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The Zoroastrian religion is primarily known as dualistic in the
sense {hat the opposition beiween the powers of good and the
powers ol evil accupies in its thought a central position. In addition
to this opposilion there is, however, in Zoroastrianism another
pair of notions, which is no less important for a proper under-
standing of Zoroastrian ideas: the conirast between the notions
of méndg, Avestan mainyava-, ‘that which is non-material, non-
sensual, intelligible’, sometimes best translated ‘ideal’ in the sense
ol a conceptual prototype of a concrete existence, on (he one hand,
and gélig,! Aveslan gaéifiga-? ‘the maferial, earthly (world), that
which can be apprehended through the senses’, on the other,
This paiv ol contrasling notions is neutral to the ethical dualism

! The word s often spelled in the Pahlavi toxts gy, and was read by H, S,
Nyberg *géldh or giteh, Lo distinguish between the substantive and the adjective,
read by hiw gétik; o, Hilfsbueh des Pellei, I1, Uppsala 1931, 80f.,, and Journal
Astatique, 219 (1931), p. 311 There is however no evidence for a voealization -d-
in Middle or New Persian texts, Pizand gelt, gebt, gibf, NP géfi, MPT gylyg, can
all be best explained as reflecting a MP géllg. The fact that an additional suffix
-yl is usually added to the word i order to formi the adjective (lo be read gitigig)
shows that the basle word had no formal distinction between substantive and
adjective as Nyberg suggests, in Lhe same way as méndy is a subslantivized adjective,
with a secondary adjeetivat form méndglg, (In this I beltevo I ain following the view
of W. B, Henning.)

* In the Avestan {ext the same opposttion was often expressed by other words,
It is found already In the Gathds, expressed for example as follows: davoi ahva
astoalaséd hgaléa managho, Y 28,2 (and similarly Y 43,3),
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of Zoroastrianism and cuts through it. As it occupies a prominent
position in the Zoroastrian religion, and particularly in the later
literature, it has not been neglected by modern rescarch, and a
discussion of the terms ean be found in the various general de-
seriptions of the Zoroastrian religion.® Even so, some of the main
aspects connected with them still require a detailed exposition;
a thorough historical study of these concepls is called for, as well
as a systemalic description of their theological position in the
Pahlavi writings. The twin concepls are cruecial for understanding
the mythological as weil as the theological texts, and as they
underwent considerable change of sense and usage from the
Avestan period until the ninth century, when most of the extant
Pahlavi texts were commilted fo wriling, it is necessary to show
how they developed; there is no doubt that they absorbed at least
sonme amount of outside influence.* Leaving the historieal problems
aside, we shall here content ourselves with making some obser-
vations of a more general nature, with the aim of elucidating the
theoretical position which this pair of opposites occupies in the

2 The fullest discusston of this subjecl, ns far as the Avestan material Is con-
cerned, was dene by H. Lommel, Die Religion Zarathustras nach dem Awesla
dargestelil, Tibingen 1930, 934, Cf. also L.-C. Casarlelli, La philosophie religieuse du
mazdéisme sous los Sassanides, Paris-Bonn-Lonedres 1884, 6311.; R. G. Zaehner,
The dawn and {wilight of Zorogstrianism, London 1961, 200fi,; J, Duchesne-
Guillemin, La religion de P'Iran ancien, Paris 1962, 3114, and the remarks of
H. S. Nyberg, Die Religionen des alfen Iran, Osnabriick 1966 (Neudruck der Aus-
gabe 1938), 20f., and in Journal Aslatigue, 219 (1931), p. 31-36. [Also G. Gnoli,
ATON, N.S. 13 (1963), p. 163-193, which came to my attention when the article
was in press.}

1 CI, P.J. de Menasce in his edition of Skend-gumdinik Vicdr, Fribourg 1945,
p. 102f.; R, C. Zachner, Dawn and twitight, p. 2001, Tt is not quile clear to me
how it is possible to arrive (as Zaehner does) at the cenclusion that mérag,
in 1le sense of “lhe tolally unformed primal malter of Aristotelian philesophy”,
was considered a third principle, besides the two spirits of orthodox theology.
There is no evidence for this, apart from the general statement made by Bznik
that some Zoroasirians accepl three principles, a statement which can be better
explained in other ways. 1t is, on the other hand, improbabie that a phHlosophically
inclined Zoroastrian, who defined méndg as meaning “a single, uncompounded
substance without parts, invisible and intangible” (ibid.,, p. 200}, would al the
same time regard it as a member in a trind; even more so when we consider that
the two other members of this gronp are supposed Lo be the two principles of
good and evil—notions of a completely different order.
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structure of lale orthodox Zoroastrianism, as it is seen in the
Pahlavi books,

In Pahlavi the terms have two distinet usages, which in the
Avestan language were kepl separale by a morphological dis-
tinclion between mainyava- (adj.) and maingu- (m. substantive),
When used as adjectives or abstract nouns, they denote, first,
two modes of being as cosmological ideas, the non-material as
opposed to the material. When used as substantives they denote
classes of heings,

The essential difference between the two modes of being is
usually expressed by the conirast between visible getlg and in-
visible ménég, but this criterion does not seem to hold in every
case, Thus, for example, the clouds are said to be méndg beings
carrying in them géfig water;® the sky is held to be méndg;® the
sun is apparently considered méndg, al least in one passage.”
There are also various references to ‘seeing méndg’, as with regard
to Zoroaster,® or when a new-born child is said to have {he capa-

5 GBd 222,91.; Pahlavi Rivdyad, ed. Dhiabhiar, p, 163,141,

¢ GBd 221.15, I am not sure of the precise meaning of the phrase: u-§ dastarih
(1) gillg nest, Pahl, Rivayat, p, 128,11, where it refers to asmdn, and op. cit, p,
129.7£, where it refers to zamig.

¥ DkM 42.201.; cf. Appendix B, note 12 (helow, p, 97),

& DKM 645,16, In a Middle Persian passage which is found In the Pdzend Texls
(ed. E. K. Antid, Bombay 1908, p. 621} itmmediately after the Bundahi$n, and
which follows In the Munich manuseript M6 the book Sayast ne Sayast (cf. Pahtavi
Texfs, translated by E.W. West, Part I, Sacred Books of the East, vol. V, p,
37211.), Zoroaster addresses Ohrmazd saying: ‘Thy head, hands, feet, hair, face,
and tongue are in my eyes just like those even whicl are nry own, and you have
the clothing men have; give me a hand, so that T may grasp thy hand’ (West’s
translation). Ohrmazd’s answer is: man mainyit agarftar ham dastt man garaftan
na tud, “T am an intangible spirit, It is not possibie to grasp my hand”, Zoreaster
is worried by the fact that Olrmazd and the Amaliraspands are intangible: when
he departs from the presence of Ohrmazd and will no longer see him, there will
be no way of experfencing the divinity by the senses. Olirmazd’s answer to this iy
that the specific material creations of Ohrmazd and of each of the Amahraspands
(righteous man, caitle, fire, metal, earth and virtuous woman, water and vegetatlon}
represent their concrete presence in the world, even when they themselves are
invisible, Another text shows Zoroaster’s capacily to see méndg with regard to
the druj: he Is said (0 have been the ondy one who saw ihe onslaught of the demon
(although the text can be construed differently): ka druz 6 dam dwdrist be rardust
az geligan kas-ex ne did {Pahlavi Rivayal, p. 130.61).
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cily to see méndg.® Ohrmazd is said to see the spiril of men, ‘for
Ohrmazd sces everylhing’.!®

There is, however, no justification, as far as [ can see, for
saying, as H. S, Nyberg does," that méndg was conceived lo be
corporeal, and 1o have a body and a form. When a méndy being
makes an apparition in front of a human being il is said lo pul
on a hodily form, and this form, one can generally deduce from
the context, does not belong lo it organicaily. A characleristic
example is found in the story of Wahman who came towards
Zoroaster in the form of a man:

ka az hian ul raft zardudl, id-§ mard did ka raft az *rapiwin-tar
némag. han bad wahman, ud han awe sahist wahman pés-
karb, kn pad-tan-caim-lar bawéd, ud pés-nawag, ku pad harw
ci§ pé& bid, hin awe salusl wahman cand hén T 3-mard-
nézag baldy ... (DkM 624.8-12; facsimile edition, p. [496]).12

“When Zoroaster went up from lhere, he saw a man who was
going from the southern direction, That was Wahman.
Wahman seemed to him as one who has the form in front,
so thal he might be more visible to bodily eye, and as one
who has goodness in front, namely, he was to the fore in
everything, Wahman seemed to him to have the height of
three spears of a man . .."”

‘The text seems, by its synlax and by the fact that it contains
epithets which require a somewhal strained inlerprelalion in
Pahlavi, to be a translation from an Avestan original.

The same type of conception is seen with regard to the mythical
figure of Vorafrayna, who assumes a number of forms according
to Yadl 14, and also with regard to the various incarnations of

9 DKM 747.81,; ef. Bailey, Zoreastrian problems in the ninth-cenlury books,
Oxford 1943, p. 98 n. 1.

10 Dadestan i Dénig XXX, 6 (this text is quoted according to the dlvisions In
the edition of Anklesaria).

1 Jeurnal Asiatique, 219 (1931), p, 33,

12 Gf, (3. Widengren, The Greal Vohu Manah and the Apostle of God, Uppsala
1045, p. 80. (In Lranscriptions from Pahlavi 1 have not generalty noled W or Y
added to or omiited from the texl.}

18 Gf. B. Geiger, WZIKM, 40 (1933), p. 88-100; E. Benveniste and L. Renou,
Vrira ef VrOragra. Elude de mylhelogie indoiranienne, Paris 1934, p. 321,
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Xwarr, the concept of forlune, Similarly, Ohrmazd is said to
have pul omniscient wisdom in Zoroaster's hand “in the form
of water”, which Zoroasler was made to drink.’® Dén, Avestan
daéna, is another instance for this phenomenon. It appears in the
form of a maiden in eschalological scenes and has to declare its
identity {o the man whose religious ego il represents: it is apparenily
not supposed to be recognized by ils mere form 19

Notwithstanding these observations, the contrasl belween méndg
and gétig is regularly defined by the adjectives ‘invisible’ as
againsl ‘visible' in the Pahlavi writings,

wimand I géliy wenisniy giriénémand ci¥. harw ce pad pad tan
cadm wenisniy ud pad tan dast girisndmand gélig (DM 120,20—
22; reading corrceted from facsimile edition, p. [90].13-15)
(cf. de Menasce, Pratidanam (Festschr, Kuiper), p. 194.}

“The definition of gélty is: a visible, tangible thing. What-
ever is visible with bodily eye and tangible with bodily hand
is gétig,''17?

Or similarly in another text;

a-wenisniy meéndy a-gumézisn o wendfdiy st ud wenisniy
niminag, meénag-waxdag ruwin andar gélig-rawisnig lan
néway xwaddy kard (Dadestin i Dénig I1, 13).

