacnaHa55882,3,4 -

“Yao0 nd hefiti gathdo harethravaitishca pathravaitishca mainyush-hvarethasca
yao no hefiti urune vaém hvarethemca vastremca, Tdo nd hefiti gathdo
harethravaitishca pathravaitishca mainyush-hvarethasca, ta6 no hefiti urune vaém
hvarethemca vastremca, Tao no buyan hu-mizddo ash-mizddo, ashd-mizddo pard
asnai anguhe pasca astasca baodhanghasca viurvishtim.

Ta nd ama, ta verethrakhna ta dasvara ta baéshaza ta fradatha ta varedatha ta
havangha ta aiwyavangha ta hudhdngha ta ashavasta ta fraréiti ta vidishe
uziamyan ya staota yesnya yatha-hish fradathat mazdao yé sevishtd verethrajéo
fradat-gaéhd péathrdi ashahe gaéhanam harethrdi ashahe gaéthandm
suyamnanamca saoshyaritdmea vispayasca ashaond stbish.”

YacnaHab5 88 2, 3, 4.

"The Gathas which are for us full of protection and full of defence, and
serve as spiritual food; the Gathds which serve for our soul as food and
clothing. These Gathas are as protection and defence for us and as food
spiritual; and these Gathas serve as food and clothing for our soul. May
these Gathas be the givers of good-reward, perfect-reward, and reward-of-
holiness in the next existence after separation of the physical tenement
from the oonsciousness. These Gathas are as courage, triumph,
abundance, health prosperity and defence for us. They are movers towards
good existence, they are helpers all round, they take us towards good-
wisdom, they guide us towards holy-being, they are for progress and
knowledge. May their efficacy reach us by means of the Staota Yacna,
which has been created by Mazda the most beneficent, victori-
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ous, progressor-of —the universe for the protection of the constituents of
holiness, for the preservation of holy congtituents and for the protection of
all the beneficent benefactors of the entire existence of the holy !”

This one quotation is quite sufficient for furnishing proof of the fact
that the Manthra has been formulated in accordance with the Laws of
Staota Yacnaor Laws of atthnnement by means of higher vibro-chromatic
undulations. In the passage we notice that the soul is benefited by the
Manthric vibrations only through the medium of Staota Y acna which is
their foundation. We aso learn from the same passage that the soul does
exist in the next world after the separation of the physical tenement from
the life; that the soul is helped on in the unseen world in its progress by
the efficacy of the Avesta Manthra and the Staota of these Manthra; that
the Manthra have a very exalted root-cause and the beneficial efficacy of
the Staota Y acna laws has been merged into the Manthra; and moreover
that the Manthra which contain the Staotic impressions in their very
formation protect the soul from the evil influences of Drujih like the
clothing which protects the body, and that the Manthra help the soul on
in the work of "Uru" or spiritual unfoldment by providing the Soul with
its own natura food the higher vibrationary colours requisite for the
certain stage that the soul has reached in the scale of its unfoldment.
Finaly we are informed from the same grand passage that the vibratory
impressions received by the soul during its life on earth in accordance
with holiness, accompany the soul in the unseen world &fter its departure
from the physical world and are very useful in giving the requisite
vibrato-chromatic motion to the soul in the unseen world, and that a
prayer is evoked for the reaching of these beneficial efficacies through
the medium of Staota Y acnawhich has been created by the Creator at the
very First Motion given for the Infoldment of the Soul or manifestation
of the universe and for the ultimate Unfoldment of the Soul or
manifestation of the spirit.

Even from the extant Avesta we have learnt then from the
references to Staota quoted above that-
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(i) the yearning for the knowledge and practice of Staota Yacna
leads to the Summum Bonum i.e. the greatest good or
heavenly bliss meant for the Soul.

(i1) the love of Mazda, attunement with Ahura Mazda, friendship of
AhuraMazda, adoration, glorification and propitiation of Ahura
Mazda are, possible only by means of the Staota Y acha.

(iif) one must always have the one yearning for becoming a skilled
practitioner of Staota.

(iv) the practice of Staota if well directed results in the Fresh
awakening of the Spiritual (Ahu) within man.

(v) one who is not well-versed in Staota Y acna cannot be
allowed to participate in the libations offered unto
Yazads and other apparatus meant for producing forces of
attunement with Y azads.

(vi) the prophet Zoroaster the Holy One was the first
practitioner-perfect of Staota, since he was the first to
comprehend the manifestation of the entire universe in accordance
with the Celestial Tune of Ahuna Var by means of the Staota

Y acnaLaws, and to formulate the Word Y atha Ahu Vairyo in
rhythmic paralelism with that Ahuna Var, and thence to expand
the Yatha Ahu Vairyo into the 21 Nasks of Avesta Manthra
having their special rates of acceleration and intengity, for to
Zoroaster the progress of the Soul implied genuine absorption of
higher Manthric vibrations and colours by the Soul through the
medium of Ashoi-principles which help to promote the subtleness
of the physical and the ultra-physical tenements of the Soul-the
physical, comprising Tanu or body proper, Gaetha, or vital organs,
Azda or etheric and nervous body; and the ultra-physical including
Kehrpaor invisible counter
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part of the physical body, Ushtana or life or vita hedt,
Tevishi or desire-shell, the root cause of thought activity, all
of which are mentioned in the very first line of Yacna

Ha 54 81.

(vii) The Staota produced by the Manthra and Ashoi principles of
the Law of Zarathushtra are very powerful and capable of
disintegrating the graphs of vibrations and forms
unseen created by Daevas or people of evil thoughts
and mal-practices.

(viii) The Staota or vibration-colours belonging to and
generated for Ahura Mazda are the most supreme of all
vibrations and colours.

(ix) Only offerings of Staota or higher vibrations and colours

can reach Ahura Mazda and Asha Vahishta.

(x) The followers of Zoroastrian Law must be the
practitioners of the Staota produced by the Avesta
Manthra, and must stick to this practice a any cost.

(xi) Staota Yacna isthe protector, defender and promoter of the
entir e existence of the holy, guiding the whole creation, to
that "One Divine Event” or 'Frasho-Kereiti’ i.e. Renovation.

(xii) The Saota Yacna are the Fundamental Laws in accordance
with which the Original Thought Vibration, or Primum
Mobile, the Very First Motion is given by the Causer of all
Causes, for the Infoldment and Unfoldment of Spirit into and
from matter.

(xiii) The Sun is the centre or store-house of Staota or all the
higher vibrato-chromatic effects. Hence the Sun is aso
desired in attunement by means of the Staota Y acna, and the
close relation between the Sun, which is the Light of all
visible Ljghts and the Staota Y acnaisindicated very easily.
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(xiv) The inter-relation, of Ahuna Var, Asha Vahishta, Steote
Y acna, Gathas, Aggregate Words, Soul, Fravashi, Havonim,
Baresman, Haoma, Thought, Word and Deed of
Mazaayacnyan Law-establishes a very strong proof of the
effect of Staota present everywhere lying at the bottom of
everything. The Gathas and al the collective Words of the
Avesta Manthra are based on the Laws of Staota and have
correspondence to the Original Staota of the Song Celestial
and of the archangel Asha Vahishta presiding over Divine
Moral Order of the Universe. The Soul (Urvan) can have the
glimpse of the Fravashi through attunement with Baodanghe
(higher spiritual Consciousness) only by means of Staota.
The ceremonial efficacy produced by the aggregate forces of
the Havonim or meta tumbler, Baresman or sacred twigs and
Haoma or sacred plant is entirely based on the grand Laws of
Staota which establish telepathic and Staotic connection
between the visible and the unseen planes of the universe.
And lagtly the underlying element of the Mazdayacnian Law
being also the Staota of Ahuna Var, it is quite evident that the
Thought, Word and Deed expounded in that Law should be
closely connected with the Staota Y acha.

(xv) Staota Yacna stand as the Most Excellent Seeds or bases of
the entire Universe, and the universal unfoldment is possible
only through the attunement of al by means of these basic
Laws of Staota Yacna. The Higher Saota must be the chief
desideratum of every Zoroastrian soul.

(xvi) The Universal Attunement or Brotherhood is possible only
through the media of Staota, and the one Staota of Ashem
practiced holily and in accordance with the Law is equal in
its potential or power to the Vibration of Ahura Mazda, to
the Vibration of waters, plants, land and the living creation,
for the Staota of Ashemis
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itself the Fundamentum of the Law of Asha Vahishta. Hence
only Staota will achieve the Universal Frasho-Kereti or
Renovation of the Entire Univer se.

Besides these, the epithets of Staota or Stapta Y acna viz., worth
chanting, worth singing, worth attuning, worth remembering, worth
practicing, worth learning, worth teaching, and capable of
withstanding, canceling and crushing the vibration and colour of Evil
Thought, Evil Word and Evil Deed such as are hindrances to Spiritua
Unfoldment, and again having a specia rhythmic, harmonic
arrangement -only stamp on the mind of a sincere student of the
Avesta that there is nothing so very desirable during life on earth but
the one thing namely the knowledge and practice of Staota Yacna for
achieving the Progress or Unfoldment of the Soul, and that more things
are wrought by the Avesta Manthric prayers than the philologists
dream of.

Hence we shal now try to quote a few of the references to the
"Manthra." from the extant Avesta texts, so that the reader may be
able to see that the Manthra are meant for producing some higher
efficacy in accordance with the Laws of Staota-an efficacy which is
at present inexplicable and incomprehensible on account of the total
ignorance of any rule relating to Staota Y acna. We shall begin with -

1. GATHAS-
@ “ Asha kat thwé daresani manascha vohl vaédemnd
Gatlimca ahurai sevishtai seraoshem mazdai
Ana Mathra mazishtem vauréimaidi Khrafstra hizwa.

-Ha 28 §5.

“ O Asha, when shall | see thee recognizing the Good Mind and Sraosha as
the state for the most beneficient Ahura Mazda, so that in accordance with these
Manthra we can most extensively bring to faith the noxious tongue.”

(b) "Daostu Mazda Khshayacha ya re Manthra srevima radao.”

--Ha288§7.
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“Thou shouldst grant O Mazda; and shouldst rule, so that we might hear
Your Mantkra i,e. theriches."
(c) “Tém éazitdish ahuré Méathremtashat asha hazaoshd
mazdao gavoi Khshvidemca hvo urushaéibyd spefitd sasnya,
kasté voh( manangha yé1 dayat éedva maretaéibyd.”

-Ha29§87.

“ Ahura of the same will with Ahura formed the Manthra of bounty for him ;
bountiful Mazda Himself (prepared) sweetness for the living world with teachings
for those-who-have-attained unfoldmtnt.”

Who is he with the Good Mind that can ddliver these two forever unto the
mortals?”

(d) “Ahmai anghat vahishtem yé mdi vidvao vaochat haithim,
Mathrem yim haurvatatd ashahya amer etatasca,
Mazdai avat Khshathrem hyat hdi voh( vakhshat manangha.”

-Ha31 §6.

“ That power which grew for Him through Good Mind was the Best for Him
i.e. for Mazda who as the knowing-one declared unto me truly the Manthra which
is of Wholesomeness, Asha and Immortality.”

(e) “ Anghéush maraxtar6 ahya yaéca mazda jigerezat kamé thwahya
mathrand datim y&-sh pat daresat ashahya.”

-Ha32 § 13.

“Those who have been complaining in the satisfaction-of-desire are
destroyers of this spiritual-life, 0 Mazda, as against the apostle of Thy Manthra,
who would protect these by means of the sight of Holiness."

marefiti.”
-Ha43 814,

" May | awaken the leaders of mandates along with all those who repeat Thy
manthra.”
(9) “ Tat thwé peresa eresh-moi vaoca ahur,
kath& ashai drujém dyam zastayd
Ni him merazhdyai thwahya méthraish séfighahya
Emavaitim sindm davéi dregvasi
a-Th dvafshéfig mazda anashé ansténscha.”

-Ha44 8 14.
30
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"This 1 ask Thee, tell me aright, 0 Ahura ! How shall 1 give druja into the
hands of Asha in order to destroy her by means of the Manthras of Thy Word, in
order to give strong blow to the wicked in order that they the deceivers may flat
attain their treacherousaims, O Mazda."

(h) “ Tat thwé peresa eresh-mdi vaoca ahura,
kath& mazda zarem carani hacé khshmat
Asketim xshmakam hyatca mdi khyat vakhshaesho.
Sardi bOzdyai haurvata ameretatd Ava méthra yé rathemd
ashat hacha.”

-Ha 44 §17.

“This| ask Thee, tell me aright, O Ahura, how shall | come to a conference
with Thee and to attunement with Thee, 0 Mazda, so that my expressed-desire
may be to obtain Spiritual Welfare and Immortality in leadership by means of
these Manthras which are the best wealth by virtue of Ashoi.”

(i) Atfravaxshya anghéush ahya pourvim
yam moi vidva mazda vaocat ahuré
yoi Tm vé ndit itha mathrem vareshefiti
yatha Tm ménaica vaocaca aéibyb anghéush avoi
anghat apémem.

-Ha. 458 3.

"Then | speak of the Fundamentam of this life, much unto me the all-
knowing Ahura Mazda declared- "The end of life will be in woe for those of you
who do not practice the Manthra in the sameway as | meditate upon and utter."

" Ardi-Zi khshméa mazdé asha ahura hyat yishmakai Mathrané
vaorazatha Aibi-dereshta avishya avangha zagtaishta ya ndo hvéathré
dayat.”

-Ha. 50 § 5.
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“ O holy Ahura Mazda, verily give bliss unto the practitioner of Thy Manthra in
perfection with Thy help latent and patent, so that with the hands of his he may give
bliss unto us."

k) Yé Mathra vacem mazda baraitiUrvathd asha nemanghéa

Zarathushtré Détéa khrateush hizvd raithim stdi Mahya
rézéfg voh( sahit manangha.”

-Ha50 § 6.
“ Zarathushtra the keeper of wisdom and the eternal guide of the tongue is the

friend of him 0 Mazda who utters the Manthra with Ashoi and devotion, for such can
teach my esoteric-teachings on account of the Good Mind."

() “AtZtbi vaxshya mazda vidushé A-na mruyat Hyat akdya dregvaité ushta yé
ashem dadré, Hvd 2 Méthréa shyéto yé vidushé mravaiti.”
-Ha5188
“ Therefore O Mazda | shall indeed declare Thy Word unto the knower-indeed the

man ought to declare that evil comes unto the wicked, and bliss unto the upholder of
A.shoi.He who declares the Manthra unto a knower isindeed happy."

2.Y ACN A

(@ “ Imd@m anghuy@imcha ashaydmcha rathwdmcha ratufritimcha gathandmcha
sraothrem hvarshtdo Manthra pairicha dademahi &cha vaédayamahi.”

-Ha4 § 1.

“We dedicate and declare these magtery, holiness, lordship, opportune-prayer,
chanting of the Gathas and well-practiced Manthra.”

(b) “Ashaya-nd paifi jamyat yehya savd ishaiti radanghd. Thwdi staotarasca
Méthranascha ahura-mazda aogemadaécha usmahiché visamadaécha.”

Ha7 § 24.
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“May those blessings reach us through Ashoi, whose benefit the reciters-of-
prayers long for; we call ourseves, O Ahura Mazda, practitioners of Thy Staota and
Manthra, we desire to be such, and we accept being s0.”

(c) “Frasasti ahurahe mazddo, ahunahe vairyehe arshuxdhahe vakhsh
dahmaydo vanghuydo Aafritdish ughra damdish upamanai haomahecha
Méathrahecha ashaonaécha zarathushtrahe, ashaya-nd paiti jamyat”

-Ha. 881

The blissful-return of Ahura Mazda, of Ahuna Var, of Rightly-spoken Word, of
pious good blessing, of powerful impress of wisdom, of Haoma, of
Manthra, of holy Zarathushtra - may come unto us through Ashoi."

(d) “Fra té Mazdao barat paurvanim aiwyanghanem stehr-paésanghem
mainyu-tashtem vanguhim daéndm mézdayasnim, aat anghe ahi aiwyastd
barshnush paiti gairindm dréjanghe aiwidhéitishca gravashca
Manthrahe.”

-Ha. 9826

“Mazda brought first for thee the Kusti or sacred thread-girdle, adorned with
dars, spiritually-made, and the good Mazdayacnian Law, whence-forth having put on
the Kusti thou hast stationed thysdf on the tops of mountainsfor reciting the Manthra."

(e) “Yascha mé aétahmi anghavd yat astvaiti Spitama Zarathushtra
bagh@m ahunahe vairyehe marat, fra v mand drefijayat fra va drefijaya srévayat
frd v& sravayd yazaite thrishchit tard peretimchit hé urvanem vahishtem ahim
fraparayeni azem y0 ahur6 mazddo, & vahishtat anghaot, 4 vahishtat ashat, a
vahishtaébyd raochayeibyo.”

-Ha 19 8§ 6.

“O Spitama Zarathushtra he who in this corporeal world repeats the branch of my
Ahuna Var, or repeating it recites it, or reciting it sings it, or singing it becomes
attuned with it, will have his soul taken over the bridge three times towards the
Best Existence by me who am Ahura Mazda —towards the Best Existence, towards
the Best Holiness, towardsthe Best Lights.”
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(f)  “Vahishtd Ahurd Mazddo ahunem vairim framraot vahishtd6 hamé karayat

-Ha19 § 15.

“ Ahura Mazda the Best chanted Ahuna Var, and all the Best was achieved.”

(9) "Kat humatem? Ashavanem manas paoiryd. Kat hdkhtem?

Méthrd Spefitd, Kat hvarshtem? Staotaisheha ashapaoiryaishca
damébish.”

-Ha198§19

"What is Humata? The first thought of Holy man. What is Hukhta? Manthra the
Beneficent. What is Hvarshta? The Staota i.e. thefirst holy principles of the creation.

(h) "Hyat ashai vahishtai ashem para-cinasti, vispem mathrem vispem méathrai,
yatha ashéi khshathrem chinasti.”

-Ha 20 § 3.

“ Being holy for holiness' sake dects the entire Manthra for the sake of Manthra in
entirety i.e,, it implies power for the sake of holiness.”

(i) "Yacnim vacho ashaono Zarathushtrahe — yenghe hatam aat Yacne paiti.”

-Ha?21 8§ 1.

“ ‘Those of the advanced ones in attunement’ — is is the word of attunement of
Holy Zarathushtra'."

()] “ Méathrem gefitem ash-kharenanghem yazamaide, datem vidoylm
yazamaide, datem zarathushtri yazamaide, daregham upayan@m
yazamaide, daénam vanguhim mazdayacnim yazamaide, Zarazdaitim
Méthrem Spefitem Yazamaide, ushi-darethrem daén@m Mazdayasnim
Yazamaide, V aédhim Mé&threm Spefitem Yazamaide, asnem khratOm

Mazdadhéatem Yazamaide, gaoshd-srltem kharatim Mazda-dhatem
Yazamaide.”

-Ha 25 §6.
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“We attune ourselves with Manthra Spenta of perfect aura, we attune ourselves
with the Law againgt daeva. we attune oursdves with the Law of Zoroaster, we attune
ourselves with the Long Lastingness, we ourselves with the Good Law Mazdayacnian,
we attune ourselves with Devotion with Manthra Spenta, we attune ourselves with
conscious attachment with the Law Mazdayacnian, we attune ourselves with knowledge
of Manthra Senta, we attune ourselves with the Mazda-created inborn wisdom, we
attune ourselves with the Mazda-created acquired wisdom.”

(k) “Airyamanem-ishim Yazamaide amavafitem verethrgjanem vitbaéshanghem
mazishtem ashahe sravangham, gathao spefitdo ratukhshathrdo ashaonish
Yazamaide, Staota Yecnya Yazamaide ya data anghéush paouruyehya.”

-5481.

“We attune ourselves with the ‘ Ayriamash-prayer’ which is courage and victory-
imparting, removing worry, and the greatest of the words relating to Holiness ; we
attune ourselves with the bountiful powerful holy Gathas; we attune oursdves with
Saota Yacna which are the Laws of Primary Existence.”

(N “Yo paciryo gathao frasravayat yao pancha spitamahe ashaono
Zarathushtrahe.”

“( Srosh ) was the first who chanted the Gathas which are five belonging to holy
Spitama Zarathushtra."

(m) “Yim yazata haomd frashmish baéshaz® srird khshathryd zairi-doithro
barezishte paiti barezahi haraithyb paiti barezaydo hvachdo papd-vachao
pairi-vachao, paithimnd vispo-paésim masim Yam pouru-azaifitim
Manthrahecha paurvatatem.”

Ha57 § 19, 20.

"(Srosh) with whom the advancer, health-giving, beautiful,
powerful, golden-eyed Haoma attuned himself on the highest peak of
Alburz with the good word, with the papo and Pairiga Words, and
following the all-adorned greatness i.e., the full commentary of the
Superiority of Manthra."
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(n) "Yenghe ahuno vairyo snaithish visata verethrajao yacnasche

haptanghaitish fshushascha manthro yo varethraghnish
vispaoscha yacno Keretayo."

-Ha 57 § 22.

"(Srosh) whose victorious weapon, -Ahuna Var, Yacna
Haftanghaiti, over-powering Fshusho Manthra and all the Chapters of
Yacna had accepted to be."

(0)

“ Ahunemcha vairim fraeshyamahi antarecha zam an-
tarecha asmanem; ashemcha vahishtem fraeshyamaha
antarecha zam antarecha, asmanem; yenghe hatamcha
hufrayashtam fraeshyamahi antarecha zam antarecha,
asmanem; dahmahecha narsh ashaono dahmamcha va-
nghuim afritim freteshyamahi antarecha zam antarecha
asmanem-hamaestayaecha  nizberetayaecha  anghrahe
mainyeush mat-damano duz-damano pouru-mahrkahe.”

-Ha6lor72881, 2.

“We desire the currency of Ahuna Var between the Earth and the
sky. We desire the prevalence of Ashem Vohu between the Earth and the
sky. We desire the Promulgation of Yenghe Hatam between the Earth
and the sky. We desire forth the pious and good blessing of the pious
holy man between the Earth and the sky-for the purpose of withstanding
and suppressing the Evil Spirit with its creation, with its evil-
procreation and full of death.”

3. VISPARAD

(@) “ Ahmya zaothre baresmanacha rathwam framaretarem
ayese Yyeshti yim narem ashavanem dadharanem
humatemcha mano, hukhtemcha vacho, hvar shtemcha
shyothanem, spentamcha armaitim daretemyoi manth-
rem saoshyo, yenghe shyothnaish gaethao asha fradente.”

-Kardeh 2 § 5.
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“ | dedre to have in the attunement by means of this libation and
sacred-twigs the holy man who remember s the lords, who holds fast to the
Humata thought, Hukhta word, and Hvarshta deed, and sticks to Soenta
Armaiti and the Manthra of the Saoshyants, by whose actions the
settlements thrive an account of Ashoi.”

(b) " Aeta vacha madhayangha ahe vacha sadayangha, ahuro

mazdao ashava, hathra vanghubyo Yazataeibyo yat
ameshaeibyo spentayeibyo hukhshatkraeibyo hudhaobyo.”

-Kardeh 8 § 1.

“ By means of this word should be propitiated, by means of this
word should be enraptured Holy Ahura Mazda with the good Yazats and
well-ruling well-wise Amesha Joentas.”

(c) " Ayese yeahti ahunahe vairyehe anahunacha ratushcha
dtitatascha daenayao vanghuyao mazdayacnoish."

-Kardeh 10 § 2,

" | desire in attunement the Ahuna Var with its Ahu, Ratu and the
permanence of the Mazdayacnian Law."

(d) "Ashem ahurem mazdam yazamaide, ashem ameshe spente
yazamaide; ashem arshukhdem vachim yazamaide; ashem
vispem manthrem yazamaide, zarathushtrem hadha
manthrem yazamaide."

-Kardeh 13 § 1.

"We attune with Ahura Mazda by Ashem; we attune ourselves with
Amesha Spentas by Ashem; we attune ourselves with the rightly spoken
word Ashem ; we attune ourselves with the entire Manthra by means of
Ashem; we attune our selves with Zarathushtra Associate-of -Manthra.”

(©) "Ahunavaitim gatham ashaonim ashahe ratum Yazamaide-
mat-afsmanam mat-vachastahtim, mat-azaintim, mae-
peresvim, mat-paiti-peresvim, mat-vaghzebyadcha,
padhebyascha, huframaretam framaremnam, hufrayashtam
frayazentam."

-Kardeh 14 § 1.
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" We attune our selves with Ahunavaiti Gatha the holy lord of Asha
with its measures, word-structures, commentary, question, response,
accent, Poetical- feet, well-recited, well-reciting ,well-attuned, well-
attuning."

(f) “Sraoshascha idha astu ahurahe mazdao Yacnai sevish tahe
ashaono ye nao ishto yasnahecha haftanghatoish
fravakaecha paiti-astayaecha, mazdatataecha, zaraz-
dataecha, framaretaecha, fraokhtaecha, verethraghne,
ashaone anapyukhdhe, anapishute, yo fravaoche, Yo
fravakhshyeite mazu amava verethraja vidvaeshtvo
vachamcha varethraghninam fravakhi athrascha ahurahe
mazdao.”

-Kardeh 15 88 2, 3.

“May Sraosha be here for the attunement with the most beneficent
holy Ahura Mazda who is beloved unto us, by means of the recital of
Yacna Haftanghaiti, its acceptance, exaltedness, devotion thereto,
repetition and saying, for giving victory to the holy without interlocution
or omission. He who has recited or will recite it, will be great,
victorious, unopposed for being able to recite victorious words for the
attunement with the Fire of Ahura Mazda."

(9) * Aiwi-gerednmahi Y acnahe haftanghatoish humatacha,
hukhtacha, hvarshtacha; aiwi-geredhmahi ashem vohu."

- Kardeh 17 8 1.

" We grab or absorb the humata, hukhta hvarshta effect of Yacna
Haftanghaiti; we absorb Ashem Vohu."

(h) "Hvare raocho yazamaide, hvare barezishtem barezimanam

yazamaide, hvarecha ameshe spente yazamaide; hvarshtao
manthrao yazamaide.”

---Kardeh 19 § 2.

S1
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“We attune ourselves with the Light of the Sun; we attune
ourselves with the Sun who is the highest of the high ones; we attune
ourselves with the Sun and the Amesha Spentas; we attune our selves with
the well-practiced Manthra."

() Vohu, khshathrem yazamaide; khasathremvairim
yazamaide; ayokhshustem yazamaide; vacha arshukhdha
varethraghnish daevoghnit yazamaide."

-Kardeh 20 § 1.

“We attune ourselves with Vohu Khshathra; we attune ourselves
with the desirable Power ; we attune ourselves with the metal weapon ;
we attune ourselves with the victorious daeva-smiting rightly spoken
Words.”

() "Avi apamcha vanghuhinam urvaranamcha khavriranam
ashaonamcha fravashinam Yacnem geredhmahi vahme-
mcha ; avi aonghamchit yao vanghuhish yao apo yaoscha
urvarao yaoscha ashaonam fravashayo yacnem geredhmahi
vahmemcha; avi geush, avi gayehe, avi Manthrahe Spentahe
ashaono verezyanghahe, yacnem geredhmahi vahmemcha ;
avi tava A.hura Mazda yecnem geredhmahi vahmemcha ;
avi tava Zarathushtra Yacnem geredhmahi vahmemcha ; avi
tava ratavo bereza yecnem geredhmahi vahmemcha; avi
ameshanam spentanam Yecnem geredhmahi vahmemcha.”

-Karden21 81,2

“We grab the attunement and devotion of the good waters, self-
beariny trees, and the Fravashis of the Holy; we grasp the attunement
and homage of these good things, viz, waters, plants and Fravashis of
the Holy; we grab the attunement and homage of the Living Creation,
the First Man, and of the holy worth-practicing Manthra Spenta; we
grab the attunement and homage of Thee, O Ahura Mazda; we grab the
attunement and homage of thee, 0 Zarathushtra; we grab the attunement
and homage of thee, 0 Exalted Lord; we grab the attunement and
homage of Amesha Spentas.”
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4, YASHTS-

(a) “Aat mraot ahuro mazdao ahmakem nama spitama
zarathushtra yat ameshanam spentanam tat asti manthrahe
spentahe amavastemem, tat verethravastemem, tat
kharenanghastemem, tat yasker estemem, tat
varethraghnyotemem, tat baeshazyotemem, tat tbaesho-
taurvyanstemem, daevanam mashyanamcha, tat vispahe
angheush astvato anghvam asti vimar ezishtem."

-Hormzd Y asht 88 3, 4.

"Then Anura Mazda replied O Spitama Zarathushtra, the names of
oursi.e. of Amesha Spentas. -That portion of Manthra Spenta is the most
courageous, most victorious, most glorious, most efficacious, most over-
powering, most health-giving, most destroying the ills of daevas and
men; it is the most attainable for meditation in the entire corporeal
world; it isthe most purifying of life in the entire material existence."

(b)  "Aat aokhta Zarathushtro froit me tat nama framruidhi ashaum ahura
mazda yat te asi mazishtemcha, vahishtemcha, sraeshtemcha,
yaskerestememcha, ver ethraghnyotememcha, baeshazyotemcmcha
tbaesho-taurvayanstememcha, daevanam mashyanamcha, yatha
azem taurvayeni vispe daeva mashyanscha, yatha azem taurvayeni vispe
yatavo pairikaoscha yat mam nae chish taurvayat, noit daevo, naedha
mashyo, hoit yatavo, naedha pairikao."

-Hormazd Yasht 88 5, 6.

" Then Zarathushtra said "0 Ahura Mazda the Holy; declare unto me that name of
Thine, which is the greatest, the best, the most excellent, most efficacious, most
overpowering, most health-giving, most repelling ills of daevas and men o that | must
shatter all daevas and men, so that | must shatter all sorcerers and fairiesin order that
none might annoy me-neither the daeva nor man, neither sorcerers nor fairies."

(c) “Yez vashi Zarathushtra, avao tbaeshao taturvayo daevanam
mashyanamcha, yathwam pairikanamcha, sathram kaoyam karafnamcha,
mairyanamcha, bizangranam, vehrkanamcha chathvarezan-
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granam, haenayaoscha perethu-ainikayao, perethu drafshayao, eredhvo-
drafshayao, uzgerepto-drafshayao, khrurem drafshem barentayao, atha
imao namenish drenjayo framrava, vispaish ayanacha khshafnascha.”

-Hormazd Y asht § 10.

"If thou wished O Zarathushtra to shatter theills proceeding from daevas and men,
sorcerers and fairies, oppressors, deliberately blind and deaf, two-footed serpent-like
creatures, two-footed heretics, four-footed wolf-like creatures, armies with broad-front,
wide flags, high-flags and unfurled flags, carrying noxious flags, then thou shouldst all
day and night repeat and recite these names."

(d.) “Yascha me aetahmi anghvo yat astavainti spitama zarathushtra imao
namenish drenjyo framrava paiti va asni paiti va khshafne framrava us va
hishto ni va paidhyamno us va hishto ; aiviaonghanem va
aiviaonghayamno, aiwiaonghanem va bujiamno ; fra va shusa hacha
gataot, fra va shusa hacha zantaot, fra va shusa hacha danghaot, ava-jasa
dakhyum a ; noit dim nara, anghe ayan, noit anghao khshapo; aesmo
drutahe drukhsh manangho avasyat, noit akavo, noit chakavo, noit ishavo,
noit kareta, noit varza, noit visenti asana avasyat.”

-Hormazd Y asht §8 29-18.

"He who, 0 Spitama Zarathushtra, in this corporeal world repeats and recites
these names of mine every day and night-recites while rising or sitting, sitting or rising
girding or untying the Kusti, going out from a place, going out from the province, going
out of the country towards another country -will not be injured that day and that night
by the Aesham druj of crud thoughts; neither by bayonets, nor by slings neither by
lances nor by swords, neither by maces nor by stonesishe pelt at and injured”

(e) “Visanstascha imao namenish parshtascha pairi-varascha visente pairi
mainyoyat drujat varenyayatcha dravanithyat Zzzyushatcha kayadhat
vigpo-mahrkaatcha  pairi  dravatat anghrat mainyaot manayen ahe
yatha hazangherem naram oyum narem aiwiakhshayoit.”

-Hormazd Yasht § 19
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“Jug as a thousand men would keep watch over one man in the same way
these names become a wall of defence, fortification and dams against the
invisible druj, the wicked infllunces of Gilan, against the sinful injurer, against
the Evil Spirit which is all-death and wickedness."

() “Ushi ahurahe mazdao yazamaide, darethrai manthrahe spentahe;
khratum ahurahe mazdao yazamaide, marethrai manthrahe
spentahe; hizvam ahurahe mazdao yazamaide, fravakai manthrahe
spentahe.”

-Hormazd Y asht § 28.

“We attune ourselves with the intelligence of Ahura Mazda in order to grasp the
efficacy of Manthra Spenta ; we attune ourselves with the wisdom of Ahura Mazda for
the repetition of Manthra Spenta; we attune ourselves with the vocal power of A.hura
Mazda in order to utter forth the Manthra Spenta.”

“Yatu zi Zarathushtra vanat daevo mashyo ko nmanahe badha Spitama
Zarathushtra, vispa drukhsh janaiti, vispa druksh nashaiti yatha haonaoiti
aesham vacham.”

-Haftan Yasht § 11.

“He indeed Zarathushtra would smite the sorcerer and the daeva-like man. Who
indeed is he, O Spitama Zarathushtra who when he practices the recital of these words
smites all druj and destroysall druj from his house.”

(h) "Ima at ukhdhavachao ahura mazda, ashem manaya vahehya fravaochama;
thwam at aesham paitiyastaremcha fradakhshtaremcha dademaide.”

-Haftan Yasht | § 9.

"We repeat, 0 Ahura Mazda, these uttered Words with Ashoi in the mind of
goodness. We fix Thee asthe inculcator and teacher of these."

(i) "janaiti vispaéshamangro-mainyush, ahmai yathwam pairikanamea,
airyamanem méathrandm, maz shtem méathrandm, vahishtem méathranam,
vahishtotemem manthranam, sraéshtem méthran@m sraéshtétemem
mathrandm, ughrem méathranam ughrétemem méthrandm derezarem
mathrandm der ezabtemem mathrandm var ethraghnim méathranam
varethraghnydtemem méathrandm, baéshazem mathranam baéshazybtemem
manthranam.”

-Ardibehsht Yasht § 5.
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"All the sorcerers and fairies of the Evil Soirit are smitten by the
Airyamana Manthra, the greatest, the best, the Very best, the excellent,
the most excellent, the vigorous, the most vigorous, the firm, the firmest,
the victorious, the most victorious, the health-giving, the most health-
giving of all the Manthra."

() "Ashd-baéshazd daté-baéshazb karetd-baéshazb urvaro-
baéshazd Mathro-baéshazd baéshazandm baéshazydtemd
yat mathrem spefitem baéshazy6, yo narsh ashaond hacha
uruthwan baéshazyat, aéshdé Zi asti baéshazandm
baéshazybtemd.

-Ardibehsht Yasht § 6.

"(There are five healings) -Holiness-healing, justice-healing,
instrument-healing, vegetable-healing, Manthra-healing, Manthra-
healing is the most efficacious of all healings, snce it heals with the
innermost-power of a holy man. Indeed such is the most efficacious of
all healings."

(k) “Yo aesham daevanam hazanghrai hazanghro paitish
baevarai baevano, ahankhshtai ahankhshtayo paitish
nameni ameshanam spentanam haurvatato zbayoit, nasum
janat hashi janat, ghashi janat, saene janat, buz janat.”

-Khordad Y asht § 2.

“ He who repeats the name of Khordad out of the Amesha Spentas
smites these five daevas viz. Nasu, Hashi, Ghashi, Saene and Buz out of
these thousands and millions and innumerable daevas."

() “ Dazdi ahmakem tot ayaptem, yase thwa yasamahi, shura,
urvaiti datanam  sravangham, ishtim, amem,
verethraghnem, havanghum, ashavastemcha,
haosrevanghem, hurunimcha, mastim spano, vaedhimcha,
verethraghnemcha ahurodatem, vanaintimcha uparatatem
yam ashahe vahishtahe, paiti-parshttimcha manthrahe.

-Meher Y asht 8 38.
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"O brave Meher Yazad, give unto us that reward of our broadly
offered prayers which we ask of thee- Spiritual wealth, courage, victory,
good-being, holy-existence, good-glory, good-soul, greatness, wisdom,
knowledge, Ahura-created victory, the overpowering superiority of best
Holiness, and the inner-meaning of rules of Manthra Spenta.”

(m) “ Na ashava afrivachastemo, ho verethra verethra-
vastemo; manthro spento mainyavim drujem niz-
bairishto; ahuno vairyo vacham verethrg anstemo,
arshukhdho vakhsh yahi verethrajanstem’.

- Sarosh Y ast Hadokht 8 3.

“ The holy man is the best sayer of benediction; heis the most
victorious by means of victory; Manthra Spenta isthe best expeller of the
invisible druj; Ahuna Var isthe most victorious of Words ; the rightly
spoken word isthe most victorious in any undertaking."

(n) “Yasca zarathushtra imat ukhdhem vacd fravaochat na va
nairi va asha-sara manangha asha-sara vacangha asha-sara
shyaothna masd va apd masd va thwaéshdé xshapd va
tanthryayao aipi-dwannaraydo apdm va narayandm paiti
peretiish pathdm va paiti vichardnao, nardm va ashaonam
hafijamanaish drvatdm va daérayacnandm hafidwaranaish.
kahmi kahmichit va aipyandm kahmi kahmichit va arathyanam
thwaéshd biwiwao néit dim yava anghe ayan, ndit anghao
khshapd dravdo zaretd zaranumand zazarand ashibya ava-
gpashtichin avi, ava-spashnaot ndit gadhahe vazb-vanthwyehe
tbaéshd franshtichin frashnuyat.”

-Srosh Y asht Hadokht 88 4, 5.

“1f any man or woman, O Zarathushtra, were to recite this uttered Word,
with the mind of surpassing holiness, with the word of surpassing holiness, with
the deed of culminating holiness-in deep waters, in great danger, on a misty
dark night, on the bridge of navigable waters, on zZigzag perplexing ways, in the
assamblies of holy men, or in the gatherings of the wicked and daevayacnians,
in any calamity whatever, at any ominous time of fright in danger-he or she will
not be perceived by the wicked oppressive, injurer and annoyer with sight of
both the eyes that day and night, nor will he nor she be visited by the ill
proceeding froma robber of strong band.
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(0) Imatcha, Zarathushtra, ima ukhdhem, vacho, framruyao yat ajasat,
keresascha gadhotushcha daevascha handvaremana, aat dravatam
daevayacnanam yatushcha yatumatam; pairi-kaoscha pairikavatim
tbaesho frateresan fradvaran nyaoncho daeva nyaoncho daevayajo, zafare
ava geurvayan atha rareshyanto.”

-Srosh Y asht Hadokht § 6.

“ O Zarathushtra thou shoudst recite this aye this very Word, when the opponents,
bandits, daevas come along running towards thee; also when the ill proceeding from
the wicked daeva-attuners, sorcerers, enchanters, fairies and those belonging to fairies
frighten and attack thee, daevas become annulled, the daeva-attuners become nullified,
and in thisway the mouths of the injury-inflictors aretied up."

(s)) “Vigpao sraoshahe ashyehe takhmahe tanu-manthrahe, takhmahe ham-
varetivato, bajush-aozangho, rathaeshtao kameredho-jano daevanam.”

-Srosh Y asht Hadokht 8§ 19.

“Entirdly powerful holy Sraosha of Manthra-body, powerful, all-courageous
having strength of both arms, heroic, smiter of the herds of Daevas."

(g) "Kehrpem manthrahe spentahe yazamaide."

-Srosh Y asht Hadokht 8§ 22.

" We attune oursdves with the Form of Manthra Spenta."

(@) “Aat mraot ahuro mazdao azem ba te tat framravani erezvo ashaum
spitama, manthro spento yo ash kharenao, tat asti manthrahe spentahe
arsh-datem, tat frazdatem, tat vichithem, tat thamananghuntem, tat
varechanghuntem, tat yaokhshtivantem, taradhatem anyaish daman.”

- Rashne Yasht § 2.

"Then Ahura Mazda said ‘O righteous holy Spitama, verily | shall declare it to
thee; it is manthra-spenta of immense-lustre ; it is the rightly-formed Manthra Spenta
prosperity-rendering, discriminating, health-giving glory-giving, power-giving, and
superior to other created things."
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(9 “Vispandmeca dnghdm paoiryandm fravashindm idha yazamaide fravashim
avam yam ahurahe mazddo mazishtdmcha, vahishtdmca sraéshtdmcha
khraozhdishtdmcha  khrathvishtdmcha  hukereptem@dmcha  ashéat
apandtemdmcha ; yenghe urva méathrd spefitd aurushd raokhshné
fraderesr6 kehrpasca yao raéhwayeiti srirdo ameshandm spefitandm
verezddo ameshandm spefitandm ;  hvare-khshaétem aurvat-aspem
yazamaide.”

-Fravardin Yasht § § 80, 81.

" Of all these advanced Fravashis we attune ourselves with this Fravasht i.e. of
Ahura Mazda, which is the greatest, best, most excellent, most firm, wisest, most well-
shaped, foremost in Ashoi; whose Urvan or soul is Manthra Spenta, white, shining and
lustrous ; we attune ourselves with the beautiful efficacious forms of Amesha Spentas
which Ahura Mazda has formed, and we attune ourselves with the horse-speedy Sun.”

(t) “ Yahmi paiti vispem manthrem ashem sravo visruyata.”

-Fravardin Y asht § 91.

"(Zarathushtra) in whom the entire holy Manthra word wasringing or vibrating."

(u) "Maidyoimaonghahe arastyehe idha ashaono ashimcha fravashimcha
yazamaide, yo poiryo Zarathushtrai manthremcha gushta sasnaoscha.”

" We attune oursdves with the blessed, Fravashi here of holy Maidyomah of
Arasti who wasthefirst to hear the Manthra and canons from Zoroaster."

(v) “ Aomna ahura mazda, sraoshascha ashya sura, manthracha spentavidusha,
yo vidaevo vidaevahe ashto mazdao ahurahe, yim Zarathushtra frerenaot hvavantem
anghave astvaite.” .

-Fravardin Y asht § 146.

“( May the Fravashis of the Holy be ) helping through Ahura Mazda, through
holy brave Sraosha, and through the knower Manthra Spenta, which is entirely
opposed to daeva and is the messenger of Ahura Mazda, and which Zarathushtra
regarded equal to himsdlf in devotion in the corporeal world."

