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INTRODUCTION.

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 Keformers, but gave intense satisfac

tion to the community at large.

It will be a matter of further satisfaction to my co-religion

ists (barring a handful of misguided Progress ( ! )-i;a7as) that

Ervad Pheroze Shahpoorji 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 the 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
l&amp;lt; Zoroastrian Theology

&quot;

are not in any sense new

or original, but are repetitions of what a thimbleful of self-styled

reformers (!) have been moving heaven and earth, in season and

out of season, to promulgate in the Parsi community ;
and though

the latter, as a whole, has treated such attempts with silent con

tempt, and turned a sneering deaf-ear to the fads of the more or

less materialistic Sudh&r&v&l&s, 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 however do not enable one to understand the spirit
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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 qualific

ations in one who would venture to pronounce opinions not

merely on the grammatical construction and philological trans

lation of sacred texts, but on the fundamental spiritual, doctri

nal and ritualistic ideas that underlie them.

Ervad Masani as an ardent student of that exposition of

. Zoroastrian philosophy and ritual which has now grown familiar

amongst Parsis under the name of
&quot; Elm-i-Klishnoom

,
and as

one who is a devout Zoroastrian in daily-life possesses these

qualifications, and his present attempt throws a good deal of light

on Zoroastrian studies.

That microscopic portion of the community which styles

itself Reformers, but whose activities prove them to be i-

conoclasts 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

iconoclastic 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 other 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 contain

ing hymns and cannot therefore be expected to embody either a

complete philosophy, or an exhaustive ritual
; nay, being mere
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hymns, cannot legitimately be expected to deal with these sub

jects at all. It is very interesting therefore to be told what

Ervad Masani has got to say on these points. Specially instruc

tive is his reply to this argument of the older and later Avesta
;

and the very able manner in which he has traced and expounded

references even in the Gathic Hymns to the most important of

Zoroastrian rituals, the Yaqna, 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 &quot; Elm-e-Khsh-

noom,&quot; and supported by 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 vegetariam and has consistently con

tended that the Zoroastrian religion has never even so much as

countenanced the slaughter of dumb animals either for satisfying

the palates of men or 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 delibera

tely 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.

I am sure Ervad Masani s work will give very instructive

reading to Parsis and also to students of Zoroastrian lore, spe

cially as it is permeated with Khshnoomic interpretations which

have not yet been very widely known.

J. J. VIMADALAL.

Bandora 9th July, 1917.



PREFACE.

This Book perhaps the first of its kind in the field of Origi

nal 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 patronise the book for various

reasons, one of which was that the book contained among other

crude and obnoxious ideas the advocacy of proselytism.

Thereupon followed in the newspapers a series of ungentle-

manly 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 colleague the late Ervad Sorab

Jamaspjee Panthaki who was an honorary Joint-Manager with

me of the Zoroastrian Ilm-i-Khshnoom Institute of Bombay
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instilled into my mind the idea of publishing a review of the book

of Zoroastrian Theology. This friend of mine who was a

reliable student of the Avesta and who was well-versed in the

detailed knowledge of Zoroastrian rituals and canons, was a senti

nel 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 of 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 years.

Then I approached the late Sir Dinsha Davar, and at the

very first interview I saw in him a polite sympathetic friend, a

saviour of the community from extinction, and a sacrificer for

doing what was only right. I 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 of help in the

matter the main help being pecuniary. At first it was arranged

that I should contribute the review piecemeal in the columns of

the Sanj-Vartaman paper, and a reprint of the same should be

taken for publication in the book-form. For some reason or other,

the proprietor of the Sanj- Vartaman refused to allow this review

to appear in his paper, and Sir Dinsha thereupon asked rne to go
on with my work only with the idea of publishing it in the book-

form. A letter which I have been fortunate to preserve in my
file and afac-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 ME. MASANI, 29-8-1915.

This morning I handed over your manuscript to Mr. Eustomji
Vatcha Ghandy. I am no judge of the subject so it was no use

my reading it. Eustomji has promised to look into it and to

publish it in the Sanj in instalments. He has also promised to

consider the desirability of reprinting it in book form.
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You might go and see him after 2 or 3 days. If the publica
tion is worth it and if any pecuniary help is necessary, I will be

happy to give it.

PHIROZE S. MASANI, ESQ.

Yours Sincerely

DINSHA D, DAVAR.

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 Zoroastrian literature, the work of

writing the review was continued, arid nearly a half was finished in

writing when by the inexplicable decree of Nature the best adviser

and sympathiser 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 most urgently needed.

However I was inspired to observe my promise of publishing

the book to late Sir Davar, with the offers of pecuniary help from

other liberal members of the community. I have here to express a

sense of my obligation to Mr. Jehangir D. Davar, Bar-at-Law, for

presenting me with a very nice photograph of his late father, from

which a copy has been reprinted for the frontispiece of this book.

With the help of some friends of mine I have been able to get the

pecuniary help necessary for the printing of the book, when Mr.

Framroze C. Kavarana 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 com

munity, and one of the most efficient workers in the field of scientific

manufacture of patent drugs and other articles of his own invention.

The loss of such youths to the community is irremediable, and we

have to resign ourselves to the Will of Him who ordains the in-
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explicable events of birth and death. I take this opportunity of

expressing my best thanks to Mr. Framroze who has really given

his money in what is termed in Pahlavi &quot;

Rddi&quot; or Eight Charity

(Av, Raiti) in the name of his blessed son.

Thus we see that the book sees the light of the day through the

instrumentality 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 P.

Kavarana.

There is not the least intention of making money out of the

sale of this book, and I have no personal interest in writing this

book except that of rendering 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 Yimadalal, 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 of mine who prepared fair

copies from my rough hastily written MSS. for the press.

PHIROZE S. MASANI.
108, Chandanwadi.

Bombay, 29th 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 know

ing what their Prophet of Prophets Holy Zoroaster the Spitaman

has taught to them under the name of &quot; Zoroastrian Daena&quot; or

&quot; the Law of the Universe as taught by Zoroaster,&quot; 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 monopolised the

entire work of opining on all questions latent or patent, secular

or ritualistic, celestial or terrestrial -re Zoroastrianism. A recent

work called Dr. Dhalla s
&quot; Zoroastrian Theology

&quot;

seems to be a

bold attempt at misguiding the almost 09 percent of the Parsis who

have had no opportunity of originally consulting the Zoroastrian

Lore in the extant Avesta and Pahlavi writings as a matter 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 Idols-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 slip-

shods, 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
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Dr. Dhalla is simply an addition and quite an undesirable one, to

the many strictly speaking rion-Zoroastrian-ideas-containing

books, though their title may designate the epithet Zoro-

astrian. 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 nor 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 his book. Em.

pirical statements and dogmatic assertions without any reason

able 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 giving out facts and figures as

they exist in the original Avesta but there is to be found a coun

terfeited earnestness with afavourite mission lurking behind it. The

writer by his very method wrongly tries to convey that he has

simply given out things existing in the original Avesta scrip

tures. 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 references for these
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figures in the foot-note of a page. From the smart way of

writing, a reader,! 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 favourite 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 occur
ring 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 theAvesta, 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 ignoraut-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 enoonrage 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 per cent 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 devolved upon
me, of showing the existence of counterfeit works in Zoroastrian
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literature to my co-religionists and aliens who take interest

in the Zorastrian studies. It is a very difficult task to write

something like a review of such a book as Dr. DhaUa s Zoroas-

trian Theology without the reviewer s own personal and

original knowledge of Avesta and Pah lavi writings in their own

languages, Those who have studied Avesta and Pahlavi as their

classical languages in. the University have almost all of them

unfortunately imbibed the Idols of the Market Place re Zoroas

trianism, and therefore such students can never be expected to

take an unbiassed 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, I 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 rather was in their school, I have never been

of their school. As such, I 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 Mazdayacnian 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 Parsee 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. Un
fortunately only

J
Tth part of the entire Zoroastrian scripture has

been preserved with them, and that too in a peculiarly mutilated

form. Hence it has been very difficult, nay almost impossible,
to judge of the original teachings of the great universal religion
of Zoroaster,
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Kecently 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

by the philological student of the crumbs of the entire Avesta

Scriptures. The philological student with the vain-gloriousness at

tendant upon the intellectual development, preached the ineffective

ness 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 tra

ditional observances of rituals and canons of holiness in their daily

life, and the reformed or &quot;heterodox&quot; a handful of the school of

philology who have become sceptics, cynics, agnostics and even

atheists as the result of their philological study of these Avesta

fragments, and have posed themselves as well-versed master-

adepts and grand teachers of the entire Zoroastrian religion. By
&amp;lt; 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 teach

ing their hearers and readers to believe only what is based on reason

or rather sense-perception,
Thus 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 allows them to perceive.
Hence these moderners cannot

believe in the existence of Ahura Mazda, Amesha Spentas,

Yazatas, Soul, Immortality JJnseen Worlds etc. etc., because all

these are found to be not at all based on their sort of &quot; Ration

alism,&quot; They cannot believe in &quot; Eevelation
&quot;

as applied to

Zoroastrianism, because &quot; Revelation
&quot;

stands in contravention to

their ideas of &quot;

Rationalism.&quot;
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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 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 seems that the book

has been written with the sole mission of Juddin-conversion and

Juddin-niarriages, 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 Parsee 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 scrip

tures and Dr. Dhalla ran to their succour. The late Sir Diusha

Davar who took part in that law-suit as one of the Judges conjoint

ly with Sir Justice Beaman, was dead against the foul attempts of

these proselytists for various valid reasons. When he saw that

Dr. Dhalla s Book was motived only for preaching proselytism

he feared lest the book might some day.be held up as authority

by a counsel in 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 this book &quot; Zoroastrianism Ancient and Modern &quot;

was com

menced 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

unriameable base product of various bloods incompatibly and

unscientifically and irreligiously mixed to-gether by Juddin-

marriages.

It must be admitted that this book &quot;

Zoroastrianism Ancient

and Modern &quot;

is indebted to the most worthy source of Zoroastrian

study. This venerable source is designated in the Avesta by the

term &quot;Khshnoom.&quot; This blessed term implies from its derivation

(

t4 Khshnu &quot;

to be enraptured or to be beatific), the esoteric know-
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ledge 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 &quot; Khshnoom
&quot;

or esoteric or occult elucidation of its teachings preserved,
by a group of advanced souls shut out from the public, and the
&quot;

Khshnoom&quot; side of all the great religions differs in degrees pro

portionately 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 &quot; Khshnoom &quot;

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 teach

ing of all the Laws of Nature, is gifted with the most exalted and

exhilarating &quot;Khshnoom
&quot;

of its own. When the inevitable did

occur, and Zoroastrianism had to be in abeyance for some centuries
as decreed in the

&quot;

Zravan-i-Dregho-Kbadata&quot; or the &quot; Self created

Long Cycle,&quot; this &quot;Khshnoom&quot; 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 &quot; Gufa-nashin

&quot;

or settled in caves and mountain-

recesses, to preserve this &quot; Khshnoom &quot;

intact with them. These
blessed souls are known by the term &quot;

Saheb-Delan
&quot;

or Master-
Hearts having a &quot; Sraosha-Vereza &quot;

or Worshipful Grand Master
as their venerable leader and guide. Even to-day these &quot; Saheb-
Delan

&quot;

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 the blessed face of any one of these &quot; Saheb
Delan

&quot;

can be seen by one out of the public. One Parsee Zoroas

trian, a respectable gentleman of Bombay, at present residing in

Surat, Mr. Beheramsha Navroji Shroff, has been fortunate to have
come in contact with these Saheb-Delan pious souls in accordance
with the inexplicable Law of

&quot;Paitioget&quot;
or &quot;Keshash&quot; the Law

of Distributive Adjustment of credit and debit of souls mutually
with one another and with unseen forces working in Nature. Mr.
Beheramsha whom his disciples in India call by the respectful terra

&amp;lt;

Ustad-Saheb&quot; or Grand Master of Eeligious knowledge, received

some glimpses of &quot;

Khshnoom&quot; from the &amp;lt;k

Saheb-Delan&quot; residing
in Daemavand-Koh of Persia, He himself lived with them for a
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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. Beheramsha the gift of Zoroastrian Khshnoom-

knowledge or &quot; Ilm-i-Khshnoom.

After his return from Persia, Mr. Beheramsha 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
aKhshnoom

}

classes for the public, he con

sented with great reluctance and there came into existence what is

known by the name of the iC Zoroastrian Ilm-i-Khshnoom Insti

tute
&quot;

of Bombay. Mr. Behramsha as the proprietor and Ustad

Saheb of this Institute conducts weekly or fortnightly classes,

and public lectures are arranged under the auspices of the same Insti

tute. Brochures containing explanations of the details of Zoroas

trian rituals are published with the liberal help of the members

of the Institute and other members of the community for free

distribution amongst the Parsee public, and books entitled
&quot; Zoro

astrian Ilm-i-Khshnoom Series&quot; are published by Mr. Behramsha.

Unfortunately all the teachings of Zoroastrian Ilm-i-Khshnoom are

out in the Gujarati Vernacular language and the present book i. e.

Zoroastrianism Ancient and Modern
&quot;

is the first English book

putting before the public some faint outlines of Ilm-i-Khshnoom,

the original esoteric line of Zoroastrian religion.

With a philological study of Avesta and Pahlavi for the last

twelve years and the &quot;

Khshnoom&quot; teaching of Zoroastrianism for

the last ten years, I have been able to see that the philological

study of Avesta merely procures the shells for the student whereas

Khshnoom inserts the original kernel necessary to make the whole

nut. I 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 philology and conjectural

speculation of philosophy, which should be replaced by philology

and Khshnoorn the original key to the Zoroastrian philosophy.
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It must be perfectly understood that &quot;

Khshnoom&quot; is not a

foreign line but purely and originally Zoroastrian. The word
&quot; Khshnoom&quot; is met with even in the extant Avesta scriptures

and moreover in two of. the Gathas as under

(/) At toi anghen saoshyanto dakhyun&m
Yoi Khshnoom vohu manangha hach&onte,

Shyothan&ish asha, thwahya Mazda senghahya,

Toi zi d&t& hamaest&ro 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-i-Aesham,
the origin of all

Drujas.&quot;

(//) Atch& hoi schantu manangha ukhd&ish shyothan&ishcha.

Khsbnoom mazd&o vahm&i a fraoret Yacnascha.
KavacMi VishfAspo Zarathushtrish Spilamo Ferashaoshtrascha.

Daongho erezush paiho y&m daen&m Ahuro saoshyanto dad&t.

-Vahishta Ishti Gatha Ha 53 2.

&amp;lt;l Then Kae Vishtaspa and Frashoshtra of Spitama Zara-

thushtra will 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 u Khshnoom &quot;

or

Divine Ee relation and in &quot;Yacna&quot; or processes of attunement

by means of Staota or vibration-colours by virtue of his thought-

power, word-power and deed-power.

Prom these two Gathic passages it is seen that u
Khshnoom&quot;

requires Ashoi andGood Mind, and the strict observance of the Laws
of Ahura Mazda. It also necessitates opposition to^Aeshma&quot;

which is Arch-drujih the source of all .

&quot;

Drujih
&quot; and hence a

perfect life of purity can lead one to attain the c Khshnoom &quot;

or
&quot;

Beatific knowledge&quot;. Again without &quot;Fraoret&quot; or implicit

faith the acquisition of
&quot; Khshnoom &quot;

is impossible. We find in

the Meher Yasht 9, Fravardin Yasht 92, and Hadokht

Nask I
; 3, and Visparad Kardeh XIV

;
1 a very beautiful rule of

knowledge proceeding from the heart towards the mind
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&amp;lt;4 Fraoret jraklishni avi mano zarzdtitoit anghuyat hacha.&quot;

&quot; The abundance of faith proceeding from the heart-devoted

* Ahu or developed conscience unto the mind.&quot;

This maxim teaches that the knowledge of the laws of nature

in the initiative requires
&quot;

Faith.&quot; First a devotee must have

faith in the prophet and his teachings, and with his staunch faith

he must practise 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 riile

of faith

&quot; Smota, geush&ish vahishta avaenata sticks* mananghii.&quot;

&quot; Hear the Best (canons) with the ears, and see or verify

them with the enlightened mind.&quot;

This is wrongly interpreted by the school of philology to

mean rationalism of the present day. The Gathic maxim clearly

states
cc hear with the ears the Best canons&quot; which implies

* Faith

in the beginning allied with a practice of the canons heard with

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 Holi

ness. Thus Faith, Practice and Inspiration or knowledge is the

serial order taught in the Zoroastrian religion for the attainment

of Khshnoom&quot; or esotericism of its own.

Finally we notice that ^Khshnoom&quot; is the line of all

&quot;

Saoshyants&quot;
or spiritual benefactors. Those who aspire to .be

come Spiritual teachers and guides of other souls must pursue the

line of the acquisition of c&amp;lt;

Khshnoom&quot; which was bestowed by
Zoroaster on the Saoshyants like Kae Vishtaspa and Frashaoshtra

of the time.

It must be remembered that in this bopk a very faint

reference has been made to the various things propounded in

the Zoroastrian Khshnoom, and the abstruse and deep interpre-
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tations and detailed subtleties have been dispensed with, since this

book is chiefly meant for a review refuting Dr. Dhalla s

peculiar views in his book of Zoroastrian Theology. The ter

minology of ll Khshnooni &quot;

is not at all new to a student of

Avesta, Pahlavi, Pazend and ancient Persian languages, and care has

been 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 pre

conceived opinions and prejudices must be given up in the search

for genuine knowledge by a sincere seeker after truth, and the

&amp;lt;c Khshnooni
&quot;

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 Zoro

astrianism and will desist from reviling and attacking gratuitously

their own venerable
&quot; Khshnoom

&quot;

inculcated in the Gathas.

In this book the reader will find a total exclusion of &quot;

Argu-

mentum ad hominem &quot;. 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. Dnalla. The 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 I have

not followed every chapter in the order of the writer of the

book, but I 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 bur

then of his book.

3. The writer s contempt of Zoroastrian Rituals.



PEOLOGUE.

4 ( The writer s leaning 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.

6. The writer s cynical view of the prayer effect of Avesta

Scriptures.

7. The writer s hotch-potch on the word *

magi.&quot;

8. The writer s prophecy of there 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 I have to express my deep sense of obligation to

rny 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 Ilm-i-Khshnoom so far as I 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-Berezishta, Mazish-

tacha, Vahisht&cha, 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 I.

The writer s division of Avesta Scriptures into Periods.

Although the writer has given, in his introduction, assurance

of his &quot;

independent inquiry without prepossession in favour of one

belief or another,&quot; and of &quot; the impartiality of a
scholar,&quot;

the basic

line of argument adopted by him throughout the book is not at all

independent but simply a borrowed one
;
and throughout the book

leaning on this main- stone he erects all his partial and favourite

views on this very foundation which is the arbitrary division of

Avesta Scriptures into different Periods of their birth and exis

tence. The division 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

&quot;

linguistic basis&quot;. 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 internal nor

external evidence, and in the absence of such evidence, held even

by them only as a probability and not as a certainty. When the

writer says in Introduction pp. XXX, XXXI,

&quot;

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 earliest Zoroastrian docu

ments are the Gathas, written in the Gathic dialect. * * The most

extensive literature on Zoroastrianism is written in Avestan

and that period is called the &quot; Later Avestan Period&quot;,

he simply 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 sum

mary, even an imperfect summary extant of the 21 Nasks of
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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 &quot;Vastarem&quot; Nask known in Pahlavi by the

name of &quot;Satiid Yasht
&quot;.

Hence the Gathas makeup even less

than 2T 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.
&amp;lt;?., rituals, most of the Yazads, 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

original Zoroa&trian 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-Ulrna Dastoor Darab Peshotan

Sanjana, B.A.:

The learned Dastoor before giving the Analysis says

&quot;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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scholar^ by the indefatigable labour and intelligence of

Shams-ul-Qlma 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 ZOJTO-

astrian 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 t6 tfie

exact extent of the Gathic literature in the A vesta

period. It has been believed from the intrinsic con

dition of the surviving Gathas, that they are not

preserved in their entirety, and that the five Gathashad

greatly lost in their original extent during the calamities

that have been brought upon Iran by Alexander. . .... .....

The entire sacred A vesta comprehended 21 books which
were classified under three heads :

( i ) the Gathic lore which treats of spiritual

knowledge, duties and good works.
: 7 T

(ii) the Datic group which treats of the Law

referring to this worldly existence, know

ledge, duties and good works,

(iii) the Hada-Manthric learning, which relates

to the matter and spirit that subsist to

gether 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:

1. Yatha

2. AM
3. Vairyo

4. Atha

6. Ratush

6. Ashat

7. Chit

8. Hacha

9. Vangheush

10. Dazda

11. Manangho

12. Shyothanauam

13. Angheush

14. Mazdai

15. Khshathremcha

16. Ahurai

17. A

18. Yim

19. Dregubyo

20. Dadad

21. Vastarem

(B) Pahlavi names:

1. Sudgar

2. Varshtmansar

3. Bagha

4. Damdad

5. Nadar

6. Pajeh

7. Ratu-dad-haite

8. Barash

9. Kashasrub

10. Vishtasp-Saste

11. Vashtag

12. Chitra-dad

13. Spend

14. Baghan Yasht

15. Nikadum

16c Dvasrujad

17. Husparam

18. Sakadum

19. Javid-shida-dad(vendidad)

20. Hadokht

21. Safcud Yasht
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The above Dastur then writes further in his Introduc

tion as under: &quot;the Seven Nasks viz., sfot YclSht, Sudgar,

Varshtmansar, Bagha, Vashtag, HadoUht and spend, fall

under the Gathic lore; under the Hada-Manthric group come,

Damdad, Nadar, Pajeh, Ratudad-Haite, Barash, Kashasrub

QRd ViShtaSp-SastC ;
and under the seven Datic group are

mentioned NIKadUm, DVclSPUJcKl, HUSpciram, SaftadUITl,

JavlT-Shida-dad, Chitra-dad and Baghan Yasht.&quot;

Summary of ths 21 Nasks :-

1. The Nask which corresponds to the twentyfirst word

Vastarem in the Yatha Ahu Vairyo is the Satdd Yasht, the Pahlavi

of the Avesta Staota-Yagnya. 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 o this Nask from the Avesta text of

the Yacna now extant.

2. The Sudgar has twenty-two Fargards containing com

mentaries upon the Gathas, of which a remarkable synopsis is

preserved in Pahlavi thus: According to Sudgar Nask, the

Yaiha Ahu Vairyo is the foundation of the Din or Revelation, and

the formation or composition of the Nasks, is derived from it. 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 Yatha Ahu Vairyo, Ashem Vohu and

Yenghe Hatam prayers,
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4. The Bagha also 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 metaphysical 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 Yasht Fragment 21),

on the fate of the soul after death (the extant Hadokht Nask
Yasht Fragment 22), the Srosh Yasht Hadokht (Yasht LI) 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 Gahs, and the invocation of

the several angels in each of them.

7. The Spend was the thirteenth of the Nasks, and corres

ponded 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 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. It described the many miracles and marvels

attributed to the Prophet, which are collected in the Seventh Book
of the Dinkard. The Sme Nask gave the history of the Kevela-

tion, alluded 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. It further described the
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important events of the future ages until the Resurrection, viz., the

advent at 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

Ahunavar. The brief substance of it in the Dinkard shows that

it was a special book on the Avesta Genesis, or the history of the

original 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 pre

parations and ceremonial of the Gahambar festivals; of the con

secration 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 disliking to attend them
;
the religious names of the twelve

months, and the thirty days of every month, aud the reason of the

name of each of them.

11. The Ratu-dad Haite contained details regarding all the

qualifications 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 Sarash Nask contained solutions regarding many
ethical questions, 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, friend

ship, enmity, opulance, 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 trans

mitted to us.

13. The Kashasrub taught the right method of the pre

parations and precautions indispensable in the performance of the

ritual 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 Saste 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-i-

Zarathushtra (Yashts 23 and 24), which are now existing. This

Nask described the temper, character, demeanour, wisdom 3 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

ofGod 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 legal code. This Nask is of high interest,

but is not represented by any section of the existing Avesta texts.

16. The Dvasrujad Nask was named probably from its

beginning words, and corresponded to the sixteenth word Ahmai.

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 a battle &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 meritorious-

ness owing to an ample number of Baspis in that ceremonial
;
the

Daruns and their consecration ceremonials ; 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 Ashavahishta for the healing of the sick; &c., &c., &c.

18. The Sakadwn Nask corresponded to the eighteenth word
Yim in the Yatha Ahu Variyo, and is regarded as personal and family
law ; it chiefly refers to future reward and punishment : the duty
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of tying the Kustih; the sin of feasting with idolaters; the religious
habits of the Prophet s disciples, Frashaoshtra and Jamaspa ;

&amp;lt;fcc.,
&c.

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 Keligion 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 over

coming evil and in restoring health
; 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 ofmankind in this world till the advent of Zoroaster and

the success of the Revelation ;
the formation of Gayomard by

Ahura-Mazda &c., &c.

21. The Baghan Yasht stands last of all in the Datic group.

It is represented by the Yashts or glorifying prayers in honour

of the good spirits and comprises more than half of the Khordeh

Avesta. This Nask contained the worship of Ahura-Mazda,

of the Ameshaspends and the Yazads presiding over visible and

invisible creations- from whom the names of the days are

derived their glory, power and marvellous triumph ;
the worthi

ness and the dispensation by them of favours for the worship

pers; and the duty of many recitations by Zoroastrians in their

honour.&quot; [&quot;From
this Nask are derived sixteen ofour

Yashts to which may be added the Horn Yasht and the

Srosh YashrBarmesteterS.B.E. voL IV, XXXV.]



INFERENCES FROM THE SUMMARY OF 21 NASKS. 11

The summary of the 21 Nasks or Volumes of Zoroastrian

Scriptures thus gives us some idea of the extent of the original

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

intellig-ence to know for certain that (i) the Vendidad so much
run down by the writer of the Zoroastrian Theology on page 70

(&quot;The whole of the Vendidad, it is claimed, savours of their (the Magi s)

spirit, nay, it is their work
&quot;

), as a work produced by Athra-

vans or Magi or any priestly class, is really speaking the

original whole Nask (number 19), Javit-Shida- dad, composed
by Zoroaster himself

; (ii) tjbe Yashts also denounced by the

author as &quot; the productions of the Athravans
&quot;

have their origin

in the Nask (number 14) Baghan Yasht written by Zoroaster

himself; (iii) the Ya^na and the Visparad, and specially the

Haftanghaiti, all of which are regarded as post-Gathic and as

post-Zoroastrian, i t e.
&quot; Later Avesta Texts

&quot;, 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 Ya^na, Visparad etc., the Gathas, and the Gathas

are thus related to the Ya(?na and the Visparad and the

Haftanghaiti as stock of the same parent Nask Stot-

Yasht. It 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 Avesta literature in our possession
bulk for bulk bears a ratio 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 bookthat of

branding all Avesta except the Gathas as post-Zoroastrian is

built only to erect a super-structure of his so-called &quot;

Progressive
and Eeform Ideas&quot;. Secondly, the importance of a re-produc
tion of the summary of 21 Nasks delineated above lies in that

life and spirit factor of Zoroastrianism, viz. Zoroastrian ceremo
nials and formulae. The writer of Zoroastrian Theology excludes
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from his book practically a chapter on Zoroastrian rituals or takes

a cynical view of the same here and there. The exclusion may
have been perhaps suggested by the title

4&amp;lt;

Theology
&quot; which the

writer has never defined in this book, nor has he given anywhere
in the book his connotation of the word Theology. We shall

allude to this part of the review, viz
,

&quot; 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 Pajeh (No. 10), Ratu-dad-

Haite (No. 11), Dvasrujad (No. 16), Husparam (No. 17) and

Javit-shidadad (No. 19) the Husparam being the special

ceremonial code of Zoroaster. When on page 17 of the book the

writer says :

&quot; Haoma is not definitely mentioned by name in the Gathas *,

&quot; There is no reference to the sacred shirt and girdle, the visible

symbols of every Zoroastrian s orthodox belief
&quot;,

and when throughout the book he tries to instil into the

mind of the reader his empirical view that the Gathas only are

the genuine work of Zoroaster himself, and that

&quot; Zoroaster s successors now write in the Avesta dialect which

replaces the Gathic,&quot;

it is naturally inferred from these two premises that Zoro

aster 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 Zoro

aster 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. Erom such a deplorable

degree of the writer s ignorance or wilful perversion of facts or

whatever it may be called, it is at once seen that the book proves

itself to be a dross and canker in the Zoroastrian Scripture

Literature.

In connection with this head it is quite desirable to quote

Prof, Darmssteter fro 8. B, E. Series Vol.
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&quot; 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 also

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 We possess the

Stot Yasht ( av, Staota Yacnya ) in its entirety ;
it is

the core of the aggregate known as the Ya^na, 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

Shapigan, the other in the Record office.&quot;

Such is the standard opinion on the subject of the first rate

importance ;
and it is such a moot 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 tail 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 where

as the former put clearly before the public both the fact of there

being 21 Nasks of Zoroaster and their own speculation, the latter

simply try 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

empirical attitude adopted by the writer that invites animadver

sions on such a book.

Instead of first proving with evidence the division of Scrip

tures 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 question, 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 21 were metrical and 11 prosaic. If therefore poetry

and prose occur simultaneously in one and the same Nask con

taining the Gathas, how can it be logically said that the Gathas

were previous in age to the prosaic part of all the Avesta Scrip

tures. 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 advanced 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 original Scriptures of

Zoroaster in the following words on page xxx Introduction to the

Pahlavi Vendidad :~
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&quot; Such is the history of Zoroastrian Scriptures,

which is found in the earliest authority extant. It up
holds the Zoroastrian belief that the 21 sacred boohs

ascribed to Zoroaster, had loeen p7^oduuced in the

reign of King Vista,sp 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 cen

turies/ 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 ~uie~w different sacred

boohs -were -written in the same age, in metrical
err prosaic dialect, in the philosophical, religious
or ordinary style, according to the different require

ments 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 explana*

tory prose for the general use of the people/

One simply wonders how the writer of Zoroastrian Theology
could have so arbitrarily started to write his book, dividing the

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 intro

duction the writer of the book under review says that his work

attempts to give

&quot;a general knowledge of the gradual process of the develop,

ment of Zoroastrian theology from its early simplicity to the com

plexity which it exhibits at present/

he puts himself in a deplorable condition, revealing his utter

ignorance of the term c

Theology
&quot;

in the first instance, and of

the entire 21 Nasks, a knowledge of which will not have
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caused him to use the distinction
&quot;early simplicity&quot; and

&quot;

present complexity
&quot;

which he has not at all demonstrated

throughout the book. A student of the Avesta who has

closely studied the Gathas in their metaphysical interpre

tation along with the other Avesta is able to see parallelisms

giving a clear idea of all these detachments being possible out of

a consistent whole of 21 Nasks. Looking to the present very

meagre state of extant Avesta fragments, we can say emphati

cally that no one is entitled to give his opinion as to the

authentic nature or otherwise of Zoroaster s writings. The in

disputable fact stands out that the entire original 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 shall 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 Gathas, as being Post-Zoroastrian and thus he may regard all

the ritualistic and other tenets of Purity 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 com

plexity of so many observances, so many rituals, so many angels

and so many demons, heaven, hell, purgatory etc etc., which are

not explicitly alluded to in the Gathas but propounded in the

other Avesta Writings.

We shall 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

all Avesta writings, except some portion of the Gathas, as a pro

duction of the ignorant Athravans or priests, and that he simply

wants to force home into the minds of the Parsi Public the

cardinal doctrine of these protestantg 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 Zoroas

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

of introduction,

&quot; 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.&quot;

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 logical inference such important books like

the Pahlavi Bundahishn must be supposed to contain all non

sensical 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 there

fore also the Pahlavi writings cannot be logically included under
&quot;

Zoroastrian&quot; literature. When we read pp. 194-197, we are at a

loss to make out what the writer wants to convey. In fact,

there occur so many self-contradictions and inconsistencies in the

different pages of the book, that a separate collection of all

these has been considered necessary and will be dealt with later on
so as to enable the public to attach proper value to a book of in

consistent 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 originally 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 cynical and ridi

culous 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 this first head of the review.

On p, XXXII of Introduction he says
&quot;

// the reader wants to know all that the Zoroastrian Literature

has to say about Ormazd, he will get it as a whole not f from any one

(period), but from all.&quot;

Here the word &quot;

Period&quot; is very objectionable. Then on

p. 194 under the heading :
&quot; The Pahlavi literature has its roots

in the Avestan soil,&quot; he says :

&quot; The Pahlavi works allege that the Avestan Nasks had perished.

* * * * rpkg 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 disappeared.
* * * * 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 still

existed in their days, but have been subsequently lost, and thus make up

for the loss of the original Avestan books to a considerable extent.&quot;

Then under the heading :

u The Pahlavi literature is the

completion of the Avestan texts&quot; the writer says on the same

page 194,

ec The Pahlavi works explain, elaborate, and describe in detail much

of what is stated in brief in the original Avestan texts. This is the

inestimable value of the Pahlavi literature.&quot;

If all 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:

* e 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 ia the Gathas. In the later ( ! ) Avesta he is surrounded by an

aureole, and becomes super-human ;
but in the Pahlavi works his per

sonality 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.&quot;

These words of the autbor 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 Zoroa

strian Scriptures than what the so-called modern P&rsi students

of Avesta grammar presume to have.

Again while depreciating the Pahlavi texts as *

still farther

removed from the Gathas,&quot; the writer employs the same em

pirical criterion of
&quot;

Periods.&quot; These are the syllogistic pre

mises in a series put by the author

1. On page 335 while doubting even the composition of

the Gathas he says

&quot; 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.&quot;

2. On p. 76. He puts the heading &quot;From the Gathas

to the later Avesta, a retrograde step,&quot;
without pro

ving anything under it.

3. On p. 195. He repeats the same idea &quot; We have describ

ed the change from the Gathic to the Avestan Texts as a

retrograde step&quot;; and then adds &quot;The Pahlavi texts are

still farther removed from the Gathas.&quot;

From this it can be very easily inferred that if anybody
wants to know the &quot; Pristine Truth *

taught by Zoroaster him

self, he must consult only a &quot; considerable portion of the
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Gathas
7

; and he must treat the Ya?na, the Visperad, the Vendi-

dad, the Yashts, 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 treat

ed 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 Avesta texts 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 a book that it is only 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 has 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

&quot;Whosoever teaches, speaks or acts, respecting the beliefs 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.&quot;

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 in its intrinsic valiie.pf
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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 opi

nion 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 Zoro-

aster himself, comprising the entire Zoroastrian Daena or the

Law of the Universe in all its exhaustive departments, is to say

the least, downright heresy, and the entire book based on such

a heretical view cannot be rightly called cc
Zoroastrian.&quot; In

fact the book is meant to denounce all Avesta writings so

that the writer may be enabled to preach a &quot; Neo-Zoroastrian

Theology&quot; invented by his own imagination; a.nd hence it is

that he draws such conclusions as the one on p 71, viz.,

&quot;The Arestan texts are the productions of the Athravans, the

legitimate guardians of the Zoroastrian canon,
7

and another on p. 70:

&quot; The whole of the Vendidad savours of their (the Magi s) spirit, it

is their work,&quot;

And the writer of the book proves further that the Vendidad

is not the work of the Magi but of the Atnravans 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., &quot;All Avesta

is post-Zoroastrian work of Athravans or Magi or any body of persons but

not of Zoroaster himself&quot; ! A very queer inference drawn from

some unknown Logic of Empirical Dogmatism !

In the absence of an entire Zoroastrian lore, it is very ridi

culous -and illogical on the part of a writer 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 &quot; the linguistic basis&quot; and the subject-matter. .In the

first, i.e. in the linguistic basis, the Gathas having Jong 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; &quot; Cannot the

teachings of the same writer be put both in prose and poetry ?
&quot;

We have seen in the words of Darmesteter that the same Nask

Stot Yasht 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 originally given by
Zoroaster only in poetry and not in prose ? Was Zoroaster in

capable 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 diSerent metres, different lengths of lines, diSerent num
bers 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 all the Gathas only in one metre that of

Ahunavaiti, and that because all the Gathas differ from one

another in this respect, all 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 puts in :

&amp;lt;c 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 writer of the book does accede by these words to the

view that not only was the so-called Later Avesta not propounded

originally by Zoroaster himself, but that all the Gathas also were

not taught by Zoroaster himself. Such an ungrounded sceptical

view is styled by the writer of the book as
&quot; Textual criticism

bringing startling revelations for the Parsis&quot; a remark too sar-

castic 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 all 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

&quot;The P arsis had been accustomed to attribute indiscriminately (?)

all Avestan compositions to Zoroaster himself and who never appro

ached their own sacred books with a historical perspective.&quot;

Here the epithet
&quot;

indiscriminately
&quot;

is certainly used very
4

indiscriminately by the writer. Does the writer definitely under

stand what &quot;

perspective
&quot;

implies in drawing and engineering?

Has he ever seen the perspective apparatus, 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 Avesta really 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 all

Zoroastrian teachings, he would have paused a little before

eatirisiug the beliefs of the Zoroastrian fold.

On the same p. 336 he says that

&quot;an exuberant outgrowth of dogmatic theology and ceremonial

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

tf the Later Avestan texts were declared to render nugatory the

pristine purity.&quot;

From this it is seen very clearly that the writer of Zoroa

strian Theology has not at all studied all 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 essential spirit of the two.

We are at a loss to understand the meaning of
&quot;

dogmatic theo

logy
&quot;

as understood by the writer and there is no dogmatic idea

expressed in any Avestau texts so far as our study goes. We do

not understand why the writer has a disgust for
&quot; ceremonial

observances.&quot; In fact the Zoroastrian religion is entirely

characterised 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 a recital thereof, in addition to their utility as texts

propounding the laws of nature. We shall touch this subject in

details in its proper head, but the writer, it is evident, has never

thought of his responsibility \vhile 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 un

reasonable unwarranted speculations in respect of an ancient

much-revered scripture like the Avesta, which is so very difficult

of an intelligible exposition. The translations 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 Zoroa

strian religion. There are so many technical terms in the

Avesta, the same word having different sign ifications and

technical meanings in different places according to the context,

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 diffi

culties in the way of studying the Zoroastrian Scriptures, it is

simply bragging on the part of the writer to say on p. 335 that

&quot;the religion of the Younger Avesta had departed in certain

respects from the religion of the Gathas, and the subsequent composi
tions 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 Zoro-

astrianism, and along 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 &quot;hell and

lastly without conscience. In order to carry out this plan the

foundation-work is introduced in the form of a split 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.

There is no logical sequence and consistent flow of ideas and

arguments throughout this work. In spite of far-fetched argu
ments and vain efforts to show a separation between the Gathas

and the so-called Younger Avesta by such headings as on p. 76,
&quot; Prom the Gathas to the Later Avesta a retrograde step &quot;,

in

spite of the writer s efforts to show to the best a remoteness of

the Avesta from the Gathas by a wilful 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 all 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 relation

ship of the Gathas with the other Avesta. On that page under

the heading The infernal crew 3 the writer s main contention is

this that in the Gathas all the demons and all the good spirits

are not numerically counted as in the Later Avesta, nor are the

names of all the demons and all the good spirits mentioned in

the Gathas as they are in the other Avesta. He refers to the

Gathas and says that
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&quot;the Daevas or demons are the offspring of the Evil Mind and

spread their mischief over all the seven Zones When the two

primal 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 men

tioned under the four generic names of Aka Mana or Bad Mind,

Druj or deviation from the righteous path, Aeshrna or the impro

per 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 rival forces named specifically in the later Avesta and

defined in further details with their functions in nature. The

writer s strange argument runs thus

* In opposition to every archangel and angel, the Younger literature

sets up a corresponding fiend. We do not find the symmetry of diame

tric opposites between these rival forces carried out to completion in the

extant Gathic literature,&quot;

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 coinmonsense 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 supplement

ary to the Gathas both devised and originated by the same great

prophet? Cannot the younger literature be marked out as collec

tions 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 fund

ament of all other Nasks? These are questions which could have
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suggested themselves to the writer himself only if he had &quot;written

the book with the idea of equality, justice and frankness of pur

pose 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 connec

tion with this subject. On that page under the heading
&quot; Between heaven and hell

&quot;

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 :

&quot; The Avestan and Pahlavi texts record in full detail this eschatolo*

gical 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.&quot;

Although not properly expressed, this quotation explains

that the later Avesta has developed the germinal 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
&quot; Duration of punishment in hell

&quot;

in the following words:

&quot; The idea of eternal damnation, that is, confinement in hell until

the day of Renovation, which is markedly manifest in the Jater works,,

-exist* in embryo in the Gathas.&quot;
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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 materialisation of

hell by the later Avesta on the same page under the heading
The nature of retribution in hell.&quot; No such difference as

shown there really exists in the original texts and hell is not at

all materialised 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 themselves.

On pp. 60 and 61 under the headings
&quot; Saviour prophets

&quot;

and &quot;

Eighteousness triumphs over wickedness,&quot; a vague attempt

is again made to show the remoteness of the Gathas from

the Later Avesta. The writer says on p. 60 :

&quot; The later scriptures speak of the different saviours that will appear

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 plural forms occurs in the

Gathas. Here however the word is used, not as the name of a particular

individual, but as a generic term, designating a group of saintly

workers. It is in 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.&quot;

Here the main point of argument adduced by the writer is

twofold, viz., first that the use of the word Soshyant in the

Gathas is in the generic sense, and that in the later Avesta in

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 there

fore on account of this distinction the later Avesta embody

original teachings inculcated by persons other than the prophet.

The word Soslyranfc does generically imply a benefactor in spirit-
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ual progress, and in the Gathas it is collectively used as
&quot;

Soshyanto Dakhyunam z. e. the benefactors of various

planes of the universe, and these are explained in the Later

Avesta as different individual souls working for each of the seven

planes or Keshvars, and the one specially 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 commocsense 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 Avesta says

on p. 61 :

&quot; 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 ead has been the final goal laid out in the Gathas.

Zarathushtra prays over and over again for the period when Righteous

ness shall 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 every one 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 himself

admits that the so-called later Avesta explains in detail and

systematically what is dismissed with poetic brevity and cate

gorically 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 teach

ings 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 Avesta thus:

In the hymn of the Confession of Faith
( Yac.na Ha 12) that the

faithfu.1 recites Jroin fclie time whn he as a child is jnvested with the
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sacred cord, and which he thereafter repeats throughout his life at the

opening of each daily prayer, he proclaims himself a worshipper of

Mazda and a foe to the demons. In this antagonistic attitude to all

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 Yendidad, more correctly

Vidaeva-data/ or law against the demons.
&quot;

From this the writer s own testimony an able reader can

clearly come to the correct conclusion that the theory of divid

ing 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
&quot; cannot Zarathushtra s own

teachings be regarded as embodied in the Ya$na 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 Vendi

dad ?
&quot; 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, Yagna HA- 12 and the Vendidad may have different

sources of origin.

Again on p 163 under the heading
u Aka Manah the demon

of Evil Mind&quot; 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 Younger Avesta,

and we do not hear of so much of his activity in the Pahlavi works.&quot;

This is again an unwarranted statement, and the writer be

trays his ignorance about the meanings of the terms &quot;

Angra
Mainyu&quot; and &quot; Aka Manah.&quot; Both these terms are used in

Avesta and Pahlavi works as iaving .the same sense of
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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 also very far-fetched, for on the same page and in the

same paragraph he says

|{ The ethics of Zoroastrianism naturally demands that Aka Mana s

power shall 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 already
seen in the triumph of Righteousness over Wickedness on

pp. 61 and 163, and hence we can argue quite logically that the

Yashts, the Vendidad, the Ya^na 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 all

these must therefore be studied simultaneously and with equal
reverence for all 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. XI.

The whole chapter in fact requires a close examination and

straight refutation, for the division of Avesta Scriptures into dif

ferent periods of origin, and the authorship of the original teach

ings by different persons have fascinated most of the philological

school, and all their speculative ideas are based on this enchanting
belief. The heading

&quot; From the Gathas to the Later Avesta a

retrogade step&quot;
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 really never exists, a split

according to the origin of ideas, and the spirit of the meanings
of ideas therein.
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The lofty tone of the earlier compositions gradually declines, and

the greater part of the Yagna, Yashts, and Yendidad 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 generally

dealt with the abstract concepts. Every one of the Amesha Spentas,

as we have already seen, impersonated some cardinal virtue. Though
Asha the genius of righteousness and Haurvatat, that of perfection, have

each a Yasht 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 qualifications.

Rather than dealing with the righteousness of Asha Yahishta 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 spells to drive away the demons of disease aud death.

This general tendency of drifting towards the concrete and material

in religion is the characteristic feature of the times and endures

throughout the Younger Avestan as well as the subsequent Pahlavi

period, in which it reaches its climax.&quot;

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, Frama-

rethrem, Eragathrem, Fr&yashtim, Frastaothvem, Zabathrem,

Zaotarem, Afritarem, Aibizaretarem, etc., etc., etc., are used for

different rhymes and intonations of vibrations required to pro

duce different effects on different occasions in different cases of

recital. Hence we see that the Gathas practically requiring Frasru

threm, the Yashts Frayashtim, the Ya?na requiring Zaotarem, the

Vendidad requiring FramaretJarem 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 NaskSj 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 a poetical composition from the Stud
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or Stot Yasht or VasUrem Nask
;
the whole of the Ya^na practi

cally 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&quot;a9na and Visparad
have their source in the Gathic group of Nasks

;
the Yashts are

derived from the Hadha-Manthric group, and the Vendidad from

the Datic group of Nasks. Thus not only specifically but also

generically 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 at a loss to

understand the reason of different styles of each existing scrip

ture. For this reason the Gathas, Ya^na and Visparad treat of

subjects different in form though not in spirit from those in the

Yashts 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 at all appear to the

writer, are simply an outcome of his inability to grasp the teach

ings therein and of a materialistic 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 con

sistently 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 shall

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 physical matter, but on the abstract and

invisible though scientific laws of ultra-physical states of exist

ence. If the religion can teach about the laws of social 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 Manthra in our everyday practical life. If

Zoroaster was a practical man who gave practical precepts of
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leading a life in accordance with the laws of nature, it is

quite natural 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 all these are innovations of arguments
which a lay reader may easily believe and be a ready dupe of,

on account of his ignorance of the real facts existing in the ex

tant literature. These gymnastic efforts of twisting and squar

ing 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 :

&quot;

Daena, Chisti, Mithra, Raman, Rata, Manthra, Airyaman, Asha,

Hvare, Maonghah, Asman, Ushah, A tar and Zam, furnish us with in

stances in which terms that were used in the Gathas to connote the

ordinary meanings are now personified as angels.
*

Here also 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 Mana is 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 conceals 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

questionable. It runs thus

&quot; 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 major 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 aud honoured
&amp;gt;

and who occupy

a pre-eminent position in the later development 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 compelled to admit it into ths Zoroastrian

theology, when the towering personality of Zoroaster was removed from

the scene of activity after his death.&quot;

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

is the Stud Yasht or the Vastarem ]S
T
ask which treats every

subject generically and with poetic brevity, and therefore

the Gathaa refer every time to the seven Ameshaspends or arch

angels and only to a few Yazads as every Avesta student is

aware of. In this summary of the Nasks we find that the divi

nities, 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 angels in each of the Gahs
;

in the Pajeh Nask the reli

gious names of the twelve months, and the thirty days of every

month, which are the names of all the divinities
;
in the Ratu-

ddd Haite the demonstration of the assembly of the Amesha

spends and the ritual of the sacred beings ;
in the Kashasrub

Nask the right method of the preparations and precautions in

dispensable in the performance of the ritual for the saered
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beings ;
in the Husparam Nask the ritual of the sacred beings ;

in

the Baghan Yasht Nask which included the Yashts or glorifying

prayers in honour of the good spirits and which also contained

the worship of Ahura Mazda, of the Ameshaspends, and the

Yazads presiding over visible and invisible creations, from

whom the names of the days are derived, their glory, power and

marvellous triumph. Thus the absence of the Yazads or divini

ties in the Gathas is very easily accounted for if the student of

the Avesta remembers the first QXiOITi 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 generically

or as in embryo, and the apparent absence of the divinities in

the Gathas is shown to be the real 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 &quot;

all&quot; is an exhaustive adjective which im

plies 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 also not to be

found in the Gathas and that therefore all the Yazatas are of a

later growth. But the former use of &amp;lt;

Vispe meaning &quot;all

&quot;

and the superlative degree
&quot; Mazishtem &quot;

meaning
&quot; the great

est
&quot; with Srosh suggest a latent force of the word &quot; Yazata &quot;

which the adjectives
&quot;

Vispe&quot; and &quot; Mazishtem &quot; must qualify,

and we find the forms Yazai and Yazemnaongho in the Gathas

formed from the same verb Yaz from which the noun Yazata is

derived. We cannot dwell at 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 a sceptic attitude into his mind. The writer evinces

his scepticism and wilful 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 on firm ground when we dogmatically 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 j 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.&quot;

In this the writer exposes his sceptic attitude and dogmatic

expression of his own Idols-of-the-mind. It will never be logi

cal to say that because the names of some angels and not of all

of them are mentioned in the Gathas, only the Gathas are com

posed by Zarathushtra and that the rest of the Avesta cannot

have been transmitted by the propbet himself. In the first

place Zoroastrian Keligion has never been a &quot;

Keligion of re

forms.&quot; It is the entire Law of the Universe called &quot; Daena &quot;

in the Avesta, as taught by the great soul Zoroaster &amp;gt;Zoroastri-

anism is nothing but the Natural Law of Evolutien or Unfold-

ment of Soul, known and taught by Zoroaster and this universal

law inculcates 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 a circle, 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-Zoroastrion-like appears 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

&quot; The world according to the Pahlavi texts which carry onward the

ideal teachings of Zaratusht in the Gathas as developed in the Younger

Avesta, is ever striving and tending toward final betterment, and will

reach perfection in the millenium of
Soshyos.&quot;

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 called Later or Younger Avesta is

supplementary to and explanatory of the ideas inculcated in the

Gathas, and that the Younger Avesta is not diametrically op

posite to, or singularly different from, the Gathas. Thus the

writer on p. 286 affirms or accepts what he denies on the fore

going pages. It is therefore quite speculatory on the part of a

writer of such a book to say without any evidence in the pre

sence of such conflicting and self-contradictory statements made

by himself that the Gathas only and nothing else in the Avesta
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belongs to Zoroaster. Why does the writer put the word

&quot;Gathas&quot; in contradistinction to the word &quot; Avesta &quot;

? In

the first place does the writer understand what the word

&quot;Avesta
11

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 connota

tion 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 distinction between &quot; Fshusho-Manthra &quot;

and &quot;

Manthra-Spenta&quot;, the two grades of tne Avesta

writings. Just as he has never explained the distinction be

tween the words
4

Gatha and Avesta, he has not explained

the meanings of &quot; Fshusho-Manthra &quot; and Manthra-Spenta.&quot;

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 called Manthra-

Spenta, the writer quite unnecessarily squibbles with the distinc

tion 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
&quot; Avesta

&quot;

which in its entirety makes up 21 Nasks, he will

never use the incongruous phrase
&quot; Later Avesta.&quot; This squib-

bling is undertaken because it serves as the basis of his entirely

imaginary
&quot; Zoroastrian Theology

&quot; which he wants to preach to

the reading public.

On p. 78 he calls the Gathas by the name of &quot; short devo

tional hymns
&quot; and thus expresses his own surmise as to the

argument about the Later Avesta. He says

&quot;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 elaborate ritual. The argu
ment may explain something, but not all.&quot;

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 all angels or those inculcating the

rituals. This argument makes clear the difficulty and by his own

argument the writer brings to the ground his favourite split be

tween the Gathas and the other Avesta the theory which is the

basis of the entire book.

In 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 archangels in the Later Avesta, and supports his

argument thus

&quot;Some of the Yazatas have risen to such a great popular

ity during this period that they are honoured more than the Amesha

Spentas Some of the longest Yashts or sacrificial hymns are

composed in their honour. Yet the archangels who are higher in the

spiritual 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 com

positions or go entirely without any special dedication. Some of the

attributes that ore the prerogative of Ahura Mazda alone are lavishly

applied to the leading angels ; but the authors are sparing even to

parsimony when they confer honorific epithets on the Amesha
Spentas.&quot;

This argument has no validity for a right student of the ex

tant Avesta and Pahlavi literature. In the Gathas it must be

remembered that all the subjects that are treated therein are

dealt with generically, and that is admitted even by the writer

himself as we have already noticed. The Amesha Spentas who

have their co-operators in all the Yazatas 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 Yazatas
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are implied in the treatment of the Amesha Spentas in the

Gathas. Moreover the Yashts belong to a Nask which is quite

different from the Nask containing the Gathas. The Nask

called Baghan Yasht contained Yashts or glorifying prayers in

honour of &hura Mazda, the Ameshaspentas, and the Yazatas

presiding over the visible and invisible creations. We have in the

extant fragmentary literature only three Yashts 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 called 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 Yazatas, there being besides these some two or three more
Yashts e. g. the Horn Yasht, the Vananta Yasht and the Sirozah

Yasht. Thus we see that the Yasht literature has no connection

whatsoever with the Gathas insofar as their Nask-origin is con

cerned, 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 attitude etc. towards the

Ameshaspentas shown by the composers imagery of the Yashts,
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 Yacna 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 all the Ameshaspends taken

together. The writer of the book seems simply to take a wrong
advantage of the ignorance of the reading public, even the Parsee

public, about the Avesta or its literature, and hence he tries by
means of illogical and absurd arguments throughout the book to

dupe 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.
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1 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 his

view. There he say*

&quot; the Avestan texts deify the ritual, implements, textual

passages of the scriptures, and other like objects. The expressions of in

vocation and sacrifice applied to them are the same as those used in

honour of Ahura Mazda, the Amesha Spentas, and the Yazatas

Thus the ceremonial implements and scriptural texts are all

alike made the objects of adoration and
praise.&quot;

Here again the writer shows his utter ignorance of what the

Avesta Manthra are. In the Srosh Yasht the Major, the follow

ing are regarded as the powerful weapons of the angel Srosh, viz.

the Ahuna Var, the Yacna Haftanghaiti, the Fshusho Manthra,
and all chapters of the Yana. 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 con

sistent that the other Avesta pays the necessary dignity ^
to the

Manthra in commentation to the same dignity given to the Man
thra 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 Manthra in 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

l 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

&quot; In the Gathas the prophet addressed several 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 cate

gorically. To invest their compositions with divine sanction and pro

phetic 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 Yashts are composed in this
style.&quot;

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 also we find dialogues be

tween Ahura Mazda and Amesha Spentas, between Geush Urvan
and Geush Tashan, between Zoroaster and his disciples

and so on. Therefore 60 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 also in the third person, which is never account

ed 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

wilfully ignores that fact, when he puts the Vendidad and the

Yashts as compositions by the later sages. Will the writer name
with authority only one out of his imaginary

&quot;

later sages ( ? )

&quot;

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 illogical speculations, the writer accuses the so-

called later sages ( God and the writer know, 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 verse in his Paradise Lost, a different and peculiar
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style in his sonnets, style of the mystery plays in the Comus,
prose style in his Areopagitica, hut 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 Yazashne and some of its chapters
are derived from one Nask, Visparad from another, Vendidad is

altogether a third different Nask, and the Yashts 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 also in their style and ideas.

Thus the same string on which the writer harps throughout his

book viz., that the Gathas only and nothing else 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 wilful 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 Yasht was somebody
else and not the prophet, in these words:

&quot; The writer who consecrated Yasht 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.&quot;

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,

although we find references to Zarathushra in the Meher Yasht as

in the Gathas and although the ideas in the M eher 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 Horn Yasht
&quot;The poet depicts him (Hoama) as approaching Zarathushtra for

this particular purpose.&quot;

We are left to infer who the poet of the Horn Yasht 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 reaso n.
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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 scrip

tures in the following words,

&quot;Great as was this national catastrophe, still greater was the

spiritual loss involved in the destruction of the holy scriptures of

Zoroastrianism, which perished in the conflagration of Persepolis

Fire, the most sacred emblem of Iran, was wantonly utilized in

consuming 1he word of Ormuzd. 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-i-

Shapigan, we are informed, was done into Greek, though more probably

it met with a similar 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 fulness

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 existence 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 -^y of the whole?

Does the writer apply 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 fulness ? And we may ask a last question to the reader,
1 can the writer of Zoroastrian Theology have meant only the five

Gathas or the entire A vesta scriptures of the 21 Nasks by the

phrase the holy ivories 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
4 Ahuna Vairya he says

&quot; 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, every one of

which corresponds to one of the tiventy-one Nasks which make up the

complete Holy Writ of the Zoroastrians. It is the quintessence of the

entire scriptures Of all 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.&quot;

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 Yatha Ahu Vairyo
formula which has a divine origin, and taught by Ahura Mazda
to Zarathushtra ? Did the 21 Nasks contain only the five extant

fragmentary Gathas with the exclusion of Yagna, Vendidad,

Visparad, Yashts 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 preaches in 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 wilful omission ? It reflects simply dis

credit and presence of some ulterior object in view on the part of

a writer of a book like Zoroastrian Theology, to keep the reader

in the dark about an all-important fact viz., the existence of 21
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Nasks with their contents, and to attempt to argue out his own

favourite Idol-of-the-Mind with this artifice of wilful omission.

With these remarks we leave the reader to draw his own conclu

sions about the writer as well as the book, saying that in spite of

his artifices employed of wilful omission and of misrepresentation

of facts, the writer has not at all 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 Zoroas-

trian Scriptures who do not believe in, or wilfully omit to admit of,

the existence of 21 Nasks as the root-cause of the edifice of the

Zoroastrian Law.
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CHAPTER II.

The Writer s harping throughout the whole book on the

same string of Proselytism which really forms

the burthen of his book.

While dealing 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 admis

sion of aliens into the Zoroastrian community simply by putting

on them Sudreh or the sacred shir.t and Kusti or the sacred

thread-girdle. In this age of rank materialism it is but natural

that most of the people can have no idea of the subtle laws of

nature working in all human activities. 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 Zoroas

trian Law. When the community begins to decline in its number

on account -of the inexplicable disturbance caused by the people

themselves to this Moral 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 commu

nity 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 proselytism from

the extant Zoroastrian Scriptures by their usual practice of twist

ing 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 advocacy 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 oftemperaments 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,

social 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 in

teresting 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 Chris

tianity, 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 Scrip

tures is 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 accord

ing to his Idol-of-the Mind. And this he has to do because in the

Introduction he deems

&quot; It essential to a clear comprehension of the religious thought pre

valent in the Parsee community at various epochs of its history to pre

sent a concise account of religious beliefs from the pre-Gathic times

down to the present day,&quot;

One of such religious beliefs is proselytism according to the

writer, and he preaches it as an original Zoroastrian belief. Hence

it is our task to make out whether modern proselytism is a Farmdn

7
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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 icnag-
ination of a meagre portion of the present-day community in

cluding 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 shall see in this

part how the writer tries to establish clandestinely, nay even

irrelevantly, the advocacy of proselytism. Although he says in

the Introduction that he has

tC

Attempted, as far as it has been practicable, not to write as a

partisan.
5

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 shall see that he has come

out simply as an advocate of so-called Reformers, or Eadical Belief-

changers to whom alien marriage and proselytism appear to be

the be-all and end-all of Zoroastrianism. The force of his partisan

ship 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 XLVI under the heading
&quot; Zoroas

trianism ceases to be a missionary religion,&quot;
which run as

under :

&quot; But for all that the decline in the birth-rate in a community of

about a hundred thousand souls that stubbornly rebels against all pro

selytes and closes its doors against all aliens threatens its very existence.**

The writer means to convey without any scriptural evidence

that the only remedy for an increase of birth-rate in the commu

nity and the panacea for the perpetuation of the Parsee community
is proselytism. If proselytism served as remedy against the ex

tinction of a race, why should nature have made so many varie

ties of the races of men instead of one homogeneous group of all

mankind on earth ? If only one religion was suitable for the

progress of all 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 several 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 he 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
&quot; If Zoroastrianism is to live in this world as a living faith, it must

have sufficient numbers in its fold to keep up its
vitality.&quot;

A religion always has its life, so long as it is put into practice

in every day life by each individual member thereof. Zoroastri

anism 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 physical convenience and material ease with no

sanctity or spiritual 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 all those canons taught in all 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 &quot; Zoroastrians
&quot;.

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 all 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 reli

gion .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 35 we find a very fine passage regarding
the teaching of religion. There it is stated that

&quot; Then a man or a woman knowing the Truth may practise it as

such, and may teach it to those who are capable of practising the same
as it ought to be practised.&quot;

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

practise 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 co-religionists who are capable of practising the same.

Thus we learn that without the qualification of strict profession
of a religion 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 intact 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 fro n his

views expressed therein to be an enthusiast of proselytists makes
the best attempt to allude 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

inind throughout which is that although the writer of Zoroas

trian 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 personal views they are run

down as Younger or Later or post-Zoroastrian, but whenever they

seem fco be in favour of his Idols-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-

&quot;The sacred books designate these pioneers in Iranian religion

the paoiryo-tkaesha, of the primitive faith
,&quot;

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
&quot;

Paoiryo-tkaesha&quot; literally means &quot;the first or advanced ones in

faithful practices of devotion,&quot; and is applied throughout the

Avesta only to saintly souls advanced in spirituality. Those only

who expedited their evolution or spiritual progress by following

dataish paoiryaish ahurahy*V i. e. the original first laws of Ahura

in their leading of life are put under the class Paoirya-tkaesha.

We have in the Avesta, three chief classes of souls always occur

ring together as in Ya?na Ha 26. The three terms Ashaonam

Fravashinam, Paoirya-tkaeshanam. Fravashinam, and Naba-

Nazdishtanam Fravashinam imply three graduated classes of

souls advanced in Ashoi. The first class
l 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 spiritual development to a

certain degree, and the third Nabanazdishtanam which literally

means c 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 Zaratbushtra himself is styled a &quot;

Paoiryo-

tkaesha&quot; in the Fravardin-Yasht, for he was himself an advanced

soul. Thus we see that the word Paoiryo-tkaesha which has a

technical sense is wrongly rendered as &amp;lt;;

people of primitive
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faith.&quot; 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 goal of highest spiritual progress.

Then in Chap. II under the heading
&quot; Zoroastrianism in its

early Missionary Stage&quot;
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 seme 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 tti convey to

the reader that proselytism is openly allowed in Zoroastrianism.

On the same p. 12 he puts in sentences like the following

When Zarathushtra won as a convert (
!

) Vishtaspa ;

Conversions to the new religion followed rapidly;

With all the zeal 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

simply an adoption of system where there was formerly no organi

zation in their belief. The speculative tendency of the writer goes

further when he says on the same page

&quot; Zoroasfcrianism implanted itself not alone among the Iranians that

practised 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 immortalizes in his holy

hymns the Turanian chieftain Fryana and his family, who came over to

his
religion.&quot;

A highly unwarranted statement, indeed. There is not a

single evidence whether direct or indirect to prove that Zoroastria-

nistn 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.

&quot;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 circle,

Teaching a Manthra to an infidel is equivalent to

giving a tongue to a wolf.&quot;

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 Yasht

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 nc/t imply pro

selytism at all. 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 Paoirya-

tkaesha 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

all the Turanians of course) followed the path of Zoroaster, but

this adoption of Zoroastrianism by the Turanians cannot there

fore be termed Conversion. Iran and Turan implied only a dis

tinction 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 Yasht,
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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 Yasht, never for

a moment implies the advocacy of the present day proselytism

by Zoroaster, but simply points out to us that Mazda-worship

pers were not confined to Iran only but also inhabited neigh

bouring and distant regions alike c

The writer s reference to the Turanian chieftain Fryana

in the Gathas is also without any evidence, for the word

&quot;Turahya* in&amp;lt;Gatha* 46 ;
12 means 4&amp;lt;

powerful or mighty&quot;

and is supported by the epithet Aojiyaeshu meaning over

powering applied 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

Yasht, and the Gathas as a 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 l

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 a religion, or pro

selytism as the writer attempts to style.

Then on the same page 12 under the heading Zarathush-

tra 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

writerpro 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 prosely

tism. In the first place we admit emphatically that Zoroas*

trianism is a 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 Zara-

thushtra 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 as it 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 all the laws that ever taught about the

evolution of the soul. In Yacna Ha 12 or the confession of

Faith formula, the Law of Zarathushtra is depicted in the

following terms.

&quot; I attune myself with the Good Mazdayacnian Law
t

which

is efficient in putting down the dual incessant fight between good
and evil principles 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 excel-

lent 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 Zara*

thushtra of Ahura.&quot;

Thus the universality or rather the universal greatness,

because of the universal application, of the Law of Zarathushtra

is 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 Zoroas

trianism is depicted very beautifully with the same implica

tion of the greatness of the Law of Zarathushtra. There it is

said that the Law Mazdayacnian as taught by Zarathushtra is

greater in size, beauty and excellence than any other law, just

as the Sea Vourukasha is greater than all other seas or just as

a big tree covers all the smaller ones, or just as the sky covers

3
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the entire earth round. This idea of the universality of the

Zarathushtrian religion from the point of view of its greatness

and dignity is to be found also 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 original 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

&quot; The prophet is convinced that the religion which his Hearenly

Father has commissioned him to preach is the best for all mankind.&quot;

Here the last three words &quot; for all mankind&quot; do not occur

in the original at all and these words are thrust in by the

writer to show that Zarathushtrian religion is meant for all

mankind, and hence to preach advocacy of proselytism. The

line in the Gathas 44; 10 is in the Avesta put thus &quot; Tarn

Daenam Ya Hat&m Vahisht &quot;

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 all-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 universal characteristic of Zoroas

trianism from the point of view of its greatness we shall now

try to understand why Zoroastrianism is a universal religion

from the point of view of its universal efficacy resulting from

the observance of all 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 in

cluding 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 parallel

with the functions of Nature, when he observes all the laws of

his religion. The effect of this parallelism is accumulated in

visibly 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 all the king
doms 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 universal

characteristic of Zoroastrianism can never be taken to imply

proselytism or conversion of all mankind on the earth all at

once from the Red Indian savage to the greatest scientist

into Zoroastrian Faith. If the universal 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 esta

blished religion no Hinduism or Buddhism, no Mahomed-

anism, 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 Pro

vidence ought not to have made a differentiation of races

among mankind with a graduation of religions to suit their pro

gress we can in that case accept the universality of Zoroastria

nism in the sense he means to convey. Otherwise if Zoroastria

nism is at all termed a Universal Religion which it undoubt

edly 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 allusions

brought forth by the writer on p. 13 in support of his own
view. He says
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&quot;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 able the better to teach the religion to man,&quot;

He quotes this from Gatha 49
;

6. Here again, the mean

ing of the original is entirely perverted by the writer in order

that the meaning may help him preach his gospel of proselytism
direct from the Gathas. The original Avesta words &quot; Yatha-i-

sr&vayaema tarn daenam ya khshmavato ahura,&quot; do not contain

any idea of preaching the religion and of preaching to man
kind in general. There is no reference &quot; to man &quot;

at all 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 explains what the Law of Asha in a nutshell

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
&quot; thus this we can remind ourselves of viz., that law of thine,

Ahura.&quot; Instead of this obvious philological meaning, the

writer according to his practice throughout the book wilfully

perverts, adds, and omits, as he pleases, in order that his

favourite theses can be shown to be borne out by the scriptures

to a lay reader- In the same way, he says on same page further

11 The prophet is convinced that the religion which his Heavenly

Father has commissioned him to preach is the best for all mankind/

We have already quoted this sentence as an instance of

perversion. The writer quotes this from Gatha 44
;

10 which

runs thus
&quot; Tarn Daenam Ya Hatam Vahishta,&quot; which literally

means &quot; that law is the best of the laws-leadiug-to-real-

existence or evolution.&quot; Grammatically the word &quot; Hatam &quot;

is in the genitive plural and yet the writer puts it in the

dative form &quot;for
all mankind.&quot; 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 maj
be cited here. He says -~
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&quot; Ahura Mazda has promised that he will give the riches of beati

tude for all time to the devout followers of the new Faith.&quot;

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 en

couraged by means of this inducement even in the Gathas.