“He made the unseen and unmixed mendy aver to visible
existence,’ a model perceplible by sight. He made the soul,
exisling in ménég,'® the good lord in the body, flourishing
in gétig".*

4 H, W. Bailey, Zoreasirian Problemns, p. 2011,

% Zand-t Yohinan Yasn, od. B, T, Anklesaria, Bombay 1057, p. 8; cf. Bailey,
op. cit., p. 29, n, 2.

% Cf, the texts collecled by Jal Dastur Cursetj Pavry, The Zoroasirian doctrine
of a fulure life, New York 1928, p. 334, and M, Molé, “Daéng, le pont Ciavat
el 'initiation dans le Mazdéisme”, RHR, 157 (1969), p, 155-185,

1% Cf, for this passage especlally the remarks made by P, J. de Menasce in his
edition of Skand-gumanik Vigar, p, 102f., where forther passages are discussed,
Dénkard II1, chapler 123 (DKM 11911}, ulso defines gty in these lerms,

18 On the term sif cf. Appendix B, below p. 8911,

12 The expression méndg-waxday as opposed to gélig-rawisnig, 1s discussed in
Appeundix A, below p, 8711

# The translations of this Passage by M, Molé, in his book Culte, mythe el cos-
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These lwo modes are also conceived of as being twvo realms
or domains, dillerentiated as it were geographically, as in the
phrase which occurs in the famous calechism of the Pand-Namag:

az méncy mad hém, ayab pad gétig bid hém? (Pahlavi Texts,
ed. Jamasp-Asana, p. 41).

‘Have I come from méndg or have I been originated in gétig?
(The proper Zoroasirian answer to this question is, of course,
the first alternative).

In this text, however, the underlying meaning of the two terms
cannotl be made clear only by rveference to a cosmological difler-
ence hetween two zones or spheres of existence. There is also a
cerlain value symbolism attached to the two concepts: the firsl,
méndayg, stands for the religious values, and the sccond represents
the secular world. This difference is connected with the idea that
ménag is also a term for the eschatological world and for what
it stands for: the trial of the spirits, reward and punishment. A
person can be said to attach himself {o ménog as opposed to gélig
in the sense that he leads a life dedicated to virtue, constantly
meditaling about the final judgement.?!

Apart from this abstract usage of the two terms, {hey can also
denote iwo classes of individual beings belonging respectively to
the lwo modes of existence. To this category of usage belong
phrases like méndgan ud geligan, ‘méndy and gélig beings’;

mologie dans I'Iran ancien, Paris 1963, p. 478, and M. T, Kanga in J. M, Unvala
Memorial Volume, Bombay 1964, p. 134, differ from the one offered here. The
sense of this passage is close {o the one in Zkand-gumanik Vitar VIII, 33! aun
acdri $ayal dinastan ku in g38t { vinadal gira¥ni aZ maingd | avinasn agira$nl daf
bitf asfp{ "It is now possible to know with certainty that this visible and tangible
gélig was created from an invisible and intanglble méndg”. The same meaning of
méndg and gétig is also seen in the passage Dénkard VI, 79 {DkM 488.7-14) about
Ardwahiét who is seven monils in géfig and five months of the year in ménég,
a statement which is interpreted as referring fo the “manifestation” or non-
mankestation of the plants.

3 A typical text illustrating this point Is: afr I géliy a-paymén ne ardyisn, ce
géliy a-pagmdn-dray mard méngg-wisoh bawed (Denkard VI, 149; = DkM 505).
“One ought not to embeltish the things of gélly in excess of Lhe measure, for a
man who embeliishes gélig in excess of the measure hecomes one who corrupts
méndy’.
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ménoyan yazdan, ‘the ménéy ones, the gods’; or the expression
meéndy when applied to the two antagonistic spirits, Ohrimazd and
Ahreman.??

So much for the definilion of the two terms. When they are
examined as used in {he context of creation,?® we nolice that the
Grealter Bundahisn describes the process by which the world came
inlo being as consisting of three stages. The relevant passage runs
as follows:

dhrmazd pad amahraspanddn brinamand mad ka-§ dad bid
hénd 3 rad. ce-§ abaz d gétig abiyast dadan, u-§ nag-tar
pad lan [ pasén andgih az-ed be a-payddg burdan. u-¥ dam
I méndg méndgihd daréd, u-§ dam 7 géliy ménégiha dad,
u-§ did be & géligihd dad (GBd 138.7-13). “Ohrmazd came
lo e a possessor of time divisions, three periods, through the
amahraspands, when he created them. For he had lo creale
them back into gétg, and then again to extinguish evil from
them in the future body. He holds méngg creation in mendy
form, he erealed gélty creation in méndg form, and he
created it again into géfig form'' .2

We seem to have here two alternative interpretations of an
carlier, presumably Avestan, tradiion concerning the ihree
periods connected with the creation of the Amahraspands, The
first version is incomplele: a reference to the first creation, in
méndy, is missing. This omission ean be explained either as the
result of a scribal error, or preferably as an ellipse, made by the
author, of an obvious idea which the reader is certain to complete
for himself, The threc stages should be, according to the first

#2 Examples for this can be seen in H. S, Nyberg, Hilfshuch des Pehleni, 11,
p. 150,

# The main Paltlavi lexts which deal will the double ereation, méndg and
gélig, have been discussed more than once, but they still await definilive pnblication,
They are most conveniently given in transeription and translation in R, C. Zachner,
Zurvan: a Zoreastrian dilemma, Oxford 1855, p. 2761L., where references to earlier
literature will be found., Of subseguent publications, some of the remarks on lextual
matiers in M. Molé’s article entiiled “Le probléme zurvanile”, Journal Asialigue,
247 (1959), p. 431-469, are particularly imporlant, Interesting observations are
also made by U, Bianchi, Zamdn { Ohrmazd, Torino 1958, p. 958,

# CL M. Molé, loc, cit., p. 4381, where a somewhat different translation is given,

&

5 Acta Orientalin, XX XIII
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version: (creation in ménég), ereation in gélig, the eschatological
period.

The alternative interpretation tries to distinguish between {hree
moments in creation by itself, without taking eschatology into
account, The three stages thus obtained are: (1) méndg crealion
in ménég; then gélig creation (2) first in méndy, (3) then in gélig.
The first, or pure méndg crealion, may not involve a creation
strictly speaking al all, for the verb used is daréd “‘holds”, The
first moment here indicates a stale of existence before any ma-
terial creation of the world is envisaged; this is followed by a
first stage of ‘real’ crealion: the prototype of the material world
being fashioned in “ideal’” form, which is then translated into
gétig. The two interpretations have in common the facl thai one
of the “three periods’ falls outside the proper existence of this
world: in the first it is eschatology, in the second it is the periods
preceding the proper existence of the universe. Both interpretations
of this tradition depend upon the stalement that the three periods
came into being with the creation of the Amahraspands, which
statement belonged, so it seems, {o the original Avestan saecred
text on which the Pahlavi elaboration is based.

The text of the first chapter of the Bundahi$n is in fact based
on a conception of creation in three stages, on the lines of this
second interpretation.? [t also presents the ereation of the world
as a process in which the Amahraspands take part.?® The essential
trait of the Bundahi$n's description is that the world was first
formed in a méndg form, and that this conceptual or ménag world
was later translated into a visible and tangible form, into géfig.
This mythology of ereation seems to interpret in iemporal terms
a duality of existence which is taken to characterize life in the
world, The ménég world is taken here lo precede géfig. Gélly
does not exist on its own. It is foreshadowed by a méndg prototype,
from which it is derived and on which it continues to be in a
sense dependent,

The same type of relationship belween méndg and gétig in
the context of creation is formulated in theological terms in a

= This point is made by M. Molé In his analysis of Lhe chapter, loc. cit., p. 442-

445,
26 GBd p. 14, ch, T (§ 33-35 in Zaehner’s nunibering).
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number of texts in the third book of the Dénkard. To quole a
fairly short but representative chapter:??

abar dam méndgig dfurdan, ax méncgih 6 gétigih rasidan
paydagih, az nigéz 1 weh-dén,

(1) hid méndg afuridn bawisn ast i a-hambid wéispulraganth
asl T a-wénisnly a-girifnly, ud bun ast 7 géliy.

(2) ud gélig dahisn ham-bawisniy T bawitn i méndy, ud dahiy
ud paydagih ast [ méndy, u-§ wdspuhraginih ast wenisniy
girisnomand.

(8) ud &d paydig ku mendg bun T gélig. én-ex paydagth ka gélig
ei¥ az ham-bawiinih cf¥ wisayihed abaz 6 bawisn ménég raséd
-§ ast bun.

(4) ad méndg bawisn fwag ast T a-bahr, 6h-ez méndg, diadar
fradom azefiy dfuridn 1 awiinihéd bawiin.

(6) ud gétiy ham-bawénisnih dahi$n “ast *i dadir az fradom
azefly afurisn bawisn ham-bawénid,

(6) ud dam fradom pad ménég did, az meénégih geéligih @awurd.
weh-den nigéz én-ez paydigih,

“On creating the crealures in méendy, their manifestation
coming from ménég {o gétig. From the instruction of the
Good Religion,

(1) Ménog creation is ‘becoming’ (bawign), without adversary.
Il has a special quality:® invisible and intangible. It is the
root of gétig.®

(2) Gélig production® is a ‘co-exislent’ (ham-bawisnig)® of

37 Dénkard I1X, chapter 416; DM 3981.; facsimile edition, p, {310}, The text
corresponds parlly te the first part of chapler 105; DkM 981.; facsimile edition,
p. [72{1. [CI. Gnoll, AJTON N.S. 13 (1963), 187].

28 The latesl discussion of the word wispuhragdn ‘speclal, particular’ is by
. B, Henning in Inde-Iranica, Mdélanges Meorgenstierne, Wieshbaden 1964, p. 95-97.
Numerous occurrences are recorded, especially in Dénkard and Skand-gumanik
Vidar (Vil, 2, the abstracts pasdalal ciharanidal edspuhargdani, 'being fashioned,
Leing given nature and having special qualities’, stand in juxtaposition; and
stimilarly furlher in the same chapter),

% This shinfle occurs more than once. Thus In Skand-gumanil Vikar VII I, 24:
gabt bar { muings va¥ mainys bun, ‘Gellg is the fruit of ménag, meéndy Is its reot’.

8 There is a consislent terminological distinction between afriden (dfurdan),
which is the verb reserved for méndg crealion, and daden, dahi$n, a verb which

at
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méndy ‘becoming’. It is a producl®® and a manifestalion of
méndg. 1t has a special ‘quality: being visible and langible.

(3) This is revealed: méndy is the root of gétig. This is also a
revelation: when a gétiy thing is loosened from ‘co-existence’,
it comes back to ‘becoming’, méndg, which is its root.