(w) "Paoiryan tkaeshe yazamaide, nmananamcha visamcha, zantunamcha,
dakhyunamcha, nmananghano, vishano, zantushano, dainghushano, asho-
anghano, Manthro-anghano, urvo-anghano, vispaishcha vanghush
vanghushano.”

Fravardin Yasht § 151.
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“We attune oursdves with the Most-Advanced-in-Law belonging to houses,
families, provinces, and countries, who are worthy of house, family, province and
country, who are Ashoi-incarnate; Manthra-incarnate; perfect in Soul, Good-incarnate
in totality."

(%) “Yezi mam yashto kerenavani azem te vacha framravani
mazdadata kharenanghvanta baeshazya, yatha thwam
noit taurvayat anghro mainyush pouru-mahrko, noit
yatavo, noit yatumao, noit daevo, naedha mashyo.”

-Ram Y asht § 56.

“1f 1 am made attuned, | mugt utter forth for thy sake the Word full of aura and
health so that neither the Evil Spirit full-of death nor sorcerer nor enchanter nor daeva
nor man can hurt thee."

(y) “ Haomahecha nemo Manthrahecha ashaonaecha Zarathushtrahe.”

- Ashish Vangh Yasht 8 5.
"Salutation to Haoma, Manthra and holy Zarathushtra."

] "Yehe zanthaecha vakhshaecha apa-dvarat anghro mainyush hacha
zemat, yat pathanayao, skrenayao, durae-parayao ; uiti davata ho yo
duzdao anghro mainyush pouru-mahrko, noit mam vispe yazataongha
anusentem fraorechinta, aat mam aevo zarathushtro anusentem apayeiti.
Jainti mam ahuna vairya avavat snaithisha yatha asma kato-masao;
tapayeiti mam asha vahishta, manayen ahe yatha ayokhshustem ; raeko
me hacha anghao zemat vangho kerenaoiti, yo mam aevo zamayeiti yo
spitamo zarathushtrao.”

-Ashish Vangh Y asht 88 19,20.

“ (Zarathushtra) by whose birth and growth the Evil Spirit ran away from the
earth which is broad, circular and wide-in-area. The evil-knowing Evil Spirit full
of death bawled out thus- "All the Yazads have not crushed me in accordance
with their wish; but Zarathushtra alone surpassed me in accordance with his
wish. He smites me with Ahuna Var, a weapon as big as a sone-dab ; he
scorches me with Asha Vahishta just like metal ; he accomplishes very well my
removal from hisearth; only hei.e. Spitama Zarathushtra expels me.”



Manthra-Spenta— THE SELF-INDICATOR OF MAZDAY ACNIAN LAW. 251

(z1) “ Ahunem Vairim yazamaide; ashem vahishtem sraeshtem ameshem
spentem yazamaide ; vacha arshukhdha varethraghnish baeshazish
yazamaide ; baeshazish vacha arshukhdha varethraghnish yazamaide ;
Manthra Spenta daena mazdayacne haomachinem yazamaide ; airyanem
khareno yazamaide.”

-Ashtad Yasht § 8.

“We attune ourselves with Ahuna Var ; we attune ourseves with the most
beautiful Amesha Spenta Asha Vahishta ; we attune ourselves with the victorious,
health-giving, rightly-spoken Words, we attune oursdves with the health-giving,
victorious, rightly-spoken words ; we attune ourselves with Manthra-Senta, the
Mazdayacnian Law’ s own land-mark; we attune our selves with the Airyana aura.”

(z2)“ Aat te aevo ahuno vairyo yim ashavanem Zarathushtrem frasravayat vi-
berethvantem akhtuirim aparem khraozdhyehya frasruiti zemara-guza,
avazat vispe daeva ayecniya avahmya.”

-Jamyad Y asht § 81.

"Then that Ahuna Var alone which holy Zarathushtra chanted forth, which
afterwards he sang loudly spreading its vibrations in four directions, carried all the
daevas deep into the earth unworthy of attunement and devotion.”

(z3) “ Sruto airyene vagjahi tum paoiryo Zarathushtra ahunem vairim frasravayo
vi-berethvantem akhtuirim aparem khraozdhyehya frasruiti, tum zemar-guzo

akerenavo vispe daeva zarathushtra, yoi para ahmat viro-raodha apatayen paiti aya

-Hom Y asht 88 14, 15.

“Well-known in Airyana Vaga thou wast the first, O Zarathushtra to chant forth
the Alhuna Var widdly in all the four directions, and then recited it louder still; thou
madest all the daevas buried O Zarathushtra deep into the earth, who before this time
wer e abiding in shape of men on thisearth.”

5. OTHER AVESTA IN GENERAL.

@ “Aesho 7z vakhsh zarathushtra erezukhdho framravano a vacho ahuno
vairyo fraokhto amahecha verethraghnahecha urunacha daenacha
spanvanti.”

-Hadokht Nask | § 4.
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" Verily that rightly-spoken Word, O Zarathushtra, which is Ahuna
Var recital- Word increases courage and victory in the soul and
conscience of the reciter."

(b) "Airyamanem ishim ashavanem ashane ratum Yazamaide — amarantem
verethrajanem, vitbaeshanghem vispa tbaeshao taurvayantem, vispa
thaeshao titarentem, yo upemo, yo madhemo, yo fratemo, zaozizuye taro
manthrem pancha gathao.”

-Havan Gah § 6.

“We attune ourselves with Airyaman Ishi prayer the holy lord of Asha -
which is full of courage, victorious, removing ills, shattering all worries, and
canceling all calamities, which is besides the Manthra of Five Gathas, the
first, the mediocre and the last vibration for calling forth for help."

(c) “ Fshushemcha manthrem Yazamaide, arshukhdhemcha vachem Yazamaide;
vacha arshukhdha Yazamaide; varethraghnish daevoghnit Yazamaide.
Bareshnusheha ashahe yat vahishtahe, mazishta manthra, mazishta verezya,
mazishta urvaithya, mazishta haithiaverezya, mazshta vindaithya, daenayao
mazdayacnoish Yazamaide.”

-Rapithwin Gah 88§ 6, 7.

" We attune ourselves with Fshusho Manthra; we attune ourselves with the
rightly-spoken Word; we attune ourselves by means of the rightly-spoken Word; we
attune ourselves with the victorious, daeva-smiting words.”

“We attune ourselves with the most sublime items of Asha Vahishta viz the most
exalted Manthra of Mazdayacnian Law, most exalted in practice, most exalted in the
efficacy of unfoldment, most exalted in the practice for Right, most exalted in
attainment.”

(d) “ Ahunem Vairim tanum paiti.”
-Srosh-Bg.

“Ahuna Var protects the body.”
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These are some of the references from the extant meagre Avesta
that has been spared to us, for the proof of the fact that “ Manthra” is
no ordinary language of everyday use in practica life for socid,
economic and other means of communication between one person and
another. We see from these quotations at least this fact that “Manthra’
or the entire Avesta, which has its root-cause the 'Y atha Ahu Vairyo' is
formulated entirely on the laws of subtle vibrations, which pervade
throughout the entire cosmos. There is not one thing in the entire
universe from the greatest to the smallest, visible or unseen, which is
not subject to this Fundamental Law of Vibration or motion, of sound
produced by vibration or local energy, and of the colour generated by
both vibration and sound combined together. All the Avesta passages
quoted above will clearly show to a patient reader that there is
produced very powerful efficacy of the mere sound of Avesta Manthra,
and the strength of that efficacy depends on the holiness, -requisite with
the Avesta Manthra recital-of the reciter's physical, mental, moral-and
spiritual constituents — the efficacy of the Manthra recital varying
directly with the power of Ashoi possessed by the practitioner of
Manthra. This efficacy is the greatest in the case of the holy prophet
Zoroaster who as we have seen is able to clear this earth of the 'daevas
or worst possible vibrations, formulated by the most abominable
demoniac men who practiced the worst form possible of Black Magic,
merely by means of the one Word of Ahuna Var. The efficacy of
Manthra recital varies with different individuals in proportion to the
Ashoi observed by them, for Manthra or sound based on the law of
meditation always co-operates with the Mithra or thought energy of the
reciter, and the Vohu Manangha or healthly thought energy is to be
found only in one who observes all the canons of Ashoi. The Ashoi
principles aggravate the intensity of subtle Right Thought Power allied
with which the Avesta Manthra produces its own desired effect.
Thought and word always co-operate in Zoroastrian prayers, and
although Thought vibrations have their own function, and Word
vibrations have theirs, yet when both are combined together and when
the thought-force is as supreme and elevated as the Manthric
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(mergy, it produces the precise effect which ought to be produced.
Unless these fundamenta laws of thought-waves and word-colours are
understood by a student of Avesta it is quite impossible for him to
account for so many Avesta references to Staots and Manthra and the
efficacy of Ahuna Var and the Names of Ahura Mazda. A student of
Avesta must know that Vibration is at the bottom of the Universe,
and that life or thought-force or energy or Divine Fire by whatever
name we call it, is all-pervading, and the Eternal Song Celestial
which is ever chiming is the Original Creative Force of Ahuna Var
parallel to which Celestial note runs the powerful Word of Yatha
Ahu Vairyo the key-note to all the Avesta Manthra in its final
efficacy of leading the Soul on to Unfoldment whereby to attain
'Garon-mana’' the'Abode of Song.'

Before referring to what the writer of Zoroastrian Theology says
sarcastically about the prayer-effect of the Avesta Manthra we have
tried to give a basis to the reader in order to enable him to see rightly
how the public are kept in oblivion as to the real merits of the land-
marks of Zoroastrianism. We shall still further put down &l the rules
deducible from the quotations given above in order to facilitate the
work of the reader of definitely weighing the attitude adopted by the
writer of Zoroastrian Theology for razing to the ground all the most
fundamental and authentic beliefs of the present-day Zoroastrians.
These rules may be grouped into some such divisions as (i) the origin of
the Avesta Manthra (ii) the vibration as the basis of the Avesta (iii) the
efficacy of the Manthra in general; (iv) the efficacy of the Ahuna Var in
special; (v) the Manthra serving as a powerful weapon against subtle
visible or unseen evil influences, and (vi) the relation of Avesta
Manthra with other fundamental things.

(1) Theorigin of the Avesta Manthra. -

Q) The Manthra has been formed by Ahura for the sake of the
soul's unfoldment.

(2)  The Manthra has been reveaed to Zoroaster by Mazda when
he attains the Power Spiritual for grasping the basic Law of
AhunaVar and Staota.
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3)

(4)

©)

Zoroaster who is Drujih-proof i.e. protected completely by
Ashoi against Druj becomes the gpostle of Mazdas Manthra,
and this Gathic fact is again verified by the words “Mazdo-
frasansta, Zarathushtro-fraokhta® i.e. "communicated by
Mazda and declared or preached by Zarathuahtra' occurring
frequently in the Y acna

Manthra is the origin itself of the Mazdayacnian Law for the
entire universe was formulated after and in accordance with
the Song Celestia AhunaVar.

The Manthrabelongs originally to the three archangels
Haurvatat, Ameretat and Ashawho preside over Spiritual
Wholesomeness or Perfection of Soul, Immortal bliss or final
destination of Soul, and Divine Moral Order, the Summum
Bonum or the fina desideratum for the entire manifested
universe.

(if) The vibration asthe basis of the Avesta Manthra.

(1)

(2)

The law of universal attunement so frequent in the Avesta can
only be understood by the help of the Law of Vibration, which
is the Fundament of the Universe. The attunement with one's
own Soul and Fravashi, the blessed attunement with Ahura
Mazda, Zarathushtra, waters, plants, Amesha Spentas, with
Manthra Spenta, with the living creation, with the entire
existence, can be achieved only by means of higher Vibrations
and colours produced by these vibrationa, -the law
fundamenta of the structure of the entire Avesta Manthra.

The reiteration of the idea of absorption, grabbing and
catching the Manthra Spenta, the Ashem Vohu, the Yacna
Haftanghaiti and other efficacious Manthras proves that the
Avesta Manthra is entirely based on the laws of subtle
vibrations produced by thought and sound.
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3)

(4)

()

(6)

SPIRIT OF MANTHRA COMPREHENSIBLE BY THE VIBRATION LAWS.

The various rules according to which the Ahunavaiti Gatha
has been composed and chanted, which are enumerated very
often in the Avesta, indicate that vibration is at the basis of al
Avesta Manthra, and the aura of Manthra Spenta so often
spoken of in the Avesta is the Staota ettect produced by the
vibrations of Manthrarecital .

The law of efficacy in the mere recital of the names of Amesha
Spentas which is set forth in the Avesta, points to the law of
vibration of sound working unseen in all Avesta Manthra
recitals.

The names of Ahura Mazda and other Amesha Spentas when
properly recited become a defence and a fortifying wall
against the unseen currents of druj and Evil Spirit. This idea
can only be explained and understood on the ground of the
law of waves of vibrations of sound. The vibrations and
colours resulting from the recital of those Manthric names
expel, repel and dispel al the undesirable thought or word-
vibrations lurking and hovering about a person.

That Manthrais formulated only by means of the fundamental
rules of acoustic vibrations is again pointed out when it is said
that specid intelligence, special wisdom and special voca
power, which are as it were pertaining to Ahura Mazda, are
necessary for the understanding, recital and utterance of
Manthra Spenta. This proves the difficulty of understanding
the underlying spirit of Avesta Manthra without the help of
the laws of Staota and Vibration according to which the
Manthra is formulated. The special voca power for the
practice of Manthra prayers requires the precison and
exactness in the pronunciation of al the proper Manthra with
a certan necessary spiritual potency resulting from the
observance of all the rules of Ashoi.
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(7)

(8)

(9)

(10)

(11)

33

The formation of Manthra on the basic rule of vibration
produced by sound and thought is again proved by the saying
that Manthra-healing is the, best of al the five kinds of
healings and that it requires the inmost spiritual power of a
holy person to employ Manthra-healing, for only such aperson
can be best in producing the required acceleration of the
Manthra uttered by him.

That Ahuna Var protects the body and that Sraosha is
Manthra-bodied can never be properly understood unless the
Staotic Laws of colours produced by Sound-vibrations is
admitted to be the basic law of the composition of Manthra.

The attunement with the Kehrpa or Form of Manthra Spenta
desired in prayers is the key-note to the explanation of the law
of vibration and colour which produces the exact unseen form
in the subtlest states of ether on account of the vibration effect
underlying all the Manthra.

The connection of Manthra with the Sun which is the centre
of all Staota and Vibrations and the fact that the Soul of
Ahura is Manthra Spenta itself can, only be properly
understood when the law of vibration working in the Soul
and in the Manthra is firmly believed in and followed in
practice.

The holy Manthrarings entirely, within Zarathushtraand it is
quite clear that Zarathustra who was in tune with Sraosha,
who was in fact ‘tanu-manthra or Manthra-bodied must have
his entire person thrilling and vibrating with the higher
vibrationary colours of the Avesta Manthra, of which he was
the sole compositor, having grasped all the laws of Staota as
they are working in the spiritual realms for the Song Celegtia
of 'AhunaVar.'
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(12)

Practitioners of Manthra ARE ASSOCIATES OF ZOROASTER.

The immense-lustre of Manthra and the superiority of
Manthra over al other created things suggests naturally the
higher rate of vibrartion and colour fused into these charms,
which are regarded as the food and apparel of the Soul, which
alone on account of their superior vibration will help the Soul
onward in its march of unfoldment and the fina attunement
with Ahura Mazda through unison with Ahuna Var.

(ii1) The efficacy of Manthra in general, -

(1)

(2)

The Manthrais termed genuine riches when it is associated in
practice with Ashoi, for Ashoi leads to attunement with
Srapsha who is 'tanu-manthra, and the practice of Manthra
accompanied by attunement of Sraosha is regarded as most
powerful in its result.

The genuine practitioners of Manthra are endowed with an
influx of intuition by Zoroaster himself, for Ameretat or Bliss
Eternd is attainable only by means of Manthra which are
most efficacious when practiced with Ashoi. Hence it is
necessary that Manthra, which is the Fundamentum of life
ought to be practiced, meditated and uttered as Zoroaster
himself did on the lines of Ashoi. Such a practitioner of
Manthra with Ashoi and devotion is a rea friend and
associate of Zoroaster, for he comes by the higher spiritua
wisdom of Vohu Manangha, which enables him to revea all
the "ramz" or cipher language of the Manthra. Such a
ﬁractitioner is aways happy, for he declares the underlying

idden meanings of Manthra to others, and Mazda aways
giv&s bliss to such a practitioner of Manthra, who in turn
ecomes a transmitter of that bliss to others who deserve it.
Hence very often the blissful return of the practice of Manthra
is longed for by a devotee who styles himself a genuine
practitioner of Staota and Manthra.
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3)

(4)

()

(6)

Since Manthra is a power necessary with Ashoi and vice
versa, Manthra must be practiced for the sake of Manthra-
charm just as Ashoi must be practiced for Ashoi sake, and
both of these co-operating together lead the soul on its line of
unfoldment and latent spiritua development.

Just as Ahuna Var is the Word of Protection and sustenance,
and Ashem is efficacious in establishing readjustment and
order; in the same way Yenghe Hatam is the Word of
attunement universal, and Airyaman is regarded as the charm
of very great potency, the Word which stands first, mediocre
and last after the Five Gathas which are chanted by Srosh
himself on account of their great Staotic efficacy, and the
prayer-effect of Y acna Haftanghaiti when accompanied with
the attunement of Sraosha through Ashoi is of avery marked
character.

On account of the great vibrationary and acoustic efficacy,
Manthra Spenta gives and propagates perfect auraal around,;
Manthra Spenta is the Law itself, it is devotion, it is
knowledge- it is dl in all, the one thing desirable for helping
on the progress of the Soul in unfoldment. It is for this great
efficacy of Manthra that the Manthra uttered by Soshyants
with Humata, Hukhta and Hvarshta help to advance all the
settlements or existence, for they spread worthy forces and
currents by their peaceful holy vibrations and colours. The
angel Hom also recognizes this Fundamental Superiority of
Manthra over any other vibration, for he follows this
superiority in order to attune himself with Sraosha.

Ahura Mazda, Amesha Spentas and Yazatas and all other
unseen forces are propitiated only by the medium of
M:arithra, for it is the connecting link between the devotee on
one side and the unseen intelligence on the other, for direct
attunement by means of vibration and
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(7)

(8)

(9)

Attunement with Ahuna Var LEADS TO Best Existence.

colour-the fundamenta universes. Hence it is seen that direct
attunement with Fshusho Manthra, with Manthra of the
Mazdayacnian law, which is most powerful in practice,
unfoldment, and attainment is longed for by the Zoroastrian
worshipper.

The efficacy of Manthra is best revealed when Manthra i<
regarded as the direct messenger coming from Ahura Mazda
and when Manthrais honoured equally with Ahura Mazda by
Zarathushtra. This vibration-effect of Manthra works as &
grand medium in attunement with Sraosha and Ahnra Mazda
for bringing the Fravashis of the Holy for help wherever and
whenever desired. Hence it is said that the word of Manthra
does its function at any time or place or in any danger and
assertsitsoriginal essentia efficacy.

Even the mere names of Ahnra Mazda are regarded as most
courageous, victorious, aura-giving, healing, and expelling
worries, on account of the charming efficacy of the Manthra
sound-vibration and colour.

That Manthra Spenta has its own function in producing its
own efficacy is testified by the yearning of the devotee for an
explanation of the working of the efficacy of Manthra from
the angel Meher.

(iv) Theefficacy of the Ahuna Var in special.

(1)

The Ahuna Var or the Song Celestial going on eternally from
the very First Existence as the result of the Primum Mobile or
the First Eternal Motion is the ultimate desideratum of all the
Souls, for the soul is taken into the Best Existence by Ahura
Mazda, if it isin attunement with Ahuna Var by means of the
chanting of the Yatha Ahu Vairyo, the Word pertaining to
and corresponding to Ahuna Var according to the laws of
Staota and with the practice of Ashoi.
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(2)

3)

Ahuna Var is the Sound Creative of the entire universe, for
the entire best manifestation takes place as soon as Ahung
Var is chanted by Ahura Mazda. This proves that Ahuna Var
is a the bottom of every created thing visible or unseen; and
the evolution or unfoldment implies therefore the direct and
conscious attunement of the unfolding soul with this Ahung
Var-the very first and foremost vibration. Hence Ahuna Var
implies the permanence of Mazdayacnian Law or the Law
guiding the origina manifestation of the entire universe, and
as long as the Immutable Law of the Cosmos is permanent,
so long is AhunaVar permanent and vice versa.

The word pertaining to Ahuna Var viz, the Yatha Ahu Vairyo,
is capable of producing colours and vibrations which enable
the reciter thereof to attune himself with the celestial song of
AhunaVar, and this word protects the reciter from the attacks
of unseen druja or evil forces. This word is regarded as the
most glorious and most triumphant, for it is the word, which
adds to courage and triumph in the soul and conscience of the
truthful reciter. It is the word par excellence, the prototype in
the articulate form of the unseen and inaudible celestia
vibration of Ahuna Var. This word when chanted by Holy
Zoroaster in various ways according to the laws of Staota,
helped him to shatter the gross vibrations created by daevas
or evil men and wicked spirits when materialism reached its
highest point. The Word becomes a very mighty weapon of
Zoroaster against Ahriman-the arch-demon.

(v) The Manthra serving as a powerful weapon against subtle

(1)

visible or unseen evil forces. -

Druja or evil magnetic influences can be driven away and
done away with by meeting the same with Ashoi and the
Manthra of the Word of Ahura Mazda, -the entire Avesta
Manthra moulded and given by Ahura Mazda in the one
Keynote of Yatha Ahu Vairyo.
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(2)

3)

Manthra- AS WEAPON OF Sraosha, Ram & Zarathushtra.

Since the Manthra has the vibrationary effect of over
whelming and destroying the undesirable vibrations and
colours which hinder the unfoldment progress of the soul,
severd of these Manthra which are most powerful in their
efficacy-such as the Ahuna Var, the Haftanghaiti, the Fshusho
Manthra and some Y acna Chapters-are employed by the angel
Srosha as his own weapons against the Druja especially the
enemy of Srosha viz., the Aeshma Druja which is the arch-
druja. Similarly Ahuna Var, Asha Vahishta and Yenghe
Hatam, the three fundamental Manthras of the first rate
importance are desired to work their efficacy throughout earth
and sky for smiting and repelling the Evil. Spirit Airyaman,
which is the most excellent Manthra is most powerful in
crushing and scattering the Evil Spirit.

The Manthra-effect of the names of Ahura Mazda and
Amesha Spentas works against all sorts of ills proceeding
from the Evil Spirit against worries, fairies, plague,
instruments etc., etc. The name of Khordad especialy when
repeated is a very powerful wegpon for smiting the evil
influences proceeding from the Druj-Nasu, Hashi, Ghashi,
Seeni and Buji, which are al most malignant magnetic
currents arising out of the evil thoughts, evil words and mal-
practices of wicked persons and vicious daevas. The names of
al Amesha Spentas are very efficacious wegpons against
Aesham and other foulest vibrations, and hence the necessity
of repeating these every now and then. Even the angel Ram
has to repeat words for the sake of Zoroaster and in order to
protect him from the Evil Spirit. The Ahuna Var and Ashg
V ahishta when employed by Zarathushtra work like stone and
fire against Ahriman. It was only by means of the Ahuna Var
Word that Zoroaster was able to bury the evil vibrations of
daevas deep into the earth. In fact the destruction of Druj by
means of Manthra
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Spenta, and the function of Manthra Spena to expel most
successfully the invisible Druja prove that Manthra Spenta is
the weapon for removing evil from the path of unfoldment of
the Soul, and very often the Words for smiting the daevas are
pertaining to Khshathra Vairya and metallic weapons, and
this idea points to the effect of Manthra Spenta in removing
evil vibrations.

(vi) The relation of Avesta Manthra with other fundamental
things

Lastly we have to notice the relation of Kusti or the sacred thread
girdle, Haoma and Manthra, of the Sun and well-practiced Manthra,
the relation of Haoma, Zarathushtra and Manthra. These when closely
studied point to the conclusion that the Manthra are based on the laws
of Staota or colours produced by the vibrations of sound, which have
the Sun as their central ruling force, the Haoma plant is the grabbing
force in ceremonials, and Kusti is the force for grabbing Manthric
vibrations for the follower of Zoroastrian religion who binds the sacred
thread-girdle and then recites the Avesta Manthra, and Zarathushtra is
the author of all these Manthra.

Thus we have tried to make out some main principles governing the
Avesta Manthra from the ideas till to be obtained in the extant Avests
texts none of which can be laid aside as non-Zoroastrian. Now we shall
devote our attention to what the writer of Zoroastrian Theology says re
Avesta Manthra prayer. These views of the writer maybe divided into
two parts, namely, some views from the extant Avesta texts, and the
writer's own cynical comments.

I. As for the first or the views quoted from the extant texts the
leader's attention is drawn to p. 39 where the writer explains
what prayer implies. He says -

“Homage, invocation, sacrifice, and the outpouring of prayer are the various
expressions of the inward longings of man to commune with the divine, and enter
into mutual intercourse with him. These are outlets through which man pours forth
his heart to the fountain of dl
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bounty. Theindividual who surrenders himself to the unseen powers, who kneels

down in humility at the altar, who with uplifted hands pays homage to the hidden
forces behind the rising sun or the waxing moon or the roaring ocean, and who
carries an offering to the fire or alibation to the waters is Psychologicdly greatly
affected. Such attitudes of spirit have great subjective vaue, for they deeply
influence man's character. Prayer is the highest type of expression through which
man conveys to his heavenly Father his feglings of joy or sorrow, gratitude and
love, hope and fear, or in his hunger and thirst for the divine grace lays down his
grievances before Him, confesses his guilt, craves for help, seeks mercy.
Devotion isthe first requisite. Mere muttering of a few formulas with, lips, while
the heart does not pulsate with devotiona fervour is no prayer. Where there is no
such prayer, there is no devotion; and where there is no devotion, there is no
religion."

These words show that the writer has not understood properly the
spirit underlying Zoroastrian recital of prayers. Although he uses the
words ‘commune with the divine,’ and ‘enter into mutual intercourse
with him," 'the hidden forces and 'devotion' he does not seem to
understand the spirit of these expressions. He takes a very superficid,
and superfluous idea of talking about our condition physical, mental or
materia in the form of complaint or application or thank to God by
means of prayers. This is certainly not the Zoroastrian idea of prayer.
Zoroastrian prayer does not imply any sort of solicitation for the
gratification of our material desires. The Zoroastrian prayer does not
mean conveying of our own materialistic thoughts to the divine. The
Zoroastrian prayer implies the necessity of Ashoi or practice of holy
canons of life, and Good Mind resulting from Ashoi and along with
these two necessary forces Ahu-Daena i.e. Right Conscience which can
be developed only by Ashoi-practice. With these first requisites the
devotee has to learn al the primary thoughts attached by Zoroaster to
each and every Avesta Word, and these thoughts are not at al the same
as raw philological meanings attached by our imagination to the Avesta
words. With a knowledge of these origina thoughts, the Zoroastrian
prayer means uttering of the sacred Avesta Manthra with these original
thoughts running simultaneously through
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the Good Mind resulting from the Holy Right Conscience and Ashoi.
There are rules of the recital of Avesta Manthra according to the
various seasons of the year, and the various departments of life to
which the reciter belongs. These Avesta Manthra when recited
properly with a simultaneous flow of higher thought vibrations
pertaining to them, produce certain vibratory colour-effects upon the
soul and bring the soul to a level of response to the vibrations and
colours of al other angels and archangels, through Sraosha leading this
channel up to Ahura Mazda through the connecting link of AhunaVar
or Song Celestial. Such a degp meaning has been attached to Avesta
Manthra prayer by Zoroaster, and not that of a vehicle of carrying our
worldly ideas to the godhead. The writer seems to ridicule the mere
muttering of sacred formulas on account of his ignorance of the
structure and composition of the Avesta Manthra on the basis of Staota
Laws. The mere muttering has the great, vibration effect which is
complete when the reciter's life-leading has been on the lines or Ashoi
and Good Mind and Right Conscience.

However the writer seems to have noticed the word-effect in the
Avesta. On p. 41 he says from Gatha 31; 6 that -

“Haurvatat and Ameretat have their sacred Manthras or formulas, and he who
pronounces these gets the best reward."

Then with his usual tendency of showing diffidence and disbelief
in the ‘later Avestan texts' he sayson p. 76 -

"Rather than dealing with the righteousness of Asha Vahishta and the
perfection of Haurvatat the later texts expatiate upon their healing powers by
means of the recital of various formulas of magicd efficacy and the spells to
drive away the demons of disease and death. This general tendency of drifting
towards the concrete and material in religion is the characteristic feature of the
times."

This again reveals the specul ative tendency of the writer about the
Y ounger Avesta not being Zoroastrian, and hence he doubts the fact of
the efficacy of recital of Manthra only because it is to be found in the
so called “Younger Avesta.” On p. 84 he saysthat -

"The holy spell isthe soul of AhuraMazda."
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as quoted from Fravardin Yasht 8 81. On p. 87 he say about the
Amesha Spentas that -
“Their sacred names are the most mighty, most glorious, and the most
victorious of the spells. To utter their names is synonymous with efficacy and

power."
In spite of this he remarks on p.84 about Ahura Mazdathat -
“His multifarious epithets are truly the figurative expressions human
language used by man in his feeble attempt to give vent to a outburst of the
feelings of devotion and reverence for his Heaven Father.”

How contradictory is the second statement of that on p. 87
The writer seems to believe that the later Avesta has been written by
some human being not Zoroaster and hence the term "human
language," "feeble attempt” etc., which reveal nothing but sheer
ignorance of the writer of Zoroastrian Theology about the entire
Zoroastrian religion.

Then on p. 102 he says with reference to Sraosha from yacna 57;
22 that. -

“The sacred formula Ahuna Vairya and the other consecrated spells are
his weapons.”

On p. 151 he says from Vendidad XIX; 9 that. -

"Ahura Mazda created the sacred Spell Ahuna Vairyain the “Boundless
Time.”

The power of this Song Celestia or the Law of Origina
Vibration is described on p. 159 from Y acna 19; 15 that. -

"At the beginning of the creation the recital of Ahuna Vairya Mazda put
AngraMainyu to flight."

The vibratory power of Manthrais again aluded to on p. 1 on the
authority of Fravardin Y asht § 90, Srosh Yasht § Vendidad X; 13 and
YacnaX; 6 thus. -

“The fathful recite the holy spells to dispel the demons. Zarathushtra
himself, a the outset, baffled them by uttering the holy word. As stated
elsawhere, these evil spirits are put to flight a the recital Ahuna Vairya,
Gathic stanzas, and the other spells, and the drink of the consecrated Haoma,
moreover brings destruction to them.”
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Similarly the writer refers to the vibratory power of Manthra on p. 166
from Hormazd Y asht 88 10, 11. -

“Ahura Mazda accordingly advises Zarathushtra to recite the divine names
when he wishes to rout the malice of any such apodtate.”
.. Taromaiti or the Feminine demoniacad impersonation of heresy, and
counterpart of Spenta Armaiti is to be smitten by the recital of the sacred
formulas; shewill flee away as soon as the Airyaman Ishya prayer is uttered.” —

as said on p. 167 from the Ardibehesht Yasht § 8, 11, 15. Then
again on p. 170 he says from Yacna. X ; 8 Ashishvangh Yasht 8 5 and
Vendidad XI; 9 that -

“Intoxicating drinks incite men to embrace Aeshma or the demon of wrath,
but recital of the holy spells hepsto dispe him.”

Still further instances of the efficacy of the recital of Avesta
Manthra are to be found. On p. 173 the writer says on the authority of
Ardibehesht Yasht 8§ 5, Srosh Yasht 8§ 6, VendidtLd XX; 12, Hormazd
Yasht 88 1, 10, 11 that -

“The recital of Ahuna Vairya and Airyama Ishya prayers rout the faries.
Zarathushtra asks Ahura Mazda to declare that divine name of his by the
utterance of which he may smite the demons and fairies. Ahura Mazda thereupon
declares that the recital of his holy names is most efficacious for routing the evil
ones.”

On p. 263 while referring to the things which put Druj to flight, he
says from Dinkard that -

"Therecital of theholy spdls............. will drive Druj out of man."

Then there is one important reference on p. 175 under the heading
“The recital of the sacred formulas on the deathbed of man helps his
soul when it leaves the tenement of the body,” and this very evidently
indicates the vibration efficacy of Avestarecitas. He says -

“Bodily death liberates the soul for a higher life. This period or the
separation of the body and soul is momentous; it is full of fear and distress. In its
utter bewilderment the soul seeks help; The recital of sngle Ashem Vohu,
pronounced by a man a the last moments of his life, is worth the entire zone
inhabited by man, and does him incalculable good.”
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On p. 165 on the authority of Vendidad V1I; 3, X; 1, IX; 12 the
writer refers to the vibration-efficacy of Manthrain removing the Druj
from adead body. He says -

“Immediately after the death of an individual, when the soul leaves the
body and decomposition sets in, the Druj Nasu comes flying from the north in
the shape of adespicable fly, and takes possession of the corpse. Sheis expelled
however, when a dog or the corpse-eating birds have gazed at the dead body,
and when certain pious formulas have been recited. In reply to the inquiry how
one may best drive away the, Druj Nasu that rushes from the dead and defiles
the living, Ahura Mazda bids the faithful to recite the holy spells. When the
purificatory rites have been performed and the sacred formula uttered upon the
one defiled by the dead, the Druj Nasu becomes weeker and wesker and flees
from one part of the body to the other, until finally she vanishes towards the
northern regions.”

All such references made by the writer from the extant Avests
texts point out that the writer has in view all these instances of the
efficacy of Avesta Manthra recital, but he is not able to enlarge upon
these on account of his ignorance of the fact that the Manthras are
framed on the basic laws of vibration and unseen colour. The references
given by the writer are very few in number when compared with those
already given by us above. But these few aso will help us to mark the
inadvisability of certain cynica views expressed by the writer about the
belief in the efficacy of Manthra recital. Hence we have naturally to go
to the second part viz., the writer's own cynica comments, but before
doing so we shall devote our attention still to the efficacy of spells or
Manthra Spenta as pointed out by the writer on pp. 115-119.

These pages have been chiefly devoted to 'Manthra Spenta by the
writer of Zoroastrian Theology. We shall quote some important points
from these pages in the words of the writer himself: -

(i) “The Gathas spoke of the Manthra the sacred formula or inspired
utterance of great spiritua potency.”
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(ii)

(iii)

(iv)

v)

(vi)

(vii)

(vii)

"The Manthras generdly indicate the spells of Magica
charmsin the Y ounger Avesta."

“Manthra Spenta the embodiment of the holy spell, is invoked
along with Daena, the genius of religion and Vahu Manah's
wisdom ; he is invoked to heal the ninety-nine thousand nine
hundred and ninety-nine diseases created by Anghra Mainyu. He
is efficacious and the most glorious one.”

“The collocation Manthra Spenta occurs more frequently in its
ordinary meaning than as the name of the angel presiding over the
holy spells.”

“There are many such spells of various degrees of efficacy. Their
conjuring efficacy is very great. They are supposed to have
inherent mysterious power of their own, and the mere recital of
these magical charms produces marvelous effects.”

“The mystica compositions, as such, are credited with some kind
of spiritual efficacy, some super-human power; and through the
recitation of them man can avert the baneful influence of the
demons.”

“The holy spell is the very soul of Ahura Mazda. Whoso
pronounces the names of Ahum Mazda by day and by night, on
leaving his bed, or while retiring for deep, or upon leaving his
home or his town, is able to withstand the attacks of the demons,
and will receive as much succour and help as a thousand men
could jointly give to one man.”

“Some of the most excdlent, the most mighty, the most effi-
cacious, the most smiting, the most victorious, the most heding,
the greatest, and the best of the spdls are the Ahuna Vairya
formula, the Airyaman Ishya prayer, the names of Ahura Mazda
and of the Amesha Spentas. Sapshyant and his companions will
recite the Airyaman Ishya prayer a the time of the renovation of
the world. Through its intonation Anghra Mainyu and his evil
crew shal be hidden in the earth. There are other sacred formulas
of great importance such asthe AshemV ohu
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AHUNA VAR - the Quintessence of the Entire Scriptures.

(ix)

)

(xi)

(xii)

(xiii)

(xiv)

and Y enghe Hatam. These are composed in the Gathic dialect and
are of rare merit. They are next in importance only to the most
sacred formulaof al, the AhunaVairya.”

“The greatest of al the spdls, the Word par excellence of the
Zarathushtrian theology, which is constantly on the tongue of the
faithful, is the Ahuna Vairya. It is made up of twenty-one words,
everyone of which corresponds to one of the twenty-one Nasks,
which make up the complete Holy Writ of the Zoroastrians It is
the quintessence of the entire scriptures. Ahura Mazda
pronounced it when the world was not. Of all the sacred formulas
that have ever been pronounced, or are now recited, or which will
be recited hereafter, thisword that the Lord God has announced to
the holy prophet is the best. It gives courage and victory to the
Soul.”

“Zarathushtra chants aloud this Word when the demon Buiti seeks
his death, and he puts the fiend to flight by the mere recital of it.
With the same word does the prophet repd the Evil Spirit himself,
when he comes to tempt him.”

“The value of the recitation and the intonation of the formula is
greetly impaired when it is inattentively chanted with errors and
omissions.”

“The most frequently occurring formulas that are repeated in
various numbers, as the occasion demands, are the Ashern Vohu
and the Ahuna Vairya. The number of times which they are recited
varies from one to a hundred thousand.”

“The Manthrans, or chanters, are those who are privileged to recite
the spells. The knowledge of the secret formulas is to be zealously
guarded, it is to be imparted only to the veriest few in the closest
crcle”

“The potency of spells greatly lies in their careful and accurate
recitation, without omitting any part of the prescribed formulas, or
without violating the rigid rules of the manner of chanting. This
requiresthat the reciter
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should be well versed in the art, of exercising, of healing, or in
any other function he undertakes to perform with the help of the
sacred spels. Teaching a manthra to an infidel is equivalent to
giving atongue to the wolf.”

(xv) "Airyaman smites and drives away al kinds of sickness and
death, magic and sorcery. He does not heal by means of herbs and
drugs, medicine and surgery, but by the holy spells. In fact one of
the greatest of such formulas, the Airyaman Ishya, bears his
name, and is used to smite al manner of disease and death.”

From these fifteen points we can safely conclude that

(@) the writer knows for certain that in the Gathas as well asin
al the other Avesta texts extant, the Word-effect or recital-
effect or charm-effect of Manthra s frequently evinced;

(b) the writer cannot understand how the Manthra possessed
the great spiritua potency so long as he is ignorant of or
ignores the fundamental laws of vibrations of sound and
colours produced thereby ;

(c) the writer is unable to distinguish the ‘AhunaVar’ or Song
Celestia or the Ecstatic Music of the First Motion started
before all creation from the Word ‘Y atha Ahu Vairyo’
which isformulated in order to establish univibrancy or
attunement with the higher spiritual vibration of Ahuna
Var,

(d) the writer is able to see the laws of numbers employed in
the frequency of some of the most powerful manthras; and
that

(e in fine the writer of Zoroastrian Theology is aware of
the efficacy of the Avesta Manthrain general.

I1. Having seen the first part we shall now see the second part viz,
the writer's own cynical comments -
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On pp. 344,345 under the heading 'the reformers protested against
reciting their prayers parrot-wise in an unintelligible language,’ the
writer gives his own reformed ideas about the method of Zoroastrian
prayers. Certainly the views expressed on these pages are very
objectionable and undesirable. He says -

“The Avesta language had long since fallen into disuse. It was not a living
language. Yet the belief in its being of celestid origin, the tongue in which
Ormazd addressed his heavenly court, and even that in which Ahriman
harangued his ribald crew, had preserved it as the only true vehicle for
conveying prayers.”

This is certainly a cynical view. The Avesta was never a living
language of ordinary every day use. In fact it has not been a language
for the use of social communication. It is framed for producing the
vibration-effect according to the rules of sound, and at the same time all
the laws of nature are exhaustively conveyed by the same Manthras
when they are deciphered with the help of the laws of Staota according
to which the Manthras are composed from the one Word Yatha Ahu
Vairyo. The address by Ahriman to his own crew in the same Manthric
terms has its own vibration-effect in the specia contexts where it
occurs. Just as an unfortunate blind person cannot understand what is
sun-light, gas-light, electric light, blue, yellow, red and other colours in
the same way we who are spiritually blind cannot understand the
vibration-colours and the laws thereof which are at the bottom of the
‘great spiritua potency’ of the Manthras as said in the Gathas. The
reader after he has gone through al the pages of this main head will be
able to convince himself that the Avesta Manthra must always be the
only true vehicle of Zoroastrian prayers whatever the pedantic
philologist may say against it.

Then under the guise of the words of the reformers to whom the
writer himself belongs, he says further -

“It was meaningless to mumble an unintelligible gibberish which neither the
priest himself nor the laymen understood....................... No amount of such
formulas would affect the character of the devotees and
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ennoble their thoughts. A prayer that had no subjective value was no prayer. It
failed to awaken any ethical fervour, for a truly devout prayer should spur the
spirit within to ahigher life................... The orthodox vehemently retorted that
the Avestan language was divine, and as such it possessed inherent magical
efficacy. Miraculously composed as these Avestan prayers were, they had
indescribable objective value, it was claimed, quite independent of the motive of
the one who recited them. The mere utterance of the sacred texts, without
knowing in the least what they meant, would produce marvelous effect.”

Such a view would certainly produce a very baneful effect if it
proceeds from a man like the writer of the book. If once it is seen that
the Manthra has the Word-effect irrespective of the philologica
meanings, calling the recita of the Manthra by the name of 'gibberish’
implies unbearable sarcasm of the efficacy of Avesta Manthric recital.
In the rules of Zoroastrian teachings higher life of Ashoi is the first
requisite for availing onesdlf of the full vibration and colour efficacy of
the Manthric prayers and the Avesta Manthra has the power of bringing
the mental attitude to a certain degree of self-control, and good right
thought by the laws of vibration. 'Every cause has its effect’ is the
immutable law of nature, and the M anthra-cause according to this same
law must have its Manthra-effect. Very few understand the laws of
digestion of food and yet when food is swallowed the digestion does
take place in spite of the eater's ignorance of the laws of digestion. In
the same way the Manthra when recited produce their own vibration-
colour effect no matter even if the reciter does not understand how the
laws of vibration work.

It is the hobby of a handful of so-called reformersto get Avesta
prayers supplanted by Gujarati or English compositions of their own.
In support of their argument they adduce that -

“there existed already some mongjat prayers composed in Persian by some
of the learned Dasturs even in their own life-time, which the orthodox were using
without any scruple at the end of their daily Avestan prayers,”

35
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4
assaid on pp. 344-345.