When the whole piece is translated literally, it is seen that no

such meaning of proselytism can be deduced from this para

graph, and that therefore the writer s attempt is one more in

stance of perversion. The literal rendering is as follows

&quot;The best aspiration of Spitama Zarathushtrahas 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&quot;

Here we see that the eternal beatitude is bestowed upon
the prophet himself, and the reference does not relate to any
underlying or even remote idea of proselytism. This is wilful

perversion in addition to mis-quotation. There is no promise of

beatitude &quot; to the devout followers
&quot;

and there are no such

words as * new faith
&quot;

in the original. This is the way in

which the writer preaches proselytism and nonsensical vague
Idols-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 pas

sages quoted above are regarded by the writer as best autho

rities 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 com

plete Law of Nature taught by Zoroaster and possesses univer

sal superiority or transcendency and efficiency of universal

application if properly followed by its adherents as we have

already seen, the writer deplores that Zoroastrianism has jiojb

been universal, in these words
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&quot;

Though possessed of all the best elements that fitted it to be a

world creed, Zoroastrianism has never shown any signs of becoming a

universal
religion.&quot;

The writer regards Zoroastrianism as remaining only a

(&amp;lt; national religion
&quot;

or &quot; the communal religion of a hundred

thousand souls.&quot; This deploration of the writer points out the

wrong connotation of the term * Universal
&quot;

as applied to

Zoroastrianism. The Gathas speak of the Universality of the

Zoroastrian Law but the writer even misrepresents that pas

sage 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

&quot; From the very mouth of Mazda the prophet yearns to know the

divine truth in order that he and his adherents may convert all living

men to the excellent faith.&quot;

In this passage there has been originally pointed out the

universal effect ofthe Zoroastrian Law upon the entire living crea

tion including all the Kingdoms of nature, and thus the achieve

ment 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 collec

tive progress of the entire creation does not at all refer to

the proselytism of all people from the most illiterate to the

most intellectual as the writer wants to convey. A similar

reference is made by the writer on page 31 under the heading
1 The prophet guides mankind to Asha s righteousness, and

there also the writer brings in the idea of conversion by the

queer heading and also by the words

&quot; Zoroaster fervently hopes for the period when every individual in

his or her own capacity will embrace and act righteousness and will thus

make the entire world 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 differen

tiated by time and place, as also by their respective tenements of clay,

they are one in spirit, and work for the inauguration o the Kingdom
of Righteousness.&quot;

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 nohody will ven

ture 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 uncon

sciously 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

emphasised 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

&quot; This fact will be brought out more prominently in the treatment

of the religious development during the subsequent periods.&quot;

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 falls under the Pahlavi period, and although 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 puts
in historical quotations assigning them value -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-called

conversion or proselytism of aliens into 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

&quot; Some of the members of the royal house had even married Jewish

princesses
&quot;

;

And also that

&quot; 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.&quot;

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

&quot; Yazdazard I and Hormizd IV ascended the throne with procli

vities for Christianity, and Noshirvan and Khusru Parviz had wedded

Christian princesses.&quot;

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 state

ments con alien marriages e. g.

lf The seceders from Zoroastrianism were persecuted ; apostasy was

made a capital crime by the Zoroastrian Church
;&quot;
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and on page 202,

&quot;

Yazdagard I, who favoured the Christian cause was hailed by
the Christians as the blessed king, but was branded by his own co

religionists as the wicked sinner.&quot;

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 prbselytism must have originated in the event of royal
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 re

sulting in the negation of an assertion or an affirmation of a nega
tive fact. On page 198 under the queer heading The Pahlavi

works on proselytism the writer says.

&quot;The act of the highest merit that a non-believer can perform in

his life is to renounce his religion and embrace the Mazdayasnian faith.&quot;

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 :

u Of the good works of an infidel this is the

greatest when he comes out from the habit of
infidelity into the

good religion.&quot;
This translation of the Pahlavi Eivayat is open

to doubt in the first place. In the second place it is taken from
the Eivayat which is not the original scripture book, but a col

lection of the opinions of the Iranian co-religionists during and
after the Sassanian Times. Even if the translation is granted as

true, the sense of the words quoted above does not at all imply

prosely tism but an exhortation to follow the Law to a person of

no principles. Moral improvement does not necessitate conver

sion from one established religion into another, and the Zoroas-

trian religion enforces the preaching of Moral principles of Asha
or the Divine Moral Order of the Universe to all people who are

able to practise those principles, But this is meant for the moral
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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

already seen. In the same way on page 198 the writer quotes

from Pahlavi Dinkard Vol. 10. bk. 5 ;
14 -

&quot; Ormazd has commanded that the excellent religion should be

spread among all races of mankind throughout the world.&quot;

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 :

&quot; The Creator Hormazd sent this

religion for its declaration not only in the country of Iran, but in

the whole world, among all 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.&quot; This passage when read in the original Pahlavi

does not at all owe any idea of proselytism, but as in the Avesta

passages already 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 Zoro

aster 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 all, but simply to have taken his quota

tions from vague English translations which are not proper and

accurate renderings of the original text. As for instance, the

writer gives on page 198, a quotation from Pahlavi Dinkard

Vol IX page 579 thus.

The great Sassanian monarch, Shapur II, zealously worked for the

restoration and promulgation of the faith among the unbelievers with the

aid of his illustrious Dastur Adarbad.&quot;

This does not at all refer to the conversion of aliens* 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 all 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 Christ

ian at the time, and the &quot; A-dinan &quot;

or irreligious Iranians

were thus again 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 &quot; A-dinan
&quot;

is wrongly read in the

translation as &quot; non-Zoroastrians or aliens
&quot; which cannot be

called a correct rendering of the word &quot; A-dinan &quot;

i. e. people
who had 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 :

&quot;

Again Khusro has given this order about the priests gifted

with divine wisdom that the clever men who explain the truth of
the Mazda-worshipping faith should tlirough their good judgment
and foresight encourage the ignorant by teaching them the faith

and make them as steadfast as possible in their
faith.&quot;

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 idea implied in such references is that of the

universal character of Zoroastrian religion. This is to be found

in the same book of Dinkard a little further, thus :

&quot;

Again for this reason all men regard the Mazda-warship

ping faith of divine wisdom as meant for thejinal existence.&quot;

This signifies the inherent character of the Zoroastrian

faith, helping oa the evolution of the entire Universe, but not a

single idea in the Dinkard advocates conversion. The writer not
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being satisfied with joining together vague English sentences

under the wrong heading
&quot; The Pahlavi works on Proselytism

goes so far as to say on the same page 198, that

&quot; The Dinkart sanctions even the use of force for the conversion of

the aliens.&quot;

This is, to say the least, defamation of the Zoroastrian reli

gion. 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.-

&quot; About an altercation of the commander of tht, 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.&quot;

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 &quot;

altercation
&quot;

in English means
&quot; contention in words

&quot;

and the Pahlavi word in the text is

&quot; Patkarashn &quot;

meaning
&quot; debate or argument &quot;. The Pahlavi

passage runs thus &quot; Madam patkarashn-i-sepah sardar val an-

airan pish min karizar pavanach pitambar karitant zeshan val

malkan malka bandagih va din-i-Yazdan patkarashn i. e.

About the discussion of the Commander-in-Chief over a non-

Iranian before the battle even by means of a so-called 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.&quot;
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 similar 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 absurd to do so, 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 all souls, and it is therefore

simply unwise to say that Zoroastrianism enjoins the employ

ment 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 all people in whatever

stage of evolution to follow this law at once. Thus when the

universal character of Zoroastrianism is accepted which is evi

denced 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.

-
&quot; Elisaeus informs us that this proselytising movement on the part of

the Magi of Sasanian times was not confined to Armenia alone but it

extended further to Georgia, Albania and various other countries.&quot;

The word c

Magi is a misnomer, and European writers seem

not to have clearly understood what the term
&quot;Magi&quot; 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 Scripures, but because there lived some wiseacres who
believed that proselytism wa* advocated in the Zoroastrian reli

gion, 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 3,
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collection of all the writings so far as they could. A similar his

torical reference is given on page 186 under the heading Zoroas-

trianism spreads its influence abroad.

&quot; The Magi had established themselves during the Parthian period

in large numbers in 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 beliefs,&quot;

and on page 188.

&quot; The appearance of the Zoroastrian angels, Atar,Maongha,Tishtrya,

Mithra, Verethraghna, Vata, and others on the coins ofthelndo-Scythian

kings from the time of Kanishka, in the second century, proves the strong

Zoroastrian influence outside Iran.&quot;

This is no logical argument in order to prove that Zoroastria-

nism 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

governors in all 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 prose

lytism 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 is to prove that Zoroastrianism requires proselytism

he has brought in this subject unnecessarily every now and then

in the various parts of his book, and has devoted some special

chapters besides, to the treatment of the same subject in the

beginning, in the middle and in the end of the book. We have

already seen Chap. XXIII 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.

&quot; The Bactrians, the Medes, and the Persians successively rose to

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 com

munity by the creed of Zoroastor. This process of blending these

different peoples into one homogeneous nation was completed by the time

of the conquest of Persia by Alexander the Great.&quot;

Here the heading is objectionable when read with reference

to the paragraph. The use of the word &quot;races&quot; is quite wrong
and misleading. The writer says in the paragraph that all the

peoples of these different provinces were &quot; Zoroastrian from early

times
&quot;

i- e. since the advent of Zoroaster. The writer also

admits that under the Achaemenian rule there was brought
about a political union. And yet in spite of these two

facts he puts the word &quot;races&quot; under the heading,
and besides attempts to mislead the reader by the

words &quot;

blending these different peoples into one homo

geneous 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 ex

pressed by the writer with reference to the &quot;

Magi.&quot; He says

on page 68.

&quot;

Religious influence radiated fron this ecclesiastical centre, and

the Magian neighbours were possibly the first to imbibe the new ideas
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and gradually 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.&quot;

From this the writer wants to convey that the Magi were

converts to Zoroastrianism and that they had become Zoroas-

trians at a later time, whereas we have got evidences to show

that the word tl

Magi
&quot;

refers to the best and most advanced

class of Zoroastrian priests even mentioned in the Gathas and

the Yendidad. Foreign writers like Herodotus have not at all

understood the term &quot;

Magi &quot;.,

and on the authority of such

foreign writers the writer of Zoroastrian Theology wants to

show that Zoroastrianism spreads by degrees from Persia into

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 re the &quot;

Magi
&quot;

in its proper

head, but we must here bear in mind that the Magi were nob

converts to Zoroastrianism but had been Zoroastrians siace the

time of Zoroaster, and we find evidences to that effect in the

Gathas which will be quoted later on. Hero 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 reli

gions, although on page 67 he himself admits that the Medes

were also Zoroastrians from an early date ;
and thus the writers

own admission at once suggests that Media and Persia proper

were distinguished only from, the logical fundamental division

of locality or region and not of religion. The words &quot; The

Magi became the priests of the Persians
&quot;

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 &quot;Magi

&quot;

for the present,

we shall now devote our attention to Chap. X which exclusively

treats of
&quot;

Promulgation of the Faith of Zarathushtra
&quot;

as the
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heading stands, and therefore necessarily treats of the &quot;

prosely-

tism work.&quot; Here also 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, III 40, 41.

The expiable sins committed by a non-believer are totally ab

solved if he embraces the faith of Zarathushtra, and promises not to sin

again.&quot;

When we open the Vendidad we find no passage of such im

port 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. Ill 38, 39 we find a

question put to Horrnazd 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. Ill 40 a further inquiry is made with the Avesta words

Kava aeva,&quot; /. e.,
&quot; in what way ?&quot; To which the reply is

given in the same section thus

&quot; 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.&quot;

Then in section 41, we find words about the efficacy of the

Zarathushtrian Law as under.

10
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&quot;The Mazdayacnian Law removes the shackles of sin from its

adherents, removes fraud, destroys black magic ,
cancels the destruc

tion of the holy onej gets rid of the burial of dead matter, cancels

all damning sins
9
and removes all sinful acts.&quot;

Hence we see that the writer has quite wrongly quoted
Vendidad III

; 40, 41 as passages advocating proselytism and

suggesting salvation to a convert to Zoroastrianlsm, 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 Zoroas-

trian scriptures. Thus on same p. 72 he puts in another wrong
idea viz.

&quot; The excellent faith is the veritable giver of good imto all.&quot;

Thisjs quoted from Yasht XI, 3 i. e.
9
Srosh Yasht Hadokht.

In the first place if the original Avesta passage is properly

translated, we find the following words therein &quot;The Maz

dayacnian and Zoroastrian Law is the Law of Truth in all

things good and in all things of Holy origin.&quot; Here we see

that the words il unto all
&quot;

rendered by the writer are not to be

found in the original. The writer seems to convey that the

Zoroastrian Law is meant for all 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 universal character of Zoroastrian religion as we have al

ready explained on pages 57-59, the Zoroastrian Law being

one and the same with or coincident with the Entire Law of the

Moral Order of the Universe. And this universality as we have

explained is also corroborated by the writer himself on the same

p. 72 thus

&quot;It is firther said that the great sea Vourukasha is greater than

other waters, or as a mighty stream flows more swiftly than the rivu

lets, 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 Zara*

thushtra superior in greatness, goodness and fairness to others/*
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This is a passage quoted from the Vend III, 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 com

pelled to follow the Zoroastrian Law since according to Vendi-

dad it is universally great and covering all other religions of

the world. In the same way he quotes from Yasht XIII
; 91,

92 i. e.j from Fravardin Yasht a passage showing that

&quot; Zarathushtra s religion is spoken of as the most excellent one

among all that have been.&quot;

This is again an incorrect rendering of the word &quot;

Haitinam.&quot;

&quot; Haitinam &quot;

does not signify
&quot;

all that have been.&quot; &quot;It is

the same word as the Gathic &quot; Hatam &quot;

quoted by us from

Gatha 44; 10 on page 60. The word Haitinam &quot;

like

&quot; Hat^m &quot;

signifies
&quot;

all laws-leading-towards-the evolution of

the soul,&quot; and therefore &quot;

Daenayfio yat haitinam vahishtayao
7

quoted from the Fravardin Yasht support the universal charac

ter 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 mislead his

reader into an erroneous conclusion from the chain of various

incongruous and incorrectly translated sentences from the Scrip

tures, that Zoroastrianism not only allows proselytism but re

commends it. But a reference to the original texts for those

very sentences from the Scriptures, reveals 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 translations

thereof or that the passages which have the sense of the univer

sality or universal superiority are thrust in in order to make the

reader draw wrong conclusions pro proselytism. AVe have fre

quently drawn ths attention of the reader to the deliberately

strange style in which the book is written. Superficially 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 to in
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the footnotes. Thus this book will be a dangerous of book re

ference in any law-suit re points of Zoroastrianism, for the outward

smartness of quotations and references is sure to prejudice the

judge if he is ignorant of the original Avesta and Pahlavi Scrip

tures 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 Ya^na VIII, 7,

which forms the prayer of Hoshbam, thus

&quot; The authors of the Sacred texts of the Younger Avestan period

depict Zarathushtra as saying that he will exhort the people of the

house and clan, town and country to embrace the Mazdayaonian reli

gion and teach them to practise it faithfully in their thoughts, their

words and their deeds.&quot;

This, again, is a wrong rendering of the original Avesta

passage which preaches the universal application of the Zoroas-

trian religion which inculcates the Law of Nature. The

Avesta text is as under

Hakhshya azemchit yo Zarathushtro fratemdm nmdna-

ndmcha, visdmcha, zantundmcha, dakhyundmcha, ainghdo dae-

naydo anumatayaecha, anukhtayaecha, anvarshtayaecha yd
dhuirish zarathitshtrish, yatha, no aonghdm shdto mando, va-

histo urt dnOy khdthravaitish tanvo, hento vahishto anghnsh
dkdoschoit ahuirya mazda jasentdm.

The correct English rendering of the above is as under-

&quot; I who am verily Zarathushtra shall make the advanced men

of house, dan, town and country, follow the thought, word and

deed of this Law which belongs to Zarathushtra of Ahura, in

order that ours may be rejoicing minds, best souls, glorious tene

ments, and that we may approach Ahura Mazda with the con

sciousness of the Best Existence&quot;
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Here we notice that the writer puts in a wrong idea by

the word &quot;

people
&quot;

for the Avesta word Fratemam&quot; mean

ing the a advanced souls&quot;, or &quot;those who are foremost in

spirituality.&quot; The prophet according to the original text does

not profess to exhort all 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 ob

serve the entire Law of Moral Order of the Universe. The

writer therefore wilfully commits a blunder by the use of the

word &quot;

people&quot;
for the significant term &quot;

Fratemam.&quot; In the

second place he quotes only half of the same whole idea. The

latter half points out the elect of following the Zarathustrian

Law on the Fratemam or advanced souls which is approach

ing Hormazd with all 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 spiritual pro

gress, 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 Eenovation 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 universal

and final Law for all 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 approach

ing Hormazd. Hence the same Avesta passage continues

further
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&quot; Asha Vahishta, asha sraeshta, daresdma tliwd, pairi

thwd jamydma, Jiamem thivd hakhma.&quot;

&quot;

By the best Law of Asha, by means of the most excellent

Law of the Moral Order shall ive see Thee, shall we come to

wards Thee, shall we be Thy friends.&quot;

This is the Summum Bonum desired by the advanced

souls who are able to follow the Entire Law of Asha throughout
their life. It appears therefore that the different religions are

necessary for different souls in various stages of their spiritual and

mental and moral development, and the Avesta passage under re

ference points out that the Zoroastrian religion although univer

sal can only be followed by the &quot; Fratemam &quot;

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 adher

ents. This spiritual fitness of a soul for professing Zoroastria

nism 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 a certain 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 any one form of religion must

be asked to adopt any other form of religion or even the Zoro

astrian religion. This will 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 obser

vance. If we admit that in nature there is no coincidence

and no chance nor accident-occurrence, if we believe that the

one law of Asha or Law of Moral 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 social, political and

other environments. The law of Asha teaches 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 really 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 wilful

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 a trifling 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 original idea of the priests doing
their duty by exhortations to the co-religionists as that of

preaching conversion to the aliens. He says.

u T4iese Zoroastrian missionaries travelled to distant lands for the

purpose of promulgating the religion, and their homeward return from

their sacred missions is celebrated by the faithful.&quot;

This is quite a wrong idea quoted from Yac.na XLII 6, a

chapter also of the Yagna Haftanghaiti. The original Avesta

for this is

&quot; AthaurLindmchd paiti-azdnthrem yazamaide, yoi yeydn durdt

asho-isho dakhyundm
&quot;

i. e.

&quot; We attune ourselves with the great knowledge of the priests

who come from afar desiring the holiness of countries.&quot;

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 simple idea of the Zoroastrian priests

doing their duty of preaching the tenets of the religion to the

co-religionists residing in far-off places so that the devoted fol

lowers may follow the Ashoi principles intelligently with know

ledge 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 original 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.

11 The zealous priests invoke Chisti, the Heavenly associate of Daena

or religion to grant them a good memory and strength for their
body.&quot;

This is quoted from Din Yasht 17, but the writer seems to

make his reader infer from this quotation that the priests de

sired knowledge of religion in order to enable themselves to

preach to aliens for conversion, whereas we now see that reli

gious knowledge is one of the many qualifications of a Zoroa

strian 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 especially

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 Yasht or Ya?na IX, 24, a para

graph which has nothing to do with proselytism at all. The

writer puts it thus.

&quot; 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.&quot;

After quoting this the writer draws an unwarranted con

clusion.

&quot; 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.&quot;

A conclusion without any support from the extantAvesta 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 Avesta text is read with attention.

&quot; Haomo temchit yim Keresdnim apa-khshathrcm nishadhayat

yo raosta khshatkro kdmya, yo davata noit me apam dthrava-

aiwishtish veredhye danghuva chardf, ho vispe veredhandm vandt, ni

vispe veredhandm janat &quot;. i. e.

&quot;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 Spiritual knowledge and the entire

Haoma Yasht 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 spiritual progress

and materialism is propounded in the allegorical form Haoma

being personification of spiritual progress, and Keresani being

rank materialism personified. Since the Zoroastrian priests

always performed the Haoma ceremony in the higher rituals of

Yagna and Vendidad according to the mandate of the prophet,

they are the advocates of teaching about Haoma or spiritual pro

gress as inculcated in the Zoroastrian religion and they used to

go to various places to preach to their co-religionists to leave

o2 all materialistic tendencies and to devote their energies to

the ideas of Spiritual progress only. Just as it is said in the

Haoma Yasht.

&quot; Yatha kharentc vahishto drdnaecha pdthmainyoteriio^

li When the sap of Haoma is diunk, he is the best guide and

the foremost one of Spiritual progress&quot;

And again in the same Yasht

&quot; Aat ho yo Haomahe madho asha hachaitu urvdsmana,

renjaiti Haomahe madho&quot;

&quot; 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 beati

tude, and it also makes one spiritually active&quot;;

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 allegorical form of Idolatry or

worldlines 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. Thus it 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 intetpret 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 orYacnaXLII just discussed

above. This is only a far-stretched attempt of the writer of

the book to prove the advocacy of proselytism from the Zoroas

trian 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 persists in his vain attempts. He says

from Yacna LXI.
;

1 that
&quot; the devout followers of the faith wish eagerly to spread abroad

between heaven and earth the Ahuna Vairya, or most sacred formula of

the Iranian faith together with the other holy prayers.&quot;

From the above passage which is half-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 in

ference from this passage. Now when the book of Ya$na is

opened we find in Ha LXI or LXXII where the above passage
is to be seen the following Avesta words :

Ahtinemcha Vairim fraeshyamahi antarecha zdm antarecha asmanem.

Ashemcha Vahishtem fraeehydmahi antarecha zam antarecha asmanem.

Yenghe Hdtdmcha hufrdyasktdm fraeshyamahi antarecha zdm antarecha

asman&m.

Dahmahecha narsh ashaono dahmamcha vangh&im 6fritim fraeshyamahi

Antarecha zdm antarecha asmanem
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hamaestyacha nizberetyaclia anghro-mainyush mat-daniano duz~ddmano

pouru-maharkalic

hamaestyacha nizberetyacha kakharedhandmcha kahheredhanamcha

liamaestyacha nizberetyaclia kakharedhahecha Jcakheredhydoscha

Jiamaestyacha nizberetyacjia kayadhandmcha hiidhanamcha

hamaestyacha nizberetyacha kayadhahecha Icaidhyaoscha

hamaestyacha nizberetyacha taytindn cha hazasndmcha

hamaestyacha nizberetyacha zedhdmcha ydtumatdmcha

hamaestyacha nizberetyacha mithro-zidmcha mithro-drtijemcha

hamaestyacha nizberetyacha ashavaghandmcha ashava-tbaeshdmcha

hamaestyacha nizberetyaclia ashemoghahecha ana-ashaono sasfrahecha

hamaestyacha nizberetyacha Jcahe kahydchit dravatdm

arathvyo mananghdm, arathvyo vachanghdm, arathvyo shyothena-

nam, Spitama Zarathushtra&quot;

i, e.,
&quot; We propagate the Ahunavar betiveen the earth and the sky.

We spread the Ashem Vohu between the earth and the sky.

We scatter abroad the Yenghe Hatam between the earth and the sky.

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 Anghra 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 ivicked men and wicked women, in order to

oppose and expel the sinful man and ivomanin 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, Spitama Zarathushtra ,
to oppose and expel anyone, male and

jemale wicked one out of the improper-thinkers, evil-speakers, and im

proper-doers,
9
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When this whole passage is quoted in full and explained, it

is easily seen that there is no idea of the propagation

of the holy prayers among the aliens in order to advocate

conversion. The three fundamental 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 remem

bered for their great vibrationary effects in removing and anni

hilating all the major evil forces in natuSfe. The officiating

priest in the great Yazashne ceremony repeats these words of

great vibratory-effect which from their very essence are meant

for the removal of all the evil forces of the evil Spirit or Anghra

Mainyu specified in the passage. Hence instead of quoting the

whole passage the writer of Zoroastrian Theology simply with

the deliberate intention of misleading downright the reader of his

book quotes only the first sentence partially omitting all the &quot; 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 Par si public re original Avesta scriptures.

NTO man of ordinary common-sense after reading the above pas

sage through can ever be inclined to say therefrom that Zoroa

ster 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 &quot;The religious propaganda&quot; on p. 74. We
have seen that all the Avesta passages quoted therein for prov

ing proselytism ate half-quoted, mis-quoted, misrepresented, and

far-fetched, and that therefore the conclusion drawn by the

writer about

&quot; The Zoroastrian missionaries succeeding in planting the banner of

Zoroastrian faith.&quot;

is quite illogical, groundless, and based on utterly wrong

premises.
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In the same Chap. X in the last paragraph headed &quot;

Spread

of Zoroastrianism into remote lands,&quot; the writer attempts in

vain to prove proselytism from the semi-historical references

quoted from the Avesta. We shall not dwell at length on this

point as it has been already touched by us on pp. 54-56. The

writer re-iterates the same mistaken idea of the conversion of

Fryjina, and then adds that.

&quot; The Avestan texts include more Turanian names in the canonical

list of sainted persons.&quot;

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
&quot; these sainted persons

&quot; 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 divi

sions 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 all 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 termed 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 all prove the point of proselytism. The writer admits that

Yoishta-Fryana was a saint a far advanced soul having special

spiritual powers a Poiryotkaesha, and it is but natural that all

the Poiryotkaesha or advanced souls should embrace the Zoroa

strian religion, as there was no other form of religion existing
at the time. But the most speculative point of the writer of

Zoroastrian Theology is to be seen on p. 75 with reference to

Saena-Ahum-Stuta. He says.

&quot; The Fravardin Yasht commemorates the Fravashj of Saena, an

illustrious convert to Zoroastrianism/
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He gives reference to a Pahlavi book &quot;

Aiyadgar-i-Zariran&quot;

edited by Dr. Modi. When we open that Pahlavi book we find

no mention of Saena as a convert. On the contrary in the foot

note 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 con

founded with conversion, and it is quite wrong to say therefore

that &quot;Saena was an illustrious convert to Zoroastrianism.&quot;

This is certain that in Zoroastrian prayers now extant, both

Avesta and Pazend, no alien is remembered, and that in all

Zoroastrian prayers only Zoroastrian souls that were far ad

vanced 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 Mazdayagnian Zoroastrians

after the teaching of Zoroaster are remembered, and that no

other persons but of the Mazdaya&amp;lt;?nian Zoroastrian stock are

mentioned throughout the scriptures. In the Pazend Afrin-i-

Rapithivan the way in which this Saena is mentioned gives a

clue to the unbiassed reader as to the position of Saena as an

immediate disciple of Zoroaster. In the serial order of names

mentioned in that Afrin, the name of Zoroaster heads the list of

names of Yishtaspa, 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, Jainaspa, 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 Saena-ahum-stuta are joined

all the Ervads or priests, disciples, the staunch religionists, the

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 alien converted to Zoro-

astrianism. 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-

Kapithwan must be regarded as aliens converted to Zoroastri

anism. 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 any
how to prove that Zoroastrianism advocates proselytism.

In this same chapter there are certain vague historical

ideas given by the writer in his fruitless attempt to prove con

version. There are also self-contradictory statements in these

historical references, which the writer of Zoroastrian Theology
himself can follow. As for instance on p. 73 he admits that the

state never forced conversion in the following words

&quot; The Achcemeniau Kings were certainly Mazdayacnians ; presum-

ably, 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,&quot;

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 Zoro

astrianism as the fundamental law 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 going on in his
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usual speculative way and speaking about the conversion of

Armenia, Lydia, Cappadocia which were in reality provinces

under Iranian satraps or governors, the writer even goes so far

as to say that

&quot; India and China witnessed the spread of the gospel of Iran,&quot;

and in the footnote advises the reader to
&quot; see Jackson Zo

roaster pp. 278-280 for references regarding the Zoroastrian

propaganda in China &quot;. On opening Jackson s Zoroaster we

read in Appendix VI Chap II p. 278 the heading
&quot; Allusions

to Zoroaster in the Chinese Literature &quot;. On p. 279 we read

.Dr. Frederick W. Williams, of Yale 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 Zo

roastrianism. By giving such vague meaningless and absurd

references to a number of historical books, the writer of Zoro

astrian Theology means to dupe his reader into a belief that

Zoroastrianism advocates proselytism, whereas if a shrewd

reader opens all 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 Zoro

astrianism. This sort of trifling with the various books can no

longer prevail with an enlightened reader and must not be

allowed to pass honourably 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 all 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 or proselytism which is the ulterior

object of the entire book He says

&quot; 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 position to form any idea regarding the num
bers of the followers of the religion of Mazda at this

period.&quot;

An unwarranted wrong conclusion based on absurd, half-

quoted, misrepresented premisses of the Avesta scriptures. The
two words &quot;

proselytising work
&quot;

are used with the sole object

of impressing on the reader of the 20th century the reader who
is absolutely ignorant of the quality, quantity, meaning and mat

ter, 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 Zoroa

strian 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 naturally to another Chap. XXXIX headed
&quot;

Proselytizing comes to be viewed with disfavour,&quot; 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 &quot;

by the major portion of the

community
&quot;

are dismissed summarily therein. Pages 323-325

invite our special attention with reference to the underlying aim
of the book of Zoroastrian Theology viz. preaching of prosely
tism, In this chapter it is noticeable that the entire authority

pro proselytism is the &quot;Ithoter Ravayat,&quot; 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 composi
tion of all the Gathas by Zoroaster, and who says that only a

considerable portion, if not all, of the Gathas was composed by
12
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by Zoroaster who regards all other Avesta scriptures as post-

Zoroastrian, and composed by other poets and priests of later

times who asks us to throw all 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
&quot; Ithoter Eavayat

&quot;

the meaning of which is kept in the dark.

The title
c&amp;lt; Ithoter Ravayat

&quot; means &quot;

seventy-eight custo

mary opinions,&quot; and it is a book of catechism containing ques
tions from Indian Zoroastrians after their migration into India,

and replies to these questions by the Iranian Zoroastrians so late

as the eighteenth century, a period when the original Avesta

and Pahlavi writings had already been in a very miserable con

dition and reduced almost to nothing. It is a book containing

questions and answers on various controversial matters of Zo-

roastrian usage and custom in ceremonies and social 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 co-religionists. Whenever the question of prosely

tism is touched by a writer in favour thereof he leans on this

&quot; Ithoter Eavayat&quot; as the main staS of his argument pro con

version, and Dr. Dhalla is such a writer. In his usual style he

puts the whole thing in such a garb as to make the reader

realise the importance of this &quot; Ithoter Eavayat.&quot; The personal

opinions of any one person expressed in the Ithoter Eavayat
of the 18th century are not more binding on the Zoroastrians of

the twentieth century than the opinions of Dr. Dhalla s specu

lative 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 Eavayat solely because

it preaches his favourite fundamental fume of proselytism.

And now we shall see the argument advanced by the Zoro

astrian Theology from .the Ithoter Eavayat. The argument

may be divided into three main points. In the first place it is

stated from the Kavayat that
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&quot;The Parsis of India who owned slaves for their work not only often

had them admitted to the Mazdayagnian faith in accordance with the

tenets of the religion, but also, without any religious scruples, partook of

food prepared by them, and even permitted them, at the season festival

to prepare the sacred cakes used for consecration and sacrificial pur

poses.&quot;

A statement which is properly speaking entirely false, and

defamatory of the Parsees of India of the time. At that time,

the Parsees of India were so scrupulous in strict observance of

magnetic purity that the priests would not partake of the food

cooked by a layman co-religionist. The aliens i. e. children

born of alien parents were not allowed- to have a look at the Zo-

roastrian ceremonies, and the ceremony was considered to have

been polluted if an alien happened to see it. Under such cir

cumstances it is quite incredible that the Parsees of those times

allowed the sacred cakes to be made by the aliens. 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 Zoroas-

trian .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 all 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-reli

gionists at that time who being ignorant of the Indian modes of

life of the Parsees take that misrepresentation to be a true 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 un

warranted statement that the Parsees &quot;

permitted aliens to pre

pare the sacred cakes used for consecration,&quot; and the writer of

Zoroastrian Theology repeats this merely to derive pleasure and

to support his view of proselytism. But the second point of

argument from Eavayat goes against the view of the writer of

Zoroastrian Theology pro proselytism, and this is the point of

precaution in the following words:

41 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 all such conversions that no harm should thereby be done to the

religion and to the community.&quot;

Who can guarantee the absence of an injury being done to

the community and its interests social, domestic, moral 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 im

plied 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 com

mon-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 them
selves were ignorant in a great proportion of their, own scrip

tures, how could they presume and pretend to get aliens as con

verts to their religion, and to make these observe what they
themselves could not ! The third main point from the Kavayat
runs thus

u It is taught by the Scriptures, they argued, that all mankind will

be brought over to the religion of Mazda in the time of the future

saviour prophets.&quot;

This is a common 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 universal 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 Zoroastdan lor
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the attainment of the spiritual goal. There are passages in the

Avesta and Pahlavi writings which inculcate that at the time of

&quot; Frasho-Kereti
&quot;

or Eenovation 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 peo

ple of all classes and in whatever stage of spiritual degradation.

If such were the interpretation of those texts teaching the uni

versality 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 dilernmatic 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 spiritual

progress of diSerent 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 spiritual 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 capacity of their followers to observe the law explained to

them. The prophet Zoroaster saw the entire law of the universe

with his own spiritual insight, and inculcated the entire law

for the most advanced souls in order to enable them to march

successfully towards the Spiritual Goal. If the law of gradations
be kept in mind while discussing religion as in all other things
the law of gradations or degrees which is the fundamental law

of evolution or progress, spiritual or material 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 Zoroastrian-

Jam by means of the me** 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 Scriptural 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 all the other Avesta writings except some Gathas

as post-Zorpastrian and therefore deserving of little credit cannot

be expected to have paid so much importance to a record of

personal 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. &quot;The spirit of exclusiveness among the Parsis necessarily resulting

from the fewness of their numbers in India.

2. &quot;The instinctive fear of absorption in the vast multitudes among
whom they lived.

3.
&quot; The influence ofthe surrounding atmosphere of the Hindu caste system.

4. &quot;The impracticability of keeping up the former proselytizing zeal owing
to the precarious condition in which the Parsis lived.

5.
&quot; The practice of an active religious propaganda falling into desuetude.

6.
* The fear that the community might be swamped by the undesirable

alien element.

7.
&quot; The division of the different sections of the community more on the

social side of the question of proselytizing than on its religious side.

8.
&quot; A keen sense of racial pride and consciousness of the past greatness

resulting from the improved social and economic conditions.

9.
&quot; The admixture of racial blood that the low class of the aliens intro

duced into the community, because a considerable portion of the

community believed that such converts who sought admission
came always from the lowest classes

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

1L &quot; The probability of incurring the displeasure of the neighbouring peo
ples in attempting their conversion.
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12.
&quot; The very narrow compass of cases o conversion either of slaves

brought up in Parsi families or of children, born to Parsi fathers

of their non-Zoroastrian mistresses.&quot;

These twelve reasons given by the writer of Zoroastrian

Theology have been enumerated by us from the same Chapter

XXXIX, 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
&quot; the major

portion of the community
&quot;

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 aliens of India. This exclusiveness

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 t the warrior,

Vastryosh i. e. the farmer, and Hutokhsh i. e. the artisan. Ac

cording to the laws of magnetic purity, the first or the Athornan

class kept itself aloof and separate from the other classes though

co-religionists. Naturally therefore all the classes of Zoroastrian

people deemed it proper to keep themselves aloof from the alien

people, whose number being legion compared with the number

of the then Parsees of India, it was but natural that without

this spirit of exclusiveness there was imminent danger of absorp

tion 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 op

pressed 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 aliens of India.

This spirit of exclusiveness made them dislike the idea of their

conversion into Mahomedanism equally with the idea 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 alien element which was

quite undesirable according to their religious beliefs and obser

vances 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 alien people of

India. Besides, as it generally happens, only the lowest classes

of aliens of India would have been willing to be false to their

own religion and to adopt Zoroastrianism, and such an admix

ture of racial blood would have naturally resulted in the extinc

tion 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 Avesta and Pahlavi scriptures for a greater

period of their lifetime, have never wished in public to be Zoro

astrian 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 vaga

bonds of both sexes have shown their willingness to be Zoro-

astrians without any meaning. Upto now nearly all the stray

cases of conversion in India have only been of such types of peo

ple, and it is simply 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 J

or illegal

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 a right to

investiture of Sudreh and Kusti and they are thereafter regarded

as Zoroastrian Mazdayacnians. Hence it is that in the Con

fession of Faith formula ( Yagna Ha 12
) the child confesses to

be a Mazdayacnian (Mazdayacno ahmi i. e. I am a Mazdayacnian
i. e. born of Parsee Zoroastrian parents, born of the seeds of

Zoroastrian origin) and then promises to be a Zoroastrian Maz

dayacnian (Mazdayacno Zarathushtrish fravarane astutascha

fravaretascha i. e. I confess to be a staunch believer and follower

as a Zoroastrian Mazdayacnian, i. e. having been born a Mazda

yacnian and having been made a Zoroastrian by the investiture

ceremony). The modern advocates or proselytism and espe

cially 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 a child born of Zoroastrian

parents can confess on its investiture to be a Zoroastrian fol

lower of Mazda can be in favour of proselytism of aliens or of

children born of any one alien parent ! Zoroastrianism has

never encouraged directly or indirectly that which ,is stamped

downright as a sin in its scriptures, and the sin of Avarun
13
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Marzashni
J

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 Zoroas-

trians. 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 illegiti

mate 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 &quot;former proselytizing zeal&quot; and
&quot; active religious propaganda&quot; seem now to us mere dreamy

innovations of the writer of the book, for as we have already

seen where there is no countenance shown in the scriptures to

the conversion-tendency, there can be no impracticability
J

(!)

nor l desuetude ( !
)

of the &quot;

proselytizing zeal
J&amp;gt;

or of the
&quot;

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 atten

tion 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 from a
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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 all

the social questions are concerned. We must say that although

the major portion of the community are ignorant of the original

Avesta and Pahlavi scriptures and of the study of these, still

they are traditionally taught to believe as in many other tradi

tional teachings of religion that proselytism such as that

preached by the modern advocates thereof and especially 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 inter

course of a handful of Parsi youths with alien mistresses. The

writer of Zoroastrian Theology must bear in mind that no man

date 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 con

version 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 :

ffanmanit chigun hushmorashne din-i-mazdayagt pavan zak

zak-i din-i-mdzda&amp;gt;/a,&amp;lt;i,
k/mdi baen din-i wdzdayagt karitunt. Aedun

chamik chigun kola dahi pavanach dam-i tolchmak i baenih aedunach

din-burddr pavan yadrunashne din hushmorashne din-i mazdayact

karitunt chamik.

i. e.
&quot; You must know thai one who is of Mazdayacnian religion

is said to be of the Mazdayacnian religion by virtue of one s continuing

the thought of the Mazdayacnian religion. This means that just as

every species is known by its name on account of the seed within it, in
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the same way a religious person is said to belong to the Mazdayacnian

religion on account of his leading himself by the original connected

thought of the religion&quot;

This teaching of the Dinkard Book VI helps us to under

stand the idea explained above in the Confession of Faith formula

(Yacna Ha 12). The question 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 a confession proves absence of the idea of

proselytism from the Zoroastrian scriptures, for the Yacna Ha 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 false 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

Ghigtin zak i min susid i-tag tdzik va shatroik zarhtind Id tachdk

yehvund chigun tdzik va Id patdik chigun shatroik, va Idcha ham dehdk

i durest chigun astar i min asp va khamld val hich avshdn la homdnak
va tokhmach potash pasktinihet ra patvand pish Id rayinihet,va hani

sild min aviz natrunashn i-gohr&quot;

i.e.
&quot; Just as the offspring lorn of a fleet Arab horse and a

country mare are neither fleet-runners like the Aral horse nor long

standing like the country one, so is the mule lorn by the meeting of a

horse and an ass an unworthy creature, and does not resemlle 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 dis

advantage 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 un

natural mating. Thus an important biological principle based

on the subtle protoplasmic laws is explained in the Pahlavi Din-

kard though summarily yet very effectively, and we shall there

fore ask the advocates of proselytism and especially 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 as a whole, is based on all the laws of nature,

physical 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 biological science as well as for Zoroastrian reli

gion, 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 passage is given

below :

Kanu ait ddndk i pavan hu-chihar kerfak-ach ddsht yakvimtintt

mavan la paeddk, aigh zesht minidan; gartih i aechand rai zak~

ach la pavan khudih bana pavan vabidtintan bain nafshman
madammdnd aigh zesht ; ddin mdn zak mandum i ddnashn aigh

win dddir avin barhdnihast kerfak pdt-dehashn homand ait tokhmak-

paspan va gohar durest-tar va chigunih amztai va mithro-avar ;

chtin farzand stirf va patcand faresht aomid va gohar ramashne avar

chtin shirinih zarMntdr va urvdkhm avirtar va kam-zydn vish-sdd va

khtiik-avhnak va kabad-hdnar va hu-chehr va avdnik paedak btizashne aydr
avin chtin vazand va sij chun chih-bur va kam-bim va pavan
khtidih khudi-bdmik va husligtn cham bund shikdnytn ; va hamak

abitardn va naydgan i mdn mavan shfin ham-varzashnd
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tokhmak-pdspdn i.e. PRESERVERS OF SEED.

dtished pavan Jcardafc ddsht ; hu-chilir anshdtdih minidan band pavan

bufashne ros/ian i hustigdn ; chamik namtiddrik i kherad gokai aigh

Id varzashne avash Id sajet*

i. e.
&quot; Noic wisdom consists in taking a wife regarding her

as beautiful from the standpoint of spiritual benefit and not con

sidering her to be ugly from without. Among several people a

marital union from amongst themselves is not practised 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 g*ve birth only to children fit

for receiving spiritual rewards, and for this only reason we are

the preservers of seed, and keep the procreative power in the na

turally 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 mar

riage 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 self-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 teas publicly icell-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.&quot;

This whole paragraph is so exquisitely beautiful in the ori

ginal Pahlavi language and idea that it will require a good

number of pages to expand one by one all the beautiful principles

taught therein. The Pahlavi word &quot;

Tokhmak-paspari
&quot;

i. e.

&quot;

preservers intact of human seed,&quot;
besides the other three words

u
gohar-duresttar &quot;,

ll

chigunih-aviztar
&quot;

and &quot;

mithro-avar,&quot; 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 at 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
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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 Kavayat 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 clearly points to the one

ulterior object aimed at by him throughout his entire work viz.,

preaching of proselytism by hook or by crook anyhow and there

by to dupe the Parsi public a majority of whom or almost all are

quite ignorant of Avesta and Pahlavi texts as well as their trans

lations. 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 ordi

nary 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 at present some Parsees who style them

selves as Avesta scholars ( ! )
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 already

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 con-

troversy 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 pre

sent-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

u If Zoroastrianisii) is to live in this world as a living faith, it must

have sufficient numbers in its fold to keep up its
vitality.&quot;

We have treated this argument in the foregoing pages.

Here we shall give an argument by the writer against himself

from p. 370 in the last Chapter of his book. He says

&quot; 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 the world. His noble faith has weathered

the heaviest of storms and survived them ;
and a religion which stood

these trials in the past will stand any trial in the future. Zoro-

astrianism will live by its eternal verities of the belief in the personality

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 hereafter, the progress of the world towards per

fection, 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 realities in 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 its life, these immortal truths have remained substantially

unchanged, and by them Zoroastrianism shall live for all time.&quot;

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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arid because of the fundamental laws of the progress of the soul

propounded therein, where is the necessity of

&quot;

having sufficient numbers in its fold to keep up its vitality
&quot;

?

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. XLYI 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 real meaning intended to be conveyed by the writer.

In the case of such diametrically opposite statements the reader

is at a loss 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 scriptural 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 proselytisrn by means of a patchwork of argu
ments invented by himself, the writer has not been able to con

vince the reader of the truth of such arguments of his. Being

disappointed at last the writer of Zoroastrian Theology, although

he says under the heading &quot;How the decision of the Parsis

not to accept any converts affects the future of the community&quot;

that-

11 The decline in the birth-rate in a community of about a hundred

thousand souls that stubbornly repels all proselytes and closes its doors

against all aliens threatens its very existence,&quot;

frankly gives out this final decision con proselytism on p. 367

in the following words :

&quot; The collective conscience of the community has recently declared

that

( i ) it shall 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 shall not legitimatize the conversion of illegitimate children,

(iv) and for the matter of that it shall have nothing to do with

proselytizing at all.&quot;

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 scrip

tures.
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CHAPTER III.

The Writer s Contempt of Zoroastrian Rituals

The third main point we have to notice is the writer s con

tempt of Zoroastrian rituals. Such contempt is the natural out

come 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 pale

of Zoroastrianism, the doors against the conversion of aliens

would be automatically made wide open. The writer s attempt to

show that rituals 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 already seen that the origi

nal 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 re

mains 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 PahlaviNask StudYasht or Avesta Vastarein

Nask, and that therefore the Gathas alone do not constitute the

Entire Zoroastrian Lore. The queer argument employed very
often throughout the book of Zoroastrian Theology is that such

and such a thing is not to be seen in the Gathas and that there

fore 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

tempted by a cynical and sneering method to misguide the read-
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ing public, almost all 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 ridicul

ing style helps to bring a similar result for the reader making
him vague in his belief and ideas with indifference to the teach

ings 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 rituals, 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 ceremonials or the

Gahambar festivals
; the consecration of the body-clothing in

honour of the departed relatives
;

the great needfulness of observ

ing in honour of the dead, the ten Fravardegan days ;
in the

Ratu~ddd-Haite Nask, are taught the ceremony and sacred instru

ments 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 prepara
tions 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 Baspis in that ceremonial
;
the

damns and their consecration ceremonials ; the sins of one who

does not take part in the celebration of the six Gahanbars
; the

pure materials 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

&amp;lt;?f 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 Zoro-

astrian Lore. If one understands the fundamental principles on

which the Zoroastrian rituals 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 Eituals we see that rituals are an indispensable ele

ment for helping the soul in its inexplicable progress, and that

it is the Zoroastrian rituals which alone can keep a Zoroastrian in

touch with or attuned to higher spiritual forces angels and

archangels working in nature. The word * Yacna &quot;

is a very
well-known word for &quot;

ritual
&quot;

in the Avesta scriptures. The
word literally signifies attunement or unison or univibrant state/

being derived from &quot; Yaz &quot;

to join or to be in tune with. It is

this
* Yacna &quot;

or procedure of attunement which keeps the ritual-

performer in tune with the &quot;Yazads&quot; or the angel-like forces

worthy of attunement. This word &quot;

Yacna&quot; is a collective term

for
&quot;

ceremonial&quot; or
&quot;ritual&quot;,

which obtains various names when

applied severally to various branches of ritual
;
and now the word

&quot; Yacna
&quot;

generally signifies only one particular grand ceremony
which is to be performed only in the fire-temples viz., the Yzashne

ceremony. Hence originally the word &quot; Yacna &quot;

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

spiritual forces for the development of his soul. The word
&amp;lt;f Yacna

&quot;

occurs in the &quot;

Yenghe Hatam &quot;

prayer which is one of

the ancient triad of &quot; Yatha Ahu Vairyo &quot;,

&quot; Ashem Vohu&quot; and
&quot;

Yenghe Hatam &quot;,
which are taught in the Varsbt Mansar Nask.

This Yenghe Hatam prayer which is regarded by all the Avesta

students unanimously as the most ancient and taught by Zoroaster,

teaches the institution of rituals by the word &quot;

Yagna
&quot;

which has

the categorical sense of ceremonial . We find even in the Gathas

extant a paragraph which is nearly the same as the Yenghe
Hatam prayer, and which also contains the word &quot; Yacna

&quot;,
and

this proves for us the fact that Zoroaster himself has given the
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institution of &quot;

Yagna
&quot;

or ritual and that too in the Gathas.

This paragraph is section 22 of Vohukhshabhra Gatha Ha 51, and

runs as under

&quot;

Yehya moi ashat hacha vahishtem Yecnd paiti,

Vaedd Mazdao Ahuro, yoi dongharecha hentichd

Tarn Yazdi khdish ndmenish pairichd jasdi vantd.&quot;

&quot; / attune myself by means of their own names with) and I rever

ently approach those who have already advanced and who are at present

advancing, whom Ahura Mazda has recognised the best unto me on

account of Ashoi or holiness in the performance of Yagna or the higher

ritual.&quot;

The Yenghe Hatatn prayer which is included in the Gathas

and recognised as such by the Avesta students is, as seen below,

almost exactly similar to the Gathic paragraph above-quoted

*

Yenghe Hdtdm dat Yecne paiti vangho t

Mazdao Ahuro vaetha ashdt liacha,

Ydonghdmchd tdnschd tdoschd Yazamaide.&quot;

i. e.
&quot; We attune ourselves with those males and females of the ad

vancing ones whom Ahura Mazda has known to be good in the, perform
ance of Yagna on account of Ashoi or holiness.

9

No one of the Avesta students who divide Avesta into

periods can deny the fact of the antiquity of these two para

graphs ;
nor can any one say that these two paragraphs were not

given by Zoroaster himself. Again the word &quot;

Ya?na
&quot;

as we

have seen implies the categorical meaning of ritual or ceremonial,

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

&quot;Ya&amp;lt;?na&quot;
occurs not only in one Gatha above quoted, 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, Ya^na or rituals are referred to at

the same time thus :
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&quot; Atchd hoi scfiantu mananghd ukhdhaish shyotlianaishchti,

Khshnoom mazddo vahmdi a fraoret Tasndschd,

Kavacha Vishtdspo Zarathushtrish Spitdmo Frashaostraschd
t

Ddonyho drdzush patho ycim daenam Ahuro saoshyanto daddt.&quot;

&quot; And therefore Kae Gushtasp and Farshoshtra the wise of Spi-

tamoj Zarathushtra will teach the right 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, ivords and

deeds.&quot;

Any student of Avesta can say without doubt that religious

philosophy and rituals 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

rituals 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 Zoro

astrian philosophy from Zoroastrian rituals have not studied the

Avesta properly or are preaching their own bias to the ignorant

public.

The third Gatha Spenta Mainyu Ha 50 9 also teaches the

institution of Ya$na or higher ritual which is there regarded as

the important medium through which to approach Mazda-

&quot; Tdish vdo Yapndish paiti stavas ayeni,

Mazda, ashd vanghdush shyothandish manangho&quot;

&quot;

Mazda, may I approach Thee as a propitiator by means of

rituals, holiness, and deeds of the good mind.&quot;

Here we notice that in order to fulfil 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 also 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 spiritual progress will learn from

this Gathic passage that Zoroaster has included Yagna or rituals

also among the important necessaries of spiritual enlightenment.

Just as religious philosophy and rituals are inseparable as taught

in the Fifth Gatha Vahishtoishti, in the same way the third

Gatha Spenta Mainyu inculcates that holiness and right conduct

cannot be severed from religious rites or Ya^na. In fact holiness

and right conduct in life helps the spiritual progress of a soul only

to a certain extent and Yacna or ritual is indispensable for helping

on the progress of the soul to its very goal. Hence in the Second

Gatha Ushtavaiti Ha 45 10 Yagna or ceremonial is looked upon
as a chief factor in the attainment of Godhead :

A
&quot; Tern ne Yacndish Krmatoish mimaghzo,
Ye dnmeni Mazddo srdvi Ahuro.&quot;

&quot; We desire to worship by means of the rituals of Armaiti or per-

fcct-mindedness Him who is known as A hura Mazda in His omnipo

tence.&quot;

We see that perfect-mindedness which is a resulting benefit of

right conduct and holiness in life is associated with Ya^na or

rituals for worshipping the Divine or approaching Him, and that

therefore this 45 10 corroborates the idea in 50 9. Thus the

Gathas preach the doctrine of spiritual progress by means of the

Yagna or ritual besides other necessary factors. Lastly we find

the same idea of Yacna taught in the first Gatha Ahunavaiti

Ha 30 1.

&quot;At td vakhshyd ishento yd Mazddthd hyatchit vidushct

Staotdchd Ahurai Yegnidchd vanghdush manangho.&quot;

&quot; Ye who are thirsty for knowledge ; then I teach unto you about

the two main divine principles, viz., about the glorifying-words for

Ahura, and the Yacna or ritual of the good mind.&quot;

Just as in 45 10 Yacna is looked upon as an inevitable requisite

besides Perfect-mindedness, here in 30 1 Yacna is taught to be

the first principle the second main principle being Staota or glorify-
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ing words or prayer. This Gathic passage therefore teaches that

prayer and ritual are inseparably associated together for attaining

spiritual progress or the goal, and that Ya$na or ritual forms no

doubt an important element for a devotee of divine communion.

In the same first Gatha Ahunavaiti Ha 34 1 we find again

that along with right conduct and right word, Ya^na or ritual

results in Immortal Bliss and Divine Happiness. The section

runs thus

* Ya shyothna, ya vachangha, ya Yacna ameretatem,

Ashemcha taytibyo daongha, Mazda IDishathremcha Haurvatato.

Aesham toi Ahura etima pourutemaish daste&quot;

&quot; I first dedicate unto Thee, Ahura Mazda that action, that

word, and that Ya$na through which tJiere result unto ourselves Im-

morto.l Blisst Holiness, Power and Spiritual wholesomencss.&quot;

Here also we see that along with right conduct or action,

and with word of prayer Yacna or ritual leads to Immortal-bliss

which is the summum-bonum of the soul s birth in the world.

The triad of Zoroastrian philosophy, namely, Good Mind or

Eight-thinking along the line of nature, Good Word or Eight-

speaking and recital of the Holy Word, and Good-deed or Right-

conduct in life, require a supplement namely Yacna or attune-

ment by means of cumulative ritual for the final stage of soul s

spiritual progress which is as taught in the Gatha, 34 1

&quot; Ameretatem
&quot;

or Immortal-bliss or Ecstasy. Hence we have

seen from all 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 Yacna or ritual 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 Yacna or 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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sciously 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 institution of ceremony and the rule of debar

ring the alien therefrom comes in the way of his favourite doc

trine of proselytism, and secondly because the Avesta student is at

a loss to understand and explain the meaning and importance

underlying ritual, and lastly because all the specific existing forms

of Zoroastrian rituals are not to be found enumerated in the ex

tant 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 ob

served 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 along with the extant

Avesta prayers which they preserved. In spite of all 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 cere

monials, 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 rituals

while referring to the opinions expressed by the writer about cer

tain forms thereof.

Now we shall see the opinions of the writer of Zoroastrian

Theology as expressed in that book. The Haoma-ceremony,
which is the fundamentum of all higher rituals known as the

Ya9na in its specific sense or Yzashne-ceremony, is looked upon as

a foreign element in the Zoroastrian scriptures by the \vriter of

the book. On pp. 77 and 78 he says.
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&quot;The Haoma ceremony is indissolubly interwoven in the

ritual from the Avestan period down to the present day. But the

Gathas are silent about it. It is therefore alleged that Zarathushtra

looked upon this Indo-Iranian cult with abhorrence, and the occurrence

of Haoma s epithet far from death in Yasna 32 14 is cited to prove,

as we have already seen, that the prophet branded the cult as evil. Per

haps he did so, perhaps not. We have no means to ascertain ifc.&quot;

Similarly on p. 17 he says.

&quot; 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

take Ya9na 32 14 as containing an allusion to Haoma because of the

adjective duraosha/ far from death, which is his standing epithet.&quot;

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 prpphet 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 pro

per 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

&quot; 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 false beliefs that

loomed large in their eyes and thus the scholars maintained, many

practices abolished by Zoroaster were later resuscitated by the
clergy.&quot;

From this opinion emphatically expressed by the writer on

p. 336 against Haoma ceremony and painting it as an exotic into

the teachings of Zoroaster we must say that the writer acts simply
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 ZOKO-
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S TEACHING.

aster. On the contrary it will be seen from many Avestan

passages that Zoroaster has not only taught the Haoma ceremony

but himself performed it. The well known formula in the conclu

ding paragraph of every Yasht and Nyaesb or of every Zoroas-

trian liturgy indicates that the Haoma ceremony is of Zoroastrian

teaching. The formula begins with the following Avesta words

in the ahe raya kharenanghacha, formula :

&quot; Haoma yo gava baresmana hizvo-danghangha manthracha vach~

acha shyothnacha zaothrabyascha arshukhdaeibyascha vrfghzybyo.&quot;

&quot;(We invoke} by means of Haoma ceremony including the jivam

i 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 Yasht

and Nyaesh was specially recited by Zoroaster according to the

Aban Yasht Kardeh XXIV. In that Yasht when Zoroaster in

vokes 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 Yasht and other Avestan passages we shall see

how Haoma ceremony has been a truly 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 already seen&quot; 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 14 is so very difficult of a faithful

rendering into English that life-long scholar, the late Ervad K. K.

Kanga openly avers that he could not translate 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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at all 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 im

portant 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 all 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 ful

crum of our argument it will be advisable to see both the original

and the translation thereof as under

&quot;

Ahya gerehmo d hoithoi ni

Kavayaschit khratush ni dadat

Varechai hichd fraidivd hycit

Visenta drtyvantem avo

Hyatchd gdush jaidydi mraoi

Ye dtiroashem saochayat avo&quot;

&quot; The covetous in his bond and even the Kavi or the blind *to spirit

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 destruction through which the

death-removing help is burnt down.&quot;

This is the word-for-word rendering of Gatha 32 J4. There

is no logical connection of the essential idea of this section with the
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idea of Haoma at all. 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 cere

mony is the word ^duraoshem 1

meaning repelling spiritual death.

No doubt this epithet duraoshem is inseparably connected with

Haoma in all the Avesta writings where Haorna is mentioned by
name, because the Haoma plant which is utilized in the Haoma

ceremony has properties greatly benefitting spiritual progress.

Hence Haoma is looked upon as death-removing i. e.
y saving the

spirit from spiritual death or oblivion and therefore keeping the

spirit along the line of spiritual progress. In the same way the

epithet duraosha may be applied to persons and powers co-oper

ating in the work of the spiritual advancement of the universe.

Hence the general 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

all 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 occurs in Gatha 34 14. Hence the

first point that we prove is the presence of Haoma in the Gathas
if the epithet duraoshem is allowed to be associated with Haoma
as the writer of the book desires it. Secondly, the two lines in

which the word duraoshem occurs in that section do not in the

least imply that l Zoroaster inveighed against the Haoma cult/

On the contrary, the entire section refers to the opposition given
to the prophet by the materialistic and spiritually-base peo

ple to the teachings of Zoroaster, the last two lines mentioning

specially the two ways in which such opposition was made manij
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fest viz. (i) destruction of the living creation and (ii) the can

cellation of death-removing help given to the soul by the Haoma-

ceremony both of which were encouraged by the wicked in con

travention 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

original meanings and ideas 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 perhaps he seems

to consider the reading public ignorant, of the first principles and

elementary rules of logic of arriving at 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 at all and

simply gives his own conclusion that &quot; the prophet branded the

Haoma cult as evil
&quot;

as on p. 77 or that &quot; Zoroaster had inveighed

against the Haoma cult
&quot;

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 original pristine Zoroastrian

Theology. It is therefore left to the reader both of this review

and of the original book to pass a just 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 shall try to see some points
about the importance attached to Haoma in the Avesta. In
the Vendidad which is as we have already learnt a remnant
of an individual Nask, Haoma is regarded as one of the

efficient instruments of Zoroaster for smiting the Evil Prin

ciple Angra-Mainyu. In Vendidad Fargard XIX 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 {. e. the metal tumbler, the Tashta
i. 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 rituals. Again in the Major
Haoina Yasht which also constitutes the Tacna Ha IX 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 pre

sence 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 Ya$na Has 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 l

Ashavazangho
J

and Urunaecha Pdthmainyotemo*
The first epithet Ashavazangho implies having holy origin
or c

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 Urun
aecha 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 at 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 tho scriptures simply because

the writer believes that almost all the Parsi public with few ex-
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ceptions 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 treat

ment does not fall within the sphere of this review .

The Haoma ceremony thus being of purely Zoroastrian teach

ing it is quite unfair for the writer to say on p. 7 that

&quot; The cult of the divine plant Haoma was shared by the Vedic

people in common with the Iranians,&quot;

as also on pp. 119 and 120 that

* The Avestan Haoma is identical with Vedic Soma and both refer

to the sacred drink prepared from a special 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.&quot;

It is no sound philology that connects words merely from

their resemblance of sound. Soma ceremony of the Hindus is not

at all 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
&quot; Haoma pleads the greatness of his cult

&quot;

will enable the reader to see how unjustifiable the writer con

tinues to be in his dogmatic assertion, on p. 336, of avowing that

&quot; 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.

41 Zarathushtra thereupon paid homage to the angel and proclaim

ed his cult as the most praiseworthy
&quot;-

as quoted from Ya9na IX 16, and also in the paragraph on

p. 161 where he says that

16
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&quot; the drinking of the consecrated Haoma moreover brings des

truction to the demons.&quot;

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 exist. Such device has been

noticed by us in the first chapter in the treatment of the division

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 ceremonials by the name of Ashemaoga,
i. e. an apostate, for he says on p, 166 that

&quot;

Ashemaoga 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.

&quot; 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 ceremonials.&quot;

On p. 348 he continues that

&quot; No amount of ceremonials performed by the living could either

mitigate the sufferings or improve his condition in the spiritual world,...

The rituals do not affect its
position.&quot;
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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, c 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 con

demning Zoroastrian rituals it seems that the writer does not

understand the quo bono of these rituals and that he seems to be

lieve that Zoroaster the prophet never taught these rituals which

were only invented by the later priests to enable themselves to

find a living. &quot;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 us to understand the nature of progress or

advancement of the soul, which is the goal of our life on earth,

and which is always 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 cognised the nine principles

in the human constitution which he has taught in the Ya$na Ha
54 1, and which are the following :

1. Tanil, physical tabernacle

#. Gaethd, the vital organs and viscera

3. Azda, the nervous matter

4. Kehrpa, the invisible subtle body
5. Ushtdna, the vital force or energy which sustains the breath and life

6. Teviski, 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 these the first three constitute visible frail physical matter
;

the middle three are made of rare invisible and evanascent ultra-
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physical matter
;

the last three are purely spiritual and permanent
constituents in man. In proportion as the physical body is pure,

the ultra-physical constituents get subtler and subtler, thus en

abling 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 &quot;Urvan&quot; from its derivation u
Uru&quot; = wide

and &quot;An&quot; = to breathe or exist, suggests that it is a principle

always 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 &quot; Staota
&quot;

which serve as the food

of the &quot; Urvan
&quot;

or soul according to Ya?na Has 55 and 58.

Urvan or soul requires these (i Staota
&quot;

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 realms after the death of the physical body. When
the Tanu or physical tabernacle perishes, the Gaetha and the

Azda are disposed of along 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 occa

sion viz, the Dawn of the Fourth Day including the last hour of

the Third Night after death is a very 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

&quot;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.&quot;

quoted 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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&quot; 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 rituals during the life-time of the individual.

But if that has not been the case, his relatives should never fail to offer

sacrifices in 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 projecting the soul at this critical period,

Srosh is also 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 embark

ing on its celestial
journey.&quot;

as quoted from Dadistan-i-Dihik.

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 Eravardegan-days i. e. the days on which the souls

of the departed wish for special ceremonies, are to be performed

by the living relatives in order to bid peace and joy to their

departed beloved ones in the unseen realms 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 physical com

munication of thoughts and words and vibrations of one person
with those of another far removed, in the same way Zoroa-

strian rituals serve as a medium of thought-transference from

persons in this world to the souls in the invisible world.

All Zoroastrian rituals which are systematically divided into

two main divisions viz, (i) those rituals meant for the living like

the Navjote or ceremony for initiation of a child into the Zoro

astrian faith
;
the Ndvar or initiation into priesthood or quali

fication of understanding the rules concerning rituals and being
able to perform them

;
the Jashan or sympathetic co-operative

ceremony of a body of persons for wishing welfare to thems elves
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and to others
;
the Bareshnoom or nine days ceremony for the

purification of the aura or personal magnetism of oneself, etc.,

etc., as well as (ii) those ceremonies meant for the dead e. g., the

three days Srush ceremony for giving the departed soul into the

charge of the angel Srosh, on the dawn of the Fourth Day ; the

Pdd-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

PtW-dehashn-Parf-fras-roj i. e. the Day of Judgment or Dooms

day or Pad-roj ;
the Afringdn 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 Hamd-

yashty which are special ceremonies far more efficient than others

lasting for several days or months together for the help of the

dear departed ones, etc., etc
,

all these rituals and ceremonies,
and liturgies are all but spiri to-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 fundamental laws of nature

taught by Zoroaster in the Avesta are

1. Zrdvdn,thQ laws of Eternal First motion or Energy

pervading every force and object, visible or unseen, thus creating
the Idea of Time thereby ;

2. Uruj 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 &quot;

;
that inherent tendency to advance

or go onward which is the essential characteristic of
&quot; Urvan &amp;gt;;

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. Khdstra, the law of the Thermo-Electro-Magnetic Forces

and currents working throughout the visible and unseen realms,
in indefinitely various forms of electricity or magnetism ;

5. Kharenangh,~ihe law of Halo or Emanation of Subtle

Magnetic Aura pertaining to all the Kingdoms human, animal,

vegetable and mineral
;

6. Barej, the law of Thermal Energy of Fires of different

rates of intensity ;

7. Mdnthra,the Jaw of the efficacy of the Mystic Words
of Charms composed by the Prophet in unison or attunement with
the Original Universal Musical Note the creative Word
Ahuna Var the law whereby the Urvan or soul can be en

rapport with the Music celestial;

8. Mithra, the law of Thought-Energy or Thought Power,
its transmission and its effect on persons and things by creating
unseen forms in 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, moral and spiritual.