(4) Ménég, viz. ‘becoming’, is one, undivided. Even (his is
méndg, the first originated® creation of the Creator, called
‘becoming’, :

is used when Uhe secondary character of géliy productien is to be emphasized,
The etymology of dfridan favours a spiritual connotation; cf. W. B. Henning,
‘Pas Verbum des Mittelpersischen der Turfanfragmente’, Zeilschrift fiir Indologie
und Iranistil, IX, 1933, p. 2001, This verb was exclusively used in the Manichaean
texts for expressing the idea of creation, conveyed in Syriae by the verb gerd,
‘lo call’; see F.C. Andreas and W. B. Henning, Mitleliranische Aanichaica wus
Chinesisch-Turkestan, 1, Berlin 1932 (SHzungsberiehte der preussischen Akademie
der Wissenschaften, phil.-hist, Klasse, 1032), p. 179 n. 6. H. Junker {Vorirdge der
RBibliothek Warburg, 1921-22, p, 134) reads this word @wuri$n, bul his is un-
founded. The verb dddan was perbaps chosen for gélig creativn because il could
convey the notlon of a transference or ‘giving over® of what has previously existed
in méndg. In the kast sentence of our text the verb dward in which Lhe idea of motion
is even more stressed, is substituted. In {hal phrase it comes in oppesilion te dad,
which designates there méndy creation (ddd belng also nsed as the general word
for creation). [CI. Gnoli, op, cil,, p. 174 and n. 37.]

3 ‘Phe precise meaning of hembawisn can be deduced from hambad ‘that which
exists logether, a rival. In DLAE 90.58, we read: ud réSn ménay . .. ar a-han-bid
méndg bawidn & ham-bawisn T han geliy wadtan Sayéd “the huninary méndy . .. can
turn from méndy ‘being’ lacking a rival info the ‘co-existence’ of that gelig”. The
word is used with a ditferent emphasis n the following passage: ddddr way fwag
sti az bun T sfi nérdg ud waxs ar bun [ wead 2or abiz xwist, ud ewinagdmand ud kar-
pomand pad abfzagih d-z rawdn han-bawendd, abdg-ez ruwdn undfagénéd (DkM
345.1518), “The Creator has sought hack euch sti from the root of the force of stf
and each spirit (waxd) from the root of the force of Lhe spirit, and he jolns them
in purity, equipped with &wenag and karb, to the soud, and he makes them Immortal,
together with the soul”, The precilse sense in which {his verb and its derivatives
are used o designate a stage in the development of the embryo escapes me. It
may denote the stage of the embryo's ‘differentiation’ or ‘matertalization’. Cf.
GBd p. 16, and Zaehner, Zurvan, p. 305, note to line 173.

32 dahiy ‘product’ is frequent in the Dénkard. Cf,, e.g., DEM 202.22; 203.2, 5, G,
8; 208.4, 7; 360.8; 384.5; 417.18; 420.20; 421.5.

33 gzedfg ‘originaded, derived’: the existence of {his adjective shows that the
postposition az-ef is nol considered merely as a preposilion with an enclitic pronoun
hut constitules a separate lexeme, On the vse of the postposilien cf. M. Boyce,



THE NOTIONS Mé&nog AND gélly IN THE PAITLAVI TEXTS G9

(b) Gétig is a production bhrought into ‘co-exisience’, which the
Crealor caused to come inlo co-existence from (he first orig-
inated crealion, ‘becoming’,

(6) He produced the creatures first in ménog; {vom ménag-ness
he brought out gétig-ness.

This too is a revelation from the instruction of the Good
Religion.”

The chapter seems lo present here the twofold scheme familiar
to us now from the Bundahi$n. There is the basie opposition
between méndg-creation and gétig-creation, which are designated
by the traditional technical terms bawifn and ham-bawisn, ‘he-
coming’ and ‘co-existence’, The fivst term in this twofold scheme,
bawisn, occupies also the first stage in a fourfold conception of
creation, which consists of bawisn, buawisn-rawisnih, bawisn-
aslidnih, sit.* The underlying idea in our chapler is however very
close {o the one which distinguishes (hree stages of creation,
just like the Bundahi$n text discussed above.

It does not scem as if this type of text dealing with cosmogony
attaches any greater moral value to one of the two concepts,
méndg or gétig. The only warranted statement which can be made
on the basis of lhese texls is that meénoy is primary and gétiy is
secondary, not only in the chronological sense, bul also in the
logical order of things. Thus, meéndy is a datum, a pre-exislent
fact; it is the rool, Gétig, being crealed, is in need of explanation
or justification, and this is done by stating the functions for which
it was created.®® Even texts of a more mythological character,
in which, for example, the [lire or the frawahrs express their

‘Some Middie Persian and Parthian constructions willh governed pronouns’,
Or, Unvala Memorial Volume, Bombay 1964, p. 49-56.

31 This scheme is bricily discussed in Appendix B,

# Thus, for instance, in Dénkard 1IL, chapter 365 (DkM 350.5-7): “From the
‘wheel” (proceeded) the hol-moist ‘becoming’ possessed of wind; for arresting {he
demons which reside in méndg, i is, with assembled forces, the begelier of gotiy
creations, {he seed of seeds” (cf. Appendix D). Zaehner's translation of this passage,
Zurvan, p. 374, Is quite different. The reason given hore for engendering qéliy
creations is the need to check the brogress of evil and ultimately to vanquish it
cof, also below, notes 40 and 41,
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refusal to be created inlo the material world and have to be
coaxed into willingness,® cannot be adduced as a proof of the
inferior position of gétig. Life in the material world is full of
hardship because of the interference of the evil power, but it is
not said to be bad by itsell. In fact, as we shall see, evil has no
‘real’ existence in the material world,

A discussion of the position and conslitution of gélig oceurs in
Dénkard ITI, chapter 123, which begins with the following de-
finition :*7

“gétiy is a (mode of) being (s{7)* which is visible and tangible
in corporeality. Its creation was for that which wages ballle
against [the oppression and] the oppressor, which itself is
repelling the opponent of creation® It is connected to the
elernal good motion (jayédanig néwag-rawidnih),

Its work js that for which il was created, This, too, is re-
vealed of it: when there are no géliy creations, the work of
repelling the oppressor is not accomplished (lit. the work is
bare of repelling the oppressor).’’

According fo this text (and this is a commonplace idea in the
Pallavi literature),"* the object of the material creation is to

36 TFor the fire, cf. Paflav! Rivagat, p. 58141, and DKM 796,171, ; on the frawalys,
GBd 38,141,

27 DKM 120.15-20, facsimile edition, p. [90]. The lext of the chapter is tran-
scribed completely in H. W, Bailey, Zoroastrian problems, p. 205-200, bul ihe read-
ing can now be revised in some points. I had the privilege to read this chapter,
as well as other lexts, with lhe Rev. Father J. de Menasce in ihe winler of 1963,
and wish warmly to acknowledge the benefit I derived from him. [Cf. now trans-
lation of ch. 123 by de Menasce in Pratiddnam (Festschrift Iuiper), The Hague-
Paris 1968, pp. 193-200.]

38 See P, J, de Menasce, SGV, p. 102, Bailey's reading, gélik hast g8lik, is not
intelligible. The difficulty in reading is caused by lhe word sti, which resembles
gélig, The scribes do however distinguish between them by writing sfy for st and
stx (qylx) for gélly. See Appendix B.

3% Reading: u-§ dahidn d kéasiSnig T 63tdb ud s8labay T xwad ast dahidn-haméstdr-
spazih, The words 58l ud s8tabay appear to be a ditiography; the original scribe
may have meant to eross out d8ab when he supposedly replaced it by asfabay.

10 Lq nest hee gefig-dehiSndn kar brafnag az 68tab-spozih,

1t The idea is expressed also i a Pahlavi lext which simmarizes a lost Avestan
original, the Dam-dal Nask. It says: abar kunisn *i ddddrih ud dddan t ddm paliom.
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serve as the batile-ground for the fight against evil. It is in fact
the only plane on which the struggle can at all be favorably de-
cided. It is for this reason thal it is erucially important to have a
conltinuous existence of the material world, and for this reason
it is also promised that there never will be a period in which
man will not exist in the material world,** man being the main
carrier of the battle against the evil spirits.®®* We thus see here a
certain dialectic relationship obtaining between meéndg and gétiy,
Méndg is the Primary existence, bul as it is invisible and im-
movable, it lacks an aspect of realily. The real elash between {he
good méndg and the evil méndg can only oceur on a gélig level,
At the same time, however, the fight which {akes place between
the {wo parlics is not conceived to be a straigtforward war belween
equal rivals. Only Ohrmazd and his creations ‘really’ exist in
geétig, while Ahreman and the demons have no getig at all,# ang
they only participate in the life of gétig in a secondary way,
pavasitically as it were:

dam © éhrmazd méndy ud gélig-ez. awe 7 druz nest gélig, be
wad  méndgih abyozed o géltg. ce’on sam 1 hdwandih-ez driz
andar éway, a'én abarwézih paydig ¥ ménégan ud gétigin 1
weh abar mendgdan 1 wad (Dd XXXVI, 51; ¢f. M, Molg,

fradom pad ménagih, cand ud ce’on dastan i pad mindy, wastan [ az-e$, gélty cthrénidag
ud saxlag 6 andar ebgadig kosisn, pallitdan ud rdyénidan ud pagrastag $ayastan §
frazim | drang i Ehgadigih {DkM 681.11-15; facsmile cdition, p, [520]f.; of, Molé,
Culte, mythe ot cosmolagie, p. 390, for a slightly different transeription and ren-
dering), “On the making of ereation, and creating the creatures hest, First in
méngg; how wuch and in what manner it was kept in méndg; its being turned away
from it; gélig being originated and fashioned for {he fight against the Assault;
its enduring, ils being ordered, and the possibllily of itg being joined to the end
of the period of ihe Asspult’”’, On drang, 'period, duration’, cf. R. C. Zachner,
BSOS, 9 (1937/39), p. 319, See also note 35 above.,

1 Cf, Dadestan i Dénig, pursign KXXTV, 2 (ed. T. D, Anklesaria, p. 71):
en gélly hameéday az afuri3n G-z 6 abizag fra¥kardiarih hagrez abé-mardom ne bad
ne-z bawed, “This gotig {world), from its creation to the pure rehabilitation, never
was and never will be without man”, The whole chapter is transcribed and trans-
laied by M. dMolé in RHR, 155 (1959), p. 1571,

13 Cf. the texts colleeted by Molé in Culle, mythe ot cosmologfe, p, 4681Y,

4 The theme is discussed in some detail in Studies in Mystictsm and Rellgion
presented o G. Scholem, Jerusalem 1967, p, 227-234,
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Journal Asialique, 247 [1959], p. 453. T have used here some
of the variants which scem preferable to Anklesaria's fext).

“The ercation of Ohrmazd is both ménég and gélig, while
that of the demon has no gétig: but the evil of mendy is joined
to gélg. Just as there is long fear of (lheir) having equal
power in one (of the conlenders), so the victory of the good
méndg and gélig beings over lthe evil méndg ones is manifest’.

If the function of gétlg is to serve as the decisive battle ground
between the lwo powers, it is clear that it was created for this
purpose because it affords undeniable superiority to Ohrmazd,
Gelig is the place where the existence of Ahreman can he onto-
logically denied, and where the outcome of the battle can be
foreseen with confidence, despile the fear which the apparent
equality of powers arouses.