Now the fact is that the Persian poems called Monagjat were never
meant to be substitutions for the Avesta prayers, but they were meant
to be supplementary. The ancient Dasturs understood very well the
laws of the vibration-efficacy of Avesta prayers and in order to put
some ideal thoughts of Zoroastrian teachings into the Persian language
they composed these Mongjats or Persian praise-songs. In the same
way Pazend compositions of Dasturan Dastur Adarbad Mahrespand
such as Patet, Afrins, Nirangs etc. are used actually as prayers side by
side with the Avesta recitals. These Pazend prayers are composed by
this very well-versed Dastur Adarbad, well-versed in all the laws of
Staota, and in all the man fundamenta principles of Zoroastrian
religion. He was a Dastur observing al the rules of Ashoi in his
practica life and as a result of such observance he had proved his own
spiritual development by a number of miraculous ordeals. This Dastur
Adarbad Mahrespand with his knowledge of Staota laws could not
have made a breach of these laws while composing Pazend prayers.
Moreover the Pazend prayers owe their origin to the Pahlavi
commentary of the 21 Nasks which was termed the Zend-i-Avesta or
explanation of the Avesta, and Pazend idess are taken from this Zend
or explanation as the word Pazend i.e. Pati Zend or "from the
explanation” suggests. Hence we conclude that no one in this age has
any right to compose prayers in any language, not even in the Avesta,
for the composition necessitates in the first place a knowledge of the
laws of Staota or vibration-colours on which Avesta is based, and
secondly a knowledge of al the principles of Zoroastrian teachings,
which can never be present in persons not observing Ashoi-principles,
foritissadin Gatha XXXIV; 8.

"Yoi noit ashem mainyenta
Aeibyo duire vohu asmano.”

“The wisdom of Vohu Mano recedes further from those who do
not pay attention to Ashoi."
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Lastly on pp. 361-362, under the heading "Avestan prayers,
however unintelligible, are declared the most efficacious owing to
their occult significance” the writer of the book ridicules the
vibration-efficacy of prayers, thus -

“We have already seen the arguments advanced by the reformers against
addressing to God prayers in a language unintelligible to the suppliant. We shall
now need only notice the part that the theosophists have taken in the controversy.
The syllables composed in the Avestan texts, they aver, are so mysteriously
adjusted to each other in the prayers, that they produce vibrations on the ethered
plane, when pronounced. The potency of such rhythmical sound is so great that
like every good thought that flashes out with strong occult force and sends forth a
good 'demental,’ it creates forms in the ethereal world, attracts good 'elementals;’
and repels evil ones. Every single sentence conveys an occult meaning, and the
prayers composed in the celestid tongue of the prophet and other seers have an
unspeakable efficacy conducting to the welfare of the individua concerned, but
their renderings into any modern vernacular would make them totaly ineffectud
as prayers.”

Thisisnot an explanation given by the theosophists, but it is as we
have seen in so many text-quotations an idea of the Zoroastrian
teachings themselves. The Staota laws are primarily Zoroastrian,
and the "razeng" of the Gathas or occult hidden texts are also
primarily Zoroastrian. The writer smply laughs out the idea of the
vibration-efficacy of prayer, because he believes that such an idea i<
purely theosophic. The modern theosophy is merely an esoteric side of
Buddhism and the religion the Vedas. We do not accept al the
theosophic principles of explanation agpplied indiscriminately to the
teachings of Zoroaster. The laws of vibration-effect of Mantras may
have been explained in the Buddhist scriptures, and we do not borrow
these laws and engraft them on our Avesta Manthras. What we
emphasize is this that the Staota laws and the vibration efficacy of the
Manthra have been originaly propounded in the Zoroastrian teachings,
and an open mind void of prejudicesis necessary for a study of them. It
is not a scholarly attitude at all to believe wrongly that the vibration
efficacy of prayers is merely a theosophic teaching, and to ignore the
existence of this pri-
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mary law of Avesta Manthra as preached in the Zoroastrian teachings
on the plea of its having been explained by theosophy or perhaps
esoteric Budhism.

Thus we see that athough only about five pages have been
devoted to the sarcastic view of the Avesta prayer-efficacy in the book;
yet these pages have a very pernicious effect on the readers who are
totally ignorant of the original Avesta texts now extant. The subject of
the efficacy of Avesta prayers is a very important one, and hence we
have treated it under this sxth main head at this length only to
convince the reader of the greatness of a subject, which is summarily
and cynically dismissed by the writer of Zoroastrian Theology. The
writer could have treated this subject at some length if he had the mind
to do s0, and could have given his own honest opinions as to the
efficacy of Manthra recital in prayers. But the book of Zoroastrian
Theology is not meant to explain the existing principles in the Avestan
texts, but to convey home to the reader that whatever is said in the
Avesta texts other than the Gathas is post-Zoroastrian and therefore
incredible as purely Zoroastrian teachings. The writer could have
drawn right conclusions from what he has said on pp. 116-119 about
Manthra Spenta, and could have pointed out the efficacy of Avesta
Manthra as it is postively propounded in Zoroastrian teachings- this
efficacy being founded on the primary laws of the existence of the
entire Universe, the Laws of Staota.
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CHAPTER VII.

The Writer's hotch-potch on the word "Magi."

We have to select this main head for more than one reason. First
it includes a reference to the sacerdotal order or the priestly class,
secondly it aludes to some important points of Zoroastrian teachings,
and lastly the subject enables the reader to see distinctly the peculiar
speculative method of the writer of Zoroastrian Theology, who has
referred to the subject of the Magi on more than one page of his book,
and there is so much ‘confusion worse confounded' made by the author
on the subject that it would have been advisable for him not to have
spoken about it.

On p. 68 he says:

0] "The Persians thus conquered the earthly possessions of the Medes and
the Magi their priests; but they were in turn conquered by the latter in

spirit. The Magian victory in the spiritual domain more than made
amends for the loss of their tempora power."

(i) ‘TheMagi formed one of the six tribes of the Medes, and constituted their
sacerdotal class'.

(iii)  “When Cambyses heard of the Magian priet Gaumatds revolt to
overthrow the Persian empire, he exhorted the people never to let their
kingdom fal into the hands of the Medes and the Magi.”

(iv) “The Magi were the priests of the Medes, they now became the priests of
the Persians. This strengthened their position. No sacrifices were now
offered without them. They were held in great esteem, and their exated
position at the court of the kings insured them a considerable influence
over the people. They were looked upon as the wise mediators between
man and God. They officiated at the ceremonies, chanted the hymns,
sacrificed at the altar, explained omens, practiced divination, expounded
dreams, and ministered to the various religious wants of the people.”
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Then he continues on p. 69 under the heading “The Magi
presumably implant the Zoroastrian practices in Western Iran as

under.” —

v)

“It seems that the Magi took a long time to supplant the religious
practices of the Persians by their reform. The two races differed very
widely on some of the main reigious observances. For example, the
Magi held the dements of nature sacred. The earth was to be kept pure
from defilement. Hence they exposed the corpse of the dead to be
devoured by birds ; though the Persians, on the contrary, enclosed the
corpses in wax, and interred them in the earth. The Persians continued -
this practice for a considerable time, until finaly with the complete
fusion of the two races they seem to have exchanged buria for the
exposure of corpses.”

On pp. 69 and 70 he further says —

(vi)

“The disposa of the dead by exposure to the light of the sun, the
reverence for dements, fire, water, and earth, the stringent laws for
bodily cleanliness, the active crusade against noxious creatures, are some
of the sdient features of the religious practices and bdiefs of the Magi
tha we glean from the writings of the Greek authors. They comprised a
part of the Magian religion.”

- The Magi are depicted to be a very pious class on p. 186 on the
authority of other writers----

(vii)

“Porphyry mentions on the authority of Eubulus, that the Magi are
divided into three classes, the first and the most learned of which neither
kill nor eat anything living. Diogenes Laertius states that vegetables,
cheese and bread form their food, and they content themselves with the
plain ground for their bed. Clement of Alexandria mentions a sect of the
Magi that observed the life of celebacy.”

On p. 199 the Magi are said to be the leaders of proselytising
movement -

(viii)

“Elisaeus informs us that this prosdytizing movement on the part of the
Magi of Sasanian times was not confined to Armeniaalone, but extended
further to Georgia. Albania, and various other countries."
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WRITER'S QUEER DISTINCTION BETWEEN Magi & Athravans.

On p 173 while referring to Pairikas or fairies, he refers to the
absence of black magic among the Magi -

(ix)

“The West has derived the term magic from Magi, the priestly class of
the ancient Persians. The Zoroastrian works of all periods, however,
detect, sorcery as an evil creation of Anghra Mainyu. The verdict of the
Greek writers regarding this is unanimous. Dino states in his Persica that
the Magi abhorred divination by Magic, and Sotion on the authority of
Aristotle and Dino says that sorcery was unknown among the Magi.

Lastly there is a very long argument upon the two different
classes called the “Magi”and the “Athravans’, made by the writer on
pp. 67, 70 and 191, where he says emphatically that the Magi have not
been recognized in the Avesta. "Athravans, the Zoroastrian priesthood
of Eastern Iran; Magi, the Zoroastrian priesthood of Western Iran” are
the headings on pp. 67 and 68. There he says -

“The recognized priest of the Avestan texts is the Athravan, the
fire-priest of the Indo-lranian period. Nature hails Zarathushtra a his
birth as an athravan. He is the very first and foremost of the athravans.
Even Ahura Mazda himself takes this term to define one of his own
innumerable names. Like their Vedic brethren, the Avestan people
divided their society into different professional groups; and the athravans
formed the first of them. Fire was their specia charge, and it was their
priestly duty to tend the sacred flame in the shrines, and aso to go abroad
preaching the religion of Mazda. It seems, however, to have been left to a
different wing of the sacerdotal community to plant the banner of
Zoroastrianism in the western part of Iran, which was destined to become
the centre of a grea civilization and the seat of an empire far greater in
political importance than that which obtained among the Eastern
[ranians.

Not long after the death of Vishtaspa the roya patron of
Zarathushtra, the kingly Glory left the eastern line of the Iranian Kings
and flew to the west. With the shifting of the political sphere of influence,
the centre of religious authority gravitated towards the west. Religious
influence radiated from this ecclesiasticd centre, and the Magian
neighbours were possibly the first to imbibe the new ideas and gradually
to spread them among the Medes and later among the Persians.”
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Similarly on p. 70 he goes on -

"The Magi, it seems to us, borrowed the religious practices and
beiefs from the Athravans a some remote period. No data, however,
available to help usin our task of ascertaining when thistook place. That
the Magi introduced them in Western Iran is universally accepted.
Moreover, a school of eminent Western scholars who uphold the theory
of the Magian origin of the Avesta, claim that these religious practices
originated with the Magi. They are the characteristic features of the
Magian faith, which, we are told, during the period of their ascendancy
the Magi foisted upon Zoroastrianism The whole of the Vendidad, it is
claimed, savours of their spirit, nay, it istheir work.”

Then on the same p. 70 under the heading "The interna evidence
of the Avesta militates against the theory of the Magian origin of the
sacred texts," — he enlarges upon the distinction between the Magi and
the Athravans thus. —

“With the exception of a solitary passage namely Yacna 65; 7
presumably a late interpolation, which pronounces a curse upon those
who ill-treat the Magi, the entire Avestan texts do not recognize the Magi.
The class designation of the priests is persistently athravan. The cardina
tenets of the Vendidad, its elaborate rules for bodily purity, its copious
sanitary code, are associated with the athravan in the Avestan texts. It is
not a Magus who cleanses the defiled by ablution ceremonials, heels the
sick by the recital of the holy spells, and moves about with a penom over
his mouth, and a Khrafastraghana in his hand; but it is an athravan who
exercises al these powers and more. The sacerdota classis known by the
title of athravan throughout the texts. It is the only privileged priestly class
that the Avesta recognizes. It is inconceivable that the name of the Magi
should not figure in the work, if it is composed by them. The entire
suppression of the mention of their name cannot be accidental. It must be
due to conscious purpose and pre-meditation. It is Jet to be proved that the
forms derived from maga, ‘great’ occurring in the Gathas and in the
Avedta designate this priestly class. The terms have no bearing on this
problem. Did the Athravans look to the Magi'as their undesirable rivalsin
their clerica profession, who disputed with them the sphere of influence
over the hearts of the laity ? If the athravans were not favourably disposed
to the Magi, we should have found the latter classed among the
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Kavis and the Karapans, the heretical priestly castes upon whom they invoke
divine judgment. They would have warned the faithful against their teachings.
This they did not. Hence the probéble conclusion is thet the Avestan texts are
the production of the athravans, the legitimate guardians of the Zoroastrian
canon, and that the Western Magi imbibed from them the Zoroastrian doctrines
which they gave to the Western Medes and Persians.”

On p. 191 he refers to the same fact, viz., nonexistence of the
Magi in the Avesta. He says: -

“As already pointed out, the Magi did not receive recognition in the Avesta. It
is not so in the Pahlavi period. The Avestan term athravan remains during
this era as a class designation done, but magopat, which later becomes
mobad, is used throughout the Pahlavi literature, equally as a dass
designation for priesthood and as a persond title of a priest to distinguish
him from a layman. Significant in this light becomes the fact that
athough the Persians of old had defeated the Medes and their sacerdotal
caste "the Magi, it was now aMagus again that was destined to revive the
nationd glory of Iran, and restore their ancient faith. The Kingly Glory of
Iran clave to a hero of the House of Sasan in the province of Fars, who
was dike priest and king. Ardashir was his name, and the Iranian world
rang with the praises of this son of Babak, whose fame is writ large in
the, history of Zoroastrianism:”

On page 186 he says that the Magi were known by another name
also -

“Speaking about the designation by which the Zoroastrian priests were known in
Cappadociain his days, Strabo relates that in addition to their usual name
of the Magi, the priests were called puraithoi, the equivalent of the
Avestan designation Athravan, or fire-priest.”

All this incongruous and unintelligible mass is collected here in
order to enable the reader to see how the writer of Zoroastrian
Theology while referring to a side-subject like that of the Magi inserts
his own Idols of the Mind. We notice adlusion

36
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to three main points viz., the origin of the Avesta, the question of the
currency of the proselytizing movement, and the reference to rituals,
especially the canon of the disposa of the dead. We should not have
taken up this main head a all, had not the writer of Zoroastrian
Theology dluded in his own fashion to these landmarks of
Zoroastrianism.

The entire subject of the Magi as treated by the author is a result
of his own conjectures foisted upon some facts from foreign writers
which are in turn speculative to a greater or lesser degree. The
important subject re the priestly class as depicted in the Zoroastrian
teachings could have been specially and ably delineated by the writer if
he had the right mind to write a book of genuine Zoroastrian Theology.
But the magnet of his mind, asit is seen from his book always points to
some favourite Idols-of-the-mind, and amost every chapter in the book
savours of them. We shall therefore try to see how the writer has failed
to communicate facts as they stand: -

(i) The term 'Magi' is the English or rather Latin plural of
'‘Magus derived from Magnus great. It is the literal
rendering of Magus in Persian which is atrandation of the
Avestic ‘Magavan' from 'Maz greatness, meaning 'sublime
personage’, or a 'person par excellence,’ or more literaly a
‘protector of mora and spiritual greatness.’ The Pahlavi
renderings are sometimes "Magih" meaning spiritua and
moral excellence or sublimity and sometimes "Magopat"
i.e, master of divine exatation, which has given the
Persian word "Mopat" or "Mobed.” Just as the Avestan
word ‘Athravan' means "protector of the Spiritual Fire" or
another Avestic term "Aethra-paiti” means "Master of the
Spiritua Fire," for which the Pahlavi gives “Asrun” or
“Aerpat” which has been corrupted in to Persian "Ervad,"
in the same way “Magavan” or “Magopat” or "Maga"
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refers to the high class of priests who used to preserve their
Spiritual Worth and Greatness by a practical life of purity.

It has been said by the writer himself on the authority of foreign
writers that the class of Magi was a very pious class of priests
observing abstinence in food, drink and bed, and living a life of
celibate chastity. It is aso admitted that they had certain spiritual
powers, viz. or divination and exposition of dreams etc. and this
proves the degree of their spiritua greatness. The regimen of the
Magi or Magavan is quite in keeping with the mandates of
Zoroastrian religion. As we have seen in the Fifth Chapter above,
the Zoroastrian religion has never allowed any of its followers to
partake of the flesh of dlaughtered animals which is termed 'Nasu'
or dead-matter, and according to the various degrees of holiness
observed by the followers specia rules of diet have been
prescribed for each class. The practica holy men of the highest
class have to live merely on amilk and fruit diet and adiet of milk
products such as butter and cream. The exhibition of spiritual
powers by any person is in proportion to the degree of holiness
observed by him in every day life. TheMagavan being an extra-
ordinary class in point of observance of holinessis able to possess
a high degree of spiritua powers. Although an ordinary follower
of the Zoroastrian religion is alowed to live on it vegetable diet
free of animal flesh in aocordance with the rules of Ashoi-
principle, the Magavan who belongs to a higher order of aura has
to live merely on fruits and milk. Hence we see that the Magavan
belongs to the priestly order, which has reached the highest degree
of Zoroastrian purity. The principle of marriage is enjoined on
every ordinary follower of the Zoroastrian religion, but an
exception is made only in the case of the Magavan who remains
celibate. Even the entire priestly class excepting the Magavan has
to live a married life, because the institution of marriage as
pointed out in the Vendidad is based on an unseen law of nature
termed "khaetvadatha" in the Avesta for the unfoldment of the
Soul. The Magavan having attained perfection
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in this line of progress remains celibate also in accordance with the
exception made by the Zoroastrian teachings.

(if) Then what is termed the “Magian Religion” by the writer is
not so. All the so-called salient features of the beliefs and
practices of the Magi are originally Zoroastrian tenets. The
reverence for elements, fire, air, water and earth taught in
al the Avesta, even in the Gathas, is specidly treated in
the Vendidad, which is taken from the Javit-shida-dad
Nask. The entire Vendidad is teeming with injunctions for
a Zoroastrian to observe the Law of Economy of nature by
keeping everything in nature pure. The writer says he has
learnt this Magian religion from the Greek authors,
whereas really we see that the practices of the Magi are
originally and purely Zoroastrian practices, if we lay aside
our own bias.

There is also a reference to the disposal of the dead by exposure to
sunlight and birds of prey, and this practice the writer says was not
Persian but Magian. The historian has taken a somersault when he
believes that the Persians of the Achaemenian times used to bury their
corpses, and most writers have blindly followed this belief. After the
advent of Zoroaster the system of exposing corpses, in open wells
termed 'Dakhmas built on high hills, to sunlight and vultures was
introduced. Before the time of Zoroaster aso there was no system of
tombs for the interment of corpses, but there was a special system of
preserving the bones after the corpses were devoured by animals and
birds of prey, and this system was known as that of “Asto-danna”
literaly, receptacle for bones. This system implied the building of stone
and brick and lime-work like a tomb under which the bare bones were
removed for preservation after the flesh was eaten up by animals and
birds. The bones were preserved in the Asto-dana for various reasons,
one of which was to prevent the bones being taken to a stream of water
or to a field of corn by any mischievous bird or animal. There were
separate Asto-danas for different families, and each family preserved
the bones of its own stock in its own Asto-dana
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When Zoroaster explained the Law of nature and propagated the
Zoroastrian religion, he introduced a specia system of what we now
term “Dokhma’ or a well prepared with elaborate rituals performed
over it, and when this system spread by degrees, Asto-danas
disappeared. If the historical fact of there being tombs of Persian kings
in Achaemenian timesis at al true which we have reasons to doubt, it
can only point to the Asto-danas which may have continued as a relic
of a pre-Zoroastrian practice. Asto-dana must not be confounded with
the interment or buria, and this contusion has been made by the
historian who is followed by al other writers. No Avesta text now
extant, which as we have so often noticed is a meagre fraction of the
whole, tells us about the Dokhma; ‘at least the Gathas are silent about
it,” asthe writer of Zoroastrian Theology puts it; in his words therefore
will it be reasonable to say that this system of disposal of the dead was
foisted upon Zoroastrianism by the religion of the Magi, and therefore
the modern Parsees who must follow grictly merely the Gathic
teachings should follow some other method of disposal! This question
can only be solved by the writer of Zoroastrian Theology if he is
fascinated by the cremation system just invented by modern science.

The unmeaning distinction of the Medes and the Persians, which
is merely a local distinction, and not a distinction of peoples of two
different religions, the regarding of the Magi as the priests of the
Medes, and the disposa of the dead by exposure as their own system-
and all such rupture-like mass of incoherent facts have no other utilily
in a book of Zoroastrian Theology except to unhinge the right beliefs of
the foll owers of Zoroastrianism.

(i)  That the Magi were instrumental in carrying on the work of
proselytism is another shot from the mind of the writer of
Zoroastrian Theology on the authority of some obscure
foreign writer. We have seen in the second chapter how the
writer of Zoroastrian Theology has left no stone unturned
to impress the idea of advocacy of prosdytism from
Zoroastrian teachings.
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(iv)

He refers to the subject of Magi again because such &
reference again helps him to quote unwarranted things
about his pet subject of proselytism. The preaching of the
Zoroastrian teachings to the Zoroastrian people in different
provinces of Persia does not imply proselytism, and the
duty of preaching to the co-religionists has been enjoined
on the Zoroastrian priests in the Avesta besides the duty of
officiating at the rituals. If the Magi thus preached
Zoroastrian teachings and exhorted the Zoroastrian people
of other provinces to live a life of practical holiness, it is
quite absurd to say that the prosdytising movement was
carried on by the Magi.

We have to notice another strange teaching of the writer of
Zoroastrian Theology, which is aout the origin of the
Avesta. We have noticed aready in the first chapter and
shall notice in the next i.e. the eighth chapter that the writer
of Zoroastrian Theology does not believe all the Avesta
writings to have been given by Zoroaster himself. Here also
while refuting the theory of the Magian origin of the
Avesta, the writer draws a very absurd conclusion viz. —

“That the Avesta texts are the productions of the Athrvans, the legitimate
guardians of the Zoroastrian canon.”

The philologist has aways believed without any valid proof or
reason that only some of the Gathas were written by Zoroaster himself,
and that the rest of the Avesta is post-Zoroastrian, having been written
by the priests and poets. The writer of Zoroastrian Theology while
trying to avoid Scilla i.e. while trying to contradict the theory of the
Magian origin of the Avestain his own way, fals into Charybdis, since
he falls into another error of equa danger-the error of the Athravanic
origin of the Avesta. If Zoroaster himself is regarded as the Chief of the
Magavans, and we have many reasons to do so, then only in that
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case can the Avesta be said to have a Magavan or Magian origin, but to
say that the Athravans of post-Zoroastrian times have composed the

Avesta will wipe off the fact of there being 21 Nasks of Zoroaster
himself.

(V) As to the term Magi itself, and their distinction from the
Athravans, and whether the Magi are recognized in the
Avesta, it would have been quite proper for the writer of
Zoroastrian Theology not to have touched this subject at
al. The term "Magi" has confounded even the best writer,
and it has become aterm of very wide application by other
writers, ever since its first use by Zoroaster himself in the
Gathas.

In order to have a proper idea of the world of confusion arising for
the understanding of the term we shall give some views from some
well-known Western writers from whom the writer of Zoroastrian
Theology seems to have gleaned views suitable to the genera tenor of
his own book, at the same time omitting those which he himself did not
like for his set-purpose.

In the book entitled “the Age of the Avesta and Zoroaster”
originally in German written by Dr. Geiger and Dr. Spiegel, and
trandlated by Dastur Darab Peshotan Sanjana, it is said that: -

(@ “All that we know about Magi alows us to assert that their doctrines and their
customs were perfectly identical with those which we find recorded in the
Avega”

(b) “Khosru Parviz in a proclamation given in the Dinkeard says — ‘that Vishtaspa
caused al the works written in the language of the Magi to be collected in order
to acquire the knowledge of the Mazdian Law.” We cannot attach much value to
the gatement tha Khosru Parviz characterizes the Avesta language as the
language of the Magi. There isno doubt that the Magi were the representatives of
the Zoroastrian priesthood. If then the Magi done still understood the Avesta
language, if they used it in their daily ceremonies, prayers, and recitations, and if
it completely swayed the cult uphdd by the Magi, it might well be called, for the
sake of convenience, the ‘ language of the Magi’. Consequently it is characterized
asthelanguage of asingle order, nat as that of anation.”
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‘ZARATHUSHTRA HIMSELF A Magus - A POSSIBILITY

“The Zoroagtrian religion is represented in historical times by the Median Magi,
through whose influence it srove to gain ground among the mgjority of the
Persians under the sovereignty of the Achaemenidae. But hence it has been
inferred only of late, that the Magi composed the Avesta known to us, and that
Zaathushtra himself was a Magus. This is only one of the three possibilities
Besides this there are two other credible suppositions :-(1) The Magi adopted the
doctrine of the Zoroastrian priests, thus representing a later phase in the
development of the Avestareligion. (2) The Zoroastrian priests are the heirs of
theMagi."

" Asregards Prof. Harlez's theory tha the Avesta was composed by the Magi and

in Media, a very important fact seemsto contradict it. The Avesta priests are not
strictly caled “ Maghu” but “ Athravans’ . In all the passages where the priests
are mentioned, they invariably bear this name. Their testimony would lead usto
infer that * Athravan’, and in fact this title exclusively, served as the officia
designation of the priesthood. Why then should the Magi in their own writings
have given to themsalves any other name then that by which they were
universaly known to theworld. Now in a passage in the Avesta ( YacnaLXV ;
6) there indeed occurs the expression “ Moghu-tbish” and this must be taken
into consideration. But what docs it prove? At the very most, only this, that at
the time when this passage was composed, the teem Maghu was not unknown
and perhaps was almost synonymous with Athravan. Moreover it seems quite
possible, that in the passage referred to, Maghu bears a purely generic meaning.
We must of course admit that the context does not compel us to adopt the
rendering of the "priest" for Maghu, which is possible, though not exclusively
appropriate. The Avedta, therefore, does not recognize the term Maghu as the
title of the Zoroastrian priests, it never designates them by any other name than
that of Athravans. The Avesta speaks only of the Athravans and not of the
Magi. The Avesta civilization dates from a very remote antiquity. It is fruitless
to specify a particular century. But it is no doubt that it is older than Medo-
Persian history.”

Then there is another great writer Martin Haug who has his say in
the book of "the Essays on the Sacred Language, Writings and Religion
of the Parsis" as under: -

©

“To the whole world Zoroaster's lore was best known by the name of the
doctrine of the Magi, which denomination was commonly applied to the priests
of India, Persia and Babylonia The earliest mention of them is made by the
prophet Jeremiah who enumerated among the retinue of King Nebuchadnezzar
at his entry into Jerusalem, the Chid of the
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(f)

)

37

Magi" from which statement we may distinctly gather that the Magi exercised a
great influence at the court of Babylonia. The Persians, however, whose priests
the Magi appear to have been, are never spoken of as adherentsto idolatry.”

“King Cyrus professed the religion of the Magi. The Zoroastrian religion exhibits
even avery close affinity to, or rather identifieswith, several important doctrines
of the Mosaic religion and Chrigtianity, such as the persondity and attributes of
the devil, and the resurrection of the dead, which are both ascribed to the religion
of theMagi, and arereally to be found in the present scriptures of the Parsis”

“Thename Magi occurs even in the New Testament, In the Gospel.; accordingto
St. Matthew, the Magi (Greek Magoi, translated in the English Bible by "wise
men") came from the East to Jerusalem to worship the new-born child Jesus at
Bethlehem. That these Magi were the priests of the Zoroastrian religion, we know
from Greek writers. The books of all these writers being lost, save some
fragments preserved by later authors, such asPlutarch, Diogenes of Laertes, and
Pliny, we cannot judge how far they were acquainted with thereligion of the
Magi. The two chief sources whence the Greeks and Romans derived information
about thereligion of the Magi were Theopompos's eighth book of the history of
King Philip of Macedonia, which was entitled "On Miraculous Things," and
specially treated of the doctrine of the Magi; and Hermippos, who wrote a
separate book "On theMagi." We are left without information whether or not
Theopompos derived his statements on the lore of the Magi from the intercourse
with the Persian priests themselves ; but Hermippos, who compaosed besides his
works on the Zoroastrian doctrine, biographies of lawvgivers, the seven sages of
Greece, & c. isreported by Pliny to have made very laborious invegtigations in al
the Zoroastrian books, which were said to comprise two millions of verses, and to
have stated the contents of each book separately. He thereforereally seemsto
have had some knowledge of the sacred language and texts of the Magi, for
which reason theloss of hiswork is greatly to be regretted.”

Lastly we shall quote from Mr. P. B. Desal's “Ancient Parsees’
some notable points about the Magi -

(h)

"The Magi were Zoroastrians and as priests they domineered over the Zoroastrian
community not only in the Achaemenian and Sassanian periods but even long
before these two periods. According to Adolf Rappe Zoroaster himself was the
chief of the Magi ; he was the first Magus and hence the origin of the Magian
Sect implied the Athravans.”
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Magi PRESERVE THE ORIGINAL TRUTHS OF ZOROASTRIANISM.

The Magi were very intelligent, and besides being well-versed in religious lore
they were far advanced in many other branches of knowledge. It is a fact that
the Magi were medical practitioners, and the Persian kings having implicit faith
in the Magian medicine could not do without a Magian doctor in spite of the
Greek cult of medicine. They were the teachers and preachers of the original
Zoroastrian doctrines, and in later times they were known as scientists and men
of learning and philosophers so much so that when the Greeks and Macedonians
came in contact with the Persians, the Greek writers merely referred to the name
of Zoroaster, but have regarded all knowledge as proceeding from the M agi, and
have recognized the Zoroastrian teachings as the Magian faith and Magian
religion. These magi held their own Zoroastrian rituals so sacred that they kept
these from the know, ledge of the aliens, and they did not let know even those
co-religionists outside their fold; hence the Greek writers have termed their
recitals and rituals “Mystic art.” Of course we mug not fal into the error of
believing that everything taught by the later Magi was purely a Zoroastrian
teaching. Although many changes and interpolations are liable with the passing
of time to take place, the Magi had ably preserved al the origina truths of
Zoroastrian teachings. They did not allow anybody to enter their own inner
circle, who were excellently-versed in the knowledge of Zoroastrian law and
philosophy. All people at random could not become Magi, but later on the Magi
increased in number or more properly speaking the priestly class of various
other countries came to be known by the term "Magi," and thus several
undesirable usages, rituals, and customs which were quite unknown to the
Persian Magi, and which were not inculcated in the Zoroastrian teachings,
passed for Magian beliefs and practices. This was a very undesirable confusion,
and several ignorant writers have in consequence done injustice to some extent
to the origina Magian Zoroadtrian faith. By the spread of the glory of Iranian
Magi in al directions the term Magi was appended to the sacerdotal order of
other countries as time went on ; and according to Pliny the Magi lived in
Arabia, Egypt and Ethopia as in Persia, but the former were quite digtinct from
the latter Magi. The Persian Magi were divided into several classes, each class
having its own proper functions to perform. Then again Vend. IV; 47 evinces
that the Magavan Sect against whom no feeling of dislike is shown was a
Zoroastrian circle, but in the Vendidad reference above mentioned there is a
contrast between the Magavan or unmarried person and a married person. From
this we have reasons to believe tha all the Magi cannot be classed as the
Athravans of the Vendidad. Perhaps it is likely tha the Greek and other foreign
writers may have recognized al the Zoroastrian priests by the name Magi later
on from the name already occurring in the form "Magav" in the Vendidad above
referred
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to Herodotus has simply informed us of there being only two classes of the Magi
— the expounders of dreams and practitioners of chants. But it is seen from the
Avedathat there were more classes of Zoroastrian priests besides these two. The
Magi who used to perform ceremonials in secret must be the same as the priests
officiating the Bareshnoom and Yacna ceremonies, dthough from the mere
hearsay reports of the Greek writers considerable difference is seen between the
rituals performed by the Magi and the Zoroastrian Bareshnoom ceremonies.
Hence it is proved that al the Magian priests who preserved the Fire, killed
noxious creatures, performed religious rituds, practiced strict purity are only the
Athravans depicted in the Avesta.”

It will not be proper to multiply such references to Magi from
more books here. The more we go to other writers for getting some
light on the subject of Magi, the greater is the confusion caused to us
on account of the absence of authentic facts. The subject of Magi isone
requiring patient investigation and in the absence of intrinsic evidence,
which could have been gathered from the 21 Nasks it is very illogica
and unscholarly to arrive at hasty inferences from a mass of debris of
Greek and other foreign writers. At least we are able to see that some
reference to the Magi is to be found in the Avesta, athough the writer
of Zoroastrian Theology wants the reader to believe that -

‘The Magi did not receive any recognition in the Avesta’

To our surprise we find that the ‘'Magavan' or Magus is referred to
in the Gathas, the Yacna and the Vendidad, and yet the writer of
Zoroastrian Theology does not accept these references !

1.* A mamaidum vakishta, a khaethyacha mama dare-
shatcha, Asha VVohu Manangha, ya sruye pare magauno”!
--GathaHa 33 § 7.
" O Mazda come to me, and indicate the Best (Laws) to me who
am known as Thine among the Magavans owing to Holiness and Good
Mind."

2. “Hyat mizdem Zarathushtro magavabyo choisht para,
Garo demane ahuro mazdao jasat pouruyo
Ta ve vohu manangha ashaicha savaish chivishi.”
GathaHa51 § 15.
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Maya OR SPIRITUAL GREATNESS OF KAE VISTASPA.

"The reward, which Zarathushtra hasfixed primarily for the
Magavs. viz,- the abode of Songswhere Ahura Mazda first entered
will be awarded unto you also with the blessings on account of
Holiness and Good mind."

“ Tam Kava Vishtaspo magahya K hshathra nasat
Vangheush padebish manangho, yam chistim asha. Manta,

Fento Mazdao ahura, atha ne sazdyai ushta."
GathaHa 51 § 16.

“ Kyanian Gushtagpa attained by means of power of Maga or Greatness
and by means of the rhythms of the Good Mind that Wisdom which the
beneficent Ahura Mazda meant by means of Holiness, thusto teach us
about Immortal-Bliss.”

“ Ke urvatho Spitamai Zarathushtrai na mazda,
Ke va asha afrashta, ka spenta armaitish,
Ke va vangheush manangho ashista magai ereshvo."

GathaHa51 8§ 11.

"O Mazda what man is the friend for Spitama Zarathushtra,
who has either inquired by means of holiness or by means of
Beneficent Armaiti or is known as right-man for Greatness
of the Good Mind."

“Zarathuahtra kas te ashava urvatho

Mazoi magal, ke vaferasruidyai vashti

At hvo Kava Vishtaspo yahi

Yengstu mazda hademoi minash ahura

Teng zbaya vangheush ukhdhaish manangho.”

-GathaHa46 § 14.

"O Zarathushtra what holy person is thy friend for the
majestic greatness, or who desires to declare it. He isindeed
blessed Kyanian Vishtaspa. O Ahura Mazda, | invoke by
means of words of Good Mind those whom thou hast
determined for vicinity.”
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6. “ Kuda ashem vohucha mano Khshathremcha at ma masha,
Yuzem mazda frakhshnene mazoi maga a paiti-zanata,
Ahura nu nao avare, ehma ratoish yashmavatam.”

-GathaHA 29 § 11.

“ *“When will Holiness, Good Mind and Power hasten unto
me?’ O Ahura Mazda, grant unto us now help in perfection
for the majestic greatness-out of your own gifts unto us.”

7. “Atcha ve mizdem anghat ahya magahya
Yavat azush zarzdishto bunoi hakhtayao
Paracha mraochans aoracha yathra

mainyush dregvato anasat para,
Ivizayatha magem tem at ve vayoi
anghaiti apememvacho."”

-GathaHa53 8§ 7.

“Then unto you there would be the Reward of this Great-
ness, when the Desire which has stuck to the innermost
bottom of the heart is killed out and out, when the spirit of
wickedness is totally destroyed. Hence go on with that
Greatness, otherwise unto you there would be words of woe
intheend. "

“These seven references from the Gathas indicate that the concrete
“Magavan" and the abstract "Maga" are spoken of in the Gathas. The
writer of Zoroastrian Theology may object to this our saying on the
linguistic basis of his. But we can say emphaticaly that no Avesta
philologist can dare to challenge the use a least of the concrete
"Magavan" in Gatha 51 ; 15 in the dative plural, and in the Gatha 33; 7
in the accusative plural, to which the writer of Zoroastrian Theology has
not at all drawn the reader's attention. There maybe some difference of
opinion as to the meaning of the adract “Maga” in the remaining
stanzas above referred to, but we are at a loss to understand why the
writer of Zoroastrian Theology has artfully
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passed over these two concrete forms which imply the existence of the
idea of Magavan or Magus. In the first reference given above i.e. in
Gatha 38 ;1 Zarathushtra himself is regarded as one of the Magavans or
Magi, and this fact proves that the Magus is the highest designation for
a person advanced in purity and spiritual development. Such is the first
and original meaning of Magavan occurring in the Avesta The
Athravan is the generd designation for the priestly class in
Zoroastrianism, and the term Magavan implies Athravan, though, every
Athravan is not necessarily a Magavan.

We cannot here write a some length upon the Sacerdota class in
the Zoroastrian teachings, as we have simply to refer to the Magi. The
Magavan is the highest grade of Zoroastrian priesthood. There are in all
eight grades through which a Zoroastrian priest has to pass or to one of
which the Athravan may belong. The general term Athravan has these
eight classes — in the order of their merits -

1. Fraberetar-lit, producer or bringer, whose function it is to keep
ready and to fetch all the requirements in the higher ritualsin
accordance with the canons of Zoroastrian teachings. He has
to manage about the preparations and requisites of the ritual
apparatus.

2. Aberetar - lit., water-bringer-who has to be well-versed about
all the rules of keeping water ready for rituas, which play a
very important part in al the higher rituals on account of its
hydro-electric forces called “Fradho” in the Avesta. He knows
the procedure of drawing out pure water in the different Gahs
of the day; he understands why water should not be drawn out
of the well in the Aivisruthrem Gah, and he knows all the
rules about “Pav” or purification of athing.

3. Asnatar — lit. the ablutionist — who knows everything about
the various kinds of purification ceremonies and ablutions
some of which are to be found in the extant portions of the
Vendidad. He understands the entire
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process of Bareshnoom ceremony, “Karsha” or the magnetic
circles in that ceremony, and the purification of a polluted
person. He understands why only “Gaomaeza” or Bull's urine
should be applied to the body of a person in the Bareshnoom
and why water is not allowed for application.

4. Rathwishkar — lit. the arranger-whose function it is to put in
order and in their proper places all the apparatus required for
the higher rituas-e.g. the Maharui on the left, the Havanim
on the right, the ring with the Varas or Sacred hair when
covered and when exposed, etc., etc.

5. Havanan - lit. the squeezer-whaose chief function is to know all
about the Haoma ceremony, how to prepare Haoma, what are
the various kinds e. g. Para Haoma, Gaokerena Haoma, Haoma
Frashmi, etc., what is the efficacy of Haomadrinking.

6. Atarvakhsh - lit. the fire-continuer-whose duty it is to
supervise the fire which plays the central part in Zoroastrian
rituas. He is well-versed in al the knowledge about the
various grades of Fire viz, the Dadgah, the Adaran, and the
Varharan, how to consecrate these fires while making new
Fire Temples, what incenses should be placed on each of
these and in what quantities.

7. Zaotar-lit. the invoker or attuner-the chief officiator in the
Zoroastrian rituals. He is the master of Zoroastrian
ceremonies and the first rate practical performer thereof. He
has to recite the major portion in al the ceremonies and it is
through him that the efficacy of Zoroastrian rituals is passed
on to the unseen planes of the universe towards the Soul for
whom the rituals are performed.

8. Sraoshavereza-lit. the co-worker of Sraosh.-He is the Grand
worshipful Master of Zoroastrian priesthood who has passed
through all the seven stages with apractical knowledge of the
entire ritualism and law of Zoroastrian
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Religion, and on account of his Purity par excellence he
becomes the Supervisor of the- Zoroastrian Priesthood, Rituals
and of the entire Zoroastrian fold. He is the consulting
Dasturan-Dastur or Grand Priest and all difficult questions of
emergency are referred to him, and he is quite able to solve
any of such questions since he isin tune with Sraoshaor aco-
worker with the greatest of all angels on account of the
spiritua development within him through his extrastandard of
Ashoi or Purity. Heisthe Highest Priest in the entire
Zoroastrian Secerdota Order, and falls under the class of
Magavan or Magus. Thusin one sense the Magavan isthe
holiest and highest personality in the Zoroastrian Priesthood-
one who is known by the name Sraosha Vereza, and who has
passed through all the seven grades of Zoroastrian priesthood.

All these eight classes enumerated above are known by the genera
term Athravan, and hence we can say that there are eight grades or
degrees of Athravan or priest, taught in the Zoroastrian teachings. We
can quote authorities even from the extant Avesta writings for these
eight grades of Athravan. These names are to be found in more than one
section of the Vendidad especially Vend. V 88 57, 58, and VIII 88 17,
18 ; in Visperad Kardeh 111 8 1, 2, and in the Uzyirin Gah § 1. We need
not enlarge upon the subject of Zoroastrian priesthood here, nor upon the
classes of Magavans, their principles of life etc. We have to smply point
out that the Magav or Magus is a purely Gathic idea and of the time of
Zoroaster. The Magav being the highest development of the Soul,
Zoroaster is said to have fixed the Summum Bonum of Garo Nmana, the
highest heaven for the Magavs in Gatha 51, § 15, the second of the
above-quoted references. It is our view that the abstract quality or Maga
in its various grammatical forms is referred to in the remaining five
guotations given above. The Pahlavi trandators have rendered the
“Mazo Magai” of the Avesta by the phrase "Mas Magih" i.e. great
magavship or condition or qualification of a Magav, thus retaining the
technical term "Magih" abstract principle of a Magav. It refers to the
inner Spiritual Greatness of a Soul which has
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attained perfect spiritual unfoldment, which has deserved the Grand
Boon or the Ultimate Reward of entering Garonmana, which is the
highest ideal for al born in thisworld. Every one of us has to pass on to
that stage of Greatness of Spiritual Unfoldment, the Mas Magih or
Mazoi Magai or Maga, the condition of a Magavan or Magus or Grand
Master of the Soul. Just as we have in the present century Master-minds
in the realms of science and intellect, so there are taught in Zoroastrian
teachings Master-souls in the realms of religion or spiritual knowledge
and the heart. Such a soul or Magavan is perfect in the knowledge of
the Law of the Universe, perfect therefore in the Law Zoroastrian and
Mazdayacnian. Such a soul has to live the ssimplest, noblest and the
most idea life on earth — the life of perfect spirituality with perfect
mentality; and such a soul is past the ingtitution of marriage in
accordance with the mystic law of spiritual masculinity and spiritua
femininity-the law which explains the fundamenta law of sexes in all
the three Kingdoms-mineral, vegetable, and animal including man. This
grand Law of the Union of the two sexes spiritualy, when a soul attains
perfect unfoldment, is termed 'Khaetvadatha’' in the Avesta, which no
Avesta student has been able to explain properly. We cannot digress
upon the principle of 'Khaetvadatha or as is rendered in Pahlavi
‘Khetukdas® which implies the spiritua attunement of spiritud
masculinity and spiritual, femininity, but we shall bear in mind that the
Magavan who has attained the highest spiritual development having
undergone the ‘Khaetvadatha has not to observe the marriage
ingtitution. The marriage ingtitution ordered for observance by the
Zoroastrian law is meant as the wicket-gate to that ideal spiritual event
of “Khaetvadatha.” and hence al the followers of the Zoroastrian
religion have to live a married life on earth as one of the mandates of
thelr prophet except the few 'Magavans' who have passed that stage.