On these ten fundamental and many more secondary laws

besides of equal importance are based all the Zoroastrian rituals

which require really a spiritually-rational 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 rituals are purely Avestan, and

each of them of frequent occurrence even in the fragmentary
extant Avesta scriptures, with which all 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 spiritual 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 intellectual development. The actual working
of Zoroastrian rituals which is based on all the ten laws above

referred to cannot be seen nor thoroughly understood by us so

long as we are spiritually blind, for these are all processes going
on in the rarer and subtler stages of ether, which are ultra-

physical, and which can be actually seen by the spiritual vision

acquired by holy persons and the prophet. The thought-effect

and the word-efiect 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

universe, and nothing can have its existence without motions
vibration. We can attest to this fact even by the help &amp;gt;q*

physical sciences of acoustics, optics, magnetism, eleqh

thermal energy etc. The ultimate object of all Zor4\
as^riari

rituals is therefore to create an accumulation of very fine JecWc
and magnetic forces and currents, and by means of a b a^ery
invisible thus created to accelerate the thought-and-word-^bra-
tions towards the direction of the departed soul for whicP ^he

j

rituals are performed. There is entirely a systematic explanation/

of the working of all individual Zoroastrian rituals, and ev^y/

individual ceremonial 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 all the several parts in a big machine

have their individual 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 per

formed. * Khdstra or magnetic and electric forces and cur

rents play an important part in all Zoroastrian rituals. Even
modern science admits that invisible subtle magnetic forces

emanate from every mineral, vegetable, and animal 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-Mdho, Khshaeto-fradho, Danghu-fradho) so often

remembered in the Aban Yasht, and all these Frddho 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

all Zoroastrian rituals, and the pure running water of wells or

springs which is exposed to the visible and dark rays of the sun

all the day has its Fradho naturally in a very high order of effici

ency and activity. In the Jashan ceremony the officiating

priest who is a practitioner of highest mental and physical purity

accumulates all the thermo-electro-magnetic forces from all the

things placed, before him in the ceremonial apparatus by means

of the Staota or colour-vibrations of the Avestic Manthra, and

17
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through Barej 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 a region of highly acceler

ated vibrations. As a result of this in accordance with the laws

of attraction or attunement the beneficent spiritual forces from

Yazads or angels rain down here to meet the force going above

from the Jashan-ceremony officiator. Thus an actual shower of

higher spiritual forces and currents is brought down here and

propagated over a very large compass by means of all such cere

monies 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

&quot;

Religion is not a repository of physical science, and such theories

do not form part of Zoroastrianism. The ethical principles of Zara-

thushtra transcend all time. They are the eternal elements that consti

tute his
religion.&quot;

We find from these words that the writer separates physical

science from Zoroastrian religion, whereas in reality Zoroastri

anism implies the entire knowledge of all the laws of the uni

verse. The physical world is only a part of the entire universe,

and the laws of the physical world or knowledge of physical

science cannot be excluded from the knowledge of religion which

implies the knowledge of all the laws of the universe. The

part or physical science is implied 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 also. 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

laws of nature expounded and explained, the major portion re

ferring to the esoteric or the laws of the unseen states of exis

tence 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, Jaws of physical magnetic purity and

seclusion of menstruated women, all these laws of higher phy
sical 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 physical 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-ful of know

ledge 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 inspiration 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 all as it exists immutably in nature for all times.

Religion therefore implies inspired knowledge of all the laws of

nature both of the physical world and of the unseen world, and

therefore to say that
&quot;

religion is not a repository of physical
science&quot; reflects ignorance on the part of the writer of a true

distinction between &quot;Science
&quot; and &quot;

Religion &quot;.
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Hence we are able to see that Zoroastrian rituals which

are based on all the higher laws of nature working through
out 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.

&quot; In common with the Vedas, the Avestan texts deify the ritual

implements, textual 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 Yacna Hapfcanghaiti, metres,

lines, words of the chapters of the Haptanghaiti, intellect, conscience,

knowledge and even sleep. Thus the creator and his creature, angel and

man, ceremonial implements and scriptural texts are all alike made the

objects of adoration and
praise.&quot;

After we have tried to understand the working of Zoroas

trian rituals and the basis of that working, we see that the

words quoted abo\e reflect ignorance of the laws of Zoroastrian

rituals. It is on account of the&quot;Staota&quot; and &quot;Manthra&quot;

laws that textual passages having the best Manthric, Staotic and

vibratory effect are given importancejn 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 special 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 con

dition of all the implements, instruments and apparatus used in

his laboratory in order to produce the desired result in his expe

riment visibly and intellectually, in the same way the ritual

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 ceremonial in order to enable himself

to produce the desired effect of that ritual invisibly and spiritual

ly. If the writer of Zoroastrian Theology had been but aware of

the ten fundamental laws of Zoroastrian rituals the laws which

are the universal laws of nature working everywhere from the

physical to the spiritual planes of existence and at all times, he

would not have shown his cynical surprise for the praise and import
ance given to the ritual implements in the books of Yzashne,

Visparad, and Yashts which are the extant fragments of

different Nasks now lost to us, but which as the writer of Zo
roastrian Theology dreams were composed by the ignorant de

ceiving 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 ceremonials 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 Ya^na
and the Hindu Yaghna rites. He says in the Chapter headed
* Exodus to India&quot; that

&quot; 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 practised his Yagna rites and pounded Soma.&quot;

These words when put side by side with the words on

p. 343 viz.

&quot; The average Parsi did not fail to borrow many superstitious

customs and habits from the Hindus as well as from the Mahomedane

during the later period Many alien customs had thus worked their

way into Zoroastrianism.&quot;

seem to convey to the reader that Yasna was not originally
a Zoroastrian ceremonial, nor Haoma ceremony a purely Zoroas-

trian one; The writer of Zoroastrian Theology means to say that
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Zoroaster never taught a single ritual
; that all rituals were of a

later date, introduced by the later priests for the sake of finding

their living ;
and that therefore the Yacna and Haoma cere

monials were imitations of the Hindu Yaghna and Soma rituals.

No one having seen the Hindu Yaghna aod Soma rituals will

ever dare compare the Zoroastrian Yacna and Haoma
rituals. We have proved already that Ya^na is of a purely
Zoroastrian origin having been taught by Zoroaster

and in the Gathas, and that the Yagna 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 Yasna as it is otherwise called, the

Haoma or sacred plant, the Baresman or sacred twigs, the Jivam
or pure milk, Danin or sacred wheaten bread, Apam or pure

spring water, Havonim or metal tumbler for pounding Haoma,
Tashta or metal plate, etc., etc., have all 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 individual 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 Yagna 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

is in 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 cere

mony is as we have already seen the fundamentum of the
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Ya&amp;lt;?na ceremony which produces the grand ultimate result de

scribed above. The Hindu religion has inculcated its own

rituals according to the stage sufficient for that religion, but

neither Zoroastrianism has borrowed the Ya9na and Haoma cere

monials from Hinduism, nor Hinduism its Yaghna and Soma
rituals from Zoroastrianism. In the absence of any visible re

semblance or of logical comparison between the Yacna of Zoro

astrianism and the Yaghna of Hinduism or between the Haoma
of Zoroastrianism and the Soma of Hinduism, it amounts merely
to speculation and ignorance to say that Yana and Haorna are

but later introductions made by Zoroastrian priests in imitation

of the Hindu Yaghna and Soma rituals.

In this third chapter while refuting the groundless and bane

ful opinions of the writer of Zoroastrian Theology re Zoroastrian

rituals we are making only a humble attempt to superficially

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 translations of the meagre Avesta fragments
now extant. The prophet has propounded in all these Nasks the

entire laws of the universe all the laws of higher physics,

chemistry, biology, optics, acoustics, mechanics, electricity, inag-

netism, dynamics, numbers, logic, astronomy, astrology, geomancy,

mathematics, efficient formulae, vibrationary colours, physiog

nomy, phrenology, palmistry etc., etc., etc., all 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 Spenta is regarded as Master-
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Science (Farhangan-farhang Manfchra Spenta) comprising within

it all the sciences in their perfection.

Being ignorant of all this the writer of Zoroastrian Theo

logy speaks irresponsibly against the teaching of Zoroastrian

rituals, and such books containing irreligious ideas about

Zoroastrianism 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

&quot; 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.&quot;

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 majority of the community are still, we are

glad to say, very faithful to their 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 almost all 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 naturally resort to the

teachings and practices of other religions. If irresponsible

writers like the one of the book under review speak very dis

respectfully of the Avesta prayers as he does on p. 344, it is

but natural that people may be led astray and may pay respect

to Arabic Kalma or to Sanskrit Mantra in place of the Avesta

Manthra. If people are publicly taught to shake off their be

lief from Zoroastrian rituals, they have no other alternative
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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 radical denouncement of the rituals 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

&quot;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 .that no amount

of ceremonials performed by the living could either mitigate the suffer

ings or improve his condition in the spiritual world. His sins could

not be atoned for by elaborate 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, the rituals 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 claimed, 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 sal

vation, for the question of salvation or damnation rested on the indivi

dual s own deeds.&quot;

A very long quotation indeed, hut we have to insert it here

in order to enable the reader to make out the sophistry con

cealed under this very sound ( !
) opinion of the Reformers.

We shall arrange some of the important points of interest con

tained 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 serv

ing 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 deal of correction of the undesirable thoughts, words

and actions practised during its stay in the physical world when

it receives the thought-vibrations as collected in the recital of

the Patit as part of rituals performed for it by the living rela

tions and friends. From the recital of Patit for the departed

soul the benefit derived is not a cancellation of its unmeritori-

ous thoughts-words-deeds, but a discerning of what is right and

what is wrong, of what the soul ought to have practised in

order to fulfil the goal of spiritual unfoldment, and of what the

soul ought to have abstained from in order not to retard the

progress towards the goal. The recital of Patit as part of cere

monials 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 recital 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 XLVI ; 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 always absurd and impossible

since Nature is always depicted to work by fixed immutable

laws &quot; Yd ddtd angheush pouruyehyd i. e.
&quot; the first laws of

existence working since the creation&quot;, but the intercession or
*

Jddangui of Patit is in accordance with the mandate of reli

gion as evinced from the words,
&quot; Man az andarz va framdn i

peddmbari j&dangui ham-dddistdni
&quot;

i. e. &quot;I undertake the in

tercession in accordance with the law by virtue of precept and

order of the prophet.&quot;

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 Kerddr is very important in understanding the

actual efficacy of Zoroastrian rituals. The Kereta or Kerdar

implies literally 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 a thought

photo-sphere immerged into the aura of the man, and it is im

pressed also in the unseen world on the particular stage to which

the soul is accelerated in its progress in accordance with the pro

portion of the good or bad nature of its life actions. We find

in the Hadokht Nask a very elaborate description of the accom

paniment 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 H& 31 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
&quot;

Dush-Khshathreng
&quot;

i. e. acts of abuse of power, Dush- Shyoth-

neng
&quot;

i. e. evil actions,
&quot; Duz- Vachangho

&quot;

i. e. undesirable words,
:&amp;lt; DuZ Daenengh

&quot;

i. e. evil consciences,
&quot;

ifush-Mananyho
&quot;

i. e&amp;gt;
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evil thoughts, and the bad Kerdar is collectively represented as
&quot; Akdish-Kharethdish

&quot;

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 deal with the merit deserved by a soul of good Kerdar.

Having thus established the law of Kerdar as taught in

Zoroastrian 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 cere

mony in accordance with those ten fundamental 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 tjie 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 logical analogy in

order to understand this important item in the study of Zoroas
trian rituals. Just as a man in the physical world suffering
from disease, calamity or poverty requires medical treatment,
mental and verbal 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, is

in need of the kind of help under its own circumstances and that
best kind of help ay taught bij 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 ex

press the deep sense of obligation and love towards those of
whom any one 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 re

moved 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-physical matter,
and understanding very clearly the nature of the world of ultra-

physical 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 ceremonials

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 real

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 per
formed 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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&quot;

Any ceremonies performed after this fourth day are mainly for

the Farohar of the dead man and not for his soul.&quot;

Such a meaningless and unwarranted view put into the

mouth of the reformers is 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 reli

gion and ritual, 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 translation of merely the prescribed portions from the

fractional Extant Avesta Literature for their University Exa

mination, 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 teach

ings. We shall raise two issues in this third point. First, the

writer seems 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.

This is the 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 hiin 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

physical law of space, and he cannot believe that the rituals 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 rituals 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

heen easily solved if the writer had studied the laws of

thought and vibrations working at the bottom of all Zoro-

astrian rituals.

Eegarding the second point at issue we must say that it is

only a false excuse for defending the writer s own thesis of &quot; No
rituals necessary for the soul.&quot; He puts in a very lame argu
ment 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 ex

plained 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

periphrastically and by argument in a circle that the rituals do

at least go to the unseen world. Having established the reach

ing of the rituals in the unseen world we shall now contradict

the statement made by the writer that

&quot;The ceremonies performed after the third day are mainly for the

Farohar of the dead man, and not for his soul.&quot;

We have in the first place clear and open Avesta refer

ences 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 Yasht 154, 155 the

devotee prays thus

&quot; Ashaonam dat uruno yazamaide, kudo-zdtandmchit nardmchd

ndirindmchd, yaesTidm vahehish daendo vanainti vd venghen vd

vaonare vd ; Vanentdm vanghentdm vaonilshdm daeno-sdchdm idha

ashaondm ashaonindmcha ahumcha daenamcha baodhuscha urvd

nerncha fravashimcha *yazamaide yoi asTidi vaonare&quot;
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&quot; 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.
&quot;

Here we notice that even in the Fravardin Yasht which is

mainly a prayer in honour of the various holy Farohars or Guar

dian Spirits working in the evolution of the entire universe, the

souls (Av. Uruno, in the plural and Urvdnemcha in the singular)

are remembered in the ceremonial recital of the same Yasht.

Similarly in the same Yasht 148, we find the following

&quot;

Vispandrrbcha aonghdm ashaondm ashaonindm.cha idha

yazamaide fravashim yaeshdm yashethvatcha urvano Zaoydoscha

fravashayo.&quot;

&quot; We attune ourselves here with every Farohar of the holy males

and females, whose souls and Farohars being worthy of Yaqna are

worthy of invocation and
propitiation.&quot;

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 always remembered

simultaneously. Hence we see at least from these Avestan

passages that the souls are not excluded from ceremonial invo

cation, 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 ceremonial 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-quoted 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 ceremonial force to the

soul itself. Hence in the Avesta we find passages stating that

in the ceremonial 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 ceremonial locality,

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 eman

ation sent forth by the soul, and through the instrumentality of

this Farohar the soul receives the benefit of the effects of rituals.

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 physically

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 ceremonial but the soul itself re

ceives it. The very well known phrase
&quot; Asho-Farohar

&quot;

familiarly ringing in the ears of every Parsee implies that holy

power or ray or guardian-spirit of the soal which is free to move

about whenever the soul is remembered with its name. Zoroas

ter s own Farohar is in Pahlavi styled
&quot; Yasht-Yazddn Farohar

19
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i-Spitaman Zartlioslit
&quot;

mearfing 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 cere

monials affect the Farohar only, must therefore imply that they
afiect the soul as well which is in direct contact with the Faro
har 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 soul. In every Afringan ceremony the operator
with the recital of the name of the deceased adds the
words &quot; Aedar Ydd lad anusheh ravdn ravdn-i , so and

so,&quot;
i. e. &quot;Let the immortal soul, the soul of so and

so be remembered here.&quot; Thus we notice throughout that cere

monials 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. Even if 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 ceremonials 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 efiect of the force of ceremonial. Other
wise 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 ceremonials 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 pos

sible
;

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 argu
ment 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 :

&quot; Idha iristanam urvdno yazamaide ydo ashaonam fravash-

&quot; We invoke here the souls of the deceased i. e., the Farohars

of the holy ones.&quot;

This sentence which occurs in Yagna XXVI which is always
recited in the Saturn ceremony is repeated in every Gah or

prayer for the five periods of the day, and occurs also in the

Visparad Kardeh XIII. The sentence contains the simultaneous

idea of both the Urvdno 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 re

peated by every Zoroastrian praying five times a day in the

recital of all the Gahs the Ha van, 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 almost all of

them ignorant of the original Avesta and Pahlavi studies.

Among the many self-contradictory statements made by the

writer iu 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 recognise the efficacy of Zoroastrian

rituals. There under the heading
&quot; Fravashis of the dead long

for the sacrifices
&quot; he says

&quot; These are eager to communicate with the living among whom

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, sacri

fice 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

the living/

as quoted frora the Fravardin Yasht 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 recipro

cal blessings is corroborated by the heading of the next para

graph on p 148 viz.
t

u Fravashis bless if satiated, but curse

when offended.&quot; Thus we iearn from the writer s own

words that the ceremonial 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 ritual

and invocation performed for them, and if they do not get a

response 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 all living

ones to perform ceremonials for their dear departed ones who
are awaiting with eagerness such a beneficent force of ritual.

Thirdly, the manner of coming of the Farohars flying to

this earth gives us au idea of 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 spe-

culatively on pp. 347, 348 are mere idols-of-the-mind of the

writer, and especially the thesis 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 diametrically opposite to those state

ments. 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

simply 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 tor 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
^

Kerddr&quot; or &quot;

Action-graph&quot;
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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 cere

monials are necessary even for a good soul is supported by the

writer on p. 276 where it is said that

&quot;When ceremonies are uot performed for the good of the (good)
soul, it goes to heaven, but when performed, it ascends to the highest
Garotman.&quot;

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 &quot; the

individual s own deeds&quot; with the exclusion of ceremonial good
done to the departed soul on p. 348 is quite erroneous and mis

directed, because on p. 276 the words clearly point out that

both -the &quot;Kerdar&quot; or Action-graph and the Yacna or Ritual

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

&quot; The rites are more for the interest of the living than for the

imagined interest of the dead.&quot;

In these words the word
&quot;imagined&quot; is the most objec

tionable word even from the writer s own former assertions made
from Avesta 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 Zo-
roastrian rituals has two main divisionsthat of the rituals

specially meant for the living ones on earth as quite distinct

from the division of the ceremonials expressly intended for help
ing 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 result

ing from the ceremonials to the departed soul
; and in spite of

such evident facts, if he puts in the word
&quot;imagined&quot; as

above, it is very difficult for us to find language suitable and ap
propriate for the style adopted by the writer in hjq bookJ
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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 Zoroas-

trian Theology. On p. 150 under the heading
&quot; Dual nature of

Zoroastrian ancestor-worship
&quot; he says that

&quot; The commemoratiun of the Fravaehis of the dead represents but

one phase of ancestor worship. As we have already seen, this spiritual

prototype of man is something apart from and above his soul. It is the

soul that constitutes the individuality of the person, and it is natural for

the survivors to feel that they should look to the soul of the dead for the

continuity of communication with them. The sacrifices and prayers

offered to the Fravashis are primarily for soliciting their help and

favour. Those offered to the souls of the dead on the anniversaries soon

take a vicarious form and rest on the central idea that the performance
of rites by the descendants enables the souls of the dead to progresb from

a lower to a higher place in the next world. Thus man s Fravashi and

soul both are thought to claim respective!^ 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 alone receive the entire share of the

rituals performed by the living/

A very lengthy quotation no doubt, but we have to give it

since it makes clear all 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 poirts 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, archangels and the Fravashis

of the various objects in the creation. Thus there are the

Ya^na, Jashan Afringan, Faresta and other ceremonials in

honour of some one specified angel or archangel who is appealed

to shower down spiritual blessing here, rendering prosperity and

happiness all round on the earth, and in this respect also 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 forces

in the creation, and these Fravashis are quite distinct from the

Farohars of the souls of the departed. Hence there are cere

monial invocations of the Fravashis of various objects and

forces styled as Ashdundm Fravashindm in the universe, to

whom almost the whole of the Fravardin Yasht has been dedicated,

in the ceremonials 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 Afrin

gan, the Saturn, the Farokhshi, the Baj, etc
,
but these are per

formed with the soul motive of doing good to the departed soul.

Here also 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 called 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

reciprocal response in nature the currents of the Ashaimam

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 fco 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 ceremonials specially meant

for doing good to the living themselves the underlying motive is

altogether different. Here the primary object is happiness and

good of the living sought by those who perform such ceremonials

and the motive here is that of earnest appeal or sincere suppli

cation made to the Creator and His Ministers of Grace to have

mercy and shower blessings on the appellants and the suppli
cants. 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 Ifarohars

are also clearly distinguished in the one case the Farohars of the

departed souls themselves acting generally as mediums of trans

mission, while in the other the forces from Ashaunam Fra
vashis of saintly currents and objects in the universe in general

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 &quot;

intermingling,&quot; the &quot;

overlapping,&quot; the

vicariousness,&quot; the &quot;

forgetting of the Fravashi-cult,&quot; etc.,

etc., talked of with unmeaning doubt by the writer in the long

quotation above will all 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 special explanation and

meaning on the very line adopted by us may be omitted at pre
sent, for it is not in the sphere of this review to write a treatise

on Zoroastrian rituals. What we have to notice from all 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 respon

sibility 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 per

taining to Zoroastrian religion if taken up as a book of authority
on those subjects anywhere, will have its baneful and destructive

eSect on the question for which the authority is required.

Lastly in Chapter XXIX specially written on &quot;

Farohars,&quot;

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 Earohars
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 ceremonials performed with the underlying
motive of helping the departed souls in their progress onward in

the unseen world are received, as we have already learnt, by the

souls through the mediumship of their own Farohars. Here it

would not be wrong to say that the Farohars receive the cere

monials or that the souls receive the effect of the rituals or that

both the Farohars and the souls receive it. All the three ways
of saying this are right from their own respective standpoints
which ought to have been made clear while saying in any one 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 head

ings in the same Chapter viz.

&quot; In the Pahlavi period the influence of Farohars is less pro
minent

&quot;

;

&quot; It is for the welfare of the living that the Parohars solicit
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sacrifices
;&quot;

&quot; The line of distinction between the souls and the Farohars

of the dead is gradually obliterated in the Pahlavi texts.&quot;-

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 &quot; Where ignorance is bliss

tis folly to be wise.&quot;

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.

&quot; 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 practise their religious rites

by stealth.&quot;

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. &quot;We are not

told whether these unfortunate ancestors of ours performed by

stealth 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 Ashaimam 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 rituals that they could possibly perform secretly. This

fact further shows how inherently the idea of rituals 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 sfcay in the unseen world, it is but natural that the Zoroa-
strian 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 a faint glimpse of the reason

why so much reverence has been paid from earliest times to the
Zoroastrian rituals ever since the advent of Zoroaster. Our an
cestors who had very staunch belief in the efficacy of Zoroastrian

rituals were not totally ignorant of the laws of rituals. It is al

ways the way of the world to &quot;

call our fathers
fools,&quot; forgetting

that one day when we shall become ancestors of our descendants
u our sons will also call us so,&quot; in spite of our boasted western
education and rationalistic 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 recognised by the future generation to be

eternal grand truths in nature truths underlying the entire machi

nery of the miraculous universe. The future generation of Zoroa-
strians having learnt to recognise 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 effi

cacy 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 all Zoroastrian rituals that our unfortunate ances
tors 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 religious canons of holiness and
the performance of religious rites. Our ancestors considered the

Avesta Manthra and their recitals in the rituals and the ceremo

nial-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

iieirloom from one generation fco 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 translations of

Avesfca preach publicly against the institution of Zoroastrian

rituals, for they have become atheists or agnostics, or sceptics, or

cynics, ridiculing all healthy ancient religious traditions and cus

toms passed down to us traditionally as there was no such

convenience of vast printing as we now can avail ourselves of.

Among such men can be classed the writer of Zoroastrian Theo

logy who has left no stone unturned in his attempts to teach

agnosticism, scepticism, cynicism throughout every chapter of

his book !

As a last instance of such scepticism or agnosticism, we
shall refer to the words of the writer on p. 371, the last page in

the chapter. He says
&quot;

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 rituals and yet he may remain religious.

Righteousness rests on the individual s piety, and not on a scrupulous

observance of ceremonials, or a practice of elaborate lustrations.&quot;

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 meaning of which he

alone can understand. What he means by dogmas bore

when joined with rituals by the conjunction
&amp;lt;

and, he has

not at all explained nor illustrated. Yet he recognises the bene

fit 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 ritua^s must therefore be present. Thus the
writer himself admits that ^he reJigion and rituals taught fey
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Zoroaster are both supplementary of each other, and that one
without the other would be only half 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 rituals 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 holi

ness are the fundaments of Zoroastrian religion;

(ii) that the Zoroastrian religion is and has always been
associated with the Zoroastrian rituals by the law of

association of ideas inherently shown by the prophet
working in the rituals;

(iii) 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 ex

tent, and then the aliens can on no account be de

barred from the Zoroastrian fold.
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CHAPTER IV.

The Writer s leaning on the authority of Foreign writers
in 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 intro

duce it in order to point out a peculiar way of putting into the

book of Zoroastrian Theology ideas speculative and vague
from foreign and especially 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 Scrip
tures ? 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 almost all of them persons who
were not at all students of Avesta and Pahlavi Literature. They
are mere writers of history of former times-, and the religious

canons and principles cannot be elucidated merely from vague his

torical 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

&quot;

Hippolytus relates, on the authority of Aristoxenus, that the

Persians believed in two primeval 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 that Eudoxus and

Aristotle wrote of these two powers as Zeus or Oromazdes, and Hades

or Areimanios. Phitarch narrates, in the same tone, that Oromazdes

came from light, and Areimanios from darkness Plutarch himself

further mentions, on the authority of Thcopompus, 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 statement.&quot;

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

&quot; Phoenix of Colophon&quot; (280 B. C.) cited in Athemeus, 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 animal

were also placed on it .&quot;

This is simply 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 prin

ciples of holiness in general and of sacred ness 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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writers in putting the Zoroastrian religion in the light of ridicule

and cynicism as much as possible. On p. 186 he says.

&quot; We gather some more particulars on the subject from the in

cidental references of other writers. 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 celibacy. Speaking about the designation by which the Zoroas

trian priests were known in Cappadocia in 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,&quot;

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 re

garded as equivalent to Zoroastrian teachings. As for instance

on p. 98 the writer says.

&quot; Much of what the Greek authors write regarding such Iranian

sacrifices in antiquity has its parallels 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. Xerxes is 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

came to 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 slaughtered and the pieces of

meat were placed on grass, the Magi consecrated them by chanting the

theogony.
n

Is all 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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A HJrnilar refer-finer; to Herodotus; is a^airj found on p. 133
where the write/- ay

&quot; We may re^ll that QerodottU meotioW f he far-t that, the

ificed to the Ifindl .-irn /n^ r,th;r rlivine fore ;s in nature
;

&quot;

anrl on p. (H whr:re if, is s;airl
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We learn from Herodotui thai tli- iVrsians sacrificed \\\\io tho

HUH, moon, r.-irlJi, lire, w;il.&amp;lt;;r,
and winds ;

&quot;

on p. 127 thai.

&quot; IFcrodol.iiH vvril.rs l.li.-il, 1,1,,. momi n; 1,1 n I, ul,clary divinity ofPftrsW

We must be.-i.r in mind tbat th&amp;lt;

v idea of ;i.iiini;i.l s;ieriliee or

shedding the Mood of ;uiy .-mimal or bird is not, ;il, ;i.ll Avcsl,;ui or

/oro/i.sl.rian, hiii. il. !I;IN hccn Uii own upon (lie DQ6aDing8 of Certain

Avcsl-.-i, passages 9 vvn slui.ll ser in I,he nrxi, iii;i,in hr;ul by foi ei^n

liisl,ori;iiis or l,liri- vvi il^rs of books. The word &quot;,sa,v/// &amp;lt;v&quot;

iin|)ly-

ing aiiiin, !,! sl/ui^lil.ei has IHM-.M very wrongly used lJirou;lioui. UK^

book of Zoroafetrian Theology ,
because nowhere in the ,. vesta is

Uiei d ;i, single ide i, nl killin;; ;i.iiim, i,l in Hie n;min of

/oro;i.slj-i;nii:;ni I,C:H-|I.- , I, IK-
|&amp;gt;r;iy&amp;lt;-r

or /Mlmviliou oi l,be

from l,he ( !re;il,(!d ()bjrcj,,; l,o
&quot;;o

IVoin N/ilnre l&amp;lt;&amp;gt; N. il, lire s (&amp;lt;od

and hence the followers of Zoroastrianism a&amp;lt;lro ami praiso NU&amp;lt;^I

iniivicidous nbjrctH as the un and tho inoon, arid koop tlienc. as UHJ

mediums of eoiireritratkm of all till) pPayer-thOUghtS direel.ed

l,ow;i.rd :; l.be (^nd-lmad. A^aiii thu moon in not tho only l.ul-rlaiy

or- ^ii;i.nli;i.n
like divinity, for almost every one of the Yazatas or

\\ &amp;lt;&amp;gt;i -.s-//.
//&amp;gt;///./

/ nn-r.fi does the function of protecting its invoker from

all evil influences. Such vague ideas quoted from Herodotus or

otliei loreivn writers iii the book of Zoroastrian Theology cannot,

add ^emiine 1 ,-ictH of real knowledge, but may help to add (o I, be

.same! n;iiur(- of ;;p(u;ulative ideas of tJm writer himself.

( )n p. I:i7 it is ^iv(!ii tb;i.t

HerodotUI, Who OOnfUMS her (
/. &amp;lt;\

Anlvi Sura Aii:iiiil,:i ) vviMi

Ml I lira, Hays thai I,. ,
, ul I .-aim: l,(. Iran Iroin l-lin Srmi I ,-; ,! A.isy ria and

A. ah. a.&quot;

Ardvi Sur;i who i dted :n\
:ni&quot;;el

;is At;i,r -the formn-

supervi:;m^ the w;iter :i.nd the l;i.tter
pi-.-

: ;idin;; OVei I be lire-clemeiit

is pronounced by Herodotus ;i,;; ;i. non /on &amp;gt;a:;f,i -i:in id:;i --ivcn to

fche Zoroastriana iVom oi,her countries bke
Assyria

-&quot; d Aivibi.-i. !

[f one knows really the condition of Ar;di, i, .-it the i,im( () f

advent of JZoroaster. and the debt which Ai-abi/i. owes to
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trianism for its literature, it will appear quite clearly how Hero

dotus fondly fires off while giving his own views and vague imagi

nary 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 Yazata in whose

honour we find one of the longest Yashts written in the Yasht

literature of the Nask-i-Baghan-Yasht the Yazata 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 emphatically
that it should have been the duty of the writer of Zoroastrian

Theology to have pointed out all the fallacies and mistaken, wrong
and vague notions of foreign writers about Zoroastrianism. In

stead 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 Animal Sacrifices to

Anahita the writer says thus

&quot; Strabo relates the mode of sacrificing to the waters. The sa

crificial animal, we are told, is taken to the bank of a river or a lake ;

a ditch is formed into which the animal 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. Great care is taken that no drop of

blood falls into the water while the animal is being immolated
;

nor

must the mixture of oil, honey at&amp;gt;d milk be poured into water. This

precaution is taken lest the waters be denied.&quot;

Such a horrid sort of ceremonial 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 unjustifi

able of the writer s own religion. The above paragraph refers

certainly to the sacrifice of animals practised by the wild tribes,

but Zoroastrianism completely abhors any such idea of man

slaughter or animal-slaughter.

On p. 121 he says

&quot; 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 general this is also in accordance with the

statement of Herodotus regarding the Persian acts of sacrifice in wor

ship.&quot;

The attitude of 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 translations,

and if Herodotus supports the ideas invented by the writer, these

ideas therefore must be doubly (
!
)
Avestic ( ! ) . We challenge 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 elaborate this main head of the review. On p. 181

he says

&quot; We learn from Diogenes, on the authority of Theopompus and

Eudemus, that the classical authors were familiar with the Magian doc

trine of the millennium and the final restoration of the world as early as

in the fourth century B. C. Plutarch draws his materials on this millennial

doctrine from Theopcmpus.&quot;

This reference made here throws in fact no light on the sub

ject of renovation from the Zoroastrian standpoint It is only on
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account of the fondness shown by the writer for introducing refer

ences 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 says on p. 314

&quot;

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 allege that their

works are translations, 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.&quot;

We cannot say too much in favour of these books for they
are written in Persian

; hence we cannot speak of them as em

phatically 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 also. 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 translations from original Pahlavi works we
have reasons to believe them to be of Zoroastrian origin. This is

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 fco the rules

and teachings that are found even in the extant Avesta writings

We are at a loss to understand why these books of original

Persian mystic philosophy are depreciated and run down by the

philological students of the Avesta. The writer of Zoroastrian

Theology finds in these Persian books &quot; the teachings of Greek

philosophy,&quot;
and also

&quot;

through its Arabic version.&quot; 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 21 Nasks is a fact as

clear as daylight. Plato, Pythagoras and Aristotle had for their

own philosophy the ideas borrowed from ancient Persian philo

sophy 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 philosophical 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

emphatically that they are translations from some Pahlavi writ

ings. With reference to the so-called Greek influence in the Per

sian books of mysticism the writer of Zoroastrian Theology is in

tolerant, whereas we have already 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 seriously 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

&quot;

Religion 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 Zoroas

trian religion in the light of such philosophies.&quot;

Here the writer seems to believe that there was practically

no influence on the Zoroastrian teachings made by Indian and

Greek philosophies though the later Kings of Persia allowed philo

sophical 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 all 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 affeoted at all by Greek or Indian

philosophies, though philosophical discussions and exchange of

ideas in debate were allowed at the Persian court. Thus we can

not clearly make out what the writer means to say about Greek

influence on Zoroastrianisrn, for at one time he is fond of quoting
unreliable authors like Herodotus and others in support of his own

favourite ideas, at 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 Zoroas-

trianism was not explained in the light of Greek or Indian philo

sophies, 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 a moment

declare that no Greek nor any other influence is to be found in all

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 Zoroastrian

ism 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 intro

duction

&quot;

Though Pahlavi had replaced Avestan, the early works written

in the ancient language had not yet ceased to influence the Pahlavi
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writers. In fact, some of the most important of the Pahlavi works are

either versions of come 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. Similarly,

not a few of the Pahlavi works written two or three centuries after the

conquest of Persia by the Arabs tenaciously preserve the tradition hand

ed down by Sasanian Persia.&quot;

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 preaches fatalism, but is otherwise faithfully voicing the sentiments of

the orthodox Sasanian Church.&quot;

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 ( Pahlavi Kdr) and destiny (Pahlavi Balcht) deter

mined by the fruits of exertion as taught in the G-athic law

of &quot;

Paitioget&quot; or &quot; Action- with-its-Reaction&quot; is referred to.

Whatever the Moslem belief about fatalism may be, this is 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.

&quot; Each generation is the product of the past and parent of the

future
;&quot;

and the law of Cause and Effect, as in the words of the writer

on p. 154.

&quot;

Bagha or dispenser plays an insignificant part as Fate personi

fied in the Younger Avesta although 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 tells us that a man who is drowned in water or burnt by fire

is not killed by water or fire, but by Fate ;

&quot;

and finally the mutual indissoluble connection between Fate

and Exertion in the words of the writer on p. 207,

&quot; Both these (Fate and Exertion) are closely linked together as

are man s body and soul,&quot;

22
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&quot;

(Paitioget).

The writer of Zoroastrian Theology seems to be averse to
the doctrine of Fate and he seems to believe as on p. 208 that.

The ever active spirit of Zoroastrianism militated against fatalism
and saved the nation from its baneful effect.&quot;

But we must say emphatically that

The law of &quot;Paitioget&quot; or Action-and-Reaction Has been taughtin the Gathas, (hat the Creator has been styled as &quot; H ,ta-mardne&quot; the
mfalhble accountant in the Gathas, that the 7azata Mithra has been
appointed M the Avesta the lord overseeing the law of Paitioget, and that
the law of exertion and destin,, ahcay* 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 scrip-
tures, 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
Mmo-i-Kherat (i. e. the Spirit of Wisdom or Spiritual Wisdom

)
and speculates as in the case of Greek influence that there is
loslein influence to be found in that abstruse Pahlavi work

When we read pp. 23 and 24 of the book of Zoroastrian Theologywe find that the writer has not lost sight of the law of Cause and
Effect, Action and faction, Exertion and Destiny, Response in the

Jorm 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 lurk
ing 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

&quot; Ahura Mazda has
ordained that virtue is its own reward and vice its own
retribution,&quot;

Every individual 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 every one has to decide his own

fate, and the prophet emphasises again the fact of individual respon

sibility Mazda has ordained laws for the recompense of the

righteous and the punishment of the wicked in the world 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 weal 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

his laws, and stern His judgment.&quot;

All this is quoted from various Gathas by the writer him

self. 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 de

creed 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 elaborately in the other Avesta scriptures,

which the Pahlavi writers have made still more clear. Thus to

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 a writer goes against his

ideas. He also summarily dismisses. all ideas not to his taste as

having some imaginary foreign influence, although in fact these

ideas may be Zoroastriau 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
value 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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CHAPTER 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 Zoroas-

trian Theology eagerly refers to foreign writers pro animal sacri

fices said to have been practised 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-called Later Avesta texts

have inculcated the doctrine of giving animal-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 uni

form motive of running down all the so-called Later Avesta texts

the writer of Zoroastrian Theology has as we have seen through

out 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 reli

gion without the Yacna, the Vendidad, the ashts and all 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 &quot;

Sacrifice
&quot;

as

used in its degraded sense in 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 l

Yacna.&quot; The word &quot;

sacri

fice
&quot;

from its Latin derivation sacer holy and facio I make,

literally signifies the holy process, the holy procedure, or holy

making i. e. procedure of holiness
;
hence it further adopted the

meaning of &quot; a sacred offering
&quot;

or &quot;

offering for higher or more
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holy objects.&quot; In support of this tracing of meanings we may
quote two authorities Webster and Century dictionaries. Web
ster gives the three meanings in order thus :

1. The offering of anything to God or to a deity,

2. Consecratory rite.

3. An immolated victim presented in the way of re

ligious thanksgiving, atonement, or conciliation.

The Century dictionary explains the term &quot;

sacrifice
&quot;

as

under :

1. Lit, A rendering sacred.

2. That which is sacrificed ; specially that which is

consecrated and offered to a deity as an expres
sion of thanksgiving, consecration, penitence or

reconciliation.

Thus we see that the meaning of &quot;

animal-slaughter&quot;

assigned to the term &quot;

sacrifice
&quot;

in its degraded sense was never

the original meaning thereof. Apart from the meaning of the

English word we must say that &quot; Yaz
&quot;

or &quot; Yacna &quot;

in the

Avesta never means sacrifice or
&quot;animal-slaughter&quot;; otherwise,

as the writer of Zoroastrian Theology takes the word Ya?na to

mean animal sacrifice, the entire Avesta with the Gathas which
are full of the various forms of Yaz and Ya?na would be absurdly

inculcating the slaughter or sacrifice of everything and every

angel, archangel, man, beast, plant etc. with which the word Yaz
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 &quot;

worship, praise, or propitiate
&quot;

which

is much nearer to the original meaning of &quot;

Yaz.&quot;
* Yaz &quot; means

to attune oneself with, to be en rapport with, to be uiii vibrant
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with, and the ceremonial bringing the result of attunement or

univibrancy is called &quot; Yazashna or Yaqna
&quot;

ceremony. We
are at a loss to understand why the writer of Zoroastrian Theo

logy has used the term Yacna in such a base and degraded sense

of sacrifice. On p, 119 he says

&quot;The sacrificing priest invites him to attend the Ya^aa sacrifice/

as quoted from Yagna I, 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 &quot;

Yenghe Hatdm &quot;

formula which has the same significance as the &quot; Yath^ Aliu

Vairyo&quot; and the &quot; Ashem Vohu&quot; prayers. In the formula it is

taught that

&quot; We must 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 Yacna or attunement with Ahura Mazda.&quot;

In all the Gathas we find the word Yacna only in the one

ideal sense of spiritual attunement of the devotee with the spiri

tual 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 a number of passages
from the entire Avesta scriptures in order to prove that the idea

of slaughter of animals or animal-sacrifice is quite foreign to the

Zoroastrian scriptures. After this we shall refer to the argu
ments advanced by the writer of Zoroastrian Theology in favour

of animal sacrifices.

I- Direct references con slaughter ot animals, and pro

vegetarian diet for man-

(1.) Protection of the animal creation
; their care and

nourishment ; their rescue and relief from cruelty and slaughter.
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(i) Gatha 34 3 Ahura Mazda the entire living creation is pro
tected by Behman in Thy kingdom !

(ii) Gatha 32 12 Ahura Mazda brands as evil those who dis

suade 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 throuyh his

wicked actions prevents 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 ivisdom.

(iv) Gatha 51 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-~I inquire

about such, Ahura Mazda I

(v) Gatha 51 15 The Karaps i. e. the sinners in spite of spirit-

ual 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 Druj or evil influence.

(vi) Gatha 60 1 Ahura Mazda inform me if there is anybody
as the protector of my animals (Pas6ush-Thrdtd) except Thyself,
Behman and Ardi behesht.

(vii) Gatha 33 40 Ahura Mazda may I remove from Thyself
by means of prayer the extreme negligence re the fodder of
the cattle creation.

(viii) Ya?na 12 2May I protect the animal-creation from the thief
and the robber by means of prayers offered unto Ahura
Mazda.

(ix) Yacna 71 9 \We attune ourselves with the entire

Fravardin Yasht 74.
J animal-creation e. a. the water-animals,

the land-animals, the birds, the free-moving animals, the hoofed
animals.

(x) Yapna 10 20 ) Salutations to the cattle-creation ! Salu-

Behram Yasht 61 i tations to the animal creation ! good word

to the animal-creation! success to the cattU-creation ! food to

the animal-creation ! Apparel for the animal-creation I We
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ought to be working for the animal-creation, and they are

the Tenderers of prosperity for our food.

(xi) Vendidad 21 1 Salutations to tliec prosperity-rendering

animal, whom the wicked heretic unholy t
cruel man slaughters.

(xii) Yagna 71 157 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 birds etc.

(xiii) Frayardin Yasht 71 We attune ourselves with the souls of animals

and beasts e. g. water*animals, land-animals, birds, leapers,

hoofed animals etc.

(xiv) Yagna 6 10
&quot;1

I tye attune ourselves with the souls of the bene-

|
ficent cattle and beasts.

39 * j ;
.

-

(xv) Yagaa 39 1 ) We attune ourselves with the souls of

Major Haftan Yasht 5
j
ourselves and of the beast-creation which de

sires to exist for our sake ; and we are for them, just as they are

for us.

(xvi) Gatha 48 5 We must work for the cattle-creation, for they are

renderers of abundance and prosperityfor our food, and they are

our precious belonging. They bestow strength and power in our

noble aspirations. Ahura Mazda let the vegetation growfor them

through Asha from the beginning of this creation.

(xvii) Gatha 33 3 He is well-disposed towards the holy one, and he who

skillfully protects his animals is as it were engaged in doing

deeds of holiness and good thought.

(xviii) Ya9na 35 7^ We consider for you the Yacna of Ahura

Major Haftan Yasht 1
j
Mazda and the nourishment of the cattle-

creation as the best. Verily shall we act according to this

and teach the same in accordance with our wishes.

(xix) Gatha 45 $May Ahura Mazda grant strength for increasing the

prosperity of our men and cattte*
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IN THE VENDIDAD,

(xx) Yacna354 ) We desire happiness and fodder for
Major Haftan Yasht 1

ftfo
cattle through charity and -best

actions.

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

(xxii) Vendidad Fargard 18 17 ) May there be an increase of cattle

Atash Nyaesh 10
J
and men unto you (who invoke me i. e.

the Fire.)

(xxiii) Mah Nyaesh 10 ye full-gloried angels! Oye health-giving

angels! Give courage and victory unto me ; grant increase of
cattle unto me.

(xxiv) Meher Yasht 28 The angel Mther bestows increased cattle and men
into that abode where he is propitiated,

2. Druj-i-Nasu *.
e., evil magnetic influence accompanying

a corpse or a carcass ; flesh, blood, pus etc. when dissociated
from vitality fall 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, cruel,

injurious, winter,

This subject is very ;
Veil known to the students of Zoroas-

trian religion, and the Vendidad is so teeming with references to
Nasu that it \Vould be superfluous here to quote a long list.

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

man.

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

(li) Jamyad Yasht 96 Khordad, the intelligence presiding over water
will quench thirst, and Amerdad presiding over vegetation will

appease, hunger.
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(iii) Yendidad 5 20 I who am Ahura Mazda send down rain for the

nourishment of men and for the food of useful cattle. Grain

and corn is the food for men ; grass and fodder will be the food

for animals.

(iv) Tir Yasht 290 ye countries, Ic ye prosperous ! Henceforth

the food of the entire toorlde. g. grain and corn requiring

much water for its growth, and vegetables requiring a little

water, will come out of the. earth unobstructed.

(vj 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 the nourishment of the five species of

animals and for the help of the holy man.

II. Agriculture is the best occupation according to Zo-

roastrianism ; farming increases Holiness,

(i) Yacnal32-

/ invoke the most industrious and the prosperity-rendering

Jarmer who works most for the fodder of cattle.

(ii)
Vendidad 3 3-

Hormazd replied
&quot;

Spitaman Zarthosht, that land is the

most joijous on which are cultivated grain and fodder and

fruit-giving trees.

(iii)
Vendidad 4 30

Hormazd replied,
&quot;

the proper cultivation of grain is the

advancement of the Mazdayacnian Law.&quot;

(iv)
Vendidad 3 26-

man, I whom thou cultivatest shall come to thy country

and bring the food of fruits and grain.

(v) Visparad 1 9-

1 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 nourishes the cattle.
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(vi) Vendidad 3 31

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

III- The Ashoi or Divine Moral Order Principle which is
the fundamentum of the Zoroastrian Law is diametrically oppo
site to the idea of slaughter of animals-

There are so many references in all the Avesta scriptures to
the subject of Ashoi or Holiness and Law of Divine Moral Order
that almost all the followers of Zoroastrian religion are conscious
of this one cardinal point of their religion. The small &quot; Ashem
Vohu

&quot;

prayer inculcates that

&quot; Ashoi is the highest good; it is immortal-bliss; heavenly bliss is

to one ivho is Holy for Holiness 9

sake.&quot;

Now we shall ask the writer of Zoroastrian Theology who
advocates slaughter of animals in the name of Zoroastrian

religion

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

(
ii

) 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 pros
perity of the universe ?

( v
) Is shedding of blood of animals on the ground an

act of gladdening the mother-earth ?

( vi
) Is touching the lifeless carcass of animals an act of

holiness ?

(vii)
Is^the offering of a putrefying piece of flesh ofanimals

in 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 &quot;

Oeiisli Morenden &quot;

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 inconsistent 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 &quot; Geush
&quot;

which is the genitive

singular form of &quot; Gao &quot; which signifies brill or

cow or cattle-creation has been translated to

mean &quot; flesh
&quot;

or &quot; beef
&quot;

in order to bring in

the idea of slaughter of cows.

( ii
) The same translator Spiegel renders the word

&quot;

Geush&quot; in the same sentence
&quot;

Thrdnjedhrdm

geilshcha vastrahecha
&quot;

occurring in Farvardin

Yasht 100 and Jamayad Yasht 86, differently

as &quot;cow&quot; and &quot;beef&quot; respectively, whereas other

translators Harlez, Darmesteter, and Kanga ren

der it as
&quot;

Cattle.&quot;

(iii) In Gatha 32 12, in the prohibition of &quot; Geush

Moreuden
&quot;

or cattle -killing the word Geush has

been unanimously rendered as
a

Cattle.&quot; Hence

ijjie meaning of
&quot; beef

&quot;

or &amp;lt;

c mutton
&quot;

attached

to the word &quot; Geush &quot; seems to be only to suit

. their own ideas of an inaal-slaughter for food.
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(iv ) In the ceremonial formula &quot;

Haomaya Gava Bares-

mana&quot; the word &quot;Gava&quot; which signifies &quot;Jivam&quot;

or milk-libation has been in the same way

wrongly rendered as &quot; beef &quot;. Along with pure

springwater the milk of a goat or a cow is an in

dispensable requirement in all Zoroastrian rituals

on account of the five Fradho or electro-magnetic

forces e.g. Adhu-fradho, Vanthvo-fradhoj Gaetho-

fradhoj Khshaeto-fradho, Danghujradho, enu

merated in the Aban Yasht Hence it is simply

ridiculous on the part of the translator to

associate dirty blood-dripping beef along with

the sacred things like Haoma and Baresma.

Zoroaster himself introduced this Haoma-Gava-

J3aresman method of ceremonial according to

the Aban-Yasht, and one cannot for a moment

believe, if one has the slightest 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 &quot; beef
&quot;

as the meaning
of Gava in the -ceremonial formula could only

have been invented by the beef-eating trans

lators of the Avesta, who are absolutely ignorant

of the strict magnetic-purity observed in all

the grand rituals taught by Zoroaster.

( v ) The sentence &quot; Geush Huddongho Urvanem Yaza-

maide&quot; which really signifies
&quot; We attune our

selves with the soul of the well-created cow,&quot;

has been rendered by Darmesteter as meaning
&quot; We sacrifice Cattle unto the beneficial Cow.

1

Thus we obtain here the absurd idea of sacrificing

an animal to an animal of the same species.

( vi) The Avesta word &quot;Myazda&quot;
which from its derivation

(&quot; Mid,&quot; to meet) implies the medium of meeting

or holy ceremonial offerings, by means of the

pure magnetic currents of which one can be in
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tune with the spiritual forces, has been trans

lated to mean &quot;

Mans&quot; in Gujarati, 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 languages having a

similarity of sound cannot therefore have the

same meaning. As for instance &amp;lt;c Hate &quot;

in

English means contempt, whereas the same word
&quot; Hate &quot;

in Gujarati means &quot; Love
;&quot;

&quot; But
&quot;

in

English is an adversative conjunction, but the

same word in Gujarati means &quot;

solid.&quot; Hence
the speculative philologists have very often com
mitted absurd and unmeaning mistakes in the

height of speculation.

(yii) A very strange reference fco Behram Yasht and Tir

Yasht is also pointed out by the advocates of

animal-slaughter. In the whole Avesta religion
extant including the Gathas, Yendidad, Yacna,

Yisparad, Yashts etc., this is the only reference

which is regarded as a pivot of animal-slaughter

advocacy 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 re

ference to Behram or Tir Yasht necessarily goes
out of question. The one* strange thing to be

noticed about the question of animal-slanghter is

this that those students of Avesta who stamp
only the Gathas as genuine teachings of Zoroas

ter, and who discard the rest of the Avesta as

pseudo-Zoroastrian, lay undue emphasis on this

reference to Behram or Tir Yasht pro animal-

slaughter 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 :

&quot; The Iranian countries may carry ritual-gifts for him ( i. e*

Behram or Tir ) ; the Iranian countries may spread the Saresma

or sacred tioigs for him ( i. e. Behram or Tir ) ; the Iranian

countries may cook for him an animal of white colour, or of

good eolour, or of any one of the homogeneous colours!&quot;

Any one 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 general animal-slaughter as the biased students impress upon
a lay reader. In this reference a special ceremonial, not now
known to us, has been recommended only for the propitiation of

the angel Behram or Tir. It is at least understood that the

literal words &quot;

Cooking an animal&quot; have some mystic sense, for

the animal is not of the ordinary sort, but of some special
colour. Besides the species of the animal is not made clear;

Why should it be only a goat or a hen, and not a horse, a cow, a

pig, an ass, a buffalo, an elephant, a dog etc. is a question

naturally arising to a man 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 reli

gion 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 all the

mandates of Ashoi. This seems to be quite an evident contradic

tion of principle. The dead body of the animal 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 Yashts 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 para

graph 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
t

.the key which is now lost to us. We see very clearly from

this isolated reference to so-called animal-slaughter in the Beh-

ram and Tir Yashts 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 is no

word for killing the animal as we find in the Gathic prohibition

of
c&amp;lt; Geush Morenden&quot; or animal-killing.

Again the literal rendering of the word &quot; Pasu &quot;

is very

clear. From the Avesta derivation &quot;Pas to bind, it means

the medium of binding or uniting together. But the translators

have almost all of them rendered it as meaning an animal.

Granting the meaning of the word &quot; Pasu &quot;

to be an animal,

we find that in the Haf tan Yasht or Yacna 39, there is an

attunement desired with the same &quot;

Pasu&quot; or animal-class.

Now the question naturally arises How can the same prophet

Zoroaster have preached
&quot; attunement with or harmony and

love towards Pasu &quot;

in the Haftan Yasht, and &quot;

slaughter or

cooking of same Pasu and cruelty thereto
&quot;

in the Behram

Yasht ? 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
&quot; salutation and love to Gav or the entire

animal creation, benedictions to it, victory to it, food and cloth

ing to it, industrious work for it.&quot; If Gav which means the

entire animal creation includes
&quot; Pasu &quot;

as one species thereof,

how is it reasonable that Pasu may be killed at the same time

or in the same Yasht 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-called advocacy of slaughter of animals, and that too as we

have already seen is not logical in meaning when the entire

context is taken into account. Even if we grant that the refer-
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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 this isolated

Later Avestic advocacy of animal-cooking, and the Gathic pro
hibition of animal-killing (Gedsh-Morenden) and the Gafchic

mandate of protecting the animal (PasMsh-Thrdtd) or the Later
Avestic references con animal-slaughter odds of which have been

quoted above. Thus if all these pro and cons of animal-slaugh
ter and animal sacrifices are weighed in the pans of a balance,
one can easily say that the cons of animal sacrifices so much
overbalance ihe 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 &quot;

Zoroastrian Theology&quot; 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 re

ferences pro slaughter of animals. Oiip. 79 he says that.

&quot;Mithra is terrible when angered. Unless man appeases his

wrath by abundant sacrifices, he punishes his wretched victim

mercilessly.&quot;

How would a lay reader construe these words ? There is not

the least idea of animal-sacrifices and slaughter for the angel

Mithra in the Meher Yasht, and yet the writer has wantonly
hinted at such an idea. The &quot; Yacna &quot;

ofiered to Mithra never

implies sacrifice of slaughtered or living animals.

On p. 125 a similar idea is got up with reference to

Dravaspa. He says.

&quot;

Dravaspa is the female genius of the animal world. As the

guardian of herds, she is invoked in company with Geush Tashan

and Geush* Urvan In the case of Dravaspa we see that

with the exception of Haoma and Zarathushtra. the other heroes,

Haoshyangha, Yam a, 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 female 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.

&quot; 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.&quot;

Throughout these references the writer does not seem to

understand the meaning of the term &quot;Geush Urvan&quot; which

means the soul or spirit or the essential of the entire physical

creation including men, animals, plant and mineral life. More

over the writer has a very peculiar idea about Zaothra and

1 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, Tdeal 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

&quot; The priest at the sacrifice undertakes to propitiate Ushahina

by sacrifice, if he has in thought, word, deed or will offended him.&quot;

clearly shows that the English word &quot;sacrifice&quot; 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 Yagna Ha I
; 20, 21 if

one opens the text and reads the translation one will be able to

see that all 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 through
out the universe with every visible and invisible thing and force

has not been properly understood by the students of Avesta, and
hence the terms &quot; Yaz

&quot;,

&quot; Yacna &quot;
&quot; Yazamaide &quot;

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

&quot; Ahura Mazda and Zarathushtra invoke her ( Ardvi Sura), with

Haoma and Baresman, with spells and libations, whereas the majority
of her other votaries severally offer her a hundred stallions, a thousand

oxen, and ten thousand sheep.
5

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 Mazda and Zarathushtra, of Ardvi Sura. The spiritual

intensity of votaries is expressed in the metaphorical and

allegorical terms of so many animals of the cattle-species,

and&quot; the intensity of the spiritual concentration and force of

devotion employed by Ahura Mazda and Zarathushtra is ex

pressed in the terms of Haoma, Baresman and Manthric vibra

tions. We are at a loss to make out why the writer of Zoro

astrian 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 is made

on/&amp;gt;.
12 7.

&quot; Haoma is to be propitiated with sacrifice. Among other objects

animals were sacrificed in the Zoroastrian ritual 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 animal for the various Yazatas. 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. lu

general this is also in accordance with the statement of Herodotus

regarding the Persian acts of sacrifice in
worship.&quot;
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If we refer to the Yacna XI; 4 from which the above fan

tastic 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

&quot; Us me pita haomai draono frerenaot Ahuro Mazdao ang-
huharent mat hizvo hoytimcha doithrim.&quot;

-* My father Ahura Mazda gave for Haoma the sacred bread

with the tongue and the left eye to be eaten.&quot;

From these original words the writer of Zoroastrian Theo

logy explains the principle of sacrificing or slaughtering
animals for Haoma. In Avesta the tongue and the eye are

very often metaphorically 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 Ahura Mazda is said to perceive al

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, saluta

tions 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 attune-

ment with Haoma. In the Yasna XI
;
4 quoted above there is

not the slightest reference to &quot;

animal,&quot; and there is no word or

idea suggesting the tongue and the left eye of some animal.

The passage is so very mystic and parabolical that no sense can

be easily made out of it. In the phrase
&quot; my father

&quot;

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
Mazda himself undertakes the slaughtering of some animal and
then gives the tongue and the left eye of that animal to the

angel Haoma. There is no word for any animal in the Avesta
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text, and it is simply false to put in the word animal in order to

pamper the favourite idea of slaughter of animals for sacrifice.

This is 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 ignorance i bliss it is

folly to be wise.&quot;

That the animals enumerated in the Avesta have not always
the literal meaning of animals is noticed from the writer s own
words on p. 131.

&quot;

Tishtrya mourns his defeat and complains that men do not

sufficiently sacrifice unto
,

him as they $o 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 often rivers to his side/

Evidently here the animals are named only to convey the

idea of the measurement of the strength intended, and in the

same way in all the Yashts 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 110 bloodshed is meant for

the sake of the angel. On the same p. 131 again the use of the

word &quot;

sacrifice
&quot;

misguides the reader. He says
u Ahura Mazda himself thereupon offers a sacrifice unto Tishtrya

and thus imparts new strength to him.&quot;

The words can never imply that Ahura Mazda offers the

sacrifice of a slaughtered beast to Tishtrya. They simply
mean that Ahura Mazda makes *

Ya$na 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 &quot;

Ya$na
&quot;

or attunemenfc or worship or devotion.

Throughout the Avesta we find allegory and metaphor in

terms of animals which do not literally imply animals. On

p. 102 it is said that.
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&quot; Sraosha drives forth in a heavenly chariot drawn by four white

horses.&quot;

Can there be horses in the unseen world where Sraosha has

his jurisdiction ? On p. 127 we find

&quot; The sole-created Bull, the progenitor of the animal world is

invoked along with the moon&quot;

If the word implies literally a bull it is absurd to say that

Zoroaster has taught the worship of animals. The Avesta students

seem not to have understood the underlying meaning of &quot; Gao &quot;

used in the Avesta, The moon has its epithet
&quot; Gao-chithra

&quot;

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 all the spiritual 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 all the green plants

begin to shoot out from the earth. Modern science also teaches

that magnetic fluid called
*

Odyle
&quot;

continually 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 c Gao-chithra is applied to the moon where the word

G-ao 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 Gafchas in con

nection with the interpretation of Avesta. In the Gatha

44
;
18 we find a very peculiar phrase running thus :

&quot; Dasd aspdo arshnavaitish ushtremcha &quot;

meaning

&quot; Ten pregnant mares and one camel.&quot;
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&quot;Aspa&quot;

& lt Ushtra
&quot;

IN THE GATHA ABE NOT LITERALLY TRUE.

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 this is literally true no man of ordinary com-

rnonsense can follow out the desire of the prophet to obtain ten

pregnant mares and one camel. These eleven animals if they
are at all animals 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. Hence a little reflec

tion 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 his living a life of austere purity and holiness.

This one sentence from the Gathas suffices to hint at the utmost

necessity of understanding the A ^esta not alone by mere literal

translations 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 always 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 queer 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

scriptural texts themselves, can never amount to the original

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 helps us to
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conclude that the entire Avesta is written in the mystical, al

legorical and metaphorical style with all the technicalities of its

own, and that all the animals mentioned therein do not literally

stand for such animals. On this one most important ground of

argument all the nonsense preached by the writer of Zoroastrian

Theology about animal sacrifices and oSering the various parts

of slaughtered animals in the sacred rituals falls to the ground,

if a sane reader remembers always 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 origina

and essential import of all the various Avesta writings.

We shall now refer to some hideous and horrible teachings

of the writer of Zoroastrian Theology about the killing of*

animals and their dead flesh dedicated to angels or put on fire.

On p. 140 he says not on the authority of the Avesta text but

on that of foreign writers,

&quot;Strabo relates the mode of sacrificing to the waters. The

sacrificial animal, we are told, is taken to the bank of a river or

a lake ; a ditch is formed into which the animal 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.

Great care is taken that no drop of blood falls 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.&quot;

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

11 Much of what the Greek authors write regarding such

Iranian sacrifices in antiquity has its parallels in the Later Aves-

tan texts. Some of the angels seek consecrated cooked repasts of

cattle and birds as offerings from their votaries. Generally the

yictims used in sacrifice were horses, camels, oxen, asses, stags,

sheep and birds, if we may judge from Athenaeus 4 p. 145.

Xerxes is 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

came to the river Strymon, the Magi offered a sacrifice of white

horses. Speaking about the mode of sacrificing animals to the

25
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divinities, Herodotus tells us that the sacrificial beast was taken
to a clean place by the sacrifice!-, 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 theogouy/

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 all verified

from the Avestan text. If one remembers the fundamental

principle of Zoroastrianisin, namely, of Ashoi or Ideal Holiness
and Divine Moral Order of the Universe, one can easily under
stand the absurdity and bosh contained in the above two refer

ences. At least from the point of view of Ashoi principle one
can never readily admit the validity of the above statements as

applied to Zoroastrianism. This is the most absurd way in

which the various students of Avesta endeavour 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

&quot;The fire-priest fed the sacred fire with dry wood, fat and oil,
&quot;

further adding that

&quot; some portions of the caul of the sacrificed animal were also placed
on it.&quot;

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 thislrime been able to
make out the underlying motive of the writer of the book which
is to run down all the Avesta scriptures in the eye of the reading
public except the Gathas. On the very next page 136 he con
tradicts 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.&quot;

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 :

&quot; We have already seen that meat formed a conspicuous article

among the sacrificial gifts made to the heavenly beings in the Avestan

period. Meat viands are the special feature of the sacred feast during

the Pahlavi period. The Pahlavi treatise Shayast la Shayast explains

what particular parts of: a slaughtered animal are to be specifically dedi

cated to the various divinities in ceremonies. The angel Horn s right
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to receive the tongue, jaw and left eye, recognised by the Avestan scrip

tures remains still undisputed. The head and neck, shoulders and thighs,

loin and belly, kidneys and lungs, liver and spleen, legs and tail, heart

and entrails are all distributed among several different beings ; until at

last the tail-bone falls to the lot of the august Farohar of Zaratusht,

and the great archangels have to content themselves merely with the

residue.&quot;

This is no doubt taken from S. B. E. Vol. V by the writer

of Zoroasfcrian Theology without consulting the original Pahlavi

text. The Avesta and Pahlavi words &quot; Gav &quot; and &quot; Gdush

Huddo &quot;

have baffled all the translators, and Europeans in

general are fond of rendering them into
c&amp;lt; mutton

&quot;,

&amp;lt;

beef
&quot;

or
&quot; meat

&quot;,
whereas if various Avesta a,nd Pahlavi passages con

taining these words are closely examined, one finds that the

words have far higher meanings of &quot; the animal world
&quot;,

&quot;life
&quot;,

&quot; the living creation
&quot;

etc. The passage quoted above must
have some higher sense behind it, for if it were taken literally as

it stands with an otlering of the offal of a slaughtered animal to

various angels, it signifies at least that the idea is not one of

Zoroastrian Ashoi principle unless the allegory is properly inter

preted.

The food and drink problem has been solved in the same

book Shayast la Shayast Chap, IX 8 S. B. E. Vol. V in the

following words

After the departure of the light let him not devour, with un

washed hands, th? water and vegetables of Hormd&d and Amerodad;

for if after the departure of th? light thou devoured with unwashed

hands, the water and vegetables of Horvad&d and Amerodad, the fiend

seizes airai/ from tliee two-thirds of the existing original wisdom&quot;

Hence we see that Shayast la Shayast preaches in plain

words the diet for a Zoroastrian consisting of water and vegeta

bles, and there are passages prohibiting slaughter of animals in

the same book, From such circumstantial evidence from the

same book one can easily see that the passage referring to the

offering of various organs of a slaughtered animal to various

higher beings in the ceremonial cannot .sfcand literally as valid
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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.B.:

&quot;

Omitting all consideration of t/ie possible contents of the lost

literature, it is obvious that the remaining ten-elevenths of that which

is extant mat/ contain much which would modify an// opinion based

merely upon the one-eleventh here translated. What the untranslated

portion actuaUif contains no one really knows. The best Pahlavi scholar

can never be sure that he understands the contents to a Pahlavi text

until he has fully translated it ; no amount of careful reading can

make him certain that lie does not misunderstand some essential part

of it, ami were he to assert the contrary he would be merely mis

leading others, and going astray himself&quot;

How far these remarks are applicable to the writer of

Zoroastrian 1 heology who not even being a translator himself

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 nonsensi

cal group. On p. 113 the writer refers to the same foolish idea

of slaughter of animals, and says

&quot; 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 hostile 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 countries if the wicked should have a share in the sacred feast.&quot;

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 tl

Pasu.&quot; When the whole context is read with

attention one can readily see the absurdity of the idea of animal-

slaughter 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 animal-killing and of cooking dead flesh of

slaughtered animal can never be stamped as an idea parallel to

the rales 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 practise holiness. Such a meaning would be

nearer the entire context and would be in keeping with it,

although we do not emphatically say that that is the original

underlying idea of the context. We have already noticed that
there are metaphorical and allegorical ways of expression of

spiritual teachings in the Avesta only to give a pictorial sugges
tion for such teachings, and that therefore it is quite unscientific

to take such expressions literally and word-for-word as they stand.

As for instance on p. 102 Sraosh is said

;: To drive forth in a heavenly chariot drawn by four white shining
horses.&quot;

The Sun &quot;

Hvare&quot; has his epithet &quot;Aurvataspa&quot; i. e. fleet-

horsed. It is useless to multiply such instances of parables,

metaphors and allegories, 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
&quot; On the material side Vohuman is the patron divinity of

animals, says

In the creation of this world, cattle are placed under the care

of Vohuman. 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 Vohuman

; for cattle are the

counterparts of Vohuman, and he who is good to them reaps the be-

.nefib of both the worlds.&quot;
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&quot; Yohuman &quot;

or &quot; Yohu Manangha
&quot;

of the Gathas is the

archangel next in rank to Ahura Mazda, ard 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 animal sacrifices in Zoroastrianism are knowingly
or unknowingly wrong teachers. On p. 196 the writer says

further about this second archangel that.

&quot; Vohuman as the genius of the good miod did not emphasize the

faithful adherence to good thoughts, but contented himself with re

minding the prophet to teach mankind to take care of his cattle.&quot;

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 Yohu 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 Ahura Mazda also. On p. 281 the writer points

out that,

&quot; One who has ill-treated cattle is ever trodden under their feet.&quot;

We have given a very long list of references both direct

and indirect from the Avesta 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 a sin 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.-

41 It needs only the final touch of this greatest of the renovators

(Soshyos) to bring about this result for the eternal welfare of the

universe (Frashogard). Men by this time, when these millennial con

ditions have been reached, have ceased eating meat, and subsist on

milk and vegetables.&quot;

In the age of modern scientific progress it is admitted on all

quarters that the rnillenium 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

opposite 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 is taught throughout

the Avesta in the Gathas, the Yagna, the Visparad, the Yendi-

dad etc., and the ideal 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.

&quot; The food that is given to the souls of the righteous ones in heaven

as soon as they enter its gates is tne ambrosia, the spiritual food of the

angels themselves.&quot;

This is of course a metaphorical way of representation, but

it signifies that progress, spiritual and ideal, necessarily implies

progress of the physical body towards refinement and subtlety

and purity, and that without physical purity spiritual progress

is impossible. On p. 368 the writer does refer to the principle

of physical purity and says that.