Gétig is thus the stage where the proper activity of the world
takes place, ménég in a sense hecoming, afier the slage of crea-
tion, a derivative mode of being: it is affected by the evenls of gélig
and seems merely to ccho the happenings which go on in gatig.1®

45 This ldea is expressed In Zitspram, chapters XXXII{.: ee’on nimid pad
handazag wd andar nibigdn @ *hanbldigdn (D) ku awe ke-& andar gélly kuniin-é aydab
fawdn-*nérogih-é ayab mehth-2 ayab xweshdrihe-é pad-ed sezdgly, v-§ bandihéd pad
rastin *ud daréd ped std wd sazénéd, hdn dwénug danisn ud {awdn-néragih wd mehih
ud xwikkarih 6 hdn I awe ruwdan paywandend, u-§ pad-ez méndg ham-brahmagih
pud-e§ bewéd. " As was sliown by analogy and in {he composile () writings, a person
who Is werthy in the géfig of action, craflsmanship, dignily or a vocation, and by
whom il ts performed (til. tied) in truth, and who possesses it for (causing) benefit,
and who makes it seemly, the same kind of knowledge, craftsmanship, dignity
and vocalion will be joined to his soul, and even in méndy the same manner wili
be i him”, The Lnplication is that one’s worth in fulfilling one's vocation in gélig
is reflected in one's méndg position, The ohservalions made by R. G, Zoaehner
{Zurean, p. 259) are not borne out by the text, even if his reading were accepled.
{Tneidentally, the membership of the four classes heing assigned to the category
of kuni$n, mentioned hy Zachuer in {his connection, does not presumably mean
the fact of belonging lo Lhe class, which would be absurd, for this is decided by
birth; it means rather fulfilling the functions of one’s class properly.) The next
chapler in ZAtspram ends in a stalement which phrases this idea sharply: «’on
ce*dn pad géttg ab-taziddr bad, han 1 méndgly wirdn karddr (p. 134): “Just as if one
was in gélig a pouver of water, and in mendg a maker of rain”, The texts are dis-
cussed also by Molé, Culle, mythe el cosmologie, p. 107, who shows the continuity
of orthodox tradilion on these points,
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This aspecl of the relationship between méndy and gétly is par-
ticularly prominent in the eschatological descriptions.

The original primacy of méndg is however nol in doubt, All
good in this, the géliy world, derives from méndy, and all evil
likewise." Good and evil in this world are not only derivalive,
and therefore lacking, as it were, original force, they are also
subjecl to the special condition of this gétty world, which is that
of being in a slate of ‘mixture’, gumézagih, For this reason neither
good nor evil can be experienced in {his world in their fuli force,
in purily, They are here inextricably welded together. They are
blended in such a way that they can only be conceived separate in
méndg or in eschatology : the eschatological moment in this confrast
is naturally brought into play for answering (uestions of theodicy.*7

How good and evil are conceived to be mixed in géfty can be
seen from a passage which describes the evil experienced by the
wicked in hell;

u-§ nést andar hée dsanth nd xwadih wd turwehmih, u-§ andar
ust hamiy gandagth ud rimanth ud andagih ud dusewdrih,
u-¥# ne hangblidag hée gandagth ud rimanih ud dard ud andgih
i géligly, ce ne hangdfidag gumézay anagih i géligig 8 hin
i-§ a-jumay néwagih, u-¥ dmdn az ban-kadag T andgih (Dd
XXVI, 3-5; p. 54). ““There is no comfort or pleasure or joy
in il. There is in it all stench and pollution and pain and evil
and discomflort. No stench and pollution and pain and evil
of gélg is similar 1o il, because the mixed evil of getty is
not similar to that with which {here is no goodness, and
which issues (?)*® from the source of evil”,

The text of this chapter, which denies (he similarity between the
evil of hell, which is méndg and pure, and that found in the

6 This is clearly stated, for example, in chapter VIII of Skand-gumanik vizar,

47 This is the themoe of Dadestan | Denig, pursitn V, which tries to answer the
question: ‘Why does evil always come more to the good than to the wicked',
One of the ways {o answer this guestlon is to accepl the existence of a balance of
reward belween méndg and gelig; according to this view one person cannot get
reward er punishment twice, on hoth planes, The idea Is also present in the famous
‘joyful thoughts’ of Adurbad (DkM 572f., and parailels).

® On the word dmin see Appendix C.
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gélig world, has a parallel in the preceding chapter of Ddidestin
i Deniy,® where a similar idea is expressed with regard to the
goodness of paradise in relationship to this world.

In a non-theological contex!®® the same thought occurs in a
story which can here be paraphrased: Weh-dad i Adur-Ohrma-
zdin, who was a chief mébad, saw in a place by which he hap-
pened fo pass two priests (érbad) who carried five-wood from a
mounlain on their backs, chanling together the Avesta and the
Zand, He questioned them as to the reason for their action, and
they answered: As every person must undergo the evil created
by Ahreman cilher in gélig or in méndg, it seems lo us better
{o go lhrough our share of evil in gélig, where we sce, al the
same time as we suffer evil, {he sun and the moon, where we
get food and possessions and remedy for maladies, rather than
undergo il in ménég, in hell, where nothing good is intermixed
with the evil.®

The relationship belween méndg and géity is also expressed in
spatial and temporal terms, Méndg is unlimited, gétiy is limited;
méndg s intransienl, gélig is transient:

be pad agah-darth T 6 géligan niminag guflan ud nimidan
T az gélig ényd kanaragomand abag a-kandrag, ud a-sazisniy
abdy sazi$nig, ud kahi$nly abdy a-kehi$nly ham-hangddidag ne
bawed. ud getig ast kandragdmand ud sazi$nig ud kahisnig,
han 1 a-sar-ro$nih ast a-sazisnig ud a-kahi$nig (Dédeslan
I Dénig XXX, 18f). “Except for the purpose of making
known lo the people of gétig, telling them and showing them
an example taken from gétig, there is no likeness belween
that which is limited and that which is unlimited, that which
is constant and that which is {ransient, that which diminishes
and that which is undiminishing. G#&tig is limiled, transient,

# Chapler XXV, discussed in Appendix G,

80 DKM 5711.; Dk VI, D5, An edition with a translalion of Dénkard, Book Six,
is in press.

51 The same idea about the joy of paradise Is also found in Dd XXX, 17, On a
cruder level of reasoning, the fact that xir 7 géfly, ‘the things of this, the material,
world!, are less perfect than air i méndg, Is explained {in Meéndg I Xrad, Chapler 12}
as due lo the influence of lhe planets on gélig.
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diminishing, and the endless light is infransient and un-
diminishing”’,

One should perhaps add that these epithels arc applied {o the
contrast between gélig in the meaning of the actual, transient, life
in this world, as against méndg, the world of eschatology. In GBd,
p. 9, the lerm méndy a-be-wardisnih, “the non-reversibility of
meéndg'’, oceurs, as one of the phases in the process through
which creation came ino being,5ta

The dislinction between the two coneepls of méndy and gélig,
it may be notl superfluous to point out, is not equivalent to any
contrasl between divine and human beings or between crealing
powers and the created world, Sach a contrast seems alien {o
Zoroastrianisn.®™ The world was first crealed in ménag, and thus
an aspect ol creation falls under méngg. In g¢ltg, on the other
hand, there are also divine beings. Thus the usual formula for
gods refers lo ‘gods (yazdin), hoth méndg ones and gétig ones’ "

The two worlds, the ideal world of meéndg and the material
world of gélig, are thus separale from each other only on the
plane of creation and eschatology. In the actual world the se-
paration can only be done by intelleciual analysis, Although this
is never explicilly said, the actual world could perhaps be de-
seribed as one of mixture in this sense loo, that méndy and
yetg are blended in il together.® This mixture is indeed slated

S8 CLL Molé, JA, 247 (1959), p. 4351,

# H,S3., Nyberg, Journal Asfalique, 219 (1931}, p. 84, seems to be wrong wien
he applies Lo méndy the label ‘divine’,

¥ Cf., e.g., Skand-gumanik Vitar L 4; Pall, Rivayal, p. 72.14: gavdan i menagan
td yazdan I géligan, The formula is already Avestan; cf. xdnitmaine yazalangm
afaongm mainyavangm gaélyenqm in Yasna 7, 43 Altiranisches Wirterbuch, cotumn
1279.

& Cf. DKM 140,41 1T.; facshinile edition, p. {108): andar gumézagih geélig ud menog
bahrdan winarln wd karigih pad ham-yuxtih ud paywaslag-zorile T fway abdy did bad
(- - -) w-dan ez witkanisn I zor dwag az did witabisn ud a-kdrift payddg, “In the
“mixlore”’ the arrangement and the effcctiveness of the parts of gélig and meéndy
are (attained) by their being joined together and having their powers united
wiils each ollier, .., From the separation of their forces from each other there i
manifest. disintegration and loss of effectiveness”. The term “mixture” here, as
elsewhere, refers {o the state of the present world, where good and evil are mixed
logether; the subject-matter of the chapler, however, is the need to cnable the
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to be an essential condition for its proper functioning. The
parables adduced for the way in which méndg is invisibly present
in the gélig world are those of the raw material from which a
material object is made, such as the wool from which the woolen
garment is fashioned or the parent’s seed in the oflspring.®®

Every material object, as well as every intellectual concept,
seems lo be represented by a méndg prototype or lo have a méndy
counterpart.” At fhe same time, on lhe other hand, méndy ideas
have their visible incarnations, as we have seenr above.

Various malerial bodics are said to have a méndg which dwelils
in them. 1t is diffienlt as a rule to decide whether a ménéy which
is associaled with a particular object is a ‘protolype’, which exists
separalely, or a cosmic méndg which is inherent in that individual.
Sharp dillerentiation is never made in the lexls between the
different categories of méndg, and the distinction may be taken
to be irrelevant to the Zoroastrian authors. Separate but inherent
ménags can however sometimes be clearly noticed in the texls.
As an example, the following passage may be quoted. To the
question whellier Ohrmazd can be scen by the spirits after death
a negative answer is given, and the reason is this:

be hin I ka pad wuzuwrg-andéth 1 dadar méndgan gétigiy-
weénisniha paymozénd ayab & gétigdn méndy-solisnig wenisn
abyozénd énya, axvw pad gélig-sohisn méndgdn didan pad hin
hangdsidag lawdin ce’én ka tanithd weénend ke-§ ruwdn andar,

mendg and 1he gélig components of this workd to work in harmony and assist each
other, That bolh clements are given equal standing is evident from the discussion
which follows in the chapler, where various géliy and méndg concepis which are
dependent upon each other are listed, and a table Is drawn {o make the point elear.