It is for this reason that we find in the Vendidad reference to
‘Magavan’ some idea about the institution of marriage, which has
perplexed almost all students of Avesta, and which we have already
givenin (h) above whereit issaid that "in Vend. 1V; 47

38
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no feeling of dislike is shown against the Magavan which was a
Zoroastrian circle, but there is a contrast between the Magavan
or unmarried person and amarried person.”

We shall quote both the Avesta and Pahlavi texts of Vend. IV; 47
to get some clear idea about the Magavan; -the Avesta running thus:

"Adhaecha uiti nairivaite z te ahmai pourum framraomi,
Spitama  Zarathushtra, yatha magavo fravakhshoit, visane
ahmat yatha evisai, puthrane ahmat yatha aputhrai,

shaetavato ahmai yatha ashaetai.”
-Vend. IV ; 47.

“And then also indeed | speak unto thee! 0 Spitama Zara-
thushtra first for the one having wife rather than for one who
has been advanced as a Magav; for one having family rather
than for one without family; for one having male-descendants
rather than for one without sons; for one having a settled
condition rather than for one without a dwelling."

The Pahlavi rendering also runs thus. —

“Bana hanach aitun (aigh valman) nairik-homand lak min
hana val lavin frazzyamallunam (lavin fraz yamallunam)
Spitaman Zartohsht (val lavin avayet yahbuntan) chigun
(mavan) pavan magih fraz satunt yakvimunet (aigh nishman
luit) zak i nishman-homand (aigh ayok aet) min zak chigun
(shayat mavan an) avis (mavan luit) zak pus-homand min zak
chigun abenman ; zak khastak-homand min zak chigun zak
akhastak.”

"But even thisis thus: (that is, about him) about one having a
wife, O Spitama Zarthosht, | speak to thee first (I speak first)
rather than for one (who) has proceeded for "magih" or
"mastership,” (that is, has no wife) ; about one who has wife
(that is has one only) rather than for one (possibly he may be)
without family (who has not); about one having sons rather
than for the son-less; about one having property rather than
for one without property."
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This is one of the very obscure sections of the Vendidad the
whole of which is not at al intelligible from the mere verba
trandations, as the entire Avesta is composed on the basis of the Laws
of Staota which, aone can elucidate the spirit and underlying essence
of any Avesta passage. It is seen from the above passage that there is a
contrast between Magavan or one without a wife, without a family,
without sons, and without a social environment, and one who has a
wife and social surroundings; and in this respect i.e. in showing the
point of contrast both the Avesta and Pahlavi versions agree. At least
the meaning of Avesta Magavais made clear in the Pahlavi paraphrase
as "one having no wife," because that is the central ideaunderlying the
life of a Magav. Whereas no ordinary Zoroastrian can lead a life
without a wife according to the strict teaching of the principle of
"Khaetvadatha' in the Zoroastrian religion, the Magava is the only
exception made in accordance with the same ideal law of
“Khaetvadatha’ which the Magava has aready attained for himself by
a spiritual attunement of the male and female spiritual counterparts.
Thisis the ideal of “Magih” or Spiritual mastership, the characteristic
Pahlavi rendering for the concrete or abstract Avestic word. Hence we
are able to see from the Gathas and even this one very important
section of the Vendidad that the institution of Magus or Magavship is
originally Zoroastrian, and it is the ideal of spiritual perfection or the
grand Spiritua Unit of acompletely unfolded soul.

Lastly even the Yacna has a solitary reference to this Zoroastrian
institution of Magavan, which runs as under —

“Ma no apo dush-mananghe, ma no apo duz-vachanghe ma no
apo dush-shyothnai, ma duz-daenai ma hashi-tbishe, ma moghu-
tbishe, ma verezano-tbishe, ma najyo tbishe.”

-Yacna65 § 6.

“May not our waters be for one of evil thought, may not our
waters be for one of evil word, may not our waters be for one
of evil deed, for one of evil conscience, for the harasser of
friend, for the annoyer of Magav, for the annoyer of workers,
may not our waters be for the afflicter of the near ones.”
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Here we notice that one who afflicts a Magava or one who does
not aspire after Magavship or Mastership of soul is kept out from the
blissful efficacy of waters. This paragraph is regarded as "a later
interpolation” by the writer of Zoroastrian Theology according to his
queer belief of al later Avesta except a considerable portion of the
Gathas, being not strictly Zoroastrian. But to those who believe that all
Avesta now extant are descended from the 21 Nasks of Zoroaster, this
section of the Yacna suggests the original institution of Magavan as
being purely Zoroastrian, and in this the people of evil thought, evil
word, evil deed, of evil conscience, suppressing the higher friendship,
killing the natural propensity of the soul for higher mastership or magih,
and those who obstruct the relationship of the angels with their soul —
al such people are put in one category of prohibited ones from the
efficacy of waters, for they are people who hinder the process of
spiritua progress or unfoldment. Hence the word "Magav" in Avesta
implies the state of higher spiritua development, and this meaning we
have been enabled to learn from the various re-references to it from the
Gathas, the Vendidad and the Yacna. All these nine references to
Magav from the extant Avesta-7 Gathic, 1 from Vendidad and 1 from
the Yacna-are quite enough, compared with the meagre state of the
extant Avesta, for proving to us that the Magavship is the ideal
Zoroastrian institution of a perfectly advanced soul.

Now then the question arises whether the Avestic “Magavan” is
the same as the English or Latin terms Magus and Magi in common
use? The answer would be “yes’ or “no”, according to the different
points of view; and we shal therefore collect the various inferences
possible for usto be deduced as under —

1. The “Magavan" is the original Zoroastrian highest stage of
development of Soul, recognized in the Gathas, Vendidad and
Yacha

2. It isthe highest grade in the Athravan or priestly class in the
Zoroastrian Sacerdotal Order, and of the same order as the
"Sraoshavereza” the highest-priest who is the co-operator of
Sraosha.
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3. Zoroaster himsdf is one of the "Magavans” as evinced from
the Gathas, and the Magavans are those who are deserving of
the greatest reward of Garo-nmana, the Highest Heaven.

4. The Magavan is the Master Soul, perfect in the performance
of Rituas, and master of the knowledge of the entire
Zoroastrian Law which implies the entire law of the universe
in al its departments.

5. "Magus' in the singular, “Magi” " in the plural, which are the
terms for the Magavan or Maga in Avesta and Magih in
Pahlavi, originally implied the highest sense of Magavan; e.g.,
when Zoroaster is styled aMagus and his immediate disciples
the Magi by other writers, the terms designate the original
sense of the highly advanced Soul or M aster-soul.

6. Later on the terms Magus and Magi came to be applied
improperly to all the Zoroastrian priests without any
distinction of their grades by other writers especidly the
Greek historians.

7. Then again the Persian term “Magus’ was in the same way
wrongly applied to all the Zoroastrian priests, and this
application was extended to the entire fold of the Zoroastrian
religion.

8. The terms Magus and Magi still later on came to be in-
discriminately applied to all the followers of Zoroastrianism
in various parts of Persia.

9. The origina Magavan or Magus of the Avesta had to lead a
celibate life with a pure milk diet and certain strictures of
abstinence.

From these nine inferences we learn that the foreign writers have
made a good deal of confusion to such an extent that the reader cannot
follow what is said. If the writer of Zoroastrian Theology were to say at
one time that the Magi did not receive
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any recognition in the Avesta, and at another time that they were
Zoroastrian priests of Western Iran; if he were to say at one time that the
Magi were the priests of the Medes, and a another time that the
practices and beliefs of the Magi comprised a part of the Magian
religion; if he were to say that the Magi borrowed the religious practices
and beliefs from the Athravans at some remote period, and that the Magi
foisted some of the characteristic features of the Magian faith upon
Zoroastrianism; if he were to say that the recognized priest of the
Avestan texts is the Athravan, and that it is yet to be proved that the
forms derived from Maga ‘great’ occurring in the Gathas and in the
Avesta designate this priestly class — nothing can be made out of this
jumble of perplexing incongruous ideas, collected from the foreign
writers, and a queer hotch-potch produced out of these, by the reader
who is left in awhirl of dizziness after reading about the Magi from the
book of Zoroastrian Theology. Such is the scholarly attitude of
independent (!) inquiry, which leaves the reader in the lurch, and
shatters all his beliefs most of which are rightly based upon origina
truths coming to him as traditions !
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CHAPTER VIII.

The Writer's Prophecy of there being various writers of
the different Avesta Scriptures.

In the first chapter the writer's division of Avesta scripture into
different periods of their birth and existence has been dealt with
whereit is clearly pointed out that all the Avesta scriptures now
extant viz. the Vendidad, the Gathas, the Y acna, Visparad, Y ashts
and some fragments form avery small fraction of the entire bulk
of the original Zoroastrian scriptures which comprised 21 Nasks
or volumes treating all the laws of the Infoldment of the Soul into
matter and of its Unfoldment from matter-the laws being
respectively termed the Daena-i-Mazdayacni and the Daena-i-
Zarathushtri. We have seen in that chapter that the Yatha Ahu
Vairyo isthe fundamenta key-note to the entire edifice of
Zoroastrian scriptures of which we are at present very unfortunate
to possess even less than 21th portion and that too in avery
digointed and disconnected condition."

Even this meagre portion now extant has been regarded as quite
aufficient by the Parsee community settled in India, for fifty years ago
the community implicitly believed that al these Avesta Scriptures in
thelr possession were after al relics of the inestimable treasure
bequeathed to them by the holy prophet Zoroaster. So long as this
belief prevalled al the traditional rules of Ashoi i.e. righteousness,
piety and holiness in everyday life were put into practice with solemn
sincerity and al the canons of grand rituas were seriously followed by
the whole community. All these traditiona rules of piety and canons of
rituas they believed were not a mere conjectural guesswork, but that
they were portions of ancient teachings of the prophet from the Nasks
which were unfortunately not in their possession when they entered
India. Nevertheless the religious leaders and Dasturs of the time who
possessed the qualification of "Narm Nask” i. e. al the Avesta
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by heart had such a strong memory that they could have reproduced in
writing much of the lost Nasks if they had wished so to do. For one
reason or another these pilgrim-fathers have left with us only the
portions now extant which they must have considered sufficient for the
coming generation to make them observe the Zoroastrian religion in
practice with the continuation of the rituals for the departed souls.

Then fifty years ago there began the systematic philological study
of al the Avesta writings with the help of Western scholars, and among
many speculative theories resulting from this study there was the one
which they considered all important viz. that only the Gathas now extant
or most probably only one Gatha Ha 45 constituted the original writing
given by Zoroaster, and that al the other portions viz. the Vendidad, the
Y acna, the Y ashts etc., were given and composed by the priests of times
much later than the time of Zoroaster. Such a theory has been proved of
late to be very destructive, since it has destroyed the faith of the
community in the Avesta writings now extant. A portion of the
community has learnt to look at these so called Later Avesta writings
with a feeling of disrespect amounting at times to a spirit of base
ridicule. Hence followed the disbelief in al the strict observances of
holiness and ritua's which were in vogue, for more than 1,200 years in
India from the early times, for those observances and rituals were not to
be found in the Gathas which were according to their speculation the
only genuine writings of the prophet himself.

This theory of the philological school has been believed blindly by
all the students following a philologica line of Avestan studies, and the
writer of Zoroastrian Theology is one of such students. In Chapter | we
have tried to show how far this belief has been logicaly invalid, having
neither internal nor external evidence for the support thereof. The
subject has been treated at some length, and the present chapter
therefore requires avery little say on it.
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In the present Chapter we have to dea with adifferent aspect of the
subject treated in Chapter |. The writer of Zoroastrian Theology has
referred to various Avesta writings as composed by different authors,
and we shall try to see how far such statements should be regarded as
unwarranted, on the part of a scholar.

On p. 3 under the heading "Cleavage in the Aryan group," the
writer says -

"What little information we get comes from Avestan works written long
after the death of Zarathushtra, and these record religious beliefs that are closdy
akin to those of the Vedas............. Very little is known with certitude, and in all
probability more will never be known. The Avestan texts preserve some relics of
the common worship and common legends of the two sister peoples, as well as
alow us to judge some strong points of difference that arose among them. The
parallels in religious thought which the Avestan documents offer to the Vedic
concepts are many, but equaly so are the contrasts. The resemblance is great
indeed, but the difference isstill greater.”

Then on page 4 he proceeds with the words -

"The Avestan writers record traditions of their predecessors still current in
their time, and enable us to form some idea of what doctrines and cults prevailed
in Iran long before Zarathushtra preached his religion. These traditions are of
greet value to us because they are nearer to the pre-Zoroastrian period by well-
nigh three thousand years than we are. Much of what they say it is true, belongs
to the post-Zoroastrian period in form, but is pre-Zoroastrian in substance, even
though a good deal of what they repeat regarding the remote past could not be
free from the bias of the sentiment and beliefs that might have been prevailing
among them."

In the first place the date of the advent and departure of the prophet
Zoroaster has not with any credible authority been fixed by any known
writer, and in the second place there is no chronology found out by any
Avesta student with different dates of the various Avesta compositions.
In the absence of these two things viz., the data of Zoroaster and the
chronology of Avesta Scrip -

39
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tures, it isnot at all logica for the writer to say "Avestan works written
long after the death of Zarathushtra”, or that the Avestan Scriptures are
"post-Zoroastrian in form" and “pre-Zoroastrian in substance” and such
other nonsense based on speculative bombardment or ‘pyrology’, the
science of speaking, opining and writing according to the whims and
fancies of the inventor. What purpose does the writer of the book
intend to serve by speculating upon speculated ideas of other people
like him except that of dwindling the community from its right belief
and faith and practice? To say that the Avestan writings are post-
Zoroastrian in form implies that they were written by some unknown
writers ‘very long after the death of the prophet’ and to say that the
Avestan texts are pre-Zoroastrian in substance implies that the
teachings in al Avesta are not given by the prophet himself. In short
the writer means to say that all Avesta texts are Zoroastrian neither in
form nor in substance, but are written by some writers as ignorant of
the Zoroastrian canons as the writer of Zoroastrian Theology himsalf.

Then in the second place the phrase "Avestan writers" betrays the
writer's total ignorance of the structure of the Avesta Manthra. Avesta
is no ordinary language of everyday communication and intercourse,
and as we have aready seen the Avesta Manthra has been composed
on the basic Laws of Staota Y acna for its sound-effect and word-effect
in prayers and rituals. Hence Avesta compositions necessitate a
previous knowledge of al the grand laws of Staota Yacna or the
Science of Attunement in accordance with the colours produced by the
friction of the atmosphere made by articulate sounds. We have
therefore to remember that all the Avesta which is at present extant is
but derived from the 21 Nasks given by Zoroaster, and it is simply a
presumption on the part of the writer of Zoroastrian Theology to use
the phrase 'Avestan writers which implies more than one person as the
original composer of the Avesta. Moreover the writer has not given
any one name out of these many Avesta writers of his imagining.
There is neither internal nor external evidence to indicate the name of
any one composer of the Avesta and to prove the theory of more than
one writer of the Avesta. The holy
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prophet alone has propounded these canons of life brought from Ahura
Mazda as evinced from Gatha 29"; 8. -

“ Yo no aevo sasnao gushata, Zarathushtro Spitamo.”

i.e. "Spitama Zarathushtra who alone heard our teachings.”

The phrases 'Mazdo-frasansta,” ‘taught or imparted by Mazda.'
and ‘ Zarathushtro-fraokhta’ and ‘declared by Zarathushtra' repeatedly
found in the Y acna prove the absurdity of there being other originators
of the Avesta besides Zoroaster. If we take for granted the criterion of
knowing the name of the writer from the occurrence of the name in any
writing, we can say emphatically that Zoroaster is the sole originator of
the entire Avesta, for there is not a single piece or part of the extant
Avestan scriptures in which the name of Zarathushtra is not found to
exig. If we take any Fargard in the Vendidad, Hain the Y acna, Kardeh
in the Visparad, Yashts, Nyaesh etc., we find therein the name of the
holy prophet Zarathushtra repeated more than once just as we find in
the Gathas. In the Gathas we find the name of Zarathushtra used in the
first, second or third person, and in the other Avesta also we find
Zarathushtra speaking of himself in the first, second or third person.

Again the comparison made by the writer between the Vedas and
the Later Avestais not very happy. The Avestan texts do not at all

‘preserve some relics of the common worship and common legends of the
two sister peoples.’

In the great brotherhood of al the great religions of the world, the
religion of the Vedas, in accordance with agrand law of the gradations of
religions, stands next in rank to the Zoroastrian Law. Hence it is possible
that there may be certain points of resemblance between these two great
religions, but these resemblances are not identicals but mere
correspondences. The Soma ceremony of the Vedas is not the same or
identical with the Zoroastrian Haoma ceremony, and yet the writer on

p.11) says—

“The Avestan Haomauis identical with Vedic Soma.” -
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Now we can say that Soma ceremony occupies the same rank in
the religion of Vedas as the Haoma ceremony in the Zoroastrian Law.
The Yacna of the Vedas is not exactly the same as the Yacna of
Zarathushtra, but it can be said that Yagna is as great a ceremony for
the followers of Vedas as the yacna is for the Zoroastrians. This is a
common mistake committed by al Avesta Students who have followed
the comparative study of the Vedas, and they have committed the
falacy of regarding the corresponding resemblances as identica ones. If
we say that John is as strong as a lion it does not imply that therefore
John is the same as the lion. In the same way if it is seen from a
comparative study that Yagna is as great as Yacna it can never be meant
that Yagnaisidentical with Yacna. It is thus as a result of a very wrong
line of study that the writer of Zoroastrian Theology believes that the
Later Avesta preserved relics of Vedic writings, whereas in fact the
entire Avesta has directly descended from the 21 Nasks of Zoroaster
which have nothing to do with the language or the idea of the Vedas,
and in fact the Zoroastrian ceremonies and ideas have not at al been
borrowed from the Vedic ideas, but have been purely Zoroastrian in
origin. The Avesta students who do not believe in the Zoroastrian
authorship of al Avesta have fabricated a dangerous belief of their own
that the Gathas never gave any rituals and that therefore Zoroaster never
instructed the performance of any higher ceremonias, which have
merely been borrowed by the later priests, who have composed the
Later Avesta from their Vedic neighbours. It is with thisimpression that
on p. 304 the writer says

“The Parst Mobad performed the Y acna ceremony and squeezed the Haoma
plant, as his Hindu Brahman neighbour practiced his Yagna rites and pounded
Soma,”

meaning thereby that the Zoroastrian Yacna and Haoma have been
merely imitations from the Vedic Y agna and Soma, an idea which must
be termed anything but the Truth. It is not at all truthful to say that the
so-called Later Avestan works

“Record beliefs that are closely akin to those of the VV edas.”
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There are sorne correspondences as aready pointed out, but from
these correspondences it does not follow that the Later Avestais a mere
composition of Vedic or early Aryan ideas, for the origin of all Avesta
as we have so often seen is the aggregate bulk of the 21 Nasks given by
Zoroaster himself, find this fact supersedes all the speculative theories
imaginarily got up by those who are bent upon excluding all Avesta
except the Gathas or except even a considerable portion of the Gathas.
We see therefore that the practice of ascribing the Avestan Scriptures to
more than one writer must be looked upon as an undesirable thesis
invented for some ulterior object by a very small portion of the Avesta
students, and unless the names, dates and other particulars of these
original writers of the Avestan Scriptures are proved directly or
indirectly but reasonably, it is wrong to quote or support such theories
which reduce extant Zoroastrian scriptures to amere zero.

On p 165 again the writer of Zoroastrian Theology repeats the
same destructive idea of his when he says -

“The original Gathic conception of the redity of evil is more emphasized by
the theologians of the Later A vestan period, and the personality of the Prince of
Evil becomes at the same time more pronounced.”

We are a at aloss to understand the writer's meaning given to the
word “theologians’ here. Does the writer of Zoroastrian Theology
imply by the word persons like the writer's own self or persons more
enlightened or more illiterate than his own self! It is very doubtful to
make out whom the word "theologians of the Later Avesta’ refers to. If
there were different individua writers of each of the Has of Yacna, of
each of the Yashts, of each of the Fargards of the Vendidad, of each of
the Kardehs of Visparad, of each of the various other Avesta texts, we
must have at least one name of anyone writer out of so many, existing
for our guidance. We find not a single name of anyone as the writer of
Avesta texts, and on the contrary, we are told by Pahlavi authority that
the Avesta in entirety is derived from the 21 Nasks of the prophet
himself. Even personalities like Kae Vishtaspa, Frashaoshtra, Jamaspa,
Maidyomaongha, who are re-
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gaided as the first disciples or the prophet in the Gathas are not made out
anywhere as writers of the Avestan texts or as persons delegated with
the power of composing Avesta texts, the dream of there being the
possibility of many writers of the Avesta can never be held as a fact by
those who have made conscience their guide in Avestan studies, and
only those who are prone to be slaves to the fire-offs of the ill-trained
imaginative intellect can dream such dreams which have proved to be
very baneful in the study of a sacred, revered, ancient, mystic, prophetic
and revealed literature like the Avesta.

Now as to the separation between the Gathic conception of the ides
of Evil and the Later Avestic conception we have not to say much, for
this split between the Gathas and the Later Avesta has been treated
already in the first chapter. The principle of Polarity or the law of two
opposite poles in Nature irrespective of Ahura Mazda the Creator, has
been as clearly explained in the Gathas as in the rest of the Avesta, and
the personification of the Prince of Evil is to be found not only in the
Later Avesta but also in the Gathas. As for instance in Gatha 45 ; 2 we
find the Spenta Mainyu or the Bountiful Spirit addressing the Anghra
Mainyu or the Retarding Spirit on the hereto-geneity of their thoughts,
their principles, their sense, their words, their beliefs, their actions, their
conscience and their souls, and there we thus make out that both the
Spirits are personified asin the Later Avesta. In fact the Later Avesta as
we have already seen have been derived from Nasks which contained
subjects not falling under the Nask of the Gathas, and it is therefore not
proper for the student of Avesta to try to find whether the Avestic ideas
and subjects are to be found in the Gathas, and the Gathic ideas in the
rest of the Avesta. There are some parallelisms on the main principles of
Zoroagtrianism in both the Gathas and the Avesta, but there are certain
subjects in the Later Avesta derived from some of the 21 Nasks, which
have not been touched at al in the Gathas. It is therefore not correct for
anyone to imagine that because al the Avestic ideas do not find place in
the Gathas, the former must have been invented by some other persons,
and the latter only must have proceeded from the prophet himself.
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This scepticism re authorship of al the Avesta on the part of the
writer of Zoroastrian Theology is at the root of all evil which has
influenced for worse the belief and practice of the Zoroastrian fold for
many years past. There are certain expressons used in the book of
Zoroastrian Theology, which it seems are given with the implied motive
of running down and crying down the entire Avesta Scriptures with the
exception of the Gathas: -

(1) Whilereferring to the angel "Vayu" on p. 133 he says

“The poet gives along ligt of the names of Vayu, and is very prolific in
ascribing high attributes to him. In this the ancient composer follows the Y asht
dedicated to Ahura Mazda. In fact Vayu is the only angel who is known, like
AhuraMazda, by names.”

(i)  Onpp. 103, 104 while speaking about Mithra he says

“Mithrais most conspicuous angel of the Y ounger Avestan period. One of the
longest Y ashts celebrates his greatness............ The description of him in the Y asht
that is dedicated in his honour gives a vivid picture of the character of the pre-
Zarathushtrian divinities that were worshipped in Iran.............. The writer who
consecrated Yasht 10 in his honour was conversant with the past greatness of this
divinity, whose cult had struck so deep aroot in the popular mind. He certainly was
unsparing in eulogizing the work of this genius in the universe............... The
composer of the Y asht who sings to his favourite divinity applies to him the same
honorific epithets as are gpplied to the godhead.”

(@iit)  Then while referring to the composition of the Zamyat Y asht
he sayson p. 142 -

“The poet who composed the Yasht in honour of Zamyat does not sing the
glory of his heroine, but occupies herself rather with a description of the mountains
of the world, and with the celebration of the Divine Glory that descends upon the
Aryan race, symbolizing the greatness of the kings, and the consecrated piety of the
sainted souls.”

(iv) On p. 120 he has to use the same expression about the
authorship of the Haoma Y asht, and says -

“Haoma is anxious that his cult, which has been in vogue for centuries, be
given adue place in the new faith and receive the sanction of the prophet. The poet
depicts him us approaching Zarathushtra for this particular purpose. One morning,
we areinformed, Haoma came
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to the prophet as he was chanting the sacred Gathas before the fire-altar, and asked
him to seek his favour by consecrating the Haoma juice for libations and to praise
him as the other sages had praised him. In reply to Zarathushtras inquiry Haoma
proceeds to give instances of some of the greatest of his cel ebrants.”

(V) While giving adescription of Hvarekhshaeta on p. 126 he says-

“The writer of the hymn in honour of Hvarekhshaeta is more interested in
depicting the movements of the sun itself as the orb of the day than in giving any
account of the Yazata, or presiding genius of the sun. We have a vivid picture of
the sun's movements, its risng and setting, its power to rout the fiends of
uncleanness, and impurity, but we have hardly anything which treats of the
spiritual persondity behind this great luminary of nature. The worship of the
brilliant sun must have preceded the period of its deification, and the poet cannot
quite rid himself of the fascination of the primitive form of nature-worship. The
physical phenomenon of the sun is always present before the mind of the writer,
and there is very little attempt to address the presiding genius through his visible
image, the concrete representative being the direct object of praise and
glorification.”

(vi) With reference to the composition of the Yashts he says on
p.78 -

“In the absence of sufficient data, it is not possible for us to determine what
particular Indo-Iranian beliefs and practi ces were discountenanced by the prophet,
and yet admitted into the Zoroastrian theology as a concession to the unbending
will of the populace by the prophet's successor..................Some of the longest
Y ashts or sacrificid hymns are composed in their honour. Y et the archangels, who
are higher in the spiritua hierarchy, who occupied a unique position in the Gathas,
and whose glory the prophet ever sang with his clarion voice to the people of Iran,
have now either to content themselves with short laudatory compositions or go
entirely without any special dedicaion. Some of the attributes that are the
prerogative of Ahura Mazda aone are applied to the leading angels; authors are
sparing even to parsimony when they confer honorific epithets on the Amesha
Spentas.”
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(vii) Similarly on p. 80 while distinguishing the GathiC
monologues from the Avestic dialogues he says -

“In the Gathas the prophet addreSSED several questionsto AhuraMazda, but
the replies were left to be inferred from the-context. An advance is made upon this
method, and now we have Zoroaster depicted as putting questions, and Ahura
Mazda himself as answering them categorically. To invest their compositions with
divine sanction and prophetic authority, the later sages wrote in the form of a
dialogue between Ahura Mazda and his prophet. The greater part of the Vendidad
and some of the Y ashts are composed in this style.

(viii) In the Introduction while boasting about the "impartiaity of a
scholar" and "not resorting to sophistical arguments” etc., on pp. XXIX,
XXX he says -

“Decay soon begins in the language in which Zoroaster composed his
immortal hymns, and his successors now write in the Avestan dialect which
replaces the Gathic........................ The Avestan works, in the form in which
they were written in Avestan period, no longer exist................. The form in
which the Avestan texts have reached us is that which was given them during the
Pahlavi period..............c.ceeene The artists employed to restore the broken
edifice belong to the Pahlavi period, but the materials used comedown from the
Avestan sources.”

(ix) On p. 71 while distinguishing the Athravans from the Magi he
Says -

“Hence the probable conclusion that the Avestan texts are the productions of
the athravans, the legitimate guardians of the Zoroastrian canon.”

In al these nine references given above from the book of
Zoroastrian Theology, we find certain peculiar words and phrases used
to denote the different authorships of the different Avesta texts. "The

poet," "the ancient composer,” "the writer,” "the composer,” "the
authors,” "the prophet's successors," "the later sages,” "the athravans,”

etc., - these terms which are used quite indiscriminately and
irresponsibly by the writer of Zoroastrian Theology naturally raise a
guestion from the reader as to who the writer or the writers of the

40
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different Avesta scriptures are and what names they are known by. This
attitude of ascribing the so-called Later Avestato writers other than the
prophet evinces total ignorance or ignoring of the fact of the existence
of 21 Nasks of the prophet as the root-source of all Avesta texts. Such
an attitude is not at al based on any scholarly invention or study, but is
a result of pure and simple guesswork of aimost al the philological
students and mere translation-rememberers and grammar-crammers of
the Avesta who fail to get at the inner, deep, underlying spirit of the
Law of Zarathushtra, which teaches al the grand unseen laws of the
universe. It is not a al logical to guess that the various Avesta texts
have been written by different authors after the time of Zoroaster only
because the syles of these are various and inexplicable, and
incomprehensible, We have already seen that al the Yashts are
derived from the Nask called Baghan Y asht and we have at present very
few Yashts extant some of which are again in a mutilated form. The
Yasht literature is very difficult to understand, for it contains the
various functions of angels and archangels presiding over the various
departments of the creation, and the style of the Yashts is very
involved, metaphysical and allegorical. This is not a proper occasion in
this book to give instances of the beauties of the Avesta Yasht Liter-
ature and of the grand laws of the universe which are taught therein, but
if God wills it, and if circumstances permit, such books in future will
see the light of the day, throwing once more the original light given by
the prophet over the few Avesta fragments that are left as the choicest
treasure now in the possession of the Parsi community:-(i) The
functions of Vayu, presiding angel over the atmosphere and the
scientific work of Khastra or electric force of 81 generic kinds, with the
angels Ram and Gvat - (ii) the functions of Meher who co-operates with
Khorshid the sun, and the power of Meher inherited by a truthful
speaker by means of the subtle changes in the unseen centre of the
tongue, the relation of Meher with the thought power or thought energy,
and with Ushtanar vita-principle in man-(iii) the functions of the angel
Zamyat presiding over earth, the various kinds of the earth's magnetism
and their relation to the various kinds of the
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human aura one of which is termed the Kyan Khoreh, the various
invisible centres in the human constitution which help the development
of the auras, the mountains and valleys and their various functions in
the economy of nature, the fire Spenishta of the mineral kingdom, etc,
etc.,-(iv) the functions of Haorna as angel and plant, the efficacy of
Haoma ceremony and Haoma drink in the advancement of the soul,
Haoma as the basis of al other ceremonials, the physical and spiritual
healing powers of Haoma, the relation of Zarathushtra with Haoma and
the special emphasis laid by Zamthushtra on the Haoma cult, etc, etc.,-
(v) , the functions of Hvarekhshaeta or the Shining Sun in the universe
a large, the Sun as the ruler of the universal system absence of any
physical matter in the Sun, the relation of the Sun's magnetism with the
Ushtana or vital principle in the human, animal, vegetable and mineral
kingdoms, the great efficacy of the recital of the Avesta vibrations
meant for the angel of the Sun, the worship of the Sun as equivalent to
the attunement with Ahura Mazda and Amesha Spentas who are the co-
operators (Hvare-Hazaosha) of the Sun, etc., etc ,-all these and many
more useful points of knowledge have been propounded in the Y ashts
when properly deciphered, which the bare philologist is unable to
comprehend merely with the help of imperfect and sometimes absurd
trandations of the venerable Avesta texts. It is a matter of deep regret
that the Avesta philologica student presumes to know the pristine and
simple religion taught by Zoroaster and then distinguishes this so-called
pristine Zoroastrian truth from the ideas, which he dreams to have been
developed by the later poets or writers or sages and such others. In the
absence of some knowledge of the contents of the 21 Nasks it is quite
an unscholarly attitude of the writer of Zoroastrian Theology to imagine
merely from the various kinds of style of Avesta texts that here should
be or were different writers thereof. The writer of Zoroastrian Theology
seems to regard these Avestan Scriptures as ordinary pieces of poetic or
prosaic composition-exercises attempted by some illiterate, crude
writers, and thus with this speculative belief goes on saying oritically
whatsoever comes home to his educated intellect
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of the present century. He has no basic principles to support his
arguments, and even the imaginary ideas about there being various
authors have no logica reasoning. It seems that the sole idea of the
writer of Zoroastrian Theology is to depreciate the Y asht literature since
it is so very difficult to understand reasonably for the student
philological of the Avesta, and since it contains ideas of deep
philosophy, which find no entrance into the shallow and narrow
materiaistic minds of such students. When we remember the two great
divisions of Avesta viz. Manthra Spenta and Fshusho-Manthra, we find
that a very considerable portion of the Y ashts and Vendidad having been
composed in the Fshusho Manthra are incapable of a correct
grammatical rendering and clear translation. These Avesta compositions
are based entirely on the laws of Staota or colours produced by
vibrations of the sound, and can be elucidated only by the application of
Staota-laws.

The philologist denounces al other Avesta texts as not having been
composed by Zoroaster simply because he is unable to account for the
various styles adopted in these Avestan scriptures. The writer speaks of
the "Gathic monologues’ and “Avestic dialogues,” of the “Gathic
guestions without answer”, etc., and thus distinguishing the Gathas from
the other Avesta concludes that the latter ought to have been originaly
given by some later writers who are to us anonymous. In the first place
we have already seen that there are dialogues in the Gathns also, and in
the second place the Later Avesta give answers to many points left
unexplained in the Gathas. As for instance in Gatha Ha 31; 13 a
reference is made to the eyes of AhuraMazda -

"Ta chashmeng thwisra haro aibi Asha aibi vaenahi visgpa’ i.e."O
Protector, Thou seest Asha or Order Divine by means of Thy two
sharp eyes.”

Now the student who excludes all other Avesta from Zoroastrian
scriptures will conjecture whatever he likes as to what the eyes of
Ahura Mazda spoken of in the Gathas should
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Be. The student who reveres al Avesta as originally derived from 21
Nasks of the prophet Zoroaster will regard all Aveata as supplementary
to and explanatory of the Gathas, and such a student finds in the Yacna
Has 1, 2, 3, 4, 6, 7 what the eyes of AhuraMazda are regarded to be-

"Maonghaecha gaochithrahe hvarecha khshaetahe aurvat aspahe
doithrahe ahurahe mazdao.”

i.e., the seed-bearing Moon and the speedful shining Sun are the two
eyes of Ahura Mazda."

In this way a patient study of all the extant Avesta texts shows
supplementary, explanatory, commentary, and paralel ideas to be
found in the Vendidad, Y acna, Gathas, Visparad, Y ashts, etc., etc., and
the theory of later sages and later poets as composers of the so-called
Later Avesta is exploded if al the principles of Zoroastrian Law
expounded in the 21 Nasks are collected together even from the meagre
extant fragments. Instead of showing that the entire Avesta scriptures
are remnants very miserably detached no doubt of the original
harmonious whole of 21 Nasks, the writer of Zoroastrian Theology
lays a gratuitous charge on the imaginary later writers of-

‘Investing the compositions with divine sanction and prophetic authority.'

by giving a form of dialogue thereto. This is an insulting remark passed
on the Avestan scriptures which are regarded by the writer of
Zoroastrian Theology as matter-of-fact compositions by men of ordinary
mental calibre, but which have put on a disguise of prophetic authority.
We should say that even the Gathas evince the style of dialogue, and
that therefore so much portion of the Gathas as is written in the dialogue
style ought not to be regarded as composition by Zoroaster but by these
paeudo-Zoroasters or later Sages who invested the Gathas with mere
prophetic authority !
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Then again the writer denounces further the Avestan scriptures to
the best of his ability when he says that the -

“Avestan works in the form in which they were written in the Avcstan period
no longer exist.”

We do not understand what date the writer has in his mind for the
‘Avestan period,” and what form the writer means to speak of. Can the
writer describe exactly the form of Avestan scriptures in the Avestan
period? What does the writer mean when he says that the -

“Materials used come down from the Avestan sources?”’

What were those Avestan sources? By whom were they taught and
in what form did they exist? The only motive of such speculative
dogmatic assertions from the fire-off of the imagination of the writer of
Zoroastrian Theology seems to be that of anyhow derogating and
denouncing dal the Avestan scriptures by means of sophistical
meaningless phrases and stereotyped idess.

Lastly we shall refer to the cumulative idea of the writer about the
different authorships of the various Avesta scriptures. Presumably he
wants to show his aloofness from what he says about this, but in fact he
brings out his own inner views re the belief that all the Avesta scriptures
did not originate from the prophet Zoroaster. Under Chap. XLII on pp.
335, 336 he says under the heading "Textua criticism brings startling
revelations for the Parsis' —

“The first outcome of the critical study of the Avestan literature, . . .
.. was the discovery made by the Western scholars tha the grammar, style
and internal evidence of the extant Avestan texts show that they were not
composed &t a single period and by one person, but that they were the
products of many persons who worked at various times. Scholars such as
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these undertook to determine the approximate dates of the component parts
of the Avesta. The Gathas were shown to be the oldest in time of
composition, and the authorship of a considerable portion, if not all, of
these hymns was ascribed to Zoroaster himself. The prophet'swork, it was
said, was continued by hisimmediate disciples and must have extended
over avery long period after him, even though the immediate impression
made by Zoroaster himself may be acknowledged to have become fainter
in succeeding generations. Thereligion of the Y ounger Avesta had
departed in certain respects from the religion of the Gathas, and the
subsequent composition showed signs of degeneration both in substance
and style. The simple and abstract spirit of the Gathas was blurred, if not
lost, and the development of the | ater texts tended to become more
complex and concrete.................

“Startling indeed” were these new ideas that philological researchers
brought to the Parss, who had been accustomed to attribute
indiscriminately all Avestan compositions to Zoroaster himsdf and who
never approached their own sacred bookswith ahistorica perspective.

"It This critical estimate of their scriptures by the Iranian scholars of
the West greatly influenced the Young Parsi scholars in India. They now
hailed the Gathas as providing a self-sufficient religious system in
themselves. They claimed to have discovered the only true mirror in
which the genuine teachings of Zoroaster were reflected. The Later
Avestan texts were declared to render nugatory the pristine purity. An
exuberant outgrowth of dogmatic theology and ceremonia observances,
they asserted, had supplanted the buoyant simplicity of the Gathic
teachings, and smply represented a decline from the pure teachings of
ZOroaster......ceuenennnne

“All this was highly sacrilegious to orthodox esrs......... More sober
opinion intervened to modify the sweeping assertions, and declared that
while the Gathas, of course, should be taken as the norm, there should also
be admitted into the Zoroastrian canon such parts of the later scriptures as
were in accord with the Gathic spirit; but whatever could not be traced to
the Gathas was adventitious, and therefore not deserving of acceptance.”
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When we carefully examine the words quoted above we find that
the idea of the different authorships of all Avesta scriptures was first
invented by the Western scholars, whose belief of the authorship
merely of some of the Gathas by Zoroaster and of al other Avesta
scriptures by later priests was hailed as gospd truth, without any
internal or externa evidence to corroborate it, by the as ignorant
students in India The Western scholars when they began their
philological barebone study of the Avesta did not know that Avesta
was "Razeng" or "mystic words" or "Guzera Senghaongho” "the hidden
words" as depicted in the Gathas. Being totally ignorant of the Laws of
Staota according to which the entire Avesta Scriptures have been
composed from the twenty-one Nasks of Zoroaster these Western
scholars paid heed only to grammar and style as in the case of any
modern ordinary language. We regret to see that no student of Avesta
in India has shown moral courage to point out where the scholars of the
West have erred even after a study of the Pahlavi, which serves ad a
key to most of the extant Avesta. On the contrary we find that the same
belief of Western scholars has been followed blindly in any work
written by any student of Avestain India. Although a very wrong and
pernicious belief it has become very deep-rooted among the
philological school of Avesta students. They are at a loss to make out
that they commit the logical falacy of petitio principia when they say
that the ‘Gathas merely provide a self-sufficient system in themselves.'
A reasonable consideration of what we have said about the 21 Nask-
origin of the entire Avesta scriptures will bring the thinker to the
conclusion that the so-called Later Avesta do not supplant but very
consiclerably supplement the Gathas. To declare the ceremonia
observances taught explicitly in the so-called Later Avesta as ‘an
exhuberant outgrowth,” —to say that —

‘“Whatever could not be traced to the Gathas was adventitious and therefore not
deserving of acceptance.” —
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to say that there were many pseudo-Zoroasters as authors and
originators of the various Avestan teachings-to say that the 21 Nasks
were not given by one and the same prophet Zoroaster, -to say that the
Gathic religion is the only pure and origina form of Zoroastrianism-to
say that Sudreh and Kusti being non-Gathic are un-Zoroastrian-to teach
that the recital of Yacna, Yashts, Nyaesh and other Avesta fragments is
never meant by Zoroaster who has never composed anything except one
or two Gathas-to say that the holy ceremonials have been purely -
invented by the later priests-is, to say the least, downright preaching of

heresy and apostasy.