&quot; 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

keeps infant mortality at its lowest.&quot;
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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 slaughter 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 says that.

The foulest food is served to the sinners,&quot;

and that.

&quot; The most fetid, putrid and disgusting kinds of food are given to

the sinners in hell, and the&e the wretched creatures devour in quanti
ties but yet remain eternally 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 dishes that the infernal caterer supplies to the inmates of hell.&quot;

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 physical body of a professor of Zoroastrian religion whose

Watchword is Holines , physical, mental, moral and spiritual. In

spite of so many contradictory facts the writer says on p. 354 that,

&quot; The theosophists argue that Zoroastrianism forbids flesh-eating.&quot;

This is quite a mistaken idea and a wrong one. We have al

ready seen that in the Vendidad and Tir Yasht the diet for man is

defined to consist purely of the vegetable kingdom &amp;gt;

and that in the

Gatha XXXII; 12 there is a clear prohibition for animal-slaugh

ter, and that in Gatha L ; 1 there is given a mandate for protecting

the animals. In spite of such clear and obvious references the

writer oi Zoroastrian Theology ridicules by bringing in the name

of the theosophist all the purely Zoroastrian ideas such as under.

&quot; Animal slaughter for food is not consistent with the command

ment of compassion to animals. But, above all, animal food is unclean.

Man s spiritual 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.&quot;
36
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as said on p. 354.

Now on p. 165 under the heading &quot;Druj
as the personification

of bodily impurity under the name Nasu&quot; the writer says that.-

&quot;

Purity of body, mind and spirit go together to constitute a

righteous man
;&quot;

on p, 196 as we have already noticed

Vohuman reminds the prophet to teach mankind to take care

of his cattle;&quot;

on p. 231 it is pointed out that.

&quot; The true follower of Zartnsht nourishes and feeds the cattle,

protects them from oppressors, and delivers them not over to cruel

tyrants ; it is such a one that propitiates Vohu-man, for cattle are the

counterparts of Vohu-man, and he who is good to them reaps the

benefit of both the worlds;&quot;

on p. 238 the writer declares

&quot;Decomposed meat is not to be consecrated to any angel;&quot;

on p. 287 thatr-

&quot; Men by this time when these millennial conditions have been

reached, have ceased eating meat, and subsist on milk and vegetables;&quot;

and then on p. 355 he puts in an unwarranted statement that.

&quot; The Zoroastrian church has never countenanced the vegetarian
movement.&quot;

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.-

&quot;Khurdad is the giver of daily bread, On the material side
this archangel has water for his special care, and Zarthusht is com
missioned by this archangel to advocate good use of it in the world.
As water gives fertility to the land and is the source of

prosperity,
Khurdad is taken as the possessor of plenty aud prosperity, and is

invoked by the pious to bestow these gifts upon mankind. Food and
drink are his gifts. It is said that the daily bread which every one



PURE DIET BY KHURDAD & AMERDAD FOR THE UNFOLDMENT. 203

obtains in this world throughout a year is apportioned in the celestial

world on the day Khurdad by their deeds, and that these offerings

thus secure for the faithful a larger share in this annual allotment

of earthly riches.&quot;

4 Amardad works in the vegetable kingdom that belongs above

all to him, arid helps those who work for the plant world. Food and

drink are in 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 emphasised in &quot;the Zoroastrian scriptures.

&quot; Yatha no aonghdm shdto mando, vahishto urvano, fchathravaitish

tanvo, hento vaJtishtem anghush akaoschoit ahuirya mazda jasentdm&quot;

is the grand principle preached in Yacna Hfi 71, of physical,

mental, moral and spiritual progress intended as the Summum
Bonum of life in Zoroastrianism.

&quot; 80 that our minds may be happy and peaceful, our souls the

best and our bodies radiant with the highest lustre or aura, and with

such highest point of progress being conscious of the Best Existence

we may approach Ahura Mazda.&quot;

It is left for the commonsense discretion of the reader to

say whether this goal of a Life Elysian here in this physical

body and in the physical world is possible if Zoroastrianism advo

cates 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.

&quot;The soul is immortal, and survives the death of the body which

is perishable. The ignorant 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 alone 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 a way that his soul may attain to heaven after death. The indivi

dual who blindly seeks the passing good of the body, thus sacrificing

the lasting good of the soul, is merciless to himself, and if he has no

mercy on himself, he cannot expect it from others. This ignorance

brings his spiritual ruin. He should not live in forgetfulness of ever

lasting life and lose it by yielding to his
passions,&quot;

If the physical life in this world is at all worth living, if

&quot;life is real and life is earnest,&quot; 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 physical world is the Spiritual Unfold-

ment of the latent powers of the soul, then it is quite necessary
that all the activities of life re food, drink, dress, dealings etc.

etc., be made parallel, and supplementary to the attainment of

that Ideal. If the ideal goal of life is a fact to be realised by all

the souls on the earth and it is one as evinced by the Gathas

and other branches of the Avesta scyptures, then it is quite plain
that we eat in order to live or continue our physical 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

&quot;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 Yendidad on p. 169.

&quot; 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 IV
;

47-49. When we refer to the original Avesta text we find no
word or words suggesting

&quot;

nourishment of the body with meat.&quot;

It will not be wrong to say that the words &quot;

with meat &quot;

are
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falsely put in by the writer of Zoroastrian Theology in the name

of the Avesta text Vendidad IV
;
47-49 which runs thus :

Adhaecha uili nairitaitd zi te ahmdt pourilm framraomi Spitama

Zarathushtra, Yatha maghavo Jravakhshoit. Visdne
1

ahmdt yatha dvisdi,

pathrdne ahmdt yatha apiUhrai, shaetavato ahmdt yatha ashaetcii.

Hadcha aydo nardo vohd nian-o ydgtrebtislitaro anghat yo geush

uruthvare hdmptfraiti yatha hid yo noit. Itha ho upa-mere to, hdtl

aspdrdnc-mazo, hril amimayo-mazo, Mu slaoro-mazo, hdu viro-mazo,

Aesho zi naro paitiyeinti asto vidhotush peshanaiti, yascha ishush

khdthakhto peshanaiti, yascha zemako peshanaiti kamnem vaste

vanghanem, yascha mashim dravantem sastarem kamdredhacha

peshanaiti, yascha ashemaoghrm anashavandm anghuharestatem

peshanaiti, paoirim altafeMm shyothanandm verezimnem noet bitim.

This when rendered philologically is put thus :

&quot;

Spitama Zarathushtra ! here accordingly Iprefer the man who

has a wife to a Magav or a celibate ; I prefer him ivho has a family to

one v:ho has none; I prefer him who has children to the childless man ; I

perfer him who has happiness to him who has none. Indeed the former of

these two kinds of men well multiplies the increase of cattle
t and he is

better able to store up the good mind than one who does not do so, and he

has a good memory. He is of the value of Asperena or of a medium-sized

animal^ or of a beast of bicrdcn, or of a man. Because that man can

withstand the bonc-brealccr 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 sliouldst practise the first kind of these deeds and not the second&quot;

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. There is no word in the Avesta suggesting

the idea of &quot; nourishment with meat.&quot; 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 &quot;

Gav&quot; has been translated more than once to

mean *

beef,&quot; 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, Darme-
steter translates it to mean &quot;meat,&quot; mutton,&quot; &quot;beef. &quot;etc. In

the passage of the Vendidad under discussion some Avesta words

which are easy of translation are rendered by Darmesteter to

mean &quot;fills himself with meat.&quot; Yo getish uruthvare ham-

pafrditf* when literally rendered imply
cc who concentrates-his

protection-of the growth of the cattle.&quot; Here the word cc Geush &quot;

is at random translated to mean &quot; meat &quot; 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 &quot;

drdthvare&quot; 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 Yohu Mano by one

who eats meat in abundance. In order to point out the absurdity
of his own translation, Darmesteter puts a foot-note that.

&quot; Vohu Mano is at the same time the god of good thoughts
and the god of cattle&quot;

If Vohu Mano is such, what commonsense will accept the

diametrically opposite ideas of animal-slaughter aud of storing up
good thoughts from Vohu Mano by harassing him with the killing
of animals for meat. The Pahlavi also renders it with the same
view viz :

&quot; Those people can entertain Vohu Mano within themselves

who keep cattle well, tender and nourish them.&quot;

Philologically rendered the phrase can be put thus Vohu
Mano = good thought, Jagcrebushtaro = can acquire, Anghat iz,

rb= who, geush^oi the cattle or living creation, ffruthvare = m-
croase, hwnpdfrditi = &\\s up. All these words when literally

analysed 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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original 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 The

ology has even the philological knowledge of Avesta and

Pahlavi languages.

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

understood that

( i. ) the idea of animal-sacrifice in any form or the slaughter of

innocent animals in the name of religious ceremonials

is quite foreign to the Avesta religion as taught by

Zoroaster, the teacher of Ashoi Principle ;

(
ii ) the Gathas have specifically inculcated the prohibition of

animal-killing, and have regarded all those who advocate

&quot;Geush-Morenden&quot; i. e. slaughtering oi the animal kingdom
or of the living-creation as evil or opposed to Ahura Mazda

;

(iii) the Gathas preach protection of innocent animals

(Paseush-Thrata) ;

(iv) the word &quot;

Yacna&quot; in Avesta never signifies sacrifice or

killing of an animal, but that it is a term implying the

grand law of attunement spiritual upon which the entire

universe has been based the sum-total of the Law being

styled in the Avesta as
&quot;

Staota-Yapna&quot;
- f

the Law of the

Original .Primitive Existence as mentioned in the Gathas;

(v) the offering of animal sacrifice to angels is merely a dream

of a handful of writers like the one of Zoroastrian Theology;

(vi) the apparent passages of such references to animals like the

&quot; Dasd aspdo arshnavaitish ushtremchd*
*

&quot; Ten pregnant mares and a camel.
*
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mentioned in the Gathas, have some higher metaphorical and

mystical meaning not understood by the translator;

(vii) Vohu Mauo or Behman is the guardian-angel of theentire liv

ing creation who can never be delighted with the advocate

of animal-slaughter and can never reward such with the wis

dom spiritual of the Good Mind which must be the desider

atum of every follower of Zoroastrian religion ;

(viii) Asha Vahishta or 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 what

ever as one of Ashoi i. e.
t
Holiness or Moral Order ;

(ix) the Law of Highest Purity physical, mental, moral and

spiritual enjoined in the Zoroastrian scriptures can never

allow the adherent to swallow dead matter of a slaughtered

animal for food
; that the rule of abstinence from Nasu or

decomposing dead matter so much emphasised by the

Vendidad cannot at the same time advocate flesh-diet for a

Zoroastrian; and

(x) the principle of &quot;Urvatdm urunem&quot; or unfoldment of the soul

longed for in the Aiwisruthrem Gah, which necessitates
&quot; Khdthravaitish tanvo

&quot;

or brilliant-aural bodies,
&quot; Shdto

Mando&quot; or healthy peaceful mind, and &quot;Vahishto Urvdno&quot;

the Best condition of the soul, simultaneously, aspired after

in Yayna 71, which is the Summum Bonum of a soul s ex

istence 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 &quot; Zoroastrianism has never

countenanced the vegetarian principle
&quot;

as said by the writer

of Zoroastrian Theology on p. 355 is nothing but deliberate

untruth.
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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 sound-effect of Avestan

prayers. The writer laughs out anybody who asserts that the

Avesta is simply figurative and enigmatic and employed special

ly 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 at 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 gram

mar. The laws of higher vibration are collectively termed
&quot; Staota-Yana &quot;

in the Avesta, which implies all 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 all the great reli

gions of the world, The flUatd af^iad of the Bible, \k& SFkaLda-

Jj^itcLkina of the Vedas, the 3{a.Lma of the Kuran, all these

in their own grades merely indicate the fundamental law of vibra

tion as the Creative Force in the whole cosmogenesis. This Ori

ginal Creative Sound is termed Ahuna-Var in the Avesta, and it
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signifies the Will of the Lord. The flku.ncL-fUa.iL is the Song-

celestial sung in the highest heaven by the Creator Himself

with all the archangels and angels. Ahuna-Var is the Funda
mental Vibratory keynote according to which all the planes of

the universe have been brought into manifestation, and accord

ing to which the Spiritual Unfoldment will be achieved at last.

From this Spiritual Vibration of Ahuna-Var, the holy prophet
Zoroaster has composed the &quot;

Yatha-Ahu-Vairyo
&quot;

according to

the Staota Yagna or the Laws of higher vibratory colours.

Being ignorant of this distinction the Avesta students very
often explain Ahuna Var to mean the same as Yatha-Ahu-

Vairyo. They are unable to account for the existence of Ahuna-

Var even before the creation as evinced from Yagna XIX
3, 4, where it is said

&quot; Aat mraot ahuro mazddo bagha aesha ds ahunahe

vairyehd Spitama Zarathushtra yat te fidvaochim para
asmem, para apem t para zdm, para gam, para urvar&m,

para atarem ahurahe mazddo puthrem, para narem asha-

vanem, para daevdishcha khrafsti&ish mashy&ishcha, para
vispem aJwn astavantem, para vispa voJiu mazdaddta
asha-chithra.

&quot; Then spoke Ahura Mazda &quot;0 Spitama Zarathushtra

the Word thai I told you of in the chapter ofAhuna Var which

was in existence prior to the firmament, prior to ivater, before
the earth, before the living-world, prior to the vegetable king

dom, before AtJiro Ahura Mazda Putlira, prior to holy man 9

prior to diabolical noxious men, prior to the entire material

existence, prior to all good mazda-created seeds of holiness.&quot;

It is seen from this very important passage that the vibra

tion of Ahuna Var was first in existence prior to the entire

manifested universe, and
,

that the Yatha Ahu Vairyo is only a

&quot;Bagha&quot;
or portion of that Ahuna Var or Song Celestial.

The colours produced by that Song Celestial in the Spiritual

Existence are collectively termed &quot;

tftaata&quot; in the Avesta, and
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the Laws governing these vibratory colours are collectively

known as &quot; Staota Yapna&quot; which are the guiding laws of the

entire Universe the Fundamenta Universatis.

&quot;Staota Yacnya yazamaide ya ddta angheush pouru*

yehya&quot;

li We attune oursdre.s with the Staota Yacna (the Laws

governing vibratory colours} which are the fundamental basic

laws of primary existence&quot;

-Yacna Ha LV; 6.

This word &quot; Staota
&quot;

occurs very frequently nearly in all the

extant Avesta texts, and when philologically rendered, it means

simply &quot;praise

&quot;

or adoration.&quot; But the word &quot; Staota
&quot;

like

all other Avestan words is a technical word of very deep and

scientific signification. The word connotes the sense of

&quot; Colours produced by the vibrations of the Sound/ and the

entire Avesta is formed in accordance with Staota Yacna (the

scientific laws of harmonic colours and vibrations working in the

unseen planes or realms of the Universe). This most funda

mental Law, the Law of Staota, the Law of the Creative Vibra

tion of Ahuna Var is most instrumental in the formation of the

Entire Avesta z. e. 21 Nasks. The prophet Zoroaster the Holy

was, on account of his most supreme and sublime understanding

power the intuition of
&quot;

Asn-i-Vir&quot;, able to grab all these laws

of Staota, and with the help of these, formulated the First Word

Yatha Ahu Vairyo in exact correspondence to the Celestial Vibra

tion of Ahuna Var ;
and from this one word Yatha Ahu Vairyo

the prophet devised, with the help of the same Staota or Vibra

tory Colour-Laws, the Gathas, the Haftanghaiti, the Yacna, the

Vendidad, the Visparad, and all the to us unknown Avesta com

prising the 21 Nasks. The unfoldment of the Soul ( flLM-atam

ftiiLLuiziYL ) 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 holiness in all

respects,
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&quot;

-&quot; STAOTA
&quot;

&quot; MANTHRA SPENTA & FSHUSHO.&quot;

t{ At tat moi dakhshtem ddtd Ahyd angheush vispd maethd
Yathd V(\o yazemanascha urv-idy^o Stavas ayeni paiti.&quot;

&quot; Hence indicate that point unto me with reference to the

entire abode of this existence^ so that I may come over to Thee

ty means of Staota (or Vibratimary Colours), being attuned
with (Fazzmnaschd) Thee by the law of Urn or Spiritual

Unfoldment.&quot;

Yagna XXXIV; 6.

This section 6 of Gatha 34 conveys the Summum Bonum
and the procedure thereof for the candidate aspiring for &quot; Urn &quot;

or Spiritual Unfoldment. It explains that in order to go over to
Ahura Mazda, in order to approach Him, every aspiring soul
must first follow in earnest the Laws of Holiness for its

&quot; Uru &quot;

or unfoldment and must thereafter attune itself with the higher
vibrations of Yazads or angels or attunable forces and intelli

gences 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 fundamentally
classified into JLanthta. ^fienta I. e. the progressional Word,
and the &s.kLL&ka JlantluLa or the higher progressional Word.
We have said in Chapter III at some length that the words

&*$&quot;
l

HJ-cL^aL&quot;

&quot;

/gap/ia&quot; etc. in the Avesta convey a

very deep meaning of Spiritual attunement with higher spiritual
intelligences, and here we assert that in the same way the word
&quot;

Staota
&quot;

implies unseen colours produced by vibrations of
Sound, and that the word u 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-efect
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 &quot;

Staota&quot;

and : Manthra &quot; -in order to enable the reader to clearly com
prehend the essential

spirit of this
chapter.
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I Reference to &quot;Staota&quot; in the Avesta

1. GATHAS.

(a)
&quot; Yol ve Yoithemd daseme stutum Yuzem Zevishtydongho isho

khshathremchd saranqhdm&quot;

-28 9.

&quot; Those who have loved Thy teaching of Staota ( vibration colours )

are the loving friends of the advantages and Right-Power&quot;

(I)
&quot; At ta vakhshya ishento ya

Mazdithd hyatehit vidmhe StaotachcT,

AJtardi Yagnyachu vangheush Manangho
Hu-rnazdhra ashd ycxha yd

Raochebish daresaid urvdzd&quot;

-30 1.

&quot;

ye eager ones ! 1 shall speak unto you about those two things

worth-knowing which are the Staota Ya$na for Ahura Mazda, and the

Good Manthra ly means of Holiness of Good Mind, and these are worth

learning with Spiritual Light&quot;

(c)
&quot; Fi o-moi fravoizdum arethd,

Ta Yd vohu shavU mananght,
Yacnem mazdd Khshmavato at

Vd ahi staomya vachdo.&quot;

33 8.

&quot; Declare unto me Thy ultimate.-object, so that I may continue ly

means of Good mind and Holiness the attunement witl Thee Mazda and

the Words relating to Staota.&quot;

(d)
&quot;

Pairi-gaethe Khshmivato.vahme

Mazda garobish stutam.&quot;

34 2.

&quot; May I come upto Thee, Mazda, in adoration by means of the

chanting of Staota.&quot;

(e)
&quot; Kat toi rdzare, kat vashi,

Kat vd stuto kat vd Yagnahya,

Sruidydi mazda fra-vaocha yd

Viddydt ashish rashnam&quot;

34 12,
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What is Thy system, what Thy will, vJiat is Thy Staota, what is

Thy Yacna, speak Mazda that I may hear, by means of wliicli the Rf-

ward of Ordinances may he obtained.*

(/)
t( Mazda at moi vahisht&

Sravaoscha shyothndchd vaochd,

Ta-tu vohu mananyJta

Ashdcha ishudem stuto,

KhshmdM Khshathra ahura fershem

Vasna haithyem ddo ahum. 9

34 15.

&quot; Declare unto me Ahura Mazda the best canons and actions so

that on account of Good Mind, Holiness and Right-Power Thou maijest

give unto me the genuine fresh existence resulting from the satisfaction of

Statta and divine-will.
&quot;

(g) (

&quot;

Hyat d bushtish vasase Khshathrahya dya f

Yavat d thivd mazda staumi ufyichd&quot;

-43 8.

&quot; Hence as long as I am in Thy Staota Mazda and weave myself
with Thee, I give myself up for the desire of the adorning of thy

sovereignty&quot;

(k) &quot;Atfravakhshya vispanlm mazitlitem

Stavas ashd ye huddo yoi henti,&quot;

45 6.

&quot; Then I shall speaJc of the greatest of all who is the possessor of

good wisdom by means of Siaota and Holiness9 and of those who are&quot;

(i)
&quot; Tern ne StaotMsh nemangho d vivaresho.&quot;

45 8.

if I do desire Him by means of the Staota of prayer.
9

(j)
&quot; Ye ve staotaish mazda frindi ahura

Avat Yasdns hyat ve ishta vahishttm.
9

-49 12.

&quot;

Seeking tliat which is the best desirable for Thee, 1 shall, Ahura
Mazda love Thee by means of Staota,&quot;
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(7v)
&quot; At vdo yazai stavas mazd4 ahurd,

Had! asha vahishtdchd mananyha
RkshathrdcM&quot;

-50 4.

&quot; A hum Mazda let me attune myself with Thee always ivith Staota

by means of Holiness, the Best Mind and Right-Power&quot;

(1)
&quot; Taish vdo yac;naish paiti stavas ayem

Mazda ashd vangheush shyothanlish manangho&quot;

50 9.

&quot;

May I approach.The*, Mazda, with Staota by means of these

atlunements through Holiness and deeds of the Good Mind.*

(m)
&quot; A t ve staota aojdi mazdd donghdchd,

Yamt asha tavdchd isdichd&quot;

&quot;

Then, Mazda, I shall be as I have been called practitioner-of
-

Staota as long as I can and ivill by means of Holiness,

2. THE YASHTS-

(a)
&quot; Md chish me donghdm Zaothrcinam franghaurdt, yd noit

staotanam ya^nyanam dmdto vhpe ratavo&quot;

Meher Yasht 122.

&amp;lt;{ None should partake of these my libations-of-attunement ivho has

not taken into his mind all thelaivs of Staota Yapia.&quot;

(6)
&quot; Yo paoiryo stolsh astavaithydo stauta asliem ndlst daevo.&quot;

Fravardin Yasht 89,

&quot;(Zoroaster ) who was the first in the entire physical existence to

practise the Staota ofAshem and of Naismi-Daevo for the destruction of

evil forces&quot;

(c)
&quot; Yahmi paiti vispem manthrem ashem sravo visruyata&amp;gt;

ahu

ratushcha gaethan&m ; staota ashahe yaf mazishtahecha 9

vahishtahecha, sraeshtahccha,&quot;

Fravardin Yasht 91*
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&quot;

( Zarathushtra ) in whom was pervading the entire Word of

Holy Manthra, who was the lord and master of constituents the

Staota of Holiness the most sublime, the best and the most excellent&quot;

(d)
&quot; Yim isen amesh&o spenta vispc hvare-hazaosha fraoret

fralchshni avi mano zarzd&toit anghuyat hacha, ahum
ratumcha gaethan&m, staotarem ashahe yat mazishtaheeha

vahishtahecha, sraeshtahecha, paitifrakhshtaremcha
daenay&o yat haitin&m vahishtay&o.

Fravardin Yasht 92.

11

( Zarathushtra ) whom all the Amesha Spends who are in

harmony -with Khurshed accepted the lord and master of consti

tuents as the practitioner of Staota of the most sublime, best and
most excellent holiness and as the expounder of the best law of exist

ence with profuse devotion proceeding from the dedicated heart

towards the mind&quot;

(e)
&quot; Staotarem vazenti.&quot;

Ashish-vangh Yasht 12.

&quot; The powers of Ashish Vangh carry the practitioner of Staota
onward&quot;

(/) ddhat uiti fravashat yo spitamo Zarathushtro yo paoiryo

mashydko staota ashem yat vahishtem, yazata ahurem

mazddm, yazata ameshe
spente&quot;

Ashish Vangh Yasht 18

&quot; Then she spoke out thus He is Spitama Zarathushtra who is

the first man who practised the Staota of Ashem, attuned himself
with Ahura Mazda and with the

archangels.&quot;

(g)
&quot; Yat imam daenam astaota, dushmainyum sizdhyo daevdn

apa ashavdn&quot;

Jamyad Yasht 84,

11 Which belonged to this Law , with whose Staota the unholy devils
and the ivicked mind are to be

destroyed.&quot;
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(h)
&quot; Frd U visiU urvatho staota urvathem staotarem vang-

hanghem dadho abkhta ahuro mazduo yathd ashem yat

vahishtcm.&quot;

Haorna Yasht II 9.

te I shall agree, to IK thy friend by means of Staota. The creator

Hormazd has declared tlie friend and practitioner of Staota to be

superior to Holiness the. Best.&quot;

(i)
&quot; Imdo-se U haoma gath&o, imao henti staow&yo.&quot;

-Haoma Yasht II 18.

6 These are thy Gathas, Haoma
,
these are thy Staota&quot;

(/)
&quot; Ash&atcha hacJia, vangheushcha. mananyho vangheushcha

khshathr&t, staotuish thw&t a/iura, staotoibyo aibi uhhdha,

thuAt ukhdhoibi/o, Ya^na thw&t Ya^noibyo.&quot;

-Haftan Yasht I 10.

&quot; Ahum, owing to Holiness, Good Mind and Good Ric/ht-Power,

the Slaota belonging to Thee are superior to other Staota, the Words belong

ing to Thee are superior to other Words, the attunement witli Thee is

superior to other attunements.&quot;

(k) Stuto garo valvmeng ahur&i mazd&i, ashaiM i-ahisht&i, dade

mahicha chishmahich& ac/ta avoeday&maM?

-Haftan Yashfc VII 1.

&quot; We ofer % accept and declare unto Aliura Mazda and Asha Valiishta

our reverential devotions of the Staota
songs&quot;

(I)
if Thwol staotarascha rnanthraiiascha aliura, Ma~d& aoydwa-

daeeha, usmahicMt w8$Miadaech&&amp;gt;&quot;

-Haftan Yasht VII 5.

ef Aliura Mazda we call ourselves practitioners of Staota and

Manthra, we choose ourselves as such and accept ourselves as such&quot;

28
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(m) &quot; Mraot ahuro mazd&o spitam&i zamthushtmi dat yat asha

vahishta fradaitliisha spitama mrathushtra, staotarecha

zaotarccha, zb&tarecha, m&thrariacka, yashtarccha, afritarecha,

aibijaretarecha vangh&n khshacta raochdo lihanvaitishcha

verczo ahm&kem yasn&wha valim&icha yat ameshanbm spenta-

Ardibehesht Yasht 1,

&quot; Akura Mazda replied to Spitama ZaratJiushira &quot;

Regard Asha

Valiishta of good sheen lights and luminous f/loric?, as the master of

Staota, master of Invocation, master of Adoration, master of Manthra-

practice* master of Attuncment t master of Blessing, master of Eulogy for

the sake of attuncment and adoration of tursclves the Amelia Spentas,

Spitama Zarathushtra )f

3. THE YACNA

(a)
&quot;

Uzjamy&n ya. staota yayiiya yatha hesh fradatliat mazdao,ye
scvishto vcrcthrajao fr&dat gactho, p&tlir&i ashahc yacthan-am,

harcthr&i ashahe gactlian&m, sinjaninandmcha saoshyantam-
cha vispay&o ashaono stoish.&quot;

-Ha 55 4.

&quot;May
the Laws of Attunemcnt ly means of higher vibraiionary

colours come over to us in the same way as the most beneficent, victorious,

Ahura Mazda, the furthercr of the living-world has propagated them for

the protection of the constituents of Holiness, for the preservation of the

constituents of Holiness, for the protection of the present and future

benefactors of the entire existence.&quot;

(l&amp;gt;)

&quot; Staota Yegnya yazamaide ija daa anyhdu
maremnb, sakhshemna s&chayamna dadar&na,

paitishmarcmna framarcmva fr&yazcmna, frash em, vasna

ahum dath&na.&quot;

-Ha 55 6

&quot; We attune ourselves ivith the Laws of higher vibro-chromatic at-

tunement, which arc the laios-fundamcnial of the prime existence worth

repeating, worth practising, worth learning, worth teaching, worth rever*

ing, worth remembering frequently, worth reciting, w orth attuning, giving

fresh-existence in accordance with the Divine- Will,&quot;
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(c)
&quot;

Bagh&m staotanam
ye&amp;lt;?nyanam yazamaide ; staotanam ye(?ny-

anam yazamaide frasraothremcha, framarcthremcha, fraya-

thrcmcha, fr&yashtimcha&quot;

-Ha 55 7

11 We attune ourselves with the branches of Staota Yaqna. We attune

ourselves with the chanting, remembering, singing t and attuning of the

laws of Atiunement &quot;by
Chromato-vibrations.&quot;

(d)
&quot; Haurr&m hand&itim staotanam yegnyanam yazamaide ;

apanotemaya paiti vachastashtb sraesht&m at toi kehrpem

Jcehrpam avaycdayamahi mazd& ahura, ima, raoch&o

barezishtem barezimnam, avat yU hvard av&chi. Staota

Ye^nya yazamMe y& data angheush pouraychya,&quot;

~Ha 58 8.

&quot; We attune ouvselves with the Laws of Staota Yagna in its entire

perfection which are the most supreme in their methodic arrangement.
Ahura Mazda we regard this Thy most excellent form offorms these

lights which are the most brilliant of brilliancies ivhich is called the

sun. We attune ourselves with the Laws of Vibration-colours which are

the Laivs of Primary Existence.

(e)
&quot; Ahunem Vairim yazamaide. Ashem Vahishtcm sracshtem

ameshem spentem yazamaide. Fshusho manthrem had-

haoJMcm yazamaide. Haurvam handa,itim staotanam

ye^nyaaum yazamaidc, staota yenya yazamaide ?/a e?a&amp;lt;a

angheush pouruyehyti
&quot;

-Ha 59 32,

* We attune ourselves with Ahuna Var. We attune ourselves with

the most excellent archangel Asha Vahishta. We attune ourselves

with the Fshusho Manthra Iladokht. We attune ourselves with the

entire perfection of Staota Yacnya. We attune ourselves with the

Staota Yacnya which are the Laws of Primary Manifestation&quot;

(f)
&quot;

Vispaecha pancha gM&o ashaonish yazamaide, vispemcha

yegncm frvitimcha paititimcha aibizaretimcha yazamaidc,

Visp&cha staota ye^nya yazamaide, vispaecha v&cho mazdo-

fraokhta yazamaide, yoi henti dushmatem jaghniMa %

yoi hcnti cluziMtem jaghnishta t yoi henti duzvarshtem
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jaghnishta ; yoi henti uwi-karita ditshmafah?, yoi licnti

aivi-karcta duzulildalie, yoi henti aivi-karcta duzvarshtahe ;

yoi aipi-lierententi vispem dushmatem, yoi aipi-kerententi

vispem duzukhtem, yoi aipi-kerententi vispem ditzvarshtewi ;

manayen ahe yatha sitarsh hushkem aesmem yaozd&tem

hupairishtem aipi-kerentaiti h&myeiti dazaiti, vispan&m-

cha aetaesJi&m vach&m aojasclta rerefhremcha kharenascha

zavarecha yazamaide&quot;

Ha 71 6, 7, 8.

li We attune ourselves with all the jive holy Gathas. We
attune ourselves with the entire Yaqna (or Vibration- attunement)

and with its acceleration, propagation and proper intonation.

We attune ourselves with the entire Staota Yaqna. 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 0$ from the very root all evil thought, evil word and

evil action just as fire cuts
off\ consumes and burns up purified^

well-dried
&amp;gt;

K-ell-inspected sandal. We attune ourselves with

the power, success, aura, and efficiency of all those Words&quot;

(g)
&quot; Vdcha hankeretha yazamaide. Gdthan&m

urusta yazamaide. G&th&o spent&o rata-khshathr&o

ashaonish yazamaide. Staota yecnya yazamaide,

y& ddta angheush pouruyehy&. Hcturvam hand-

aitim staotanam yecnyanam yazamaide. Haom
urvwnem yazamaide. Hvim fravashim yazamaide&quot;

-Ha 71 18.

&quot; We attune ourselves with the aggregate words. We
attune ourselves with the expansion of the Gathas. We attune

ourselves with the Gathas which are the holy riding lords of
advancement. We attune ourselves with Staota Yaqna which

are the Laws of the First Manifestation or Primum Mobile.

We attune ourselves with the entire perfection of Staota Yagna.
We attune ourselves with our Soul, We attune ourselves with

our FravashiS
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4. THE VISPARAD.-

(a)
&quot;

Nivaedayemi hankdrayemi staotanam yecnyanam
hand&ian&m hufniyashtan&m ashaon&m ashahe

rathvdm&quot;

Kardeh 1 3.

&quot; I invite and co-operate with the holy laws of holiness of

Staota Yacna which are well-arranged and jit for attune-

ment&quot;

(I) Azem aeta zaota vis&i staotanam yecnyanam

frasraothremcha, framarethremcha frag&thremcha,

fr&yashtimcha&quot;

Kardeh III 5.

&quot; / as the officiator-in-chief hereby accept the chanting,

the recital, the singing and the proper attunement of Staota

Yacna.&quot;

(c)
&quot; Staotacha yeqn&icha vahm&iclia frasastayaeclia,

yat aesha ahurahe mazdao, yat aesha ameshamim

spentanzm, 7ateushcha-ashaono berezato, yem&icha

vahm&icha yat apanolemahe rathvo, yat jagh-

musliayao ashoish, yat jaglimushaytw ratufritoish,

yat miinthrahe spentahe, yat daenayao m&zday-

aqnoish, yat staotanam ye9nyanam, vispaesh&mcha

rathv&m&quot;

Kardeh IX 6,7.

&quot;Practise 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 Mazdayaqnian Law, the Staota

and all the lords&quot;
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(d)
&quot; Humaya upamjhiio chishmaide ahunahe vairyehe

ashaya frasrutahe, frasriivayamnahe, h&vanay-
hoscha, haomhn hunvantayiw ashaya frashutaytio

f, ash&vayamnayiio, arshukhdhan&mcha vachan-

gh&m sravanghiimcha Zarathushtrin&m hvarsh-

tammcha shyaothnan&m baresman&mcha ashaya
f&amp;lt; astaretaniim, haoman&mcha ashaya hutan&m,
staotanamcha ye&amp;lt;jnyan&m daeny&oscha mazdayac-
noisli m&nthvcw&mcha, vaJchedhvan&mcha varesht-

van&mcha.&quot;

XII 3.

1 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 ; or the deeds

of Hvarshta ; of the Baresman spread with holiness; of Haoma
pounded with holiness; of Staota Yacna; of the thoughts,
words and actions of the Law of Mazdaijacna&quot;

(e) Vahishta chithra yazvmaide y& staota yacnya
vahisht&m ishtim yazdmaide y&m ashahe vahis-

htahe&quot;

-Kardeh XXIII 1.

&quot; We attune ourselves with the most excellent fundamenta
( i. e. seeds ) viz. those of Staota Yagna, i. e. of the laws of
aitunement relating to colours produced by vibrations. We
attune ourselves with the Best

t

Desideratum which is of the
Best Holiness^

5. HADOKHT MASK AND ABAN NYAESH.

(a)
i Yo ashem staoiti fraoret frakhshni am mano
zarzd&toit anghuyat hacha, ho mfim staoifci yim
Ahurem mazd&m, ho apem staoiti, ho z&m staoiti,
ho g&m staoiti, ho urvar&o staoiti, ho vispa vohu-
mazda-dUita asha-chithra staoiti&quot;

Hadokht Nask Fragard I 3,
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&quot;He who practises the Staota of Ashem with perfect devo

tion proceedingfrom 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 fun-

damenta of holiness.&quot;

(b)
&quot; Ya ahm&t staota yecnya sr&vayeni, ahunemcha

vairim sr&vayeni, ashemcha vnhishtem husrav&ni,

apasc/ia vdnghuish yaozdath&ni; haihra ana

g&ihvya vacha garo-nm&ne ahurahe inazd&ojasat

paoiryo ; dathat ahm&t tat avat ayaptem&quot;

Aban Nyaesh 8.

4&amp;lt; So that I may chant the Staota Yecna, 1 may sing the

Ahuna Var, 1 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, lie

gave that vltimatc-bonuin from this&quot;

These are only some of the references fco the word c&amp;lt;

Staota&quot;

occurring in the Avesta. But from these also one can easily

make out that the word i( Staota
&quot;

does not imply mere &quot;

praise
&quot;

or
; adoration &quot; or &quot;

propitiation
&quot;

but something more than

that. The word &quot; Staota
&quot;

as seen from the above-quoted re

ferences 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 Staota, 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 there

fore to attain this Summuin 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 Sra-osha according to the

Gatha XXXIII ;
5 :
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11 Yas-te vispemazishtQin Sraoshem

Zbaya avangh&n6&quot;

&quot;

7 invoke Sraosha for help who is the greatest of all thy
Yazads.&quot;

The angel Sraosha is the receiver of all the collective Staota

raining down from all 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 Sraosha or angel presiding
over collective Staota, the prophet Zoroaster has enjoined all the
canons of Ashoior physical, magnetic, mental, moral and spi
ritual 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
Sraosha by means of Asha according to the canons taught by the

prophet for smiting the Druja or all unseen evil magnetic in

fluence, it is fit for responding to the vibration of all Yazads col

lectively through Sraosha, and hence to the vibrations of all

Yazads individually in accordance with the laws of attunement by
means of Staota. When the soul has thus made itself worthy of
these higher vibrations it realises 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 Yazads, Hence we learn a fundamental rule of
Zoroastrianism that Ashoi is the first requisite for the enjoyment
of the efficacy of Avesta Manthra recital, and it is only on ac
count of the

present-day life of the majority of Zoroastrians with
out 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 Yatha Ahu Vairyo- which in its turn is only a Bagha
or corresponding branch of the Universal Ahuna Var&amp;lt;-the vibra
tion 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.
&quot; Staota implies colour produced by vibrations

of sound in the higher planes of vibration.

2.
&quot; Staota Yapna

&quot;

signifies the entire procedure
and science of attimement through the medium of the

higher unseen colours produced by vibrations of sound,

3.
u Urvatdm Urunem&quot;* means the Unfoldment of

the soul by means of the acceleration of the vibration

of the soul to the rate of its original potential in ac

cordance of the laws of Staota Yaqna.

4.
&quot; Sraosha

&quot;

is the angel presiding over the en

tire collective Staota raining down from all the Yazads,

and is also the transmitter of the same to any soul that

has made itself fit for response to Sraosha.

5. Asha&quot; implies all the collective laws of holi

ness by means of which the physical, magnetic, moral,

mental and spiritual subtlety and higher rate of vibra

tion may be attained in order to qualify the soul for

attimement with Sraosha.

6. Urvan x Asha x Sraosha x Manthra is the

chain4ike 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 &quot;a word of frequent occurrence in

all Avesta prayers connotes the meaning of the attune-

rnent of the soul of the holy chanter one who has

been qualified as the follower of or recepient of Srao

sha with every Yazadic Staota that he repeats iii

every sentence.

29
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From all 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 Avesta texts. It is no doubt

that the Staota Yacna- comprises within itself the science of

vibration and Undulatory Motion, Acoustics, Optics, Chromatics,

Electricity, Magnetism, Numbers, etc., because all these are

closely connected with one another in their mutual 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 &quot;

Farhang&n Farliany M&nthra

Spenta
r

the knowledge of all knowledges, the Science of all

Sciences the Master-Science is Manthra Spenta, for Vibration

is iht Fundament of the Universe, and the knowledge relat

ing to the original first creative Vibration ofAhuna 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 Avesia 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 Staota Laws in accordance with which the Entire Avesta

Manthra has been composed. The ignorance of this most im

portant fact and the utter forgetfulness thereof has given rise to

a very considerable amount of false-knowledge among the stu

dents of Avesfca. The subject of Staota Yacna which is the

main foundation of all Avesta Manthra is so very extensive that

it requires volumes to elucidate it to give a good deal of satisfac

tion to a reader possessing scientific knowledge of the laws of

vibration. One whole Nask called
&quot; Stud Yasht &quot;

in Pahlavi or
11

Vastarem&quot; in the Avesta is devoted to the special treatment of

the Laws of Staota Ya9na which contains in all 33 main Chap
ters. Out of this very important Nask we have mere fragments of

Gathas, Yacna Haftanghaiti, Yagna, Visparad, but we are unfor

tunate in not having the original key-notes for the proper elucida^

tion of these fragments by the laws and rules of Staota Yayna.
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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

were 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 Yacna Ha 55 2, 3, 4-

&quot; Fao no kenti Gathao harethravaitishcha p&thravaitishcha

mainyush-kharethriwscha ; y&o no henti urunt vaem kharethemcha

vastremcha. T&o no henti gathao haretJiravaitishcha p&thravaitish-

cha mainyush khareth&oscha ; tao no henti urune vaem kharethem

cha vastremcha, Tdo no buyan hu-mizddo, ash-mizddo, asho-miz-

dao paro asndi anghuhe pascha astascha baodanghascha viurvish-

tim. Td no ama, ta, verethraghna ta, dasvara, ta, lafohaza, ta

fradalha, t& mredatha }
ta, havangha, ta, aiwiavangha,, td hudd-

ongha, td ashavatta, td frardite, ta vidushe. Uz-jamydn yd staota

ya^nya yatha hish fradathat mazddo ye sevishto verethrojao fradat-

gaeiho ; pathr&i ashahe gaethanzm, harethra,i ashahe gaethan&m suyam-

nan&mcha saoshyant&mcha vispay&oscha ashaono stoish.&quot;

Yacna Ha 55 2, 3,4.

&quot; The Gathas which are for us full of protection and full of defence,

and serve as spiritual food; the Gathas 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 conscious

ness* 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 towardt good-

wisdom, they guide us towards holy-being, they are for progress and

knowledge. May their efficacy reach us ly means of the Staota

Yagna which has been created by Mazda the most beneficent, victorir
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ous, progressor-of-the universe for the protection of the constituents

of holiness, for the preservation of holy constituents and for the

protection of ail the beneficent benefactors of the entire existence

of the holy!&quot;

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 Yacna or Laws of attunement 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 Yagna which is their foundation.

We also learn from the same passage that the soul does exist in

the next world after tne separation of the physical tenement from
the life

; that the soul is helped on in the unseen world in its pro

gress 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 Yacna 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 &quot;

Uru&quot; or spiritual unfoldment by pro
viding the Soul with its own natural food the higher vibrationary
colours requisite for the certain stage that the soul has reached
in the scale of its unfoldment. Finally 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 after 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 Ya^na which 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 &quot;knowledge and practice of Staota

Yacna leads to the Summum Bonum i. e. the greatest

good or heavenly bliss meant for the Soul.

(
ii

)
the love of Mazda, attunement with Aliura Mazda,

friendship of Ahura Mazda, adoration, glorification and

propitiation of Ahura Mazda are possible only by
means of the Staota Ya^na.

( iii
)
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

&quot;Fresh, awaliening of the Spiritual ( Ahu )

within man.

( v
)
one who is not well-versed in Staota Ya^na cannot
~be alloiued to participate in tTie libations

offered -uunto Yazads and other apparatus meant

for producing forces of attunement with Yazads.

(vi) the prophet ZoToasteT the Holy One ivas

the first pTactitioirer-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 Yagna

Laws, and to formulate the Word Yatha Ahu Vairyo
in rhythmic parallelism 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 intensity, 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 Kehrpa or invisible counter-
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part of the physical body, Ushtana or . life or vital

heat, Tevishi or desire-shell, the root cause of thought-

activity, all of which are mentioned in the very first

line of Yacna Ha 54 1.

(vii) The Staota produced by the Manthra and Ashoi prin

ciples of the Law of Zarathushtra are very powerful and

Gcupcuble of disintegrating the graphs of
vibrations and forms unseen created ~by

(Z)aevas or people of evil thoughts and mal-practices.

(viii) The Staota or vibration-colours belonging -to and

generated jor -jSihwra, JVLazda are the most

supreme of all vibrations and colours.

(ix) Only offerings of Staota or higher vibra
tions and ooloujrs oan7&quot;eaoh -fLhiLra ~\f.azda

and i3:sha Vahishta.

( x ) Qhefollo^vers of Zoroasti-zan LaiM must be
the practitioners of the Siaota produced by the

Avesta Manthra, and must stick to this practice at any
cost.

( xi )
Staota Yacna is the protector, defender and promoter of
the entire existence of the holy, guiding the whole

creation, to that &quot; One Divine Event &quot;

or Frasho-
Kereti* i.e. Renovation.

(xii) The Staota Yacna are the Fundamental Laws in accor

dance 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 Un-
foldment 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

also desired in attunement by means of the Staota

Yagna, and the close relation between the Sun which
is the Light of all visible Lights and the Staota Ya9na
is indicated very easily.
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(xiv) The inter-relation of Ahuna Var, Asha Vahishta,

Staota Yagna, Gatbas, Aggregate Words, Soul, Frav

ashi, Havonim, Baresman, Haoma, Thought, Word

and Deed of Mazdaya^nyan Law establish a very

strong proof of the effect of Staota present everywhere

lying at the bottom of everything. The Gathas and all

the collective Words of the Avesfca Manthra are based

on the Laws of Staota and have correspondence to

the Original Staota of the Song Celestial ard 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

Baodangha ( higher spiritual Consciousness ) only by

means of Staota. The ceremonial efficacy produced

by the aggregate forces of the Havonim or metal

tumbler, Baresman or sacred twigs and ,Haoma or

sacred plant is entirely based on the grand Laws of

Staota which establish telepathic and Staotic connec

tion between the visible and the unseen planes of the

universe. And lastly 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 connect

ed with the Staota Yagna.

(xv) Staota Yacna stand as the Most Excellent Seeds or

bases of the entire Universe, and the universal unfold-

ment is possible only through the attunement of all by

means of these basic Laws of Staota Yagna. The

Higher Staota must be the chief desideratum of every

Zoroastrian soul.

The Universal Attunement or Brotherhood is possible

only through the media of Staota, and the one Staota

of Asheni practised 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 Slaota of Ashem is
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itself the Fundamentum of the Law of Aslia Vahishta.

Hence only Staota -will achieve the Universal Frasha-

Kereti or Renovation of the Entire Universe.

Besides these, the epithets of Staota or Staota Yagna viz.,

worth chanting, worth singing, worth attuning, worth remember

ing, worth practising, worth learning, worth teaching, and

capable of withstanding, cancelling and crushing the vibration

and colour of Evil Thought, Evil Word and Evil Deed

such as are hindrances to Spiritual Unfoldment, and again

having a special 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 shall now try to quote a few of the references to

the &quot; Manthra &quot; from the extant Avesta texts, so that the

reader may be able to see that the Manthra are meant for pro

ducing some higher efficacy in accordance with the Laws of

Staota an efficacy which is at present inexplicable and in

comprehensible on account of the total ignorance of any rule

relating to Staota Yapna. We shall begin with

1. GATHAS-

(a)
&quot; Ash& t kat thwa, dqres&ni manascha, vohu vaedemno

G&tumcha, ahur&i scvishtdi sraoshem mazd&i

Ana, Manthra mazishtem v&uroimaidi Khrafstra, hizwa,.&quot;

Ha 28 5,

&quot; Asha t when shall I see thee recognising the Good Mind and

Brdosha as the state for the most beneficent Ahura Mazda, so that in

accordance with these Manthra we can most extensively bring to faith

the noxious tongue.&quot;

(b)
&quot; D&ostu Mazda Khshay&chu y& te Manthr^ swima

- Ha 28 8 7.
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&quot; Thou shonldst grant Mazda; and skouldst rule, so that we might
hear Tour Mantlira i, e. the riches.&quot;

(c)
&quot; Tern dzutoish ahuro Manthrem tashat asha, hazaosho,
Mazd&o gavoi Khshvidemcha, hvo urushadbyo spento s&snya
Kaste vohu manangha, ye i d&yat ed&va, maretayeilyo.&quot;

-Ha 29 7.

&quot; Ahura of the same will with Asha formed the Manthra of bounty
for him ; bountiful Mazda Himself (prepared) sweetness for the living
world with teachings for those-who-have-attained unfoldmcnt.

Who is he with the Good Mind that can deliver these two for ever
unto the mortals ?

(d)
&quot; Alim&i anghat vahishtem ye moi vidv&o vaochat halthim,
Manthrem yim haurvatato a*hahy& ameret&taschz,
Mazd&i avat Khshathrtm hyat hoi vohu vakhshat manangh*

-Ha 31 6.

1 That power which grew for Him through Good Mind was the
Best for Him i. e. for Mazda who as a knowing-one declared unto me
truly the Manthra which is of Wholesomeness, Asha and Immortality:

(e)
&quot;

Angheush marekhta.ro ahya, yaechh mazda jigerezat Kdm6
Thwahyd manthrano dutem ye ish, pat daressit atshahyL&quot;

-Ha 32 13.

c&amp;lt; Those who have been complaining in the satisfaction* of-desire are

destroyers of this spirt tual-tife, Mazda, as against the apostle of Thy
Manthra, who would protect these, by means of the sight of Holiness.

9

(/)
&quot;

Uzir&idy&i azem saredan&o senghahya Mat taish lisphish

yoi toi inanthra marenti.&quot;

-Ha 43 14.

.&quot; May I awaken the leaders of mandates along with all those who

repeat Thy manthra.&quot;

(g)
* Tat thwa peresd eresh moi vaocha ahura
Katha asha dri jem dydm zastayo
Ni him meranzdyai thwahya manthraish aenghahyd,
Emavaitim sindm dlvoi dregvasu
d-ish dwafsheng mazdd andshe dnstanschd&quot;

Ha 44 14,
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&quot; This I ask Thee, tell me aright, Ahura ! How shall I 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 not attain their treacherous aims,

Mazda.&quot;

(ti) Tat thwa peresa, eresh moi vaocha, ahura,

Katha, mazda, zarem char&ni hacha khshmat

Askitim khshm&k&m hyatcha, moi khy&t v&khshaesho.

Saroi buzdy&i haurvata, ameretata,, Ava, manthra ye rathemo

asha,t hacha&quot;

Ha 44 17.

&quot; This I ask Thee, tell me aright, Ahura, how shall I come

to a conference ivith Thee and to attunement with Thee, Mazda,

so that my expressed-desire may be to obtain Spiritual Welfare and

Immortality in leadership by means of these M&nthras which are the

best wealth by virtue of Ashoi&quot;

(i) At fraVakhshya, angheush ahysi paourvim,

Y&m moi vidv&o mazd&o vaochat ahuro

Yoi im ve noit itha manthretn vareshenti

Yatha im men&icha, vaochacha\ Aeibyo angh ush avoi anghat

apemem.&quot;

Ha 45 3.

&quot; Then 1 speak of the Fundamentum of this
life&amp;gt;

which unto me

the all-knowing Ahura Mazda declared The end of life will be in

woe for those of you who do not practise the Manthra in the same

way as I meditate upon and utter&quot;

(j) &quot;Aroi zi khshma, mazda, ash& aJiursi Etyat yusKm&k&i Manthrane

vaorazathd Aibi-dereshta, avishya\ avangha, Zasta,ishtd y&

ndo khdthre day at&quot;

Ha 50 5.

I
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&quot;

holy Ahura Mazda, verily give bliss unto the practitioner of thy

Manthra in perfection with Thy help latent and patentt so that with the

hands of his he may give bliss unto us.
1

(k) Ye Mdnthra vdchem mazdd baraiti Urvatho ashd nemanghd
Zarathushtro Data khrateush hizvo raithim stoi Mahyd

rdzeng vohu sdhit mananghd.&quot;

Ha 50 6.

&quot; Zarathushtra the keeper of wisdom and the eternal guide of the

tongue is the friend of him Mazda who utters the Manthra with Ashoi

and devotion, for such can teach my esoteric-teachings on account of the

Good Mind.&quot;

(1)
&quot; At zi toi vakhshya, mazdd vidushe zi nd mruyat Hyat akoyd

dregvdite
1

ushtd ye ashem dddhre, Hvo zi Manthra shydto ye

vidushi mravaiti.
39

Ha 51 8

lt

Therefore Mazda I 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 Ashoi, He who declares the Manthra

unto a knower is indeed happy.
9

2. YACNA

(a)
&quot; Imdm anghuydmcha ashaydmcha rathw&mcha ratufritimcha

gathandmcha sraothrem hvarshtdo Manthrao pairicha dademahi

dcha vaedayamahi.
9

-Ha 4 1.

&amp;lt; We dedicate and declare these mastery, holiness, lordship t opportune-

prayer, chanting of the Gathas and well-practised Manthra&quot;

(b)
tl

Ashaya-no paiti jamydt yehyd sat a ishdonti rddangho. Thwoi

staotaraschd Manthranascha ahura mazdd aogemadaecha

usmahichd visdmadaechd.&quot;

7 24.
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&quot;

May those blessings reach us through Ashoi, whose benefits the

reciters-of-prayers long for ; we call ourselves, Ahura Mazda
t practi

tioners of Thy Staota and Manthra, we desire to be such, and we accept

being so&quot;

(c)
&quot; Frasasti ahurahe Mazddo, ahunahe vairyehe} arshukhdhahe

vakhsh dahmayuo vanghuydo dfritowh, ughrd dafnoish up-

amandi, haomahecha Manthrahecha ashaonaccha Zara-

thushtrahe ashaya-no paiti jamy d.&quot;

Ha 8 1.

&quot; The blissful-return of A hura 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.&quot;

(d)
&amp;lt;e Fra te Mazddo barat paurvanim aiwidonghanem stehr-paesanghem

mainyii-tdslitcm vanghuhim daendm mdzdayacnim, dat anglie ahi

cdiviydsto bareshnush paiti gairindm drdjanylie aiwidditishcha

gravascha Manthrahe.&quot;

-Ha 9 26

&quot; Mazda brought first for tliee the Knsti or sacred tht cad-girdle, adorned

with stars, spiritually-madet and the good Mazdayaqnian Law, whence-forth

having put on the Kusti iliou hast stationed thyself on the tops of mountains for

reciting the Manthra.&quot;

(e.)*
&quot; Yascha meaetahmi anghavoyat astaraiti Spitama Zarathushtra

bagham ahunahe vairyehe marat, frd vd maro drenjayat fra,

vs. drenjaya sr&vayat, fra va, -sravayo yaz&ite thrishchit taro

peretumchit he urvdnem vahishtem ahum frap&rayem azem yo

ahuro mazddo, d vahishtdt anghaot, a vahishtiit ash&t, a vahishta-

ytibyo raochayeibyo*

Ha 19 6.

w
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 loith it, will have his soul taken over the

bridge three times towards the Best Existence by me who am Ahura Mazda

towards the Best Evidence, toiuards the Best Holiness, towards the Best

Lights;
9

-.
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00
&quot; Vahishto Aliuro Mazdiw ahunem vairim fn\mraot vahishto

h&mo k&rayat.&quot;

-Ha 19 15.

&quot;Ahura Mazda the Best chanted Ahuna Var t and all the Best was
achieved.&quot;

(g) &quot;Kat humatem ? Ashavanem marias poiryo. Kat hukhtem?

M&nthro Spcnto, Kat hmrshtem? Staot&ishcha ashapaoiry&ishcha
d&mebish.&quot;

Ha 19 19

&quot;What is Humata ? The first thought of Holy man. What is

Hukhta? Manthra the Beneficent. What is Hvarshta? The Staota i.e.

the first holy principles of the creation.

(h)
t(
Hyat ashti vahishtii ashem para-chinasti vispem manthrem vispai

mdnthrdi yatha ashli khshathrem chinasti.&quot;

-Ha 20 3.

&quot;Being holy for holiness sake elects the entire Manthra for the sake of

Manthra in entirety i. c. it implies power for the sake of holiness.
9

(i)
&quot;

Ya^nim vacho ashaono Zarathushtrahc yenglie Mtdm dat Yagne

paiti&quot;

-Ha 21 1.

&quot; Those of the advanced ones in attunement is the word of attunement of

Holy Zara th ushtra&quot;

(j)
&quot; Manthrem spentem ash-kharenanghem yazamaide t ddtcm mdoyum

yazamaide, datem Zarathushtri yazamaide, dareghdm upayandm

yazamaide t daendm vangliuhim mdzdayaqnim yazamaide, Zara-

zdaitim Maothrem Spentem Yazamaide, ushi-darethvem daendm

Mdzdaya$nim Yazamaide, vaedhim Manthrem Spentem Yaza

maide, asnem-khratum Mazdadhdtem Yazamaide, gaosho-srutem

Jchratum Mazda-dhUem Yazamaide.
*

Ha 25 6.
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&quot;We attune ourselves with Mantlira Spenta of perfect aura, we attune

ourselves with the Law against daeva, we attune ourselves ivith the Laiv of

Zoroaster, we attune ourselves with the Long Lastingness, we ourselves with the

Good Law Mazdayagnian, we attune ourselves with Devotion with Manthra

Spenta, we attune ourselves with conscious attachment with the Law Mazda-

yagnian, we attune ourselves ivith knowledge of Manthra Spenta, we attune

ourselves with the Mazda- created inborn wisdom, we attune ourselves with the

Mazda-created acquired wisdom&quot;

(k)
&quot;

Airyamanem-ishim Yazamaide t amavantem, verethrajantm, vitlae-

shznghem, mazishtem ashahe sravangMm ; gathao spentdo ratukh-

shathrdo ashaonisli Yazamaide ; Staota Ye^nya Yazamaide yu data

angheush paouruyehyL&quot;

.

*

. .
-54 1.

&quot; We attune ourselves with the Ayriamdish-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 ourselves with Staota Yacna which are the Laws of Primary
Existence.&quot;

(1)
&quot; Yo paoiryo gathixo frasr&vayat y&o pancha spit&mahe ashaono

Zarathushtrahe&quot;

*

( Srosh ) was the first ivho chanted the Gathas which are Jive belonging

to holy Spitama Zarathushtra&quot;

(m)
&quot; Yim yazata liaono frashmish baeshazyo sriro khshathryo zairi-

doithro barezishte paiti barezahi haraithyo paiti barezay&o,

hvach&o p&po-vach&o pairig&-vach&o t paithimno vispo-paesim

mastim Yam pouru~&zaintim Manthrahecha paurvatatem.&quot;

Ha 57 19, 20.

&quot;

( Srosh ) with whom the advancer, health-yiviny, beautiful,

powerful, golden-eyed Haoma attuned himself on the highest peak

of Alburz with the good word, with the Pdpo and Pairigd Words,

and following the all-adorned greatness [i. e,, the full commentary

of the Superiority
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(ri)
u
Yenghe ahuno vairyo snaithish visata verethrajao yac-

nascha haptanghaitish fshushascha manthro yo

vdrethraghnish visp&oscha yaqno Keretayo&quot;

-Ha 57 22.

&quot;

( Srosh ) whose victorious weapon, Ahuna Var, Yayia

Haftanghaiti, over-powering Fshusho Manthra and all the Chap

ters of Yaqna had accepted to be.&quot;

(o)
&quot; Ahunemcha v&irimfraeshyamahi antarecha zzm an

tarecha asmanem ; ashemcha vahishtem fraeshy&mahi

antarecha z&m antarecha asmanem; yenghe hatamcha

hufr&yasht&m fraeshy&mahi antarecha zsun antarecha

asmanem ; dahmahecha narsh ashaono dahmamcha

vanghuim afritim fraeshy&mahi antarecha z&m an

tarecha asmanem hamaestayaecha nizberetayaecha an-

ghrahe mainyeush mat-d&mano duz-d&mano pouru-

mahrkahe.&quot;

Ha 61 or 72 1, 2.

&quot; We desire the currency ofAhuna 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 desite forth the pious

and good blessing of the pious holy man between the Earth and the

styjor the purpose of withstanding and suppressing the Evil

Spirit with its creation, with its evil-procreation andjull of death
&quot;

3. VISPAEAD-

(a)
lt Ahmya zaothre baresmanacha rathw&m framaret&rem

ayese yeshti yim narem ashavanem dadhar&nem

humatemcha mano, hukhtemcha vacho, hvarshtemcha

shyothanem^ spent&mcha armaitim daretem yoi manth-

rem saoshyanto, yenghe shyothn&ish gaeth&o asha

fradente&quot;

Kardeh 2 5,
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tl I desire to have in the attunement by means of this libation

and sacred-twigs the holy man ivho remembers the lords, who holds

Jast to the Humata thought, HuJchtaword, and Hvarshtadeedj and

sticks to Spenta Armaiti and the Manthra of the Saoshyants, by

whose actions the settlements thrive on account of Ashoi&quot;

(6)
&quot; Aeta vacha madhayangha ahe vacha sadayangha,
ahuro mazddo ashava, hathra vanghubyo Yazataeibyo

yat ameshaeibyo spentayeibyo hukhshathraeibi/o

liudh&obyo?
Kardeh 8 1.

cf

By means of this word should be propitiated, by means of

this word should 6; enraptured Holy Ahura Mazda with the good
Yazats and well-ruling well-wise Amesha Spentas.&quot;

(c)
&quot;

Ayese yeshti ahunahe vairyehe anahun&cha ratushcha

stitatascha daenayw vanghuyao m&zdayagnoish.&quot;

Kardeh 10 2.

&quot; / desire in attunement the Ahuna Var with its Ahu, Eatu

and the permanence of the Mazdayaqnian Law.&quot;

(d)
&quot; Ashem ahurem mazd&m yazamaide, ashem ameshe

spente yazamaide; ashem arshuJchdem vachim yaza
maide ; ashem vispem manthrem yazamaide ;

zarathushtrem hadha manthrem yazamaide&quot;

Kardeh 13 1.

&quot; We attune with Ahura Mazda by Ashem; we attune our

selves with Amesha Spentas ly Ashem ; we attune ourselves with

the rightly-spoken word Ashem; we attune ourselves with the entire

Manthra by means of Ashem ; we attune ourselves with Zara-

thushtra Associate -
of*Man thra.&quot;

(c)
:&amp;lt; Ahunavaitim gatham ashaonim ashahe ratum Taza-

maidemat-afsmandm mat-vachaslashtim, mat-azain-

tim, mat-peresvim, mat-paiti-peresvim, mat-vaghzeby-

dcha, padliebyascha y huframaretdm, framaremn&m,
hufr&yasht&m frayazent&m .&quot;

Kardeh 14 8 1*
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&quot; We attune ourselves with Ahunavaiti Gatha the holy lord of

Aslia ivith its measures, word-structures, commentary t question,

response, accent, poetical-feet, well-recited, ivell-reciting^vell-attunedy

ivell-attuning&quot;

(/&quot;)

&quot; Sraoshascha idha asta ahurahe mazddo Yaqndi sevish

take ashaono ye ndo ishio yasnahecha haftanghatoish

fravdkaecha paiti-astayaecha, mazddtaecha, zaraz-

ddtaecha, framarctaecha, fraokhtaecha, rerethraghne,

ashaone anapyukhdhe, anapishute, yo frdvaoche, yo

fravalchshyeite rnazu amava verethraja vidvaeshtvo

vachdmcha vdrethraghninam fravdkdi dthrascha

ahurahe mazddo.

Kardeh 15 2, 3.

*

May Sraosha be here for the attunement with the most bene

ficent holy Ahura Mazda who is beloved unto us, by means of the

recital of Yapna 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 beiny able to recite victorious ivords

for the attunement with the Fire of Ahura Mazda&quot;

(g)
&quot;

Aiici-gcredhmahi Yaf-nahe haftanghatoish humatacha&amp;gt;

hukhtacha^ hvarshtacha ; aiwi-geredhmahi ashem

vohu/

Kardeh 17 1.

&quot;

\regrabor absorb the humata, hukhta hvarshta effect of

Yacna Haftanghaiti ; tee absorb Ashem Vohu&quot;

(Ji)
&quot; llvare raocho yazamaide, hvare bareiishtem barezi-

mandm yazamaide, hvarecha ameshc spente yazamaide;

hvarshta o manthrao yazamaide&quot;

Kardeh 19 2.

31
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&quot;We attune ourselves with the Light of the Sun ; ice attune

ourselves with the Sun who is the highest of the hiyh ones ; we

attune ourselves with the Sun and the Amesha Spentas ; we attune

ourselves with the well-practised Manthra&quot;

(i) Vohu khshathrem yawmaide ; khshathrem vairim

yazamaide ; ayokhshustem yazamaide ; vacha arshu-

khdha varethraghnish daevoghnit yazamaide ?

-Kardeh 20 1.

1 We attune ourselves with Vohu Khshathra
; we attune our

selves with the desirable Power ; we attune ourselves with the metal

weapon; we attune ourselves with the victorious daeva-smiting
rightly spoken Words&quot;

(]) Avi apdmcha vanghuhindm urvarandmcha Mavrirandm
ashaon&mcha fravashintim Yayiem geredhmahi vahme-
mcha ; avi &onghz,mchit y&o vanghuhish y&o &po y&oscha
urvar&o y&oscha ashaon&m fravashayo ijaqnem gere
dhmahi vahmemcha ; avi geush, avi gayehe }

avi Man-
thrahe Spentahe ashaono verezyanghahe, yaqnem
geredhmahi vahmemcha ; avi tava Ahura Mazda yeznem
geredhmahi vahmemcha ; avi tava Zarathushtra Ya^nem
geredhmahi vahmemcha ; avi tava ratavo lereza yecnem
geredhmahi vahmemcha; avi ameshandm spentandm
Yecnem geredhmahi vahwemcha&quot;

Kardeh2l 1, 2

&quot; We grab the attunement and devotion of the good waters,

self-leamny trees, and the Fravashis of the Holy; we gratp the

attunement and homage of these good things, viz. waters, plants
and Fravashis of the Holy ; we grab the attunement and homage
bj the Living Creation, the First Man, and of the holy worth-prac
tising Manthra Spenta ; we grab the attunement and homage of
Thee, Ahura Mazda; we grab the attunement and homage of
thee, Zarathushtra ; ive grab the attunement and homage of
thee, Exalted Lord; ive grab the attunement and homage of
Amesha

Spentas.&quot;
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4. YASHTS-

(a.) Aat mraot ahuro mazd&o ahm&kem n&ma spitama

zarathushtra yat ameshaniim spentan&m tat asti

m&nthrahe spentahe amavastemem, tat verethravas-

temem, tat Jckarenanghastemem, tat ydskerestemem,

tat vdrethrayhnyotemem, tat baeshazyotemem, tat

tbaesho-iaurvy&nstemem, daevan&m mashy&n&mcha, tat

vlspahe angheush astvato anghv&rn asti vimarezish*

-Hormzd Yasht 3, 4.

&quot; Then Akura Mazda replied
i

Spitama Zarathushtra, the

names of ours i. e. of Amesha Spentas. That portion of Manthra

Spenta is the most courageous, most victorious^ most glorious,

most efficacious, most over-poivering, most health-giving t
most

destroying the ills oj daevas and men ; it is the most attainable

for meditation in the entire corporeal world ; it is the most purify

ing of life in the entire material existence.&quot;

(b.)
lt Aat aolchta Zaratkushtro froit me tat nama framrnidhi ashdum

ahura mazda yat te asti mazisktemcha, vahishtemcha, sraeshtem-

cka, ydslcerestememcha, vdrethraghnyotememcha, baeshazyotemcmcha

ibacslw-taurvaydnstememclia, daevandm mashi/du imcha, yatfia

azem taurvayeni vispe daeva masliydnsclia, yatlia, azem taurvaycni

vispe yatavo pairikdoscha yat mdm nae chish taurvaydt, noit

dacvo, naedha masliyo, noit yatavo, nacdlia pairikdo.&quot;

-Horma?,d Yasht 5, 6.