55 The text which presents the theory around the presence of méndg wilhin
g#lig in the clearest manner is chapter 191 of Dénkard III (DkM 202f,; facshinile
edition, p. [£57]1.); it Is given in Appendix . The idea occurs also in chapler 194
(DLM 207f.; facsimile edilion p, [161]11.), and in chapter 276 (DkM 290; facsimile
edition, p. {221])

54 Exawmples are: ‘the spiril of the body' of man, Dddesldn [ dénlg XV, 7: méndy
i tan nd abdrly weh méndgdn (also ibid. XVI, 4, 13). “The spirit of creation’ (méndy
i deehisn) and ‘the spirit of the worship of the religion of Lhe Mazdeans’ {(méndy i
yazisn [ dén I mavdosndn) are mentioned in Dd XXI, 1. “The spirit of the Gathas’,
DKM 700.14; ‘the spirit of the wind’, Zatspram I1l, 10, 11; ‘the spiril of the sky’,
GBd 18.13.
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ayab ka dtaxs wénénd ke-§ warhrin andar, aydb dab wenénd
ke-§ xwe¥ meéndy andar ast (Dadestin i Dénig XXX, 5).%7

“Except in cases when through the great consideration of
the Crealor, the spivits arve clothed in visible géltg, or when
gétiy people are endowed with sight which is in the nalure
of ménog perception, lhe sell (of men) can sce the spirits
with géftg perceplion by thal similitude, like when bodies
are seen in which there is soul, or fire in which there is
Warhram, or waler in which ils spiril is found”.

Every group of objects scems to have ils collective méndy
represenlalion.®® Such are, for example, the Amahraspands, who
represent the ‘elements’ of this world, each of which is a species
of beings. The Amahraspands ave deseribed in one place as lhe
méndg and the wwadih, ‘selfness’, of géfly beings:

ud abiirtg-ez gélig dahi$ndn pad han i-3an meéndg amahraspand
ke-$an ast xwadth a-marg, ud pad désay sqwisnomand hénd,
pad ham-dar dadesldn hin i mardom (DKM 43.11-14, facsi-
mile ed. [32].6-8). “And the other gélig crealions, as lo
their ménag, the Amahraspand, who are their selfuess, are
immorlal, and as to their form are corruplible. Man is in
the same calegory.’'s®

In addition {o the previous categories of mendy, every group of
méndgs may have a méndy idea or chief of its own.® We thus

¥ CI. IL W. Bailey, Zoroastrian Problems, p. 1121,

53 A méndg which represenls the totalily of a speeles can be often defined
eithier as denoting a collective of beings or a corresponding abstracl notion. Nyberg's
conlention that all abstracts in Iranian ave merely ‘disguised’ collective nouns
(Die Religionen des alfen Iran, p, 87) does not carry contviction. The opposite can
be claimed with equal validity.

8 “The original Avestan Lerm for (his idea is refu- (cf. Yasna 12), sometimes
reflected in the Palilavi term rad, Cf, the note of J. Darmesteter in his Zend-Avesla,
{Reproduction photographique) Paris 1960, I, p. 122f, n, 1.

50 This is a probable, though not entirely proven, deduction from certain
references wiilch are found In the texts. Thus, in a passage which is concerned
with repentance from a sin commitled by a person, “the demon in fronl of witom
he contmitted that sin’ (hdn druz ke pes winah kard) has to depart from the body
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obtain several layers of méndg, which differ from each other by
the distance by which they are removed from the malerial world.®
Ohrmazd is regarded, in accordance with this conception, as the
méndg of (all) the méndgs, the ideal prototype of all méndy
existence.® The pure méndg world, the world of Ohrmazd and
the Amahraspands, as well as that of Ahreman and his host, is
stated to be ecternal, But there must be numerous méndgs whose
exislence is ephemeral, or who are at least gencrated in time.
These are, for example, the spiriis of the good deeds and of lhe

of that man and to come it front of the méndg demont (drnz § mendg: Denkard V1, 315;
DEM 544). The méndg demon seems to be a prototype of the individuai demons,
themselves méndg beings representing the sins commitied by individual people.
The arch-demon would seem to be called méndg lo distinguish it from these in-
dividual demons which are ‘inherent’ in the gélig world. Cf. also with regard to
Ohrinazd, infra, note G2

o1 \We encounler such epithels as: hdn I dhrmurdig vrad, hdn T méndgly arad
(Dddestan 1 Dénig XXXVI, 13, p. 78) “The wisdom of Ohvmazd, the méndg wisdowm’.
Since every wisdom is a méndg concept, the epithel may in this case stress the
particularly elevated mwndy character atiribuled to the wisdom of Ohrmazd,
Géfig seems also to have several layers of concreteness. In Dénkard I, 365, the
expression ‘the finest (or thinnest, keenest: ddrmag-lom) gitly self’ is found, ef.
Appendix D.

82 ghrmazd I weh dahagdn daddr andar-ez méndgdn méndyg, u-§ méndgdn-ez wéni¥n
gh *didan i ménagan abar géligdn payddg (Dadestan 1 Déniy XXX; 4, Anklesaria’s
edition, p. 59); ‘Ohrmazd, the Creator of the good creatures, Is a méndy even mmnong
méndgs. HMis being seen by the spirits is stmilar to what is known of the spirils
being seen to gétig hetngs’, The same dea is expressed ibid., XVIII, 3: dhirmard-ez
andar méndgdn méndg, and XXXVI, 10: awe | abarfom réfnan xwadayan vwadday-lom
mendgn méndg-fom wispagan shrmazd 1 ddddr, *Fle whe is the highest of the
luminarles, the most lord of the lords, the most spirit of the spirits, Ohrmazd the
creator of all”’—the pecutiar syntax here may suggest an Avestan original to the
formula (wispagdn should be a genitive depending on ddddr by analogy with weh
dahagin ddaddar in Dd XXX, 4, quoted above), The context malkes it clear that
what is meant is that Ohrinazd stands in the same relationship to méndg beings
as the latter in their turn stand with regard to the visible world. In Skand-gumdnik
vikir 1, 2, andarfea mainyud maingd, we should therefore tramslate accurately:
“l1e is a ménag even with regard to the (other) méndgs”, who are like gélly in relation
to him. (The translalion ‘méndg entre les méndgdn', does nol bring this point out
with sufficlent clariiy)., Chapter 206 of Dénkard ITY (DkM p, 2251, {acsimile ed.,
p. [176]1.; cf. Appendix D) presents a scheme according to which the méndy and
getig products of Ohrmazd occupy each a supreme position in s elass. Among
all ménag beings the méndy product of Ohirmazd is endowed most with méndg-ness;
and the some applies to the géfig product of Ohrmazd,
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bad deeds of man.*® We do not know whether predeslination was
taken lo such an extreme posilion as to require the pre-existence
of all the méndg correspondences relating to the individual
person, or of single events, but il is reasonable to assume {hat
such individual ménégs were considered lo be manifestations of
a general and eternal ‘idea’.%

Man constitutes a problem by itself in this scheme. Here, as
in other fields, man represents on a smaller scale the same
struclural relationship, in {his case between méndy and gétig,
which obtains in the world. Man’s existence in this world is
preceded by a méndg prototype, which seems to be eternaltly pre-
existent, the fravadi, or frawahr in Pahlavi: the way in which
the frawahr is transferred from méndg existence to ‘being clad in
flesh’ in the geétig world is deseribed in some detail jn Dd XXXV I,
251.% His malerial existence in the aciual world is a blend of a

8 mendy I kirbag is mentioned in an eschatological rdle in Dd XXX, 2. The
three spitits, representing the good thought, speech and deed of n wicked pexson,
come to comforl him during the first three nights after his death, according to
Dd XXV, 4, Above, note 69, the expression ‘that demoen in front of whom ihe
sin was done’ was noticed. In Dk VE, 280 (DkM 535), we encounter the idea of a
light (réénth) which emerges from a good thought, speech or action, leading the
man towards én, and likewise a darkness whieh is the euteome of an opposite
situation, This idea has probably some alfinity with that of a méndy which represents
plous deeds or sins, although it shows that the system of thought is not very tight
in this respect,

¢ The ambiguily is striking, amd may be consclous, in chapter 137 of Dénkard
HT (DKM 140-142; facsimile ed., p. [106}£), Thus, for example, where Lhere is a
scheme of galig-meéndg correspondences in the life of the individuai person: giig
tan (body) corresponds to méndg rwwdn (soul); stmilarly mwdstag (possession), in
géllg, corresponds io kirbag (pious work) in ménog; dzarm (honowr) to fraran-
luxfagth (righteous effort); pddexayih (rule) to dén (eeligion); hudahisn (good
instruction; dahisn, ‘mstruction’, is to be discussed in another publication), to
danagih {knowledge), Ménsy in these correspondeinces, it should be neticed, is
not the ‘idea’ of its gétig pair, but ils pious counterpart.

# The passage is treated in Appendix B. Of the extensive literature on the
subject of the frava$i, H. Lommel's ntroduction to Yt. 13 in his Die Yasl's des
Aweslta, diberselzt und eingeleltel, Gottingen-Leipzig 1927, p. 101, and R, C,
Zaehner, The dawn and twilight of Zoroasfrianism, p. 1461., may be pointed out,
That frawahr is a permanent méndg existence of man ean best be seen in the passage
of GBd 34.10ff. (lext and translation in Bailey, Zeroustrian problems, p. 112):
"When during the perfod of the Assault people die, the body is joined to the earth,
the jdn to the wind, the éwénag to the sun, the sout (rawan) to the frawahr’,
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purely material body, fan, also lermed karb, and a ‘form’,
dwénay,® with a soul which marks his exislence in the actual
world, ruwan, the two being linked logether by a vital soul, jan.%

Man is defined as consisting of {an and ruwan, the latter perhaps
signifying in this contexl all the méndg lorces in man, in the
following passage:

ud han ke xwadih a-marg w-§ paymoézan sdwisnih hamar-
gantha mardom [ pad han {-$in cwadih ruwdn a-mary, ud
pagmézan i lan andar gumézagih sawindimand, pad hamih 1
agnén ewdanihéd mardom 1 pahlom hénd gétig dahiSnan (DM
43.500,; facsimile edition, p. [32]).2f1), “*That whose sell is
immortal and whose clothing is eorruptible is the tolality of
men, in whom the self, viz. the soul, is immortal, and the
clothing, viz. the body, is corruptible in {he slate of mixture,
They are ealled men by the combination of both, They are
the best of the gélig creations”.

Further in the chapter rawdn is ealled ‘the guardian of the body’
(ruwan i panag I lan, DkM 43.15, facsimile cdition [32].9). in
the moral literature, the opposilion belween tan and ruwdin
denoles the contrast beltween wordly values and {he higher aims
ol religion, representing the conirast between gélig and méndy
inside man.”

8¢ For the constitution of man In general we have a thorough study with a
most valuable discussion of sources in Lhe chapler entitled ‘Martom’, p. 7810,
of I1. W, Bailey’s Zoroaslrian problems. On Lhe terms lan, karb, &winug see op. cit,,
p. 86 (where the Lhree are apparontly taken to be tdentical), aud p. 118; the identity
of tan and karb is certain, The two terms never come logelher, and they inter-
change as varianis (cf. GBd 72.11, where DH has kip’ for the text’s {n’). The lerm
cwenuy scems however to be a distinet coucept, though elose in significance to
the other (wo, Fhe frequent occurrence of the pair kerb ud fwinag, or in reversed
order (cf, Bailey, lec. cil.y shows that the two are not identical. Tan and fwénag
also come side by side, as for example: fan abdz wirdyéd, &y-¥an éweéneay be dahénd
(GRd 223.8; Bailey, p. 97): “"He restores the body, then fwenag is given to them”,
It may he assumed that far or kard bolh mean the physical body, while éwénag
means perhaps the ‘shape’ of the body, This would explaln why éwénag ‘ts implied’
fn the karb, as noticed Dy Professor Bailey (loc. cii.).