It is a great misfortune of the Parsi community that not a single
Avesta technica term has been properly explained by any student, nor
a single Avesta passage either in the Gathas or in the other Avesta
properly elucidated and deciphered according to the laws of Staota.
With avery shalow and imperfect study of the husks in a shattered and
broken condition it is very unscholarly on the part of those who have
given very dangerous and pernicious opinions about the kernel
contained in the Avesta scripture and about the authorship thereof. The
iconoclastic method and destructive policy followed indiscriminately
by most of the so-called students of Avesta in India-of speculating
upon the subject of authorship of the fragmentary extant Avesta
scriptures-of regarding only one or two Gathas as given by Zoroaster
himself and of dreaming all other Avesta to have been composed and
originally given by some poets, authors, priests and other later sages-of
depreciating all other Avestan texts which are incapable of intelligible
explanation merely by means of the efforts of philologica translations
— must not be allowed to pass unnoticed by the reading public who
believe themselves to be educated. In fact no encouragement should be
given to such speculators who attempt to kill out the religious devotion
of the community by imaginarily preaching such nonsensical and
dangerous views regarding the authorship of Avestan scriptures, which
are as old as nearly 9,000 years. It would have been entirely in keeping
with the

4
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scholarship of these students to have openly expressed their inability to
understand in the first place the inner deep underlying meanings of
these ancient sacred scriptures in the peculiar cipher symbol-language,
and in the second place the reasons of the different styles adopted in
these different types of Avestan writings. In the absence of a
considerable portion of these sacred scriptures now lost to us for avery
long time past, it would have been creditable for these Avestan
students to have stopped with wonder and amazement as to who the
author of such mystic and surprising inexplicable ancient scriptures
could be. On the contrary the writer of Zoroastrian Theology thinks
himself to be a seer and is so sure of the various authorships of
different Avesta scriptures that he has the audacity to say -

‘The Parais who had been accustomed to attribute indiscriminately dl
Avestan compositionsto Zoroaster himself' —

words used very unwisely and very indiscriminately by a writer in the
absence of any evidence to support his own blind belief. The writer
seems to forget the noble maxim here viz., “Where ignorance is bliss,
'tis folly to be wise.” We must say that it is entirely a blind belief of
those who say that all the other Avesta except one or two Gathas were
not taught by Zoroaster, since that belief is not at all supported by any
reasonable proof. 'Indiscrimination’ lies in the adoption of foolish and
unwise speculative beliefs and in the preaching thereof. Those who
ascribe all Avesta writings to Zoroaster are not blindly following their
belief, for they have on their side the strong argument of the 21 Nasks
as the origin of al Avesta scriptures, given by the prophet himself. In
the presence of such avalid proof given by the Pahlavi Dinkard of there
being 21 Nasks for the origin of all Avesta writings, it is no indiscri-
mination on the part of the community to believe on that ground that al
the Avesta scriptures have originated from the prophet himself. We are
a a loss to understand why the writer of Zoroastrian Theology tries
throughout to win his own point by taking advantage of the ignorance
of the community about the original Avesta and Pahlavi writings. What
ulterior
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motives have led him to speak of the poets; and composers, and later
sages and other writers of the various Avesta scriptures? It has been
admitted by some students very often that it is very difficult in the first
instance to ascertain the exact period wherein the prophet Zoroaster
himself lived. Speculative scholars have tried their best to determine
the date of Zoroaster but none have arrived at any satisfactory result. It
is still more difficult to wean all the Avesta writings from the date of
Zoroaster and to dream of some later dates differently to be given to
them. In fact if only one or two Gathas are alowed to remain to be of
Zoroastrian origin, and if the other Gathas and the rest of the Avesta are
stripped off their Zoroastrian stamp, the writer of Zoroastrian Theology
teaches thus that the Zoroastrian religion now no longer exists. Thus
the writer when he ascribes indiscriminately the Y ashts, the Vendidad,
the yacna, etc., to various other original composers does not make out
that he is treading a very dangerous path and rushes in where angels
fear to tread. In the absence of a systematic and consistent knowledge
of the entire Zoroastrian Law, it is very difficult for the intellect to
grasp even the fragmentary Avesta texts of Vendidad, Visparad, Yacna
and Yasnts, al of which are so very abstruse and full of meanings
unheard of till now. It is not good scholarship to doubt the authorship
of the Avesta scriptures when the student is unable to follow
consistently the inner meanings thereof.

Hence to conclude it must be remembered that -

1. The extant portions of Avesta scriptures form avery
insignificant part of the entire 21 Nasks given by Zoroaster.

2. Even these have never been properly elucidated in the right
sense and spirit, which the prophet Zoroaster wanted to
convey.

3. The grammatica structures, style and subject-matter are
different in each of the extant Avesta texts only because each
has a different Nask-origin.
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4.

NINE IMPORTANT POINTSre AUTHORSHIP OF AVESTA.

All the Avesta scriptures fall under "Vispe sravao
Zarathushtrahe” - "all the teachings of Zarathushtra."

Avesta is no ordinary language and requires a knowledge of
Staota laws for its composition, and therefore the so-called
Later Avesta which digplay a profound knowledge of the
Staota-laws could not have been composed by poets and other
writers.

It is only a blind belief first invented by the scholars of the
West, and then blindly followed by the students in India that
only one or two Gathas could have been composed by
Zoroaster and that the rest of the Avesta were invented by
people of later times.

It is a very dangerous doctrine to teach the ignorant public
that the holy ceremonias and other rules of Ashoi, etc., of
dailly observance, are mere exuberant outgrowths upon the
simple religion of the Gathas.

It is quite an unwarranted statement to prophesy that all the
other Avesta scriptures were written and taught by various
other writers in the absence of any reasonable evidence in
support thereof.

It is quite unscholarly on the part of the writer of Zoroastrian
Theology to have concurred in the opinion that whatever in
the other Avestais not capable of being traced to the Gathas
is not to be accepted as of Zoroastrian origin.

Shall we then accept the speculative ideas of the writer of
Zoroastrian Theology as bearing the origina stamp of genuine
Zoroastrian spirit!
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CHAPTER I X. The Writer's ignorant ridicule of the
Observance of Menses by Women.

That Zoroastrianism is but another name of the aggregate laws of
nature exhaustively in al its various departments, is an undoubted fact
to those who try to understand what a vast amount of knowledge was
covered by the 21 Nasks given by the prophet. All the fundamental
laws of nature, -e.g. the laws of motion, vibration, sound, colour, light,
heat, magnetism, electricity-working on the physical and ultra-physical
states of existence, have been very wonderfully propounded by the
greatest of the world-prophets, Zoroaster. Zoroastrianism will ever
shine out with the advance of modern science in dl its spheres, and the
truths respecting the laws of nature propounded in Zoroastrianism will
be verified by everyday scientific inventions. The prophet has taught in
the chapter on "Khastra", laws of eighty-one main types of electricity
working throughout in nature of which the modern physical electricity
generated by means of chemical apparatus is but one type. In the same
way al about magnetism-human, animal, vegetable and minera
magnetism-the good and evil types of magnetism, helping and retarding
the spiritua progress-is very beautifully propounded by Zoroaster. It is
a misfortune that the community in India have not got in their
possession the complete 21 Nasks of Zoroaster, but we find even in the
meagre extant portions thereof some traces of all this vast knowledge of
the Laws of Nature imparted by the prophet. Almost the whole of the
Vendidad is based on the laws of magnetism, and the Vendidad forms
one individual Nask called “Javit-Shida-Dad,” or the “Anti-Demoniac
Law." The Vendidad inculcates laws of daily observance in order to
save oneself from the evil magnetic influences arising naturally in the
course of living the physical life on earth. A Zoroastrian has to observe
these Laws of Purity taught by the prophet, and by means of such
observance has to set right the Mora Order of the universe transmuting
constantly all the evil influences into good ones.
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In order to explain clearly al the various ectivities going on in this
world, the prophet has propounded two fundamental laws--the law of
Duality and the law of Polarity-which are technically termed "Juz’ and
“Juft.” “Juz’ or law of Polarity or law of Opposites and Contraries
implies the working of two things or forces in opposition to each other
and bringing a certain result. “ Juft” or law of Duality or Cooperation
refers to the working of two things or forces in co-operation with each
other and bringing its own result. Nothing under the sun is single or
absolute except the Unspeakable, the Unknowable, the Unthinkable
One who is al Absolute. Hence everything in the universe fals under
the sway of the Laws of " Juz" and “Juft” — the laws of Polarity and
Dudlity. Both these laws are repeatedly found in the Avesta-the Law of
Juz being termed “ Hamaestara” or opposition, and the Law of Juft
being termed “ Hazaosha" or co-operation. Both these fundamental
laws of "Hazaosha® and "Hamaestara" -of “ Co-operation” and
"Contravention - are at the root of al activities, physical, mental,
moral, spiritual and economic. The effects resulting from the working
of these two laws are classified in Pahlavi as "Asar-i-Roshnih" or
“beneficent forces and effects’ and "Asar-i-Tarikih" or "maleficent
forces and effects.” The Asar-i-Roshnih or beneficent forces aways
help the spiritual progress and unfoldment onward, whereas the "Asari
Tarikih or maleficent effects retard the advancement of the soul and
enhance the infoldment of the soul into matter. The Avesta "Anghra-
Mainyu" or Pahlavi "Ahrman" or "Ganak-Mino" is the Spirit presiding
over “Asar-I-Tairkih,” and is the Arch-demon personified, for it leads
a soul into the narrow path of infoldment. The Avesta “ Spenta
Mainyu" or Pahlavi "Spenak Mino" is the Arch-Good-Spirit that
presides over “Asar-i-Roshnih" and it guides the soul on to the
widening path of unfoldment. The rules of Zoroastrian Law meant for
creating the Asar-i-Roshnih or for siding with Spenta Mainyu are
collectively termed "Ashoi" and the ways of life contravening “Ashoi”
and producing the Asar-i-Tarikih, thus taking the soul on the side of
AnghraMainyu, are known by the name



INVISIBLE FUNCTION OF THE Tarikat-i-Baj-i-Khurashn. 327

"Drujih." "Ashoi" is known in Avesta as “ Asha” and "Drujih" is termed
"Druj" or "Drukhsh” in the Avesta. A follower of Zoroastrian law has
always to fight “Druj” by means of the rules of "Asha," and thus help in
the grand work of the unfoldment of his soul every moment of his life on
earth. On account of the inherent law of “ Hamaestara” or Juz or Law of
Opposites, the appearance of Druj is inevitable in every wak of life, but
the Dryj is to be annihilated or transmuted into Asar-i-Roshnih by the
application of the rules of Asha. All the Avestan "Ashahe Pathao" or
"Tarikats' or canons of Ashoi are meant for this invisible and spiritua
transmutation of Asar-i-Tarikih into Asar-i-Roshnih by the practica
observance of Zoroastrian rules of purity in daily life.

As for instance, food is essential for the sustenance of the vita
heat of physical life, but when food is taken into the mouth and the action
of saliva and the process of mastication are going on, there is given rise to
a number of subtle invisible microbes which collect round about the head
of the man taking the food, and pollute the aura of the man. The
production of microbes is a necessary evil result or Asar-i-Tarikih on
account of the law of Hamaestara or Opposites when the process of eating
takes place, and it is aso necessary that food must be taken. Hence a
remedy is prescribed by the prophet Zoroaster-the remedy, which is based
on the law of Staota or colours produced by vibrations of sound and on the
laws of Breath, and Zoroastrian Bacteriology. The Zoroastrian mandate for
saying grace at the time of every meal is very effective in this respect. The
Avesta words recited in the beginning produce a Staotic wall round about
the aura of the person, and he has to remain silent throughout the period of
eating. Thus the microbes that happen to come out of the mouth during the
process of mastication cannot enter the aura on account of the Avesta
manthric vibrationary wall, and being repelled by the wall the microbes
fal down on the ground. The Khastra or electric force of Armaiti, the
genius of earth a once grabs these microbes and changes them into
Khastric manure or electric sustenance as it were, which increases the four
forces of the earth termed in the
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Avesta Visparad "Payangha" or "Gazia' i.e. growth, "Vastrodataena”
or Namia" i.e. increase, “ Hahyaya" or "Musavaria” i.e. formation and
"Fraurvishtra" or “ Muvaladia” i.e. kernel-bearing. Hence by means of
the Tarikat-i-Baj-i-Khur-ashn i.e. the canon of saying grace at meal,
the Asar-i-Tarikih or Druji i.e. germs are prevented from destroying
the unseen colours of the aura of the person, and are transmuted into
the four magnetic forces of the soil i.e. into Asar-i-Roshnih. Thus a
follower of Zoroastrian rules of Ashoi always works as a co-worker in
the law of economy of nature, transmuting the naturally arising evil
forces into beneficent ones by the observance of the grand precepts of
Zoroaster. Also by the observance of silence while eating, the germs
are not alowed to come out of the mouth in very large numbers, and
the breath is kept under proper control, which helps to preserve the
vital magnetism of the person and thus strengthens the power of
digestion. The principles of breath and of vital fluid are very much
attended to in the Zoroastrian rules of Holiness, for there is an
inseparable constant mutual relation of * Mithra" or thought,
"Manthra" or word-vibration, “ Khoreh” or aura, “ Ushtana" or breath-
energy, and "Urvan" or soul etc. The prophet Zoroaster has not
omitted a single item of all the various intricate forces and principles
working in man, when he propounded the Law of unfoldment of the
soul. The physica body must be well cared for, the mental condition
must be well attended to, the magnetic and vita principles must be
fitly preserved in their purity and subtlety, for al these are help-mates
in the grand goa of “Uru” or Spiritual Unfoldment. In al the Tarikats
of Ashoi or rules of Holiness in everyday life of a Zoroastrian, the
prophet has taken the fulcrum of Pahlavi "Khoreh" or Avesta
"Kharenangh", and has based &l this mandates on the pivot of
“Khoreh.” A Zoroastrian can never progress in the path of Unfoldment
of soul, unless he pays practica attention to all the Tarikats for the
preservation of the purity of Khoreh. The “Khoreh” acts between
"Tanu" or physica tenement on the one hand, and "Kehrpa" or subtle
magnetic counter-tenement on the other, and the "Urvan" or soul
depends
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for its unfoldment on the fitness and subtlety of "Kehrpa' which in its
turn is acted upon by the subtle or gross nature of Khoreh. It is the
"Khoreh" or personal magnetism that helps a person to keep his
"Mithra" or thoughts on the lines of Asar-i-Roshnih, and the soul is
derailed from the line of unfoldment if it ceases to observe the purity
of Khoreh by means of all the Ashoi Tarikats.

Another instance of Ashoi Tarikat may be noticed, which relates
to the Bqgj-i-Hajat, i.e. Observance of silence at the time of the natural
necessity of passing excretions from the body. A person has to recite
certain words before entering a privy, and has to keep his mouth closed
in the privy. He cannot pass the excreta, standing on his feet, and after
coming out he has to recite further Avesta words and thereafter has to
wash his hands and face, and untie and retie the sacred girdle. This
canon of the Baj-i-Hajat is again meant for a preventive measure
against the ill effects of the Drujih or microbes arising from the process
of passing the excreta. These germs are not allowed to penetrate into the
aura of the person on account of the wall made by the Avesta Staota or
Vibration colours.

These microbes are on the contrary given in charge of the earth
where they are utilized by the "Khastra' of the soil as four magnetic
forces of the earth resulting therefrom. Thus this Tarikat of observing
silence and reciting a certain formula before and after the "Hgjat" or
process of passing excretions helps one to preserve the Khoreh in its
original best state of subtlety. It is necessary that excretions must be
passed out, and it is natura by the law of "Hamaestara" that germs and
microbes must be produced during this process. But the prophet
Zoroaster has given a preventive measure against the destruction of
Khoreh in this way, for it is the Khoreh which is the main hinge of the
grand work of Spiritua unfoldment.

A third instance of the transmutation of the “Asar-iTarikih” or
"Drujih" into "Asar-i-Roshnih" or "Ashoi" is that of the observance of
certain rules while paring nails and

42



330 CANONSOFremoving hair and nailsIN VENDIDAD XVII; 5 & 7.

cropping the hair of the head. The hair and nails are also excretions of
the body and when they are separated from the life of the body, they
become injurious putrefying objects full of worst currents of magnetism
and microbes. Hence the use of the bull's urine or “ Gaomaeza" asit is
termed in the Avesta is recommended for application to nails and hair
when they are to be removed from the body, and certain speciad Avestic
formulae are to he recited which are taught in Vendidad XVI1 885 & 7-
one for the paring of nails and the other for cropping the hair. The hair
and nails are not to be thrown about, but are to be buried under-ground,
and after some time these aso are transmuted into the four powers of
the soil -growth, increase, formation, and kernel-bearing-Gazia, Namia,
Musavariaand Muvaladia.

In the same way the rules to be observed by males, at the time of
semina discharges and by femaes during the period of menstrual
discharge serve as a further instance of fighting the Asar-i-Tarikih by
the help of the Asar-i-Roshnih. What we have to bear in mind
throughout this chapter is—

(i) that the Tarikats of Ashoi, or Canons of Holiness expounded in
the Zoroastrian teachings are based on the natura laws relating to
unseen microbes as well as physica germs and the laws relating to
magnetic purity; and,

(i1) that the unfoldment of the soul depends in the first place upon
the observance of purity and subtlety of the physical body and its
"Khoreh" or persona magnetism, and in the second place upon the
fitness of the "Kehrpa' to respond to higher vibrations constantly
pouring from the spiritua planes of existence.

We shall now refer to the passages in the extant Avesta texts in
which explicit order to annul "Druj" is given by the prophet Zoroaster.
All these references will enable the reader to make out the inner deep
meaning of the term “Asha’ which is the diametrically opposite of
"Druja’ in the Avesta We shall take up references from the Gathas,
Vendidad, Y ashts, etc., separately: -
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. GATHAS-

(i) Katha ashai drujem dyam zastayo,
Ni him meranzdyai thwahya manthraish senghahya,
Eravaitim snam dawoi dregvasu,
A-ish dvafsheng mazda anashe anstanscha.”

-HaXLIV ; 14.

“ O Mazda, how shall | deliver Druj or the aggregate force of evil into both the
hands of Asha or aggregate force of goodness, in order to annihilate the same by
means of the Manthra of Thy Words, in order to give a smart blow to the

practitioners-of-druj, so that their delusion and fascinating-fraud may cease to
spread.”

We see here that the prophet wants to learn the Tarikat or rule by
which to transmute all sorts or Drujih into Ashoi, and thus to annul the
deluding and alluring fascination of the attractions of this world which
are strengthened by the force of Drujih. Unless the soul is saved from
the fangs of this serpentine drujih, und unless it is protected by the
stronghold of Ashoai, it cannot be said to have been marching along the
rails of the Uru or Unfoldmant. Another exactly similar teaching is to
be found in Gatha 30; 8.

(i) " Atcha yada aesham kaena jamaiti aenangham,
At mazda taibyo Khshathrem VVohu Manangha voividaiti,
Aeyibyo saste Ahura yoi ashai daden ,jastayo drujem.”

- Ha XXX : 8.

“ And when the revenge of these jealous goes out, then Mazda intimates them of
Khshathra through Vohu Manangha, and Ahura teaches those who deliver up druj
into both the hands of Asha.”

Here also the same idea of delivering druj into the hands of Asha,
or fighting al evil forces or Asar-i-Tarikih by means of the good ones
or Asar-i-Roshnih is illustrated, and it is further declared that spiritua
knowledge comes to those alchemists who have already vanquished
Druj out of themselves by means of Asha
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(iif)  “ Yada ashem zevim anghen mazdaoscha ahuraongho,
Ashicha armaiti vahishta ishasa manangha
Maibyo Khshathrem aojanghvat yehya vereda vanaema drujem.”

-Ha31; 4.

"When Mazda and the lords are propitiated with ashoi, | desire to have for me
Ashoi or piety, Armaiti or gentle perfection of mind and the best mind with
vigorous Power by means of which we must smite the Druj."

When a soul puts al the rules of Ashoi into practice, the natural
result is the attainment of Ashi and Armaiti or Perfect Wisdom, and
these are accompanied by that Right Will Power which alone can
vanquish the collective force of evil i.e., the Druj. In this paragraph
also we notice that the desire to overcome Druj should be the idea aim
of al aspiring souls, and the spiritual development resulting in the
qualifications of Ashi-power, Armaiti-power, Vohu-manangha-power
and Khshathravairya-power can be achieved only by a perfect sway
over Druj by means of Asha.

(iv) *“Yaraonghyen sravangha vahishtat shyothnat maretano,
Aebyo mazdao aka mraot yoi geush morenden urvakhsh-ukhti jyotum,
Yaish gerehma ashat varata karapa khshathremcha ishanam drujem.”
Ha32; 12.

“ Ahura Mazda has declared those to be evil persons who by their advice deviate
men from best ways-of-life, who kill the life of the animal with happy gaculations, on
account of whom the Karap or one deaf to spiritual progress who is of a grasping
nature turnsaway from Asha with desire for the Druj-power.”

This paragraph informs us that those teachers who make others
deviate from the path of Ashoi or Holiness, and make them inclined
towards Druj or Unseen Evil Force in its various capecities, which
ultimately leads the soul on to the side of Asar-i-Tarikih, are branded as
evil even by AhuraMazda

(v) “ Tat thwa peresta eresh moi vaocha ahura,
Katha drujem nish ahmat a nish-nashama,
Teng-a ava yoi asrushtoish perenaongho,
Noit ashahya adivyeinti hachemna,
Noit frasaya vangheush chakhnare manangho.”

-Ha44: 13.
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“ O Ahura speak unto me the truth for what | question unto Thee. How are we to
dispel Druj from this entirdy, along with those who are full of discountenances, who
are dupes but not followers of Ashoi, who do not love the dissertations of Good Mind."

Those who do not pay attention to religious teachings and even
those who do not practice Ashoi are looked upon as professors of Druja,
and a dedre is entertained in this paragraph to remove this Druja in
order to effect a spiritual transmutation of the wicked followers of
Drujih. The idea contained in the Gatha Ha. 44; 13 and 14 is generaly
the same -that of removing or repelling Drujain order to re-establish the
jurisdiction of Order Divine or Asha

(Vi) Ada-Z ava drjd avd bavaitl skefido spayathrahya
At asishta yaojafité &-hushitbish vanghéush mananghd
Mazddo ashakhyacha yoi zazefiti vanghau sravahi.

-Ha30: 10.

“ The power of destructive Druja becomes shattered when those who are born
in good glory attune themselves immediately with the good-abode of Vohu Manangha,
Mazda and Asha.”

Here we notice the ultimate triumph of Good over Evil. Druja at
last becomes vanquished when the soul with its powers unfolded enters
the ecstatic beatitude of the Highest Heaven. This is the Grand
Achievement to be performed by every soul on whatever plane of
exisence-smiting the Druja and transmuting the same into Asha
everywhere and at all times. Individual or aggregate renovation consists
only in this-triumph of Asha over Druja, and constant application of
oneself in this great fight as a volunteer of Ashoi or Spenta Mainyu.

(vii) "Khshathraish yQjén karapan6 kavayascha,
Akaish shyaothanaish ahim merefigeidyai mashim,
Yéfig khé urva khaéché khraodat daéna,
Hyat aibi-gemen yathré chinvatd peretush,
Yavdi vispai dr(j6 deméanai astayd.”

-Ha46: 11.



334 A Lifeof "Drujih' LEADS TO Re-incarnation ON THIS EARTH.

"The Karaps or the deaf to spiritual knowledge and the kavis or the blind to
religious precepts unite together in order to ruin the human voice of conscience by
means of deeds of evil authority, - who have materialized their own soul and
conscience -these when they arrive at the Chinvat Bridge take up their existence for all
time in the abode of Druja."

The spiritua wrecks or those who have willingly gone astray from
the path of conscience and unfoldment of the soul, who have lived a
life of Drujih and thus suppressed the development of Ahu or Right
conscience, have to be incarnated in this world which is the permanent
abode of Druja. This paragraph teaches us that such souls as are unable
to cross the Chinvat Bridge on account of their Drujih-life after their
death, have to be re-incarnated on this earth which is really a hell or
abode of Drujih.

(viii)  “ Yez adaish asha drujem venghaiti,
Hyat ansashuta ya daibitana fraokkta,
Ameretaiti daevaishcha mashyaishcha,

At toi savaish vahmem vakhshat Ahura."

“If one vanquishes Druja by means of Ashoi and right-charity-deeds at the time
when what is termed deception by the devilish-people is known to be the Immortal-
bliss, then at that time, O Ahura, thy propitiation will increase along with its
beneficent results.”

The same central idea of vanquishing Drujih by means of Ashoi
and deeds of Asar-i-Roshnih is reiterated here. As long long as
Immortal-Bliss is termed illusion by devil-like people Druja will
prevail, but as soon as the Immortality of the soul and its bliss in
Garotman is cognized by a person, he turns over a new leaf in his life
and begins a life of fight with Druja by means of Ashoi Tarikat or
canons of holiness taught by the prophet.

(i%) Atcha ahmai varenai mazda nidatem,
Ashem suidyai tkaeshai rashayenghe drukhsh,
Ta vangheush sare izya manangho,
Antare vispeng dregvato hakhmeng antare-mruye.”

-HaXLIX ; 3.
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“ O Mazda then for the sake of this ben€fit-giving Law Ashoi has been fixed, and
Druj has been fixed as the law of dedtruction. In order that | may long for the
leadership of Good Mind | denounce all the friends of the wicked ones.”

The two poles Tarikih and Roshnih are rules respectively for two
potentates Drujih and Ashoi. For the sake of the benefit of spiritual
unfoldment Zoroaster has declared Ashoi to be the guiding rule, for
Drujih is meant for annihilating spiritual progress. Hence it is seen from
this that the cardinal teaching of Zoroastrianism for the sake of
Unfoldment of the Soul is the duty of over-powering the Drujih every
moment by means of the observance of the principles of Ashoi. A
similar ideais found in Gatha51; 9 where it is stated that -

“ Rashayenghe dregvantem savayo ashavanem i.e., the wicked is for destruction,
the holy oneisfor the benefit.” —

And this implies that "Dregvant” or practitioner of "Drujih" brings
spiritua destruction unto himself and others, whereas "Ashavan" or
professor of Ashoi does good to his own soul aswell as to the souls of
others.

(¥ “Atyema-na makekhshaite anyatha ahmat Mazda,
Hwvo damoish drujo hunush, ta duzdao yoi henti,
Maibyo zbaya ashem vanghuya ashi gat te.”

-Ha51; 10.

“O Mazla, he who destroys my law in any other way than this, he is the mal-
formation of the creation of Druj, and such are ill-informed. As for me | aspire after
Ashoi, may it come in good blissful reward from Thee."

Those who go against the Law of Holiness, as taught by
Zarathushtra are regarded as mal-formations and parents of Druja and
are dways on the side of the ill-formed Anghra Mainyu. A genuine
follower of Zarathushtra aspires only after Ashoi in order to enable
himself to fight the Druj successfully for the sake of Spiritual
Unfoldment.



336 Drujih-ful Soul re-incarnated ACCORDING TO GATHAS 46, 49 & 51.

(i) " At dush-khshathréfig, dush-shyaothanéfg duz-vacanghd,
Duz-daénéig dush-mananghd, dregvato
Akéish hvarethaish paitl urvand paityeifit
Dr(j6 deméané haithya anghen astayd.”
-Ha49; 11.

“The souls with abuse of power and evil deeds and of evil-word, with evil
consciences and of wicked evil-mind are visited by bad auras and have their
existencesindeed in the abode of Druja.”

The same idea of re-incarnation of souls on this earth which is
regarded as the abode of Drujais found in Gatha 49; 11 as in Gatha 46;
11. The souls not observing cannons of Ashoi during their short sojourn
in this world and following the innumerable lines of Drujih resulting in
evil-thought, evil-word, evil-deed, evil-power, evil-conscience and bad
magnetic aura, are by the natural law of attraction of Thought-vibration,
attracted spontaneously towards the earth which is the abode of Druja
or place of the origin of Druja. A similar ideais found also in Gatha
51; 14.

(xii) "Noit urvathé datbibyascha karapand vastrat arém,
Gavi arbish aséfida hvaish shyaothanaishcha séfighaishcha,
Yé-1sh séfighd apémem dr(j6 demané adat.”

- Hab1; 14.

“ The Karapansi.e., those deaf to religious teachings do not propagate by means
of their deeds and precepts, the friendship of worthy gifts and the humble working for
the cow (spirituality) in perfection. The end of these precepts is fixed in the abode of
Druja.”

The phrase "Drujo-deman” or abode of Druja as opposed to
“Garo-nman” or the abode of Song Celestial, occurs in three different
sections of Gatha, 46; 11,-49; 11, and 51; 14. "Druja" or aggregate
visible and invisible magnetic influences, which gravitate the soul
towards infoldment and materialism, is peculiar to this world of
physical dense matter, where the soul descends with its physica
tabernacle. The object of the soul's existence here is to cognize this
Druja and it isthe duty of the
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soul to live "in the world," not to be “of the world.” If the soul follows a
trend of life, which is full of Druj-influences, it is kept attracted to this
earth by a spontaneous law of attraction, and hence it has to be re-born
in this world. A follower of the law of Zoroaster has to achieve the
spiritual unfoldment as fast best as he can, and hence in order to avoid
re-incarnation he is aways ordered by religious mandates to observe
Ashoi and cancel Drujih, and to transmute the Asar-i-Tarikih every
moment of his life into Asar-i-Roshnih by living a life in strict
accordance with Asboi.

1. VENDIDAD.

()] "Aat yezi-shé baréat aévd yat iristem upa va nasush raéhwat
nanghanat hacha cashmanat hatcha, hizumat hacha paitish
kharenédh fravakhshat hacha frashumakat hacha, aésham
paiti- sruye aésha drukhsh ya nasush upa-dvasaiti.”

-Fargard 3; 14.

“If verily a dead body is carried by a single person the Nasu or destructive
magnetism pollutes him through the nose, the eye, the mouth, through the holes of
sexual organs, and in thisway the Druj of Nasu rushes over him.”

In this section the function of Druj-i-Nasu is described. This
contamination of Nasu or bad magnetism issuing from any
disintegrating body or substance pollutes the living persons under many
circumstances, and one of these is the occason of carrying singly a
dead body. The law of units and tens is very minutely considered in the
Zoroastrian religion, and hence however small the dead body may be, it
is strictly enjoined that at least two persons in magnetic connection by
means of a piece of cotton tape or handkerchief should carry a dead
body or touch the same.

The Druj-i-Nasu aso harasses those who partake of flesh food.
When life departs from any animal, the atoms and molecules of the
dead body begin to disintegrate, producing very injurious magnetic
force termed "Druj-i-Nasu" in the
43
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Avesta. Persons constantly polluted by this Druj cannot be said to lead a
life of Ashoi or purity, and hence it is incumbent on all followers of
Zoroastrianism to avoid the ill effects of this Druj-i-Nasu. The whole of
the fifth, seventh, eighth, ninth Fargards is teeming with the description
of Druj-i-Nasu.

(i) "Yat ahmi nmane yat mazdayasnéish nairika dakhshtavaiti anghat, yat
va skefidd aipi-jatd pishtré aipi- iritd gatush. Aéadha aétahe aste
gtairishcha barezishcha ham-verendofite vispem & ahmét yat hamcha
zagto frine vizbarat.”

-Fargard 5 ; 59.

"When in the house of a Mazdayacnian a woman becomes menstruated, her work
becomes broken and mutilated, and she must occupy a secluded spot. She may put on
and utilize her own clothes and cushions until the time when she is able to clean her
hands for prayer-work."

In this paragraph is given the mandate for the seclusion of
menstruous women. The Druj-i-Buji or bad magnetic force issuing
from the body of menstruous women should be always guarded
against, and the order for “ Airimgah" or seclusion of such women is
based on the higher laws of persona magnetism. Her bed and clothes
are to be kept separate and these cannot be used by her or anybody else
under ordinary circumstances. A detailed account of the way of
keeping a menstruous woman gpart from others is given in Fargard
XV1 which we shall see later on.

(iii)  “Ime aete vacha yoi henti anghrahe mainyeush snathem ; ime agte vacha
yoi henti aeshmahe khravim draosh snathem ; ime aete vacha yoi henti
mazainyanam daevanam snathem ; ime aete vacha yoi henti vispanam
daevanam snathem. Ime aete vacha yoi henti avainghao drujo avainghao
nasavo hamaestarem yo hacha irista upa-jvantent upa-dvansait.”

-Fargard 10; 16, 17.

“These words are meant for a weapon against Anghra Manyu, against Aeshma
of cruel spear, against the creators of Mazayini-Drujih, and against all daevas or
producers of all kinds of Drujih ; these words are also meant as weapons against the
Druj-i-Nasu that rushes from the dead on the living.”
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Here we are taught the law of the efficacy of Avesta Manthra
based on the rules of Staota or vibration colours. Remembering that all
sorts of Drujih are but various forms of evil magnetic influences with
varied intensities, we can easily understand why the charm or Manthric
effect of Avesta recital is looked upon as the best weapon against the
attacks of al kinds of Drujihs. Anghra Mainyu is the arch-fiend, the
leader of all those who create Drujih in any form and who are therefore
termed Daevas. Aesham is the arch-Drujih --the parent of all the
species of Drujih e.g., Hashi, Gashi, Saeni, Buji, Nasu, Paesish etc.
The Manzaini or thought-destroying magnetic influence is produced by
the evil currents emanating from the detached hair and nail, which are
termed Drujih-i-Heher or Hayir. Those who influenced by means of the
use of hair and nail in black magic, the thought energy of other people
in order to harass them were therefore termed Manzayini-Daeva or
devilish people who employed this thought-destroying Drujih obtained
from detached hair and nail. The Nasu is the evil magnetism issuing
from a dead disintegrating anima body, and the Vendidad enjoins
strict order of remaining far from this Druj-i-Nasu, and this order is
quite in keeping with the modern principle of science, of avoiding all
bacteria and microbes or of destroying them. In the Zoroastrian science
of Drujih, it is taught that there are innumerable bacteria and microbes
termed "Hariri" which are unseen and beyond the power of any
microscope. The bacteria, which give rise to any kind of Drujih are
microbes or incubi of magnetism which are produced from ultra-
physical matter. Thus we learn why so much importance is given to
magnetic purity in the Vendidad in specia and in all other Avesta
scriptures, for without magnetic purity, the aura (Khoreh) cannot be
maintained in its required high level of efficiency, and in the absence
of efficient and holy halo of the aura, the Kehrpa or invisible subtle
body in the human constitution cannot accelerate the response-capacity
of the soul. Magnetic purity is the main-spring of spiritual unfoldment
and hence we are taught in the Gatha 48; 5 and Vendidad V; 21 that
"the maintenance of purity is the best thing for mankind from the very
birth” —

"Yaozd ao mashyai ai aipi zanthem vahishta.”
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(iv) “Sraosho ashyo drujim aperesat, apayukhtat paiti vazat, drukhsh akhathre
averezike, tum z aeva vispahe angheush astvato anaiwiyasto hunahi.”

-Fargard 18; 30.

“Holy Srosh inquired of Druja with the wielding of the mace O thou lustreless
inactive Druj thou indeed art the only one in the entire material world who conceivest
without contact."

This paragraph informs us that Srosh is the opponent of the
aggregate Druj named Aesham. Those who live alife of strict Ashoi or
holiness increase the rate of response of their soul to the higher planes
i.e. they attune themselves with Slosh the greatest of angelic forces.
Those who live a life devoid of holiness-a life of Drujih, - side
themselves with the greatest Druj of Aesham which is the centre of dl
species of Drujih. Drujih is always lusterless and destroyer of Khoreh
or aura, and is the personification of spiritua Inertia and infoldment.
This generic Druj of Aesham multiplies itself inordinately and the
Hariri or microbes congtituting this Drujih assume various forms of
species of Drujih viz-Nasu, Hashi, Gashi, Saeni, Heher, Paesish, etc.,
etc. The extent of inner scientific rules of nature inculcated in the
Zoroastrian scriptures can be intelligible to those who care to see and
understand it. Various occasions on which the Drujih-i-Aesham
becomes pregnant as it were, are then described in the same Fargard
viz.,, when one makes water on feet and without the saying of Bg
prescribed for the removal of excreta (8 40). When one emits semen in
sleep on his own thighs in sleep i.e. in nocturnal discharge when one
avoids the instant bath and recital of certain Avesta words immediately
after waking in such a condition (8 46); when a young man of the age
of 15 takes to adultery and inordinate sexua intercourse with strange
women ( 8 54 ). All these teachings in the Vendidad make clear to us
the meaning of Drujih as taught in the Zoroastrian scriptures and the
importance of strict magnetic purity enjoined on the followers of
Zoroastrianism.
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1. Yashes

(i) “VisAgtaca imdo naménish parshtascha pairi-varasca visefite, pairi
mainyaoyat drujat varenyaydatcha dravanithyat ZiziyGshatcha kayadhét
VigpO-mahrkaatca pairi drvatat yat anghrét manyaot ; manayen ahe yatha
hazangrem naram 6yum naremaiwiakhshayoit.”

-Hormazd Y asht § 19,

"Jugt asa thousand men can hold against one man in the same way these names
serve as precept, defence, and support against the invisible Druj, the wicked destroyer
belonging to Vareni Drujih, against any wicked person full of plague and belonging to
Anghra Mainyu."

The charming vibration-colour effect of the names of Ahura
Mazda is sufficient to avert the ill-effects of any species of Druja or
evil magnetism trying to attack a holy person from outside. One more
Drujih viz. the Vareni-drujih is spoken of here, and very often in the
Avesta the Vareni and Manzaini drujih accompany each other. Both
are species of evil magnetism employed by practitioners of black
magic. Just as Manzaini is instrumental in killing the healthy thought-
energy of the good people, the Vareni is itself an accumulation of very
hideous bad thoughts of magicians, which work like actual spears in
the world of thought-atmosphere. The Drujih itself is aways invisible
to the naked eye, and only the persons or things instrumenta in
producing any species of Drujih are dways pa pably visible.

(i) “ Ashava vanat drujim; ashava vanat dravantem.

-Hormazd Y asht § 28.

“The practitioner of Ashoi vanquishes Drujih; the the practitioner of Ashoi
vanquishes the produce of drujih.”

This is the most elementary and at the same time the most
essentia rule of practice of Zoroastrianism. For the sake of spiritual
unfoldment Drujih must be annihilated or transmuted into Ashoi, and
this can be achieved only by a person professing



342 FIGHT BETWEEN ASHOI & DRUJIH-OFFENSIVE & DEFENSIVE.

So strict practice of Ashoi as taught in the Zoroastrian religion. Such a
professor of Ashoi and vanquisher of Drujih has the power of producing
the genuine efficacy of Avesta Manthra by means of which heis ableto
overpower the magica operations of any practitioner of Drujih who is
termed a “Dravant” or one who runs away or deviates from the path of
Ashoi.

(iii) "YA-tu Zi Zarathushtra vanat daevo mashyo ko nmanahe bada
Spitama Zarathushtra, vispa drukhsh janaiti, vispa drukhsh
Nashiaiti yatha haonaoiti aesham vacham.”

-Haftan Y asht; Supersection.

“The charm 'Yatu zi Zarathushtra' vanquishes devilish people O Spitama
Zarathushtra who is he verily who when he chants these words smites all Druj and
annihilates all Druj from the abode ?”

In the fight between Ashoi and Drujih taught in the Zoroastrian
scriptures, adual function is to be borne in mind. There are two aspects
of the fight-the offensive and the defensve. A person has to practice
Ashoi and thus vanquish al species of Drujih or transmute any sort of
Drujih into "Asar-i-Roshnih, and besides this offensive operation, he
has to constantly defend himself by the practice of Avesta Manthric
charms against the attacks of any Druj coming from the surrounding
amosphere. Drujih in toto can be best overpowered and destroyed by a
holy person who is proficient in the practice of Avesta incantation, and
thisistaught in the most powerful word-charm above-quoted.

(@iv) “ Garo-nmanem nereyo asti ashavaoyo ; naechish dravatam ayene
paitish garo-nmanem, ravohu ashayaonem chithrem Ahurem Mazdam."

-Ardibehsht Yasht § 4.

“ The highest heaven Garo-nman is the goal for holy men; none of the Dravants
or practitioners of Druj can proceed towards Garo-nman in the joys — the abode of
holiness, the sourcei.e. Ahura Mazda.”
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The ultimate goal of al souls after their unfoldment is the
permanent peace in the Garo-nmana i.e. the House of Eterna Staota or
Music Celestia, where Ahura Mazda Himself dwells as the Source of
al Joy. This ecstasy can be attained only by the holy ones, for spiritua
unfoldment is possible only with the professors of strict Ashoi, and no
practitioner of Drujih can go to this ultimate goal in the absence of
unfoldment restrained on account of the gross vibrations of Drujih. This
paragraph tells us in a nutshell why Ashoi is essentid and why a
follower of Zoroastrianism should not put himself in the class of
Dravant or practitioner of slightest Druj.

(V) “ Apa-nasyat drukhsh, nasyat drukhsh, dvarat drukhsh, vinasyat,
apakhedhre apa-nasyehe, ma marenchainish gaethao astavaitish ashahe.”

-Ardibehsht Yahst § 17.

“May Druj be vanquished! may Druj perish! may Druj run away! may Druj be
annihilated ! Perish thou far towards the northern direction ! so that all the physical
departments of Ashoi may not undergo destruction.”

This is the imprecation cast by a practitioner of Ashoi on Druj, so
that by the vibration effect of these words he keeps himself guarded
against al attacks of Drujih-atmosphere. It is similar in sense to the
charm contained in the "Kem naMazda" prayer recited by a Zoroastrian
every time of hisuntying the sacred girdle. This charmis as under: -

“Pata-no thishyantat pairi, mazdaoscha armaitishcha spentascha ! nase daevi
drukhsh ! nase daevo-chithre ! nase daevo-frekarshte ! nese daevo-fradaite ! apa-
drukhsh nase ! gpadrukhsh dvara ! apa-drukhsh vinase ! apakhedhre apa-nasyehe !
ma meerenchainish gaethao astavaitish ashahe.”

"O Mazda and Spenta Armaiti, give us complete protection againg affliction!
Perish thou O devil Druj! Perish thou the seed of devil! Perish thou sown of the devil!
Perish thou of devil-formation! Be annihilated O Druj! Run away O Druj! Be null and
void O Druj! Perish thou in the northerly quarter so that the physical departments of
Ashoi may not undergo destruction!”
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We learn from such paragraphs of very deep underlying import
how much importance is attached in the Zoroastrian scriptures to the
total destruction of Druj or unseen evil magnetic influence, which
hinders the progress or unfoldment of the soul. Ashoi is the only path
for unfoldment, and a Zoroastrian must lead all his energy under the
banner of Ashoi against any species of Drujih, defying the Druj as in
the extant very few Avestic scriptures.

(Vi) “Yo aesham daevanam hazanghrai hazanghrao paitish, baevarai
baevano, ahankhshtai ahankhshtyo paitish, nameni ameshanam
spentanam haurvatato zbayoit, nasum janat, haehi janat, ghashi janat,
saene janat, buji janat."

-Khordad Yasht § 2.

"He who invokes the name of Khordad out of Ameshaspendsin order to withstand
the thousandfold, ten thousandfold and immeasurable opposition of these daevas,
smites the Druj of Nasu, Hashi, Ghashi, Saene and Buji.”