Then Zarathushtra said Ahura Itfazda the Holy; declare unto me

that name of Thine, which is the greatest, the lest, the most excellent, most

efficacious, most overpowering, most health-giving, most repelling ills of daevas

and men so that I must shatter all daevas and men, so that I must shatter all

sorcerers and fairies in order that none might annoy me neither the daeva nor

man t neither sorcerers nor fairies.&quot;

(c.)
&quot; Yezi vashi Zarathushtra, av

A
io tbaeshdo taurvayo daevandm mash-

ydnclmcha, ydtliwam pairikandmcha, sathrdm kaoyam karafndm-

cha, mairyandmcha, lizangranlm, vehrkandmcha chathvarezan-
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, haenaydosclia pcrethu-ainikaydo, perefhu drafsJiaydo,

credhvo-drafshaydo, uzgerepto-drafshaydo&amp;gt; Khrurem drafshem

barentaydo, atha imao namenish drenjayo framrava, vispdish

aydnacha khshafna?cha.&quot;

-Horrnazd Yasht 10.

If thou wished Zarathushtra to shatter the ills proceeding from
dacvas and men, sorcerers and fairies, cfywessors, deliberately blind and deaf,

two-footed serpent-like creatures, two-footed heretics, four-footed wolf-like crea

tures, armies witli broad-front, wide flags, high-flags and unfurled flags,

carrying noxious flags, then thou shouldst all day and night repeat and recite

these names&quot;

(d.)
&quot; Yascha me aetahmi anghvo yat astavainti spitama zarathushtra

imao namenish drenjyo framrava paiti ^a asni paiti vd khshafne

framrava us vd hishto ni rd 2iaidhi,amno 4s vd hishto ; aividon-

ghanem V& aiwiaonghayamno, aiwidoncjhane
rm vi bujiamno ;

fr& v& shusa hacha g&taot, /ra fa shusa hacha zantaot, fra, vu

shusa hacha danghaot, ava-jasa dahhytima,; noit dim nara
t

anghe ay&n, noit anyh&o khshapo; aeshmo drutahe drukhsh

manangho avasy&t, noit akavo, noit chakavo, noit ishavo, noit

kareta, noit vazra, noit visenti asana avasy&t.

Hormazd Yasht 29-18.

&quot; He who, Spitama Zarathushtra, in this corporeal world repeats and
recites these names of mine every day and night recites ivhile rising or

sitting, sitting or rising, girding or untying the Kusti, going out from a

place , going out of the province^ going out of the country towards another

country will not be injured that day and that night by the Aesham druj
of cruel thoughts; neither by bayonets, nor by slings neither by lances

nor by sivords, neither by maces nor by stones is he pelt at and injured
&quot;

(e)
&quot; Visanstascha imao namenish parshtascha pairi-v&rascha visente

pairi mainyoyut drujat varenyay&tcha. drav&nithy&t ziziyu-
shatcha kayadh&t vispo-mahrk&atcha pairi dravatat

anghrt mainyaot m&nayen ahe yatha hazanghrem nat&m

oyum narem aiwmkhshayoit.&quot;

Hormazd Yasht 19
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&quot;Just as a thousand men would keep watch over one wan in the

same way these names become a ivall of defence, fortification and dams

against the invisible druj, the wicked influences of Gildn, against the

sinful injurer, against the Evil Spirit which is all-death and ivickcdness.&quot;

(f)
&quot; Ushi ahurahd mazd&o yazamaide, darethrai manthrahe spen-

tahe
; khratum ahurahe mazd lo yazamaidc, marethrai manth

rahe spentahe ; hizvam ahurahe mazddo yazamaide, fravakai

manthrahe spentahe.&quot;

Hormazd Yasht 28.

1 We attune ourselves with the intelligence of Aliura Mazda in order to

grasp the efficacy of Manthra Spenta ; we attune ourselves with the ivisdom

of Ahura Mazdd for the repetition of Manthra Spenta; we attune our

selves with the vocal power of Ahura Mazda in order to utter forth the

Manthra Spenta&quot;

&quot; Yatu zi zarathushtra vanat daevo mashyo ko nm&nahc bddha Spitama

Zarathushtra, vispa druhhsh jan iti, vispa druksh ntsMiti yatha

haonaoiti aeshtim vacham.&quot;

Haftan Yasht 11,

&quot;He indeed Zamtlmshtra would smite the sorcerer and the daeva-Uke man.

Who indeed is he
t Spitama Zarathnahtra who when he practises the recital

of these words smites all druj and destroys all druj from his house&quot;

(h)
&quot;

ImcL dt ukhdha vachao almra mazd l, ashem manayd vahehya

fravaochiim-d; thw&m at aeshiim paitiy&staremch& fradakhsht&remc]&

dademaide.&quot;

-Haftan Yasht I 9.

&quot; We repeat, Ahura Mazda, these uttered Words with Ashoi in the

mind of goodness. We fix Thee as the inculcator and teacher of these.&quot;

(i)
&quot;

Janalti vispaeshiim anghro-mainyaosh, ahm&i y&ihw&m pairi-

lun&mcha, airyamanem manthranara, mazishteni manthranam,

vahishtem m&nthrana.mf vahishtotemem m&nthran&,m,sraeshtem nmn-

thran&m t
sraesldotemem m&nthran&m, ughrem m&nthran&m, ughro-

temem tn&nthran&rn, derezarem msinthrana,m, derezarotemem m&n-

thranam, r&rethrayhnim fa&nthran&m, v&rethraghnijotemem t m&n-

thran&m, baeshazem m&nthran&m, baeshazi/otemeim m&nthran&m&quot;

Ardibehsht Yasht 6.
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11 All the sorcerers and fairies of the Evil Spirit 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.&quot;

(?)
f&amp;lt;

Asho-baeshazo, d&to-baeshazo, Icareto-baeshazo, ur-

varo-baeshazo, Manthio-baeshazo ; baeshaz^n&mbaesh-

azyotemo yat manthrem spentem baeshazyo, yo narsh

ashaono hacha urutlw&n baeshazy&t, aesho zi asti

baeshazamim baeshazyotemo .&quot;

-Ardibehsht Yasht 6.

&quot;

(There are Jive healings) Holiness-healing, justice-heal

ing, instrument-healing , vegetable-healing, Manthra.healing.

Manthra-healing is the most efficacious of all healings, since it heals

with the innermost-poiver of a holy man. Indeed such is the most

efficacious of all healings.

lt Yo aesh&m daevan&m hazanghr&i hazanghro paitish
baevar&i baevano, ahanJchshifyi ahankhshtayo paitish
nameni ameshanam spentanam haurvat&to zbayoit,

nasum janat, hashijanat, yhashi janat, saene janat,
buzi janat.&quot;

-Khordad Yasht 2.

; He who repeats the name of Khcrd&d out of the Amesha

Spentas smites these five daevas viz, Nasu, Hashi, Ghashi
y

Saene and Buzi out of these thousands and millions and innumer
able daevas&quot;

(1)
&quot; Dazdi ahm&kem tot hyapfem, yase thw& y&s&mahi,

shura, urvaiti d&tan&m sravangh&m, ishtim, amem,
v^rethraghnem, havanghuw, ashavastemcha, haosrav-

anghem, hurunimcha, mastim sp&no, vaedhimcha,

verethraghnerncha ahurod&tem, vanaintimcha upara-
tdtem yam ashahe vahishfahe, paiti-parshtimcha man-
thrahe.

Meher Yasht 33.
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&quot; 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 over

powering superiority oj best Holiness, and the inner-meaning

of rules of Manthra
Spenta.&quot;

(m)
&quot; Nd ashava dfrivachastemo ,

ho verethra verethra-

vastemo ; manthro spento mainyaviin drujeip. niz-

bairishto ;
ahuno vairyo vacham verethrajanstemo,

arshukhdho vakhsh ydhi verethrajanstem*&quot;

-Srosh Yasfc Hadokht 3.

&quot; The holy man is the best sayer of benediction ; he is the

most victorious by means of victory ;
Manthra Spenta is the best

expeiler of the invisible druj ;
Ahuna Var is the most victo

rious of Words
;

the rightly spoken word is the most victorious in

any undertaking?

(n)
&quot;

YascJta, ZamtJwalitia] imat ukhdhem vacho, fravaocliat n&amp;lt;i v&amp;lt;\

ndiri v-j
t
asha-;ara manangha, asha-sara vachanyha, asha-sara

shyaotlma ; maso v
&amp;lt;i-po

t
maso v;1 thicaesho, Jchshapo vd tantJifyaydo

aipi-dwannaraydo, apdm vtf narayanim paiti peretush, patlidm vd

paiti vicharantio, nardm vd ashaondm lianjamanaisli dravatdm

vd daerayapnandm handwaran&ish. Kalimi kalimicliit vd

aipyaiwm, kalim-i kahmichit vd aratliyanam thwaesho liwiicad, noit

dim yava anc/lie ayOn, noit anylwo Jchshapo, draido zareto zaranu-

mano zazardno, askibya avfr-spashtichin avi, ava-spasJwaot noit

yadhalie vazo-vaidliwyehe tbaesho frdnsliticJiln frdshnuydt&quot;

Srosh Yasht Hadokht 4, 5.

&amp;lt; If any man or woman, 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

zigzag perplexing ways, in the assemblies of holy men, or in the gather

ings of th? wicked and daevaga^nians, in any calamity whatever, at any

ominous time of fright in danger he or she trill not be perceived by the

wicked, oppressive, injurer and annoyer with sight of both the eyes that

day and night, nor ivill he nor she be visited by the ill proceeding from

a robber of strong band*
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(o) Lmai.cha, Zarathushtra, imat ukhdhem, vacho t framruydo yat

djasdt, keresascha gadhotushcha daevascha handvaremana,
dat dravatdm daevayacnandm yatushcha ydtumatdm ; pairi-
kdoscha pairikavatdm tbaesho fratere&n fradvar&n ny&oncho
daeva nyaoncho daevay&jo, zafare ava geurvaytin atha

rsireahyanto.&quot;

Srosh Yasht Hadokht 6.

&quot;

Zarathushtra thou shouldnt recite this aye this very Word, when the

opponents, bandits, daevas come along running towards thee ; also when the

ill proceeding from the wicked daem-attiincrs, sorcerers, enchanters, fairies
and those belonging to fairies frighten and attack thec, daevas become an

nulled, the daeva-attuners become nullified, and in this way the mouths of the

injwry-inflicters are tied
up&quot;

(p)
&quot;

Vispdo sraoshahc ashyehe takhmahe tanu-mantbrahe, takhmahe

ham-varetivato, bajush-aozangho, rathacshtdo kameredho-jano
daevanam.&quot;

Srosh Yasht Hadokht 19.

&amp;lt;e

Entirely powerful holy Sraosha of Manthra-body, powerful, all-coura

geous having strength of loth arms, heroic, smiter of the heads of Daevas.&quot;

(q)
&quot;

Kehrpem manthrahe spentahe yazamaide.&quot;

Srosh Yasht Hadokht 22.

&quot; We attune ourselves with the Form of Manthra Spenta&quot;

(r)
(t Aat mraot ahuro mazddo azem bd tv tat framravdni erezvo ashdum
spitama, manthro spento yo ash kharendo, tat asti manthrahe
spentahe ar^-^a^m, tat frazdztem, tat vichithem, tat thawanan-
ghuntem, tat vareckanyhuntem, tat yaolJishtimntem, taradhdtem

any&ish ddmdn.&quot;

Rashne Yasht 2.

&quot;Then Ahum Mazda said ricjhteous holy Spitama, verily 1 shall de
clare it to thcc; it is manthra-spcnta of immense-lustre ; it is the rightly-formed
Manthra Spenta which is prosperityrendering, discriminating,
glory-giving, power-giving, and superior to other created

things,&quot;
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()
f&amp;lt;

Vispandmcha dongham paoiryanam fravashindm idha Yazamaidc

fravashim avdrn ydm ahurahe mazddo, inazisht&incha, vahish-

tdmcha, sraeshtdmeha, khraozdishtdmcha, Jchrathvishtamcha,

hukereptemdmcha, ashat apanotemdmcha ; yenghe urva manthro

spento aurusho raokhshno fraderesro, kehrpascha ydo raethvayeiti

srirdo ameshan&m spcntandm vcrezd&o ameshantm spentandm ;

hvare-khshaetem aurvat-aspem yazamaide
*

Fravardin Yasht 80, 81,

fl

Of all these advanced Fravashis we attune ourselves with this FravasKi

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 wliicli Ahura Mazda has formed, and we

attune ourselves with the horse-speedy Sun.

(t)
&quot; Y&hmi po/di vispem manthrem ashem sravo visruyata.*

Fravardin Yasht 91.

&quot;(
Zarathushtra ) in whom the entire holy Manthra word was ringing

or
vibrating.&quot;

(u)
&quot;

Maidyoim&onghahe dr&styehe idha ashaono ashimcha frava*

shimcha yazamaide, yo poiryo Zarathushtr&i manthremcha gushta

sdsndoscha.&quot;

lt We attune ourselves with the Uesscd Fravashi here of holy Maidyomah

of Arasti who VMS the first to hear the Manthra and canons from Zoroaster.&quot;

(v) &quot;Aomna ahura mazda, sraoshascha ashya sura, manthracha

spent a vidusha, yo vidaevo vidaevahe ashto mazd&o ahurahe, yim Zarathushtro

frerenaot hv&vantem anghave. astvaiti.

Fravardin Yasht 146.

&quot;

( May the Fravashis of the Holy be ) hearing through Ahura Mazda,

through holy brave Sraosha, and through the knoie&r Manthra Spenta, which

is entirely opposed to daeva and is the messenger of Ahura Mazda, and which

Zarathushtra regarded equal to himself in devotion in the corporeal world&quot;

(w)
&quot;

Paoiryan tkaeshe yazamaide, nmdnandmcha visdmcha, zantu*

nimcha, dakhyunamcha, nmdnanghdno, vishano, zantushano,

dainghuskano, asho anghdno, Manthro-angbano, urvo-anghano,

vispaishcha vanghush vanghushdno.
9

Fravardin Yasht 15L
82
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&quot; We attune ourselves with the Most-Advanccd-in-Law belonging to

houses, families, provinces, and countries, wUo are worthy of house, family,

province and country, who are Ashoi-incarnate, Manthra-incarnate, perfect

in Soul, Good-incarnate in totality&quot;

(x)
&quot; Yezi mam yashto kcrcnavdni azem te vacha framratdni

mazdadtta kharenanghvanta baeshazya, yatha thwdm noit

taurvaydt anghro mainyush pouru-rnahrko, noit ydtavo, noit

ydtumdo, noit daevo, naedha mashyo.&quot;

Earn Yasht 56.

lf

// 1 am made attuned, I must 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&quot;

(y)
&quot; Haomahecha nemo Manthrahecha ashaonaccha Zarathushtrahe.&quot;

Ashish Vangh Yasht 6.

&quot; Salutation to Haoma, Manthra and holy Zarathushtra.&quot;

(z)
&amp;lt;e Yehe zdnthaeclia vakhshaecha apa-drarat anghro mainyush hacha

zemat, yat pathanaydo, skrenaydo, durae-p&rayao ; uiti davata

ho i/o duzd&o anghro mainyush pouru-mahrko, noit mam vispe

yazat&ongho anusentem fraorechinta, &at mam aevo zarathushtro

anusentcm apayeiti. Jainti mam ahuna v airy a avavat

snaithisha yatha asmalcato-mas&o; fapayeiti mam asha vahishta,

m&nayen ahe yatha ayokhshustem ; raeko me hacha angh&o zemat

vangho kerenaoiti t yo mam aevo zamayeiti yo spi&mo zara-

thwhtrao.&quot;

Ashish Vangh Yasht 19, 20.

e

Y Zarathushtra ) by whose bit th and growth the Evil Spirit ran away
from the earth which is broad, circular and widc-in-area. The evil-knowing

Evil Spirit full of death bawled out thus &quot; A II 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 Far, a weapon as big &amp;lt;

as a stone-slab ; he scorches me ivith Asha Vahishta just like metal ; he

accomplishes very well my removal from this earth; only he i. e. Spitama
Zarathushtra expels me/
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(x i)
&quot; Ahunem Yairim yazamaide ; ashem vahishtem sraeshtem amethcm

spentem yazamaide, ; vacha arshukhdha v&rethraghnish baesh-

azish yazamaide ; baeshazish vacha arshukhdha v&reihragfinish

yazamaide; Manthra Spenta daena m&zdayacne haomachinem

yazamaide; airyanem khareno yazamaide&quot;

Ashtad Yasht 8.

&quot; We attune ourselves with Ahuna Var ; we attune ourselves with the

most beautiful Amesha Spenta Asha Vahishta ; we attune ourselves with the

victorious, health-giving, rightly-spoken Words; tee attune ourselves with the

health-giving, victorious, rightly-spoken ivords ; we attune ourselves with

Manthra-Spenta, the Mazdayacnian Laivs own land-mark; we attune,

ourselves with the Airyana aura.&quot;

(22) &quot;Aat te aevo ahuno vairyo yim ashavanetn Zarathushtrem

frasrwayat vi-berethvantem Mchtuirim aparem khraozdhyehya

frasruiti zemara-guza avazat visrje daeva ayecniya avahmya.&quot;

Jamyad Yasht 81.

&quot; Then that Ahuna Var alone which holy Z&rathushtra 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.&quot;

(s s)
&quot; Sruto airyene vaejahi turn paoiryo Zarathushtra ahunem

vairim frasr&vayo vi-berethvantem zkhtuirim aparem khraoz

dhyehya frasruiti, turn zemar-guzo akerenavo vispe daeva zara-

thushtra, yol para ahm&t viro-raodha apatayen paitl &ya z^ma.&quot;

-Horn Yasht 14, 15.

&quot; Well-known in Airyana Vaeja thou wast the first, Zarathushtra to

chant forth the Ahuna Var widely in all the four directions, and then recited

it louder still; thow madest all the daevas buried Zarathushtra deep into

the earth, who before this time were abiding in shape of men on this earth

5. OTHER AVESTA IN GENEEAL.

(a)
&quot; Aesho zi vakhsh zarathushtra erezukhdho framrav&no a vacho

ahuno vairjo fraokhto amahecha verethraghnahecha urunacha

daenacha spanvanti&quot;

-Hadokht Nask I 4.
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&quot;

Verily that rightly-spoken Word, Zarathushtra, which is

Ahuna Var recital- Word increases courage and victory in the soul

and conscience of the reciter&quot;

(b)
&quot;

Airyamanem ishim ashavanem ashahe ratum Ya-amaide,
amarantem vcrethr&janem, vitbaeshanghem vispa tlaesh&o tanr-

vayantem, vispa fbaesh&o titarentem. yo upemo, yo madhemo, yo

fratemo, zaozizuyc taro m&nthrem pancha g&tl&o&quot;

Havan Gah 6.

&quot; We attune ourselves with Airyaman Ishi prayer the holy

lord of Asha which is full of courage, victorious, removing ills,

shattering all worries, and cancelling all calamities, which is be

sides the Manthra of Five Gathas, the first, the mediocre and the

last vibration for calling forthfor help&quot;

(c)
&quot; Fshushemcha manthrem Yazamaide, arslmlMhemcha vachem

Yazamaide; vacha arshukhdha Yazamaide; v&rethraghnish

daevoghnit Yazamaide. Bareshnusheha ashahe yat vahishtahc,

mazishta manthra, mazishta verezya, mazishta iirvaithya,

mazishta haithidrerezya, mazishta vindaithya^ daenaydo

mdzdayacnoish Yazamaide.

Eapithwin Gah 6, 7.

&quot; We attune ourselves with Fshusho Manthra ; we attune ourselves

with the rightly-spoken Word ; we attune ourselves
&quot;by

means of the right

ly-spoken Word ; we attune ourselves with the victorious, daeva-smiting
words.

&quot; We attune ourselves with the most sublime items of Asha Vahishta

viz the most exalted Manthra of Mazdayagnian Law, most exalted in

practice, most exalted in the efficacy of unfoldment, most exalted

in the practice for Right, most exalted in attainment&quot;

(d)
&quot; Ahunem Vairim tanum

paiti.&quot;

Srosh Baj.

11 Ahuna Var protects the body.&quot;
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These are sorne of the references from the extant meagre
Avesta that has been spared to us, for the proof of the fact that

&quot; Manthra
&quot;

is no ordinary language of everyday use in practical

life for social, economic and other means of communication be

tween one person and another. We see from these quotations at

least this fact that &quot; Manthra
&quot;

or the entire Avesta which has

its root-cause the Yatha 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 effi

cacy 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 practised 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 in

tensity of subtle Right Thought Power allied with which the Avesta

Manthra produces its own desired efiect. 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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energy, it produces the precise effect which ought to be produced.

Unless these fundamental 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 Staota

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-per

vading, 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 Mm.
to see rightly how the public are kept in oblivion as to the real

merits of the land-marks of Zoroastrianisin. We shall still

further put down all 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 (\i) 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 otherfundamental things.

(i) The origin of the Avesta Manthra.

(
1

) The Manthra has been formed by Ahura for the sake

of the soul s unfoldment.

( 2
) The Manthra has been revealed to Zoroaster by Mazda

when he attains the Power Spiritual for grasping the

basic Law of Ahuna Var and Staota,
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( 3 )
Zoroaster who is Drujih-proof i. e. protected completely

by Ashoi against Druj becomes the apostle of Mazda s

Manthra, and this Gathic fact is again verified by the

words Mazdo-frasansta, Zarathushtro-fraokhta
&quot;

i.e.

&quot; communicated by Mazda and declared or preached by

Zarathushtra
&quot;

occurring frequently in the Yana.

( 4 )
Manthra is the origin itself of the Mazdayacnian Law

for the entire universe was formulated after and in

accordance with the Song Celestial Ahuna Var.

( 5 ) The Manthra belongs originally to the three archangels

Haurvatat, Ameretat and Asha who preside over Spiri

tual &quot;Wholesomeness or Perfection of Soul, Immortal

bliss or final destination of Soul, and Divine

Moral Order, the Summum Bonum or the final desi

deratum for the entire manifested universe.

(ii) The vibration as the basis of the Avesta Manthra.

( 1 )
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 vibrations, the law

fundamental of the structure of the entire Aveata

Manthra.

( 2 )
The reiteration of the idea of absorption, grabbing and

catching the Manthra Spenta, the Ashem Vohu, the

Ya^na 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 ) 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 all Avesta Manthra, and

the aura of Manthra Spenta so often spoken of in the

Avesta is the Staota effect produced by the vibrations

of Manthra recital.

(
4 ) 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,

( 5 ) 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 all the

undesirable thought or word-vibrations lurking and

hovering about a person.

( 6
) That Manthra is formulated only by means of the

fundamental rules of acoustic vibrations is again

pointed out when it is said that special intelligence,

special wisdom and special vocal 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 under

lying spirit of Avesta Manthra without the help of the

laws of Staota and Vibration according to which the

Mauthra is formulated. The special vocal power for

the practice of Manthra prayers requires the precision
and exactness in the pronunciation of all the proper
Manthra with a certain necessary spiritual potency

resulting from the observance of all the rules of Ashoi.
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( 7 ) 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 all the five

kinds of healings and that it requires the inmost spiri

tual power of a holy person to employ Manthra-healing,

for only such a person can be best in producing the

required acceleration of the Manthra uttered by him.

(
8

) 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-vibra

tions is admitted to be the basic law of the composition

of Manthra.

( 9 ) The attunement with the Kehrpa or Form of Manthra

Spenta desired in prayers is the key-note to the ex

planation of the law of vibration and colour which pro

duces the exact unseen form in the subtlest states of

ether on account oi the vibration effect underlying all

the Manthra.

(10) 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.

(11) The holy Manthra rings entirely within Zarathushtra

and 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 com

positor, having grasped all the laws of Staota as they

are working in the spiritual realms for the Song Celes-

tial of Ahuna Var/
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(12) The immense-lustre of Manthra and the superiority of

Manthra over all other created things suggests naturally
the higher rate of vibration 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 un-

foldrnent and the final attunement with Ahura Mazda

through unison with Ahuna Var.

i&quot;) The efficacy of Manthra in general,

(
1

) The Manthra is termed genuine riches when it is as

sociated in practice with Ashoi, for Ashoi leads to

attunement with Sraosha who is
&amp;lt;

tanu-manthra
,
and

the practice of Manthra accompanied by attunement of

Sraosha is regarded as most powerful in its result.

(
2

) The genuine practitioners of Manthra are endowed with
an influx of intuition by Zoroaster himself, for Arneretat
or Bliss Eternal is attainable only by means of Man
thra which are most efficacious when practised with
Ashoi. Hence it is necessary that Manthra which is

the Fundamentum of life ought to be practised, medi
tated and uttered as Zoroaster himself did on the lines
of Ashoi. Such a practitioner of Manthra with Ashoi
and devotion is a real friend and associate of Zoroaster,
for he conies by the higher spiritual wisdom of Vohu
Manangha which enables him to reveal all the &quot;rainz

&quot;

or cipher language of the Manthra. Such a practi
tioner is always happy, for he declares the underlying
hidden meanings of Manthra to others, and Mazda
always gives bliss to such a practitioner of Manthra,
who in turn becomes a transmitter of that blias 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 ) Since Manthra is a power necessary &quot;with Ashoi and

vice versa, Manthra must be practised for the sake of

Manthra-charm just as Ashoi must be practised for

Ashoi sake, and both of these co-operating together

lead the soul on its line of unfoldment and latent spiri

tual development.

(
4 )

Just as Ahuna Var
t

is the Word of Protection and sus

tenance, and Ashem is efficacious in establishing re

adjustment and order, in the same way Yenghe Hatam
is the Word of attunernent universal, and Airyaman is

regarded as the charm of very great potency, the Word
which stands first, mediocre and last after the FiveGathas

which are chanted by Srosh himself on account of their

great Staotic efficacy, and the prayer-effect of YacnaHaf-

tanghaiti when accompanied with the atcunement of

Sraosha through Ashoi is of a very marked character.

( 5 )
On account of the great vibrationary and acoustic

efficacy, Manthra Spenta gives and propagates perfect

aura all around
;
Manthra Spenta is the Law itself, it is

devotion, it is knowledge it is all in all, the one thing

desirable for helping on the progress of the Soul in un

foldment. It is for this great efficacy of Manthra that

the Manthra uttered by Soshyants with Humata,

Hukhta and Hvarshta help to advance all the settle

ments or existence, for they spread worthy forces and

currents by their peaceful holy vibrations and colours.

The angel Horn also recognises this Fundamental

Superiority of Manthra over any other vibration, for

he follows this superiority in order to attune himself

with Sraosha.

(6) Ahura Mazda, Amesha Spentas and Yazatas and all

other unseen forces are propitiated only by the medium

of Manthra, 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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colour the fundamenta universis. 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.

( 7 ) The efficacy of Manthra is best revealed when Manthra

is regarded as the direct messenger coming from Ahura

Mazda and when Manthra is honoured equally with

Ahura Mazda by Zarathushtra- This vibration -effect of

Manthra works as a grand medium in attunement with

Sraosha and Ahura 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

asserts its original essential efficacy.

(
8

) Even the mere names of Ahura 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.

(
9 ) 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) The efficacy 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

is in attunement with Ahuna Var by means of the

chanting of the Yatha Ahu Vairyo, the Word pertain

ing to and corresponding to Ahuna Var according to

the laws of Staota and with the practice of Ashoi,
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( 2
) Ahuna Var is the Sound Creative of the entire uni

verse, for the entire best manifestation takes place as

soon as Ahuna Yar is chanted by Ahura Mazda. This

proves that Ahuna Van is at the bottom of every created

thing visible or unseen
;
and the evolution or unfold-

ment implies therefore the direct and conscious attune-

ment of the unfolding soul with this Ahuna Var the

very first and foremost vibration. Hence Ahuna Var

implies the permanence of Mazdayacnian Law or the

Law guiding the original manifestation of the entire

universe, and as long as the Immutable Law of the

Cosmos is permanent, so long is Ahuna Var permanent

and vice versa.

( 3 ) 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 Ahuna Var, 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 inau

dible celestial 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

visible or unseen evil forces.

( 1 ) 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 ) 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, several of these Manthra which are most power
ful in their efficacy such as the Ahuna Var, the

Haftanghaiti, the Fshusho Manthra and some Yacna

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

Hatarn, 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 shattering

the Evil Spirit.

( 3 ) The Manthra-efiect of the names of Ahura Mazda and

Amesha Spentas works against all sorts of ills proceed

ing from the Evil Spirit against worries, fairies, plague,

instruments etc., etc. The name of Khordad especially

when repeated is a very powerful weapon for smiting the

evil influences proceeding from the Druj Nasu, Hashi,

Ghashi, Saeni and Buji, which are all most malignant

magnetic currents arising out of the evil thoughts, evil

words and mal-practices of wicked persons and vicious

daevas. The names r.f all Amesha Spentas are very

efficacious weapons against Aesham and other foulest

vibrations, and hence the necessity of repeating these

every now and then. Even the angel Earn has to

repeat words for the sake of Zoroaster and in order to

protect him from the Evil Spirit, The Ahuna Var and

Asha Vahishta 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 Spenta 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 efiect

.of Manthra Spenta in removing evil vibrations.

(vi) The relation of Avesta Manthra with other fundamental
things -

Lastl we have to notice the relation of Kusti or the sacred

thread girdle, Haoma and Manthra, of the Sun and well-practised

Manthra, the relation of Haoma, Zarabhushtra and Manthra.

These when closely studied point to the conclusion that ttte

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 still to be obtained

in the extant Avesta 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 may be 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 reader s attention is drawn to p. 39 where the

writer explains what prayer implies. He says

&quot;

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 hlni t These are out

lets through which, man pours forth his heart to the fountain of all
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bounty. The individual 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 a

libation to the waters is psychologically greatly affected. Such attitudes

of spirit have great subjective value, for they deeply influence man s

character. Prayer is the highest type of expression through which

man conveys to Jits heavenly Father his feelings of joy or sorrow, grati

tude 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 is the first requisite. Mere muttering

of a few formulas with lips, while the heart does not pulsate with

devotional fervour is no prayer. Where there is no such prayer, there

is no devotion ; and where there is no devotion, there is no
religion.&quot;

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 superficial and

superfluous idea of talking about our condition physi

cal, mental or material 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 convey

ing of our own materialistic thoughts to the divine. The Zoroas

trian 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 AM-Daend i. e. Eight
Conscience which can be developed only by Ashoi-practice.
With these first requisites the devotee has to learn all the pri

mary thoughts attached by Zoroaster to each and every Avesta

Word, and these thoughts are not at all the same as raw phi

lological meanings attached by our imagination to the Avesta

words. .With a knowledge of these original 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 Eight Conscience and
Ashoi. There are rules of the recital of Avesta Manthra accord

ing 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 all other angels and archangels, through
Sraosha leading this channel up to Ahura Mazda through the con

necting link of Ahuna Var or Song Celestial Such a deep
meaning has been attached to Avesta,Manthra prayer by Zoro

aster, 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 efiect which
is complete when the reciter s life-leading has been on the lines

of Ashoi and Good Mind and Eight Conscience.

However the writer seems to have noticed the word-effect
in the Avesta. On p. 41 he says from Gatha 31

;
6 that

&quot; Haurvatat aud Amorotat have their sacred Manthras or formulas,
and he who pronounces these gets the best reward.&quot;

Then with his usual tendency of showing diffidence and
disbelief in the &amp;lt;

later Avestan texts he says on p. 76

&quot; 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 magical 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.&quot;

This again reveals the speculative tendency of the writer
about the Younger 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 says that

&quot; The holy spell is the soul of Ahura Mazda.*
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as quoted from Fravardia Yasht 81. On p. 87 he says

about the Amesha Spentas that

&quot; 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.&quot;

In spite of this he remarks on p 84 about Ahura Mazda that

&quot;His multifarious epithets are truly the figurative expressions of

human language used by man in his feeble attempt to give vent to an

outburst of the feelings of devotion and reverence for his Heavenly

Father.&quot;

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 terms
&quot; human language,&quot;

&quot; feeble attempt
&quot;

etc., which repeal 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

Ya^na 57
;

22 that.-

&quot; The sacred formula Ahuna Vairya and the other consecrated

spells are his ivcapons&quot;

On p. 151 he ?ays from Vendidad XIX
;
9 that.

c * Ahura Mazda created the sacred Spell Ahuna Vairya in tbe

Boundless Time.&quot;

The power of this Song Celestial or the Law of Original

Vibration is described on p. 159 from Yacna 19
;
15 that.

&quot; At the beginning of the creation the recital of Ahuna Vairya by
Mazda put Angra Mainyu to

flight.&quot;

The vibratory power of Manthra is again alluded to on p. 161

on the authority of Fravardin Yasht 90, Srosh Yasht 6,

Vendidad X
;
13 and Yacna X

;
G thus.

&quot; The faithful recite the holy spells to dispel the demons. Zara*

thushtra himself, at the outset, baffled them by uttering the holy word.

As stated elsewhere, these evil spirits are put to flight at the recital of

Ahuna Vairya, Gathic stanzas, and the other spells, and the drinking

of the consecrated Haoma, moreover brings destruction to them.&quot;
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Similarly the writer refers to the vibratory power of Manthra

ou p. 166 from Hormazd Yasht 10, 11.

&quot; Ahura Mazda accordingly advisee Zarathushtra to recite the

divine names when he wishes to rout the malice of any such apostate.&quot;

&quot; Taromaiti or the Feminine demoniacal impersonation of heresy,

and counterpart of Spenta Armaiti is to be smitten by the recital of the

sacred formulas ; she will flee away as soon as the Airyaman Ishya

prayer is uttered.
1

as said on p. 167 from the Ardibehesht Yasht 8, 11, 15.

Then again on p. 170 he says from Ya$na X
;
8 Ashishyangh

Yasht 5 and Vendidad XI
;

9 that

c&amp;lt;

Intoxicating drinks incite men to embrace Aeshma or the demon

of wrath, but recital of the holy spells helps to dispel him.&quot;

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 5, Srosh Yasht 6, Vendidad

XX
; 12, Hormazd Yasht 1, 10, 11 that-

&quot; The recital of Ahuna Vairya and Airyama Ishya prayers rout

the fairies. 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,&quot;

.On p 263 while referring to the things which put Druj to

flight, he says from Dinkard that

&quot; The recital of the holy spells will drive Druj out of man &quot;

Then there is one important reference on p. 175 under the

heading
4 The recital of the sacred formulas on the deathbed of

man helps his soul when it leaves the tenement of the body,&quot;

and this very evidently indicates the vibration efficacy of Avesta

recitals. He says

&quot;

Bodily death liberates the soul for a higher life. This period of

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/)f

single Ashem Yohu, pronounced by a man at the last moments of his

life, is worth the entire zone inhabited by man, and does him incalcul

able good.&quot;
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On p. 165 on the authority of Vendidad VII
; 3, X ; 1, IX ;

12 the writer refers to the vibration-efficacy of Manthra in remov

ing the Druj from a dead body. He says

&quot;

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 a despicable fly, and takes possession of the

corpse. She is 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 tittered upon the one

defiled by the dead, the Druj Nasu becomes weaker and weaker and flees

from one part of the body to the other, until finally she vanishes towards

the northern
regions.&quot;

All such references made by the writer from the extant
Avesta texts point out that the writer has in view all these in

stances 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 also will help us to mark the inadvisabi-

lity of certain cynical views expressed by the writer about the
belief in the efficacy of Manthra recital. Hence we have natur

ally to go to the second part viz., the writer s own cynical com
ments, 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. AVe 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 spiritual potency.&quot;
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( ii
j

&quot; The Manthras generally indicate the spells of Magical

charms in the Younger A vesta.&quot;

( iii ) Manthra Spenta the embodiment of the holy spell, is in

voked 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.&quot;

( iv )
Cl The collocation Manthra Spenta occurs more frequently

in its ordinary meaning than as the name of the angel

presiding over the holy spells.&quot;

( v
)

c&amp;lt; Tliere 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 marvellous

effects.&quot;

(
vi )

&quot; The mystical 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.&quot;

( vii)
&quot; The holy spell is the very soul of Ahura Mazda. Whoso

pronounces the names of Ahura Mazda by day and by

night, on leaving his bed, or while retiring for sleep, 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.&quot;

( viii)
&quot; Some of the most excellent, the most mighty, the most effi

cacious, the most smiting, the most victorious, the most

healing, the greatest, and the best of the spells are the

Ahuna Vairya formula, the Airyaman Ishya prayer, the

names of Ahura Mazda and of the Amesha Spentas.

Saoshyant and his companions will recite the Airyaman

Ishya prayer at the time of the renovation of the world.

Through its intonation Anghra Mainyu and his evil crew

shall be hidden in tbe earth. There are other sacred

formulas of great importance such as the Ashem Vohu
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and Yenghe Hatam. These are composed in the Gathie

dialect and are of rare merit. They are next in impor
tance only to the most sacred formula of all, the Ahuna

Vairya,
1

( ix
)

&quot; The greatest of all the spells, 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, every one of which corresponds to

one of the twenty-one Naslcs 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, this word that the Lord God has an

nounced to the holy prophet is the best. It gives courage
and victory to the Soul,&quot;

( x
) 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 repel the Evil Spirit himself, when he comes to

tempt him.

( xi ) The value of the recitation and the intonation of -the for

mula is greatly impaired when it is inattentively chanted

with errors and omissions.&quot;

( xii)
&quot; The most frequently occurring formulas that are repeated

in various numbers, as the occasion demands, are the

Ashem Vohu and the Ahuna Yairya. The number of

times which they are recited varies from one to a hundred

thousand.&quot;

(xiii)
&quot; 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 circle.&quot;

( xiv)
&quot; The potency of such 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 requires that 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 spells. Teaching a manthra to an

infidel is equivalent to giving a tongue to the wolf.&quot;

( xv )

&quot;

Airyaman smites and drives away all kinds of sickness

and death, magic and sorcery. He does nob heal by means

of herbs and drugs, medicine and surgery, but 6.y the holy

spells.
In fact one of the greatest of such formulas, the

Airyaman Ishya, bears his name, and is used to smite all

manner of disease and death.&quot;

From these fifteen points we can safely conclude that

(a) the writer knows for certain that in the Gathas as well

as in all the other Avesta texts extant, the Word-

effect or recital-effect or charni-efiect of Manthra is

frequently evinced ;

(1) the writer cannot understand how the Manthra possess

ed the great spiritual potency so long as he is ignor

ant of or ignores the fundamental laws of vibra

tions of sound and colours produced thereby ;

*

(c) the writer is unable to distinguish the c Ahuna Var

or Song Celestial or the Ecstatic Music of the First

Motion started before all creation from the Word
1 Yatha Ahu Vairyo which is formulated 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 employ

ed 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 Manthra in general.

II. 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 tho heading the reformers pro

tested against reciting their prayers parrot-wise in an unintelli

gible language/ the writer gives his own reformed ideas about

the method of Zoroastrian prayers. Certainly the views ex

pressed on these pages are very objectionable and undesirable.

He says

&quot; The Avesta language had long since fallen into disuse. It was not

a living language Yet the belief in ita being of celestial 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.&quot;

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 special contexts where

it occurs. Just as an unfortunate blind person cannot under

stand 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 spiritual potency
of the Manthras as said in the Gathas. The reader after he has

gone through all 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 prieat 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 a higher life The
orthodox vehemently retorted that the Avestan language was divine,
and as such it possessed inherent magical efficacy. Miraculously com

posed 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 know

ing in the least what they meant, would produce marvellous effect.&quot;

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

philological meanings, calling the recital of the Manthra by the

name of gibberish implies unbearable sarcasm of the efficacy

of Avesta Manthric recital. In the rules of Zoroastrian teach

ings higher life of Ashoi is the first requisite for availing oneself

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 Manthra-cause according
to this same law must have its Manthra-effect. Very few under

stand the laws of digestion of food and yet when food is swallow

ed 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 reformers to get

Avesta prayers supplanted by Gujarati or English compositions

of their own. In support of their argument they adduce that

&quot; there existed already some monajat 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,&quot;

35



Pazend
cj-

Persian Recitals DO NOT SUPPLANT THE AVESTA.

as said on pp. 344-345.

Now the facts is that fche Persian poems called Monajat 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 Monajats or Persian praise-songs In the same

way Pazend compositions of Dasturan Dastur Adarbad Mahre-

spand 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 main funda

mental principles of Zoroastrian religion. He was a Dastur

observing all the rules of Ashoi in his practical life and as a re

sult of such observance he had proved his own spiritual develop

ment 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 prayera.

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 ideas are taken

from this Zend or explanation as the word Pazend i e. Paiti

Zend or
&quot; from the explanation&quot; suggests. Hence we con

clude 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 all the principles of Zoroastrian teachings, which

can never be present in persons not observing Ashoi-principles,

for it is said in Gatha XXXIV
;
8.

&quot; Yoi noil ashem mainyenta

Aeibyo duirc vohu as mano.&quot;

The wisdom of Vohu Mano recedes further from those who do

not pay attention to A&hoi.*
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Lastly on pp. 361-362, under the heading
&quot; Avestan

prayers, however unintelligible, are declared the most efficacious

owing to their occult significance
&quot;

the writer of the book

ridicules the vibration-efficacy of prayers, thus

&quot; We Lave 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 ethereal plane, when pro

nounced. 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 elemental/ 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 celestial tongue of

the prophet and other seers have an unspeakable efficacy conducting to

the welfare of the individual concerned, but their renderings into any

modern vernacular would make them totally ineffectual as
prayers.&quot;

This is not 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 pri

marily 1 oroastrian, and the &quot;razeng&quot; of the Gathas or oc

cult hidden texts are also primarily Zoroastrian. The writer

simply laughs out the idea of the vibration-efficacy of prayer,

because he believes that such an idea is purely theosophic. The

modern theosophy is merely an esoteric side of Buddhism and

the religion the Vedas. We do not accept all the theoeophic

principles of explanation applied indiscriminately to the teach

ings of Zoroaster. The laws of vibration-effect of Mantras may
have been explained in the Budhist scriptures, and we do not

borrow these laws and engraft them on our Avesta Manthras.

What we emphasise is this that the Staota laws and the vibra

tion efficacy of the Manthra have been originally propounded in

the Zoroastrian teachings, and an open mind void of prejudices

is necessary for a study of them. It is not a scholarly attitude at all

to believe wrongly that the vibration efficacy of prayers is mere

ly 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 although 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 sixth

main head at this length only to convince the reader of the

greatness of a subject which is summarily and cynically dismis

sed by the writer of Zoroastrian Theology. Tbe writer could

have treated this subject at some length if he had the mind to

do so, and could have given his own honest opinions as to the

efficacy of Manthric recital in prayers. But the book of Zoroas

trian Theology is not meant to explain the existing principles in

the Avestan texts, but to convey home to the reader that what
ever 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

positively 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 &quot;Magi.&quot;

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 alludes to some important points of Zoroas-

trian teachings; and lastly the subject enables the reader to see

distinctly the peculiar speculative method of tbe writer of Zoroas-

trian 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 J 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 :

(i)
&quot; 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 do

main more than made amends for the loss of their^ temporal

power.&quot;

(ii)
4 The Magi formed one of the six tribes of the Medes, and consti

tuted their sacerdotal class&quot;.

(iii)
&quot; When Cambyses heard of the Magian priest Gautnata s revolt to

overthrow the Persian empire, he exhorted the people never to

let their kingdom fall into the hands of the Medes and the

Magi.&quot;

v)
&quot; 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 exalted 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, practised 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
f&amp;lt; The Magi

presumably implant the Zoroastrian practices in Western

Iran as under,&quot;

(v)
&quot; It seems that the Magi took a long time to supplant the reli

gious practices of the Persians by their reform. The two races

differed very widely on some of the main religious observances.

For example, the Magi held the elements of nature sacred. The

earth was to be kept pure from defilement. Hence they exposed
the corpses of the dead to be devoured by birds ; though the Per

sians, on the contrary, enclosed the corpses ID wax, aud interred

them in the earth. The Persians continued this practice for a

considerable time, until finally with the complete fusion of the

two races they seem to have exchanged burial for the exposure
of

corpses.&quot;

On pp. 69 and 70 he further says-

(vi)
&quot; The disposal of the dead by exposure to the light of the sun, the

reverence for elements, fire, water, and earth, the stringent laws

fur bodily cleanliness, the active crusade against noxious crea

tures, are some of the salient features of the religious practices

and beliefs of the Magi that we glean from the writings of the

Greek authors. They comprised a part of the Magian religion.&quot;

The Magi are depicted to be a very pious class on p. 186 on

the authority of other writers

(vii)
&amp;lt;

J

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&amp;lt;*

On p. 199 the Magi are said to be the leaders of proselytising

movement

(viii)
&quot; Elisaeus informs us that this proselytizing movement on the

part of the Magi of Sasanian times was not confined to Armenia

alone, but extended further to Georgia, Albania^ and various

other countries,&quot;
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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 &quot;

Magi
&quot; and the &quot; Athravans

&quot;,
made by the

writer on pp. 67, 70 and 191, where he says emphatically that the

Magi have not been recognised in the Avesta. &quot;

Athravans, *he

Zoroastrian priesthood of Eastern Iran
; Magi, the Zoroastrian

priesthood of Western Iran &quot;

are the headings on pp. 67 and 68.

There he says

&quot; The recognized priest of the Avestan texts is the Athraran,
the fire-priest of the Indo-Iranian period. Nature hails Zara-

thushtra at his birth as an athravan. He is the very first and fore

most of the athravans. Even A hura 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 special charge, and it was their priestly duty to

tend the sacred flame in the shrines, and also 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 great civilization

and the seat of an empire far greater in political importance than

that which obtained among the Eastern Iranians,

Not long after the death of Vishtaspa the royal patron of Zara-

thushtra, 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 eccle

siastical 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

&quot;The Magi, it seems to us, borrowed the religious practices and

beliefs from the Athravans at some remote period. No data, how

ever, are available to help us in our task of ascertaining when this

took 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 Mayian 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 ascendency
the Magi foisted upon Zoroastrianism The whole of the Ven-

didad, it is claimed, savours of their spirit, nay, it is their work.&quot;

Then on the same p. 70 under the heading
c&amp;lt; The internal

evidence of the Avesta militates against the theory of the

Magian origin of the sacred texts,&quot; he enlarges upon the dis

tinction between the Magi and the Athravans thus.-

&quot;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 recog
nize the Magi. The class designation o*f the priests is persistently
athravan. The cardinal 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, heals the sick by the
recital of the holy spells, and moves about with a penom over his

mouth, and a Khrafastraghna in his hand
; but it is an athravan

who exercises all these powers and more. The sacerdotal class is

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 yet to be proved
that the forms derived from maga, great occurring in the

Gathas and in the Avesta designate this priestly class. The
terms have no bearing on this problem. Did the Athravans look

to the Magi as their undesirable rivals in their clerical 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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Kavie and the Karapaiis, 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

probable conclusion is that the Avestan texts arc the productions

of the athravavts, the legitimate guardians of the Zoroastrian

canon, and that the Western Magi imbibed from them the Zoroas

trian doctrines which they gave to the Western Medes and

Persians.&quot;

On p. 191 he refers to the same fact, viz., nonexistence of

the Magi in the Avesta. He says:

11 As already pointed out, ike Magi did not receive recognition in the

Avexta. It is not so in the Pahlavi period. The Avestan term

athravan remains during this era as a class designation alone, but

inagopat, which later becomes mobad, is used throughout the

Pahlavi literature, equally as a class designation for priesthood

and as a personal title of a priest to distinguish him from a lay

man. Significant in this light becomes the fact that although the

Persians of old had defeated the Medes and their sacerdotal caste

the Magi, it was now a Magus again that was destined to revive

the national glory of Iran, and restore their ancient faith. The

Kingly Glory of Iran clave to a hero of the House of Sasau

in the province of Fars, who was alike 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.&quot;

On page 186 he says that the Magi were known by another

name also

&quot;

Speaking about the designation by which the Zoroastrian priests were

known in Cappadocia in his days, Slrabo relates that in addition

to their i.mual name &amp;lt;&amp;gt;/ the
Ma&amp;lt;n, the priests were called puraithoi,

the equivalent &amp;lt;&amp;gt;f

the Avestan designation Athravan t
or fire-

priest,&quot;

All this incongruous and unintelligible mass is collected

here in order to enable the reader to see how the writer of Zoro

astrian Theology while referring to a side-subject like that of

the Magi inserts his own Idols of the Mind. We notice allusion

3G
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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 disposal of the dead. We
should not have taken up this main head at all, had not the

writer of Zoroastrian Theology alluded in his own fashion to

these landmarks of Zoroastrianisin.

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, as it is seen from his book always points to some

favourite Idols- of-the-mind, and almost 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 a translation, of the Avestic Magavan
from Maz greatness, meaning sublime person

age ,
or a person par excellence, or more liter-

ally a protector of moral and spiritual greatness.

The Pahlavi renderings are sometimes
&quot;Hagih&quot;

meaning spiritual and moral excellence or sublimity

and sometimes &quot;

Magopat
&quot;

i. e., master of divine

exaltation, which has given the Persian word

&quot;Mopat&quot;
or

&quot;

Hobed.&quot; Just as the Avestan

word Athravan
1 means &quot;

protector of the Spiritual

Fire
1

or another Avestic term &quot;

Aetlira-paiti
&quot;

means &quot; Master of the Spiritual Fire,&quot; for which

the Pahlavi gives
&quot; Asrun &quot;

or &quot;

Aerpat
&quot; which has

been corrupted into Persian ((

Ervad,&quot; in the

same way
&quot;

Magavan
&quot;

or &quot;Magopat
&quot;

or
&quot;Maga&quot;
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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

a life of celibate chastity. It is also admitted that they had cer

tain spiritual powers, viz. of divination and exposition of dreams

etc. and this proves the degree of their spiritual 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 oi the flesh of slaughtered ani

mals which is termed Nam or dead-matter, and according

to the various degrees of holiness observed by the followers spe

cial rules of diet have been prescribed for each class, The prac

tical holy men of the highest class have to live merely on a

milk and fruit diet and a diet 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. The Magavan being an extra-ordinary class in point of

observance of holiness is able to possess a high degree of spiri

tual powers. Although an ordinary follower of the Zoroastrian

religion is allowed to live on a vegetable diet free of animal flesh

in accordance 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 re

mains 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 t( hhaetvadatha
JJ

in the Avesta for the un-

foldment of the Soul. The Magavan having attained perfection
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in this line of progress remains celibate also in accordance with

tha exception made by the Zoroastrian teachings.

, ( ii )
Then what is termed the &quot;

Magian Eeligion
&quot;

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 all the Avesta, even in

the Gathas, is specially treated in the Vendidad

which is taken from the Javit-shidcvdad 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 ex

posure 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 Dokhmas built on high
hills, to sunlight and vultures was introduced. Before the time of

Zoroaster also 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
IC Asto-ddna &quot;

literally, 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-d&na 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 special system of what

we now term c&amp;lt; Dokhma J) 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 times is at all 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-d&na

must not be confounded with the interment or burial, and this

contusion has been made by the historian who is followed by all

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, as the 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 there

for the modern Parsees who must follow strictly 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 disposal 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 followers of Zoroas

trianism.

(iii) 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 proselytism from Zoroastrian teachings.



286 THEORY OP THE Magian & Athravanic origin OF THE AVESTA.

He refers to the subject of Magi again because such

a reference again helps him to quote unwarranted

things about his pet subject of proselytism. The

preaching of the Zoroastrian teachings to the Zoroas*

trian people in differentjDrovinces 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 proselytising move

ment was carried on by the Magi.

(iv) We have to notice another strange teaching of the

writer of Zoroastrian Theology, which is about the

origin of the Avesta. We have noticed already 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.

&quot; That the Avesta texts are the productions of the Athravans, the

legitimate guardians of the Zoroastrian canon,&quot;

The philologist has always 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 2. e. while

trying to contradict the theory of the Magian origin of the

Avesta in his own way, falls into Charybdis, since he falls into

another error of equal danger the error of the Athra vanic origin

of the Avesta. If Zoroaster himself is regarded as the Chief of the

Atagavans, 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 ofi 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 recognised

in the Avesta, it would have been quite proper for the

writer of Zoroastrian Theology not to have touched

this subject at all. The term &quot;

Magi
&quot;

has confounded

even the best writer, and it has become a term 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

general 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 &quot; the Age of the Avesta and Zoroaster
&quot;

originally in German written by Dr. Geiger and Dr. Spiegel, and

translated by Dastur Darab Peshotan Sanjana, it is said that:

(a)
&quot; All that we know about Magi allows us to assert that their doctrines

and their customs were perfectly identical with those which we find

recorded in the Avesta.

(b)
&quot; Khosru Parviz in a proclamation given in the Dinkard says that

Vishtaspa caused all the works written in the language of the Magi to

be collected in order to acquire the knowledge of the Mazdian law.

AVc cannot attach much value to the statement that Khosru Parviz

characterizes the Avesta language as the language of the Magi. There

is no doubt that the Magi were the representatives of the Zoroastrian

priesthood. If then the Magi alone still understood the Avesta lan

guage, if they used it in their daily ceremonies, prayers, and recitations,

and if it completely swayed the cult upheld by the Magi, it might well

be called, for the sake of convenience, the *

language of the Magi .

Consequently it is characterized as the language of a single order, not

as that of a nation.&quot;
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ZARATHUSHTRA HIMSELF A Mogut* A POSSIBILITY

(0
&quot; The Zoroastrian religion is represented in historical times by the Median

Magi, through whose influence it strove to gain ground among the

majority of the Persians under the sovereignty of the Achaemenfdae.
But hence it has been inferred only of late, that the Magi composed the

Avesta known to us, and that Zarathushira 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 Avesta religion. (2) The Zoroastrian priests arc the heirs of

the
Magi.&quot;

(&amp;lt;/)
As regards Prof. Harlex/s theory that the Avesta was composed by the

Magi and in Media, a very important fact seems to contradict it. The
Avesta priests are not strictly called

&quot;Maghu&quot; but &quot;

Athravans&quot;.

in all the passages where the priests are mentioned, they invariably bear
this name. Their testimony would lead us to infer that &amp;lt;

Athravau
,

and in fact this title exclusively, served as the official designation of the

priesthood. Why then should the Magi in their own writings have

given to themselves any other name than that by which they were

universally known to the world. Now in a passage in the Avesta

( Yacna LXV
;
6 ) there indeed occurs the expression Moghu-tbish

&quot;

and this must be taken into consideration. But what does it prove ?

At the very most, only this, that at the time when this passage was

composed, the term 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 &quot;

priest
&quot;

for Maghu, which is possible, though not

exclusively appropriate. The Avesta, 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 Athrarans. The Avesta speaks
onlyoftheAthravans and not of -the Magi. The Avesta civilisation
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.&quot;

Then there is another great writer Martin Haug who has his
say in the book . of the Essays on the Sacred Language,
Writings and Keligion of the Parsis&quot; as under:

( O &quot;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

by the Prophet Jeremiah who enumerated among the retinue of

King Nebuchadnezzar at his entry into Jerusalem, &quot; the Chief of the
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Magi
&quot;

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 adherents to idolatry/

(/)
&quot;

King Cyrus professed the religion of the Magi. The Zoroastrian religion

exhibits even a very close affinity to, or rather identifies with, several im

portant doctrines of the Mosaic religion arid Christianity, such as the

personality and attributes of the devil, and the resurrection of the dead,

which are both ascribed to the religion of the Magi, and are really to be

found in the present scriptures of the Parsis
&quot;

(g) &quot;The name Magi occurs even in the New Testament. In the Gospel,

according to St. Matthew, the Magi (Greek Magoi, translated in the

English Bible by
&quot; wise men

&quot;)

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 as Plutarch, Diogenes of Laertes, and

Pliny, we cannot judge how far they were acquainted with the religion of

the Magi. The two chief sources whence the Greeks and Romans

derived information about the religion of the Magi were Theopompos s

eighth book of the history of King Philip of Macedonia, which was en

titled
&quot; On Miraculous Things,&quot;

and specially treated of the doctrine

of the Magi ;
and Hermippos, who wrote a separate book &quot; On the

Magi.&quot;
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 composed, besides

his works on the Zoroastrian doctrine, biographies of lawgivers, the

seven sages of Greece, &c. is reported by Pliny to have made very labor

ious investigations in all the Zoroastrian books, which were said to com

prise two millions of versest and to have stated the contents of each

book separately. He therefore really seems to have had some knowledge

of the sacred language and texts of the Magi, for which reason the loss

of his work is greatly to be regretted.&quot;

Lastly we shall quote from Mr. P. B. Desai s &quot;Ancient

Parsees
&quot; some notable points about the Magi

( h )
&quot; 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.

37



290 Magi PRESERVE TE ORIGINAL TRUTHS OF

The Magi were very intelligent, and besides being well-versed in re

ligious lore they were far advanced in many other branches of know

ledge. It is a fact that the Magi were medical practitioner?, 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 doc

trines, and in later times they were known as scientists and men of

learning and philosophers so much so that when the Greeks and Mace

donians 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 Magi, and have recognised the Zoroastrian teach

ings 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-religioniste

outside their fold
;
hence the Greek writers have termed their recitals and

rituals &quot;

Mystic art.&quot; Of course we must not fall into the error of

believing that everything taught by the later Magi was pitrely a Zoroas

trian teaching. Although many changes and interpolations are liable

with the passing of time to take place, the Magi had ably preserved all

the original truths of Zoroastrian teachings. They did not allow any

body 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 num
ber or more properly speaking the priestly class of various other

countries came to be known by the term &quot;

Magi,&quot; and thus several

undesirable usages, rituals, and customs which were quite unknown to

the Persian Magi, and which were not inculcated in the Zoroastriaji

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 original Magian Zoroastrian faith.

By the spread of the glory of Iranian Magi in all 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 Ethiopia as in

Persia, but the former were quite distinct 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 that all the

Magi cannot be classed as the Athravans of the Vendidad, terhaps

it is likely that the Greek and other foreign writers may have recognised

all the Zoroastrian priests by the name Magi later on from the name

already occurring in the form &quot;

Magav
&quot;

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 Avesta that there \vero more classes of Zoroas

trian priests besides these two. The Magi- who used to perform cere

monials in secret must be the same as the priests officiating the Baresh-

noom and Yacna ceremonies, although 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 all the Magian priests who preserved the Fire,

killed noxious creatures, performed religious rituals, practised strict

purity are only the Athravans depicted in the Avesta.&quot;

It will not be proper to multipy 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 is one requiring patient investigation

and in the absence of intrinsic evidence which could have been

gathered from the 21 Easks it is very illogical 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, although the

writer of Zoroastrian Theology wants the reader to believe that

1 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 Yagna and the Vendidad, and yefc

the writer of Zoroastrian Theology does nob accept these

references !

1. &quot;A mam aidum vahishth, a khaethyacha mazda, dare-

shatchft, A sli& Vvhu Mananghti, y& sruyepare magauno&quot;1

Gatha Ha 33 7-

&quot; Mazda come unto me, and indicate the Best (Laws) to me

who am known as Thine among the Magavans owing to Holiness

and Gcod Mind.&quot;

# &quot;

Hyat mizdem ZarathusJUro magavabyo clioisM pa.rat

Garo demdntf ahuro mazdtio jasat pouruyo

T.a. v& voliu manangha, ash&icha, savaidi, chiviski.&quot;

Gatha Ha 51 15.
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&quot;The reward whteli Zarathushtra hat fixed primarily for the

Magavs, viz. the diode of Sonys where Ahura Mazda first entered

will be awarded unto you also with the blessings on account cf
Holiness and Good mind.&quot;

3. &quot; Tarn Kavii Vishtaspo magahya Khshathra nasdt

Vangheush padebish manangho, yaw chistim ash& mants.,

Spenlo Mazddo aliuro, atlti nd sazdyai ushfa.&quot;

GathaHa51 16.

&quot;

Kyanian Gushtaspa attained by means of power of Maga or

Greatness and Inj means of the rhythms of the Good Mind that

Wisdom which the beneficent Ahura Mazda meant by means of

Holiness, thus to teach us about Immortal- Bliss.&quot;

4.
&quot; Ke urvatho Spitam&i Zarathushtrai na mvzda,
Ke va asha afrashta, M spenta armailish,

Ke va vangheush manangho achista magai ereshvo&quot;

-Gathd Ha 51 11.

* Mazda what man is the friend for Spitama Zara-

thushtra, 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.&quot;

5.
* Zarathushtra has te asliar& urvatho

Mazoi magai, Jce vfi ferasruidy&i vashti

At hvo Kav& Visht&spo y&hi

Yengstu mazdb, hademoi minash ahurd

Teng zbayd vangheiish ukhdhdish manangho.&quot;

-Gatha Ha 46 14.

&quot; Zarathushtra ivhat holy person is thy friend for the

majestic greatness, or who desires to declare it. He is

indeed blessed Kyanian Vishtaspa. O Ahura Mazda,
I invoke by means of words oj Good Mind those whom
thou hast determined for vicinity
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6.
&quot; Kud& ashem vohucha mano Khshathremchh at md mashd,

Yuzem mazdd frakhshnene mazoi magai d paiti-zdnatd,

dhurd nd ndo avare, ehmd ratoish yushmav&t&m&quot;

-Gatha Ha 29 11.

&quot; When will Holiness, Good Mind and Power hasten

unto me? Ahura Mazda, grant unto us now help in

perfection for the majestic greatness out of your own

gifts unto us.
11

7.
&quot; Atch& ve mizdem anghat ahya magahya
Yavat ftzush zctrzdishto bunoi hakhtay&o

Paracha, mraoch&ns aoracM yathrsi

mainyush dregvato an&sat para,

Ivizayathfr magem tern at ve vayoi

anghaiti apemem vacho.&quot;

Gatha Ha 53 7.

&amp;lt;c 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

ofivoe in the end.
11

These seven references from the Gathas indicate that the

concrete &quot;

Magavan
&quot; and the abstract

&quot; Maya
&quot;

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 emphatically that no Avesta philologist can dare to challenge

the use at least of the concrete
&quot;

Magavan
&quot;

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 may be some difference

of opinion as to the meaning of the abstract
&quot;

Maga
&quot;

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 33
;
7 Zarathu&htra 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 general

designation for the priestly class in Zoroastrianism, and the term

Magavan implies Athravan, though, every Athravan is not necess

arily a Magavan.

We cannot here write at some length upon the Sacerdotal

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

Zoroasfcrian 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 rituals in accordance with the canons of

Zoroastrian teachings. He has to manage about the

preparations and requisites of the ritual apparatus.

2. Uberetar lit., water-bringer who has to be \\ ell-versed

about all the rules of keeping water ready for rituals,

which play a very important part in all the higher
rituals on account of its hydro-electric forces called
u Fradho &quot;

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 &amp;lt;c Pav &quot;

or purification of a thing.

3. Asimtar 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,
&quot; Karsha &quot;

or the

magnetic circles in that ceremony, and the purification

of a polluted person. He understands why only
&quot; Gaomaeza &quot;

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. natiiwisiikar lit. the arranger whose function it is

to put in order and in their proper places all the ap

paratus required for the higher rituals 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. Hdvan&n lit. the squeezer whose 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 Haoma drinking.

6. Atarvaklisli lit, the fire-continuer whose duty it is

to supervise the fire which plays the central part in

Zoroastrian rituals. He is well-versed in all the know

ledge 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 all 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. Sraosliavereza lit. the co-worker of Sraosh. He is the

Grand worshipful Master of Zoroastrian priesthood who

has passed through all the seven stages with a practical

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,

Eituals 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 is

in tune with Sraosha or a co-worker with the greatest of

all angels on account of the spiritual development within

him through his extra standard of Ashoi or Purity. He
is the Highest Priest in the entire Zoroastrian Sacerdotal

Order, and falls under the class of Magavan or Magus.
Thus in one sense the Magavan is the 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

general 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 57, 58, and VIII 17, 18
;
in Visperad Kardeh III

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 simply 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 Surnmum 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 quotations

given above. The Pahlavi translators have rendered the t Mazoi

Magai
&quot;

of the Avesta by the phrase
&quot; Mas Magih&quot; i.e. great

magavship or condition or qualification of a Magav, thus retain

ing the technical term &quot;

Magih
&quot;

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 Eeward of entering Garonmana,
which is the highest ideal for all born in this world. Every one

of us has to pass on to that stage of Greatness of Spiritual Un
foldment, 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 teach

ings Master-souls in the realms of religion or spiritual knowledge
and the heart. Such a soul or Magavan is perfect in the know

ledge of the Law of the Universe, perfect therefore in the Law

Zoroastrian and Mazdayacnian. Such a soul has to live the

simplest, noblest and the most ideal life on earth the life of

perfect spirituality with perfect mentality ;
and such a soul is

past the institution of marriage in accordance with the mystic

law of spiritual masculinity and spiritual femininity the law

which explains the fundamental law of sexes in all the three

Kingdoms mineral, vegetable, and animal including man. This

grand Law of the Union of the two sexes spiritually, 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 spiritual

attunement of spiritual masculinity and spiritual femininity, but

we shall bear in mind that the Magavan who has attained the

highest spiritual development having undergone the * Khaet

vadatha has not to observe the marriage institution. The mar

riage institution ordered for observance by the Zoroastrian law is

meant as the wicket-gate to that ideal spiritual event of Khaet

vadatha
,
and hence all the followers of the Zoroastrian religion

have to live a married life on earth as one of the mandates of their

prophet except the few Magavans who have passed that stage.

It is for this reason that we find in the Vendidad reference to

4

Magavan some idea about the institution of marriage, which

haa perplexed almost all students of Avesta, and which we have

already given in (h) above where it is said that &quot; in Vend. IV ; 47

38
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no feeling of^ islike is shown against the Magavan which was a

Zoroastrian circle, but there is a contrast between the Magavan
or unmarried person and a married

person.&quot;

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:

&quot; Adhaecha uiti ndirivaite zi te ahmdt poiirum framraomi,

Spitama Zarathushtra, yatha magavo fravdkhshoit, visdne

ahmdt yatha evisdi, puthrdne ahmdt yatha aputhrdi,

shaetavato ahmdt yatha ashaetdi&quot;

Vend. IV
;
47.

&quot;And then also indeed I speak unto thee! Spitama Zara-

thushtrafirst 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 jamily ; for one having male-descend

ants rather than for one without sons ; for one having
a settled condition rather than for one without a dwelling&quot;

The Phlavi rendering also runs thus.

4&amp;lt; Band handchaitun (aigh valman) nairik-homand laJcmin

hand val lavin frdz-yamallunam (lavinfrdz yamallunam)

Spit&m&n Zartohsht (val lavin &,v&yet yahbuntan) chighn

(mavan)pavan magih fr&z s&tuntyakvimii.net (aigh nishman

luif) zak i nishman-homand (aigh ayok aet) min zaJc chigun

(sh&yat mavan a^) avis (mavan Init) zak pus-homandmin
zak chigun abenman ; zak khastak-homand min zak chignn

&quot; But even this is thus : (that is, about him) about one having
a wife, Spitama Zarthosht, I speak to thee first (I speak

first) rather than for one (icho) has proceeded for &quot;magiti*

or
&quot;mastership,&quot; (that is, has no wife) ; about one who has

wife (that is has one only) rather than for one (vossibly 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..&quot;
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This is one of the very obscure sections of the Vendidad the

whole of which is not at all intelligible from the mere verbal

translations, as the entire Avesta is composed on the basis of the

Laws of Staota which alone can elucidate the spirit and under

lying 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 en

vironment, 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 Magava is made clear in the Pahlavi paraphrase as &quot; one

having no wife,&quot; because that is the central idea underlying 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

41 Khaetvadatha
&quot;

in the Zoroastrian religion, the Magava is the

pnly exception made in accordance with the same ideal law of

&quot; Khaetvadatha
&quot;

which the Magava has already attained for

himself by a spiritual attunement of the male and female spiritual

counterparts. This is the ideal of &quot;

Magih
&quot;

or Spiritual master

ship, 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 Spiritual

Unit of a completely unfolded soul.