¢ The way in which jan and ruwdn come from ‘‘méndg cxistence” to “being
clad in gélly” is deseribed in Dd XXVIL, 2.

88 Cf., e.g., Pahlavi Texls, ed. Jamasp-Asana, p. 148, 153 § 76; p. 50 § 55.
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The function of jan is defined in the following manner:

oh-ex guft *pesenig frazdnagan ku jin ast meéndy 1 ziwéndy
andarg ruwdn ud tan. 1a rowan ham-kadag 1 tan zindagth
daréd tan, widard tan zindagth © ruwdn ast (Dd XXII, 4),

“The aneient wise men said thus too: Jan is the vivifying
spirit. between ruwan and tan., As long as the ruwdin is a
dweller of the body, it ( Jan) keeps the body alive, Once the
body has departed, it is the life of the ruwdin”,

In the scheme which occurs in chapter 137 of Dénkard 11,
visualized in the table given al the end of that chapter, jan oc-
cupies a mediating position between tan and ruwdn, and also,
interestingly, between gétig and méndg. Jan has an affinity with
the wind, wad,” which itself occupies an ambiguous position in
the division of the world into ménog and gélig: it is not direcily
visible, but it is perceptible through its action.

The ethical or religious self of man has ifs own representation
in the form of dén, which also Plays a part in his judgement after
death, but which is at the same time an objective existence of a
social and perhaps also cosmic nature,’ Man's activity in the
actual world is marked by several ménag beings; there is, as it
were, a meéndg echo or rellection to every thought, speech or deed
of man in the actual world,” As a species man is represented in
mendg by Obrmazd,” just as the other earthly elements are

% DKM 140-142; facshnile edition, p. [106]1.; above, note 64, for a partiai.
summary,

"0 Cf, e.g., GBd 34.1011,, quoted above, note 65.

" The smbiguity is already Avestan, The attempts to distinguish between two
separate concepls wiss a characteristic point of Zoroastrian thought, for this
amblguity is typical of méndg notions. On daéng cf. above, note 16. As opposed to
the fravadi, which is an efernal méndg person, dén Is chiefly man’s religlous con-
sclousness in this world and his moral self after death.

2 Above, note 63,

" GBd 33.1511, 163.81.1 u-& getig daxSag mard T ahlaw ke mard i aldaw raménid
aydb bedid ég-ed shrmazd rdmenid ayab besid bawed. “His (sc. Ohrmazd’s) gétig mark
is the righteous man, Whoever has caused a righteous man joy or affliction, has
caused joy or affiction to Ohrmazd”, Cf, Lommel, Die Religion Zarathuslras, p.
1061, On the mythological plane man is represented by Gayomard.

6 Aectn Orientalla, XX XIIT
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represented by the Amahraspands.™ Ai the same lime, however,
by a different approach, every part of man is said to belong to a
particular ménag: man’s non-material faculties belong to Ghrmazd,
while the components of his body are divided helween the
Amahraspands.’

Aparl from these instances, which belong to what may be
called the méndy accompaniment to man’s earlbly exislence,
there is also man’s involvement with the world of méndg beings,
his relationship to the cosmic beings on lhe ménog plane. Man’s
function on earth is to fight the demons and to help the good
spirits,”™ and the relationship [ormed between man and the
cosmic spivits is quite intimate. The spirits, apparently both good
and evil, wish to reside in man, and man’s duty is to try and drive
away the cvil spirits from him while making the good spirils
take dwelling in him,”” The phrase ‘a man’s Srag’, oceurs, Sra¥
being the spirit of obedience, one of the major divinities of
Zoroastrianisn.™ Such a phrase makes it possible to assume thal
the conceplion of divine spirits should be taken in a more absfract

71 Cf, Lommel, loe. cit,

1 GBd 106,1-5; cf. A. Gitze, ZI1, 2 (1923), p. 70; G. Widengren, The Greal
Vohu Manal, p. 53,

18 ghrmazd § xwaddy harw didm En-ez 2 std rdy ddd, ebgad pad-e¥ absihdnidan ud
gugdhih | awes rdy (DKM 502,121, ; facsimile ed., p. [392].700; Ms. K43, fol. 199v),
“rhe Lord Ohrmazd creaied every creature even for these Lwo benefits, in order
to anniliilate threugh it the Assault, and so as to have a witness for himself”.
According to Adurbad son of Zardust every person should know the answer {o
a number of questions, one of which Js: #For what purpose am I here (sc. in this
world)?"” {¢im &dar hém). The correct answer Is, “I am here In order to make the
demons powerless” («-pddexiay kardan i druz ray édar hémy: DKM 573,18 11.; facsimile
ed., p. {4584].

17 To quote but one example: ... hamé d mard kirbag ud ahlagih menéd ég
yazd t andar tan andar tan médnénd ud dewdn staw bawénd ud be Sawend (DKM 524, 131F,;
facsimile ed., p. [412]1.). *'As long as a man thinks plous deeds and righteousness,
the gods which are in his body remain in the body, and the demons are beaten
and depart”.

8 Cf, ihe following quotation from Dénkard VI, 00: “Just as aniong vessels
of gold, silver and other metals, these which are purer and {reer from defects have
sweeter sound, so also a man who is purer in the things of the gods and freer from
defects in himself, ... his Srdo§ produces the best sound ...” {8g-¢§ sro§ wang I
pahlom bared, DkM 491; facsimile ed., p. [382]; Ms K43, fol. 191r.). An alternative
rendering of lhe latter phrase could be: «Sro% produces for him the best sounc M,
which does not go against the observations offered here.
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manner than the apparenl wording of many passages suggesi;
one must reckon with the possibility that certain mythological
formulations were understood in a figurative sense. There is, it
should be remembered, a high degree of abstraction in Zoroastrian
literature right from the Gatha, wheve the whole pantheon consists
of terms which denote abstract ideas. Even when they are con-
ceived in the most personified manmner, they never seem to lose
their character as concepls, as general abstractions,” On the
other hand, it is very likely that on the lower level of religion these
expressions were taken literally, and the concepls of demonology,
as well as those connected to (he relationship between man and
the good spirits, were understood in concrete form,

Man in the actual world is thus presenied as the main battle.
ground for the spirits, The outcome of the batfle is in fact entively
dependent on man, the ultimate victory is eflected by man’s
ability to vanquish the demons within himself.*#* In this we have
another instance to the ‘ccho’ character of méndy: the fale of the
mendy world is determined by the battle conducted here by man,

The relationship between méndy and gétlg, as we have seen
it work in the actual world, can now be examined against the
conception of eschatology. Iischatology presents a well-known
problem in the history of religions, which I believe can be solved
in the context of Iranian religion by reference to the strueture
outlined above. It consists in the Pahlavi lexts® of three distinel
themes: individual eschatology (i.e., life after death, individual
judgement and reward, paradise and hell), apocalypse (the
cataclysm leading to the end of the world and the figure of the
Saviour), and universal eschalology (resurrection, universal judge-
ment, the rehabilitation of the world),

The problem arises from the duplication of events,—the double
ordeal, judgement and reward, resurrection coming after what

*® This observation does not include, of course, the divine persens which do
not form part of the original Zoreastrian system, such as Milira, Andbita etc.,
or the mythologieal figures, such as Gayomard etfe.

80 Cf. Dénkard Vi, 130 (DM 561; K43, fol. 198v.£); 264 (DM 5301.; K43,
fol. 211r,).

81 As well as in the fully developed Judaen-Christian tradition, The clearest
general account of the events of eschalology accerding t¢ the Pahlavi sotrces is
to be found in R. C, Zaelhner, The dawn and twilight of Zorogsirianism, p. 30211,
Several pertinent remarks are made by Molé, RHR 162 (1962), p. 21111,

i1
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seems like eternal bliss in paradise for the righteous, etc. To quote
§. Duchesne-Guillemin: ‘Les Ames jouissent de la béatitude dans
la Maison du Chant, dans la lumiére, dans la présence de Dicu,
Pourquoi faut-il alors qu'il y ait une résurrection? A quoi bon
le corps, instrument de lutte, quand la lulte est finie?' That author
concludes: ‘Deux doctrines, évidemment, ont cherché i se com-
biner: celle de 'immortalité de I'dme et celle de la résurrection
des corps’ (La religion de I'Iran ancien, p. 352).%

When we consider, however, that in the field of eschatology,
just as in the pavallel subject of creation, the interplay between
méndg and géliy must have oceupied an imporlant position in
Iran, whether completely consciously or only partly so, the
conceplion of Zoroastrian eschatology may sceni 1nore coherent,

Interpreted in these terms, the first, or individual stage in
eschalology means a transference of man, at death, from the
material world into ménég. This removal follows a certain period
of transition, during which it is apparently not entively clear
whether the separation of man's méndg aspect, nolably the soul,
and his body, is going to be final. This transition of the ménody
parts of man at death back to the ménég world is compared to
the birth of man, at which the same ménégy constituents move from
méndy to settle in gélig existence, In both cases this is a critical
process, fraught with danger, and should be accompanied by the
appropriate religious rites.”> Death is thus regarded as an inverse
reflection of birth; it is the individual’s birth into méndg.

81 The probem was earlier formulated by H. W. Batley, Zoroasirian Problems,
p. 1181, One ought however {o remark that the observations on Dddesfdn I Déniy
XXX, 9, on p. 117 of Zorousirian Problems (followed by Duclhesne-Guillemin), are
not quite accurate., The fext is: nd amar i pad windh ud kirbay abar wahiitigan
ne bawed, xwad andar én madigdan Skift pursi§nih, ce ruwdn widardagdn be & wahidt
Lard-amdrih ud tuxt-*windhih edon rased *ka-3 td fradkard anch gah ud 6 nig dmar
a-niydx, “There is no reckoning for sins or plous deeds with the people of paradise.
The question itself fn this maiter is surprising, for the souls of the departed reach
paradise having thelr reckoning done and having their sins atoned for, in such
a way that they have their place there until the Renovation and there is no need
for a new reckoning”. "Fhe question asked of Mianugethr at the beginning of this
chapler clearly referred to the problem of whether the just in paradise undergo
reckoning while they are there, and Manugclhir regards this as a ‘surprising’ question.
There 1s no talk here of the problem of the double judgement.

8 Cf, Dd XNVIL
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When death in géfiy is lolal, the life of the soul after death
begins, this being a summary and a judgement of life on earih.
The descriptions of it in the Pahlavi literature suggest a dramatic
reflection of man’s ethical accomplishment in actual life. This
stage of eschatology, conducted as il is in purely méndyg terms,
consisls essentially of an ethical echo of one’s gélig life.