This paragraph clearly points out the vibration-efficacy of Avesta
Manthra, and that too of the repetition of the name of one Amesha
spend viz., of Khordad. Such a repetition results in the destruction of
al evil influences coming from various species of Drujih enumerated
above, viz-Dead Matter (Nasu), Ignominious illicit intercourse and
sodomy etc., (Hashi, Ghashi), Destructive Thought-Energy (Saene) and
Seminad and Menstrua discharges (Buji). A Zoroastrian must not
produce any kind of Drujih himself and has to protect his own aura
from the attacks of such Drujih produced by other base persons
wallowing in the mire of abject depravity.

(vii) Kamchit thwamcha drujemcha haithyo-ayanam hentum ; kamchit va
aipyaenam hentum ; kamchit va rachtwanam ; kamchit thwamcha
drujemcha airyabyo padaeyibho janani, thwamcha drujemcha bandani,
thwamcha drujemcha nighne, thwamcha drujemcha nizhbarem
drujemcha.

-Khordad Yasht § 5.
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"l smite thee out of the Arya Places — any pecies of Druj of the essence of open
proceeding, of the essence concealed proceeding, any species of polluting Druj. | bind
thee Druj and | expel and annihilatethee Druj."

There can be no stronger words against the ill effects of Drujathan
those in the Khordad Y asht quoted above. Thisis as it were astock
formula, which must be repeated by every Zoroastrian in order to
remember the god of his birth on this earth, viz., the spiritual
unfoldment by means of constant successful fight with any species of
Druj whatever. The words in the above formula are forcible enough
producing their best vibration-effect against any evil magnetic influence
issuing from any practitioner of Drujih.

“Conquest over Drujih” should be a qualification of every
Zoroastrian and especially of the priest. Hence in § 9 of the same Y asht
it issaid that the one qualified to learn the mysteries of Avesta Manthra
must be "of good conscience, holy, overpowering, and the
vanquisher of all Drujih in toto." *“Yo hu-daeno, ashava, aurvo,
vispo-drujem ramayehe." Unless a Zoroastrian has become "vispo-
drujem ramayehe” he cannot be termed drujih-proof, and therefore he
cannot be said to have fulfilled the goa of spiritua unfoldment
required of him from his very existence. Khordad Yasht § 9 thus
teaches us that we have to be "Ashava" or " practical Professors of
Ashoi," and a the same time “Vispo-drujem ramaya’ i.e
“subjugator s of entire species of Drujih”

(viii)  "Sraosho ashyo drigum thratotemo; ho verethraja drujem jaghnishto ; na
ashava afrivachastemo ; ho verethra verethravastemo; manthro spento
mainyavim drujem nizhbairishto.”

-Srosh Y asht Hadokht §, 3.

"Holy Srosh is the greatest nourisher of a poor person ; he is the most victorious
smiter of Druj; the holy man is the best blessing-giver ; he is the most successful in

success; Manthra Soenta is the best expeller of unseen Druja.”
44



346 ‘Ashoi & Srosh VERSUS Drujih & Aeshima.

The section teaches the cardinal doctrine of Zoroastrianism viz,,
that Srosh the angel, and the charm of Manthra Spenta can vanquish
Druja successfully. Ashoi or holiness leads to the attunement of the
holy person with Srosha, and the holy person with the power of Srosha
attuned and with the power of aura charged with the best Manthric
vibrations within itself, is therefore successful in causing totd
annihilation of Druj. Ashoi and Drujih are the two opposite poles, as
are Srosha and Aeshma. Ashoi raises a man to the high level of
Srosha, and Drujih tumbles him down into the bottomless abyss of
Aeshma. Srosh is the culminating point of Spiritua Unfoldment by
means of the practice of Ashoi; Aeshma is the narrowest point or
Infoldment of the Soul on account of the recurring folds of all species
of Drujih. Here again the Law of Polarity (Juz) is very clearly defined
in the two opposites-Srosha and Aeshma-Ashoi and Drujih.

(iX) “ Yo vanano kayadahe, yo vanano kaidyehe yo janta dagvayao drujo, ash-
aojangho  ahum-merencho........................YO  vispaish  ayancha
khshafnascha yuidyeiti manzuyaeibyo hada dae-vieybio.”

-Srosh Y asht Hadokht § § 10,12,

“Who is the smiter of the sinner, who is the smiter of those belonging to
snners, who gmites the intenfiely-powerful Ahu-destroying devil Dryj
ceeeeenen 2 WHO continues fighting all day and all night long with the wicked ones
who practice Manzaini-Drujih.”

“ Yo akhghtishcha urvaitishcha drujo spasyo.”

-Srosh Y asht Hadokht § 14.
"Who watches against the Drujonein peace and friendship with him,"

"Yim dathat Ahuro Mazdao ashava aeshmahe khravi-draosh hama-estarem."

-Srosh Y asht Hadokht 8§ 15.

“Whom holy Hormazd created as the opponent of Aeshma of cruel spear.”

These three sections again repeat the same cardina doctrine
explained above; and hence it is the duty of a Zoroastrian to avoid all
species of Drujih, if he at all hasin mind the ultimate
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goal of spiritua unfoldment through attunement with Srosha by means
of strict piety and Ashoi Tarikat as preached in the Zoroastrian
scriptures. It is on account of the need of Spiritual Unfoldment through
attunement with Srosh that in Srosh Yasht the Mgjor 8 13 it is expresdy
enjoined on al " Mazdayacnians to yearn for attunement with Holy
Srosha" (" Paitishata mazdayacna sraoshahe ashyehe yacnem™).
Even the extant meagre fraction of Avesta Scriptures is too much for
those who redlly care to understand the inner signification thereof.

¥  "lmem thwam tuirim yanem haoma jaidyemi duraosha, yatha
aesho amavao thrafedo, frakhshtane zema paiti tbaesho-taurvao
drujem-vano.”

Hom Y asht the Mgjor § 20.

“1 beseech from thee O death-removing Haoma this fourth boon viz, that | may
move about on the earth, lord of my will, courageous, satisfied, removing all worries,
asa vanquisher of druja."

Here again Haoma who leads the soul on to the spiritual path of
unfoldment is besought to grant the boon of vanquishing Druja. For we
have aready learnt from the same Hom Yasht that "the manna of
Haoma leads with joy to Ashoi," (" Aat ho yo hoamahe madho asha
hachaite urvasmana.) Hence we learn that al the Tarikats of Ashoi
lead to the annihilation of Druja, and hence Ashoi is the only line of
living a purely Zoroastrian life for the sake of “Urvatam Urunem” i.e.

the Unfoldment of the Soul.
() “ Merenchaite vigpam dainghon mairyo mithro-drukhsh.”

-Meher Yasht § 2.
“ The damned practitioner of “ Mithra-drujih” destroys the entireregion.”

Razialttem pantAm dadA.iti atarsh mazd_o ahurahe yoi mil hrem 'noit aiwi-
druzintij .AsM'l.tham vanglmhish 8urao spentao Iravashayo dadMti asnAm
[razaintimlloi mithrem no;" aiwi druzinti,"

-Meher Yasnt § 3.

“The Fire of Ahura Mazda gives the most righteous path to those who do not
commit the Mithra-drujih; the good, brave, beneficient Ashaunam Fravashis give issue
of innate-wisdom to those who do not commit the Mithra-drujih."
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“ Ahmai naemai uzjasaiti mithro granto upa-tbisho, yahmai naenanam

mithro-drukhsh; naeda mainyu paiti-paite.”
- Meher Yasht § 19.

"Wherever their exists the practitioner of Mithra-drujih there comes up the angel
Meher vexed and grieved, and does not give unseen protection.”

“ Tum ana mithro-drujam mashyanam avi khaepaithiaose tanvo thwyam ava-
barahi, apa aesham bazavo aojo tum granto khshayamno barahi ; apa padayac
zavare, apa chashmanao sukem, apa gaoshayao sraom.

-Meher Y asht § 23.

“Also thou bringest terror on to the bodies of the men themselves who commit the
Mithradrujih, thou takest away, vexed and ruling, the strength of both their sides, the
power of both their feet, the lustre of both their eyes, the audible power of both their
ears.”

“ Pam kameredao spayeiti mithro-drujam mashyanam ; para kame redao
vazaite mithro-drujam mashyanam,”

-Meher Y asht 8§ 37.

"Meher separates the heads of men committing mithra-drujih ; he removes the
heads of men who commit mithra-drujih.”

"Yoi paurva mithrem druzinti, avaeshamcha patho paonto yim isenti
mithro-drujo haithim ashava-janascha dravanto.”

-Meher Y asht 8§ 45.

"And (the friends of Meher) are the protectors of the paths desired by the actual
committer of mithra-drujih, out of those wicked smiters-of-pious-persons who have
first committed mithra-drujih.”

"Yahmi soire mithro-drujo aipi vithishi jata paurva mashyakaongho.”

-Meher Y asht § 80.

“In whose jurisdiction are there witnessed many men in abject condition who
have committed mithra-drujih even privately.”

“Kada-no fraourvaesayaiti ashahe paiti pantam, drujo vaesmend
azemnam.”

-Meher Y asht § 85.

“When will he take us back on to the path of Ashoi, out of the deviated routine of
Drujih” ?
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These are afew of the references from the longest Meher Y asht to
Mithra-drujih. We have learnt the meaning of the term "Druja’ -the
opposite of “Asha -and Druja implies the most obnoxious evil
magnetic influence produced by any the slightest breach of the laws of
Asha. “Druja’ literally means deviation or running away (" Dru" = to
run away). Like al other various species of Drujih “Mithra-drujih” aso
hinders the path of spiritual unfoldment. Truth-speaking is the first step
in the edifice of the Ashoi-Mandate of Zoroastrianism. Sincerity, and
respect to one's own developed conscience and right-speaking-
parallelism of the thought, the tongue and the heart - the most essential
rule of Ashoi. Falsehood and breach of promise result in Drujih termed
Mithra-drujih, which like al other Drujih preys upon the aura of the
person committing Mithra-drujih. Truth-speaking leads to the
development of certain desirable Spirit-centres termed "Chakhra' in
the Avesta, which ultimately lead to the unfoldment of "Daena’ or
conscience and “Ahu” or knowledge of What is in Nature or Right
Intuition. Mithra-drujih resulting from fal sehood and breach of promise
and insincerity, checks the development of such “chakhra." and as a
result the soul is drawn more and more towards Infoldment on account
of the effect of “Drujih”. In the references given above there are to be
found advantages to those who do not commit Mithra-drujih, and the
disadvantages to those who commit it. “ Kharenangha" or aura,
"Ushtana” or vita life-energy, “Mithra" or thought-energy, and
"Manthra," or word-energy are an inter-related and mutually affect one
another on account of the subtle working of “ Staota" or vibration-
colour in each of these. Hence in order to preserve the main pivot of
Spiritual  Unfoldment-the fulcrum of "Kharenangha' or aura- a
Zoroastrian has to learn from his very childhood total abstinence
from Mithra-drujih, and has to be truthful in all dealings at any
risk. Horsemanship, archery and truthfulness were the three
elementary points of the primary education of an Iranian Zoroastrian,
and Truthfulness saves the man from faling into any other kind of
Drujih. Thus we are able to get some idea of the term "Druja" as
explained in the Zoroastrian scriptures.
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We shall now take up the subject of menstruation, which falls
within this chapter. The Drujih-i-Buji mentioned in the Khordad Y asht
resultsif proper precaution is not taken at the period of menstrual
discharge of awoman. Hence all sins of sexual intercourse e. g. "Jeh-
marzih," or sin of adultery with a prostitute, "Dashtan-marzh" or sin of
intercourse with a menstruous woman, "Kun-marzh" or sodomy,
"Avarun-marzashnih" or improper sexual excesses, "Shoithra-gunah” or
masturbation or onanism, " Rospi" and "Rospi-bargih” or all kinds of
illicit intercourse with other women, “Gavah-paiti” and "Gavak-vanidi"
or al kinds of sodomy-all these enumerated in the Pazend Petit or
Expiatory prayer of Dasturan Dastur Adarbad Mahrespand fall under
Drujih-i-Buji.

A right knowledge of Drujih.i-Buji and of the ill effects thereof
will save the boys of the age of puberty from the fangs of masturbation,
will prevent the young ladies from impairing their private organs during
the period of menses, and will stop infant mortality and miscarriage etc.
by teaching restraint of sexual excesses to the married couple. Co-
habiting after some time of the conception of a child is according to
Vendidad XV; 8 regarded as an act of Drujih-i-Buji. Thus agenuine
knowledge of al the rules of Ashoi taught in the Zoroastrian religion
puts a stop to many social evils arising out of loose morality, which can
be controlled only by imparting origina knowledge of Ashoi and Drujih.

The mandate for seclusion of menstruated women is based on the
Zoroastrian precaution against Drujih-i-Buji. The word "Dakhshtavaiti™
in the Avesta literally means having some mark or indication, and hence
the word came to mean "menstruous.” When ayoung girl comes to the
age of puberty, this monthly discharge is natural as the seminal
dischargesin males. During this period the physica body of the woman
has extraordinary sham heat, and the evil magnetism flowing from her at
thistime is sufficient to annul the power of magnetic aura of a pious
man within acertain distance of her. The magnetic flow from a
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menstruous woman deadens the essential-energy of seeds placed before
her, and renders them sterile. This fact is expressly stated by Pliny
thus, -

“On the approach of awoman in this state of menstruation,
seeds which are touched by her become sterile, grafts wither
away; garden plants are withered up.”

In the same way the germs spread in the surrounding atmosphere by
the extraordinary evil magnetic condition of a menstruous woman
when taken into the breath of healthy persons, cause the weakness of
mind by a dispersion of their thought-power and various diseases also.
Such a woman cannot repeat the Avesta manthra and is not alowed
even to hear anybody else reciting the manthra, for the magnetic
current issuing from her body is sufficient to nullify the Staotic effect
of Avesta vibrations.

She has to cleanse her hands and feet and face only with the bull's
urine (Av. Gaomaeza), and during the period of menstruous seclusion
she cannot touch water for external application. The magnetic current
in the bull's urine is powerful in overpowering the microbes in the aura
of the menstruous Woman, and the Khshaeto-frado in the water
multiplies these microbes if water is applied for wash to her physical
body. She has to take her food in a lead or iron utensl, and all these
simple rules are based on the subtle laws of magnetism.

The menstrual discharge is a necessary condition and a natura
one, for the function of bearing children, which the woman is entrusted
with, necessitates this periodic flow. This is a spontaneous “ Asar-i-
Tarikih” arising naturally, as in the case of taking food and removing
excreta from the body. But as Zoroastrians we have to transmute this
Asar-i-Tarikih into Asar-i-Roshnih by observing certain rules of
seclusion, prescribed in the Vendiaad, of women in menses: -

“Yez nairika vohunish aiwi-raenat yat he thrayo khshafna sachaonte
airime-gatum, he nishhidaeta vispem a ahmat he chathvaro khshafna
sachaonte.”

-Vendidad XVI.; 8.
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"If when three nights have passed, the woman sees menstrual flow, she must
occupy a secluded spot till four nights have passed.”

It is only for a scientist well-versed in al the subtle laws of
magnetism working in nature to account for this simple rule of
seclusion preached in the Vendidad. It should be remembered aways
that Zoroastrianism is but another name of "Universal Science" or
"Universal Knowledge of the Laws of Nature." In Persia when all the
Tarikats of Ashoi were being observed, there were specia separate
guarters built caled “Dashtan-Gah” or “Quarters for menstruous
women,” and there was no chance of infection or of contagion of the
evil microbe-ful magnetism of menstruous women. Meads were
supplied to these women according to a certain system, and the roles of
keeping at a certain specified distance from such women were strictly
observed. These rules are termed rules of "Gaim" in the Avesta or
"Gam' or "Kadam" in Pahlavi. The Vendidad prescribes as under —

“ Datare gaethanam agtavaitinam ashaum, yat ahmi nmane yat mazdayacno
nairika chithravaiti dakhshtavaiti vohunavaiti nishhidat, kutha te verezyan yoi
mazdayacna. Aat mraot Ahuro Mazdao aetadha ahe aete mazdayacna panta
vichinaeta pairi urvarabyascha varedabyaschu aesmayeibyo hishku pansnu gatu
nidayaeta fratara hacha nmana verezyan.

Datare gaethanam adtavaitinam ashaum, chvat drajo hacha athrat, chvat
drajo hacha apat, chvat drajo hacha baresmana frastairyat, chvat drajo hacha
nerebyo ashavabyo.

Aat mraot ahuro mazdao, pancha-dasa gaim hacha athrat, panchadasa
gaim hacha apat, pancha-dasa gaim hacha baresmana frastairyat, thri-gaim
hacha nerebyo ashavabyo.

Fargard XVI.; 1, 2, 3, 4.

"O Holy creator of the physical world how should the mazdayacnians act when a
woman in a mazdayacnian house shows signs of menses and menstrual flow?
Hormazd replied thereto that the mazdayacnians should take up a roadside far from
big trees and small plants and wood for feul, and should spread dry sand thereon. O
Creator Holy of the physical world! how far from fire, water, spread baresman and
holy persons? Hormazd replied that the place should be 15 steps from fire, water and
spread baresman and 3 steps from holy persons.”
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Here we notice clearly that a secluded spot far from in-habited
placesis to be selected and dry sand is to be scattered al round, and the
place should be at a specified distance from fire, water etc. If the
menstruated woman is kept according to this prescribed rule, the
Drujih-i-Buji is kept in abeyance to the desirable extent, for the
agencies in nature and especialy the magnetic power of Armaiti or
mother-earth begin to work upon any Drujih arising at the time. When
the menstruated woman is kept in touch with dry solid earth, the evil
magnetism from her body is overpowered by the magnetic force of the
earth, and thus the microbes instead of spreading in the surrounding
atmosphere are drawn into the earth and are transmuted into the four
currents necessary for the earth in agriculture viz. - Payangha or
growth, Vastro-dataena or increase, Hayaya or form, and Fraurvishtra
or kernel-bearing- enumerated in the Avesta Visparad. Hence it is that
by all the necessary precautions prescribed under the rules of Ashai,
taken during the menstrual period, help the agencies of nature to
spontaneoudly transform the Asar-i-Tarikih into Asar-i-Roshnih. If the
menstruated woman moves about on anyone of the floors of a storeyed
building, the microbes from the evil magnetic current issuing out of her
body cannot easily be over-powered by the earth's magnetism and are
therefore left flying in the surrounding atmosphere thus injuring all
persons breathing the air within the compass including the woman in
menses herself. When these microbes resulting from Drujih-i-Buji are
merged into the Ushtana or life energy of any person, his mentd
amosphere is infected and evil thoughts of lust, anger, passion etc.
begin to grow spontaneously within himself. Moreover all diseases of
heat, such as plague, typhoid, malaria even consumption etc., which
make their appearance in civilized places aso break out when the air
becomes full of these microbes from Drujih-i-Buji sufficient to hatch
themselves into various disease-germs. Hence we learn that the
Zoroastrian mandate for seclusion of a menstruous woman on dry solid
earth far removed from inhabited locality, and that for the use of bull’s
urine at the time as the most efficacious magnetic disinfectant are based
on the laws of magnetism preached in the Vendidad.

45
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Another main principle learnt from the above mandate of the
Vendidad of keeping the "Aesma' and "Baresman" a a specified
distance from the menstruous woman is the one relating to the rituals.
No rituas can have their efficacy based on the subtle laws of "Khastra",
"Staota," "Mithra" etc, where a menstruous woman is moving about
without observing the rules of seclusion. For this reason that branch of
rituals which ought to be performed in the "Aipi" or the thought-circle
of relations and friends, in the abode of the departed onesviz, the rituals
of Afringan, Baj, Fravashi, etc., has to be put a stop to, because &
menstruous woman moving about in a house renders the magnetism of
the atmosphere quite impure and unfit for higher ritualistic purposes.
Thus where the strict rules of Ashoi-such as of seclusion of menstruous
woman-are not observed, rituals are necessarily dispensed with, and the
simple (1) religion void of magnetic purity remains for the so-caled
handful of reformers (!). But to those who believe Zoroastrian rituas to
be the life-spring of their religion, the forgetfulness of performance of
rituals and of the observance of Ashoi-principlesin al respects becomes
as it were a shocking non-Zoroastrian idea.

That the injunction of seclusion of menstruous women in the
Zoroastrian scriptures is founded on the rules of avoiding the clutches of
Drujih-i-Buji informs us of the lines of progress indicated in the march
for spiritual unfoldment. It is from “Hvarshta’ or practice of Ashoi-
principles and from "Hukhta" or practice of truthfulness, that one can
arrive at "Humata' or the origina good Thought or Intuition of what
really is in nature-the natural influx of right-minded thought. Annihila-
tion of Druj from within and without ourselves, and institution of
Ashoi within and around ourselves will enable us ultimately to be-
" Shato-manao,” “Vahishto-urvano,” "Khathra vaitish-tanvo,” -
with " beatific minds, with best unfolded souls and with haloful-
bodies."

In order to see clearly the depth of the knowledge of the laws of
magnetism propounded in the Zoroastrian religion, we shal try to
understand what one "Gaim" or step or "Kadam" implies. It is not an
ordinary pace or stride taken in walking.
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This “Gaim” or step is a technica scientific term, and is to be
calculated in a certain way, and is to be reckoned in relation with the
height of the individua and the intensity of the Sun's rays in a
particular degree of latitude. The “Gaim” or step for different persons
of different heights in the same place is different, and for the same
person in different places aso it is different. The following is the role
for finding the average "Gaim” for a person for the year in a certain
place: -

On the 21st of March when the Sun has entered the sign of Aries
(Burz-i-hamal) let the person stand out in an open place about 40 minutes
before 12 noon. The length of the shadow cast by his body is one “Gaim”
average for that person and in that place. Hence near the equator one
“Gaim” for the same person will be the shortest, and as he recedes further
away from the equator the “steps’ will be longer and longer.

This law of measuring one “Gaim” or “step” for every individual
is based on the working of the Sun's rays both visible and invisible, and
the function of the air in every activity going on on the earth. Whereas
a the eguator the intensity of the Sun's rays is greater, the "Gam"
measured becomes shorter, and as the intensity nearer the temperate
zones becomes smaller the "Step"” is naturally greater. Hence the rule to
be remembered is this-the "length of one “Gaim" or Kadam or Step
mentioned in the Vendidad varies inversely with the intensity of the
un'sraysi.e. the product of the length of one Gaim and the intensity of
the Qun's rays is always a constant. According to the "Aspandi” or
intensity-power of every species of Drujih and the circuit of the
divergence of its influence, different numbers of such “Gaim” or
"Steps’ are given in the Vendidad and other lost Nasks for observing
the distance of aoofness from the source of Drujih. Thus we notice that
Avesta is full of technical terms, and the word "Gaim" rendered
philologically as a"Step”, is quite incomplete in sense, unless the term
"Gaim" is technically defined as above. It appears therefore that the so-
called Later Avesta were not composed by some ignorant priests, but
that they are derived from the 21 Nasks of the prophet himself and
cover the best science of the unseen laws of nature.
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Having attempted to get some superficial idea of “Druja’ and its
species, and of the basic laws of the preservation of the aura by tota
refraining from producing any "Drujih," we shall now try to give some
references from the book of Zoroastrian Theology about the same
subject. The writer believes that bodily purity is the first requisite for
spiritual progress. Under the heading "Bodily purity contributes to
righteousness” he says on pp., 92, 93. -

“Next to life the second best good for man is purity. This is the dictum of the
Gathas, and it is most consistently developed throughout the entire subsequent
literature. It is the favourite theme on which the Zoroastrian Theologians are never
tired of expatiating. Purity of body in the most salient feature in the life of a
Zoroastrian. It is rated higher than anything else. The problem of cleanness and
uncleanness, purity and impurity, has evoked an extensive literature. The tenets of the
faith in this respect have been worked out into a science of hedth. Bodily purity is
indispensable to purity of mind. Cleanliness of body is an essential requisite for
saintliness. The clean in body find it easy to be pure in mind, and the pure in heart
have just a tep to take to be holy in spirit.”

The same ideais collaborated by the writer on p. 165. -

"Purity of body, mind and spirit go together to constitute a righteous man. The
Gathas pre-eminently speek of the ethical virtues and purity of soul. Asha presides
over Righteousness, and Druj acts as the evil genius of Wickedness. The greater
portion of the Vendidad, however, contains priestly legislaion for purity of body, as
well as of the soul, and gives elaborate rules for the cleansing of those defiled by dead
matter."

Further in a very long paragraph mainly based on gleanings from
the Pahlavi book of the Dinkard the writer speaks volumes on behalf of
bodily purity on pp. 212-214 -

“Zarathustra legislates for the material as well as the Spiritual side of our nature.
A hedlthy body aone can nurture a healthy mind, and it is through the agency of these
two prime factors that the spirit can work out her destiny. Man can act righteousness

and assail wickedness only with a sound body........... The body is an indispensable
vehicle of the Soul and the Saintly Soul drives it on the pah of
Righteousness............. The wicked conducts his Soul after bodily desires, but the

righteous man should regulae his body in conformity with the higher desires of the
Soul......... Man may



A WOMAN IN MENSESNEVER LOOKED UPON ASPHYSICALLY PURE. 357

work with the body, yet he may live for the Soul. Discipline rather than austerity is
the Zoroastrian watchword................ Purity of body contributes to purity of spirit.
Bodily uncleanliness means spiritual pollution, and wantonly weakening the body is a
sn”

Anyone who happens to read so much in the book of Zoroastrian
Theology about bodily purity is prone to believe that the writer of the
book cannot ridicule the Zoroastrian mandate of isolation of
menstruous women. The writer of Zoroastrian Theology, we are sure,
will not regard a woman in menses to be clean in her physica
condition. If he regards a woman in menses as physicaly pure then we
have nothing to say about the writer's derision of the rule of isolation.
We have already seen that in the Vendidad various kinds of Drujihs are
pointed out, and the various hygienic and magnetic precautions under
such conditions of Drujih are also prescribed. Taking the brief of some
so-called handful of reformers, the writer on p. 349 under the heading
"The reformers inveigh against holding women impure during her
menses" says -

"A woman during this period is supposed to be possessed of demons. She is made to
retire to a secluded part of the house, staying awvay from every object that might be
polluted by her touch, lest she should defile them by contact. Her food is served to her
from a distance so that she may not touch the utensils. Even her look defiles a
consecrated object, just as her touch pollutes it. Her glance that might chance to fall
upon one engaged in prayers nullifies his devotional utterances. Her approach to a
holy place of worship desecrates it. The Avestan and Pahlavi works are full of
rigorous prescriptions on this subject.

“The new school assailed this practice as an outcome of rank superstition. They
declared that the periodical flow of blood during the menses was a normal monthly
sickness of woman. It was no more than a periodical disease. At the most woman
needed rest -during this period, and the elders with the hygienic principlesin mind, it
was pointed out, had framed such rigorous rules, and put them under aréigious guise,
in order to ensure implicit obedience from an ignorant people who neither understood
the rules for the preservation of bodily hedth, nor cared for them. Modern Society
they said, with its profounder knowledge of hygiene, no longer needed such archaic
injunctions. It was debasing woman to taboo her as unclean and impure at such atime.
It was ruthless to prevent her, according to the custom that obtained, from having
even alast look at anyone who happened
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to die in her house during her menses. It was bad theology, they vehemently argued,
which deprived an unfortunate woman even of the opportunity of resting her loving
eyes on the remains of her dead husband or child on the ground of a superdtitious plea
that a look would exercise an unwholesome influence on the soul of the dead, and
seriously disturb it during the time of severing its final connection with the body.”

We do not understand what the writer of Zoroastrian Theology
intends to teach his reader from this sort of style of writing about a very
important subject. Being one of the so-caled reformers (and this he
does not openly aver) he puts his own ideas in the mouth of reformers,
and himself seems to remain as it were aloof from entertaining such
views. Although he admits that the Avesta and Pahlavi works are full of
rigorous prescriptions on the subject of precautions necessary to be
observed in the case of a menstruated woman, he inserts the rotten
views of some so-called reformers which are not at al based on any
branch of knowledge except on the cynical attitude of the mind. We
shdl try to point out from Avesta and Pahlavi the looseness of the
words of the writer quoted above.

(i) As for "retirement of a woman in the menses to a secluded
part" we have already seen in Vendidad XVI; 1, 2, 3, 4 that
in strict conformity with the preservation of Khoreh or
magnetic halo of the followers of Zoroastrianism, it is
enjoined in the Nask-i-Javit-Shida-dad that a dry place full of
sand should be selected which is removed at a certain
distance from the sacred objects of fire, water, trees etc., and
from the inhabitation of people. The benefit of this mandate
of seclusion will be properly understood by the educated who
have studied even the elements of magnetism.

(i) Regarding "her food served to her from adistance” we have
the following injunction from the Vendidad.

' Aat mraot ahuro mazdao thri gaim avahishtat aesha yo nairikayao
chithravaityao dakhshtavaityao vohunavaityao kharethrem frabarat ; chinem
kharethrem frabarat chinem yaom frabarat ; ayanghahenem va srum va nitem
khshathra vairya.”
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Then Hormazd replied, “ the person who carries meals for a menstruated woman
should stand at a distance of three “ kadam” from her. Whatever food or grain is
carried to her should be taken in the basest metal such asiron or lead.”

- Vendidad XVI; 6.

Thisis awell-known fact that giving athing to a person or taking a
thing from a person establishes magnetic connection between the two, and
there is actual magnetic transmission from one person to another. For a
menstruated woman an old woman carries her food to the "Dashtangah™ or
Menstruation-quarters from the entrance, and putting it in a certain spot,
goes out from the exit, and when she has gone away the woman in the
menses goes to the spot and takes hold of the food-utensil placed there.
All this seems to be ridiculous and having a false 'religious guise' to the
educated ( ! ) men like the writer of Zoroastrian Theology. He ought to
have laughed at his own ignorance of the most elementary principles of
magnetic science.

(iii.)  The writer does not seem to understand how "the look of a
menstruated woman defiles a consecrated object just as her
touch pollutes it." The mandate of the Vendidad ordering the
menstruated woman to remain far from fire, baresman etc., is
the best direct evidence to prove that magnetic current
flowing from the eyes of awoman in her menses is sufficient
to magnetically pollute any object on which the current is
cast from her eyes. We have a very fine passage from the
Pahlavi Dinkatd as under -

“Homanat anshuta va kalba nasai gerantar rimanih-i-dashtan
nishman paidak freh min si-gam; pavan vinashn zanashnih dashtan
nishman val padyavi chem zinik chararik dobarestan-i-nasush madam
dashtan nishman, pavan nasushhomand vinashn-i-zak nishman bara
ayaftan-i-val padyavi; zesh didar akarih-i-padyavi avash chigun
levatman dam padirak a vat-i-khar mad-i-gand sakhttar val vinak bara
ayaftan | min padirak va kun vat-i-shekaftarach gand.”
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" Know that it is evident that the pollution of the Nasu of a dead
man or a dog is greater in intendty than the pollution of a men struous
woman from the increase of 30 "Kadam." The sight of a menstruous
woman falling upon consecrated objects impairs them and the reason is
this that the Druj-i-Nasu rushes forcibly upon a menstruous woman,
and so the look of the woman full of Druj-i-Nasu mixes with the
consecrated object. Just as the most obnoxious stench of the atmosphere
of “kun-marzih" or sodomy infects any person or thing coming into
contact with it, in the same way consecrated holy things are rendered
useless by the mere look of a menstruous woman falling upon them.”

This passage explains how ether or very rare atmosphere works in
the transmission of magnetic currents from one person or thing to
another. The higher vibrations received by a consecrated object in the
ritual or process of consecration are nullified by the one stroke of
coarse and polluted magnetic current falling from the eyes of a
menstruous woman on account of the catabolism of the atoms of her
body during this period owing to intense false heat issuing therefrom.
In the same way a person offering Avesta prayers loses the efficacy
thereof if a menstruous woman hgppens to cast a glance at him. We
have learnt very well that the efficacy of Avesta recital consists in the
production of Staota or vibration-colours, which are collected in the
Khoreh or aura of the person reciting the Avesta Manthra. If during the
process of recita the look of a menstruous woman happens to fal on
the person, al the Staota are rapidly nullified or cut off just as the light
of alamp is instantly extinguished on a person's blowing out the light.
Hence the Staota are not alowed to be saturated in the Khoreh, if a
menstruous woman happens to see a person in the act of reciting Holy
Avesta Manthra, and the prayers are therefore rendered nugatory. The
same reasons may be adduced for not allowing a menstruous woman to
be present at a holy place. When it is understood that vibration is at the
bottom of the universe, and that no object in the universe is free from
the laws of Staota, it is quite clear that al the rules of Ashoi and of
seclusion of menstruous woman etc., are based on the subtle laws of
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nature working in the ultra physical planes of matter. The holy places
like the fire-temples where Avesta recitals and holy rituas are taking
place, are teeming with the Manthric effects of Staota and holy Khastra
or magnetic electricity, and the presence of a mensturuous woman in
such places pollutes the atmosphere by erasing all the higher Staota by
means of the foul magnetic currents oozing out of her body. Sincerity
and earnest desire for right knowledge and not cynicism must be the
motto of the Zoroastrian priest who comes forward as a teacher
ecclesiastical of the community.

(iv.) With reference to the "profounder knowledge of hygiene of
the modern society,” we must say that a mgority of the
Parsees despite their boast of higher education are pitifully
ignorant of even the most rudimentary rules of hygiene or any
other modem science. In the first place the science of western
hygiene is at its present stage very imperfect; and in the
second place very few of the Parsees care, to study the various
branches of modern science. We are asked to burn saliva in
the fire by modern science so that consumption germs may
not disseminate. The Zoroastrian science forbids the contact
of any excreta with fire. Modern science seems to be ignorant
of the fact that heat instead of destroying germs and microbes
in certain cases, helps to multiply them by millions and
crores. It will require many years for modern science to come
up to the level of understanding the laws of ultra-physical and
ultramicroscopic germs and the laws of subtle magnetic
currents propounded in the Zoroastrian religion, and
especialy, in the Vendidad. Witness the silly argument of the
writer of Zoroastrian Theology. He argues on the ground of
‘profound knowledge of hygiene of the modern society' that
there is no need of “such archaic injunctions’ as those of
seclusion of menstruous women. Why are persons suffering
from consumption, typhoid, pneumonia, small-pox and other
infectious or contagious diseases kept in a secluded con-
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dition from healthy persons? Are there no germs in the
discharge of menses? Has not the menstruous blood a very
offensive stench? Cannot the germs spreading over the whole
body of a menstruous woman infect healthy persons coming into
contact with her, and be the source of various unnamesble
diseases. Even from a physical point of view the Zoroastrian
mandate of seclusion of menstruous women proves to be a
scientific principle, and more so from the ultra-physica
magnetic point of view. Thus the writer of Zoroastrian Theology
evinces his utter ignorance of any branch of elementary science.

(v.) Lastly in the above quotation the writer refers to the cruelty
inflicted upon a menstruous woman by “depriving her of the
opportunity of resting her loving eyes on the remains of her
dead husband or child." This is merely a sentimental view
based on no scientific argument. The dead body of a person is
not a holy thing but is regarded as "Nasu" or disintegrating
object, and the look of a menstruous woman on a dead body
augments the intensity of "Nasu™ by the numerica law of tens.
The magnetic current from the eyes of a menstruous woman i<
full of fine unseen microbes, and germs are caused to be
produced in seeds, grain, fruits etc., under sight of such &
woman, for the microbesin her eye-rays take rise owing to her
condition of "Drujih-i-Buji." Hence if her sight happens to fall
upon a corpse, the "Druj-i-Nasu" of the corpse and and the
"Druj-i-Buji" of the menstruous woman multiply together and
result in the product of very powerful "Drujih™ which is very
injurious to al the people around. The religious dressing of
the corpse, the Avesta recital before it and the rituals that are
performed for reducing the intensity of Druj-i-Nasu--are
rendered useless and ineffective by the look of a menstruous
woman who cuts off all the higher Staota and Khastra.



WRITER'S SARCASM OF THE BELIEF IN Human Aura. 363

The living relations and friends care much for not letting the
intensity of Druj-i.Nasu attack the dead body, and with this
idea they are scrupulous in performing all the ritualistic
arrangements for the dead body. What should the unfortunate
woman gain, if only out of a false sentiment to have a look
on the dear departed one she is allowed to augment the
intensity of Drujih or the number of unseen microbes by the
polluted glance in her menstruous condition! Moreover how
is the unfortunate woman profited if she harasses the Urvan
of the dead person lying under its own Kehrpa near the head
of the corpse for three nights after death, ssmply out of
sentiment to have a last look! The condition of menstruation
isnot an ordinary disease, but involves grave results from the
subtle point of view of magnetism, if the rules for seclusion
propounded in the Zoroastrian religion are not properly and
wisely observed.

Thus we see that the words of the writer on p. 349 are meaningless
and meant to delude the readers who are ignorant of the original Avesta
and Pahlavi writings. It is now clearly seen that throughout his book the
writer has the underlying motive of satirizing the rules of Ashoi taught
in the Avesta and Pahlavi writings, because he dreams that the Gathas
alone and only some portion of them should be stamped as genuine
Zoroastrian teachings.

Again on p. 362 under the heading -

“An evil magnetic aura, or malign halo, believed to radiate from a woman
during the time of menses, hence her isolation most essentid.” —

the writer of Zoroastrian Theology satirizes the belief in human auraas
not taught by Zoroaster. He says -

"The orthodox had zealously maintained that woman during her periods
carried with her spiritual contagion wherever she went. The theosophists came to the
help of the staunch followers of the ancient texts to show that this does hgppen. They
say that the scriptures speak in express terms of the
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Kingly and Aryan Glory, which scholars in general take to mean the symbolic
aggregate of the roya and national greatness of Iran. This glory, it is clamed, in the
case of an individual, is his aura, and every human being is surrounded by it. Anyone
who has developed his inherent clairvoyant powers can see other people's auras, and
from their white or black hue, grey or yellow colour, can discern where the individua
stands in the realm of spiritual progress. Every individua's aura influences those of al
others with whom he comes in contact, and is in turn affected through theirs. The aura
of a woman in her menses according to such a view, is spiritually diseased, and a
person gifted with clairvoyant vision can detect evil intelligences clustered about her,
equally ready to pounce upon those near her and cause havoc to their spiritual growth.
It was for this reason that the elders had wisely legislated absolute quiet for isolating
women during her menses, and it is the pious duty of every faithful believer to observe
the rules most scrupulously.”

A peculiar sort of sarcasm of the belief in human aura is to be
noticed in these words. The writer of the book seems to be utterly
ignorant of the fact that the ultra-physica is the foundation of the
physical, and that aura or magnetic emanation flows from every
kingdom on the earth-mineral, vegetable, anima and human. The auras
of al objects individually differ from one, another according to the
different order or grade of the soul consciousness of each object. All
Yazats and Ameshaspends have their own respective auras, and the
Creator Hormazd has His own sublime aura Aura is the lustre or
magnetic sheen, which is very rarely visible to the physica eye. All the
various species of flowers, traits, birds and animas have their own
auras, and all the species of mankind have theirs. Even mountains,
rivers, seas, the sun, the moon and the stars have their own individual
auras or halos. The words “Kharenangh” and "Khathra" in the Avesta
and "Khoreh" and “Gadman” in Pahlavi mean halo, aura, lustre, or
magnetic sheen. We shall refer to afew kinds of halos or auras met with
in the meagre extant Avesta, so that the reader may be able to judge
properly of the most abominable attitude adopted by the writer of
Zoroastrian Theology, of ridiculing the religious belief of the followers
of Zoroastrianism. —
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(iii)

(iv)

(i-)

“ Ahurem Mazdam raevantem Kharenanghantem yazamaide,"
“We attune our selves with Ahura Mazda full of spiritual light and

aura."
-Hormazd Y asht.

(ii.) “Ughrem Kavaem Khareno mazda-datem yazamaide, ash-
vandrem, thamnanghuctntem, varechanghuantem, yaokhshtiwantem,
taradatem anyaish daman, - yat asti ahurahe mazdao — yat asti ameshanam
spentanam; - yat asti mainyavanam yazatanam gaethianamcha, - yat ati
airyanam dakhyunam zatanam azatanamcha, Yyatcha ashaono
Zarathushtrahe — vyat upanghachat Kavaem Haosravanghem — vyat
upanghachat ashavanem Zarathushtrem — yat upanghachat saoshyantam
verethrajanem.”

“We attune ourselves with the lofty Mazda-created ‘Kya-Khoreh’
- success-procuring, working in ascendency, health-giving, glorious,
nimble, superior to other created objects-which belongs to Ahura
Mazda-which belongs to Ameshaspends-which belongs to the spiritual
and corporal yazatas, -which belongs to the born and the unborn of
Arya countries, which belongs to holy Zarathushtra - which devolved
upon Kae-Khosru - which descended upon holy Zarathushtra- which
came upon Kae Vishtaspa- which devolved upon the victorious
Saoshyants.”

-Jamyad Yasht § § 10, 15, 22, 56, 74, 79, 84, 89.

"Aat yat hvare-raokhshni tapayeiti, dat yat hvare-raocho
tapayeiti hishtenti mainyavaongho yazataongho satemcha
hazanghremcha, tat khareno ham-barayeinti, tat khareno
niparayeinti, tat khareno bakhshenti zam paiti ahuradatam.”

“Then when the light of the sun and the lustre of the sun shine
forth, the spiritual angels stand up and collect, carry, and
distribute that aura over the Ahura-created earth.”

-Khorshed Yasht § I,

"Ashimvanghuim  yazamaide, khshoithnim, berezaitim,
amavaitim, huraodam, khaparam, khareno Mazdadatem
yazamaide, savo Mazda-datem yazamaide, parendim rao-
ratham yazamaide, airyanem Khareno mazda-datem yaza-
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maide, ughrem, Kavaem Khareno mazda-datem yazamaide, ughrem
akharetem Khareno mazda-datem yazamaide, Zarathushtrahe
Khareno mazdadatem yazamanide.”

-SirojaYasht Il § 25.

"We attune ourselves with the good Ashi, shining, lofty
courageous, beautiful, beneficent; we attune ourselves with the
Mazda-created aura; we attune ourselves with the speedy
Parendi; we attune ourselves with the Mazda-created Arya-
aura, with the bold Mazda-created Kyan-aura, with the
overpowering Mazda-created Akhareta-aura, with, the Mazda-
created aura of Zarathushtra.”