Lastly even the Yacna has a solitary reference to this Zoroas

trian institution of Magavan, which runs as under

&quot; A/a no &po dush-mananghe, ma no &po duz-vachanghit
?na no

&po dush-shyothn&i, m& duz-daen&i riA hashi-tbishk, m&

moghu-/WsAe, m& vvrezdno-tbishe, md ndfyo toi$h&.&quot;

Yacna 65 6.

&quot;

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 6; for the afflicter

ofth& 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

:

&quot; a later interpolation
&quot;

by the writer of Zoroastrian Theology

according to his queer belief of all later Avesta except a consider

able 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 Ya^na 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

prospensity of the soul for higher mastership or magih, and
those who obstruct the relationship of the angels with their soul

all such people are put in one categary of prohibited ones from
the efficacy of waters, for they are people who hinder the process
of spiritual progress or unfoldment. Hence the word &quot; Maoav &quot;

o
in Avesta implies the state of higher spiritual development, and
this meaning we have been enabled to learn from the various re-

references to it from the Gathas, the Vendidad and the Ya^na. All

these nine references to Magav from the extant Avesta 7 Gathic
1 from Vendidad and 1 from the Yagna are quite enough, com

pared with the meagre state of the extant Avesta, for proving to

us that the Magavship is the ideal Zoroastrian institution of a per

fectly advanced soul.

Now then the question arises whether the Avestic &quot;

Maga
van&quot; is the same as the English or Latin terms Magus and Magi in

common use ? The answer would be
&quot;yes

&quot;

or &quot;no&quot; according to

the different points of view
;
and we shall therefore collect the

various inferences possible for us to be deduced as under

1. The
&quot;Magavan&quot; is the original Zoroastrian highest

stage of development of Soul, recognised in the Gathas,
Vendidad and Yagna.

2. It is the highest grade in the Athravan or priestly class

in the Zoroastrian Sacerdotal Order, and of the same
order as the &quot; Sraosh&vereza &quot;

the highest-priest who
is the co-operator of Sraosha.
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3. Zoroaster himself is one of the Magavans&quot;
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 perform

ance of Rituals, and master of the knowledge of the

entire Zoroastrian Law which implies the entire law of

the universe in all its departments.

5.
&quot;

Magus
&quot;

in the singular,
&quot;

Magi
&quot;

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.&amp;lt;

when Zoroaster is styled a Magus
and his immediate disciples the Magi by other writers,

the terms designate the original sense of the highly ad

vanced Soul or Master- 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 especially

the Greek historians.

7. Then again the Persian term &quot;

Majus
&quot;

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 Zoroas-

trianism in various parts of Persia,

9. The original 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 at 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 recognised priest of the Avestan texts is the Athra-

van, and that it is yet to be proved that the forms derived from

Maga great occurring in the Gathas and in the Avesta desig
nate 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 a whirl 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
original 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 aad existence has been deali

with where it is clearly pointed out that all the Avesta scriptures

now extant viz. the Vendidad, the Gathas, the Yacna, Visparad,

Yashts and some fragments form a very 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 Daen&-i-Mazdayapni and the Daenz-

i-Zamthushtri. We have seen in that chapter that the Yatha

Ahu Vairyo is the fundamental 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 a very

disjointed and disconnected condition.&quot;

Even this meagre portion now extant has been regarded as

quite sufficient by the Parsee community settled in India, for fifty

years ago the community implicitly believed that all these Avesta

Scriptures in their possession were after all relics of the inestimable

treasure bequeathed to them by the holy prophet Zoroaster. So

long as this belief prevailed all the traditional rules of Ashoi i. e.

righteousness, piety and holiness in everyday life were put into

practice with solemn sincerity and all the canons of grand rituals

were seriously followed by the whole community. All these

traditional rules of piety and canons of rituals 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 &quot; Narm NasJc
&quot;

t. e. all the Avesta
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by heart had such a strong memory that they could have repro

duced 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 all 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

H& 45 constituted the original writing given by Zoroaster, and

that all the other portions viz. the Vendidad, the Yagna, the

Yashts 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

all the strict observances of holiness and rituals which were in

vogue for more than 1,200 years in India from the early times,

for these 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 philological line of Avestan

studies, and the writer of Zoroastrian Theology is one of such

students. In Chapter I we have tried to show how far this

belief has been logically 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
a very little say on it.
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In the present Chapter we have to deal with a different

aspect of the subject treated in Chapter I. The writer of Zoroas-

trian Theology has referred to various Avesta writings as com

posed 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
&quot;

Cleavage in the Aryan group,&quot;

the writer says

&quot; What little information we get comes from Avestan works written

long after the death of Zarathushtra, and these record religious beliefs

that are closely akin to those of the Veda*. 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 allow 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 con

cepts are many, but equally so are the contrasts. The resemblance is

great indeed, but the difference is still
greater.&quot;

Then on page 4 he proceeds with the words

&quot; The A vestan 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 reli

gion. These traditions are of great 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-Zoroas-

trian 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.&quot;

In the first place the date of the advent and departure of the

prophet Zoroaster has nob with any credible authority been fixed

by any known writer, and in the second place there is no chrono

logy found out by any Avesta student with different dates of the

various Avesta compositions.
* In the absence of these two things

viz., the date of Zoroaster and the chronology of Avesta Scrip-



306 AVESTA NEITHEK POST-ZOKOASTRlAN NOH

tures, it is not at all logical for the writer to say &quot;Avestan works

written long after the death of Zarathushtra
&quot;,

or that the

Avestan Scriptures are &quot;

post-Zoroastrian in form&quot; and &quot;

pre-
Zoroastrian in substance

&quot; and such other nonsense based on

speculative bombardment or pyrology
5

,
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 all A vesta are not given by the pro

phet 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 tbe Zoroastrian canons

as the writer of Zoroastrian Theology himself.

Then in the second place the phrase
&quot; Avestan writers &quot;

betrays the writer s total ignorance of the structure of the Avesta

Manthra. Avesta is no ordinary language of everyday commu
nication and intercourse, and as we have already seen the Avesta
Manthra has been composed on the basic Laws of&quot; Staota Yacna
for its sound-effect and word-effect in prayers and rituals. Hence
Avesta compositions necessitate a previous knowledge of all the

grand laws of Staota Yacna or the Science of Attunement in accor
dance 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
1 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.

&amp;lt;c Yo no aevo sdsndo gtishatd, Zarathushtro Spitanw.&quot;

i. e.
&quot;

Spitama Zarathushtra who alone heard our teachings.&quot;

The phrases
&amp;lt;

Mazdo-frasansta, taught or imparted by

Mazda, and Z-irathuslitro-fr wkhta and declared by Zara

thushtra repeatedly found in the Yacna 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 exist. If we take any Fargard in the Vendidad, Ha in

the Yacna, Kardeh in the Visparad, ashts
; 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 Yedas

and the Later Avesta is 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 all the great religions of the

world, the religion of the Yedas, in accordance with a grand law

of the gradations of religions, stands next in rank to the Zoro-

astrian 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 Zoroastrianllaoma ceremony, and yet the writer on

siys
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Now we can say that Soma ceremony occupies the same
rank in the religion of Yedas as the Haoma ceremony in the
Zoroastrian Law. The Yagna of the Vedas is not exactly the
same as the Ya^nci of Zarathushtra, but it can be said that

Yagna is as great a ceremony for f.he followers of Vedas as the
Yacna is for the Zoroastrians. This is a common mistake com
mitted by all Avesta Students who have followed the comparative
study of the Vedas, and they have committed the fallacy of re

garding the corresponding resemblances as identical ones* If we

say that John is as strong as a lion it does not imply that there

fore 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 Yagna is identical with Yapna. It is thus
as a result of a very wrong line of study that the writer of Zoroas
trian Theology balieves 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 all been borrowed
from the Vedic ideas, but have been purely Zoroastrian in origin.

^The Avesta students who do not believe in the Zoroastrian author

ship of all 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
ceremonials, which have merely been borrowed by the later priests
who have composed the Later Avesta from their Vedic neigh
bours. It is with this impression that on p. 304 the writer says

The Pars! Mobad performed the Yacna ceremony and squeezed
the Haoma plant, as his Hindu Brahman neighbour practised his Yagna
rites and pounded Soma,&quot;

meaning thereby that the Zoroastrian Yacna and Haoma have
been merely imitations from the Vedic Yagna 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

&quot;Record beliefs that are closely akin to those of the Vedas.&quot;
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There are some correspondences as already pointed out, but

from these correspondences it does not follow that the Later Avesta

is 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, and this fact supersedes all

the speculative theories imaginably 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 stu

dents, 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 a mere

zero.

On p. 155 again the writer of Zoroastrian Theology repeats

the same destructive idea of his when he says

&quot; The original Gathic conception of the reality of evil is more em

phasized by the theologians of the Later Avestan period, and the person

ality of the Prince of Evil becomes at the same time more pronounced.&quot;

We are at a loss to understand the writer s meaning given

to the word (i

theologians
&quot;

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 &quot;

theologians

of the Later Avesta&quot; refers to. If there were different

individual 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 any one writer out of so many,

existing for our guidance. We fin d not a single name of any one

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

2 1 Nasks of the prophet himself. Even personalities
like Kae

Vishtaspa, Frashaoshtra, Jamaspa, Maidyomaongha, who are re-
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garded as the first disciples of 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 idea 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 oj

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 as in 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 Zoroas-

trianism in both the Gathas and the Avesta, but there are

certain subjects in the Later Avesta derived from some of the

2 1 Nasks, which have not been touched at all in the Gathas,

It is therefore not correct for any one to imagine that because

all the Avestic ideas do not find place in the Gathas, the formejr

must have been invented by some other persons, and the latter

only must have proceeded from the prophet
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This scepticism re authorship of all 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

fcld for many years past. There are certain expressions 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 :

( i ) While referring to the angel &quot;Yayu&quot;
on p. 133 he says

&quot; The poet gives a long list of the names of Vayu, and is very prolific

in ascribing high attributes to him. In this the ancient composer

follows the Yasht dedicated to Ahura Mazda. In fact Vayu is the only

angel who is known, like Ahura Mazda, by names.

( ii ) On pp. 103, 104 while speaking about Mithra he says

&quot;Mithra is most conspicuous angel of the Younger Avestan

period. One of the longest Yashts celebrates his greatness

The description of him in the Yasht 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 a root in the popular mind. He certainly

was unsparing in eulogizing the work of this genius in the universe

The composer of the Yasht who sings to his favourite divinity

applies to him the same honorihc epithets as are applied to the godhead.&quot;

( iii )
Then while referring to the composition of the Zam-

yat Yasht he says on p. 142

11 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.&quot;

( iv ) On p. 120 he has to use the same expression about

the authorship of the Haoma Yasht, and says

&quot; Haoma is anxious that his cult, which has been in vogue for

centuries, be given a due place in the new faith and receive the sanction

of the prophet. The poet depicts him as approaching Zarathushtra for

this particular purpose. One morning, we are informed, 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 Zarathushtra s inquiry Haoma proceeds to give instances

of some of the greatest of his celebrants.&quot;

( v ) While giving a description of Hvarekhshaeta on p.

126 he says

11 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

rising and setting, its power to rout the fiends of uncleanness, and

impurity, but we have hardly anything which treats of the spiritual

personality 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.&quot;

( vi ) With reference to the composition of the Yashts he

says on p. 78

&quot; In the absence of sufficient data, it is not possible for us to

determine what particular Indo-Iranian beliefs and practices were dis

countenanced by the prophet, and yet admitted into the Zoroastrian

theology as a concession to the unbending will of the populace by the

prophet * successors Some of the longest Yashts or sacrificial

hymns are composed in their honour. Yet the archangels, who are

higher in the spiritual hierarchy, who occupied a unique position in the

Qathas, 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 dedication.

Some of the attributes that are the prerogative of Ahura Mazda alone

are applied to the leading angels ; authors are sparing even to

parsimony when they confer honorific epithets on the Amesha

Spentas.&quot;
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( vii ) Similarly OD p. 80 while distinguishing the Gathic

monologues from the Avestic dialogues he says

14 In the Gathas the prophet addressed several 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

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 Yashts are composed in this style,

( viii ) In the Introduction while boasting about the

&quot;impartiality of a scholar&quot; and &quot;not resorting to sophistical

arguments&quot; etc., on pp, XXIX, XXX he says

&quot;

Decay soon begins in the language in which Zoroaster composed

his immortal hymns, and his sticcessors 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 The

artists employed to restore the broken edifice belong to the Pahlavi

period, but the materials used come down from the Avestan sources.&quot;

(ix) On p. 71 while distinguishing the Athravans from the

Magi he says

&quot; Hence the probable conclusion that the Avestan texts are the pro

ductions of the athravans, the legitimate guardians of the Zoroastrian

canon.&quot;

In all 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.
&quot; The poet,&quot;

&quot; the ancient composer,&quot;
&quot;the

writer,&quot;
&quot; the composer,

7
&quot; the authors,&quot;

&quot; the prophet s succes

sors,
51

&quot;the later sages,&quot;

&quot; the athravans,&quot; etc., these terms

which are used quite indiscriminately and irresponsibly by

the writer of Zoroastrian Theology naturally raise a question

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 Avesta to

writers other than the prophet evinces total ignorance or ignor

ing of the fact of the existence of 21 ISTasks of the prophet as

the root-source of all Avesta texts. Such an attitude is not at

all based on any scholarly invention or study, but is a result of

pure and simple guesswork of almost all 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 all the grand unseen laws of

the universe. It is not at all logical to guess that the various

Avesta texts have been written by different authors after the

time of Zoroaster only because the styles of these are various and

inexplicable, and incomprehensible, We have already seen

that all the Yashts are derived from the Nask called Baghan
Yasht 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 givfc instances of the beauties of the Avesta Yasht Liter

ature and of the grand laws of the universe which are taught there

in, 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: ( )
The functions of Vayu, presiding angel

over the atmosphere and the scientific work of KMstra or electric

force of 81 generic kinds, with the angels Ram and Gvat (ii) the

functions of Meher who co-operates with Khorshed 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 Ushtana or vital-principle in man (Hi) 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 Haoma

as angel and plant, the efficacy of Haoma ceremony and Haoma

drink in the advancement of the soul, Haoma as the basis of all

other ceremonials, the physical and spiritual healing powers of

Haoma, the relation of Zarathushtra with Haoma and the special

emphasis laid by Zarathushtra on the Haoma cult, etc
, etc., (v)

the functions of Hvarekhshaeta or the Shining Sun in the universe

at large, the Sun as the ruler of the universal sysiern, absence of

any physical matter in the Sun, the relation of the Sun s magnet

ism with the Ushtana or vital principle in the human, animal, vege

table 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 Yashts when properly

deciphered, which the bare philologist is unable to compre

hend merely with the help of imperfect and sometimes absurd

translations of the venerable Avesta texts. It is a matter of

deep regret that the Aves a philological 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 ihere 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

Critically 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 logical reasoning. It seems that the

sole idea of the writer of Zoroastrian Theology is to depreciate

the Yasht 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 materialistic 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 Yashts 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 all 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 i Gathic mono
logues&quot; and &quot;Avestic

dialogues,&quot; of the &quot; Gathic questions
without answer

&quot;, etc., and thus distinguishing the Gathas from
the other Avesta concludes that the latter ought to have been

originally given by some later writers who are to us anonymous.
In the first place we have already seen that there are dialogues
in the Gathas also, and in the second place the Later Avesta

give answers to many points left unexplained in the Gathas.

As for instance in Gatha 11 a 31
;

13 a reference is made to the

eyes of Ahura Mazda

* Ja chashmeng thtvisrh Mro aibi Ashd aibi vaenahi visp&
&quot;

i.e. &quot;0 Protector, Though seest all through Asha or Order
Divine by means of Thy two sharp eyes.

11

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 all Avesta as originally derived

from 21 Nasks of the prophet Zoroaster will regard all Avesta as

supplementary to and explanatory of the Gathas, and such

a student finds in the Ya?na Has 1, 2,3, 4, 6, 7 what the eyes of

Ahura Mazda are regarded to be

&quot;

Maonghaecha gaochithrahe hva echa khshaetahe aurvat

aspahe doithTahe almrake

i. e. the sied-bearing Moon and the speedful shining Sun are

the two eyes of Ahura, Mazda&quot;

In this way a patient study of all the extant Avesta texts

shows supplementary, explanatory, commentary, and parallel

ideas to be found in the Vendidad, Yana, Gathas, Visparad,

Yashts, etc., etc., and the theory of later sages and later poets

as composers of the so-called Later Avesta is exploded if all 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 regaided 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

&quot; Avestan works in the form in which they were written in the

Avestan period no longer exist,&quot;

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

&quot; Materials used come down from the Avestan sources ?
&quot;

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 all the Avestan

scriptures by means of sophistical meaningless phrases and

stereotyped ideas.

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
&quot; Textual criticism brings startling

revelations for the Parsis
&quot;

&quot; The first outcome of the critical study of the Aveetan

literature, ..... was the discovery made by the Western

scholars that the grammar, style and internal evidence of the

extant Avestan texts show that they were not composed at a

single period and by one person, but that they were the products

of many persons who worked at various times. Schulars such ai
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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 s work, it was said, was

continued by his immediate disciples and must have extended

over a very long period after him, even though the immediate

impression made by Zoroaster himself may be acknowledged
to have become fainter in succeeding generations. The religion

of the Younger 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 later texts tended to become more complex
and concrete

i(

Startling indeed
&quot;

were these new ideas that philological

researches brought to the Parsis, who had been accustomed

to attribute indiscriminately all Arestan compositions to

Zoroaster himself and who never approached their own sacred

books with a historical perspective.

&quot; 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 Aveetan texts were declared to

render nugatory the pristine purity. An exuberant outgrowth of

dogmatic theology and ceremonial observances, they asserted, had

supplanted the buoyant simplicity of the Gathic teachings, and

simply represented a decline from the pure teachings of

Zoroaster

** All this was highly sacrilegious to orthodox ears. 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 there/ore not deserving of acceptance&quot;
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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 all other Avesta scriptures by later priests was

hailed as gospel truth, without any internal or external 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 &quot;

R&zeng
&quot;

or &quot;

mystic words&quot; or
&quot; Guzera Sengh&ongho

&quot;
&quot; the hidden

words &quot;

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 as 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 Avesta in 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 fallacy

of petitio princlpii 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 considerably supplement the Gathas. To declare the

ceremonial 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 Avesfcan 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

original form of Zoroastrianism to say that Sudreh and Kusti

being non-Gathic are tm-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, down

right preaching of heresy and apostasy.

It is a great misfortune of the Parsi community that not a

single Avesta technical 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 a very shallow 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 spe

culating 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 philological translations

must not be allowed to pass unnoticed by the reading public
who believe themselves to be educated. In facb no encourage
ment 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

41
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scholarship of these students to have openly expressed their

inability to understand in the first place the inner deep under

lying 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 a very 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 Parsis who had been accustomed to attribute indiscriminately

all Avestan compositions to 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 folty to be wise.&quot; 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 all Avesta scripr

tures, given by the prophet himself. In the presence of such

a valid 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 all the Avesta scriptures have originated from the

prophet himself. We are at 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 aud 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 allowed to

remain to be of Zoroastrian origin, and if tho other Gathas and

the rest of the Avesta are stripped off their Zoroastian stamp,

the writer of Zoroastrian Theology teaches thus that the

Zoroastrian religion now no longer exists. Thus the writer

when he ascribes indiscriminately the Yashts, the Veudidad, the

Ya9na, etc., to various other original composers does not make

out that be 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, Yana and Yashts, all of whicb 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. Theextant portions of Avesta scriptures form a very insig

nificant part of the entire 21 Nasks given by Zoroaster.

2. Even these havenever been properly elucidated in the

right sense and spirit which the prophet Zoroaster

wanted to convey.

3. The grammatical structures, style and subject-matter are

different in each of the extant Avesta texts only

because each has a different Nask-ongia.
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4. All the Avesta scriptures fall under &quot;

Vispe srav&o

Zarathushtrahe
&quot; &quot;

all the teachings of Zarathushtra.&quot;

5. Avesta is no ordinary language and requires a knowledge
of Staota laws for its composition, and therefore the

so-called Later Avesta which display a profound

knowledge of the Staota-laws could not have been

composed by poets and other writers.

6. 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.

7. It is a very dangerous doctrine to teach the ignorant
. public that the holy ceremonials and other rules of

Ashoi, etc,, of daily observance, are mere exuberant

outgrowths upon the simple religion of the Gathas.

8. 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.

9. It is quite unscholarly on the part of the writer of

Zoroastrian Theology to have concurred in the opinion
that whatever in the other Avesta is not capable of

being tracedJ;o 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 original stamp of genuine
Zoroastrian spirit !
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CHAPTER IX.

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 all 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 all 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 &quot;Kh&stra&quot;, laws of eighty-one main

types of electricity working throughout in nature of which the

modern physical electricity generated by means of chemical ap

paratus is but one type. In the same way all aboufe magnetism
human, animal, vegetable and mineral magnetism the good and

evil types of magnetism, helping and retarding the spiritual

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 magnet

ism, and the Yendidad forms one individual Nask called &quot;

Javit-

Shid&-D&d,&quot; or the &quot; Anti-Demoniac Law.&quot; The Yendidad

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 Moral Order of the universe

transmuting constantly all the evil influences into good ones.
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In order to explain clearly all the various activities 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 &quot;

Jtiz
&quot;

and &quot;

JAft.&quot;

ft Juz &quot;

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.
&quot;

Juft or law of Duality or Co

operation refers to the working of two things or forces in co-opera

tion with each other and bringing its own result. Nothing under

the sun is single or absolute except the Unspeakable, the Unknow

able, the Unthinkable One who is all Absolute. Hence

everything in the universe falls under the sway of the Laws of

&quot;Juz*
1

and &quot;

Juft&quot;
the laws of Polarity and Duality. Both

these laws are repeatedly found in the Avesta the Law of Juz

being termed &amp;lt;! Hamaestdra
&quot;

or opposition, and the Law of Juft

being termed &quot; Hazaosha &quot;

or co-operation. Both these

fundamental laws of &quot;Hazaosha&quot; and &quot; Hamaest&ra&quot; of

Co-operation&quot;
and &quot; Contravention are at the root of all

activities, physical, mental, moral, spiritual and economic. The

effects resulting from the working of these two laws are classified

in Pahlavi as
&quot; Asar-i-Roshnih

&quot;

or &quot;beneficent forces and

effects&quot; and &quot;

Asar-i-Tarikih&quot; or &quot; maleficent forces and effects.&quot;

The Asar-i-Roshnih or beneficent forces always help the

spiritual progress and unfoldment onward, whereas the &quot; Asar-i-

T&rikih or maleficent effects retard the advancement of the soul

and enhance the infoldment of the soul into matter. The

Avesta &quot;

Anghra-Mainyu
&quot;

or Pahlavi &quot; Ahrman &quot;

or &quot;Gan&k-

Mino&quot; is the Spirit presiding over &quot;

Atar-i-TariJcih&quot; and is the

Arch-demon personified, for it leads a soul into the narrow

path of infoldment. The Avesta &quot;

Spenta Mainyu
&quot;

or Pahlavi

&quot;

Spcn&k Mino &quot;

is the Arch-Good-Spirit that presides over

c&amp;lt; Asar-i-Roshnih
&quot;

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 &quot; Ashoi &quot; and the ways of life contraven

ing
&quot; Ashoi

7 and producing the Asar-i-Tarikih, thus taking the

sou! on to the side of Anghra Mainyu, are known by the uame
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&quot;Drujih.&quot;
Ashoi&quot; is known in Avesta as &quot;Asha&quot; and Drujih&quot;

is termed
&quot;Druj&quot;

or &quot;

Drukhsh&quot; in the Avesta. A follower of

Zotoastrian law has always to fight Druj&quot; by means of the rales

of
&quot;

Asha,&quot; and thus help in the grand work of the unfoldmenb

of his soul every moment of his life on earfch On account of

the inherent law of &quot; Ilamaest&ra or Juz or Law of Opposites,

the appearance of Druj is inevitable in every walk of life, but

the Druj is to be annihilated or transmuted into Asar-i-Roshnih

by the application of the rules of Asha. All the Avestan

&quot; Ashahe Path&o&quot; or &quot;Tarikats&quot; or canons of Ashoi are meant for

this invisjble and spiritual transmutation of Asar-i-Tarikih into

Asar-i-Roshnih by the practical observance of Zoroastrian rules

of purity in daily life.

As for instance, food is essential for the sustenance of the

vital 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 Harnaestara or Opposites when the

process of eating takes place, and it is also 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 sayiry 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 mi-

crobes 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 fall down on the ground. The Khzstra or electric force

of Armaiti, the genius of earth at once grabs these microbes and

changes them into Khfistric manure or electric
sustenance^

it

were, which increases the four forces of the earth termed in the
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Khoreh&quot; IN ALL THE Levers of Ashoi-Tarikats.

Avesta Visparad
&quot;

Payangha&quot; or &quot;&amp;lt;7azm&quot; i.e. growth,
&quot; Fastro-

dtaena&quot; or N&mi& 9

i.e. increase,
tf

Hahyaya&quot; or Musavarift,&quot;

i.e. formation, and &quot;

Frattrvishtra&quot; or &quot; Muvaladia &quot;

i.e.

kernel-bearing. Hence by means of the Tarikat-i-5% 4-7v7mr-

aslm 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-Eoshnih. Thus a

follower of Zoroastrian rules of Ashoi always works as a co-

worker in the law of economy of nature, transmuting the natu

rally 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 allowed 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 &quot;Mithra&quot; or thought, &quot;Manthra&quot; or word-

vibration, &quot;Khoreh&quot; or aura,
&quot;

Usht&na&quot; or breath-energy,
and tl

Urv&n&quot; 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 unfoldrnent of the soul. The physical body must be well

cared for, the mental condition must be well attended to, the

magnetic and vital principles must be fitly preserved in their

purity and subtlety, for all these are help-mates in the grand
goal of

&quot; Uru &quot;

or Spiritual Unfoldment. In all the Tarikats of

Ashoi or rules of Holiness in everyday life of a Zoroastrian, the

prophet has taken the fulcrum of Pahlavi &quot; Khoreh &quot; or Avesta
&quot;

Kharenangh&quot;, and has based all this mandates on the pivot of
&quot;

Khoreh.&quot; A Zoroastrian can never progress in the path of

Unfoldmeht of soul, unless he pays practical attention to all

the Tarikats for the preservation of the purity of Khoreh,
The &quot;Khoreh&quot; acts between &quot; Tanu &quot;

or physical tene
ment on the one hand, and &quot;

Kehrpa
&quot;

or subtle magnetic
counter-tenement on the other, and the &quot;Urvan&quot; or, soul depends
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for its unfoldment on the fitness and subtlety of &quot;

Kehrpa
&quot;

which in its turn is acted upon by the subtle or gross nature

of Khoreh. It is the ;&amp;lt; Khoreh &quot;

or personal magnetism that

helps a person to keep his &quot; Mithra &quot;

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 Tarikatmay be noticed which

relates to the Baj~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 againt 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
&quot; Khastra

&quot;

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
&quot;Hajat&quot;

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 natural

by the law of
&quot; Hamaestara

&quot;

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 Spiritual unfoldment.

A third instance of the transmutation of the &quot; Asar-i-

Tarikih
&quot;

or &quot;

Drujih
&quot;

into
&quot; Asar-i-Roshnih

&quot; or
&quot; Ashoi

&quot;

is that of the observance of certain rules while paring nails and
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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 &quot; Gaomaeza &quot;

as it is termed in the Avesta

is recommended for application to nails and hair when they are

to be removed from the body, and certain special Avestic

formulae are to be recited which are taught in Vendidad XVII
5 & 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 also are

transmuted into the four powers of the soil -growth, increase,

formation, and kernel-bearing Gazia, Namia, Musavaria and

Muvaladia.

In the same way the rules to be observed by males, at the

time of seminal discharges and by females during the period of

of menstrual discharge serve as a further instance of fighting
the Asar-i-Tarikih by the help of the Asar-i-Eoshnih. 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 natural

laws relating to unseen microbes as well as physical germs and

the laws relating to magnetic purity ; and,

(ii) that the unfoldment of the soul depends in the first place

upon the observance of purity and subtlety of the physical body
and its &quot;Khoreh&quot; or personal magnetism, and in the second place

upon the fitness of the
&quot;Kehrpa&quot; to respond to higher vibra

tions constantly pouring from the spiritual planes of existence.

We shall now refer to the passages in the extant Avesta texte

in which explicit order to annul &quot;

Druj
&quot;

is given by the prophet
Zoroaster. All these references will enable the reader to make
out the inner deep meaning of the term &quot; Asha

&quot;

which is the

diametrically opposite of
&quot;

Druja
&quot;

in the Avesta. We shall

take up references from the Gathas, Vendidad, Yashts, etc.,

separately: +.
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I. GATHAS

(?)
Kaihd ashrfi drujem dyum zastayo,

Ni him merdnzdyii thwahyd mdnthrdish senghahya,

fimavaitim sinim ddvoi dregmsu,
A-ish dvafsheng mazdd andshe

1

dnstdnschd.&quot;

-HaXLlV; 14.

&quot;0 Mazda, how shall I deliver Druj or the aggregate force of evil into

both the hands of Asha or aggregate force of goodness, in order to annihi

late the same by means of the Manthra of Thy Words, in order to give a

smart blow to the practitioners-of-drtij, so that their delusion and fascinat

ing-fraud may cease to spread.
9

We see here that the prophet wants to learn the Tarikat or

rule by which to transmute all sorts of Drujih into Ashoi, and

thus to annul the deluding and alluring fascination of the at

tractions of this world which are strengthened by the force

of Drujih. Unless the soul is saved from the fangs of this

serpentine drujih, and unless it is protected by the stronghold of

Ashoi, it cannot be said to have been marching along the rails

of the Uru or Unfoldment. Another exactly similar teaching

is to be found in Gatba 30; 8.

(ii)
&quot; Atchd yadd aeshdm kaena jamaiti aenanghdm,

At mazda taibyo Khshathrem Vohtt Mananghd voividditi,

Aeyibyo saste Ahura yoi ashii daden jastaijo drujera.
5

-Ha XXX; 8.

&quot;And when the revenge of these jealous goes out, then Mazda intimates

them of Khshathra through Volm Manangha, and Ahura teaches those who

deliver up druj into both the hands of Asha.&quot;

Here also the same idea of delivering druj into the hands of

Asha, or fighting all evil forces or Asar-i-Tarikih by means of the

good ones or Asar-i-Koshnih is illustrated, and it is further

declared that spiritual knowledge comes to those alchemists who

faav already vanquished Druj out of themselves by means of
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(Hi)
&quot; Yadd ashem zevim anghen mazddoscha ahurdongho,
Ashichd drmaiti vahishtd ishasd mananghd.
Maibyo Khshathrem aojanghvat yehyd veredd vanaemd drujem.&quot;

-Ha 31; 4.

&quot; When Mazda and the lords are propitiated with ashoi, I desire to

have for me Ashi or piety, Armaiti or gentle perfection of mind and the best

mind with vigorous Power by means of which we must smite the
Druj.&quot;

When a soul puts all 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 over

come Druj should be the ideal aim of all aspiring souls, and the

spiritual development resulting in the qualifications of Ashi-

power, Armaiti-power, Vohu-manangha-power and Khshathra-

vairya-poiver can be achieved only by a perfect sway over Druj

by means of Asha.

(iv)
&quot; Fa rdonghyen sravanghd vahishtdt shyothndt maretdno,

Aeibyo mazddo aha mraot yoi geush morenclen urvdkhsh-ukhtijyotum,
Y&ish yerehmd ashdt varatd karapa khshathremchd ishandm

drujem.&quot;

Ha 32; 12.

&quot; Ahura Mazda has declared -those to be evil persons who by their advice

deviate [men from best ivays-of-life, who kill the life of the animal with

happy ejaculations, on account of whom the Karup or one deaf to spiritual

progess who is of a grasping nature turns away from Asha with desire for
the Druj-%)ower.&quot;

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 E\ii Force in its various

capacities, which ultimately leads the soul on to the side of

Asar-i-Tarikih, are branded as evil even by Ahura Mazda.

(v)
&quot; Tat thwa, peresd cresh moi vaochd ahura,
Katha drujem nish ahmat d nish-ndshdma^

Teng-d avd yoi asrushtoish perendongho,
Noit ashahyd adivyeinti hachemna,

d vangh&u$k ckdkhnare manangho&quot;

Ha 44;
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44 Ahura speak unto me the truth for what 1 question unto Tkec. How
are we to dispel Druj from this entirely, along with those who are full of

discountenances, who are dupes but not followers of Ashoi
y
who do not love

the dissertations o] Good Mind.&quot;

Those who do not pay attention to religious teachings and

even those who do not practise Ashoi are looked upon as

professors of Druja, and a desire 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 generally the same that of removing

or repelling Druja in order to re-establish the jurisdiction of Order

Divine or Asha.

(m) &quot;Add-zi avd drujo avo bavaiti skendo spayatkrahyd,

At asishtd yaojente d-hushitoit vanylieush mananyho,

Mazddo ashakhydchd yoi zazenti vanghdu sravahi,&quot;

Ha 30
;
10.

&quot; 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.&quot;

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 existencesmiting the Druja and transmut

ing 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 Bpenta Mainyu.

(vii)
&quot; Jthshathraish yujen karapano kavayaschd,

Ak iish shyothndish ahum merengeidydi mashim,

Yeng khe urvd khaechd khraodat daenfi,

Hyat aibi-gemen yathrd chinvalo peretush,

Yavoi vispdi drujo demdnai astayo.&quot;
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Drujih
&quot;

LEADS TO Re-incarnation ON THIS EARTH.

&quot; The Karaps or the deaf to spiritual knowledge and the kavis or the

blind to religions precepts unite together in order to ruin the human voice of

conscience by means of deeds of evil authority, who have materialised 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&quot;

The spiritual 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 develop
ment 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 Chinvad

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)
&quot; Yezi addish asha drujem venghaiji,

lit/at dnsashutd yd daibitdnd fraokktd,

Ameretditi daevaishcha mashydishcha,

At toi savdish vahmem vakhshat Ahura.&quot;

&quot;

// one vanquishes Druja by means of A shoi and riqht charity-deeds at

the time when what is termed deception by the devilish-people is known to be

tJie Immortal- bliss, then at that time, Ahura, thy propitiation will increase

along with its beneficent results.&quot;

The same central idea of vanquishing Drujih by means of

Ashoi and deeds of Asar-i-Eoshnih 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 cognised 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.

(ix) Atchd ahmdi varendi mazdd niddtem,

Ashem suidydi tJcaeshdi rdshayenghe drukhsh,

Td vangheush sare izyd manangho,
Antare vispeng dregvato hakhmeng antare-mruye

3,
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&quot;
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&quot; Mazda then for the sake of this benefit-giving Law Ashoi has been

fixed, and Druj has been fixed as the law of destruction. In order that

I may long for the leadership of Good Mind I denounce all the friends of

the ivicked ones.

The two poles Tarikth 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 idea is

fpund in Gatha 51
; 9 where it is stated that

&quot;

R&shayenghe dreyvantem savayo ashavanem i.e., the wicked is for

destruction, the holy one is for the benefit.&quot;

And this implies that &quot;

Dregvant&quot; or practitioner of

&quot;

Drujih
&quot;

brings spiritual destruction unto himself and others,

whereas &quot; Ashavan
&quot;

or professor of Ashoi does good to his

own soul as well as to the souls of others.

(x) &quot;At ye md-n& marekhshaite anyathd ahm&t Mazda,

Hvo ddmoish drujo hunuth, td dttzddo yoi henti,

Maibyo zbayd ashem vanghuya ashi gat te.&quot;

Ha 51; 10.

&quot; Mazda, 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 I aspire after Ashoi, may it come in good blissful reward from Thee.&quot;

Those who go against the Law of Holiness, as taught by

Zarathushtra are regarded as mal-formations and parents of

Druja and are always 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.
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(xi)
&quot; At dush-khshathreng, dush-shyothneng t duz-vachangho,

Duz-daeneng t dush-manangho , dregvalo&amp;gt;

Akdish Jcharethdish paiti urvdno paityeinti,

Drujo demdne haithya anghen astayo&quot;

-Ha 49; 11.

&quot; The souls with abuse of power and evil deeds and of evil-word, with

evil consciences and of wicked evil-mind are visited ly bad auras and have

their existence indeed in the abode of Druja.&quot;

The same idea of re-incarnation of souls on this earth which

is regarded as the abode of Druja is found in Gatha49; 11 as

in G-atha 46; 11. The souls -not observing canons of Ashoi

during their short sojourn in this world and following the in

numerable 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 idea is found also in

Gatha 51
; 14.

(xii)
&quot; Noit urvdthd ddtolbyaschd karapano vdstrdt arem,

Gavoi droish dsenda khdish shyoihndishchd senghaishchd,
Te-ish sengho apemem drujo demand addt.&quot;

-Ha 51; 14.

{&amp;lt; The Rarapans i.e., those deaf to religious teachings do not propagate by
means of their deeds and precepts, the friendship of icorthy gifts and the

humble working for the cow (spirituality) in perfection. The end of these

precepts is fixed in the abode of Druja.&quot;

The phrase
&quot;

Drujo-deman
&quot;

or abode of Druja as opposed
to &quot;Garo-nman&quot; or the abode of Song Celestial, occurs in three

different sections of Gatha, 46; 11, 49
; 11, and 51; 14.

&quot;

Druja&quot; 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 physical tabernacle. The object of the soul s

existence here is to cognise this Druja, and it is the duty of the
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soul to live
&quot; in the world,&quot; not to be &quot; of the world.&quot; 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 unfoldjnent as fast best

as he can, and hence in order to avoid re-incarnation he is always
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

Ashoi.

II. VENDIDAD.

(i)
l&amp;lt; Aat yezi-shd bardt aevo yat iristem upa i)a nasush raethvdt

naonghanat hacha, chashmanat hatcha, hizumat hacha, paitish

kharenadh fravakhshat hacha,frashtimakat hacha, acshdm paiti-

struye aesha drukhsh ya nasush upa-dvdnsaiti.&quot;

Fargard3; 14.

&quot;

If verily the 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 this way the Druj of Nasu rushes

over him&quot;

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 occasion

of carrying singly a dead body. The law of units and tens is

very minutely considered in the Zoroasfcrian 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 also 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 a

very injurious magnetic force termed
&quot;

Druj-i-Nasu in the
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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.

(ii)
&quot; Yat ahwi nmane yat mazdayacnoish nairika dakhshtavaiti

anyhat, yat vd skendo aipi-jato pishtro, aipi irito yatush. Actada

aeiahe aste stairishcha oarezishcha ham-varenaonte vispem d
ahmat yat hamcha zasto frine vizbarat.&quot;

-Fargard 5
; 59.

When in the house of a Mazdayapian a woman becomes menstruated,
her ivork 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.
9

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

&quot;

Airimgdh
&quot;

or seclusion of

such women is based on the higher laws of personal 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
apart from others is given in Fargard XVI which we shall see

later on.

( Hi )
&quot; Im4 aete vacha yoi henti anghrahe mainyeush snathem ; ime aete

vacha yoi henti aeshmahe khravim draosh snathem ; ime aete vacha

yoi henti mazainyanam daevanam snathem; ime aett vacha yoi
henti vispanam daevanam snathem. Ime aeti vacha yoi lienti

avainghao drujo avainghao nasavo hamaestdrem yo hacha irista

upa-jvantem upa-dvansait.&quot; J

-Fargard 10; 16, 17.

These words are meant for a weapon against Anghra Mainyu, against
Aeshma of cruel speart against the creators of Mazayini-Drujih, and against
all daevas or producers of all kinds of Drujih ; these words are also meant an

weapon against the Druj-i-Nasu that rushes from the dead on to the
living&quot;
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Here we are taught the law of the efficacy of Avesta Manthra

based on the rales of Staota or vibration colours. Eemembering
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 all 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, Saerii, Buji, Nasu, Paesish etc. The

Mdnzaini 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

tettt^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 disintegrat

ing animal 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 &quot;Hariri&quot; 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 pro

duced from ultra-physical matter. Thus we learn why so much

importance is given to magnetic purity in the Vendidad in special

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 consti

tution 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 &quot;the maintenance ofpurity is the bzst thing for mankind from

the very birth&quot;
~~*
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(iv) &quot;Sraosho ashyo drujim apcresat, apayukhtdt patti vazdt, drukhsh

akhathre averezike, turn zi aeva vispahe angheush astvato anaiwi-

y&sto hiinahi.&quot;

-Fargard 18; 30.

&quot;Holy Srosh inquired of Drug a with the wielding of the mace0 thou

lustreless inactive Druj thou indeed art the only one in the entire material
world who conceivest without contact.&quot;

This paragraph informs us that Srosh is the opponent of the

aggregate Druj named Aesham. Those who live a life of strict

Ashoi or holiness increase the rate of response of their soul to the

higher planes i.e. they attune themselves with Srosh the greatest
of angelic forces. Those who live a life devoid of holiness a

life of Drujih, side themselves vrith the greatest Druj of Aesham
which is the centre of all species of Drujih. Drujih is always
lustreless and destroyer of Khoreh or aura, and is the personifica
tion of spiritual inertia and infoldment. This generic Druj of

Aesham multiplies itself inordinately and the Hariri or microbes

constituting this Drujih assume various forms of species of

Drujih wz 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 Baj prescribed for the removal of excreta ( 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 ( 46 ); when a young man of the age of 15 takes to

adultery and inordinate sexual intercourse with strange women

(
54 ). All these teachings in the Vendidad make clear to us

the meaning of Dn?jih as taught in the Zoroastrian scriptures and

the importance of strict magnetic purity enjoined on the followers

of Ztoroastrianisin.
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///. Yashts

(i)
&quot; Vis&nstacha imao namenish parshtascha pairi-vtirascha viscnte,

pairi mainyaoyti drujat varenyayatcha dravanithyat ziziyushatcha

kayadh&t vispo-mahrk&atcha pairi dravatat yat anghrat mainyaot ;

manayen ahe yatha hazanghrem naram oyum narem aiwia-

khshayoit.&quot;

Hormazd Yasht 19.

&quot; Just as a 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.&quot;

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 ac

company each other. Both are species of evil magnetism em

ployed 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 always invisible to

the naked eye, and only the persons or things instrumental in

producing any species of Drujih are always palpably visible.

(ii)
&quot; Ashava vanat drujim ; ashava vanat dravantem.

Hormazd Yasht 28.

The practitioner of Ashoi vanquishes Drujih; the practitioner of

Ashoi vanquishes the 2iroducer of drnjih.&quot;

This is the most elementary and at the same time the most

essential 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
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a 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 he is able to overpower the magical operations of any

practitioner of Drujih who is termed a &quot;Dravant&quot; or one who
runs away or deviates from the path of Ashoi.

(Hi)
et Ya-tu zi Zarathushtra vanat daevo mashyo ko nm&nahe b&da

Spitama Zarathushtrd, vispa drukhsh janfiiti, vispa drukhsh

n&sh&iti yatha haonaoiti acsMim vach&m&quot;

HaftanYasht; Supersection.

&quot;The charm Yiitti zi Zarathushtra vanquishes devilish people.

Spitama Zarathushtra who is he verily who when he chants these words

smites all Druj and annihilates all Druj from the abode ?
&quot;

In the fight between Ashoi and Drujih taught in the Zoro

astrian scriptures, a dual function is to be borne in mind. There

are two aspects of the fight the offensive and the defensive. A
person has to practise Ashoi and thus vanquish all species of

Drujih or transmute any sort of Drujih into Asar-i-Eoshnih, and

besides this offensive operation, he has to constantly defend him

self by the practice of Avesta Manthric charms against the

attacks of any Druj coming from the surrounding atmosphere.

Drujih in-toto can be best overpowered and destroyed by a holy

person who is proficient in the practice of ivesta incantation,

and this is taught in the most powerful word-charm above-

quoted,

(iv)
&quot; Garo-nm&nem nercyo asti ash&vaoyo ; naechish dravatam ayene

2iaitish garo-nm&nem, ravohu ash&yaonem chithrem Ahurem

Mazdam&quot;

Ardibehsht Yasht 4.

&quot; The highest heaven Oaro-nmdn is the goal for holy, men ; none of the

or pmrMMomrst of Dtigcang&wd tewards (?#?&amp;lt;? :?tw in

t i Mitrw i *
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The ultimate goal of all souls after their unfoldment is the

permanent peace in the Garo-nrnana i. e. the House of Eternal

Staota or Music Celestial, where Ahura Mazda Himself dwells as

the Source of all Joy. This ecstasy can be attained only by the

holy ones, for spiritual 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 essential and why a follower of

Zoroastrianism should not put himself in the class of Dravant or

practitioner of slightest Druj.

(v) &quot;Apa-nasyat drukhsh, nasyat drukhsh, dvardt drukhsh, vinasydt,

apakhcdhre apa-nasyehe, md mcrenchainish gacthao astavaitish ashahe&quot;

Ardibehshfc Yahst 17.

&quot; May Druj le vanquished ! may Druj perish ! may Drvj run away !

may Druj le annihilated ! Perish thou far towards the northern direction! so

that all the physical departments of Ashoi may not undergo destruction.&quot;

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 all attacks of Drujih- atmosphere. It is

similar in sense to the charm contained in the
&quot; Kern na Mazda 7

prayer recited by a Zoroastrian every time of his untying the

sacred girdle. This charm is as under :

&quot; Pata-no tbishyanlat pairi, wazdaoscha armaitishcha spcniascha ! nasc

daevi drukhsh ! nase daevo-chithre ! nase daevo-frakarshte ! nase daevo-

fradaite! c^a-drukbsh nase ! apa-drukhsh dvara ! ^a-drukhsh vinase !

apakhcdhre apa-nasyehe ! ma merenchainish (jacthao astavaitish ashahe.&quot;

&quot; Mazda and S^euta Armaiti, giw *&amp;lt;&amp;gt;* complete protection against

affliction! Pensl* thou devil Druj! Perish thoii the seed of devil! Perish thow

soivn of the devil ! Perish thou of devil-formation! Be annihilated Druj !

Run away Druj! Be null and void Druj ! Perish thou in the northerly

quarter so that the physical departments of Ashoi may not undergo de

struction !
&quot;
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&quot;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.

(ivi) &quot;To aesliam daevanam liazanghrai hazanghro paitish, bacvar&i

baevano, ah&nkhsht&i ah&nkhshtyo paitish, n&meni ameshan&m

spentan&m haurvat&to zbayoit, nasum janat, hashi janat, ghashi

janat, saene janat, buji janat.&quot;

Khordad Yasht 2.

&quot;Hewlio invokes the name of Khord&d out of Ameshaspends in order to

Loithstand the thousandfold, ten thousandfold and immeasurable opposition of
these daevts, 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 all evil influences coming from various species
of Drujih enumerated above, viz Dead Matter (Nasu), Igno
minious illicit intercourse and sodomy etc., (Hashi, Ghashi),
Destructive Thought-Energy (Saene) and Seminal and Menstrual
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) K&mchii thw&mcha dnijemcha haithyo-ayan&m henttim ; Hw-
chit m aipyacnun hentum ; Ibmchit vz raethwansim ; l&mchit
thw&mcha drujemcha avryMyo pzdaeyibho janbni, tku&mcha

drujemcha landzni, thu&mcha drujemcha nighne, tfavaimcka dru-

jemcha nizhbarem drujemcha.

-Khord^d Yasht 5.
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&quot;/ smite thce out of the Arya places any species ofDruj ofthe essence

of open proceeding , of the essence of concealed proceeding, any species of

polluting Druj. I bind thee Druj, and I expel and annihilate thee

Druj.&quot;

There can be no stronger words against the ill effects of Druja
than those in the Khordad Yasht quoted above. This is as it

were a stock formula which must be repeated by every Zoroastrian

in order to remember the goal 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.

&quot;Conquest over Drujih
&quot; should be a qualification of every

Zoroastrian and especially of the priest. Hence in 9 of the

same Yasht it is said that the one qualified to learn the mysteries

of Avesta Manthra must be &quot;of good conscience, holy, over

powering, and the vanquisher of all Drujih iii toto.&quot; &quot;(Yo

hu-daeno, ashava, aurvo, vispo-drujem ramayehe.&quot; Unless a

Zoroastrian has become il

vispo-drujem r&mayehe
*

he cannot be

termed drujih-proof ,
and therefore he cannot be said to have

fulfilled the goal of spiritual unfoldment required of him from his

very existence. Khordad Yasht 9 thus teaches us that we

have to be &quot;Ashava* or &quot;practical professors of Ashoi,&quot; and

at the same time &quot;Vispo-drujem ramaya&quot; f. e.
t &quot;subjugators

of entire species of Drujih

(tiii)
&quot; Sraosho askyo drigwn thratotemo ; ho vercthraja drujern

jaghnishto; na ashava afrivachastcmo ; ho verethra vercth-

ravastemo ; nidnthro spcnto mainyavim drujem nishbairishto&quot;

-Srosh Yasht Hadokht 3.

&quot;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 Spcnta is the best expdler of

unseen Druja&quot;
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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 there

fore successful in causing total 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 Spiritual Unfoldment by means of the

practice of Ashoi; Aeshma is the narrowest point of 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) &quot;Yo vanano kayadahe, yo vanano kdidyehc yo janta daevay^o

drujo, ash-aojangho ahum-merencho Yo visplish

ayancha khshafnascha yuidyeiti rnaMjznyaeibyo hada dae-

vaeibyo.&quot;

Srosh Yasht Hadokht 10, 12,

* Who is the smiter of the sinner, who is the smiter of those belonging
to sinners, who smites the ,intensely-powerful Ahu-destroying devil Druj

who continues fighting all day and all night long with the

wicked ones who practise M&nzaini-Drujih.
&quot;

&quot; Yo akhshtishcha urvaitishcha drujo spasyo.&quot;

Srosh Yasht Hadokht 14.

&quot; Who watches against the Druj one in peace and friendship with him&quot;

&quot;Yim dathat Ahuro Mazd&o ashava aeshmahe khravi-draosh hama-

estdrem
&quot;

Srosh Yasht Hadokht 15.

&quot; Whom holy Hormazd created as the opponent of Aeshma of cruel-

spear.&quot;

These three sections again repeat the same cardinal doctrine

explained above, and hence it is the duty of a Zo-roastrian to

avoid all species of Drujih, if he at all has in mind the ultimate



Attunement with -Sraosha YEAKN-ING OF MAZDAYACNIANS. 347

goal of spiritual 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 Major 13 it is expressly enjoined on all &quot; Mazdayacnians
to yearn for attunement with Holy Srosha&quot; (

&quot; Paitishata

mazdayacna sraoshahe ashyehe yacnem&quot;). Even the extant

meagre fraction of Avesta Scriptures is too much for those who

really care to understand the inner signification thereof.

(x)
&quot; Iniem thw&m tuirim y&nem haoma jdidyemi duraosha, yatha
aesho amavao thmfedo, frakhshtane zema paiti tbaesho-taurv&o

drujem-vano.&quot;

Horn Yasht the Major 20.

&quot;/ beseech from thee death-removing Haoma this fourth boon viz.,

that I may move about on the earth, lord of my will, courageous, satisfied,

removing all worries, as a vanquisher of druja&quot;

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 already learnt from the same Horn Yasht

that &quot; the manna of Haoma leads with joy to Ashoi,&quot; (
&quot; Aat ho

yo hoanaahe madho asha hachaite urvasmana.) Hence we

learn that all the Tarikats of Ashoi lead to the annihilation of

Druja, and hence Ashoi is the only line of living a purely Zoroas-

trian life for the sake of &quot;Urvatam Urunem&quot; i. e. the Unfold

ment of the Soul.

( xi )
&quot; Merenchaite visp&m dainghom mairyo mi^Aro-drukhsh.&quot;

Meher Yasht 2.

&quot;The damned practitioner of
&quot;

Mithra-drujih
&quot;

destroys the entire

region&quot;

Razishtem pant&m dad&iti btarsh mazdao ahurahe yoi mithrem noit

&amp;lt;min-druzinti ; Ash&unam vanghuhish surtio spent&o fravashayo dad&iti

asn&m frazaintim yoi mithrem noit aiwi druzinti.&quot;

Meher Yasht 3.

* The Fire of Ahura Mazda gives the most righteous path to those who do

not commit the Mithra-drujih ; the good, brave, beneficent Ash iimdm Fravashis

give issue of innate-wisdom to those who do not commit, the Mithra-drujih.&quot;
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&quot; Ahm&i naem&i uz-jas&iti mithro granto upa-tbishto, yahmsii nae-

man&m mithro-drukhsh ; naeda mainyit paiti-p&it4&quot;

-Meher Yasht 19.

&quot; Wherever there exists the practitioner of Mithra~drujih there comes tip the

angel Meher vexed and grieved, and does not give unseen protection&quot;

&quot; Turn ana mithrodrujam mashy&n&m avi khaepaithiaose tanvo thw~

y&m ava-barahi, apa aesh&m lAzviw aojo turn granto khshaydmno barahi ;

ap(t pdday&o zavare, apa chashman&o sukem, apa gaoshay&o sraom,

Meher Yasht 23.

&quot;Also thoit bringest terror on to the bodies of the men themselves who

commit the Mithra-drujih, 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&quot;

&quot;Para kamered&o spayeiti mithro-drujam mashydndm; para kame

red&o vazaitd mithro-drujam mashy&n&m&quot;

-Meher Yasht 37.

&quot; Meher separates the heads of men committing mithra-drujih ; he removes

the heads of men who commit mithra-drujih&quot;

&quot; Yoi paurva raithrem druzinti, avaeshamcha patho pronto yim isenti

mithro-drujo haithim ashava-janascha dravanto
n

-Meher Yasht 45.

&quot;And (the friends of Meher) are the protectors of the paths desired by the

actual committer ofmithra-drujih, out of those wicked smiters-of-pious-persons

who have first committed mithra-drujih&quot;

&quot; Yahmi soire mithro-drujo aipi vithishi jata paurva mashy&k&ongho&quot;

Meher Yasht 80.

&quot;In whose jurisdiction are there witnessed many men in abject condition who

have committed mithra-drujih even privately&quot;

&quot; Kada-no fraourvaesay&iti ashahe paiti pant&m, drujo vaesmend

azemn&m&quot;

Meher Yasht 85.

&quot; When will he take us back on to the path of Aslioi, out of the deviated

routine of Drujih
&quot;

?
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These are a few of the references from the longest Meher
Yasht to Mithra-drujih. We have learnt the meaning of the

term &quot;

Druja&quot; the opposite of Asha&quot; and Druja implies the

most obnoxious evil magnetic influence produced by any the

slightest breach of the laws of Asha. &quot;

Druja&quot; literally means
deviation or running away (

&quot;

Dru&quot; = = to run away). Like all

other various species of Drujih
&quot;

Mithra-drujih&quot; also hinders the

path of spiritual unfoldment. Truth-speaking is the first step
in the edifice of the Ashoi-Mandate of Zoroastrianism. Since

rity, and respect to one s own developed conscience and right-

speakingparallelism of the thought, the tongue and the heart-
is the most essential rule of Ashoi. Falsehood and breach of

promise result in Drujih termed Mithra-drujih which like all

other Drujih preys upon the aura of the person committing

Mithra-drujih. Truth-speaking leads to the development of cer

tain desirable Spirit-centres termed &quot;

Chakhra&quot; in the Avesta,

which ultimately lead to the unfoldment of &quot;Daena&quot; or con

science and fc&amp;lt;

Ahu&quot; or knowledge of What is in Nature or Eight
Intuition. Mithra-drujih resulting from falsehood and breach of

promise and insincerity, checks the development; of such
**

chakhra&quot; and as a result the soul is drawn more and more

towards Infoldment on account of the eSect of
&quot;

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&quot; or aura,
&quot;

Ushtand&quot; or vital life-

energy,
&quot;

Mithra&quot; or thought-energy, and &quot;

Manthra&quot; or word-

energy are all inter-related and mutually affect one another on

account of the subtle working of
&quot;

Staota&quot; or vibration-colour in

each ot these. Hence in order to preserve the main pivot of

Spiritual Unfoldment the fulcrum of
&quot;

Kharenangha&quot; or aura

a Zoroastrian has to learn from his very childhood total abs
tinence from Mithra-drujih, and has to be truthful in all deal

ings 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 falling

into any other kind of Drujih. Thus we are able to get some

idea of the term &quot;

Druja&quot;
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 Yasht results if proper precaution is not taken at the

period of menstrual discharge of a woman, Hence all sins of

sexual intercourse e. g. &quot;Jeh*marzih,&quot; or sin of adultery with a

prostitute,
&quot;

Dasht&n-marzih&quot; or sin of intercourse with a mens-

truous woman,
C

Kun-mavzih&quot; or sodomy,
&quot;

Av&run-marzaslinih&quot;

or improper sexual excesses,
&quot;

Shoithra-gun&h&quot; or masturbation or

onanism,
&quot;

Raspi^ and &quot;

Rospi-bargih&quot; or all kinds of illicit inter

course with other women,
4

Qavah-paiti&quot; and &quot;

Gavah-vanidi&quot;

or all kinds of sodomy all these enumerated in the Pazend Patit

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 a genuine knowledge

of all 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 original knowledge of Ashoi and

Drujih.

The mandate for seclusion of menstruated women is based

on the Zoroastrian precaution against Drujih-i-Buji. The word
&quot;

Dalchshtavaiti&quot; in the Avesta literally means having some mark

or indication, and hence the word came to mean menstruous.

When a young girl comes to the age of puberty, this monthly

discharge is natural as the seminal discharges in males. During

this period the physical body of the woman has extraordinary

sham heat, and the evil magnetism flowing from her at this time

is sufficient to annul the power of magnetic aara of a pious man

within a certain 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,

&quot;On the approach of a woman in this state of

menstruation, seeds which are touched by her be

come sterile, grafts wither away, garden plants are

withered
up.&quot;

In the same way the germs spread in the surrounding atmos

phere by the extraordinary evil magnetic condition of a menstru

ous 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 allowed even to hear anybody else reciting

the manthra, for the magnetic current issuing from her body is

sufficient to nullify the Staotic effect of Avesfca vibrations.

She has to cleanse her hands and feet and face only with

the bull s urine (Av. Gaomaeza), and during the period of mens

truous seclusion she cannot touch water for external application.

The magnetic current in the bull s urine is powerful in over

powering the microbes in the aura of the menstruous woman,

and the Khshaeto-irado 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 utensil, and all these simple rules are

based on the subtle laws of magnetism.

The menstrual discharge is a necessary condition and a

natural one, for the function of bearing children which
^

the

woman is entrusted with, necessitates this periodic flow. This is

a spontaneous &quot;Asar-1-Tarikih&quot; arising naturally, as in the case

of taking food and removing excreta from the body. But as Zoroas-

trians we have to transmute this Asar-i-Tarikih into Asar-i-

Koshnih by observing certain rules of seclusion, prescribed in the

Vendidad, of women in menses :-

Yezi nnirika vohunish aiwi-men&t yat he t/myo Mishafnct

sachdonte klrime%^fc^
he chathviro

&quot;

Jchshafna sa&h&ontd&quot;
&quot;

XVI. ;
8,
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&quot;

If when three nigfits have passed, the woman sees menstrual flow, she

must occupy a secluded spot till four nights have passed&quot;

It is only for a scientist well-versed in all the subtle laws of

magnetism working in nature to account for this simple rule of

seclusion preached in the Vendidad. It should be remembered

always that Zoroastrianism is but another name of &quot; Universal

Science
91

or &quot; Universal Knowledge of the Laws of Nature.
9 In

Persia when all the Tarikats of Ashoi were being observed, there

were special separate quarters built called
$i
j)&shtdn-G&h&quot; or

&quot;

Quarters for nienstruous women,
&quot;

and there was no chance of

infection or of contagion of the evil microbe-ful magnetism of

menstruous women. Meals were supplied to these women accord

ing to a certain system, and the rules of keeping at a certain

specified distance from such women were strictly observed.

These rules are termed rules of
&quot;

G&im&quot; in the Avesta or
&quot; Gfdm

&quot;*

or &quot;

Kadam&quot; in Pahlavi. The Vendidad prescribes as under

&quot; Ddtare gacthanam astavaUinam ashaum, yat ahmi mmne yat mas-

dayayio n&irika chithravaiti dalchshtavaiti vohunavaiti nishhid&t, Jcutha tc

verezyan yoi mazdayagna. Aat mraot Ahuro Uazd&o aetadha ahe aete

mazdayagna panta vichiuaeta pairi urvarabyascha vawdabyascha aesma*

yeibyo hisliku pansnu gatu nidayaeta fratara hacha nm&na verezy&n.

D&tare gaethan^m aatavaiiimm ash&um, chvat drajo hacha bthrat, ckvat

drojo hacha apat, chvat drajo hacha baresmana frastairy-dt, chvat drajo
hacha nerebyo ashavalyo.

Aat mraot ahuro mazdao, pancha^dasa g&im hacha athrat, pancha*
dasa g&im hacha apat, pancha-dasa g&im hacha baresmana frasta,iryc/t t

thri-g&im hacha nerebyo ashavabyo.

FargardXVL; 1,2,3,4.

&quot;

Holy creator of the physical world how should the mazdayacnians act

when a woman in a mazdayqynian house shows signs of menses and men*

strual flow ? Hormazd replied tliereto that tJie mazdayagnians should take

up a roadside far from Ug trees and small plants and wood for fuel, &quot;and

should spread dry sand thereon. 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

8 eteps from holy persons&quot;
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Here we notice clearly that a secluded spot far from in

habited places is to be selected and dry sand is to be scattered all

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 de

sirable extent, for the agencies in nature and especially 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 Vis-

parad. Hence it is that by all the necessary precautions pre

scribed under the rules of Ashoi, taken during the menstrual period,

help the agencies of nature to spontaneously transform the

Asar-i-Tarikih into Asar-i-Roshnih. If the menstruated woman

moves about on any one 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 mental atmosphere 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 also 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 Vendidid.
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Another main principle learnt from the above mandate of

the Vendidad of keeping the &quot;

Aesina&quot; and &quot;

Baresman&quot; at a

specified distance from the menstruous woman is the one relating

to the rituals. No rituals can have their efficacy based on the

subtle laws of
&quot;

Khastra&quot;,
&quot;

Staota,&quot;
&quot;

Mithra&quot; 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 &quot;

Aipi&quot;
or the thought-circle of relations

and friends, in the abode of the departed ones viz
,
the rituals of

Afring&n, Baj, Fravashi, etc., has to be put a stop to, because

a 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 womanare not observed, rituals

are necessarily dispensed with, and the simple ( !
) religion void of

magnetic purity remains for the so-called handful of reform

ers ( ! ). But to those who believe Zoroastrian rituals to be the

life-spring of their religion, the forgetfulness of performance of

rituals and of the observance of Ashoi-principles in all 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 indi

cated in the march for spiritual unfoldment. It is from

Hvarshta&quot; or practice of Ashoi-principles and from &quot;Hukhta&quot;

or practice of truthfulness, that one can arrive at &quot;Humata&quot; or

the original good Thought or Intuition of what really is in

nature the natural influx of right-minded thought. Annihila

tion of Bruj from within and without ourselves, and institu

tion of Ashoi within and around ourselves will enable us ulti

mately to be &quot;Shato-manao,&quot;
&quot; Vahishto-urvano,&quot; &quot;Khathra

^vaitish-tanvo,
3 with &quot;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

shall try to understand what one &quot;Gaim&quot; or step or &quot;Kadam&quot;

implies* It is not an ordinary pace or stride taken in walking.
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This &quot;

Gaim&quot; or step is a technical scientific term, and is to be

calculated in a certain way, and is to be reckoned in relation

with the height of the individual and the intensity of the Sun s

rays in a particular degree of latitude. The &quot;Gairn&quot; or step for

different persons of different heights in the same place is different,

and for the same person in different places also it is different.

The following is the rule for finding the average &quot;Gaim&quot; for a

person for the year in a certain place :

On the 2 1st 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 &amp;lt;c

Gaim&quot; average for that person and in that

place. Hence near the equator one &quot;

Gaim&quot; for the same

person will be the shortest, and as he recedes further away from

the equator the &quot;

steps&quot;
will be longer and longer.

This law of measuring one &quot;

Gaim&quot; or
&quot;step&quot;

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 at the equator the intensity of the Sun s

rays is greater, the Gaim &quot;

measured becomes shorter, and as

the intensity nearer the temperate zones becomes smaller the

&quot;Step&quot;
is naturally greater. Hence the rule to be remembered is

this the length of one &quot;Gaim&quot; or Kadam or Step mentioned in the

Vendidad varies inversely with the intensity of the Suns rays i. e. the

product of the length ofone Gaim and the intensity of the Sun s rays

is always a constant. According to the &quot;Aspandi&quot;
or intensity-power

of every species of Drujih and the circuit of the divergence of its in

fluence, different numbers of such &quot;Gftim&quot; or -Steps
5

are

given in the Vendidad .and other lost Nasks for observing the

distance of aloofness from the source of Drujih. Thus we notice

that Avesta is full of technical terms, and the word &quot;Gaim&quot;

rendered philologically as a
&quot;

Step&quot;,
is quite incomplete in sense,

unless the term &quot;Gaim&quot; 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
&quot;Druja&quot;

and ifcs species, and of the basic laws of the preservation of the

aura by total refraining from producing any Drujih,&quot; 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 &quot;Bodily purity contributes to righteousness

&quot;

he

says on pp., 92, 93.

&quot;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 Zoro

astrian Theologians are never tired of expatiating. Purity of body is the

mcst salient feature in the life of a Zoroastrian. It is rated higher than

anything else. The problem of cleanness and uncleanness, purity and im

purity, has evoked an extensive literature. The tenets of the faith in this

respect have been worked out into a science of health. Bodily purity is in

dispensable 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 step to take to be holy in
spirit.&quot;

The same idea is collaborated by ihe writer on p. 165.

&quot;

Purity of body, mind and spirit go together to constitute a righteous

man. The Gathas pre-eminently speak of the ethical virtues and purity of

soul. Asha presides over Kighteousness, and Druj acts as the evil genius of

Wickedness. The greater portion of the Vendidad, however, contains priest

ly legislation 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. 212-21*4

&quot; Zarathustra legislates for the material as well as the Spiritual side of

our nature. A healthy body alone 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 path of Righteousness The wicked con

ducts his Soul after bodily desires, but the righteous man should regulate his

body in conformity with the higher desires of the Soul,.. Man may
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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 sin.&quot;

Any one who happens to read so much in the book of Zoroas

trian 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 physical condition. If he regards a woman in menses

as physically 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

&quot;The reformers inveigh against holding women impure during her

menses&quot; says
&quot; 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 away 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.