Universal eschatology, on the other hand, is enlirely enacted
in gélig. The events leading to the rehabilitation of the world, the
evenls of the apocalypse, constitute a phase in the history of the
world in which the baille between the two ethieal principles
becomes fiercesl, and the conditions of malterial life sink lowest,
The world undergoes a considerable worsening of ils situation.
This stage in the life of the world is comparable to the death pangs
in the life of the individual. Then comes the final stage of escha-
tology. The world does nol cease to be, nor does it stop being
gétig. But géltg existence itsell undergoes profound change, I is
no longer a ‘mixture’ but is purified from evil and elevated.

ohrmazd abdyg srof-ahlaw ul éstéd ud srés-ahléyih iz be zanéd,
dhirmazd ganndg-méndy . . . yadt-¢ be kunéd ud zamig 3 nézag
balay ul Saweéd . .. pad panjom yast é star payag raséd ud
garédmin az han gyag frod 6 slar-payay dyed (Pahlavi
Riviiyat accompanying Dd, p, 156f.),8

“Ohrmazd will stand up together with Sro§ the Righteous.
S168’s Righteousness will smite (the demon) Az (concupis-
cence), and Ohrmazd will smite the Evil Spirit. He will per-
form a sacerifice, and the earth will rise to the height of three
spears .. ., at the [ifth sacrifice, it will reach the station of
the stars and Garédmin (the highest paradise} will descend
from its place down to the station of the stars’’,

The text goes on to say that Ohrmazd, the Amahraspands, all
the gods and men will be together in one place. At the same time
the world also sheds away some of the distinctive marks of

8 CI. Bailey, Zoreasirian Problems, p. 117; Molé, Culfe, mythe el cosmologie,
p. 89. The same idea occurs alse in DKM 824,11 fi.; West SBE, XXXVII, p. 235)
and Widengren (Hochgotiglaube, p, 119} understood the passage as containing a
reference fo Mithra, but this is unfounded.
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materiality, There is no more hunger, thirst, old age or death.
There is sexual satisfaction without procreation:

mardom pad tan did © 40 silag hunvindg hamig «-08 ud
a-marg ud a-zarmdn ud a-siiyi$n ud a-piiyisn (Pahlavi Rivayat,
p. 157.1011.);

ka-§an pas az hin godt-zwariinih ne abayéd pad han cim
rdy ce-¥an pad harw zaman mazag awaedth T hamdy yost
andar dahdin @stéd (ibid., p. 168.81L.).

“They will not need to cat meat, because they will have the
swect laste of meat always in their mouth' ;8

ud mard ud zan éwag abig did kdmag bawed rayénénd ud
kunénd be-$an ziyisn ne bawed (ibid., p. 158.121.),

“men and women will have desire for each other and will
" 86

satisfy it, but they will have no oflspring’.

In these delails it is clear thal the change that occurs in the
cschatological existence does not imply a transformation in the
cessential nature of géfig; only what may be termed the unpleasant
weight of gétiy existence is removed, while pleasurable experiences
lose nothing from their effect, The elevation or purification ol
¢élTg in eschalological times docs nol imply any negative attitude
towards earthly pleasures, as has sometimes been concluded by
scholars.$” This is géliy existence, one might say, which has
hecome nearly méndg; or, more accurately, it has come as close
to ménég as it is possibie to do without ceasing to be getig. For
Zoroastrianism, the ideal type of exislence is one which combines
‘the best of both worlds’, in a very literal sense.

Thus, if our interpretation is correct, there is a parallel move-
ment in individual and universal eschatology. The individual
nioves form ¢éliy existence (made worse by death pangs) over to
méndg; the world moves from gétig existence (through a debased
slage) over lo a purified, méndg-like, géiig eschatological epoch,

8 Cf. also Dd XXXIV, 3,

88 (f. also Pahloevi Texls, p. 107,

87 See R. C. Zaehner, The dawn and twilight of Zoroastrianisim, p. 313,
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In addition, however, the human méndyg relurns, in resurrection,
to the purified gétig of the world, and thus comes Lo its ultimate
fulfilment, which is an existence in an clevated kind of gélig
where the dislinction between méndy and géllg is perhaps neu-
tralized. The whole history of the world is seen as a kind of
dialectic movement: from mnéndg ereation into gétig actuality, and
thence into the reality of gétig endowed with the advantages of
méndg, 5

APPENDIX A

méndg-wans(ay)

The fixed idiomatic expression méngg-waas, mendg-waxsag (or
waxdty), which occurs in Didestan  Denig 11, 13 (cf. above, p. 83),
where it comes in antithesis to gélig-rawisniy, deserves to be
noticed in detail.! It seems fo be characteristic of the style of
Manudcihr, though il occurs al least once oufside the treatise

Dadestdn 7 Déntg, in DM 350.5-7.2 The following passages help
to establish the precise meaning of this expression,.

Jjan ud ruwan ka az méndg-waxs be & gélig-paymogih raséd
(Dd XXVIL, 2): “When the jan and the soul come from
méndy existence to being clad in gétig”,

88 It ihis attempt at a structural inferpretation of Zoroastrian eschalology in
terms of gélig and méndy Is aceepted, it may concelvably be used as an argument
in the old debate about the possibility of Tranian influence in Uhe development of
Judaeo-Christian eschatology. The fact thal the duplication of eschalological
events makes good sense in Iran, forming as it seems to do an essentlal part of
an organic whele, and the complementary fact that this is not the case in Judaism,
should not be regarded as less significant than ihe observation, so oflen made in
ihis connection, {hat certain eschatological theines are not {o be found fn the
seanly remains of anclent Zoroastrian lilerature. There can be little doubt that the
cholee of themes which have survived in the fragments of the Avesta is nol com-
prehensive,

! Several examples are quoled by H. W. Balley, Zoroasiriun Problems, p. 1181,
For the word waxd and its derivatives ¢f. also H., W, Bailey, BSOS, 6 (1930/32),
p. 2801.; Zoroastrian Probiems, y. 105, note 1 (In the example from GBd 178.151,,
quoted {here, it would seems more natural {o take waxfugih as the antithesis to
*tanégirdil),

# The whole chapter Is given in Appendix D; it also contains similar expressions,
such as: warddmand méndgan (DM 348.108); ménag | wixs-noray, opposed to
méndg ¥ ethr-nérdy (ib., lines 7-8). :

B
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In this passage an idiomatic play on words oecurs, similar to
the one which can be noticed in Dd II, 13, The material counter-
part lo méndg-waxd here is gélig-paymégih,

az hiin ce’én pasbanth ud panagih T geligan az dadar framdn
srof-ahlay wwéeskdarih, ud dmargar-ez pad selod &wayg sros-
ahldy, han T rawdn 3 réz ud sub méndg-wax¥ gdh andar yélig
panagihéd pad han 1 sr6§ padarih ad dmdrihed pad-ez han i
sro§ amdrih (Dadestan i Dénig XX VI, 6): *“As the preservation
of and guardianship over gétig creatures is the work of Srés
{he Righteous, by the Creator’s command, and the one who
does the reckoning during the three days following dealh
is also Sro§ the Righteous alone—that soul [of a person who
has just died] is guarded by the guardianship of Srd8 and
is reckoned with through the reckoning of Srds for three
days and nights, a period of méndg existence inside gelig”.

We nolice here again that ménég-wax§ comes in close relation-
ship lo gétig, though they do not form here a parallel,

harw 8 andar damdn meh, w-§ mehmanith pad pahlomigin
mardin  ahlawan, ménoglg, pad hin T abézag frawalr
méndg-waxstha 6 druz koaddy ud spozdy ud wandg ud andbay,
han [ yazddn spah zéréndg, méndg xwadiyth [ ohrmazd.
gétigihd, pad yétly paymdyth, hambandih i tan ud jdn (Dd 1,
3): “All three are the greatest among the creatures. In
méndg their residence in the best righteous men is by the
fact that the pure frawahr is, in méndg existence, a fighter
against the demons, one who rejects them, vanquishes them
and weakens them, one who sirengthens the army of the
gods, the ménég lordship of Ohrmazd. In gétig (their function
is) to connect the body lo the jan by being clad in gatiy”.?

This passage is particularly illuminating as we have in it,
hesides he contrast ménog-waxsihd: pad gélig-paymégih, also the
explicatory opposilion ménégly — ménég-wax$ihd, which paraliell
gétigihd — pad gelig-paymogih.

3 Cf, for this passage M, Molé, Culle, mylhe el cosmologie, p. 475; M. I, Kanga,
in Inde-Iranica, Mélanges G. Morgenstierne, Wiesbaden 1964, p. 100,
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Another relevant passage is somewhat more difficult o inter-
prel. The {ollowing reading is offered {entatively:

anéh haspihast ud &stéd méndg-waxsig hian 1 band-drubudiih
ke-§ harwisp bandan nigih *ud awe§ vwad ast wuzuryg xwarr
ke-§ harwisp bandan nigah ud den i abézag i gumdin-wizdar
brazihast bamig ud diir-pérég ce'on a-sazidn-gazdan (D, star-
pestd méndgan-lisid weh-dén 1 mazdesnan, &don-cx brdzid
rosnan I purr-vwarran (Dd XXXVI, 85): “There (se. in
Garddman) came lo rest and there stands in méndy existence
that barricade-fortress which has the supervision of all
barricades, and to it ilself (belongs) the great splendour
(xwarr), which has the supervision of all barricades ; the
pure religion, resolving doubls, shone, lustrous and with far-
reaching radiance,® like the incorruptible gods (?),—the good
religion of the Mazdaeans, slar-ornamented, fashioned by the
spirils, thus also shone the luminaries full of splendour’.®

The passage is by no means lucid, parily because il is not
easy to assign each of the epithets which i{ contains to its appro-
priate owner, It seems, however, that the ‘barricade-fortress’ in
Gardodman, the supreme heaven, is meant to represent the Maz-
daean religion, mentioned at the end of this passage.

APPENDIX B
stit

The word sit has two distinct uses. It designates an abstract
notion, ‘existence, being', as well as the individual possessor of

¢ FFor the verd haspih- cf, R. C. Zachner, BSOS, (1937-39), p. 901. The reading
here Is assured by the occurrence of the corresponding noun in a similar context
earlier in the same chapter, In § 17 (D4, ed. Anklesarin, p. 81): nd éwarzénd o
haspén pad hdn U amahraspanddn abdgih ud han t dadar swarr: ‘and they arrive
for resting in the eompany of the Amahraspands and the wwarr of the Creator”,

5 The word pérdy ‘radiance’ has two alternative spellings in thie Pahlavi seript.:
pylwt! (as glven here and in DKM 421.6; 434.18), and the more archaie spelling
pllwk’ (Zatspram V, 3; XXXV, 40).

® M, Molé, in RHR, 165 (1859), p. 1501, gives a different translation of this
passage,

! See above, note 38 (p. 70), and the text from Dénkard II1, chapter 123,

e e et i,



90 §. SIIAKED

heing, a person or a thing, As there are a number of other terms
for existence in Middle Persian, it would be of interest {o Iry and
define the meaning of stf more closely, in a way which would
distingunish it from astih, astisn(ih), both of which designate
‘being, existence’. The term «asfth has a negalive counterpart,
néstih, and so it can be taken lo imply the positive fact of being
as against non-being. It occurs also in contrast to paydigih, the
two forming the pair of notions ‘being’ and ‘manifestation’, in
Dénkard IIT, chapter 132 (DkM 1321.; facsimile edition, p. [99]f.;
¢f. Zaehner, BSOS, 9 (1937-39), p. 8711, 880):

abar astth ud paydagth ud juttarth T astih az paydigih.