All these Avestic references and many more prove that the idea of
“Khoreh” or aura or halo or magnetic emanation is not taught by the so-
called theosophists, but is originally a right Zoroastrian teaching. This
glory or aura is unseen light of various degrees of luminosity and
colours, and the higher the degree of a Soul in its unfoldment, the
greater is the lustre of this Khoreh. The "Poiryo-takaesh" or advanced
souls who are generally designated by the term "Kyanian" were
fortunate to possess this "Kyan-khoreh" (Av, kavaya kharenangh) which
isakind of Khoreh developing with the spiritually advanced souls only.
The "Khoreh" of mankind emanates from the “Tanu” or physical
tenement, through the "Kehrpa" or invisible counterpart, and hence in
proportion as the "Tanu" and “Kehrpa’ are rendered subtle and pure the
“Khoreh” rises higher up in luster, intensity and area of its radiation
power. If the life-leading is not in strict accordance with the principles
of Ashoi which are al taught for “Nish-nash-i-Druj” i.e. annulling the
Druyj as taught in Gatha 44 § 13, the reverse process begins to work
upon the “Khoreh" on account of the gross nature of the "Kehrpa"
within. The "Khoreh" loses its lustre and fineness of colours and is full
of un-microscopic germs, in proportion as the life-leading is wallowed
in the pool of al kinds of Drujih. It is with the fundamental object of
preserving the intensity of the lustre and fineness of "Khoreh" and its
concomitant spiritua powers that Zoroastrians
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are strictly warned against all kinds of Drujih, and are advised to
transmute Drujih into Asar-i-Roshnih by the observance of Ashoi-
principles.

During the menstrua period of a woman or the night discharge of
a man, the “Khoreh” is impaired on account of the catabolism in the
“Tanu” or physical body, the Kehrpa and the Ushtana. If any pure
person happens to come in contact with such a woman or such a man,
he gets aso polluted and his “Khoreh” is impaired in turn. Hence
isolation during the period of menses, and instantaneous bath with a
certain formula for a person with night-discharge are enjoined upon all
the followers of Zoroastrianism. To those who understand even alittle
of magnetism dl this is science pure and simple, and a serious study
with patient reflection in the line of research of all these principles of
spiritual unfoldment is the only necessity felt among the so-called
educated co-religionists.

It iswith the same noble motive of preserving one's “Khoreh” or
magnetic aurathat the rules of magnetic circles termed "Karsha” in the
Avesta are specially given, and the rules for drawing three, six, or nine
magnetic circles in various emergencies of variousrituals are also
prescribed just like the rules of “Gaim™ or “Kadam,” noticed above.

If the writer of Zoroastrian Theology had studied even the extant
Avestaand Pahlavi literature in its entirety, he would not have laughed
out the idea of “Khoreh,” “spiritual contagion of a menstruous woman”
"mutua influence of different auras" and “isolation of woman during
menses,” as theosophic teachings. We have adready seen in the Summary
of the 21 Nasks given above in the first chapter on p. 9. that "the
sickness owing to the look of an evil eye or the vicinity of a menstruous
woman" is a subject treated in the “Husparam Nask.” That isolation for
many valid reasons, of a menstruous woman is a Zoroastrian teaching is
also proved from the strict prohibition of cohabiting with a menstruous
woman in Vendidad XVl 67-68. Considering the advantages of
isolation either from apurely physical point of view or from an ultra-
physical
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or even spiritua point of view, the Zoroastrian mandate of isolation is
beneficia under any circumstances to any species of mankind. Even the
Bible hasreferred to this subject indirectly thus: -

" When she had heard of Jesus, came in the press behind, and
touched his garment, for she said, if | may touch but his
clothes, | shall be whole. And straightway the fountain of her
blood was dried up; and she felt in her body that she was
healed of that plague. And Jesus immediately knowing in
himself that virtue had gone out of him, turned him about in
the press, and said who touched my clothes! And he looked
round to see her that had done this thing! "

-The Holy Bible; the New Testament St. Mark Chapter 5.

§§27-32.

We learn therefore that virtue or aura or magnetic emanation undergoes a
considerable change for the worse when a menstruous woman touches another-
person. The system of isolation of menstruous women may strike as new to
some, but with the advance of the knowledge of the laws of personal and
human magnetism and aura, this scientific mandate of Zoroastrian origin will
prove to be ordinary commonsense truth of everyday observance.

Many more details about this Zoroastrian mandate of seclusion of
women in menses can be given in order to explain clearly the
disadvantages of the present efforts of the civilized countries to put
woman on the same materia level of man. The Parsees require a
religion of absolute physical convenience, and the girls must be regular
in attendance in schools or colleges. A school or college-going girl
cannot stay away at home, and therefore the mandate of seclusion during
menses had better be forgone. In spite of al the boast of modern
civilization we must say that very few can have a clear conception of the
proper place filled by man and woman respectively in nature. Ignoring
of nature and
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nature's laws is not civilisation but utter barbarism wrongly stamped as
education. . Both man and woman must be educated physical]y,
mentally, morally, and spiritually, and both sexes mul:it be at home
with all the unseen laws of nature working incessantly in all the
activities around us. Education of the intellect is not the godl, but a
means to the higher education or unfoldment of the soul, and that sort of
university education or reading _f a certain number of books which
resultsin the narrowness of brain-facultie::l, and teaches cynicism and
ridicule of all the laws of nature such as are taught in the most ancient
universal religioll of Zarathushtra, instead of patient inquiry into all
these laws accompanied with areverential observance thereof in
eyeryday lire,-does not at all deserye the name of education. The
modern cry of infant mortality, obstetric diseases and deaths, pl'em tur
deaths of both the sexes of the Parsee community have their root ill the
so-called school and college education which does not in the least
include any item of religious training in itl:l curricula. The present day
educated Zoroastrians of both sexes have not the slightest idea of the
principles of Ashoi taught in the Zoroastrian' scdptures; they never
dream of whatUDrujih " implies and how to . avoid it ; they are
absolutely una\vare of the object o_ their birth in thisworld, the
responsibility of their soul, the' state of the soul after death, and the
necessity and efficacy of' Zoroastrian rituals all.l prayers.

As aresult we procure men like the writer of Zoroastrian Theology
preaching proselytism as _ panacea for all the socia, moml, and
spiritud evils of the community. This is the most critical time of the
community when an the Ashoi principles are deliberately ignored and
laughed out even by some of the Parsee journdists, and if the
community is drifted on by the same wave of non-Zoroastrian life-
leading for some years more, it will not be wrong to say that the
community will be nearer the point of extinction in spite of a number of
proselytes added thereto or some illegitimate children of kept alien
mistresses invested with Sudreh and Kusti.

We shall conclude this chapter with very striking words from the
Vendidad. A long essay may be written on these words for

4
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they convey a considerable amount of meaning. It isleft to the reader
to judge whom these words are properly applicableto -

" Vispe dravanto tanu-drujo yoi adereto-tkaesha,
Vispe adereto-tkaesho yoi asraosho,

'Vispe asraosho yoi anashavano,

Vispe anashavano yoi tanu-pereto.”

" All the dravant’s i.e. those who commit a breach of the laws of
Ashoi, and who keep their body vibrating with Drujih or evil magnetic
influence, who are not observers of religious canons; all the non-
observers of religious canons who are far from Srosh i.e. the collective
Yazadic force; all those who are far from Srosh who are not holy or
non-practitioners of Ashoi; all the unholy are recurring to the physical
tenement or are re-incarnating.

-Vendidad XV1I; 18.

This idea of the Vendidad had also been noticed by us in the
Gathas XLVI : 11 and XLIX; 11 above, It reminds us that there is no
second physical birth or re-incarnation for a Zoroastrian who follows
al the rules of Ashoi and lives a life genuinely Zoroastrian. The
Zoroastrian religion being the Universal Law of Unfoldment as taught
by the Holy Prophet Zoroaster, enables the strict follower thereof to
live alife of Unfoldment, which does not necessitate the soul's return to
this earth again. But for those who are nominally called Zoroastrians,
who are redly “Dravands’ in their every day life, who run away from
the tenets of Ashoi in al the walks of life, who live only for the sake of
the enjoyment of the material existence, who keep their body constantly
in touch with "Druj" or unseen evil magnetic currents, who never care
to practicaly uphold all the Ashoi tarikats or canons of Holiness, who
never care to acquire a knowledge of the laws of their religion, who are
spiritually dead and materially living, who are against the goal of nature
physically, mentally, morally and spiritually, who have not made their
physical existence "Tan-i-pasin” or final-most physical existence by
living alife of spiritual refinement
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and unfoldment,-such pseudo-Zoroastrians cannot free themselves
from the physica attractions, and they are entrapped into fleshly
existence again and again. The Zoroastrian Mazdayacnian Law being
"Fraspayaokhedram,” and "Nidasnaithishem" as taught in the
Confession of Faith. Formula Yacna Ha. XII, the genuine follower of
that Law has to be "free from the constant fight" between the two poles
Asha and Druja or Asar-i-Roshnih and Asar-i-Tarikih, for the
Zoroastrian religion has the property of “throwing away the fight”
(Fra-spayaokhedram). A sincere follower of the Zoroastrian Law has
also to give up for good the physica instrument of the soul viz, the
bodily existence, for it is the second property of Zoroastrianism to
enable the follower "to put down the instrument” (Ni-da-snaithishem).

Hence we deduce the following axioms of practica purity even from the
meagre extant Zoroastrian Avesta scriptures, viz., -

(1) The seclusion or isolation of menstruous women is origi-
nally a Zoroastrian mandate given in the Vendidad, which
belongs to the Nask-i-Javit-shida-dad.

(i)  Thecondition of a menstruous woman during the period is
that of "Druj-i-Buji" or evil magnetic or auric influence
resulting from the discharge of menstrua blood.

(@iit)  The aloofness from all sorts of Drujih or evil magnetic
influence is the special teaching of the Gathas, Y ashts,
Vendidad etc.

(iv)  The Zoroastrian principle of Ashoi in aggregate is to be
put into practice in every day life in order to annihilate
“Drujih.”

(v)  ThelLaw of Polarity termed “Hamaestara’ in the Avesta, is
to be incessantly fought with by transmuting the “ Asar-i-
Tarikin” or materialistic tendency into the "Asar-i-
Roshnih" or spiritual momentum by means of observance
of Ashoi principles.
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Ten Axiomsre Practical Piety FROM AVESTA SCRIPTURES.

(Vi)

(vii)

(viii)

(ix)

The term "Drujih" implies a collection of unseen un-
microscopic germs, bacteria, bacilli, or microbes which are
very destructive to the "Khoreh" or pure magnetic aura.

The high level of purity of "Khoreh" is very essentia for
the fulfillment of the goa viz. Spiritua Unfoldment, for
without the required point of the subtlety of the aura, the
"Kehrpa' cannot be sensitive enough to saturate the
“Staota’ or vibration-colours of the Avesta Manthra which
serve as the ultimate spiritual nourishment of the Urvan or
soul.

The principle of Ashoi implies 72 canons of strict rectitude
and purity--physical, mental, mora and spiritual, by the
observance of which all the various species of "Drujih" are
to be shun viz., Mithra drujih (auric contagion arising
from fasehood, breach of promise, insincerity, and
unscrupulousness); Nasu-drujih (auric contagion arising
from any animal body detached from vitality or any dead
matter); Hikhar or Heher-drujih (auric pollution caused by
the hair and nalil, detached from the body and aso coming
in friction with the surrounding atmosphere); Buji-drujih
(bad magnetic current produced during the menstrual
period in the case of females, during seminal discharges of
males, and during masturbation, sodomy, adultery and all
other sexud sins), Saene-drujih (the destructive magnetic
vibration-current accumulation of very bad thoughts
continuously dwelt upon); Hashi-drujih, Ghashi-drujih,
Paesish-drujih which are al ignominious abominable
possible extremes of immorality.

All the Bajs and Nirangs or Chants or short formulae are
given for the defense of the practitioner thereof againgt the
attacks of Drujih-currents in accordance with the laws of
Staota and Mithra or vibrationary colours of Word-sound -
and Thought-force.
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(X)

The Zoroastrian Law is the unique religion, which preaches
the highest point of physical and ultra-physical or magnetic
purity necessary for the ultimate object of Uru or Spiritua
Unfoldment, and all the ideal Ashoi-principles including
the isolation and seclusion of menstruous women during
that period, inculcated in the Zoroastrian religion, are
based on the main pivot of "Khoreh" or Purity of human
aura

Opinions of Four L earned Parsee Dasturs and Priestsre Seclusion

during M enses.

The following opinions of some learned Parsi Dasturs and
scholars on the subject of isolation of menstruous women will serve as
food for reflection for the inquiring mind -

(i)

Shams-ul-Ulama Dr. J, J. Modi Ph, D., C. I. E. in his book of
“Socid Lifein the Avestan Age” says -

"Seclusion to be observed by women under certain circumstances - The woman
of that age had to observe several kinds of isolation under her certain circum-
stances. She always kept herself a a certain distance from fire, water, barsam and
holy men in her menstruous and obstetric condition. She did not come in contact
with her food, water etc ; and food and waer were supplied to her from at a
digtance....With reference to the custom prevalent in the Avestan age of isolaing the
woman in her menses, and which is upheld by mandates in the Avesta, it is said that
it was an old custom among many ancient nations."

The learned Doctor Modi in answer to the inquiry on the subject
holds further that-

(if)

"Yes, the custom is enjoined in our religion of keeping apart woman during
mengtruation ; Reasons: that the woman in her mensesisin akind of illness which
affects physically those that come in contact with her ; and indirectly also
spiritualy. My persond opinion: | am in favour of their remaning aoof. |
remember having read tha people not properly observing cleanliness and
segregation under the circumstances increase leprosy and such other complaints”

Shams-ul-Ulama Dastur Darab Peshotan Sanjana B.A.,
informs as under. -
"The doctrine indicates in clear words that the menstruos women shall

dwell in a hedlthy place, in aroom apart from the rooms in common usg, fifteen paces
distant from thefire, fifteen paces from the sacred water, fifteen paces from the
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Beresma, and three paces from the faithful Zoroastrian, For the first three days she
shall eat bread and milk and live on very light food The members of the family shall
remain three paces apart from her, even her own little children. If the lady does not
preserve herself from the company of the family members, much injury is doneto her,
and the house becomes unfit for the dwelling of the faithful Zoroastrian who ever
hopes for moral and spiritual progress in this earthly life."

(iii) Dastur Dr. Jamaspji M. JamaspashaM.A., Ph.D., says. —

"No woman deliberately committing breach of the religious cannons of holiness
is alowed to attend at a religious ceremony or to participate therein, unless she is
careful to observe isolation during her menses, and follows the mandates of piety. A
menstruous woman is forbidden to stay upstairs from time out of mind, as the
quarters for such women are to be entirely set apart and reserved only for that
purpose. If a menstruous woman moves about on any story of a building no religious
ceremony ought to be performed in that house ; and if any such ceremony has been
performed in such premises, its efficacy is annulled and such ceremony cannot be
looked upon aslegitimately performed.”

(iv) Another Avesta and Pahlavi Scholar Ervad Shehriarji Dadabhai
Bhroacha writes in his book- "A Brief Sketch of the Zoroastrian
Religion and Customs” —

"According to the Vendidad every Zoroastrian woman during menstruation must
aso isolate herself. It will be observed that these are very salutary injuctions, and the
wisdom and propriety of observing them are recognized by modern medical science.”

It is hoped that the writer of Zoroastrian Theology will condescend
to ponder over the opinions of the above-mentioned four Senior Avesta
students, and see how far he has been led astray while attempting to run
diametrically opposite to the self-evident grand teachings of piety and
holinessin the so-called Later (!) Avesta Scriptures.
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CHAPTER X.
The Writer's views re Zoroaster's place in the Universe.

In the book of Zoroastrian Theology a separate chapter dealing
with the position of the prophet Zoroaster would have fulfilled the
natural expectation of many a reader. But we find some stray
references to this most exalted personage with the most sublime soul in
the various chapters of the book. We do not find absurd and
nonsensical views of the writer about Zoroaster's place in the universe
to so great an extent as about other subjects we have aready dealt with
in the foregoing pages. But as the writer of Zoroastrian Theology
regards all other Avesta as post-Zoroastrian except the Gathas, he
cannot confidently and boldly assert his views about the position of
Zoroaster from these so called Later Avestan writings. We shal
therefore devote this chapter to a superficia treatment of Zoroaster's
place in the universe, and the degree of Spiritua Unfoldment attained
by him.

Very few of the Avesta students have any precise idea of the most
exalted and supremest degree of unfoldment of the soul and spiritual
powers of the most benign prophet of prophets Zoroaster the Spitaman.
Most of the Avesta students including the writer of Zoroastrian
Theology seem from their writings to believe that Zoroaster was an
ordinary man just like, themselves with the difference of avery widely
developed intellect of this world-prophet. Just as the American Red
Indian or the Batavian Savage has not the slightest idea of the existence
of the intellect and the wonderful results achieved by master-intellects,
in the same way we who are at present absolutely in the dark as to the
existence of the Soul, have no idea at al of the latent powers of the
Soul within us, and the possibility of miracles which can be performed
by Master-Souls. To those who understand the mathematica law of
infinity, the infinite possibility of the development of the spiritual
powers within ourselves, and of the gradua unfoldment of Urvan or
Soul, is found to be a veritable fact or rather an immutable active law
of nature. Just as there are degrees of physical strength and weakness,
of intellectual
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prowess and inertia, so are there various degrees of spiritual unfoldment
and infoldment. There are the souls of Ahura. Mazda, the Ameshs
Spends and the Yazads, which differ widely in the scale of spiritua
capacity. Saints and prophets who have consciously developed their
spiritual faculties of responding to the unseen forces at work in nature,
possess souls far removed and much higher in degree from and than the
souls of the generality of mankind. Geniuses or master-minds differ
from savages in point of intellect or brain-cepacity; so do prophets and
saints differ from us in point of soul progress. It would be mere lack of
sense on the part of anyone who tries to put a Zulu or some other savage
of the world on the level of Darwin, Huxley or Oliver Lodge or William
Crookes, the ‘world's scientists. What should be said then of one who
puts the world-prophet Zoroaster on aline with an ordinary man !

We shall therefore, go through some passages from the extant
Avestan Scriptures which will give us some faint glimpse of the most
exalted position enjoyed by Zoroaster in the roll of universa spiritua
unfoldment. These passages will give us food for reflection on the
unlimited possibility of knowledge of al the Laws of Nature in
accordance which both the processes of Infoldment and Unfoldment are
ceaselessly going on in perfect harmony with the laws of Staota Y acna-
the Laws of Primary Existence.

The unique exalted position of Zoroaster whose soul had well-nigh
approached Ahura Mazda, whose Farohar was most worthy of
reverence, and whose Khoreh or aura had the highest rate of luminosity,
is proved from the Fravardin Y asht, Jamyad Y asht, Ashish Vangh Y asht
and the Gathas, etc., etc. —

(i)  "Zarathushtrem Vispahe anghéush astvatd ahimcha ratimcha paoirimcha
tkaéshem yazamaide hatdm hudhastemem hatadm hukhshathr6temem hatam
raévastemem hatam kharenanghastemem hatam yecnydtemem hatam
vahmydtemem hatam khshnaothvdtemem hatam frasastbtemem yd né ishtascha
yesnyascha vahmyascha vaoche yathana kahméaichit hatdm ashat haca yat
vahishtat.”

- Farvardin Y asht 8§ 152.
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(if)

“We attune ourselves with Zarathushtra the Ahu or Spiritual Master on
the Spiritual planes, and Ratu or Spiritual teacher on the physical planes
of the entire physical and ultra-physical existence, and the Poiryotkaesh
or far-advanced in the observance of the Law-having the Best Wisdom
among the advancing ones, having the Best Right Power among the
advancing ones, having the greatest Rae or lustre of spiritual insight,
having the Best Khoren or aura, most worthy of attunement and
veneration among the advancing ones, most worthy of propitiation and
glorification among the advancing ones, who on account of the Best Ashoi
or Holiness has been vouchsafed unto us as the most beloved, worthiest of
attunement and adoration for any one among the advancing ones."

“Yat upanghacat ashavanem zarathushtrem anumatée daénayai

anukhtée daénayai, anvar shtée daénayai yat as vispahe anghéush astvaté ashem
ashavastemd xshathrem huxshathrétemd raém raévastemd khereno
kharenanghastemd verethra verethravastemd.”

(iii)

-Jamyad Y asht § 79.

“Which Kyan khoreh had trailed with Holy Zarathushtra in accordance
with the thought, word and deed of the Law; which was of the entire
pjysical and ultra-physical existence holiest of the holy, most powerful of
the powerful, most lustrous of the lustres of spiritual knowledge, most
shining of the auras, most victorious of the victories."

“ Adhdt uiti fravashat yo Spitomo Zarathushtro, yo poiryo mashkayo,
gaota ashem yat vahishtem, yazata Ahurem Mazdam, yazata Ameshe
Jente, yenghe zanthaecha vakhshaccha urvasen apo urvaraoscha,
yenghe zanthaecha vakhshaecha ukhshina apo urvaraoscha. "

- Ashish Vangh Yasht § 18.

" Thereupon it was declared that he was Spitama Zarathushtra, the first
of mankind who practiced the Staota of Asha Vahishta, who attuned
himsef with Ahura Mazda, who attuned himself with Amesha Spentas, in
whose birth and advancement the waters and the plants rgoiced, in
whose birth and growth the waters and the plants flourished.”
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ZOROASTER the One Advanced Soul-GATHA 2988 & 51 §12.

(iv)  “Yehe Zithaéca vakhshaécha urvasen &pd urvarascha yehe

(v}

zithaécha vakhshaécha ukhshina &p6 urvardoscha, yehe
zénthaécha vakhshaécha ninravaita vigpdo spefito-datao
daman.-

“ ‘Ushta-nd zatd athrava yé spitamd zarathushtrd, fré-nb
yazaite zaothrabyd steretd-baresma zarathushtrd, idha apam
vijasaiti vanguhi daéna mézdayasnish vigpéish avi karshavan
yaish hafta.”

-Fravardin Y asht 88 93, 94.

“ In whose birth and advancement the waters and the plants rejoiced, in
whose birth and progress the waters and the plants progressed, at whose
birth and advancement the entire Spenta-created creation utter forth its
joy."-" Bliss, that the Athravan Spitama Zarathushtra is born for our
sake. Zarathushtra will get us attuned by means of libations and spread -
Baresma. Henceforth shall the Mazdayacnian Good Law go on actively
throughout the seven Keshvars.”

"Aem moi ida visto ye ne aevo sasnao gushata,
Zarathusthtro Spitamo ; hvo ne mazda vashti ashaicha,
Charekerethra srvayanghe hyat hoi hudemem dyai vakhedrhya.”

-GathaHA. 29 § 8,

“He who hasalone heard my canonsand is and is known to me as such is
Spitama Zarathushtra. He is willing to promulgate the duties and
functions through Mazda for the sake of Asha, and hence | deliver unto
him the good power of utterance.”

(vi) "Zarathushtrem Spitamem yat ahmi ururaosta asto.”

(vii)

-GathaHab1 § 12.

“Spitama Zarathushtra who has been furthermost advanced as the
messenger or prophet.”

“Yim ratim paiti-daémca vispaésham staram fradathat Ahurd Mazddo,
yatha nardm zarathushtrem, yim ndit mereghefite angr6 mainyush, ndit
yatavd pairikaoscha, ndit yatavd mashyanam, naédha vispe hathra daéva
maharkathai upa-darezavafiti.”

- Tir Yasht § 44.
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“ Ahura Mazda has fixed the Sar Tishtrya as the lord and overseer
of all other stars just as he has fixed Zarathushtra as the lord and
overseer of men, whom neither Ahrman, nor genii and fairies, nor human
sorcerers, nor all Daevas collectively can vanquish and dare to kill."

(viii.)  “Zarathushtrahe spitAmahe idha ashaond ashimcha fravashimcha
yazamaide - paoiryai vohu mamnanéi, paoiryai vohu vaokushe, paoiryai
vohu vaverezushe, paoiryai athaurune, paoiryai rathaéshtai paoiryai
vastryai fshuyeifite paoiryai fravaédhéi paoiryai fravaédhayamnai paoiryai
hanghananéi paociryai hanghanushe gémca ashemca ukhdhemcha,
ukhdakhyacha sraoshem khshathremcha vispacha vohu mazda-dhéta
ashacithra.”

-Fravardin Y asht § 88.

“We attune ourselves with the Piety and Farohar here of holy Spitama
Zarathushtra-as the most advanced thinker of good, as the most advanced good-
speaker, as the most perfect doer of good, as the most advanced priest, warrior,
beneficent farmer, as the most advanced acquirer of knowledge, and imparter of
knowledge, as the most advanced deserving one of the creation, Holiness, the
Word, regponse and power of the Word, and the entire Mazda-created Good of
Holy-origin."

(ix.) “ Atratam Zarathushtro tanvaschit khakhayao ushtanem,

Dadaiti paurvatatem mananghascha vangheush mazdai,
Shyothnahya ashai yacha ukhdakhyacha sraoshem khshathremcha."

-GathaHa 33 § 14.

“ Zarathushtra dedicates the very vitality of his own body asa gift along with the
excellence of good Mind for the sake of Mazda, aswell as response and power of the
Word and Action for the sake of Asha.”

These nine references from the extant Avesta texts with their
imperfect translations are quite adequate to give to the reader a faint
glimpse of the majestic personality of Zoroaster, and his position par
excellence as the most exdted soul with the highest spiritual
unfoldment. The Gathic idea of the unique position - "Yo no aevo
sasnao gushata Zarathushtro Spitamo” - "who alone has listened to the
canons of ours, Spitama Zarathushtra'- has been elaborately explained
by the other Avestan passages. The Khoreh or aura of Zarathushtra was
surpassing that of any
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one of the advancing souls. He has reached the zenith of spiritua
unfoldment (Uru-raost), and with al the spiritua powers thus unfolded
he was attuned with Ahura Mazda and Amesha Spentas, and in fact was
in tune with the entire creation. Such a soul was destined to be the
viceroy or spiritual representative of Ahura Mazda, Asha Vahishta or
Sraosha. With such a high and unique position Zoroaster was willing
only to carry out the will of Ahura Mazda— Thy will be done - "Yatha
ne anghat Yatha hvo vasat"- “ May it be so unto us as He wills it" — as
said in the Gatha Ha 29 § 4. Having this centra thought in his mind,
Zoroaster has given the word "Yatha Ahu Vairyo, atha ratush ashatchit
hacha” — “as is the will (for the Spiritual Unfoldment and Renovation
of the entire universe) of Ahu (i.e. the Lord of the Spiritual planes) so is
the same will of Ratu (i.e. the prophet or spiritual master on the
physical planes) only on account of Holiness." Thus from this very First
Word it is seen that both "Ahu" and "Ratu” are of one Will - "Ahu" i.e.
the Lord of the Spiritua planes Ahura Mazda, and "Ratu" or
Zarathushtra the spiritual grand master on the physical planes.

The conference between Ahura Mazda and Ashain the Gatha Ha
29 88 2, 3 further proves that Zoroaster was the only soul fitted to bring
to the physica planes knowledge spiritual of the Laws of Nature. Gatha
Ha 29 8§ 6 is specially meant for testifying to the un-paraleled
exceptional position of Zoroaster in the scale of Spiritual Evolution or
Unfoldment, and it runs as under -

“ At e vaochat Ahura Mazdao vidvao vafush vyanaya,
Noit aeva ahu vista haeda ratush ashatchit hacha,
At zi thwa fshuyantaecha vastryaicha thworeshta tatasha.”

-GathaHa 29 § 6.

“Thereupon the omniscient beneficent Ahura Mazda clearly
declared that neither Ahu nor Ratu for the mere sake of Holiness is
known to me. Hence the Creator has moulded thee indeed as a
progress-rendering farmer.”
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This section conveys a good deal of mystic meaning. Ahura
Mazda in this paragraph openly avers that no other "Ahu" or " Ratu"
perfectly attuned with Ashoi is in His cognizance except Zarathushtra
In other words the only "Ahu" or Spiritua Master well-versed in the
Divine Mora Order of the Universe, and the only "Ratu" i.e. the
preceptor and preacher of the Universal Laws of Unfoldment in the
physical world, cognized by Ahura Mazda as entirely fitted for the
most arduous mgestic task on account of “Asha Vahishta Asha
Sraeshta" "the Best and Most Excellent Rectitude and Holiness," — is
Spitama Zarathushtra. It is for this inner underlying deep import that
Ahura Mazda further declares that Zarathushtra has been moulded as a
progress-renderer (Fshuyantaecha), for it is Zarathushtra alone who
can teach the Laws of Unfoldment of the Soul in order to enable the
soul to go aong its maestic march across the " Chinvato-peretu” or the
bridge-like link between the visible and the invisble worlds, through
the portal gate of "Dadar-i-gehan” - the opening entrance unto the six
Keshvars- Vourubareshti, Vourujareshti, Aregjahi, Savahi, Fradadafshu
and Vidadafshu, through the realms of the Adar-i-Mino-Karko or the
Unseen Active Energy Fire —the prime origin of the physical and ultra-
physical states of existence, on towards the Garo-nmana the abode of
Song Celestial where Ahura Mazda resides. In the same deep senseis
Zarathushtra styled a Spiritual Farmer (Vastryaicha), for he is verily
the sower of the tree of knowledge of the Laws of Unfoldment, its
preserver, tender and nourisher, the reaper of its fruit and the giver
thereof to the other hungry souls who are aspiring after "Ushta" or
Immortal Bliss of "Garo-Nmana." This is the grand undertaking and
office of Zarathushtra, divinely entrusted to him of being a " Fshuyant”
and "Vastra,” — which no man of whatever intellectual capacity and
cdibre can ever be expected to carry out to the entire satisfaction of
AhuraMazda

Such a soul-the specially chosen Zarathushtra of Ahura Mazda-
can never be put or regarded to be on the same level as that of
ordinary mortals like ourselves. No doubt Zoroaster came down to this
earth as aman, but at the same time he
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was quite distinct from ordinary mortals. His physica body has the
physical atoms quite different from the atoms of the ordinary mortals.
He was known by the appellation “ Nafs-i-Mavalida” i.e. the soul or
essence of the three Kingdoms of nature-mineral, vegetable and animal
including mankind. The soul of Zarathushtra, having attained the
highest point of the mount of Evolution required the subtlest physical
atoms for his physica tenement which could emanate the most
luminous Kyan Khoreh and other higher auras, and which could fully
respond to the vibrations received from Ahura Mazda, Asha, Vohu
Manangha and Sraosha. The “Nafs-i-Mavalida” tenement knew no
physical death as in the case of ordinary mortals. The atoms of the
body of such a soul dissolve themselves into ultra-physical matter at
the time of the completion of the soul's great duty herein this world.
The nine constituents of man-viz., Tanu, Gaetha, Azda, Kehrpa,
Tevishi, Ushtana, Urvan, Baodangh and Fravashi-are al harmoniously
attuned with one another, and the higher the rate of vibration and
Staota of the Urvan, the greater is the subtlety of all physical and ultra-
physical constituents. The Urvan of Zoroaster being one of the highest
unfolded class of souls, the physical tenement for such a soul must
have its atoms very rare and finein their rate of subtlety.

When we remember the three classes into which souls are divided
we shall have aclear idea of the position of the soul of Zoroaster, and
hence of the capability of response to higher vibrations on account of
the special fineness of his physical and ultra-physical constituents. The
first or highest is known by the term "Nabanazdishtanam
Fravashinam’ i.e. those souls who have progressed furthest on to the
spiritual existence, who have gone "nearest the centre" or Ahura
Mazda. The second is termed " Poiryo-tkaeshanam Fravashinam’
which includes all the souls that have advanced in holiness and are
“ premier law-abiding”, who are co-workers with Asha Vahishtain the
Law of Divine Mora Order of the Universe. The third or the lowest in
degree is known by the name “ Ashaonam Fravashinam,” and this class
includes al souls who during life on the earth follow strictly the
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mandates of Ashoi. The "Poiryotkaeshanam® Souls have severed
connection with this earth for good and are progressing in the Six
Keshwars, while the "Ashaonam' Souls are saintly souls helping the
"Asar-i-Roshnih” by a stringent adherence to Ashoi-principles and
prepare themselves for salvation from physical life. All souls that are not
pertaining to "Ashaonam" are termed "Dravatam’ or deviated ones i.e.
those who have gone astray from the Path of Ashoi-rules taught in the
Zoroastrian religion.

Each of these three main groups of souls have nine Orders
according to the degrees of Spiritual Unfoldment in each of the twenty-
seven Ordersin all. The world-prophet Zoroaster who is "Uru-raost" or
furthermost advanced in unfoldment belongs to the seventh Order of
the "Nabanazdishtanam” class of souls. Hence from the point of view
of the degree of Spiritual Unfoldment; how very unwise it would be to
say that Zoroaster was a man like ourselves. We who have deviated
from the strict observance of Ashoi-principles, who are drowned into
the deepest abyss of various Drujihs, cannot put ourselves within even
the last group, viz. "Ashaonam Fravashinam” Souls. What a high
presumption on our part to compare the soul of Zoroaster pertaining to
the seventh high Order of the highest group Nabanazdishtanam
Fravashinam Souls with ourselves who cannot be included even in the
lowest Order of the lowest grade of "Ashaonam Fravashinam” Souls!

Again from the point of view of the power of understanding or
cognizance, we can see the contrast between the understanding power
of Zoroaster and that of an ordinary intellectua person. As one of the
"Nabanazdishtanam” Souls and of the Seventh Order in that group
Zoroaster was fortunate to possess the power of understanding called
"Asn-i-Vir" or "Heroic Consciousness' on account of which he was
commissioned by Ahura Mazda in consultation with Asha as said in the
Gathas to execute the grand work of preaching the Law of AhuraMazds
for the Spiritual Progress and Unfoldment of Souls on the earth and of
the entire created things. The souls of the seventh, eighth and ninth
Orders
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of the Poiryotkaeshanam Fravashinam have the special understanding
capacity termed "Asn-i-Nar" or "Manly Consciousness' which only very
highly progressed souls like those of Frashaoshtra and Jamaspa could
possess. The third kind of consciousness is termed "Asn-i-kherad" or
"Wisdom-consciousness’ which is developed in the souls of the
"Ashaonam" class who live alife of Ashoi for the sake of the upliftment
of the soul. This Asn-i-kherad is the power of Innate Wisdom or
Intuition Proper which can be acquired only by holy souls as we have
learnt from Gatha XX X1V 6.

"Yoi noit Ashem mainyanta aeibyo duire vohu as mano.”
"Those who do not think of Ashoi keep Vohu Mana or
Genuine Wisdom far fromthem.”

And lastly the knowledge acquired by the souls of the lowest Order
of the "Ashaonam" Class by listening to the Dastur or Religious
Instructor who possesses Asn-i-kherad is termed Gushosrud-Kherad or
wisdom heard by the ears. The Avestic "Asn-Khratu" and "Gaosho-
sruta Khratu" of which the Pahlavi forms are “ Asn-i-Kherad" and
"Gusho-Srud-Kherad" are always found connected with the function of
the archangel Vohu Manangha and the angel Manthra Spenta in the
Avesta Siroja Yasht which contains gppédlations and functions and
epithets of al the 33 intelligences. Hence we see that we who do not
belong even to the “Ashaonam” class of souls, can never presume to
have even "Gusho-srud-Kherad" and still less "Asn-i-Kherad." The
secular knowledge received from reading books cannot properly
speaking be termed "Gusho-srud-Kherad" in its strictly technical sense.
The highest cultured intellect of a master-mind-of a well-versed
scientist-is nothing compared with the Asn-i-Kherad of a soul of the
"Ashaonam" class, and the best developed intellect admits of no
comparison at al between the Asn-i-Nar of the Poiryotkaeshanam class
of souls. How then can it with any propriety be said that Zoroaster who
possessed that rare gem of premier understanding-Asn-i-Vir-was a
practical thinker of his age like ourselves!
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We have learnt from these two very graphic points of view, -viz. of
the degree or position of the soul and of the understanding-that
Zarathushtra who has advanced upto the seventh Order of the
"Nabanazdishtanam® class and who possessed the highest
consciousness or power of comprehension of the Laws of the Universe,
called Asn-i-Vir — must be looked up to with reverence and adoration as
aunique persondity on the earth who is unsurpassed.

We can have no opinion at al of the scholarship of men like the
writer of Zoroastrian Theology who depicts such a venerable
personality in terms of

"the practical genius of Iran." on p. 15, and

"therealist, practicd, common-sense thinker" on p. 16.

The writer seems to be ignorant of the immense width of the gulf
between the soul of Zoroaster standing on the summit of the mountain
of unfoldment and the soul of "Dravatam” or sinners like oursel ves who
are playing in the darkness of the deep valley of infoldment.

At the same time on p. 63 the writer says -

“Such is the great message of Hope that the prophet of Iran brings to the world of
humanity from Ahura Mazda.”

We are amazed to see the phrase “prophet of Iran” used by the
writer, and we are at aloss to understand in what connotation the word
“prophet” isused by him. Similarly on p. 45 he says -

"There is much disorder in the world, and the situation demands the services of a
great master-mind, agenius, no philosopher, nay a prophet.”

If the writer had only pointed out that Zoroaster was beyond the
average capacity of a master-mind, that he was a master-soul of the

highest order, he could have very ably done it, for he says on the same
p. 45—
49
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“After patient deliberations, in which Vohu Manah, Asha, Geueh Tashan and
the other heavenly lords take part, Vohn Manah the premier councilor, declares that
Zarathushtrais the only mortal who has heard the divine commands, and he isthe one
person suited to be sent to the world as the spiritual and tempord lord who could
remove the grievances of Geush Urvan.” -

as quoted from Gatha 29 ; 8

Now this very passage from the Gatha, and not from the so-called
Later Avesta proves that the soul of Zoroaster being highest in. spiritual
unfoldment is given a certificate of his being the messenger of Ahura
Mazda by Vohu Manangha. Such a soul performed the miracles as
given in the other Avesta, and the Pahlavi texts have preserved a good
many of the marvels of Zarathushtra as in the Pahlavi Book of the
Dinkard. The writer of Zoroastrian Theology since he regards Zoroaster
as a commonsense man like himself does not seem to believe in the
achievement of miracles by Zoroaster. He says on the same p. 45 -

“We can see in this account (i.e. in the Gatha quoted above) an attempt to
convince the disbelievers and heretics of the true mission of the prophet.

The later texts resort to miracles of various sorts to fulfill the same purpose.
Those who have not yet come, in Gathic times, to any definite conclusion as to the
choice of their faith, and are ill hestating before embracing the new creed, are
shown how preparations were made in heaven for Zarathushtra's mission, and how
with divine sanction and direct approval of the godhead, the new prophet comes to
them for their good."

Thisis one of the worst exhibitions of the doubt and scepticism of
the writer of Zoroastrian Theology. In spite of two lucid passages from
the Gathas Ha 29 88 6, 8 declaring the unique position and divine
delegation of Zoroaster, the writer says that it ‘was only an attempt to
convince the disbelievers and heretics of the true mission of the
prophet.' Here the writer doubts even the authorship of the Gathas, and
dreams such ideas to have been invented by some priests of later times
to convince the people anyhow. Certainly the miracles of Zoroaster
enumerated in the Pahlavi and other Avestan texts offer a prima facie
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proof of the highest degree of spiritual development of Zoroaster. What
we term miracles are only phenomena based on the laws of nature, but
as long as we are ignorant of al the laws working on the ultra-physical
and spiritual planes of existence, we find such phenomena to be
impossible of achievement by ourselves and hence we call them by the
name of “miracles.” All the miracles that are to be met with in the
extant scriptures have their exquisite inner explanation which will be
given in print by the grace of God on some future occasion. We shall
here only bear in mind that much of what is said in the marvels of
Zoroaster in the Pahlavi Dinkard has been taken from the Avesta source
and the divine certificate referred to therein given to Zoroaster is smply
an explanation of the Gatha 29 § § 6,8.

We shall now go through al the references to Zoroaster in the book
of Zoroastrian Theology, and these as we shall notice prove the unique
position of the world-prophet. But in spite of all such references the
writer regards the prophet as a commonsense philosopher, for he is
unable to understand the height of Spiritual Unfoldment attained by
Zoroaster.

(i)."Once, &t least, even the prophet Zarathushtrais called a Y azata."

This is said on p. 97 from Yacna 3 § 21. If we understand the
meaning of the term “Y azata’ i.e. one worthy of attunement for the sake
of Spiritual unfoldment, Zarathushtra who has well-nigh approached
Ahura Mazda deserves the title "Yazata' quite appropriately. The
Pahlavi Dinkard regards Zoroaster as equal to Amesha Spends in
spiritual potency, and the Ashish Vangh Y asht emphatically states that
Zoroaster achieved the annihilation of the Evil Spirit, which was not
achieved by all the Yazatas. Thus Yaena 3 § 21 furnishes a very nice
example of Zoroaster’'s most exalted position in the universe.

(i) Mazda asks his prophet to invoke the Amesha Spentas, even though he could
not behold them with his eyes. Zarathushtra follows Mazdas behests, and he is the
first man to invoke them, a spiritual predecessor having been the archangel Sraosha.”
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Thisissad from Vendidad 19 § 13 and Ashish-vangh Yasht § 18
on p. 88.

(iii)  On pp. 195-196 he says -

“The Gathas and the Y ounger Avesta spesk of the prophet's conferences with the
Ameshaspends, or archangels, and his communing with them."

(iv) Onp.22itisstated that -

“Ormazd confers with them (i.e. the Ameshaspends) in regard to creating
Zaratusht on earth, and they help the godhead in this great work” —

as quoted from the Dinkard. Thisis aso stated in Gatha 29 88 6, 8.

(V) When giving his own views on p. 366 the writer syas—

" Enthused by a zeal for the theory, they (i.e. the theosophists) go a step further
and allege that Zoroaster himself is an Amehaspand incarnate. This is contrary to the
spirit of Zoroastrianism. The sacred books speak of the prophet as the greatest of the
mortals, the most brilliant among men, even as the star Tishtar is among the infinite
stars, and as the noblest soul whose idedl life is aleaven of righteousness to humanity.
He is the highest and the greatest ideal of human perfection, the very embodiment of
piety. The Gathas give a distinctly visualized image of the personality of Zoroaster.
Hislifeis surrounded by a nimbus of miraclesin the later period, and most extravagant
legends are woven about his persondity, but after all that the human language can sing
in hispraise; heis simply aman and not an archangel incarnate. So was he during life,
and so he is after death. In no period of its history does Zoroastrianism gpotheosize its
prophet”

(vi) Onp.42 he saysthat -

“When Vohu Manah, the Grand Vizier of the heavenly kingdom approaches
Zarathushtra, and inquires of him what is his most ardent desire the prophet replies
that hisinmost yearning is to think of righteousness through the devotional gifts of his
homageto fire-

as quoted from Gatha 43 § 9.
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We see from these references that the writer is at a loss to
understand the most remarkable height of the Spiritual development of
Zoroaster who must be clearly distinguished from al mankind. He had
to come to this Khanirath Bami or this physica plane of existence with
a physica body of quite a different texture from that of mankind in
general, with a khoreh unsurpassed in purity and brilliancy, with a soul
the only one that had reached the highest point of unfoldment. Such a
noble personage cannot be described in the most unworthy expressions
of “simply aman” and "a commonsense thinker " etc.