&quot; The new school assailed this practice as an outcome of rank supers

tition. 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 principles in mind, it was pointed out, had framed such

rigorous rules, and put them under a religious guise, in order to ensure

implicit obedience from an ignorant people who neither understood the rules

for the preservation of bodily health, 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 a time. It was ruthless to prevent her, according to the

custom that obtained, from having even a last look at any one who happened
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to die in her house during her menses. It was bad theology, they vehe

mently argued, which deprived an unfortunate woman even of the oppor

tunity of resting her loving eyes on the remains of her dead husband or child

on the ground of a superstitious plea that a look would exercise an unwhole

some influence on the soul of the dead, and seriously disturb it during the

time of severing its final connection with the body.&quot;

We do not understand what the writer of Zoroastrian Theo

logy intends to teach his reader from this sort of style of writing

about a very important subject. Being one of the so-called

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 abof from entertaining such views. Although he admits

that the Avesta and Pahlavi works are full of rigorous prescrip

tions 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 all based on any

branch of knowledge except on the cynical attitude of the mind.

We shall try to point out from Avesta and Pahlavi the looseness

of the words of the writer quoted above.

As for
&quot; retirement of a woman in the menses to a se

cluded
part&quot;

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 Zoroas-

trianism, 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,

(ii.) Regarding
k&amp;lt; her food served to her from a distance&quot;

we have the following injunction from the Vendidad.

&quot; Aat mraot aJiuro mazd&o tliri g&im avahishtat aesha yo nairikay&o

chithravaity&o dakhshtavaity&o voliunavaity&o kharelhrem frabar&t ; cUnem

kharethrem frabar&t chinem yaom fralar&t; ayangliahentm va srum v& nitem

fthshathra vairya&quot;
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Then Hormazd replied,
&quot;

the person -who carries meals fora menstruated

woman should stand at a distance of three
&quot;

kadam&quot; from her. Whatever

food or grain in carried to her should be taken in the basest metal such as

iron or lead.
9

Vendidad XVI ;
6.

This is a well known fact that giving a thing 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 ;c

Dashtangah&quot; 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.

(Hi.) The writer does not seem to understand how &quot; the look

of a menstruated woman defiles a consecrated object just

as her touch pollutes it.&quot; 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 a woman 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 Dinkard as under

&quot; Homanat anshufa va kalb& nastii ger&ntar rimanih-i-dasht&n

nishman paid&kfreh min si-g&m ; pavan vinashn zanashnih dash-

tdn nishman val padyavi chem zinik chiharik dob&restan-i-nasush

madam dasht&n nishman, pavan nasushhomand vinashn-i-zak nish

man, frara ay&ftan-i -val pady&vi ; zesh didar ak&rih-i-padydvi

avashchigun levatman dam padirak a va,t*i~khB&amp;gt;r m&d-i-gand sa/cht*

tar val vinik fcara ay&ftan i min padirak va kunv-dt+i-shekaftarach
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&quot; Know that it is evident that the pollution of the Nasu of a

dead man or a dog is greater in intensity than the pollution ofa men

struous woman from the increase of 30
&quot;

Kadam.&quot; The sight of a

menstruous woman falling upon consecrated objects impairs them

and the reason is this that the Dtuj-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
Ct

kun-marzih&quot; or sodomy injects any

person or thing coming into contact ivith it, in the same iv&y con

secrated holy things are rendered useless by the mere look of a men

struous woman falling upon them.
1

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 conse

crated 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 catabo-

lism 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

happens 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

recital the look of a menstruous woman happens to fall on the

person, all the Staota are rapidly nullified or cut off just as the

light of a lamp is instantly extinguished on a person s blowing out

the light. Hence the Staota are not allowed 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 there

fore 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 all the rules of Ashoi and of seclu

sion of menstruous woman etc., are based on the subtle laws &amp;lt;rf
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nature working in the ultraphysical planes of matter. The holy

places like the fire-temples where Avesta recitals and holy rituals

are taking place, are teeming with the Manthnc effects of Staota and

holy Khastra or magnetic electricity, and the presence of a mentruous

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 &quot;profonnder knowledge of hy

giene of the modern society,&quot;
we must say that a

majority of the Parsees despite their boast of higher edu

cation are pitifully ignorant of even the most rudi

mentary rules of hygiene or any other modern 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 bum

saliva in the fire by modern science so that consumption-

germs may not disseminate. The Zoroastrian sci

ence 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 ultra-microscopic germs and the laws of subtle

magnetic currents propounded in the Zoroastrian re

ligion, and especially, in the Vendidad, Witness the

silly argument of the writer of Zoroastrian Theology.

He argues on the ground of profound knowledge of hy

giene of the modern society that there is no need of

&quot;such archaic injunctions&quot;
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 spread

ing over the whole body of a menstruous woman infect

healthy persons coming into contact with her, and be

the source of various unnameable 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-physical 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
&quot;

depriv

ing her of the opportunity of resting her loving eyes on

the remains of her dead husband or child.&quot; This is

merely a sentimental view based on no scientific argu

ment. The dead body of a person is not a holy thing

but is regarded as &quot;Nasu&quot; or disintegrating object,

and the look of a menstruous woman on a dead body

augments the intensity of &quot;Nasu&quot; by the numerical

law of tens. The magnetic current from the eyes of a

menstruous woman is full of fine unseen microbes, and

germs are caused to be produced in seeds, grain, fruits

etc., under sight of such a woman, for the microbes in

her eye-rays take rise owing to her condition of

&quot;

Drujih-i-Buji.&quot; Hence if her sight happens to fall

upon a corpse, the &amp;lt;;

Druj-i-Nasu&quot; of the corpse and and

the &quot;Druj-i-Buji&quot; of the menstruous woman multiply

together and result in the product of very powerful

&quot;Drujih&quot; which is very injurious to all 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 rnenstruous

woman who cuts off all the higher Staota and Khastra*
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The living relations and friends care much for not let

ting 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 un

fortunate 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, simply
out of sentiment to have a last look! The condition

of menstruation is not an ordinary disease, but involves

grave results from the subtle point of view of mag
netism, 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

satirising 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-
&quot; An evil magnetic aura, or malign halo, believed to radiate from a

woman during the time of menses, hence her isolation most essential.&quot;

the writer of Zoroastrian Theology satirizes the belief in human

aura as not taught by Zoroaster. He says

lt 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 happen, They say that the Scriptures speak in express terms of the



364 &quot;

Kharemngh, &quot;Khdtkra,&quot; &quot;Khoreh&quot; & &quot;Gadman,&quot; /. e. AUEA.

Kingly and Aryan Glory, which scholars in general take to mean the symbolic

aggregate of the royal and national greatness of Iran. This glory, it is

claimed, in the case of an individual, is his aura, and every human being is

surrounded by it. Any one 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 individual stands in the realm of

spiritual progress. Every individual s aura influences those of all 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 intelli

gences 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 woman during her menses,

and it is the pious duty of every faithful believer to observe the rules most

scrupulously.&quot;

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-physical is the founda

tion of the physical, and that aura or magnetic emanation flows

from every kingdom on the earth- mineral, vegetable, animal

and human. The auras of all objects individually differ from one

another according to the different order or grade of the soul-

consciousness of each object. All Yazats and Aineshaspends

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 physical eye. All the various

species of flowers, fruits, birds and animals 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 \\ords &quot;Kharenangh&quot; and

&quot;Khathra&quot; in the Avesta and &quot;Khoreh&quot; and &quot;Gadman&quot; in

Pahlavi mean halo, aura, lustre, or magnetic sheen. We shall

refer to a few kinds of halos or auras met with in the meagre ex

tant 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

Zoroastrianisru .
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(i.)
&quot; Akurem Mazd&m raevantem Kharenanghantern yazamaide&quot;
&quot; We attune ourselves with AUura Mazda full of spiritual light and

aura.&quot;

Hornmzd Yasht.

(ii.)
&quot;

Ughrem Kavaem Khareno mazda-d&tem yazamaide, ask-vandrem,

thamnangkuantem. varechanghuantem, yaokhshtiwantcrn, taradatem

any&ish d&m&n, yat asfi ahtirahe mazd&o yat asti ameshanam

spentan&m, yat asti mainyavan&m yazutanzm gaethian&mch&,

yat asti airyan&m dalchyun&m z&tan&m osaianawcAa, yatcha

ashaono Zarathush(rahc yat upanghacJiat Kavaem Haowavan-

ghemyat upanyhachat ashavanem Zarathushtrem yat upan-

ghachat saoshyan&m veretlmjanem&quot;

&quot; We attune ourselves with the lofty Mazda-created Kyan-
Khoreh success-procuring, working in ascendency, health-giving,

glorious, nimble, superior to other created objects which belongs to

Ahura, Mazda which belongs to Ameshdspends which belongs to

the spiritual and corporeal yazatas, lohich belongs to the born and

the unborn of Arya countries, which belongs to holy Zaraihushtra

which devolved upon Kae-Khosru which descended upon holy

Zarathushtrawhich came upon Kae Vishtaspa which devolved

upon the victorious Saoshyants,
&quot;

Jamyad Yasht 10, 15, 22, 56, 74, 79, 84, 89.

(Hi)
&quot; JW yat hvare-raoJchshni tdpayeiti, dat yat hvare-raocho

tdpayeiti hishtenti rnainyav&ongho yazat&ongho satemcha

hazanghremcha, tat khareno h&m-b&rayeinti, tat khareno

nip&rayeinti t
tat khareno bakhshenti zam paiti ahura-

d&tom.&quot;

&quot; 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-createcl earth.&quot;

Khorshed Yasht 1.

(iv)
&quot;

Ashim-vanghuim yazamaide, khshoithnim, berezaitim,

amavaitim, huraoddm, khapar&m, khareno Mazdad&tem

yazamaide, savo Mazda-dhtem yazamaide, parendim rao-

ratham yazamaide, airyanem Khareno mazda-d&tem yam-
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AFFECTED BY &quot;Khorch&quot; EESTJLTING FBOM ASHOI OK DBWIH,

maid6, ughrem, Kavaem Kharen o mazda-d&tcm yazamaide,

ughrem akharetem Khareno mazda-d&tem yazamaide, Zara-

thushtrahe.Khareno mazdad&tem yazamaide.&quot;

-Siroja Yasht II 25.

1 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 Mazdt-creat-

ed Arya-aura, with tin bold Mazda-created Ky&n~aura,
with the overpowering Mazda-created Akhareta-aura, with

the Mazda-created aura of Zarathushtra.&quot;

All these Avestic references and many more prove that the

idea of &quot;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

Ehoreh. The &quot;

Poiryo-takaesh&quot; or advanced souls who are gene

rally designated by the term
&quot;Kyanian&quot; were fortunate to possess

this &quot;

Kyan-khoreh&quot; (Av, k&vaya kharenangh ) which is a kind

of Khoreh developing with the spiritually advanced souls onlv*

The u
Khoreh&quot; of mankind emanates from the &quot;

Tanu&quot; or physical

tenement, through the
&quot;Kehrpa&quot;

or invisible counterpart, and
hence in proportion as the &quot;Tanu&quot; and u

Kehrpa&quot; are rendered

subtle and pure the &quot;

Khoreh&quot; rises higher up in lustre, intensity
and area of its radiation power. If the life-leading is not in strict

accordance with the principles of Ashoi which are all taught for
&quot;

Nish-n&sh-i-Druj&quot; i. e. annulling the Druj as taught in Gatha
44 13, the reverse process begins to work upon the &amp;lt;

Khoreh&quot;

on account of the gross nature of the &quot;

Kehrpa&quot; within.. The
&quot;

Khoreh&quot; loses its lustre and fineness of colours and is full of

unmicroscopic germs, in proportion as the life-leading is wallowed

in the pool of all kinds of Drujih. It is with the fundamental

object of preserving the intensity of the lustre and fineness of
*

Khoreb&quot; and its concommitant spiritual 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 menstrual period of a woman or the night dis

charge of a man, the &amp;lt;

.Khoreh&quot; is impaired on account of the

catabolism in the Tanu&quot; or physical body, the Kehrpa and the

Ushtfina. If any pure person happens to come in contact with

such a woman or such a man, he gets also polluted and his
&quot;

Khoreh&quot; is impaired in turn. Hence isolation during the period
of meases, 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 a little of magnet
ism all 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 is with the same noble motive of preserving one s
&quot; Khoreh

*

or magnetic aura that the rules of magnetic circles termed
11

Karsha&quot; in the Avesta are specially given, and the rules for

drawing three, six, or nine magnetic circles in various emergencies
of various rituals are also prescribed just like the rules of &quot;Gaim&quot;

or &quot;Kadam,&quot; noticed above.

If the writer of Zoroastrian Theology had studied even the

extant Avesta and Pahlavi literature&quot; in its entirety, he Would not

have laughed out the idea of
*

Khoreh/
&quot;

spiritual contagion

of a, menstruous woman &quot; &quot; mutual influence of different auras&quot;

and &quot;

isolation of woman during menses,&quot; as theosophic teach

ings. We have already seen in the Summary of the 21 Nasks

given above in the first chapter on p. 9. that &quot; the sickness

owing to the look of an evil eye or the vicinity of a menstruous

woman&quot; is a subject treated in the
&quot;

Husparam Nask.
&quot;

That

isolation for many valid reasons, of a menstruous woman

is a Zoroastrian teaching is also proved from the strict prohibi

tion of cohabiting with a menstruous woman in Vendidad

XVIII 67-68. Considering the advantages of isolation either

from a purely physical point of view or from an ultra-physical
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or even spiritual point of view, the Zoroastrian mandate of isola

tion is beneficial under any circumstances to any species of man
kind. Even the Bible has referred to this subject indirectly

thus :

&quot; When she had heard of Jesus, came in the press

behind, and touched his garment, for she said, if I

may touch but his clothes, I 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 !

&quot;

The Holy Bible; the New Testament St. Mark Chapter o.

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 men

struous 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.

Alany more details about this Zoroastrian mandate of seclu

sion of women in menses can be given in order to explain clearly

the disadvantages of the present efforts of the civilised countries

to put woman on the same material 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 ha4 better be forgone. In

spite of all the boast of modern civilisation we tnust 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

physically, mentally, morally, and spiritually, and both sexes must
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

goal, but a means to the higher education or unfoldment of the soul,

and that sort of university education or reading of a certain

number of books which results in the narrowness of brain-faculties,

and teaches cynicism and ridicule of all the laws of nature such as

are taught in the most ancient universal religion of Zarathushtra

instead of patient inquiry into all these laws accompanied with a

reverential observance thereof in everyday life, does not at all

deserve the name of education. The modern cry of infant mort

ality, obstetric diseases and deaths, premature deaths of both the

sexes of the Parsee community have their root in the so-called

school and college education which does not in the least include

any item of religious training in its curricula. The present day
educated Zoroastrians of both sexes have not the slightest idea of

the principles of Ashoi taught in the Zoroastrian scriptures ;

they never dream of what &quot;Drujih

&quot;

implies and how to avoid it ;

they are absolutely unaware of the object of their birth in this

world, the responsibility of their soul, the state of the soul after

death, and the necessity and efficacy of Zoroastrian rituals and

prayers-

As a result vye procure men like the writer of Zoroastrian

Theology preaching proselytism as a panacea for all the social,

moral, and spiritual evils of the community. This is the most

critical time of the community when all the Ashoi principles are

deliberately ignored and laughed out even by some of the Parsee

journalists, and if the community is drifted on by_the same wave of

uon-Zoroastrian lifeleading 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 worcje from

the Vendidad, A long essay may be written on these words for
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they convey a considerable amount of meaning. It is left to the

reader to judge whom these words are properly applicable to

&quot;

Vispe dravanto tanu-drujo yoi adereto-tkaesha,

Vispe adereto-tkaesho yoi asraoshOj

Vispe asraosho yoi anashavano,

Vispe anashavano yoi tanu-pereto.&quot;

&quot; All the dravants i. e, those who commit a breach of the laws

of Ashoi
t
and ivho keep their body vibrating with Drujili or evil

magnetic influence^ who are not observers of religious canons; all

the nonobservers 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.

VendidadXVI;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 all 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 a life of Un

foldment, which does not necessitate the soul s return to this

earth again. But for those who are nominally called Zoroas-

trians, who are really
&quot; Dravands

&quot;

in their every day life, who

run away from the tenets of Ashoi in all 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 %

Drnj
&quot;

or un

seen evil magnetic currents, who never care to practically

uphold all the Ashoi tarikats or canons of Holiness, who never

care&quot; to acquire a knowledge of the laws of their religion, who are

spiritually dead and materially living, who -are against the goal

of &quot;nature physically, mentally, morally and spiritually,* who

have not -made..their physical existence
*

Tan-i-pasm
&quot;

or final-

sjcaj existence by living a life of spiritual ;refinwnent
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and unfoldrnent, such pseudo-Zoroastrians cannot free them
selves from the physical attractions, and they are entrapped into

fleshly existence again and again. The Zoroastrian Mazdayac-
nian Law being &quot;Frasp&yaolhedr&m&quot; and &quot; Nid&snaithishem* as

taught in the Confession of Faith Formula Yacna Ha XII, the

genuine follower of that Law has to be &quot;

free from the constant

fight
&quot; between the two poles Asha and Druja or Asar-i-Roshnih

and Asar-i-Tarikih, for the Zoroastrian religion has the property
of

&quot;

throwing away the
fight&quot; (Fra-spa-yaokhedram). A sincere

follower of the Zoroastrian Law has also to give up for good the

physical instrument of the soul viz, the bodily existence, for it is

the second property of Zoroastrianisrn to enable the follower &quot;

to

put down the instrument
&quot;

(Ni-da-snaithishem).

Hence we deduce the following axioms of practical purity

even from the meagre extant Zoroastrian Avesta scriptures, viz,,

(
i
)

The seclusion or isolation of menstruous women is origi

nally a Zoroastrian mandate given in the Venclidad

which belongs to the Nask-i-Javit-shida-dad.

( ii
)

The condition of a menstruous woman during the period

is that of &quot;

Druj-i-Buji&quot; or evil magnetic or auric

influence resulting from the discharge of menstrual

blood.

( iii
)

The aloofness *from all sorts of Drujih or evil magnetic

influence is the special teaching of the Gathas, Yashts,

Vendidad etc.

(
iv

)
The Zoroastrian principle of Ashoi in aggregate is to

be put into practice in every day life in order to

annihilate
&quot;

Drujih.&quot;

(v) The Law of Polarity termed &quot; Hamaestara in the

Avesta, is to be incessantly fought with by transmut

ing the &quot;

Asar-i-Tarikih&quot; or materialistic tendency into

the &quot;

Asar-i-Koshnih&quot; or spiritual momentum by

means of observance of Ashoi principles.
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( vi
) The term

&quot;Drujih&quot; implies a collection of unseen

unmicroscopic germs, bacteria, becilli, or microbes

which are very destructive to the &quot;Khoreh&quot; or pure

magnetic aura.

(vii) The high level of purity of &quot;

Khoreh&quot; is very essen

tial for the fulfilment of the goal viz Spiritual Unfold-

ment, for without the required point of the subtlety

of the aura, the &quot;

Kehrpa&quot;
cannot be sensitive enough

to saturate the &quot;

Staota&quot; or vibration-colours of the

Avesta Manthra which serve as the ultimate spiritual

nourishment of the Urvan or soul.

(viii) The principle of Ashoi implies 72 canons of strict rect

itude and purity physical, mental, moral and spiri

tual, by the observance of which all the various species

of &quot;

Drujih
&quot;

are to be shun viz., Mithra drujih (auric

contagion arising from falsehood, breach of promise,

insincerity, and unscrupulousness ) ; Nasu-drujih

(auric contagion arising from any animal body detach

ed from vitality or any dead matter
) ; Ilikhar or

Heher-drujih (auric pollution caused by the hair and

nail, detached from the body and also coming in fric

tion 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 sexual sins), Saene-drujih (the destruc

tive magnetic vibration-current accumulation of very
bad thoughts continuously dwelt upon) ; Flashi-drujjh,

Ghashi-drujih, Paesish drujih which are all ignomini
ous abominable possible extremes of immorality .

(
ix

) All the Bajs and Nirangs or Chants or short formula)

are given for the defence of the practitioner thereof

against 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 Spiritual Unfoldment, and all the

ideal Ashoi-principles including the isolation and seclu

sion of menstruous women during that period, inculcated

in the Zoroastrian religion, are hased on the main

pivot of &quot;Khoreh* or Purity of human aura.

Opinions of Four Learned Parsee Dasturs and Priests -r Seclusion

during Menses-

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
&quot;

Social Life in the Avestan /Vge
&quot;

says

&quot;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 at 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 water were supplied to her from

at a distance....With reference to the custom prevalent in the Avestan age of

isolating 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.&quot;

The learned Doctor Modi in answer to the inquiry on the

subject holds further that

&quot;Yes,
the custom is enjoined in our religion of keeping apart woman during

menstruation ;
Reasons : that the woman in her menses is in a kind of illness

which affects physically those that come in contact with her
;
and indirectly also

spiritually. My personal opinion : I am in favour of their remaining aloof.

I remember having read that people not properly observing cleanlines and segre

gation under the circumstances increase leprosy and such other complaints
&quot;

(ii) Shams-ul-Ulama Dastur Darab Peshotan Sanjana B. A.,

informs as under.

&quot; The doctrine indicates in clear words that the menstruous women shall dwell

in a healthy place, in a room apart from the rooms in common use, fifteen paces

distant from the fire,
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 done to 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,&quot;

(iii) Dastur Dr. Jamaspji M. Jamaspasha M.A,, Ph.D., says.

&quot;No woman deliberately committing breach of the religious canons of holiness

is allowed 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 entirety set apart and reserved

only for that purpose. If a menstruous woman moves about on any storey 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 as legitimately performed.&quot;

(iv) Another Avesta and Pahlavi Scholar Ervad Shehriarji

Dadabhai Bhroacha writes in his book,
&quot; A Brief Sketch

of the Zoroastrian Religion and Customs&quot;

&quot; According to the Vendidad every Zoroastrian woman during menstruation

must also isolate herself. It will be observed that these are very salutary in

junctions, and the wisdom and propriety of observing them are recognized by

modern medical science.&quot;

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 holiness in 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 deal

ing 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 already dealt with in the foregoing pages. But as the writer

of Zoroastrian Theology regards all other Avesta as post-Zoro-
astrian except the Gathas, he cannot confidently and boldly assert

his views about the position of Zoroaster from these so called

Later Avestan writings. We shall therefore devote this chapter to

a superficial treatment of Zoroaster s place in the universe, and

the degree of Spiritual Unfoldment attained by him.

Very few of the Aveeta 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

ths 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 a very 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 ex

istence of the Soul, have no idea at all 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 mathematical law of infinity, the infinite possibility of the

development of the spiritual powers within ourselves, and of the

gradual unfoldment of Urvan or Soul, is found to be a veritable

fact or rather au 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 Amesha Spends and the Yazads which differ widely
in the scale of spiritual 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-capacity ; so do prophets
and saints differ from us in point of soul progress. It would be

mere lack of sense on the part of any one 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 a line 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

universal spiritual unfoldment. These passages will give us

food for reflection on the unlimited possibility of knowledge of

all the Laws of Nature in accordance with which both the

processes of Infoldment and Unfoldment are ceaselessly going
on in perfect harmony with the laws of Staota Yacna 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 Yasht, Jamyad Yasht,
Ashish Vangh Yasht and the Gathas, etc., etc.

( i ) ..
c: Zarathibshtrem vispdM anyhdush astvato ahumcha ratumcha

. : , .: . . paoirimcha tJcaeshem Yazamaide, hdtdm huddstemem, h&tdm

hulckshathrotemem, hdtdm raevastemem, hdtdm kharenanghastc-

mem, hdtdm yecnyotemem, MMm vahmyotcmem, hdtdm

khshnaothvotemem, hdtdm frasastotemem, yo nd ishtascha yac-

nyascha vahmyascha vaocM yathana kahmtiichit hdtdm ashdt

hacha yaf vahislitat?

Fravardin Yasht 152.
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&quot; We attune ourselves with Zarathus/ttra the Aku or Spiritual

Master on the Spiritual planes, and Eatu 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 Lawhaving 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

Khoreh or aura, most worthy of attunemcni and veneration

among the advancing ones, most worthy of propitiation and glori

fication 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&quot;

(ii)
&quot; Yat upanghachat ashavanem zarathushtrem, amimatee daenayai,

anukhtQe daenayai, anvarshtze daenaydi[; yat f
as vispahe

angheush astvaio ashem ashavastemo, khshathrcm hulchshathrotemo,

raem raevastemo, khareno kharenanghastemo, verethra vereth-

ravastemo&quot;

Jamyad Yasht 79.

&quot; Which Kyan khoreh had trailed with Holy Zarathushtra in

accordance idth the thought, ^ord and deed of the Law ; which

was of the entire physical 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 victories&quot;

(iifi Adhdt uili fravashat yo Spitamo Zarathttshtro, yo poiryo

mashydko, staota ashem yat vahishtem, yazata Ahu.em ITazdam
(

yazataAmesheSpente.yenghe
zanthaecha vakhshaccha urvdsen

dpourvardoscha, yevahe zanthaecha vakhshaecha ukhshma dpo

urvardoscha-&quot;

_A.shish Vangh Yasht 18.

Thereupon it as declared that he
- S.itama ZaralhuMra,

the first of maJWd who practised
the Staota of Asha Vahuhta

1 ILL himself *M Mur*
Ma^^Ho

**
vM Ainetha, Spentas,

in whose birth and
adMnce^O**

and the plants rejoiced,
in ^oselirth and growth the waters

and the plants flourished.&quot;
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(iv)
&quot; Yehe zdnthaecha vakhshaecha urvdsen dpo urvardoscha, yeke
zdnthacche vakhshaecJia ttJchshina dpo urvaraoscha, yehe zanth-

accha vakhshaecha nimravanta vispao spento-ddtdo dama,n.

Ushta no zdto athrava yo spitdmo zarathushtro fra no
, yazaite zaothrdlyo stereto-baresma zaratliushtro ; idha opam

vijasditi vanghui daena mazdayacnish vispdish avi Karshavdn
yaish hafta.&quot;

Pravardin Yasht 93, 94.

;&amp;lt; 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.&quot; -&quot;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&quot;

Jv)
&quot; Aem mol idd vivto ye ne. aevo sdsndo gushata,
Zarathusthtro Spltamo; hvo ni mazdd vashti ashdicha,
Charekercthrd srdvayanghe lnjat hoi hudemcm dydi vakhe-

drahyd:
9

-Gatha Ha 29 8,

t4 He who has alone heard my canons and is known to me as

such is Spitama Zarathusthra. He is willing to promulgate the

duties and functions through Mazda for the sake of Asha, and
hence I deliver unto him the good power of utterance&quot;

(vi)
&quot;

Zarathushtrem Spitamem yat ahuti ururaosta asto.
}&amp;gt;

Gatha Ha 51 12.

&quot;

Spitama ZaratUmhtra who has been furthermost advanced as

the messenger orfprophet.&quot;

(mi.)
&amp;lt;( Tim ratum paiti-daemcha vispaeshdm stardm fradathat Ahuro

Mazddo, yatha nardm Zarathushtrem, yim noit rncreghcntc

anghro mainyush, noit yatavo pairikaoscha, noit yatavo mashy*
anam, naeda vispe hathra daeva maharkathai upa-darezna*
vanti&quot;

Tir Yasht 44.
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&quot;Ahura Mazda has fixed the Star 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.&quot;

(viii.)
leZorathushtrahe Spitdmahe ida ashaono ashimcha fravashimcha

yazamaide paoirydi vohu mamandi, paoirydi vohu vaokuM,

paoirydi vohu vaverezushe, paoiryai athaurune, paoiryai ra-

thaeshtai, paoiryai vastryai fshuyante, paoiryai fravaedyai pa

oiryai fravaedyamnai, paoiryai hanghananai, paoiryai han-

ghanushe, gamcha, ashemcha, itlchdemcha, ulchdakhydcha sraoshem

khshathremcha vispacha vohu mazda-data ashachithra.&quot;

-Fravardin Yasht 88.

11 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 ofknowledge,

as the most advanced deserving one of the creation, Holiness, the

Word, response and power of the Word, and the entire Mazda-

created Good of Holy -origin.&quot;

fa.) &quot;At ratam Zarathushtro tanvaschit khakhaydo ushtanem,

Dadditi paurvatdtem manangliasclia vangheush mazdai,

Shyothnahyd ashdi yacha ukhdakhyacha sraoshem khshathremcJui&quot;

-Gatha Ha 33 14.

&quot;Zarathushtra dedicates the very vitality of his own body as

a gift along with the excellence of good Mind for the sake of

Mazda, as well as response and power of the Word and Action for

the sake of Asha.&quot;

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 exalted soul with the highest

spiritual unfoldment. The Gathic idea of the unique position

(C Yo no aevo sasn&o gushata Zarathushtro Spit&mo^ &quot;who

alone has listened to the canons of ours, Spitama Zarathushtra&quot;

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 spiritual

unfoldment (Uru-raost), and with all the spiritual 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 u Tatha ne anghat Yatha hvo vasat&quot;

&quot;

May it le so unto us as He wills it &quot;as said in the Gatha Ha
29 4. Having this central thought in his mind, Zoroaster has

given the word cc Yathii Aim Vairyo, ath& ratush ash&tchit ha-

cha&quot;
&quot; as is the will (for the Spiritual Unfoldment and Renova

tion of the entire universe) of Ahu (i. e. the Lord of the Spiritual

planes) so is the same will oj Ratu (i. e. the prophet or spiritual
master on the physical planes) only on account of Holiness-.&quot; Thus
from this very Frst Word it is seen that both &quot;Ahu&quot; and &quot; Eatu &quot;

are of one Will &quot;

Ahu&quot; i.e. the Lord of the Spiritual planes
Ahura Mazda, and &quot;Batu&quot; or Zarathushtra the spiritual grand
master on the physical planes.

The conference between Ahura Mazda and Asha in the

Gatha Ha 29 2, 3 fur fcher proves that Zoroaster was the only
soul fitted to bring to the physical planes knowledge spiritual of

the Laws of Nature. Gatha Ha 29 6 is specially meant for

testifying to the unparallelled exceptional position of Zoroaster in

the scale of Spiritual Evolution or Unfoldment, and it runs as

under

At e vaochat Ahuro Mazddo vidvdo vafush

Noit aevsi ahu visto naeda, rattisli ashatchit hacha,,

At zi thwa, fshuyantaecha vastrydichd thworeshta tatashd.&quot;

-Gatha H& 29 6.

&quot;

Thereupon the omniscient beneficent Ahura Mazda clearly
declared that neither Ahu nor Eatu 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 &quot;

or

&quot; Katu &quot;

perfectly attuned with Ashoi is in His cognizance

except Zarathushtra. In other words the only &quot;Ahu&quot; or Spiri

tual Master well- versed in the Divine Moral Order of the Uni

verse, and the only
&quot; Katu &quot;

i.e. the preceptor and preacher of

the Universal Laws of Unfoldment in the physical world, cognis

ed by Ahura Mazda as entirely fitted for the most arduous majes

tic task on account of
&quot; Asha Vahishta Asha Sraeshta^ &quot;the

Best and Most Excellent- Rectitude and Holiness^ is Spitama

Zarathushtra. It is for this inner underlying deep imp&amp;lt;
rt that

Ahura Mazda further declares that Zarathushtra has been moulded

as a progress-renders* (Fsh&y&ntaecha), for it is Zarathushtra

alone who can teach the Laws of Unfoldmenfc of the Soul in order

to enable the soul to go along its majestic inarch across the

Chinvato-p&retu&quot; or the bridge-like link between the visible and

the invisible worlds, through the portal gate of
i

Dbd&r-i-ffeh&n&quot;

the opeaing entrance unto the six Keshvars Vourubawhti,

Vourujareshti, -Irejahi, Savahi, Fradadafthu and Vidadfifshu,

through the realms of the Adar-i-Mino-Karko or the Unseen Active

Energy Tire 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 sense

is Zarathushtra styled a Spiritual Farmer (Vdstrydicha\ for he is

verily the sower of the tree of knowledge of the Laws of Un

foldment, its preserver, tender and nourisher, the reaper of its

fruit and the giver thereof to the
.
other hungry souls who are

aspiring after
&quot;

Ushta&quot; or Immortal Bliss of
&quot;

Garo-Nmdna&quot;

This is the grand undertaking and office of Zarathushtra, divinely

entrusted to him of being a
&quot;

Fshuyant&quot; and
4

Vastra&quot;-

which no man of whatever intellectual capacity and calibre can

ever be expected to carry out to the entire satisfaction of Ahura

Mazda.

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 a man, but at the same time he



382 PHYSICAL BODY OP ZOROASTER SUPERIOR TO THAT OF ORDINARY MEN.

was quite distinct from ordinary mortals. His physical body
has the physical atoms quite different from the atoms of the

ordinary mortals. He was known by the appellation
&quot;

Najs-i~
Mavdlida &quot;

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 physical tenement which could emanate the most luminous

Kydn Khoreh and other higher auras, and which could fully res

pond to the vibrations received from Ahura Mazda, Asha, Vohu
Mananghaand Sraosha. The &quot;

Nafs-i-Mavalida
&quot;

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 ofthe 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 Frava-
shi are all 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 fine in their rate of subtlety.

When we remember the three classes into which souls are
divided we shall have a clear idea of the position of the soul of

Zoroaster, and hence^of the capability of response to higher vibra
tions on account of the special fineness of his physical and ultra-

physical constituents, The first or highest is known by the term
1

Nal)&nazdislitan&m Fravashindm&quot; %,.e. those souls who have
progressed furthest on to the spiritual existence, who have gone

&amp;lt;

nearest
the centre

&quot;

or Ahura Mazda. The second is termed
&quot;

Poiryo-tkaeshar&m Fravashimim &quot;

which includes all the souls
that have advanced in holiness and are

&quot;premier law-abiding&quot;
who are co-workers with Asha Vahishta in the Law of Divine
Moral Order of the Universe. The third or the lowest in degree
is known by the name &amp;lt; Ashaon&m

Fravashir&m,&quot; and this class
includes all souls who during life on the earth follow strictly the
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mandates of Ashoi. The &quot;

Poiryotkaeshan&m
&quot;

Souls have

severed connection with this earth for good and are progressing in

the Six Keshwars, while the &quot; Ashaon&m
&quot;

Souls are saintly souls

helping the &quot;

Asar-i-Roshnih&quot; by a stringent adherence to Ashoi-

principles and prepare themselves for salvation from physical life.

All souls that are not pertaining to &quot; Ashaon&m &quot;

are termed
&quot; Dravat&m &quot;

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 Orders in all. The world-prophet Zoroaster who is

&quot;Uru-raost&quot; or furthermost advanced in unfoldment belongs to the

seventh Order of the &quot;

Nal&nazdishtantim&quot; 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. &quot;Ashaonam Fravashinfim&quot; Souls. What a high presump

tion on our part to compare the soul of Zoroaster pertaining
to

the seventh high Order of the highest group Nabanazdishtanam

Fravashinam Souls with oursekes who cannot be included even in

the lowest Order of the lowest grade of
&quot; Ashaonam Fravashinam&quot;

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 intellectual person.

As one of the
&quot; Nabanazdishtanam

&quot;

Souls and of the Seventh

Order in that group Zoroaster was fortunate to possess the power

of understanding called
&quot;

Am-i-Vir&quot; or &quot;Heroic Consciousness&quot; on

account of which he was commissioned by Ahura Mazda in con-

sultation with Asha as said in the Gathas to execute the grand

work of preaching the Law of Ahura Mazda for the Spiritual

Progress and Unfoldment of Souls on the e^rth and of the entire

created things. The souls of the seventh, eighth and ninth Orders
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of the Poiryofckaeshanam Fravashinam have the special under

standing capacity termed &quot;

Asn-i-Nar&quot; or
&quot;

Manly Consciousness
11

which only very highly progressed souls like those of Frashaoshtra

and Jamaspa could possess. The third kind of consciousness is

termed &quot;

Asn-i-kherad&quot; or &quot; Wisdom-consciousness
11 which is deve

loped in the souls of the &quot;

Ashaonarn&quot; class who live a life of

Ashoi for the sake of the upliftnient 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 XXXIV; 6.

&quot; Yoi noit Ashem mainyanta aeibyo dulre vohu as

&quot; Those ivho do not think of Ashoi keep Vohu Mano or

Genuine Wisdom far. from them.
11

f

And lastly the knowledge acquired by the souls of the lowest

Order of the &quot; Ashaonam &quot;

Class by listening to the Dastur or

Religious Instructor who possesses Asn-i-kherad is termed Gusho-

srud-Kherad or wisdom heard by the ears. The Avestic
*

Asn-

Khratu ;

and &quot;Gaosho-sruta Khratu&quot; of which the Pahlavi forms

are &quot; A^n-i-Kherad
1 and &quot;

Gusho-Srud-Kherad&quot; are always found

connected with the function of the archangel Vohu Manangha
and the angel Manthra Spenta in the Avesta Siroja Yasht which

contain j appellations and functions and epithets of all the 33

intelligences. Hence we see that we who do not belong even

to the u Ashaonam &quot;

class of souls, can never presume to have

even &quot;Gusho-srud-Kherad&quot; and still less &quot;Asn-i-Kherad. The

secular knowledge received from reading books cannot properly

speaking be termed &quot;Gusho-srud-Kherad&quot; 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 &quot;

Ashaonam&quot; class, and the best developed

intellect admits of no comparison at all between the Asn-i-Nar

of the Poirjotkaeshanam 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 &quot;Nahana-disktandm&quot; class and who poss

essed 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 a unique personality on

the earth who is unsurpassed.

We can have no opinion afc all of the scholarship of men like

the writer of Zoroastrian Theology who depicts such a venerable

personality in terms of

&quot;the practical genius of Iran.&quot; on p. 15, and

&quot; the realist, practical, common-sense thinker
&quot; on p 1G,

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
&quot;

or sinners like ourselves who are playing in the darkness of the

deep valley of infoldment.

At the same time on p. 63 the writer says

&quot; Such is the great message of Hope that the prophet of Iran brings to

the world of humanity from Ahura Mazda,&quot;

We. are amazed to see the phrase
&quot;

prophet of Iran&quot; used

by the writer, and we are at a loss to understand in what con

notation the word &quot;

prophet
&quot;

is used by him. Similarly on p. 45

he says

&quot;There is much disorder in the world, and the situation demands the

services of a great master-mind, a genius, a philosopher, nay a prophet.&quot;

If the writer had only pointed out that Zoroaster tfas 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



386 Miracles of Zoroaster, A FACT FROM HIS divine delegation.

&quot; After patient deliberations, in which Vohu Manah, Asha, Geush Tashan

and the other heavenly lords take part, Vohu Manah the premier coun

cillor, declares that Zarathushtra is the only mortal who has heard the divine

commands, and he is the one person suited to be sent to the world as the

spiritual and temporal lord who could remove the grievances of Geush

Uryan,&quot;

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 common-

sense man like himself does not seem to believe in the achieve

ment of miracles by Zoroaster. He says on the same p. 45

&quot; 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 Tarious sorts to fulfil the same

purpose. Those who have not yet come, in Gathic times, to any definite con

clusion as to the choice of their faith, and are still hesitating before embrac

ing 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
&quot;

This is one of the worst exhibitions of the doubt and scepti

cism of the writer of Zoroastrian Theology. In spite of two

lucid passages from the Gathas H4 29 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 enume

rated 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 all 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 c&amp;lt;

miracles.&quot; All the miracles

that are to be met with in the extant scriptures have their exqui

site 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 simply

an explanation of the Gatha 29 6, 8.

We shall now go through all 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 common-

sense philosopher, for he is unable to understand the height of

Spiritual Unfoldment attained by Zoroaster.

(
i )

&quot;

Once, at least, even the prophet Zarathushtra is called a Yazata.&quot;

This is said on p. 97 from Yacna 3 21. If we understand

the meaning of the term Yazata&quot; 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 Yasht

emphatically states that Zoroaster achieved the annihilation of

the Evil Spirit, which was not achieved by all the Yazatas.

Thus Yacna 3 21 furnishes a very nice example of Zoroaster s

most exalted position in the universe.

(ii)
Mazda asks his prophet to invoke the Amesha Spentas, even

thouorh he could not behold them with his eyes. Zarathushtra follows

Mazda s behests, and he is the first man to invoke them, a spiritual prec

cessor having been the archangel Sraosha.&quot;



388 Z010ASTER THOUGH A MAN, YET NOT A MAN LIKE OURSELVES.

This 3 said from Vendidad 19 13 and Ashish-vangh Yasht

18 on p. 88.

(iii) On pp. 195-196 he says

&quot; The Gathas and the Younger Avesta speak of the prophet s conferences

with the Ameshaspends, or archangels, and his communing with them.&quot;

(iv) On p. 22 it is stated that

c Ormazd confers with them (i.e.
the Ameshapends) in regard to creat

ing Zaratusht on earth, and they help the godhead in this great work

as quoted from the Pinkard. This is also stated in Gatha

29 6, 8.
; /

::

(v) When giving his own views on p. 366 the writer

says

&quot; 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 ideal life is a leaven of righteousness to humanity. He is the highest

and the greatest ideal of human perfection, the very embodiment of piety.

3 he Gathos give a distinctly visualized image of the personality of Zoroaster.

His life is surrounded by a nimbus of miracles in the later period, and most

extravagant legends are woven about his personality, but after all that the

human language can sing in his praise, he is simply a man and not an

archangel incarnate. So was he during life, and so he is after death. In no

period of its history does Zoroastrianism apotheosize its prophet&quot;

(vi) On p. 42 he says that

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 his inmost yearning is to think of righteousness

through the devotional gifts of his homage to fire-

as quoted from Gatha 43 9.
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We see from these references that the writer is at a lus^ to

understand the most remarkable height of the Spiritual develop
ment of Zoroaster who must be clearly distinguished from all

mankind. He had to come to this Khanirath Baini or this physi

cal plane of existence with a physical body of quite a diffe ent

texture from that of mankind in general, with a khoreh un

surpassed in purity and brilliancy, with a soul the only one that

had reached the highest point of unfoldment. Such a noble per

sonage cannot bs described in the most unworthy expressions of

|C

simply a man &quot;

and &quot; a commonsense thinker
&quot;

etc.

In almost all the litaaies or daily prayers Zarathushtra s

name is invoked side by side wibh that of Ahura Mazda, and no

comrnonsense practical thinker of a modern university erudition

can ever be allotted such honour of invocation. Holmes ; of the

spirit implies intellectual calibre par excellence as in the case of

the greatest soul Zarathushtra, bat intellectual development of an

ordinary commonsense thinker does not necessarily imply purity

and excellence of the soul within. Unless a soul Ivis proved if..-- elf

worthy of the planes of Am3sha Spands it cannot enter into com

munication with the archangel Yohu Manah, second only to

Ahura Mazda. No comoionsense practical thinker would venture to

say that he has communed with the archangel Yohu Mano. The

power of spiritual response, and the establishment of the charm- 1

of spiritual communication with Sraoshi, the greatest of all Yazatas

and the archangel Yohu Manah, can never be expected of ordinary

commonsense philosophers and thinkers. Such unrivalled spiri

tual conference can be achieved only by a soul of the original

superior stamp like that of Zarathushtra, who as we have already

seen belongel to the
c( Nabanazdishtanam

&quot;

class of souls that

have nearly reached the goal i.e. the pla.,0 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 all 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 all 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 spiritual potency of Zoroaster.

&quot;The Lord (Ahura Mazda) is the fountain of holiness, and .Zoro

aster yearns to bathe in the sanctifying waters of this fountain. He

seeks to approach Almra Mazda with his mind thus illumined by wis

dom 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 mar him and around him and serve him with all his mind and

ail his heart ever be fulfilled ? Will his desire to see the Heavenly

Father in spirit and converse with him ever be satisfied ? He

has not to wait long for the fulfilment of this ardent wish When his

spirit is ablaze with unquenchable devotion, when the ardent longing for

Ahura Mazda swallows up every other desire, Voliu Manah, the embodi

ment of the Good Mind, the first in the spiritual hierarchy, comes to him,

and the* prophet is assured of his success, for it is through Vohu Manah

that he can real
: ze his wish, and through him he can approach tic great

Master. Vohu Manah, aided by Sraosha, the divine messenger, reveals

the sacred word of Mazda unto him, and the prophet, who at last has had

the spiritual vision of Ahura Mazda, says that he has beheld him in his

eye If earthly possessions fail him he is rich in spiritual

riches.&quot;

(viii) Similarly on p, 27 we find-

&quot; Zarathushtra longs for the moment when, being enlightened and

inspired, he may Vehold Vohu Manah. The sage has not to wait for the

realization of his ardent desire, for Vohu Manah approaches him with

divine knowledge, and asks of him his heart s longings/

(ix) On p. 38 again the exalted position of Zoroaster is des

cribed 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 vener

ation of her ideals.&quot;

(x) Then on p. 30 under the heading
&quot; Zarathushtra is

singled out to communicate the La\v of Righteousness to huma

nity &quot;,

he says
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&quot; This divine Law (of Asha) is more immutable than the earth be

low 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 meo. 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 considered worthy of this mighty
work, Vohu Manah declares that Zarathushtia alone has heard the

divine commandments and has undertaken to make them known to man
kind, In pious submission to the divine command, Zoroaster undertakes

to establish the Law of Righteousness on earth.&quot;

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, Sraosha, Asha and Armaiti with his

spiiitual eye, enjoyed the unique position, in the entire cosmos,

of the prophet of prophets Vakhshur-i-Vakhshuran. All the

above quoted expressions regarding the most exalted dignity of

the spirit ol Zoroaster and his highest spiritual unfoldment are

given from the Gathas and not from the so-called Later Avesta.

The sense of veneration for such an unparallelled soul of Zoro

aster is at the same time marred by the careless expression of

&quot; a commonsense practical man
&quot;

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 superficially with very few

references from the extant Avesta the unsurpassed greatness of

the soul of Zoroaster who brought the stream of light of the

&quot;

Mazdayacnian Daena
&quot;

and the &quot; Zarathushtrian Daena,&quot; 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 knoff 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 Gatha 29 1 the pitch of materialistic wave of involution went

to the intolerable extreme point so as to overbalance the evolu

tionary wave or unfoldment process as it were, this greatest soul

Zoroaster is entrusted by the charter of Ahura Mazda in consul

tation with Vohu Mauo, and Asha and other Archangels, with

the capital work of repelling Darkness and propagating the

spiritual Light on earth of advancing Virtue and weeding out

Vice from the field of Spiritual Growth of the Soul, of transmit-

ing 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 spiritual benefactors in short,

of negativing the Anghra Mainyu and of positiving the Spenta

Mainyu. By virtue of the unparallelled greatness of his soul,

Vakhshur-i-Vakhshuran Zarathushtra Spitaman has very triumph

antly achieved the mighty task, and many references in the

extant meagre Avesta also testify to this most successful achieve

ment in the field of spiritual duel.

Tha following are some of the most amazing references

to Zoroaster s successful fight with Anghra Mainyu and the

Daevas :

/.
&quot; Yo paoiryo chakhrem unuesayat daevUcha haotdt mashydatcha;

yo paoiryo staoish astvaithyio staota ashem mist, daevo, fraorenat tnazday-
acno Zaratkushtrish vidaevo ahura-thaesho.&quot;

Pravardin Yasht 89.

&quot;Zarathushtra, was the first who overturned the circle of Daevas and
similar men ; he was the first who practised the staota or colour-vibration of
Ashem and Naisimi-Dacvo for the sake of the entire material existence, and

sent forth the M itlira-energy of attunement with Ahura and estrangement

from Daeva in accordance with the two Laivs Mazdayacnian and Zarathush*

tria/i.&quot;
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2,
&quot; Yat hetdni -us-zayangha, twin- erezvo Zaralhuxhtra it/imahe

rushaspahe vidaevo ahura-tkaesho ; sruto airyane vacjaltl ti .ni pa&iryo Zara

thushtra ahunem vairim frasrdvayo uiberethvanteiu &7&amp;lt;htuirim aparem

khraozdyehe frasrititi, turn zemara-gt ~o akerenavo rispe daeva Zarathushtra t

yoipara ahm&t mro-raoda apataycu paitiwja ,:c?a, yo aojishto //o tanchislito,

yo thwaJchshishto, yo asisfUo, yo ashvcrethrajdnstcmo abavat tnainir&o daman.

Major Horn Yasht or Yacna Ha IX 12, 13.

Thou wan loftily born for Pourushas^a. riyhteous Zarathusldra of

the house of Pourushaspa, estranged from Dacm and ddcd with Ahura.

Zaratliushtra thou wast the first
ivho chanted most charmingly and with the

lest intonation the Ahuna Vairya four time* in the Iranvej, and thou

Zarathushtra made buried underground all the Daevas who ere now were

moving about in the guise of men on Ms earth-thou who art most powerful,

strongest, most agile, most speedy, and most sveeessfully triumphant in the

creation of both the spirits.
9

3 Vacnemnem ahmat para dacva patayen ; mencmnem mayto frdvoit.

Vaenemncm apara karshayen jainisk Jack* maAyalcaeibyo, &amp;lt;M &amp;lt;a sMoghen-

tish gen&rio hazo vware^yen daeva. Aat U ac-co ahuuv tatryo yvi

asMmnem Zamthnshtrew /rast&iwjat ^erefhwantem
akkhtmnm apare,

khraosdi/ehc/rasruUi smiara-g-ui avasat vispe dacva ayecnya acedia.&quot;

Jamyad Yasht 80, 81.
/

The Daems disappeared at the rigM of Zarathushtra, mee vanished at

Ms mere sight, the genii withdrew from me,i at his siyM and the daeva,

qroaned and wailed aloud and desistedfrom harassing. Moreover holy Zara

thushtra chanted forth the 0c ward ofAhuna Yar four times with
intonat^

^vhereby all the Daems unworthy of attuncment and unworthy of propi&amp;gt;

twn were forced underground.

Uiti davata ho yo du^o anyhro mainyush pouru-mahrko-noit

Ui^aMi tnft ah.na
r^a

a***

asma lato-masao ; tapayeiti
-Mm asha va^shta manayen

sl^tem ;raeko me hacha angl&o zemat vangho
^rmooM

yo

famayeiti yo SpilamoZarathmhtro.&quot;
Asbish Vangh Yasht 20.

. The -ill-informed Evil Spirit full of death of the spirit bawled out thus;

-- all the To**** could not shatter me again* my M, but only Zarathush

suppressed we against mv .Mi-he snMes me * the word of Ahum

50
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Var&amp;gt; a weapon as enormous as a stone slab ; he melts me with the Best Word of

Ashem in the same ivay as he would melt down metal ; my disappearance from

this earth does benefit unto me. He who repels me is only Spitama Zarathush-

From these passages we learn that the most heinous vibra

tion-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 &quot; Yathd Aim Vairyo&quot; and &quot; Ashem

Vohu&quot; only on account of the unsurpassed strength of Ashoi of

that greatest soul. The word &quot;

Daeva&quot; 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 &quot;

Agha-Minthra or

Evil Thought-force and &quot;

Agha-Mantlira&quot; or Evil Charms. The

persons who are addicted to these malpractices are also called

Daevas.&quot; There are various classes of &quot;

Daevas&quot; who are given
to the practice of various kinds of &quot;

Drujih.&quot; Those who make
use of the excretions of the body such as hair, nail, blood, flesh,

etc., and practise 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
&quot;

Manzainyan&m Daevan&m&quot; in

the Avesta, for such &quot;

Daevas&quot; spread an influence which kills the
&quot;

Vohu-Mithra&quot; or Good Thought energy of people around.

Similarly we have in the Gosh Yasht other types of Daevas
such as the

&quot;Khyona,&quot;

&quot;

Varedaka&quot;
&amp;lt;&amp;gt;

Darshinika&quot; and in the

Srosh Yasht the &quot;

Varenya&quot; Daevas. The process of these

Daevas of keeping themselves in touch with the most obnoxious

kehrpa&quot; 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 &quot;

Daevaycujna&quot; or attunement with
the Daevas.

The arduous task of shattering all 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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exalted 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 allegorical

story, but a scientific fact based on the most abstruse laws of

vibration, colour, and magnetic electricity. The &quot;

Usht&na&quot; or

life-force or vitality that sustained the unseen graphs of the

Daevas, was shut out by the Staotic effect of &quot; Ashem Vohu&quot;

chanted by Zoroaster with a special permutation of its words, and

thereafter the lifeless shell or &quot;

kehrpa&quot;
of Daevas was bombarded

by the firy Staota of &quot; Naisimi Daevo&quot; and the most powerful

Staota of &amp;lt;c Tatha Ahu Vairyo&quot; When the &quot;

Gob&r&quot; 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 &quot;Hariri&quot;

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 thereofsimultaneously disappeared. Thus the greatest

achievement of transmuting Asar-i-Tarikih into Asar-i-Eoshnih,

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 Spiritual

potency. &quot;Manthra&quot; is the metallic weapon as it were, &quot;Mithra&quot; is

the handle thereof, and &quot;Ashoi&quot; is the energy requisite for wield

ing the mighty weapon of Mithra and Manthra. As Zoroaster

belonged to the &quot;

Nab&nazdi&htan&m&quot; class of souls, and since he

was &quot; Ashem Ashavastemo&quot; 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 &quot;

Nith-nash-i-Druj&quot; 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.
&quot; Paiti ahmdi avasliat yo Spitamo Zarathushtro hdvanacha

t tasli-

tacha, haomacha, vacha mazdo-fraokhtamana zaya asti vahishtem; ana
vacha vandni, ana vacha apayasdnd ana zaya hukeratdongho, ai duzda,

anghra mainyo; dathat spento mainyush, dathat zarunc akaran&
} fradathen

ameshdo spentd hukhshathra huddongho,&quot;

-Vendidad XIX ; 19.

u
Spitama Zarathushtra responded to Anghra Mainyu //a-

vana or metal tumblerfor pounding Haoma, Tashta or metal plate
for purifying the Haoma, and Haoma and the Mazda-declared

Word or Manthra these are my best weapons. I must smite thee

and I must suppress thee with that Word and with those well-pre

pared weapons, thou ill-informed Anghra Mainyu these weapons
have been created by Spenta Mainyu in the Boundless Energy and

by the well created Amesha Spentas of good power&quot;

The above quoted paragraph, one of the best Avestic testi

monies to the efficacy of rituals, and especially of the Haoma cere

mony based on the subtle laws of electricity of which 81 kinds

have been taught in the chapter on &quot; Khdstra
&quot;

by Zoro

aster 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 all 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
&quot;

Yaozddthra&quot; 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
liAshahe Khdv&quot; i.e. Foun

tain Source of Asha expounded in the Zoroastrian Law, and

referred to in Yacna Ha 10.
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Thus the soul that had already been &quot; Uru-raost
&quot;

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 actual tangible fight waged with the help of the vib

rations, colours, and thought-energy, and word energy and ritual-

magnetic energy for the grand purpose of shattering all the undesir

able grossest graphs created by the most abominable type of men
termed Daevas under the guidance of the Evil Spirit, the Prince

of Darkness and Materialistic 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 souls in the universe.

Now the writer of Zoroastrian Theology has also referred to this

subject, viz,, of the effect of Zoroaster s presence upon the Daevaa.

(i) On pp. 158, 159 he says under the heading
&quot;

Anghra

Mainyu grovels before Zarathushtra&quot;

* On the advent of Zarathushtra, as the true prophet, this soul of

righteousness stupefies him, because he sees in the earthly embodiment of

Ahura Mazda s will his eternal 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 either for

body or life. Angra Mainyu determines to overthrow such fait.i on the part

of the prophet to whom he is so opposed, and resolves to wreak vengeance

upon him. He clamours for the death of the sage, and lets loose legions of

demons to assail him. But the chosen of Ahura Mazda is found to be on

impregnable rock, not to be moved. The blesssd one scatters his assnilants

in flight. They rush howling and weeping to the regions of darkness, or hell.

Defeated and dismayed the Evil Spirit bewails that Zarathushtra alone has

accomplished what all the Yazatas 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 Vairya by Mazda put

Angra Mainyu to flight,
and as a consequence the Evil Spirit crouches in

abject servility to Mazda s prophet, who has hurled him backward into the

darkest
abyss,&quot;
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All these words are quoted on the authority of the Vendidad

XIX., and Ashish Vangh and Jamyad Yashts by the writer who

regards these as Later or Younger Avesta, not given by the

prophet himself. Hence the writer is prone to believe all this

talk about Zoroaster s fight with the Daevas as allegorical or my

thological or poetic expressions of some later writers, for he is. at

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 tlie Daevas. Those who

regard all Avesta as neither pre-Zoroastrian nor posfc-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 tbe writer of Zoroastrian

Theology is utterly ignorant of the essential central spirit of

Zoroastrianism based on the &quot; Uru &quot;

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

(ii) On p. 102 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 all those

demons that roamed about on the earth in human form sank beneath the

earth afc the appearance of the
prophet.&quot;

This is quoted from the Fravardin Yasht 89, Vendidad XIX,

Jamyad Yasht 80, and Yacna Ha IX. Such ideas appear at

first sight to be merely poetical imagery, but when the Avesta is

deciphered, all the meanings in such passages become scienti

fically intelligible to us. Such passages at least testify to the

great spiritual potentiality of the soul of Zoroaster in pursuance

of the highest summit of the mountain of unfoldment that he has

attained. The writer says on p.
129
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&quot; Ahura Mazda has appointed Tishtrya as the lord of all other stars, even
as he has ordained Zarathushtra as the spiritual lord of all mankind.&quot;

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 &quot; aevo

sdsndo gushata&quot; and &quot;uru-raost&quot;
&quot; hu-demem vakhedrahya&quot;

&quot;fshuyantaecha&quot; and &quot;vastryaicha&quot; 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 says on p. 195

&quot; Zoroaster is a historical personage in the Gathas. In the later Avesta,

he is surrounded by an aureole, and becomes superhuman ; but in the Pah-

lavi works his personality is enshrouded by miracles, and he is transformed

into a myth. The fascination of marvels in religion is an unmistakable sign

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. Perhaps
in consequence the life-story of Zoroaster, as told by the writers of the Pah-

lavi period, is similarly stamped with the mark of the miraculous. The

Gathas and the Younger 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 calling of the prophet.&quot;

This disbelief of the writer of Zoroastrian Theology in the

miracles and marvels of the prophet Zoroaster, is purely a result of

the sceptic 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 Zarathushtra in 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 $51 Nasks, and thus opens a vast field of

investigation into the grand principles of Zoroastrianism for devo

tional students ofAvesta and Pahlavi languages. When we refer to

the summary of the Nasks given ante in Chapter I. we find that the

Varsht Mansar NasJc 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-Anglieush 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 spiri

tual birth in Heaven, and his material birth on earth, of his

conference with the Deity at thirty years of age, and the occur

rences 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 Eevelation,

alluded to the conferring of the Divine Wisdom upon Zara-

thushtra, his vision of the infernal region, the propagation of

Zoroaster s knowledge of the Divine Eevelation to the world, and

his attraction of mankind to it. The Hatu-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 Zoro

aster is never a myth, but originally a Zoroastrian fact mention

ed in the Nasks. Even the veteran Pahlavi scholar B. 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 selec

tions of Zad-Sparam, Chap XII-XXIV. With reference to the

Pahlavi texts of the miracles of Zoroaster, West says

&quot;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

Cbitradad 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 re

velation (deno), which may be safely assumed to have

had an Avesta original, there are many passages inter*

spersed with glosses, such as the Pahlavi translators ha

bitually 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 spe

culate 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 Nask-s specially

devoted to these legends have been lost. The chief refe

rences 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.&quot;

The reader will be able to learn from these weighty words

of the veteran West that Dr. Dhalla is 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 &quot;miracles of Zoroaster in the

extant Zoroastrian Avesta scriptures and Pahlavi writings, which

is supernatural. These miracles must be looked upon as super-
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physical, for they necessitate for their successful performance per

fect power of Ashoi or attunement with all the Laws of Asha to

gether with complete cognizance of the Laws of the Four Planes

of the Universe viz., the &quot;ifino? or the Spiritual, the &quot;Jern&ni&quot;

or the Luminary, the &quot;

Arv&hi&quot; or the ultra physical, and the

&quot;Jesm&ui&quot; or thephysical,-of which the former two termed &quot;Ilasti&quot;

are permanent and everlasting and Constant, and the latter two

termed &quot;Nisti&quot; are transitory, evanascent and Variable. One in

stance 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 itg

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&quot; or psychic

centres in the
&quot;Kehrpa&quot;

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&quot; 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 original

interpretation by the grace of God in the near future. Meanwhile

such abstruse subjects must be patiently studied and investigated,

and cynical strictures and ridiculous remarks must be desisted

from by the students of bare Avesta philology.

What should be said of the inconsistency of the writer of

Zoroastrian Theology who does not recognise the unparalleled

personality
of Zoroaster as above the human stage of the spiritual

development, and who cannot believe in the performance of

miracles by Zoroaster whom the writer regards as &quot; an ordinary

commonsense man,&quot;
when the same writer says on p. 225
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(i)
&quot; In fact the Mazdayasnian religion itself is the innate intelligence

of Spena Menu&quot;

on the authority of the Pahlavi Dinkard.

(ii)
on p. 237 that

t( the prophet Zartusht prayed to them i. e. (Izad*) to grant him the

power of spiritual leadership/

from the same Pahlavi Dinkard.

(iii)
on p. 177 from the Avesta Yacna

&quot;Ahura Mazda proclaims to Zarathushtra, certain rules of

righteousness by the practice of which he could pass over the bridge

to
paradise.&quot;

(iv) on p. 138 on the authority of Aban Yasht that-

The boon that Ahura Mazda seeks is that he may win over

Zarathushtra to think after his religion, to speak after his religion,

and to act after his religion.&quot;

(v) on p. 147 he says from the Fravardin Yasht

Ahura Mazda advises Zarathushtra to invoke them (the

Ashaunam Fravashinam) whenever he finds himself in danger.&quot;

If Zoroaster received the influx of the essential spirit of

Spena Mino, if he could put himself en rapport with the Yazads

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 spiritual
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 &quot;Hvov men-

tioned as the wife of Zoroaster, nor the three names &quot;Aesatvdstra

&quot;Urvatatnara,&quot;
and &quot;Hvare-chithra&quot;

as the sons of Zoroaster, nor

&quot;ftaiJ,&quot; Tliriti? -Pouruchisti&quot; as the daughters of Zoroaster.

These seven names are found in connection with Zarathushtra in
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the extant Avesta especially in the Pravardin 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 specu
lating 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. S. B. E. Vol. V., we
find an account of the wives and children of Zoroas-
ter which seems to be absurd on the very face of it.

The Gatha Vahishta Ishti Ha 53 has been interpreted by
the translation-rememberers as a matrimonial arrangement made
by Zoroaster of his daughter Pouruchisti. If the students of phi
lology once cared to remember that Avesta and Pahlavi writings
have their own &quot;

Mzeng
&quot;

or &quot;Karnz&quot; or mystic meanings to

be deciphered only by the laws of Staota and not by the rules of

grammar, many absurdities and non-sensical ideas created by the

philological students would be shown to contain deep philosophi
cal meanings of Spiritual powers and forces. The principle
of

&amp;lt;

Khaetvadatha
&quot;

which implies the spiritual conjunction
of

&quot;Sharif&quot; or the Superior self with &quot; Khasis &quot;

or the In
ferior self the ideal union of Spiritual Masculinity with Spiri
tual Femininity which can be attained only by exception
ally 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
11 Khaetvadatha &quot;

could not have his &quot; Half or &quot;Spiritual

Counterpart
&quot;

outside of him, and that therefore he stood past
the institution of marriage. The &quot;Khaetvadatha&quot; principle
which necessitates married life for all the followers of Zoroas.

trianism, emphatically lays down that Magavans are far above

the rule of marriage, and hence Zoroaster the greatest Magavan
could have no wife nor children. All 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 &quot;

Uru-raost&quot; or &quot;

Highly Evolved One.&quot;
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We are here merely laying down some lines of study very

superficially for an ardent truth-seeking student of Zoroastrian

ism, and this book being merely a review we cannot enter into

the details of all such profound subjects requiring much space.

Bub from all these points worthy of patient study and investi

gation we are able to see th.it the speculative teachings of the

philological students of the Avesta and Pahlavi languages are

not at all 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 original

&quot;Khshnoom
&quot;

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 calling Zoroaster

at times a u commonsense philosopher/ He says:

&quot;

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 rem

nants from falling into the slough of pessimism and gloom, twelve centuries

ago, when the Zoroastrian community stood appalled by the national catas

trophe 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 all 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 Parsi exiles sought an

asylum in India Zoroastrian virtues have made the modern Parsis

o-reat A religion that produces such results in the practical life of

a community well deserves the epithet excellent/ which the Mazda-wor

shipping 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, Zarathushtra s religion is the best sedative for him to-day. So

will it be in all social unrests, economic crises, and, religious upheavals of the

future. Zarathushtra has been the hope of the Parsis in the past. So is he

now, and so will he be for ever.&quot;

By the words chosen of Ahura Mazda&quot; (&quot;the only one

known to Ahura Mazda &quot;

according to Qatha 29) the writer im

plies the admission of the unique position of Zarathushtra in the

universe. He also admits the universal greatness and universa

lity of the Zarathushtrian Religion or the Universal Law of

Unfoldment as taught by Zoroaster. The characteristic great

ness of the Daena-i-Zarathushtri is expressed by the phrases
4 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
* Zara

thushtra 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 all times, only if the enlightened

Parsi community of today were to revere all the extant Avesta

Scriptures as veritable relics of the 21 Nasks of Zoroaster.

Hence with sincere devotion allied with real knowledge of all the

scientific laws of nature expounded in the entire Law of Zara

thushtra, a few glimpses of which are traceable even in the

meagre extant Avesta texts, if the educated Parsis of today were

to avail themselves of a practical observance of the most import
ant 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 on earth.

In fine in order to understand the unique position of Zara

thushtra and the great potency of his soul for helping all the

souls on the earth onward in the path of &quot;Urn&quot; or Spiritual

Unfoldment, we shall remember the following most rememberable

words from the Hoshbam prayer
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&quot;Hakhshya azem-chit yo Zarathushtro fratembn nmiuian&mclta, vis-

amcha, zantilndmcha, dakhyun&mcha, angh&o daenayw anumatayaecha,

anukhtayaecha, anvarshtayaeclia* y& Ahuirish Zarathushtrish.

Yatha no aonyhdm Shato-manao, Vahishto-urvano, Khathruvaitish-lanvo

hento vahishto anghush, dhtosckott Ahuire Mazda jasentdm.

Asha-vahishta, Asha-sraeshta, darcsdma thivd, pairi-thwd jamydma,
hawem third hahhma&quot;

Yacna Ha 71.

&quot; 1 myself ivho am Zarathushtra shall lead the foremost ones of the

Nmdn, Vis, Zantu and Dakhya, along the line of the Thought, Word and
Practice of this Law which belongs to Zarathushtra of Ahura.