In dmost al the litanies or daily prayers Zarathushtra's name is
invoked side by side with that of Ahura Mazda, and no commonsense
practica thinker of a modern university erudition can ever be allotted
such honour of invocation. Holiness of the spirit implies intellectua
cdibre par excellence as in the case of the greatest soul Zarathushtra,
but intellectual development of an ordinary commonsense thinker does
not necessarily imply purity and excellence of the soul within. Unless a
soul has proved itself worthy of the planes of Amesha Spands it cannot
enter into communication with the archangel Vohu Manah, second
only to Ahura Mazda No commonsense practica thinker would
venture to say that he has communed with the archangel VVohu Mano.
The power of spiritua response, and the establishment of the channel
of spiritual communication with Sraosha, the greatest of an Y azatas
and the archangel Vohu Manah, can never be expected of ordinary
commonsense philosophers and thinkers. Such unrivalled spiritua
conference can be achieved only by a soul of the original superior
stamp like that of Zarathushtra, who as we have aready seen belonged
to the “ Nabanazdishtanam" class of souls that have nearly reached the
god i.e. the plae of Ahura Mazda, the Garo Nmana. The so-called
later Avesta and some of the Pahlavi texts have not invented miracles
of their own, but they have simply preserved to us some of the rare
gems serving as best proof of the unique position of Zoroaster in the
universe. It cannot be called scholarship to reject al the ideas that are
incomprehensible to the student at a certain time, and to judge all the
subjects from the very limited horizon of the intellec-
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tual mass collected from dl the......... logies of the West eg. philo-
logy, sociology, anthropology etc. which the writer of Zoroastrian
Theology is so very fond of.

(vii) On pp. 22, 23 we find certain ideas, which reveal to the
reader the highest spiritua potency of Zoroaster.

“The Lord (Ahura Mazda) is the fountain of holiness, and Zoroaster yearns
to bathe in the sanctifying waters of this fountain. He seeks to gpproach Ahura
Mazda with his mind thus illumined by wisdom and his heart ennobled by
holiness. Is the approach to the Father in heaven possible? Will the prophet's
passionate desire to reach him and be near him and around him and serve him
with al his mind and al his heart ever be fulfilled? Will his desire to see the
Heavenly Father in spirit; and converse with him ever be satisfied 7
............... He has not to wait long for the fulfillment of thisardent wish  When
his spirit is ablaze with unquenchable devotion, when the ardent longing for
Ahura Mazda swallows up every other desire, Vohu Manah, the embodiment of
the Good Mind, the first in the spiritud hierarchy, comesto him, and the prophet
is assured of his success, for it is through Vohu Manah tha he can redize his
wish, and through him he can approach the great Master. Vohu Manah, aided by
Srapsha, the divine messenger, reveds the sacred word of Mazda unto him, and
the prophet, who t last has had the spiritual vison of Ahura Mazda, says that he
hasbeheld himin hiseye............................If earthly possessions fail him he
isrich in spiritua riches."

(viii)  Similarly on p, 27 we find -

“Zarathushtra longs for the moment when, being enlightened and inspired,
he may behold Vohu Manah. The sage has not to wait for the realization of his
ardent desire, for VVohu Manah gpproaches him with divine knowledge, and asks
of him hisheart'slongings.”

(ix) On p. 38 again the exadted position of Zoroaster is described
as under -

“Zarathushtra, in exaltation of spirit, pours out his soul to Armaiti and
speaks of himself as the first and the most devout of men in veneraion of her
ideals.”

(X) Then on p. 30 under the heading "Zarathushtrais singled out to
communicate the L aw of Righteousness to humanity ", he says-
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“This divine Law (of Asha) is more immutable than the earth below and the
heavens above. Ahura Mazda has established it. It has flourished, in the world of
spirits from all eternity, and the Lord now seeks to implant it in the hearts of men.
For that reason Zoroaster is chosen as the best and the worthiest person to be the
law-giver to mankind. No one else besides him is consdered worthy of this
mighty work. Vohu Manah declares that Zarathushtra alone has heard the divine
commandments and has undertaken to make them known to mankind. In pious
submission to the divine command, Zoroaster undertakes to establish the Law of
Righteousness on earth.”

All these views the writer has expressed on the authority of the
Gathas which according to his theory have been given by the prophet
himself. We learn from these words, which are very clear in themselves
that the soul of Zoroaster who saw Ahura Mazda, Vohu Manah,
Srapsha, Asha and Armaiti with his spiritual eye, enjoyed the unique
position, in the entire cosmos, of the prophet of prophets-Vakhshur-i-
Vakhshuran. All the a@ove quoted expressions regarding the most
exated dignity of the gspirit of Zoroaster and his highest spiritua
unfoldment are given from the Gathas and not from the so-called L ater
Avesta. The sense of veneration for such an un-paraleled soul of
Zoroaster is a the same time marred by the careless expression of "a
commonsense practical man" applied by the writer to this unique soul
in the whole cycle of evolution. Lack of consistency in such subjects of
profound importance is not a fault which can be easily overlooked by
the reader.

The subject of the position of Zoroaster is so vast in its extent that
it cannot be exhaustively treated here in one chapter. We merely try to
see auperficially with very few references from the extant Avesta the
unsurpassed greatness of the soul of Zoroaster who brought the stream
of light of the "Mazdayacnian Daena" and the (* Zarathushtrian
Daena,"” which enable all the souls on the earth to put themselves on
the path of Final Unfoldment and Universal Attunement in the end.

Having seen therefore some of the ideas giving prima facie
evidence of the unique status magnus of Zoroaster in the entire
universe, we shall now try to know the intensity of spiritual
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potency of that soul in his campaign with Anghra Mainyu, the evil
spirit. It should be borne in mind that when as described in Gatha29 § 1
the pitch of materialistic wave of involution went to the intolerable
extreme point so as to overba ance the evolutionary wave or unfoldment
process as it were, this greatest soul Zoroaster is entrusted by the charter
of Ahura Mazda in consultation with Vohu Mano, and Asha and other
Archangels, with the cepita work-of repelling Darkness and
propagating the spiritua Light on earth — of advancing Virtue and
weeding out Vice from the field of Spiritual Growth of the Soul, -of
transuiting the Asar-i-Tarikih or Dark Influences into Asar-i-Roshnih or
Influences of Light-of fighting the Druj with the heroic strength of
Asha-of annihilating the Daevas or vicious men and destructive thought
forces thereof, and opening up the field of advancement for Saoshyants
or spiritua benefactors-in short, of negativing the Anghra Mainyu and
of positiving the Spenta Mainyu. By virtue of the unparalleled greatness
of his soul, Vakhshur-i-Vakhshuran Zarathushtra Spitaman has very
triumphantly achieved the mighty task, and many references in the
extant meagre Avesta a o testify to this most successful achievement in
the field of spiritua duel.

The following are some of the most amazing references to
Zoroaster's successful fight with AnghraMainyu and the Dagevas: -

1. “ Yo paoiryo chakhrem urvaesatat daevatcha haotat mashyaatcha; yo paoiryo
staoish astvaithyao staota ashem naist daevo, fraorenat mazdayacno Zarathushtrish
vidaevo ahura-tkaesho."

-Fravardin Y asht § 89.

“ ZarathlJ.shtra was the first who overturned the circle of Daevas and similar
men ; he was the first who practiced the staota or colour-vibration of Ashem and
Naisimi-Daevo for the sake of the entire material existence, and sent forth the Mithra-
energy of attunement with Ahura and estrangement from Daeva in accordance with the
two Laws Mazdayacnian and Zarathushtrian.”
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2. " Yat hé tOm us-zayangha tim erezvd zarathushtra nménahe pourushaspahe vidaévé
ahura-tkaéshd. s(td airyene va§ahe tim paoiryd zarathushtra ahunem vairim
frasrévayd viberethwafitem akhtlirim aparem khraozdyehe frasriiti. tOm zemar-gQrd
akerenavd vispe daéva zarathushtra ydi para ahmat viro-raodha apatayen paiti aya-
zema, Yo aojishtd yo taficishtd yd thwakhshishtd yo asishtd yo ashverethrajanstemo
abavat mainivao daman.”

-Major Hom Yasht or YacnaHalX 8§ 12, 13.

"Thou was loftily born for Pourushaspa, O righteous Zarathushtra of the house of
Pourushaspa, estranged from Daeva and sided with Ahura. O Zarathushtra thou wast
the first who chanted most charmingly and with the best intonation the Ahuna Vairya
four times in the Iranve, and thou O Zarathushtra made buried underground all the
Daevas who are now were moving about in the guise of men on this earth — thou who
art most powerful, strongest, most agile, most speedy, and most successfully triumphant
in the creation of both the spirits."

3. “Vaénemnem ahmat para daéva patayen vaénemnem maydo fravéit. Vaénemnem
apara karshayen jainish haca mashyakaéibyd, aat td snaoghefitish gerezando hazd
nivarezayen daéva. Aat té aéwd ahund vairyd yim ashavanem zarathushtrem
frasr@vayat viberethwafitem akhtQirim aparem khraozhdyehe frasrQiti zemara-guj
avazat vispe daeva ayecnya avahmya.”

-Jamyad Y asht 88 80, 81,

The Daevas disappeared at the sight of Zarathushtra, vice vanished at his mere
sight, the genii withdrew from men at his sight and the daevas groaned and wailed
aloud and desisted from harassing. Moreover holy Zarathushtra chanted forth the One
word of Ahuna Var four times with intonation whereby all the Daevas unworthy of
attunement and unworthy of propitiation were forced underground.

4, Uiti dafiata ho yo di£zdao angltro . ma'inyufSh pouru-11laMko-noit mam flispe
yazataongho an'tUente?11, jraorechinti, aut ?n011£ aeflo Zarathushtro anUBentem
apayeiti ;-jointi mam almna vair:ya UflCtvat s1LQ,ithifSha yath(/, . a8ma kato-masuo ;
'apayeiti mdm asha vahisrdc_ manayen ahe ?/atlta {tyo'klt81 U&tem; ".aeko me
hach'a angMo zelnat varlglw kerenaociti yo mam aevo iamayeiti yo Spitomo
Zaratkit,.htro."

~-Ashish Vangh Y asht § 20.

“Theill-informed Evil Spirit full of death of the spirit bawled out thus; - * all the
Yazatas could not shatter me againgt my will, but only Zarathushtra has suppressed me
againgt my will; - he smites me with the word of Ahuna

50
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Var, a weapon as enormous as a stone dab ; he mets me with the Best Word of Ashem
in the same way as he would melt down metal ; my disappearance from this earth does
benefit unto me. He who repels meis only Spitama Zarathushtra.”

From these passages we learn that the most heinous vibration
colour graphs of evil thoughts and words and practices were nullified
by Zoroaster who was able to work out the efficacy of the most
powerful charms of "Yatha Ahu Yairyo" and “ Ashem Vohu” only on
account of the unsurpassed strength of Ashoi of that greatest soul. The
word "Daeva" in the Avesta has many meanings in the different
contexts. Generally the word implies all the unseen graphs and forms
created by the worst type of black magicians with the practice of their
“ Agha-Mithra” or Evil Thought-force and "Agha-Manthra" or Evil
Charms. The persons who are addicted to these malpractices are also
called “Daevas." There are various classes of "Daevas’ who are given
to the practice of various kinds of "Drujih." Those who make use of the
excretions of the body such as hair, nail, blood, flesh, etc., and practice
the Drujih-i-Hikhra for their malign objects of sorcery and witchcraft
by means of the evil magnetic currents of these dirty things, are known
as “ Manzainyanam Daevanam’ in the Avesta, for such "Daevas"
spread an influence which kills the "Vohu-Mithra" or Good Thought
energy of people around. Similarly we have in the Gosh Y asht other
types of Daevas such as the "Khyona," " Varedaka" “ Darshinika" and
in the Sosh Yasht the "Varenya" Daevas. The process of these Daevas
of keeping themselves in touch with the most obnoxious "kehrpa' or
forms produced by means of the vibrations and colours of their most
powerful evil thoughts and evil charms, is known in the Avesta by the
name of "Daevayacna" or attunement with the Daevas.

The arduous task of shattering al these unseen formations and
graphs of Daevas was achieved by Zoroaster. The Manthra Spenta and
the Fshusho-Manthra, the two grades of Avesta Manthra charms were
powerful enough to cancel the Agha Manthra vibrations of the Daevas;
and allied with these two
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exated types of Manthra, the Mithra or thought-energy and Ashoi or
Holiness of the great soul Zoroaster, were an added force for the great
achievement.

The fight of Zoroaster with the Daevas is not an alegorical story,
but a scientific fact based on the most abstruse laws of vibration,
colour; and magnetic electricity. The "Ushtana” or life-force or vitality
that sustained the unseen graphs of the Daevas, was shut out by the
Staotic effect of “ Ashem Vohu" chanted by Zoroaster with a special
permutation of its words, and thereafter the lifeless shell or "kehrpa’ of
Daevas was bombarded by the firy Staota of "Naisimi Daevo" and the
most powerful Staota of "Yatha Ahu Vairyo." When the "Gobar" or
unseen graph-formations of these Daevas were no longer sustained on
account of the exclusion of their Ushtana or vitality, they gave way
under the dire effect of the most powerful vibration-colours of the
Avesta Manthra chanted by Zoroaster and the lifeless "Hariri" or germs
of these unseen Drujih-formation were attracted into the earth by the
overpowering magnetic-force of Armaiti or the earth's magnetism, and
when the graphs were thus reduced to zero, the promulgators thereof
simultaneously disgppeared. Thus the greatest achievement of
transmuting Asar-i-Tariklh into Asar-i-Roshnih, and the most trying
work of fighting successfully the Daevas, had been carried out only by
virtue of the Mithra, Manthra and Ashoi energy of the greatest soul
Zoroaster of the first rate Spiritua potency. "Manthra" is the metallic
wegpon as it were, "Mithra" is the handle thereof, and "Ashoi" is the
energy requisite for wielding the mighty weapon of Mithra and
Manthra. As Zoroaster belonged to the "Nabanazdishtanam® class of
souls, and since he was "Ashem Ashavastemo” or holiest of the holy,
there could be no doubt about the invulnerable power of his Ashoi
employed against the Daevas in the great fight. In the same way if a
follower of Zoroastrianism desires to perceive the practical efficacy of
Avesta Manthra, he has but to live the life in accordance with the
canons of "Nish-nash-i-Druj" i.e. annihilation of Druj, in order to
accelerate the intensity of the strength of Ashoi within himself.
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One more reference to Zoroaster's fight with the Evil Spirit is
worth noticing -

5. “ Paiti ahméi avashat y6 Spitdmd Zarathushtrd, hvanaca tashtacha
haomacha vacha mazd6-fraokhta — mana zaya asti vahishtem ana vacha
vanani ana vacha apayasine ana zaya hukeratdongho, ai duzda angra
mainy0; dathat spefitd mainyush dathat zar(ine akarane, fradathen ameshéo
spefita hukhshathra hudhanghé.”

- Vendidad X1X; § 19.

"Spitama Zarathushtra responded to Anghra Mainyu- ‘Havana or
metal tumbler for pounding Haoma, Tashta or metal plate for purifying
the Haoma, and Haoma and the Mazda-declared Word or Manthra-
these are my best weapons. | must smite thee and | must suppress thee
with that Word and with those well-prepared weapons, O thou ill-
informed Anghra Mainyu-these weapons have been created by Spenta
Mainyuin the Boundless Energy and by the well created Amesha Spentas
of good power."

The above quoted paragraph, one of the best Avestic testimonies
to the efficacy of rituas, and especially of the Haoma ceremony based
on the subtle laws of electricity of which 81 kinds have been taught in
the chapter on "Khastra" by Zoroaster-explains that the Zoroastrian
rituals are based entirely on the grand laws of vibration, colour,
thought-energy, and magneto-electric currents, and that the same
Haoma ceremony which is the foundation of al Yacna ceremony, has
been employed by Zoroaster himself against the hideous vibration-
colour graphs of the Evil Spirit and his dire Daevas. By virtue of the
Ashoi and Mithra power of that great Soul within him, Zoroaster was
able to notice the practical efficacy of the rituals allied with the Mazda-
taught Avesta Manthric Vibrations against the Daevas, and the
“Yaozdathra" or purification-giving priests also can produce the same
practical efficacy in proportion to the intensity of Ashoi and Khoreh
power developed as a result of their life leading in strict accordance
with the 72 canons of "Ashahe Khao" i.e. Fountain Source of Asha
expounded in the Zoroastrian Law, and referred to in YacnaHa. 10.
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Thus the soul that had aready been "Uru-raost " or on the zenith of
Uru or Unfoldment, had not to fight any temptations within him, for
there could be no possibility of a rise of earthly temptations in a soul
like Zoroaster. Zoroaster's fight with the Daevas is the actud tangible
fight waged with the help of the vibrations, colours, and thought-energy,
and word energy and ritua-magnetic energy for the grand purpose of
shattering al the undesirable grossest graphs created by the most
abominable type of men termed Daevas under the guidance of the Evil
Spirit, the Prince of Darkness and Materidistic Wave. An ordinary
common-sense thinker could not have waged a successful fight of
vibrations, and the reader would be easily led to the convincing belief
from such descriptions of Zoroaster in the extant Avesta that Zoroaster
must be a unique soul far-surpassing all other soulsin the universe.

Now the writer of Zoroastrian Theology has aso referred to this
subject, viz., of the effect of Zoroaster's presence upon the Daevas.

(i) On pp. 158, 159 he says under the heading "Anghra Mainyu
grovels before Zarathushtra' -

“On the advent of Zurathushtra, as the true prophet, this soul of righteousness
stupefies him, because he sees in the earthly embodiment of Ahura Mazda's will his
eternd foe, who will by holy teaching and preaching threaten the overthrow of his
infernal empire of wickedness.

The Prince of Darkness, in tempting Zarathushtra, promises him the sovereignty
of the world, if he will only reject the faith of Mazda; but the prophet replies that he
will not renounce the excellent religion ether for body or life. Angra Mainyu
determines to overthrow such faith on the part of the prophet to whom heis so opposed,
and resolves to wreak vengeance upon him. He clamours for the death of the sage, and
lets loose legions or demons to assail him. But the chosen of Ahura Mazda is found to
he on impregnable rock, not to be moved. The blessed one scatters his assailants in
flight. They rush howling and weeping to the regions of darkness, or hell. Defeated and
dismayed the Evil Spirit bewails that Zarathushtra aone has accomplished what all the
Y azatas together were unable to do, in other words, he is the only one who has baffled
the devil and his infernal crew. At the beginning of the creation the recital of Ahuna
Varya by Mazda put Angra Mainyu to flight, and us a consequence the Evil Spirit
crouches in abject servility to Mazda's prophet, who has hurled him backward into the
darkest abyss.”
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All these words are quoted on the authority of the Vendidad XIX.,
and Ashish Vangh and Jamyad Y ashts by the writer who regards these
as Later or Younger Avesta, not given by the prophet himself. Hence the
writer is prone to believe al this talk about Zoroaster's fight with the
Daevas as alegorica or mythological or poetic expressions of some
later writers, for he is a a loss to understand, in the absence of the
knowledge of the great spiritual powers of Zoroaster and of the Laws of
Vibration, how Zoroaster should have routed the Daevas. Those who
regard all Avesta as neither pre-Zoroastrian nor post-Zoroastrian and
who care to acquire a scientific inner explanation of such passages
occurring in the Avesta will very easily see from the above-quoted
words of the writer that the writer of Zoroastrian Theology is utterly
ignorant of the essential central spirit of Zoroastrianism based on the
"Uru" or Unfoldment of the Soul in conformity with the laws of Staota
or Vibration-colours, and that as a result of sheer ignorance he takes
pride in calling "Zoroaster' a commonsense practical man, philosopher or
thinker.'

(i)  On p. 162 we find other words of the writer to the
same effect -

" Of course the demons are terrified at the birth of Zoroaster, who routed them at
the outset. Not one of them, nor all together, could compass the hallowed sage's death;
they vanished overcome at his sight. In fact al those demons that roomed about on the
earth in human form sank beneath the earth &t the appearance of the prophet.”

Thisisquoted from the Fravardin Yasht § 89, Vendidad XIX,
Jamyad Y asht § 80, and YacnaHalX. Such ideas appear at first sight to
be merely poetical Imagery, but when the Avestais deciphered, all the
meanings in such passages become scientifically intelligibleto us. Such
passages at | east testily to the great spiritua potentiaity of the soul of
Zoroaster in pursuance of the highest summit of the mountain of
unfoldment that he has attained. The writer sayson p. 129 -
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“Ahura Mazda has appointed Tishtrya as the lord of all other stars, even as he has
ordained Zarathushtra as the spiritual lord of al mankind.”

Certainly such passages prove that Zoroaster enjoyed the unique
position as a prophet in the entire universe. Such passages only explain
elaborately the Gathic ideas of "aevo sasnao gushata” and “ uru-raost”
"hu-demem vakhedrahya,"” "fshuyantaecha” and "vastryaicha" etc.,
applied to Zoroaster. The students of philology have failed to
understand the Law of Gradations of souls working in nature, and in the
absence of a systematic knowledge of Zoroastrian esoteric teachings,
they are obliged to speculate upon all subjects in proportion to the
strength of their educated book-learned skill. As for example the writer
of Zoroastrian Theology sayson p. 195 —

"Zoroaster is a historical personage in the Gathas. In the later Avesta he is
surrounded by an aureole, and becomes superhuman; but in the Pahlavi works his
persondity is enshrouded by miracles, and he is transformed into a myth. The
fascination of marvels in religion is an unmistakable sign of the times. Christian
bishops, who, as we shall see in the further stage of our inquiry, carried on inveterate
disputes with the Zoroastrian clergy in Persia, based the claim of the greatness of their
own religion on miracles. Perhgps in consequence the life-story of Zoroaster, as told
by the writers of the Pahlavi period, is similarly stamped with the mark of the
miraculous. The Gathas and the Y ounger Avesta speak of the prophet's conferences
with the Ameshaspands, or archangels, and his communing with them. The Pahlavi
texts, as we shall see in the chapter on the Ameshaspands, state that they came to the
court of King Gushtasp as the envoys of Ormazd, to give proof of the divine caling of
the prophet."

This disbelief of the writer of Zoroastrian Theology in the miracles
and marvels of the prophet Zoroaster, is purely a result of the skeptic
and cynic attitude of the writer in conjunction with too much of
speculation. Although we have not got any continuous account of the
life of Zarathushtrain the extant Avesta texts, we must emphatically say
that the Pahlavi Dinkard has preserved much of the original Zoroastrian
lore not obtainable from the fragments of the extant Avesta. It is very
unjustifiable and unscholarly, on the part of the writer of Zoroastrian
Theology to say that the miracles described in the Pahlavi texts have
been
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invented by later writers. The Pahlavi Dinkard simply presents to us
many things in the 21 Nasks, and thus opens a vast field of investigation
into the grand principles of Zoroastrianism for devotional students of
Avesta and Pahlavi languages. When we refer to the summary of the
Nasks given ante in Chapter |. we find that the Varsht Mansar Nask or
Nask-i-Ahu contained an introductory chapter on the incidents of the
Prophet's birth and on his being appointed the Prophet by Ahuramazda;
and the Spend Nask or the Nask-i-Angheush was devoted to the
biography of Zoroaster, and spoke-of the earthly composition of the
material body with the Fravahar and the soul of the Prophet,-of the
nature of his spiritual birth in Heaven, and his material birth on earth,-of
his conference with the Deity at thirty years of age, and the occurrences
of seven such conferences in ten years. This same Spend Nask
described the many miracles and marvels attributed to the prophet,
which are collected in the Seventh Book of the Dinkard. The same
Nask gave the history of the Revelation, aluded to the conferring of the
Divine Wisdom upon Zarathushtra, his vision of the infernal region, the
propagation of Zoroaster's knowledge of the Divine Revelation to the
world, and his attraction of mankind to it. The Ratu-dad Haite Nask or
Nask-i-Chit contained details regarding the demonstration of the
assembly of the Ameshaspends.

Thus we are able to see that the fact of the miracles of Zoroaster is
never a myth, but originally a Zoroastrian fact mentioned in the Nasks.
Even the veteran Pahlavi scholar E. W. West testifies to this fact in the
S. B. E. Vol. XLVII. Introduction, which is devoted to the Marvels of
Zoroastrianism as stated in the seventh and fifth Books of the Pahlavi
Dinkard and in the selections of Zad-Sparam, Chap XII-XXIV. With
reference to the Pahlavi texts of the miracles of Zoroaster, West says—

"These three narratives appear to be the only
connected statements of the Zoroastrian legend that
remain extant in Pahlavi, and all three seem to be
chiefly derived from the Sasanian Pahlavi version of
the
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Spend Nask, with some probable additions from the
Chitradad Nask.................... That the original Pahlavi
version was translated from an Avesta text, though
many Pahlavi commentaries were intermingled,
appears certain. Apart from the numerous quotations
from revelation (deno), which may be safely assumed
to have had an Avesta original, there are many
passages interspersed with glosses, such as the
Pahlavi translators habitually used, as well as
numerous sentences beginning with a verb, an Avesta
peculiarity which generally disappears in an English
translation. Regarding the age of this Avesta text it
would be hazardous to speculate without further
information than we yet possess................ Beyond
the frequent occurrence of the names of the chief
actors in the traditions, there are not many
references to the Zoroastrian legends in the extant
Avesta. This is owing to the fact that three fourths of
the Avesta texts including the Nasks specially devoted
to these legends have been lost. The chief references
to them that still survive in the Avesta are as follows:-
............... So far as these references in the Avesta
extend, they agree with the Pahlavi versions of the
legends, and occasionally state some further parti-
culars. We may, therefore, safely conclude that these
Pahlavi versions present a fairly complete view of the
Zoroastrian legends current in Sasanian times."

The reader will be able to learn from these weighty words of the
veteran West that Dr. Dhallais not a reliable scholar in the field of fair
fruits of Zoroastrian studies. All the so-called miracles of Zoroaster have
their proper, reasonable and scientific explanation for the unbiassed
student who has ears to hear. There is nothing regarding the miracles of
Zoroaster in the extant Zoroastrian Avesta scriptures and Pahlavi
writings, which is supernatural. These miracles must be looked upon as
super-

51
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physical, for they necessitate for their successful performance perfect
power of Ashoi or attunement with al the Laws of Asha together with
complete cognizance of the Laws of the Four Planes of the Universe-viz.,
the "Minoi" or the Spiritual, the "Jermani" or the Luminary, the
“ Arvahi" or the ultra-physical, and the "Jesmani" or the physical,-of
which the former two termed "Hasti" are permanent and everlasting and
Constant, and the-latter two termed "Nisti" are transitory, evanascent and
Variable. One instance out of the many miracles will serve the reader in
good stead. Zoroaster took out all the four feet of the Asp-i-Siah or Black
Horse of King Vishtaspa, which were buried into the loins of the horse. It
is further said that Zoroaster took them out only by the chanting of some
Manthra or Avestic formula. This is regarded as a miracle, for this
phenomenon cannot be reasonably understood by the educated youth of
the present century in its literal sense. This miracle when explained in its
original light becomes a fact possible and certain of achievement to a
student of psychic science. When the subject of sixteen "Chakhra" or
psychic centres in the "Kehrpa" of the human constitution, is properly
understood by the student, he can very easily admit the truth of the fact
that Zoroaster developed the four “ Chakhra" or psychic centres of King
Gushtasp, connected with the faculties of the brain in order to enable him
to see for himself the verities of the revelation or Daena-i-Zarathushtri.
This is a subject requiring a detailed and elaborate explanation, which
cannot be-given here in a book of review. We hope to see a book of all
the miracles of Zoroaster unveiled in this Light of Khshnoom in their
origina interpretation by the grace of God in the near future. Meanwhile
such abstruse subjects must be patiently studied and investigated, and
cynica strictures and ridiculous remarks must be desisted from by the
students of bare Avesta philology.

What should he said of the inconsistency of the writer of Zoroastrian
Theology who does not recognize the unparalleled personality of
Zoroaster as aove the human stage of the spiritual development, and who
cannot believe in the performance of miracles by Zoroaster whom the
writer regards as "an ordinary commonsense-man,” when the same writer
sayson p. 225-
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(i) "In fact the Mazdayasnian religion itself is the innate intelligence of
SpenaMenu"

on the authority of the Pahlavi Dinkard.
(i) on p. 237 that

“the prophet Zartusht prayed to them i.e. (Izads) to grant him the power
of spiritual leadership.”

from the same Pahlavi Dinkard.
(iif) on p. -177 from the Avesta Y acha—

"AhuraMazda proclaims to Zarathushtra, certain rules of
righteousness by the practice of which he could pass over the bridge to
paradise.”

(iv) on p. 138 on the authority of Aban Y asht that -

“The boon that Ahura Mazda seeks is that he may win over
Zarathushtra to think after his religion, to speak after hisrdigion, and
to act after his religion.”

(v) onp. 147 he says from the Fravardin Y asht -

“Ahura Mazda advises Zarathushtra to invoke them (the
Ashaunam Fravashinam) whenever he finds himself in danger.”

If Zoroaster received the influx of the essential spirit of Spens
Mino, if he could put himself en rapport with the Y azads and Fravashis,
if he could attune himself and commune with Ahura Mazda as declared
in the aforesaid Avesta texts, no student of ordinary right sense and
devotional cast of spirit would hesitate to revere and adore him as the
unique and most exalted Soul in the Path of Unfoldment among all the
Souls yearning after the grand goal of spiritua unfoldment.

We have to omit many interesting subjects under this chapter such as
the question of the wife or wives and children of Zoroaster. Nowhere in
the Avesta do we find "Hvov"' mentioned as the wife of Zoroaster, nor
the three names "Aesatvastra” "Urvatatnara,” and "Hvare-chithra" as
the sons of Zoroaster, nor "Freni," "Thriti," “ Pouruchisti" as the
daughters of Zoroaster. These seven names are found in connection
with Zarathushtrain
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the extant Avesta especidly in the Fravardin Yasht and in the Gathas,
but they are not mentioned as the names of the wife and children of
Zoroaster. In pursuance of the usual mode of speculating upon the
study of Avesta philology, most of the Avesta students have given out
a conjectural surmise that Zoroaster had a wife and children of the
names above mentioned. In the Pahlavi Bundahishn Chap. XXXII.
SB.E. Vol. V., we find an account of the wives and children of
Zoroaster, which seems to be absurd on the very face of it. The Gatha
Vahishta Ishti Ha 53 has been interpreted by the trandation-
rememberers as a matrimonial arrangement made by Zoroaster of his
daughter Pouruchisti. If the students of philology once cared to
remember that Avesta and Pahlavi writings have their own “ Razeng"
or "Raniz" or mystic meanings to be deciphered only by the laws of
Staota and not by the rules of grammar, many absurdities and non-
sensica ideas created by the philological students would be shown to
contain deep philosophical meanings of Spiritual powers and forces.
The principle of *“Khaetvadatha” which implies the spiritua
conjunction of "Sharif* or the Superior self with "Khasis® or the In-
ferior self-the ideal union of Spiritua Masculinity with Spiritual
Femininity-which can be attained only by exceptionally unfolded souls
like the Magavans or Great Masters of Souls, when properly
understood, leads the patient student to the conviction that Zoroaster
who had already attained the goal of "Khaetvadatha" could not have
his "Half' or "Spiritual Counterpart” outside of him, and that therefore
he stood past the institution of marriage. The "Khaetvadatha"
principle, which necessitates married life for al the followers of
Zoroastrianism, emphatically lays down that Magavans are far above
the rule of marriage, and hence Zoroaster the greatest Magavan could
have no wife nor children. An the seven names above referred to and
regarded as the names of the wife and children of Zoroaster, are the
names of the exceptional high spiritual powers of the prophet by virtue
of which he rose to the most exalted stage of "Uru-raost” or "Highly
Evolved One."
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DOWN WITH SCEPTICISM & CYNICISM IN AVESTAN STUDIES.

We are here merely laying down some lines of study very
superficially for an ardent truth-seeking student of Zoroastrianism, and
this book being merely a review we cannot enter into the details of al
such profound subjects requiring much space. But from al these points
worthy of patient study and investigation we are able to see that the
speculative teachings of the philological students of the Avesta and
Pahlavi languages are not at al reliable, as they put before the public
very weird and absurd exhibitions of the grandest and most exalted
teachings of Zoroastrianism, invented merely out of their own
imagination and educated intellect. Scepticism and cynicism must now
give way to patient and serious study of all the extant Avesta Scriptures
and Pahlavi writings, and it is now the duty of all philological students
of Zoroastrianism to humbly seek the truth with the origina
"Khshnoom" Key of the religion of Zoroaster in order to surely find the
Light.

The concluding words of the writer of Zoroastrian Theology on
pp., 369-371 must not be omitted, as they express the inner feeling of
the writer, no matter if he is led astray by the wrong method of study
and wrong line of argument in caling Zoroaster a times a
"commonsense philosopher." He says: -

"Zarathushtra, the chosen of Ahura Mazda, does not belong to any single period
and particular people, but to all ages and to all peoples. He is unchanging. His religion
it was that inspired the Iranian nation with the loftiest ideals when Iran was at the
zenith of her power. His ever optimistic teachings and the ever cheerful spirit of his
sublime doctrines save its remnants from faling into the dough of pessimism and
gloom, twelve centuries ago, when the Zoroastrian community stood appdled by the
national catastrophe that sounded the death knell of their empire................. History
has recorded this one and unique pathetic instance of a great nation of millions being
reduced to a small community of a hundred thousand souls dl told, still true to its
ancient faith. Everything that was nearest and dearest to them in the fatherland was
gone. Zarathushtra remained their only hope, and with his religion as the only
cherished  heritage, the  Pars exiles sought an  asylum in
India.....coovvennn. Zoroadtrian  virtues have made the moden  Parsis
gredt..................A religion that produces such results in the practicd life of a
community well deserves the epithet 'excellent,’ which the Mazda-worshipping
religion of Zarathushtra is given in the Confession of Faith.............. In the fret and
fever of modern civilization, which renders man exceedingly
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sensitive to suffering, and lets loose on him the demons of restlessness and discontent,
Zarathushtrds religion is the best sedative for him to-day. So will it be in al social
unrests, economic crises, and religious upheavals of the future. Zarathushtra has been
the hope of the Parsisin the past. So is he now, and so will he be for ever."

By the words "chosen of Ahura Mazda" (“the only one known to
Ahura Mazdd' according to Gatha 29) the writer implies the admission
of the unique position of Zarathushtra in the universe. He also admits
the universal greatness and universdity of the Zoroastrian Religion or
the Universa Law of Unfoldment as taught by Zoroaster. The
characteristic greatness of the Daena-i-Zarathushtri is expressed by the
phrases ‘loftiest ideals' and ‘sublime doctrines.” If the whole passage
quoted above is read with careful attention, it is noticed that the writer
admits the fact of the efficacy of Ashoi-tarikats or canons of holiness
observed in ‘the practical life of the community.” We do not understand
how much of the extant Avesta scriptures is included by the writer in
the phrase 'Zarathushtra's religion' used by him. Certainly according to
his imaginary belief 'Zarathushtra's religion’ includes nothing more than
the Five Gathas or perhaps one or two Has out of the Five Gathas.
'Zarathushtra can be the hope of the Parsis at al times, only if the
enlightened Parsi community of today were to revere al the extant
Avesta Scriptures as veritable relics of the 21 Nasks of Zoroaster.
Hence with sincere devotion alied with rea knowledge of al the
scientific laws of nature expounded in the entire Law of Zarathushtra, a
few glimpses of which are traceable even in the meagre extant Avesta
texts, if the educated Parsis of today were to avall themselves of a
practical observance of the most important and inevitable rules of Ashoi
in every walk of their daily life, only in that case can it be said with
emphasis that 'Zarathushtra is the hope of the Parsis under the various
vicissitudes of their life oil earth.

In fine in order to understand the unique position of Zarathushtra
and the great potency of his soul for helping all the souls on the earth
onward in the path of "Uru" or Spiritual Unfoldment, we shal
remember the following most rememberable words from the Hoshbam

prayer —
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“Hakhshya azem-chit yo Zarathushtro frateman nmananamcha, visamcha,
zantunamcha, dakhyunamcha, anghao daenayao anumatayaecha, anukhtakaecha,
anvarshtayecha, ya Ahuirish Zarathushtrish.

Yatha no aongham Shato-manao, Vahishto-urvano, Khathravaitish-tanvo hento
vahishto anghush, akaoschoit Ahuire Mazda jasentam.

Asha-vahishta Asha-sraeshta, daresama thaw, pairi-thwa jamyama, hamem thaw
hakhma.”

“ | myself who am Zarathushtra shall lead the foremost ones of the Nman, Vis,
Zantu and Dakhya, along the line of the Thought, Word and Practice of this Law which
belongsto Zarathushtra of Ahura.

Hencethese of ours, i.e. the minds having become ecstatic, thesouls  beatified
and the bodies aura-ful, having cognized the Best Existence, they shall approach Mazda,
O Thou of Ahurg;

With the Best Holiness, with the most excellent Holiness, must we see Thee, must
we approach Thee, must we associate with Thee !”

These words require agood dea of comments for they explicitly
determine the immutable exalted and unique position of the prophet of
prophets Zoroaster. The terms Nman, Vis, Zantu and Dakhyu, literally
meaning house, street, province, and country, are technical terms
pointing out certain stages in the unseen planes of the universe, and
these terms are found specially in connection with the four Gahs or
periods of the day viz, Ushahin, Havan, Rapithwin, and Uziyirin. Again
the word "Zarathushtra' in this passage and in the Gathas refers either to
the prophet himself or to the "Gatha" i.e. the Spiritual Lord of the same
name in the Jirmani plane, and it is avery interesting study based on the
knowledge of the Laws of Staota, which enables the student to make out
the original meaning of a certain Avestaword in any context.

Hence to conclude, we shall remember the underlying spirit of this
Avesta passage -viz., that Zoroaster is the Leader par excellence of
Spiritual Unfoldment, and enjoys the unique position as such only by
virtue of the greatness of his soul. This grand idea of the unique position
of the world-prophet may be summed up in the following address as i f
from any devout admirer of the Law of Zarathushtra: -

Hail ! O Bringer of Light and Preceptor of Ashoi ! O Holy Spitama
Zarathushtra! Y ou who informed us of the Great L aw
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of Infoldment of the Spirit into Matter (Daen-i-Mazdayacni) and who
taught us the Wonderful Law of Unfoldment of the Spirit from Matter
(Daen-i-Zarthushtri) ; you who are ever with the one thought of doing
the Will of Ahuramazda, the one sublime thought of showing the Path
of Ashoi-the way of Unfoldment to the Blessed Souls throughout all the
planes (Minoi, Jirmani, Arvahi and Jismani) of the creation of
Ahuramazda; you who taught us the three Grand Laws of achieving
Unfoldment of the Urvan-the Law of Ashoi (Purity Ideal — in al its
perfection-physical, mental, moral and spiritua), the Law of Khoreh
(the Aura or subtle emanations), the Law of Keshash or Paitioget
(obligations and adjustments with everything and invisible force in the
universe); you who gave us Manthra (the wel thought word-the
Avesta) as the one most powerful Agency whereby to achieve Ravan-
Bokhtagih ; you who explained us the Essential, Fundamental Law of
Staota (vibration and colour) under-lying the entire visible and invisible
creation-the Majestic Law of Staota on which you based the Y atha Ahu
Vairyo modifying the Yatha Ahu Vairyo into the Gathas, Vendidad,
Yizashn, etc., covering twenty-one Nasks instilling into al these
Staotic Manthras (Vibrationary words) your highest Powers of Humata,
Ashoi and Khoreh, so that your blessed chanters of the Manthra may be
aso filled with Khshnoom of the Gathas (the Ecgatic Beatitude); you
who taught us by means of these Manthras that are based on the Law of
Staota to be in tune, in unison, en rapport, with Sraosha, the Ameshas-
pends and Ahura Mazda by establishing a channel of holiest and highly
accelerated vibrations by means of Staotic Manthras of the Avesta; you
who gave us the best agency-the most efficient instrument the Atash-i-
Behram which works as a transmitter of thermo-magno-electro-
vibratory forces of al the Holy rituals to the Supra-physical planes, and
which brings down in response to the similar vibratory forces of one's
Avesta prayers the innumerable efficient forces of Yazads and other
Ministers of Grace; you who taught us al the grand rituals of
Nirangdin, Vendidad, Yazashna, Baj, Afringan, Bareshnum, Dokhma-
Nashin, etc. — al these founded on the grand Laws of "Uru" or
Unfoldment of the Urvan, viz, the subtle laws of thermo-magno-
electro-vibratory



THE Unique Delegate of Ahura Mazda IS Zarathushtra. 409

forcesin the universe-you who taught us all these and many things more
ad infinitum, how much are we indebted to you !!!

0 Beloved, Holy, Spitama Zarathushtra! How shall we show our
sense of obligation to you who gave us the Science of Sciences,
Farhanghan Farhang, M anthra Spenta — the knowledge of knowledges,
Manthra Spenta !!! Y ou who possessed knowledge of all the planes of
the universe; you who have the highest Intelligence Asn-i-Vir; you who
are gone to the advanced stage of souls of the highest Naba-
Nazdishtanam Fravashinam class of the four classes of souls-Ashonam,
Ashaunam, Poiryo Tkaeshanam and Naba-Nazdishtanam; you who are
"Ururaost Asto” gone to the highest stage of a prophet; you whom
AhuraMazda gave "Hudemem Vakhedrahya' "the certificate of
communicating the Word;" you who "aone heard His canons' (Aevo
sasnao Gushata); you who are "Mazdo Frasasta” "taught by Mazda;"
you who are " Hatam Hudastemen, Raevastemem,
Kharenanghuastemem . . . " "the Most knower of Good, the Most Wise
Professor of Rae or brilliant lustre of spiritual knowledge, the most
Possessor of Glorious Light among all the souls that are passing from
Infoldment to Unfoldment"; -you whose Soul is beyond comparison
among the mortal's; you who are "superior to Y azads and equal to
Ameshaspends ;" -we turn with hands and eyes uplifted towards you,
the Ratu, the Representative, the Viceroy of AhuraMazdal Ashem
Vohu!!!



410
CHAPTER XI.

M iscellaneous.

We shall take up in this chapter a number of subjects, which
require a summary treatment. The writer of Zoroastrian Theology has
referred to various subjects here and there in passing, which a
thoughtful reader may question the correctness of.

(A) Reform movement and Progress.

The writer seems to be very fond of the so-caled