Hence these of ours, i. e. the minds having become ecstatic, the souls

beatified and the bodies aura-ful, having cognised the Best Existence, they

shall approach Mazda, Thou of Ahura;

With the Best Holiness, with the Most excellent Holiness, must lue see

Thect must ive approach Thee, must we associate with Thee /&quot;

These words require a good deal of comments for they ex

plicitly 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 un

seen planes of the universe, and these terms are found specially in

connection with the four Gahsor periods of the day viz, Ushahin,

Havan, Eapithwin, and Uziyirin. Again the word &quot;Zarathushtra&quot;

in this passage and in the Gathas refers either to the prophet him

self or to the &quot;Gatha&quot; i. e. the Spiritual Lord of the same name in

the Jirmani plane, and it is a very interesting study based on the

knowledge of theLaws of Staota, which enables the student to make

but the original meaning of a certain Avesta word 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 if from any devout admirer of the

Law of Zarathushtra :

Hail ! Bringer of Light and Preceptor of Ashoi ! Holy

Spitama Zarathushtra 1 You who informed us of the Great Law
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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 all its perfection phy

sical, mental, moral and spiritual), 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 well thought word the Avesta)

as the one most powerful Agency whereby to achieve Bavan-

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 Yatha Ahu Vairyo modifying the Yatha Ahu Yairyo into

the Gathas, Vendidad, Yizashn, etc., covering twenty-one Nasks

instilling into all these Staotic Manthras (Vibrationary words)

your highest Powers of Humata, Ashoi and Khoreh, so that your

blessed chanters of the Manthra may be also filled with Khshnoom

of the Gathas (the Ecstatic 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

therino-magno-electro-vibratory forces of all 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 innumer

able efficient forces of Yazads and other Ministers of Grace ; you

who taught us all the grand rituals of Nirangdin, Vendidad,

Yazashna, Baj, Afringan, Bareshnum, Dokhma-Nashin, etc. all

these founded on the grand Laws of &quot; Uru &quot;

or Unfoldment of the

Urvan, viz.) the subtle laws of thermo-magno^electro-vibratory
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forces in the universe you who taught us all these and many
things more ad infinituni, how much are we indebted to you !!!

Beloved, Holy, Spitama Zarathushtra ! how shall we show

our sense of obligation to you who gave us the Science of Scien

ces, Farhanghan Farhang, Manthra Spenta the knowledge of

knowledges, Manthra Spenta !!! You who possessed knowledge of

all the planes of the universe ; you who have the highest Intelli

gence Asn-i-Yir
; 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 Dkaeshanam and

Naba-Nazdishtanam
; you who are &quot; Ururaost Asto&quot; gone to the

highest stage of a prophet ; you whom Ahura Mazda gave
&quot; Hude-

mem Vakhedrahya&quot; &quot;the certificate of communicating the Word;&quot;

you who &quot; alone heard His canons&quot; (Aevo sasnao Gushata); you
who are &quot; Mazdo Frasasta&quot;

&quot;

taught by Mazda;&quot; you who are
&quot; Hatam Hudastemen, Raevastemem, Kharenanghuastemem . , .

&quot;

&quot;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 Infold-

ment to Unfoldment&quot;; you whose Soul is beyond comparison

among the mortals ; you who are &quot;

superior to Yazads and equal

to Ameshaspends ;&quot;
we turn with hands and eyes uplifted to*

wards you, the Ratu, the Representative, the Viceroy of Ahura

Mazda! Ashem Vohu !!!
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CHAPTER XI.

Miscellaneous.

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-called
* reformers

*

or a handful of persons who suggest all sorts of iconoclastic changes
in the observance of religious canons, as a result of their own spe

culation upon the imperfect translations of the extant Avesta read

by them. The writer uses such phrases as

&quot; The reformers now
argued&quot;

on p. 344.

&quot; The reformers pointed out&quot; ibid.

&quot; The reformers further said&quot; on p. 345.

lt The reformers urged&quot;
on p. 346.

The new school said ibid.

The reformers took up the question&quot; on p. 348.

&quot;The new school assailed&quot; on p. 349.

The peculiar use of the term &quot;

reformers&quot; by the writer of

Zoroastrian Theology, puts the reader into a blaze of amazement.

We must remember that every sort of reckless change made in

anything does not necessarily imply reform or
*

progress*. Very
often such thoughtless changes result in deterioration and retarda

tion in accordance with the adage
&quot;

Trying to better oft we mar

what s best.&quot; This adage has been proved to be true in the case of

the too much boasted reform in the profession of Zoroastrian

religion. All the subjects which are treated in the ten chapters

ante, and many more besides, constitute the hobbies of the so-called

Parsi reformers numbering about a hundred in the whole com

munity of a hundred thousand ; e. g.
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(
i ) Disbelief in the existence of the 21 Nasks of Zoroaster.

(ii) Advocacy of Jud-dinism or proselytism and marriage
with the aliens.

( iii ) Ridicule of Zoroastrian Rituals.

( iv ) Importance attached to the imaginary views of foreign
writers as ifthey taught the original Zoroastrian teachings.

( v) Fondness for animal-killing in the name of Zoroastrian

religion and rites.

( vi ) Ridicule of the efficacy of the Avesta Manthra recital

for prayers, and advocacy of prayers in GujJtrati or

English.

( vii
) Disbelief in the existence of &quot;

Magava&quot; or Ideal Holy
Priest.

( viii
) Imaginary fad of there being more than one writer of

the Original Avesta Manthra.

( ix ) Cynical view of the Zoroastrian mandate of seclusion of

women in menses.

( x ) Unworthy opinion of the position of Zoroaster as prophet
in the universe, and perverse disbelief in his performance
of miracles

And many more are boastfully included in the so-called

Reform-movement floated by persons who have become

non-Zoroastrians in belief and practice.

In fact the present situation of the Parsees with reference to

their religion is badly in need of genuine reformers i. e. persons

who with the unfoldment of their spiritual powers by virtue of

their Ashoi, are able to reinstate the original teachings and prac
tices of Zoroastrianism that are lost to us. We are really in need

of religious reformers and leaders like Arda Viraf and Adarbad

Mahrespand. The writer of Zoroastrian Theology has also re

ferred to these saintly reformers on pp. 192, 193 as under
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&quot;The revival of Zoroastrianism continues with unabating zeal. The

great work inaugurated by the first of the. royal House of Sasan was zealously

continued by his descendants and notably by Shahper II, who brought the

work to completion with the help of his illustrious Dastnr and premier
Adarbad Mahraspand. Hani s heresy was at its height during this period,

and Adarbad strove hard to restore the faith of his people that was under

mined by the misguided leader s heretical teachings. In order to prove the

marvels of the faith, Adarbad is reported to have submitted himself to the

ordeal of the molten metal and to have come out unscathed

Another source states that still further steps were taken to put the truth

of the religion to the test. Several pious mobads were convoked to attend at

the temple of the fire Froba, and there ti consider the momentous question of

deputing one of their number to visit in a vision the spiritual world and thus

to bring back from the angels themselves a first-hand knowledge of matters

spiritual for the complete restoration of the religion. Seven holy men were

first elected from the assembly. Out of this number Arda Viraf was selected

as the most righteous and saintly. After preliminary ceremonies this holy

man entered into a trance for seven days and nights, during which he was

transported- in spirit to the other world. His soul aspended into the realm of

heaven, traversed the spiritual regions, and after beholding paradise visited

likewise the inferno, Viraf described the experience of his visions .and thus

contributed to rehabilitating the faith of the people in their historic
religion.&quot;

Indeed we are greatly in need of an Arda Viraf and an Adar
bad Mahrespand in this age of boasted intellectual progress and

rationalism in order to bring round the so-called heretical Parsi

reformers to their proper senses. Verily we want a religious

teacher and preacher longed for in the Gatha 43 3 and the

Yacna Ha 62 or Atash Nyaesh, and Gatha 44 16.

&quot; Ye mo erezush savangho patho sishoit^

Ahya anghciish astvato mananghtischa,

Haithyeng &-stish yeng a shaeti Ahuro,

Arcdro ) thiu&wdns t huzentushe } spento, Mazda.&quot;

&quot; A person who might teach us about the Right Paths of Spiritnal-

Benefit of this corporeal existence and that mental spiritual existence where

Ahura resides apersonwhoisthyim-okert of thy flank, of good wisdom
and beneficent, Mazda.&quot;

Gatha 43 3.
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&quot;

Dbybo me dtarsh puthra Ahurahe Mazd&amp;lt;io t

la me anghat afrasaongh&o nuremcha
Yavaechat&ite vahishtem ahum ashaon&m raoclianghem vispo-
kh&threm.&quot;

&quot; Ahurahe Mazdho Puthra Fire, grant unto me such as would be for
me now and for ever a teacher of the Best Existence of the Holy, shining and
all-illumined.&quot;

Yacna HJ
A
I 62 or Atash Nyaesh.

&quot; Chithra, moi dam ahumbish ratum chizdi&quot;

&quot; Point out to me an original wise guide for both the existences.&quot;

Gatha 44 16.

We see in these Avesfcic yearnings that the world is in

need of spiritual leaders and holy guides, and the Zoroastrian of

to-day does not require a lawyer-like twister of facts in order to

preach one s own invented idols-of-the-mind. We want in this

age of intellectual deviation and spiritual darkness such Zoro

astrian reformers as are described in the afore-quoted three

passages.

The writer himself on p. 62 says emphatically, that

flT^.atfT
v[&quot;

u-. fljaoJ&t i .

(i) &quot;Progress is the Zoroastrian watchword. Mau s birth is an

ascent to the state of final perfection... The establish

ment of the Kingdom of Righteousness ia the one universal

ideal, which knows no change. Ahura Mazda will bring about

the renovation of the world in accordance with his divine will.

The whole universe moves towards the realization of this state

of perfection, and humanity evolves towards this ideal. The

righteous at all times help to bring this great event nearer by

their deeds, even though the onward march may be beset with

obstacles, and progress at times may be retarded, yet it can

never be wholly arrested If progress and evolution

seem to be slow, the faithful need not
despair.&quot;

In a similar strain the writer adds on p. 181,
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(ii) Zoroaster in his religion has postulated a renovation of the uni

verse, a new dispensation in which the world will become

perfect at the last day The world progresses towards

perfection. Iniquity and wrong are to be ultimately supplant

ed by equity and
right.&quot;

Similarly on p. 284 we meet with the following words.

( iii. )
&quot; The work of regenerating the world, which was commenced by

by Gayomard, the first man, and was looked forward to from

the time of the Qathas, will be brought to completion and

perfection by Soshyos, the last saviour Gayomard,

Jamshid, Zaratusht and all pious men who have worked for

the betterment of the universe are among those that help in

bringing about the final renovation. The great work proceeds

with greater or lesser success according as mankind are

stronger or weaker in the practice of righteousness at various

period.&quot;

Lastly we shall put one more reference from p. 150.

( iv. )
&quot; Each age has its righteous persons by the million, who further

the human progress. The Fravashis of such only are com

memorated.*

All these four references lead one to the convincing conclusion

that the writer of Zoroastrian Theology understands the meaning
of genuine reform or progress. This idea of human progress or

genuine reform is corroborated from the Gathas 61 19 48

850 546 3-48 1350 746 734 13 as well as

from the other Avesta. We cannot quote here all these Avestan

passages which prove that reform or progress must needs imply
unfoldment of the soul and development of the spiritual potencies

within ourselves.

The writer s grievous inconsistency is to be noticed when we

read pp. 343-351 of his book under the chapter entitled &quot;The

Reform Movement.&quot; In this chapter the writer concurs in the

iconoclastic destructive method of a handful of so-called reformers

who feel a natural disgust for the observance of all the Ashoi-

Tarikats ordered in the Zoroastria.n Scriptures, The followers of
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Zoroastrianism do require progress and reform for the upliftment of

their spiritual status, and the exaltation of the position of their soul.

The ideas of progress and reform preached in the Gathas and
other Avesta do not in the least imply the shabby nonsensical and

absurd innovations of speculative views and beliefs of some persons
who have become in reality unbelievers regarding the original

tenets of Zoroastrianism. Advocacy of smoking, unscrupulous

falsehood, looseness of morality, moving about bare-headed or

without proper covering for the head, neglect of seclusion of

menstruous women, cruelty to animals for food, luxurious enjoy

ment of wine and woman etc., etc., are a few of the very nasty

points which the so-called reformers strive to carry. The sincere

faith-abiding members of the Parsee community constantly join

their hands in prayer to Ahura Mazda to weed out such a reform

movement, and to transmute the ideas of their progenitors from

those of Asar-i-Tarikih into Asar-i-Roshnih. Both in Avesta and

Pahlavi we find the re-iterated idea of renovation or freshening of

the Soul (Av. Frasha-Kereti ; Pahl. Frasho-gard) individual as

well as collective, and the faithful Zoroastrian has to move

onward towards this golden prize of Frasha-Kereti or Spiritual

Juvenascence. This is real reform and proper progress, and the

burning of the heart for the sake of Spiritual Development is the

one need which the intrinsic reform movement ought to supply.

&quot;Man has an inborn impulse that prompts him to strive after the divine.&quot;

is a veritable truth averred by the writer on p. 223, and

these words of his own ought to have taught him the meaning

of progress or reform movement.

( B ) Zoroastrian Religion,-Is it philosophy, theology, or occultism?

We find some queer expressions in the book of Zoroastrian

Theology, putting the reader into some confusion as to whether

Zoroastrianism is philosophical, theological or esoteric.

(i) On p. 356 he says under the heading
k

&amp;lt;

Investing

Zoroastrianism with a philosophical garb&quot;
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Khshnooni&quot; THE ORIGINAL Zoroastrian Esotericism*

&quot;The religious system of Zoroaster is theological rather than philoso

phical. This theological aspect of their faith does not satisfy the Parsi

theosophists. They attempt to convert their faith into religious metaphysics

with the object of giving it a rational aspect. They aim at an adjustment of

the fundamental Zoroastrian concepts according to the standard philosophy

of their society, which is an eclectic system drawing its materials mostly from

Hinduism and Buddhism, and which is subversive of the babic principles of

Zoroastrianism. The different philosophical principles and theological doc

trines of various religions are the distinguishing features by which one re

ligion is marked out as separate from another. Would this philosophical

garb, then, made of non-Zoroastrian materials, add anything to the inherent

excellence of Zoroastrianism ?
&quot;

Certainly not. It must be admitted that Zoroastrinism has

its own esoteric line peculiar to itself, known in the Gathas by the

Avestic name &quot;

Khshnoom&quot;. Modern Theosophy which is an

eclectic system no doubt and which moreover is particularly

esoteric Hinduism and Buddhism cannot throw any real light on

the deep teachings of Avesta which requires their own key of
: *

Khshnoom.&quot; The contentions of the writer in the above-men
tioned paragraph require little contradiction, but we must say

emphatically that Zoroastrianism is both theological and philoso

phical with a very marked individual philosophical system of its

own native birth and origin i. e. of purely Avestic and Zoroastrian

origin. The writer is badly mistaken when he denies that Zoro
astrianism has any philosophical aspect of its own. Zoroastria

nism underlies a complete philosophical compass of its own which
when brought out throws the student into deep joy and great
wonder. We have by this time been able to see from the former

pages of this book that Zoroastrianism is characterised by a con

sistent and symphonious philosophy of its own which alone dis

closes the greatness and excellence of this most ancient and unique
Law of Zarathushtra.

(ii) On p. 16 he distinguishes religion from philosophy
thus

&quot;

It is not a sound system of philosophy that attaches all possible interest
to the next world atone, deriding this, and remaining out of touch with real
life &quot; Religion should foster civic virtues in man. In addition to

making mankind holy and righteous, religion should aim at making mankind
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patriotic and heroic. Zoroaster, the realist, the practical commonseose

thinker, does not encourage exaggerated unworldliness. Earthly life has a

greater value and a deeper significance than the ascetic would acknowledge or

believe Spiritual virility and not spiritual inactivity is the ideal

Progress and civilization become, thus, a duty for the followers of the ancient

Iranian creed. Zoroastrianism is active, practical, and militant.&quot;

(iii.) A similar distinction is made on pp. 357, 358 be

tween religion and philosophy.

&quot;Philosophy attempts to give a rational solution, based on human

observation and experimentation, of various problems, which religion claims

to solve on the authority of prophetic revelation. This common object of

the two makes philosophy and religion most closely interrelated to each

other. Philosophy by itself can never be an all-sufficient source of satisfying

the needs of man. The divorce of religion from the daily life of man creates

a blank in the human mind, and philosophy cannot fill it Religion

has fixed canons, binding traditions. Its tendency is to put a lusting stamp

on the doctrines for all times. It rests upon the teachings of a prophet,

and nourishes them as an unchangeable heritage. Philosophy, on the other

hand, progresses with the times, and ever encourages fresh inquiry. It

always revolts from every kind of dogmatic teaching Hence there is

no system of philosophy which can claim absolute truth Religion

teaches to believe, philosophy teaches to doubt Religion and philoso

phy did not proceed hand in hand in Iran Religion should be such

that its ideals can be applied to our workaday world. Its teachings should

be applicable to the exigencies of daily life. It should find expression in all

the small and great acts of man s life. Its influence on the life of the in

dividual should not be casual and spasmodic, but constant. It should be a

living and a working factor, not a mere accident in life.&quot;

It is not at all clear from these words what the writer wants

,to convey about the Zoroastrian philosophy which as we have

already seen is implied in the Zoroastrian religion. Just as it is

true that there can be no Zoroastrian religion without Zoroastrian

rituals or without Zoroastrian canons of Ashoi, in the same way

is it true to say that there can be no Zoroastrian religion without

Zoroastrian philosophy of its own. Whether it is termed oc

cultism, esotericism or abstruse teaching or metaphysical explana-

tion or philosophy whatever name we call it by it is there as a

concomitant of Zoroastrianism. The Gathic terms
J
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Rdzeng&quot; cj-

&quot;

Yacna&quot; MUSCLES & VISCERA OF ZOBOASTRIANISM.

and &quot; Guzera Senghaongho
&quot;

L e.
&quot;

Mysteries
&quot; and *

Mystic
Doctrines

&quot;

are quite sufficient to point out that Zoroastrianism

constitutes very deep philosophy of its own which has not been

divulged by the school of philology at any time. Zoroastrianism is

the most practical Law since it is expressly militant, for the follower

of Zoroastrian Law has to fight the Druj out every moment of

his life. Spiritual activity is the Zoroastrian watchword, for life

in this world is only as a wicket gate to the spiritual life and pro

gress in the unseen world. A Zoroastrian has to do all the duties

of this world which naturally devolve upon him by the Law of

Action and Reaction (Av. Paitioget), but at the same time

while carrying out all his worldly obligations be has to remember

the final destination of his soul in the next world by the Pazend

Words recited in every Nyaesh and Yasht &amp;lt;c Man ano avayad
shudan &quot;2*. e

,

c&amp;lt; I have to go there.

In the Chapter on &quot; Life after Death
&quot;

on p, 54 the writer

himself says

&quot; The soul exists for the short span of its life on earth in the tenement

of the body. When the material frame crumbles into dust it flees heaven

ward. The bodily death does not mean the death of the soul, for that is

immortal. Man should therefore bethink himself to prepare for the journey
to the next world.

*

Hence it is seen that the physical body serves as an instru

ment for the development of the soul, and that life in this world is

but a means to an end the beatific existence in the unseen

realms, and the life in this world must every moment be guided

by the awe of the life elysian.

When he speaks of the distinction between philosophy and

religion, the writer may have in mind some branches of Western

philosophy, but we must emphatically say in the light of

&quot; Khshnooni that the Zoroastrian system of philosophy as

taught in the 21 Nasks of Zoroaster has a right claim to absolute

truth, It is awfully erroneous on the part of the writer to say

that in Iran religion and philosophy did not run hand in hand.

When the Zoroastrian religion was deprived of its muscles and

viscera i e., of tjRdsteng
* or Zoroastrian philosophy and &quot;

Yaqna&quot;

or Zoroastrian rituals, by the school of comparative philology, the
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&quot;Ashoi&quot; CENTRE; &quot;Rdzcng&quot; RADIUS;
&quot;

Yacna&quot; = CIRCUMFERENCE.

barebone skeleton was left to scare the Parsee community at every

glance at the dismal relic. Thus we see that empty vessels sound

most, and men who know practically nothing of Zoroastrian reli

gion, rituals, or philosophy dare to write verbose dissertations on

these important subjects only with the result of making a mess of

matters.

(iv) Then on p. 31 he says

&quot;

Righteousness is the will of Ahura Mazda ;
it is the rule of man s

duty, and to be righteous is synonymous with being religious Good

thoughts, good words, and good deeds kumata, huMta hvarshta form the

ethical foundation upon which righteousness rests and the basis upon which

the entire structure of the system of the Mazdayacnian philosophy is reared.&quot;

We have already seen in Chapter IX that Ashoi is the ful

crum of the Lever of &amp;lt;x

Uru&quot; or Spiritual Upliftment, and the

above-quoted words are put by the writer under the heading
&quot;

Eighteousness is the pivot around which the ethics of Zara-

thushtra evolve.&quot; We learn therefore that the Mazdayacnian

philosophy is there and merged into the Zoroastrian Eeligion

itself which is based on the 72 cardinal points of Ashoi or Prac

tical Piety and Kighteousness. The Zoroastrian philosophy is

never insipid, for it is always found in concatenation with the

canons of Holiness for observance in everyday life taught in the

Avesta.

(
v

)
A queer distinction between religion and theology is

to be noticed on p. 197

The Sasanian Church triumphed when she stood for the spirit of the

religion of Mazda; but she failed when she descended to rigid formalism,

stifled independent inquiry, stigmatized honest doubt as Ahrimaman, and

sought to overrule original thinking by dogmatic assertions. Religion de

ita own ends when it degenerates
into dogmatic theology.&quot;

We do not understand what the writer gives us to understand

by the words spirit
of the religion of Mazda.&quot; At least we

presume that he does not mean thereby one Gatha or all the

Gathasof Zoroaster. The so-called
&quot;

rigid formalism&quot; is really

speaking the drill for the practice
of Ashoi discipline

in order to
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fight the Druj out incessantly. We have already noticed the
&quot;

independent inquiry&quot; (!) and &quot;

original thinking&quot; (!) of the writer

himself throughout the book, which are summed up in speculation,

cynicism, ridicule, agnosticism, sarcasm, and what not. Zoroas-

triain religion when mutilated by the exertions of the philologist

is deprived of its natural shape and body, and under such tattered

condition of torture it seems to have degenerated into dogmatic

theology. When however the student is guided by the idea of the

existence of 21 Nasks of Zoroaster, he reverently approaches the

meagre remnant extant Avesta scriptures and tries to make out

some clues to the whole, harmonious and consistent philosophy

underlying the deep truths wrongly termed *

dogmatic theology \ \ )

In order to conclude it must be clearly borne in mind that

the Law of Zarathushtra implies therein everything viz., religion,

philosophy, theology, occultism, mysticism, esotericism etc
, etc.,

and in the absence of some glimpses of the entire system of Zoro-

astrian Law as propounded in the 21 Nasks it is quite useless and

needless to attempt at calling it one thing or another. When it is

remembered that Zoroastrianism is the revealed religion as evinced

from the Gathic &quot; Darshtoishcha Hem-parstoishcMi i. e.
&quot; inter

view and conference&quot; with Ahura Mazda, achieved by Zarathushtra,

or from the Avestic &quot; Mazda-fras&nsta
&quot; instructed by Mazda,&quot;

&quot;

Vispaeshu frashnaeshu, vispaemA hanjamanaeshu
&quot;

i. e.
&quot;

in all

the consultations and in all the interviews&quot; of Zoroaster with

Ahura Mazda, one can readily make out the absurdity of speaking

of Zoroastrianism as being a religion void of philosophy or esoteric

meaning underlying it.
.

It is very ridiculous to speak otherwise of the Universal

Law of Nature taught by Zoroaster which teaches about

1. The Four &quot;

Alain&quot; or Planes of the Universe viz.

&quot;

Minoi&quot; &quot;Jerm&ni&quot;
&quot;

Arv&hi^
&quot; Jesmani

&quot;

-the Spiri

tual, the Luminary, the Ultra-physical and the Physical.

2. The &quot; Zrav&n Akarna &quot;

i.e.
&quot; the Boundless Energy,&quot;

of
* c Athro Ahurahe Mazd&o Puihra&quot; the Fire-energy on

the ninth heaven of the Minoi Alain.
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3. The &quot; Zravm Dregho-Khaddta
&quot;

i. e.
&quot; the Self-asserting

Long-enduring Energy,&quot; of Atash-Berezo-savangh
&quot;

the

Fire-energy on the eighth heaven of the Minoi Alam.

4. The &quot;

Thw&ska-Khad&ta&quot; i. e. the &quot;Self-asserting

firmament-energy
&quot;

resulting from the revolution of the

Seven Heavens of the Jermani Alam.

5. The Seven &quot;Jirms&quot; or Luminaries on the heavens of the

Jirmani Alam viz.

. &quot;Kaev&n&quot; i.e. Saturn with the Fire-energy &quot;Atar-Khordtid
&quot;

of the First Order.
&quot;

Barjis
&quot;

i.e. Jupiter with the Fire-energy
&quot; ktw-Frobii

&quot;

par excellence.
&quot; Hiisam

&quot;

i.e. Mars with the Fire-energy
&quot;

A.titr-Gtt9basp&quot;

of the First Order.

&quot;Shams i.e. Sun with the Fire-energy &quot;ktar-Burzin-Meher*

of the First Order.

&quot;Mhid&quot; i.e. Venus with the Fire-energy
&quot;

Atw-Gwhasp
&quot;

of the Second Order.

&quot;

Tsirad&quot; i.e. Mercury with the Fire-energy &quot;ktnr-KhordM&quot;

of the Second Order.

&quot; Dae i.e. Moon with the Fire-energy
&quot; ktar-Burzin-

Meher &quot; of the Second Order.

G. The&quot;AHa&quot; or Conscious Intelligences and &quot;

Urvan&quot;

or Souls on each of the Nine Heavens, viz.

Heaven Akla Urvan
No.
9 Vohu Mana or tJAa Aval Farrokh Fravardin

8 Ardibehesht & Khurd&d Ardibehesht & Khurd&d

(in co-operation). (in co-operation).

7 Ab&n Tir

6 Ahura Mazda Amerd&d

5 Behram Shehrivar

4 Khurshid Melier

^ Tir Ab&n

2 Khurdad Adar

I Mohor Dae
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7. The Constituents of the Arvahi Alam viz.

Three &quot;Znh&quot; or ocean-like receptacles by name -

&quot;

Varkash&quot;,
&quot;

Frdkhan-kart&quot; and &quot;

Puitik&quot;.

Seven &quot;

Dakhyu&quot; or provinces of the jurisdiction of the

angel &quot;Meher&quot;, by name

*

kiwi-dakhyu, A.n(are-dakhyu t A-dakhyu, Upairi-dakhyu,

Adahi-dakhyu, Pairi-dakhyu and
kipi^dakhyu.&quot;

8. The transition stage of the soul from the Arvahi to the

Jermani Alam, and the station overseered by
{&amp;lt; Behman-

Shmi &quot;

i. e., Co-adjutor of Behman known in Avesta

as
&quot;

Khratu-k&to&quot; or Pahlavi K&r~i-Kherad &quot;

i.e.

Wisdom-Activity where the grand achievement of
&quot;

Khctftvadatha&quot; or Union of Spiritual Masculinity and

Spiritual Femininity is necessarily carried out, and this

station is dominated by
&quot; Atar- Mino-Karho 1

or Fire

Energy of Spiritual Causation, where both the energies

of &quot; Oeush Urvan&quot; and &quot; Geush Tashan&quot; goon in their

ceaseless activity.

9. The Four Planes of
&quot;

Akhshich&n&quot; i.e. Ultra-physical

elements of matter viz.

&quot;

Kurrat-ul-Asir&quot; i. e. Plane of Ultra-physical Fire-Ele

ment with the Energy
&quot;

Atar-Mino-Karko.&quot;

&quot; Kurrat ul-Nasim
&quot;

i. e. Plane of Ultra-physical Air-

Element with the Energy
&quot;

Atar-Vazishta.&quot;

* Kurrat-ul Msi
&quot;

i. e. Plane of Ultra-physical Water-

Element with the Energy
&quot;

Atar-Urv&zishta&quot; of the

first order.

&quot;Kurrat-ul-Ard&quot; i. e. Plane of Ultra-physical Earth-

Element with the Energy
&quot;

Atar-Spenishta&quot; of the

first order.
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10. The Six &quot;

Keshvar&quot; or Regions for the Passage of the

Soul through, in its Unfoldment March viz :

&quot;

Vidada-fehu&quot;
&quot;

Fradada-fshu,&quot; &quot;Savahi,&quot;

&quot;

Arezahi,&quot;
&quot;

Vouru-Zareshti,&quot;
&amp;lt;

Vouru-Bareshti.&quot;

11. The stations for the Soul s sojourn, according to the

resultant &quot;

Kerdar&quot; ot its Life-Account in the physical

world, after its departure therefrom, viz.

&quot;Var-i-Jam-Kard,&quot; &quot;Dbd&r-i-Gehdn,&quot;
&quot; Vahishtem-Ahurn-

Ashaondm^
&quot;

Kang-daez&quot;
&quot;

Garfish,&quot;
&quot;

Ap&khtara..&quot;

12. The constituents of the Jesmani Alam&quot; or the Physical

Plane, known by the name &quot;

Khanirath-B&mi&quot; and

regarded as the seventh {i
Keshvar.&quot; This includes

c&amp;lt; Mav&lid-i Salase&quot; or the three offspring of the Earth i.e.

the three Kingdoms viz.,
&quot;

Htiev&n&t&quot; i. e. the Animal

Kingdom with its two branches of
*

N&tek &quot;

i. e. man
kind having articulate speech, and &quot; Moflak

11

i. e, dumb

brutes
;

&amp;lt;c

Nab&t&t&quot; i. e. the Vegetable Kingdom, and
*

Jama/cU&quot; i. e. the Mineral Kingdom. The &quot;

//aera-

tAt-i-N&tek&quot; possess the Fire Energy
&quot;

Atash-Vohufry&n&quot;

of the first order with its four concomitant Energies

viz.
&quot;

Atash-i-Ddrd,&quot;
&quot;

Atash.i-Nairyosang&quot;
&quot;

Atash-i-

Khoreh&quot; and &quot;

Atash-i-Fr&h&quot; The Haevbnto-i*

Motlak&quot; possess
&quot;

Atash-i-Vohufryim&quot; of the second

order. The Fire Energy of the &quot; Nabatat
5&amp;gt;

is the &quot;Atar*

Urvdzishla&quot; of the second order and that of the &quot;JawtW&f&quot;

is the
&quot;

Atar-Spenishta&quot; of the second order.
. .. . I A

13. The One Thousand and One Staotic Currents constantly

flowing from the fountain-source of &quot;Khuna-Var&quot; or the

Tune Celestial, these Staotic Currents being known in

Avesta as &quot;

Hazanghrem Vairyan&m
&quot;

in the Aban

Yasht.

14. The Functions of all
4&amp;lt; Amesha Spend

&quot;

and &quot;

Yazad,&quot;

&quot;Gatha&quot;
li

Mino&quot; &quot;Dae&quot; and other Intelligences in the

grand administration of the Entire Universe,
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15. All the processes of attunement with the Staotic Currents

through the Medium of the greatest Angel
&quot; Sraosha

&quot;

both during the soul s short sojourn here by a life of

strict Ashoi, and after the soul s departure by means of

the various rituals viz.,
&quot; Vendidad&quot;

&quot;

Nirattgdin,&quot;

&quot;

Yzashne^ &quot;.% ,&quot; &quot;Afringm&quot; etc., etc.

16. The most majestic medium of ritualistic attunement

between this physical world and the unseen world is

known as M Afash-Varlmran &quot;

or Atasli Beliram.

This venerable Fire Energy Atash-Behram is specially

prepared with a laborious and elaborate ritual, and when

finally made ready it possesses the power of attunement

by means of Staotic Laws with all the 15 Fire Energies

enumerated above, viz., two of the Minoi Alam, four of

the Jirm&ni Alam, four of the Arvahi Alam and five of

the Jesmani Alam. The &quot;

Utht&na&quot; or Vital Energy of

these Fifteen Natural Fire Energies is accumulated into

the Artificial Ritualistic Venerable Fire &quot; Atash-Beh-

ram&quot; and this Sixteenth Fire &quot;Atash-Behram,&quot; serves

as the Ushtanic Battery for the transmission of the

aggregate, Staotic effect of the rituals of the Zoroas-

trians to the unseen world, and of the Staotic currents

from the unseen world to the physical world for the

prosperity and happiness and peace of the Zoroastrians

in the physical world.

The IC
Mazdayacnian and Zoroastrian

&quot; Law which teaches

about all these, and which covers all the sciences of the Universe,

which in short shows the entire track of the Soul s double March

of Infoldment and Unfoldment is termed &quot; Daena, &quot;

in the

Avesta and &quot; Din
&quot;

in Pahlavi, It is Eeligion, Science, Theology,

Philosophy, Occultism, Metaphysics, Esotericism and what not.

The literal meaning of the word &quot; Daena
&quot;

( from Av. Di = to

see + na = abstract noun suffix -f a = instrumental suffix ) is

&quot; the medium of seeing
&quot;

or revelation. Daenb&quot; as a whole

therefore enables the soul to see What is in nature. It has two
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aspects
&quot;

Daeni-i-Mazdayactii and
*

Daemi-i-Zaratkushtri&quot;

being two main generic Laws respectively of Infoldment of Soul

into Matter or Soul s Downward March, and of Unfoldment of

Soul from Matter or Soul s Upward March towards its Final

Destination.

(C) Philology and the result of Avesta Studies.

The writer of Zoroastrian Theology seems to believe that

there can be no knowledge of the Zoroastrian religion beyond the

pale of the modern philological study of Avesta regarded as an

ordinary language of every day social intercourse. We have seen

ere now that the philological study is not the exclusive vehicle of

understanding the salient features and the essential spirit of Zoroas-

trianism. Philology as we have already seen has proved to be a

very feeble attempt at reading the meaning of Avesta words and

sentences with the help of grammar fabricated in pursuance of the

sister-language Sanskrit. Philology has not given the meanings

of Avesta words and phrases in one way, but there are as many

renderings as there are philologists or perhaps more. The philo

logists seem to forget that Avesta is teeming with technical

terms to so great an extent that even the prefixes and suffixes and

other terminations and post-positions have their own specified

concepts and connotations under different contexts, Avesta is

based entirely on the Laws of
&quot; Staota

&quot;

or Vibration-colours,

and being a colour-language of the most abstruse type, it cannot

be properly deciphered except by the rules of Staota-Yacna.

We shall therefore see how far the writer of Zoroastrian

Theology is correct when he gives out his learned opinions on

the method of Avestan studies. He has written a special chapter

under the heading
&quot; Introduction of the Western Method of

Iranian Scholarship in India.&quot;

( i ) On p. 334 he says

&quot; To Kc R. Kama, Pars! pioneer of the Iranian studies on Western lines

in India who had studied the Avestan texts in Europe under the German

savant Spiegel, is due the credit of introducing among Parsi scholars the

14
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science of comparative philology and the scientific method of interpreting
their sacred books. The inauguration of this new era belongs to the early

part of the second half of the last century. Up to that time the Avestan

texts had been almost wholly interpreted by the Zoroastrian authorities

through the help of their Pahlavi translations. The original Avestan texts

had remained largely unintelligible without the Pahlavi version Such,

in short, was the deplorable state of Parsi scholarship when comparative

philology came to its aid from the West and opened a new era of critical

study in the field of Iranian researches.&quot;

(
ii. ) On p. 335 he proceeds under the heading

&quot; Textual

criticism brings startling revelations for the Parsis.&quot;

&quot;The first outcome of the critical study of the Avestan literature,

was the discovery made by the Western scholars that the grammar, style,

and internal evidence of the extant Avestan texts show that they were not

composed at a single period and by one person, but that they were the pro

ducts of many persons who worked at various times. Scholars such as 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 masses could not be weaned from

the false beliefs that loomed large in their eyes, and thus, the scholars

maintained, many practices abolished by Zoroaster were later resuscitated

by the clergy. Startling indeed were these new ideas that philological

researches brought to the Parsis who had been accustomed to attribute

indiscriminately all Avestan compositions to Zorouster himself and who never

approached their own sacred books with a historical perspective.&quot;

(iii.) Under the heading
&quot; Back to the Gathas was the

war-cry of the new school&quot; on p. 336 he continues-

&quot; 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 Galhas as providing a self-sufficient religious system in themselves.

They claimed to have discovered the only true mirror in which the genuine

Zoroastrian teachings were reflected. The Later Avestan texts were declared

to render nugatory the pristine purity.&quot;

(iv.) Then on p. 326 he says

: The Sanskrit, Persian and Gujarati translators had all successively

made their renderings on the basis of the traditional Pahlavi version ; it was
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left for the modern philologists to approach the Avestan texts in the

original itself, independently of the Pahlavi rendering though aided by it,

and through the methods of strict linguistic science to give an independent

and first-hand translation of the original Avesta texts.&quot;

(v) On p. 321 while speaking about &quot;the introduction of

Iranian studies in the West &quot; he says

&quot; The inexorable decree of Providence had ruled that a new light from

the West should dispel the darkness that had shrouded the pages of the

sacred scriptures for ages, and add to their better understanding and

elucidation To the energetic Frenchman, Anquetil du Perron, is

due the credit of making the first systematic attempt to study the Avestan

texts and place their contents before the Western world Having

acquired from Dastur Darab, the high priest of the Parsis of Surat, what

inadequate knowledge he could get in those days, he returned home after six

years of strenuous work and published the result of his studies in three

quarto volumes in 1771,.., .....One school of eminent scholars in Europe

declined to attach any weight to the Frenchman s work, and denied that the

grotesque stuff that he had placed before the world could ever be the work of

so great a thinker and sage as Zoroaster, stoutly maintaining that Anquetii s

Avesta was either a forgery or that he had been duped by ihe Indian Parsi

Mobads. The falseness of this view, however, was ultimately shown. The

disinterested labours of various scholars during the subsequent years fully

substantiated Anquetii s pioneer work ;
and when the closer affinity between

the language of the Avesta and Sanskrit became generally known, the sacred

texts began to be studied in the light of comparative philology, and the

authenticity of the Avesta was completely proved.&quot;

(vi) On p. 302 he speaks of the grossest ignorance and

darkness of the Zoroastrian community in Persia

&amp;lt; The mother country today has to look to her thriving children living

in India for religious instruction, and for masters from the adopted land able

to teach the Zoroastrian Persians themselves.&quot;

(vii) Under the heading An illiterate priesthood failed to

satisfy the intellectual wants of the enlightened youth&quot;

on p. 332 he says

The Parsi priesthood
had long before degenerated into ignorance....

The priest hitherto had acted as an intercessor between the layman an,

Ormazd, and through elaborate ritual had undertaken to gain for him d,

help, being duly paid to recite penitential prayers for the explaUon of the sms

of the living, and to sacrifice for the purchase of pandit* for the dead,
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youth of the new school argued that there was no more need of the Mobad s

mediation between him and his Heavenly Father The youth now

grew up without religious instruction, and gradually gravitated towards

indifferentism. The apathy, callousness, and disregard towards religion on

the part of the educated youth waxed stronger day by day, and culminated

in an atmosphere of agnosticism that withered the beliefs in which they were

brought up, Agnosticism became the threatening evil of the
day.&quot;

f viii) On p. 350 he says respecting the well-meant
(

!

) efforts

of the new school

&quot;The reformers were termed the Parsi Protestants and were charged

with thinking in terms of Christianity. They were said to be fired by the

sole ambition of being original, and of setting at naught the achievements of

their elders for the last three thousand years. The reformers replied that

they were simply looking to antiquity for models for their conduct, and were

profiting solely by the vast experience of the past. But at the same time,

they rejoined, the orthodox should remember that the ancients had tackled

the religious and ceremonial questions that arose in their own days according

to light that had prevailed in the past. Those of that day had not done the

thinking for all times to come, with injunctions to the future generations to

act in strict accordance with them.&quot;

(ix) Speaking in contravention of the esoteric tendency of

Zoroastrianism he says on p. 366

&quot; It is far too early to predict in what direction the esoteric movement

is causing the community to drift. But the growing fondness for occult

mystery, the s rong passion for the marvellous and pursuit after the visionary

and impracticable, the leaning towards the ascetic virtues, do not argue well

for the community It is a bad theory of life that discourages the

robust good sense of the community and reduces its energy by weakening its

will-power. The disappearance of the communal character would in the end

be disastrous, When the whole Indian world is in the throes of stupendous

intellectual upheaval, it is sad to witness a class of enlightened youths culti

vating credulity and working its mind into a morbid state by which it loses

its grip of commonsense and deceives itself with fond delusions.

(x) Lastly on p. 350 he satirizes the religious practice of

using the urine of cattle in the name of the reformers as under

* The very first thing that a Parsi is expected to do immediately after

leaving his bed is to take a handful of bull\ or cow s, or she-goat s urine, and

upon reciting a spell composed in Pazancl, to rub it over his face, hands, and
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feet- The reformer declared that the filthy practice was highly objectionable,

and should be done away with. This shocked the sentiment of righteousness

in the orthodox believer. He retorted that the liquid had great purifying

qualities, and its use should be continued. The reformer replied that it may
indeed have served as a disinfectant for humanity in its infancy, but in these

days of better and purer appliances for bodily cleanliness we need no more

of the dirty stuff. But the liquid, expostulated the orthodox, had other

latent qualities too- It repels the demoniac powers that happen to take

possession of man during sleep ;
what greater proof, in truth, of its mysteri

ous power can be had than the fact that when once consecrated it never

becomes putrid ?
&quot;

It is needless to multiply here such references from the book

of Zoroastrian Theology to the grand ( ! ) results (
! ) achieved by

the scientific method of translating Avesta with a wilful neglect

of Pahlavi glosses. It is very ridiculous to speak of the new era

of the critical study of Avesta despite sheer ignorance of the

basic rules of Staota overpowering the critics themselves. The

Dasturs of the Sassanian times such as Adarbad Mahrespand,

Arda Viraf, and Tansar, and Adar Frobak who have by their

indefatigable labours obliged ourselves their posterity with the

bequest of some outlines of the main clues to the understanding

of the Zoroastrian Keligion of the 21 Nasks, were in all certainty

superior to us in their mental, spiritual and devotional qualific

ations for the genuine interpretation of Zoroastrian scriptures.

They had some glimpses of the glorious treasure of the 21 Nasks

of Zoroaster, and owing to their genuine faith and strict obser

vance of the Khoreh laws of Ashoi, they were able to employ a

considerable amount of knowledge of Staota-laws in their inter-

pretations of Avesta and Pahlavi. This is at least convincing to

us that the Pahlavi interpreters of Avesta have not dared to

speculate as the scientific philologists have done upon the sub

ject-matter of Zoroastrian teachings. The Pahlavi Dasturs have

been sincere in their faithful renderings and have not employed

cynicism, agnosticism, and ridicule of the ritualistic and other

mandates of Zoroaster. They have not excluded Vendidad

Yacna, Yashts etc., from the edifice of the original Zoroastrian

scriptures. They have not given any different dates of the com-
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position of the various components of Avesta Scriptures, As the

first outcome of their study they have never divided Avesta into

periods as the new thought school of modern upstarts have done.

The Pahlavi Dasturs never tried to dislocate the ignorant co

religionists from the joints of faith in their religious mandates

by declaring that Zoroaster had given only the Gathas and that

the other Avesta contained an unintelligible mass of practices

which had been pre-Zoroastrian, which had been abolished by

Zoroaster, and which had been restored by the duping clergy

long after Zoroaster. The Pahlavi Dasturs never stigmatised
a belief in the 21 Nasks of Zoroaster being the original source of

all Avesta Scriptures as a false belief of the masses. We do not

understand at all why the writer of Zoroastrian Theology pays

undue respects to the so-called scientific method of speculative

system of Avesta studies with the most improper invectives

hurled against the pious Pahlavi school of Zoroastrian scriptures.

The writer has the audacity even to say that the Indians hailed

the Gathas as the only self-sufficient Zoroastrian religion, and

that they learnt parrot-wise that the pristine purity of the

Gathas was rendered nugatory by the circumvention of the other

Avesta. Is this not complete credulity and blind belief ? Are

not the rationalistic Indian students of Avesta ashamed of being

led away by the fashionable fascination of the outcome of

Western system of Avesta studies ? We have seen within the

last fifty years of this linguistic science of Avesta studies that it

has produced absurd, weird and ridiculous renderings of most of

the Avestan texts, and that it has thus completely failed to fulfil

the expectations of the Parsi community. Instead of teaching

faith, decorum and veneration for the world s greatest prophet

and his religion, it has persuaded, nay even prevailed upon, the

Young generation to choose and accept a queer form of religion

of physical ease and materialistic gain and comfort at the irrepar

able loss of spiritual advancement and happiness. The writer

depreciates the Sanskrit and Persian versions of the Avesta texts,

which are mainly based on Pahlavi authorities, as inferior to the

recent philological renderings. Those who have gone through

the philological translations of Gathas, Vendidad, Yashts, Yacna
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etc., frankly admit that instead of strengthening their respect
and faith for the Zoroastrian religion, they are inclined to be

unbelievers and cynical sceptics after a reading of the speculations
of Avesta philologists. This is because philology merely presents

stray husks of the various nuts and fruits ofZoioastrian scriptures

in the absence of knowledge of the Laws of Staota which alone

can supply the respective kernel relating to the various subjects.

Hence we see that philology upto now has been made an abuse

of, but we must remember that the abuse of a thing does not take

away its use. Philology is badly in need of the supplementary help
of the &quot;Khshnoom&quot; line of study of Zoroastrian scriptures, and

when once the kernel of the entire systematic crop of Zoroastrian

knowledge has been supplied from the deep sub-strata of * Khsh-

noom,&quot; the husks presented by philology will have their own

utility of preserving the kernel to some extent against the des

tructive effect of time.

In fact to judge impartially the religious education of the

Indian Parsis is a disgrace to the intellectual enlightenment in other

respects of secular branches of knowledge. A Parsi doctor, a law

yer, an engineer, an economist, a politician, an educationist,

a public speaker, nay a journalist, without some degree of

essential knowledge of the religion in which he is born is

entirely useless to the community from the point of view

of the Spiritual Upliftment of the Community in its grand

march towards Garo-nmana,
1

its own native abode. Learn

ing for the sake of earning money, and living for the sake of

enjoying -worldliness to the full, do not imply the object

of man s life on earth. Life for
;

the sake of the Soul, body for the

soul, learning for the soul s progress, earning money for the soul s

good, in fact all the activities of our Hfe ought to be guided by

the underlying motive of the betterment of the Soul. It is vain

boast to say that the Indian Parsis are better off in religious

training than their Iranian co-religionists,
without a statistical

inquiry having been made. Under the present circumstances it

must be plainly admitted that the Indian Parsis including even

the handful of so-called Avesta students are as ignorant of the most

elementary principles of Zoroastrianism as the unfortunate Iranian
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co-religionists. The present condition of the Avesta scriptures

as we have so often seen, does not allow us in the first place

to have a camera obscura view of the Zoroastrian Keligion as a

whole. The writer of Zoroastrian Theology also admits that

when Anquetil du Perron first brought out his work collected from

the extant Avesta texts, it was pronounced to be grotesque stuff

by the European school, even creating a misgiving that such

could not have been the work of so great a thinker as Zoroaster.

Such was the case and we are not at all surprised to see the same,

when we come across the summary of the 21 Nasks, and the queer

mutilated form in which the extant remnant Avesta texts have

been picked up here and there from some of the Nasks. Under such

disappointing circumstances the student of Zoroastrian religion

ought to be very discretional and humble in his progress, and

instead of apathy, indiSerentism, callousness and agnosticism as a

result of Avestan studies, he ought to learn faith, devotion and

practice of as many laws of Ashoi as he is fortunate to have in

his ken. He ought to desist from a cruel sarcasm upon the co

religionist priesthood with unmeaning and unmannerly expressions

such as the
&quot;priest

s purchase of paradise
&quot;

etc. Very often the

practical officiating priest is far better and more advanced in

spirituality than the much-talking educated Avesta philologist, for

in nature doers and not talkers are appreciated and fitly rewarded.

The priest who performs all the rituals with strict observance of

the tenets of Khoreh and Ashoi is far superior in the profession of

Zoroastrianism to a cynical student of Avesta language who puts

a spoke to the wheel of the pure faith and devotion of his co

religionists by means of empty arguments and hollow high-sound

ing hallucinations gathered from an improper excess of intellectual

speculation. In the profession of religion faith is the first requi

site, and the writer himself speaks pro need of devotion on p. 33.

under the heading
&quot; The discipline of the individual in righteous

ness
&quot;

thus :

&quot; Man has to keep himself pure and clean bodily, mentally, and spiri

tually. Purity of mind and body is the best thing for man in life. It

strengthens righteousness and sanctity. The blending of the virtues of Vohu

Hanah and Armaiti in the life of man makes him righteous. The fusion of
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the noble qualities both of the head and the heart makes the individual right
eous* Vohu Manah purifies the mind, Armaiti sanctifies the heart. Vohu
Manah s knowledge enlightens the mind, Armaiti s devotion ennobles it.

Without knowledge man is poor indeed, but without devotion he courts death

in spirit. Knowledge teaches the spirit the philosophy of life, devotion lends

to the spirit the zest to act it, and the true religion begins with this acting.
The philosopher may think of Ahura Mazda, the metaphysician may speculate
about his origin, but the devout actually imitates him in action The
wise man knows Mazda, the devout owns Mazda ; and the blending of the

virtues of both makes man the consummate one, the saint, the ashavan, or

righteous one.&quot;

Hence it is seen that faith is quite different from credulity.
Faith is natural and spontaneous overflow of sincere powerful
devotion ; credulity is unnatural and imposed from outside simply
out of false consideration or respect for great men of learning and
education. Occultism and mysticism never lead to credulity. Belief

in the existence of soul after the departure from the physical

body, its state after death, all the unseen laws of nature at work,
the functions of angels and other spiritual unseen intelligences,

does not imply credulity. Very few souls who are fortunate

enough to have sincere immaculated faith and devotion souls

who are not derailed from the lines of Spiritual Progress ^ can be

naturally led to believe in mysticism and occult laws of .nature.

On the contrary the majority who are derailed from the lines of

Unfoldment, who live only for the sake of the enjoyment of this

world, who laugh out things beyond the power of physical vision,

have in the absence of faith to lean upon credulity, and believe

what the ostentatious persons have pronounced to be right. The

Avesta philologists of India have been deluded by the false sense

of shame and feeling of respect for the West, and it is this credul

ous rationalism of the writer of Zoroastrian Theology that has

enabled him to produce a work of false delusions imposed upon
the Indian philological school by the new thought Western school

of Avesta students.

It is as a result of this absurd credulity that he

laughs out the basic mandate of physical and ultra-physical

purity of applying
&quot; Gaomaeza &quot;

or bull s urine to the body*
It is very revolting to see the writer of Zoroastrian Theology

bringing out his work in the land of the science of electricity and

55



434 EFFICACY 0$ &quot;Gaomaeza&quot; FROM lt
Chalhra&quot; fy &quot;Khoreh

*

STANDPOINTS

magnetism and at the same time ridiculing outright the Zoro-

astrian tenets based on the laws of electricity and magnetism.

The fresh ordinary
&quot; Gaomaeza &quot;

or bull s urine is declared to

possess a certain amount of purifying magnetic force which has

exquisite effect in rendering the
J&amp;lt; Khoreh &quot;

of a person pure and

wholesome. The sixteen
&quot; Chakhra &quot;

or ultra-physical centres in

the &amp;lt;

f

Kehrpa
&quot;

also work in the animal Kingdom, but the
&quot; Chakhra

&quot;

are differently located in men as well as in the

different genera and species of lower animals. Men s urine is re

garded as &quot; Hikhra &quot;

or &quot;

Heher-Nasu,&quot; on account of the

thirteenth centre located on the human sexual organ, The func

tions of all the sixteen &quot; Chakhra &quot;

are varied according to the

different texture of each of these. The urine of no other animals

is to be employed for the purification of
&quot; Khoreh &quot;

except that of
&quot; Gao &quot;

or Cow-kind. This is because the twelfth &quot;

Chakhra&quot;

which has the characteristic property of receiving pure &quot;Khastra&quot;

or electric current from the reservoir of nature is located on the

sexual organs of the &quot;

Gao-species
&quot;

of animals. Hence the use of
&quot; Gao-maeza &quot;

or urine of &quot; Gao &quot; which passes out with the

pure
&quot;

Khastric&quot; effect of the twelfth &quot;Chakhra&quot; located on the

sexual organs of that species, is enjoined upon all Zoraastrians.

The invisible
&quot; Khastra

&quot;

in the &quot; Gaomaeza &quot;

begins to vanish

with the effect of atmosphere on it, and after an interval of

eighteen
&amp;lt;k Ilathra

&quot;

or seventy-two hours the &quot; Khastra
&quot;

totally

disappears, and &quot; Hariri
&quot;

or microbes begin to germinate and

multiply. Thus the &quot; Oaomaeza &quot;

begins to rot and emits

annoying stench after three days, and renders itself useless

for application. Zoroaster with his unsurpassed
&quot; Asn i-Yir

&quot;

has taught an elaborate process of preserving this &quot;

Khastra&quot;

of &quot;

Gaomaeza&quot; intact and of thus rendering
&quot; Gaomaeza &quot;

air-proof, so that no &quot; Hariri
&quot;

or germs might take rise

therein for years and years together. The ceremony known
as

&quot;Nirangdin&quot;
which lasts for several days has to be per

formed over Gaomaeza,&quot; While passing through this elaborate

ritual, the &quot;

Gaomaeza,&quot; is made to grab the vibration- staotic

effect of Avesta Manthra recital (a systematic arranged mixture of

Yacna, Visparad, Vendidad, and .Gathas according to the Staotic



&quot;Jj) i-Z&amp;lt;*r&quot; OF PAHLAVI SCHOOL & PHILOLOGIST S &quot;DIRTY STUFF.&quot; 435

rules of Permutations and Combinations), and the efficacy of

Avesta Manthra especially of &quot; Ashem Vohu&quot; and &quot; Yatlia Ahu

Vairyo&quot; recited at the time of inserting tiny pebbles into the
11

Gaomaeza&quot; is able to preserve the
original&quot; Khastra&quot; or mag-

netic current therein for years together. This &quot;

Gaomaeza&quot; of the

&quot;Nirangdin&quot; ceremony or as it is briefly termed
&quot;Nirang&quot;

in popular parlance is the basis of all Zoroastrian rituals. No
&quot;

Navjote&quot;, or initiation ceremony of a born Zoroastrian child with

Sudrah and Kusti, can be legitimately performed without this

&quot;

Nirang,&quot;
which the child is made to sip three times while under

going the purificatory ceremony of initiation. No &quot;

Barshnoom&quot;

or Higher Purificatory ceremony can be performed in the absence

of this
&quot;

Nirang,&quot;
and without u

Barshnoon&quot; no ceremony can be

performed by anybody. The efficacy of ordinary
u Gaomaeza

and of special &quot;Nirang&quot;
is a very wide subject which cannot be

treated in details here in passing. But even from these bare

outline traces depicted here the reader will be able to learn that the

writer of Zoroastrian Theology aims a deathblow to all the Zoro

astrian rituals and canons of Ashoi when he unceremoni

ously attacks the Vendidad farm&n of the application of

Gaomaeza as a &quot;filthy practice,
&quot; and the Gaomaeza it

self as the &quot;

dirty stuff.
&quot; The writer seems further to

wantonly satirize the belief in the permanent purity of &quot;

Nirang&quot;

or consecrated
&quot;

Gaomaeza&quot; by his surprise at the idea of its

never becoming putrid when once it is consecrated. We must

however remember that according to the Laws of &quot;

Khastra&quot; pro

pounded in the Zoroastrian Religion, the Spring-water drink,

Haoma-drink, Milk-drink, and Nirang-drink have their own proper

efficacy in proportion to the different intensities of Fnldo&quot; and

&quot;

Khastra&quot; in each of these for rendering help to the Soul in the

march for
&quot;

Uru&quot; or unfoldment. The &quot;

Gaomaeza&quot; having got

the
&quot;

Khastric&quot; property of purifying the &quot;

Khoreh&quot; or aura of a

person applying it, has been known by the very significant expres

sion in Pahlavi, Pazend and Persian-
&amp;lt;

Ab-i-Zar&quot;- or golden

water. How touching and revolting it would be for a considerate

reader to see the painful
contrast between the two expressions-

dirty stuff&quot; as the outcome of faithless, undevotional but ratio-

nal (
!
)
Western glare

of philological
school of Avesta study, and
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the &quot;Ab-i-Zar&quot; or t( Golden Water&quot; as the natural result of

devotional, heartfelt, sincere meditation and practice of the unos

tentatious humble students of Pahlavi, Pazend and Persian school

of Avesta study.

We see therefore that patient inquiry and scientific research

into the field of Zoroastrian studies are badly wanting among the

public pseudo-teachers of Zoroastrianism. The Zoroastrian Re

ligion is the immutable universal law of nature with its infinite

aspects of various laws in its various departments. The religion of

Zoroaster is the same throughout all times, for it has been thought
out by the unique soul for all times. The reformers who dare to

say that some few moral precepts taught in the Gathas constitute

the religion of Zoroaster, and that all the elaborate canons of

Ashoi and Eitualism have been merely unmeaning stuff thought
out by the clergy of post- Zoroastrian times ; that in this age of

education and progress the reformers are far superior to their

fathers who \Vere fools to multiply all these unnecessary prescrip

tions for every day life ; that the reformers are better able to see

what they need most for their own welfare than their predecessors

who had nothing to prescribe but u
Nirang&quot; and &quot;

Gaomaeza&quot;-like

dirty stuff are to say the least heretics and destructivists of the

first rate under the quaint and false guise of the high-sounding

and hollow-making name of Avesta students.

&quot; One man s meat is another man s
poison,&quot; and this adage is

quite applicable to the profession of one s religion. Every one,

male or female, must know with faith and devotion what is

taught in one s own religion, and it is incumbent on every one to

follow in practice the tenets of the religion in which one is born.

A Zoroastrian ought to observe all the tenets of Ashoi taught in

the Zoroastrian religion. All the great religions of the world have

their own gradations serving as steps for the evolution of various

souls of indefinite orders. The religions have as their basis the

&quot;

Khdo&quot; or fountain-source, and all other religions are based on

only three &quot; Kh&o &quot;

except the Zoroastrian religion which has

four
&quot;

Kh&o&quot; as its foundation-stones. The three &quot;

Kh&o&quot; com

mon to all other religions are termed in Avesta &quot;

Asmo-khao,
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&quot;Ashno-kh&o&quot;,
and &quot;

Erezoish-kh&o&quot; which have different intensities

according to the different grades of each of these religions.

Besides these three &quot;

Kh&o&quot; of supreme intensity, the Zoroastriau

religion being the final universal law of unfoldment necessitates a

fourth
Ci

Kh&o&quot; termed &quot;

Ashahe-Kh&o&quot; in the Avesta. All these

&quot;

Ji7iao&quot; require volume-fuls of explanation, and the knowledge of

&quot;

Khao&quot; is very essential for a student of comparative religions.

The three &quot;Kh&o
&quot;

ahove-mentioned are again different in degrees

of depth according to the &quot;Jirm&quot; to which the particular religion

belongs. The five great religions of the world are inseparably

connected with the five
&quot;

Jirm&quot; or luminaries. The Zoroastrian

Law pertains to &quot;

Barjis
1

or Jupiter, the Hinduism and Buddhism

with all its sects belongs to &quot;Tarad&quot; or Mercury, the Islam

belongs to &quot; Msam or Mars, the &quot;

Mosesism&quot; belongs to
&quot; K&hid

&quot;

or Venus, and the Christianity belongs to &quot;

Kaev&n&quot; or Saturn.

Thus with the exception of the two &quot;

Jirm&quot;
&quot; SJiams

&quot;

or the

Sun, and &quot; Dae &quot;

or the moon which play an important part in the

religions of all the other- Jirm&quot;, the five Jirm&quot; are respect

ively connected with the five great religions of the world as stated

above. The Zoroastrian religion which pertains to the &quot; Jirm

Barjis&quot;
with the Fire Energy

&quot; Atar-Froba
&quot;

par excellence re

quires a strict adherence to &quot;AshaheKhao&quot; from its followers.

It is a law of nature that moral responsibility
increases with

moral greatness, and the born follower of Zoroastrianism having

to undergo the final round of incarnation here on earth

obliged to lead the earthly life in strict accordance with all

scrupulous details of Ashahe KhUo&quot; or seventy-two principles

of Ashoi. Hence the Avesta student of philology being ignorant

of the fundamental basis of -Khao &quot;of all religions, and having

never dreamt of the extra ? Ashahe-KhAo
&quot;

of the Zoroastrian

Law laughs out the main springs of Khoreh&quot; -preservation
such

as Gaomaeza, Nirang, and other injunctions
of Wsh-nash-i

Druj&quot; A senseless imitation of the life of aliens around us

India-adoption of smoking, removal of cap and head-covering

by both the sexes, no observance of rules of magnetic purity

during menstruation and seminal discharges, ;
mdiscnminate
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animal diet, etc. etc., will ultimately lead the community to its

extinction on account of the entire forgetfulness of the &quot; Ashahe-

Kh&o&quot; of the Zoroastrian Law. If the writer of Zoroastrian

Theology had learnt about the &quot; Ashahe AViaV i. e. fountain-

source ot Piety required in the Zoroastrain life-leading, he would

not have satirized the most efficacious khoreh-disinfectant by the

meaningless phrase
&quot;

dirty stuff.&quot;

To conclude therefore we shall bear in mind the following

main points

( i )
The cry for reform in the Zoroastrian religion implies

dangerous and mischievous mutilation of the most ex

cellent religion of Zoroaster (
&quot; Daenii-i-Berezishta

Jt

).

( ii ) Progress in religion does not necessitate whimsical

changes in the universal Law of Zoroaster in order to

render these changes suitable to the worldliness of the

so-called progressivists.

( iii
)

Zoroastrian Law spontaneously and necessarily implies

the ( ollective esoteric knowledge of all the unseen laws

and forces in nature.

(iv) Zoroastrian occult science must never be confounded

with the eclecticism or what is called modern theosophy.

(v) TheGathic &quot;Khshnoom&quot; of the &quot;

Saoshyants&quot; is the

only key to the proper exposition of the Zoroastrian

revealed religion.

( vi
) Comparative philology is merely an ineffectual exertion

to understand the Zoroastrian religion the treasures of

which can be brought to the surface only by a skilled

diver into the depths of this vast ocean of knowledge.

(vii) Apathy, cynicism, agnosticism, scepticism, indifferen-

tism and atheism, are the only results achieved by the

last fifty years of philological study of the Zoroastrian

Law as evinced from the book of Zoroastrian Theology.
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(viii) Not hasty and insincere ridicule of the most signifi

cant principles of Zoroastrianism, but patient, humble

and, sincere yearning after the right original knowledge

thereof, will enable the student to be the torch-bearer

for the ignorant co-religionists groping in the dark.

( ix )
The Vendidad injunction of &quot; Gaomaeza&quot; and such

other mandates, are all based on the scientific reasons of

their practical utility and efficacy, and in the absence of

a knowledge of the most elementary principles
of modern

.science in all its indefinite numbers of branches, it is the

bounder, duty of the student of Avesta, if he wants

sincerely to serve his community, to wait, for it is very

wisely said

also serve who only stand and wait.&quot;
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EPILOGUE

Our attempt to show the original genuine aspect of Zoro-

astrianism as taught by Zoroaster in a very faint outline, and

to bring it to a marked contrast with the modern simple form of

Zoroastrianisrn as required by the writer of Zoroastrian Theo

logy being himself one of the representatives of the philological
school of Avesta study, has by the grace of God been more pro.

longed than was intended. The reader ere now must have ac

quainted himself with the underlying motive of this book of re

view. In order to do justice to the writer of Zoroastrian Theology
the reader is requested to go through the book itself or at lwjo

*&quot;

keep it near at hand for a ready reference while readit this

book of review. It must be clearly understood that this work nab

been undertaken with the most self-less and disinterested motive ;

and if at times the language is found to be very severe by the

reader, the writer has to tender has heartfelt apology for same,
for he has been obliged to expose the unwarranted delusive

statements of the writer of Zoroastrian Theology out of deep
veneration for the most excellent teachings of Zoroastrianism.

The writer has desisted from making any personal attacks on the

writer of Zoroastrian Theology, for the underlying object of this

book is not the proof of the superiority of the latter or of the

former. The only pure object of &e book of review is to place

once for all before all the English reading co-religionists and even

alien students of Zoroastrianism in a miniature, some faint like

ness of what Zoroastrianism originally is, and to show how it is be

ing painted in false colours by the modern philologist. No doubt

it is very difficult, in this age of business bustle and commercial

heat to observe all the tenents of Ashoi in everyday life or to pro
fess Zoroastrianism as it is given by the prophet originally. But
the Zoroastrian religion is for all times, and it lies in the hands
of the careful and anxious follower of Zoroastriauism to adapt
hia circumstances to make them converge towards the principles
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of his religion. It is a grave mistake on the part of the Zoro-

astrians of to-day who try their best to twist and turn the Zoro-

astrian principles to suit their favourite physical arrangements

of ease and comfort.

If we are unable to observe truthfulness owing to our com

mercial object, of enormous gains in this age, it is not therefore

proper to say that Zoroaster has never taught truthfulness but

that some later priests have preached this most impracticable

lesson.

If we are incapable of self-control, and if under the stress of

some untoward circumstances we are caught into the clutches ot

improper lust, it would not be scholarship for any one to say that

Zoroaster has -sanctioned the practice of keeping alien mistresses

and has allowed initiation to such aliens and their issue.

If we are forced to go bare-headed with our Christian

friends for sake of sham etiquette it does not follow that Zoro

aster has not enjoined the necessity of covering the head.

If we are fond of flesh viands for food owing to lack of

control of the five senses, it is very improper and blasphemous

to say that Zoroaster has advocated slaughter of goats and fowls

for purposes of our food.

If we are graduates of any modern university it is simply

ridiculous to say that we are masters of all branches of know

ledge, and that therefore the time-worn teachings of Zoro-

astrianism must be thrown to the dogs.

If we as houselords cannot spare separate rooms on the

ground floor as menstruation-quarters for our ladies, if we are

fond of the company of ladies all the days of our life, it does not

imply that Zoroaster has not prescribed
seclusion and isolation

of woman in her menses.

Thus we see that it is very necessary now to draw a clear

line of demarcation between what Zoroastrianism is originally,
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and what it is moulded into during these fifty years of philology.

He is a bad master who teaches to forget the ideal, because the

learner is at a certain stage unable to practically realise it. The

whole object of our life consists in our incessant attempts to

adapt ourselves to the ideal and to ultimately reach the same.

It is therefore a duty of all writers and preachers of Zoroastria-

nism to constantly place before their reader and hearer the ideal

teachings of ancient Zoroastrianism which we are at present for

tunate to come by through the help of the Gathic &quot;Khshnoom.

Let us all join hands therefore to acquire this genuine knowledge

of the most ancient religion of Zoroaster, and let us all leave

some glimpses of this ideal knowledge in black and white for the

guidance of posterity. Let pride and prejudice give place to

humility and earnestness. Let destructive activity of ignorant

religious controversy die out so that the constructive energy of

enlightened propaganda may begin to work for the future edifice

of a glorious revival once more of all the most beautiful and

most charming teachings of the Law of Zarathushtra !

Humbly offering thanks to the source, both immediate and

remote, from whence I have received a faint ray of the original

Z roasfcrian Light, I beseech my Gcd to send forth this book and

to help it carry out its noblest object of spreading some light

among the co-religionists of the

&quot;

Greatest, Best and Most Excellent Mazdayacniam Daena&amp;gt;

which belongs to Zarathushtra of Ahura !

&quot;

Amen I