“On being and manifestation, and the diflerence befween
being and manifeslation’.

The text of the chapler also conlains a nice conlextual contrast
between asfih and sii:

*astth hamiyly ohrinazd-dadar, ud dén-dindgih -3 pad nérdy,
nd *gih ud gydg -$ sit abar, ud zamdn -5 asl hamayigih,

paydigih -§in astih han T ohrmazd-didir az dahisn kardagih,
han I dén-dandgih saxwan [ kiamig ud dandagtha kdr, hdn i

zamian ud gih pad zamdan andar gydyg didan Siyastan-ez i
dahisn,

ud jallarih T astih az *payddgih én-ex ka hin astth (7] abé-
paydag *be 6 mardom pad-vwaedih bid, was bidan Sayed:

a-bun, bun ud bunémand ast T a-paydiag 6 mardom, ud ne
hée paydigih [ abé-astih bidan Fiyed.

“Being is: the eternal Ohrmazd, the Crealor; the knowledge
of religion which he has in his power; space and place
upon which his si7 is found; time which is his eternily.

The manifestation of their being is: as for Ohrmazd the
creator, {rom the activily of creation; as for the knowledge
religion, speech which expresses will and action done with
knowledge; as for time and space, to be able {o create in
time and place,
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The difference belween being and manifestation is this: when
a non-manifest being belongs lo a man's selfness, it can be
of many (kinds): it is either without root, (being itself) a
root, or having a root, and is non-manifest o man,

There can be nothing manifest which lacks being.”

The term astih clearly refers to the fact of being: sff can be
said here to imply the being of a particular individual: (his
meaning will be discussed further in this Appendix.

If astin has a characteristic connotation which would dif-
{erentiate it from astih, it probably is the fact of being in a place
or in time: astisn does not seek to affirm the existence of an objecl
or a person, bul rather to define and attach or relale it.2 The
contrast between astifn and si7 is seen in the following passage!

abar astisn ud windarisn [ harw 2 méndg pad xwes sli {DkM
831.17-18): “On the existence and the arrangement of the
lwo méndgs in their own (mode of) being”.

The term st ought, apparently, to be taken in a more restricted
meaning than that of astifn: it seems to designale a manner or
mode of being. A similar meaning can be noticed in the following
passage:

bawisn sli [ pad hamih T néréy T waxs ud zor t méndg gihr
az daddar méndgly bawénidirth (DkM 345.6-8): “bawisn is
a (mode of) being which the creator brings into existence in
méndy form through the conjunction of the power of waas
and the force of the méndy substance”,

A definition using similar terminology is given to ham-bawisn
(DkM 345.8-10). In the passage quoted above, Dk I11, chapter 128
(DkM 120.1511.), the word sfi is used in the same manner.?

# In the term which occurs In the theological diseussions of the process of
creation, bawifn-astifnih, and which comes In opposition to bawfin-rawitnih (see
further below in this Appendix), the element asff§n ean be taken to imply the
stage In which ‘becoming’ comes to be established and flxed, whevreas in bawisn-
rawifnik the movement and change are probably lmplied.

3 Likewise in Skand-gumanik Vidar IV, 16, 21: sfi { rofand in the Pazand text
(in {he edition of J. de Menasce transcribed in hoth ease siih bul translated géfin,
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As sif seems lo designate a mode of being, it is often qualified
by an adjective or some other qualifier which specifies the par-
ticular kind of existence intended. Thus several occurrences of
the combination réén st ‘luminous entity’ are recorded:

abar drozanth [ ard déw ud jud-bunih T réén ud fam, ud wehih
T hin T rofn sif pad wizin ud wardl nd wadih T hidn T lam
{DkM 829.5-7):

“On the deceit of the demon Ax, and the separale origin
of light and darkness, and the goodness of the luminous
being through choice and action, and the evil of the dark
(being)" 1

The soul of man is also said {o be résn-sii ‘of luminous existence’,
or ‘luminous entity’ (DkM 18.13; 286.6, 141.).°
Another adjective which is found to qualify si7 is géligly:

ud ka 6 gil-paymégih® 1 st T géligly paydagih fréstihast (DM
434,12-13, facsimile ed,, p. [493]):" *“when he (sc, Zoroaster)
was sent to appear in a garment of elay, which is géfiy (mode
of) being’’.

The same process is described in similar ferms with regard
to a different subject in the following passage:

u-§ brihénid be 6 pitdan-paymdézih T xwad ast stt [T] paymiagih-ez
gil T *anig ahlewdn frawahran (Dd XXXVI, 25; cf. H.W.
probably an error of oversight. The term is properly inlerpreted in the glossary
and the detailed commentaries).
4 The term is somewhat differently translated in M, Molé, Culfe, mylhe el cosmn-
logie, p. 205.
& Cf, J. de Menasce in his edition of Skand-gumdnik Viédr, p. 157, 237f.
& The reading gil-paymdogih, literally ‘being clothed in elay’, is undoubledly right.
H. W. Balley reads karp-palmokih {cf. following notc), but the text has only one
-p-. ‘The reading gil- is confirmed by DkM 816.13 gil-karb (cf. H. W. Beiley, Zo-
reastrian Problems, p. 29), where the word il is writlen by the ideogram T'YNA.
Cf. also Pahlapi Rivdyal, ed. Dhabhar, p. 136.120.¢ w-§ mardom az hdn gil ke-§
gayémard az-e§ kard , , ., and the expression gil-3ah, used as an eplthet of Gaydimard
(DKM 26,11), which survives in NPersian (cf. Burhdn-i Qdafi, ed, Mo‘in, L
Tehran 1342, p. 18261.).
? Cf, F. W. Bailey, Zoroasirian Problems, p. 33.
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Bailey, Zoroasirian Problems, p. 83, note 1, p. 112, note 2;
G.Widengren, The Great Vohu Manah, p. 51; M. Molé, Culle,
mythe et cosmologie, p. 108),

“He fashioned forth the righieous frawahrs towards being
clad in flesh, which by ilself is a (mode of) being whose
garment is the bodily clay”,

The text goes on lo describe the process by which the fravasi
come {0 material existence:

u-§ payrast ku zamdinag wandnag pad xwes gohrag esténd
ud rasénd be 6 gétig paymégih, han i gilin-ramag-ez, i
bawandag 6 han i zamanag kar zdgend . .. (DA XXXVI, 26;
Molé, loe. cit.). *‘He established that from time fo time they
should stand by their own substance and come to the garment
of gétig, that which is of the flock of clay, until there are born
in order to accomplish the work of the time (the following
persons:)...",

In these two passages siT and paymogil stand in close proximity
to each other and seem to correspond to gélig-paymogih, but the
best sense of the lext seems to be obtained when we do not try
to emend one of the two expressions so as lo conform to the
other, thus achieving perhaps a superficial pavallelism,

The term sif oceurs also in a Pahlavi summary of the lost
Spand Nask of the Avesta as one of the aspects of the human
existence of Zoroaster, in the series stl, frawahr, xwarr,—a series
of notions from which it is obvious that $ff cannot be taken to
denote merely ‘existence’. Each of these notions was first created
in méndg and then transferred into getlg (DkM 690.12-14).3

The coneepl of st7 is clearly and sharply defined in chapter 194
of Dénkard IIT (DkM 207-208). The process of the world's creation
is analyzed as consisting of four stages, starting from bawidn,
which is defined as unformed, primary matter. The simile for
this stage in the organic world is the parent with regard to his
offspring; in the human world the simile is that of the raw material
from which the artisan fashions an object. The second aspect
in this process is the one called bawisn-rawisnih, defined as the

8 CI. Molé, Culte, mythe ef coshwologie, p. 2761,

e

e I
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form (désag) given to the offspring inside the parent and to the
object by the arlisan, The next stage, or aspect, in this process is
bawidn-astisnih, which scems to signify, by a simile, the embryonal
stage in the organic world and the elemeniary stage of fashioning
forth a material object by an artisan. The whole process is
finished by the emergence of sii, which is the completed, individu-
ated, fully-qualified being:

ud sti wimandig éw-ligig landn, ce’én wahmdan cif walmdin
kas, cihrig, ce’dn bawandag nigardagih T zahay andar burdar
wrubwar,? ud Lirréglg, namcislig abisar ud dém [ kiredg zar-
régar az zarr, ud nameil foxt ud dar 1 kirrdg dorgar az dir
kunéd; ud sit birdag ast T uz bawi¥n-asti$nih, {ce’on den gowéd
knt az bawidn-astisnith]'® be sii frdz bad. ud az sti ndmeidlly
cit ud kas ud kar T han cif ud kas, ce’dn dén gowéd ku az sit
be han [ andar harw 2 méndyg 6 ham bad, fraranih ud abaronth
(DkM 208.14-22, cf., facsimile ed, p. [162].17-{163].3): “The
definition of sif is the individual bodies, like such-and-such
a thing, or such-and-such a person; (as regards) nature, as
the complete aceeptance of form of an offspring in the womb,
(as regards) craftsmanship, a parlicular erown or diadem
which a skilled goldsmith makes of gold, or a partieular
bed or door which a skilled carpenter makes from wood., S{7
comes into being from bawisn-astisnih, [for the Religion says
thal from bawisn-astisnih] sfi was fashioned forth. From sfi
the particular things and persons (come into being), and the
work of those things and persons, as the Religion says: Irom
sff those which are in the two méndgs were constituted, namely

righteousness and wickedness" !

¢ The double designation for ‘womb’: burddr urufwar, In which the first term
is the Middle Persian word and the second a lranscription of the Avestan word,
oceurs also i DRM 496.3-4. )

10 The plirase in brackets can be sapplemented with some confldence by the
parallelism with the other seclions in this chapter. Without ¥ the sentence iy
incomplete.

1 {Cf, J. de Menasce, Praliddnam, p. 1951, n.] RR. G, Zachner, The dawn and
fwitight of Zoreastrianism, p. 20115, discusses {his chapter as well as chapler 181,
mentioned further below. His approach calls for some reservations. I do not think
# is justified to eall the vlews presenied in this chapter “a purely nechanistic



THE NOTIONS MENOG AND gélig IN THE PAHLAVE TEXTS 95

A quotation from the ‘Religion’, i.e.,, the Avesian tradition,
regards sii as being the final stage of differentiation, after which
comes only the stage of moral divisions befween righteousness and
wickedness,

A parallel text to the one just quoted, chapter 191 of Dénkard IT1,
presents the process of creation from a different point of view:
it describes how the world moves from méndy to gélig in two
stages, called dfurisn and dahi$n. But that text, though using
traditional lerminology, Iries lo harmonize it with philosophical
ideas, chiefly Aristolelian, it seems:

“The word afuridn is: the ereation (is) fivst in ménag, that
is, maller and ménoy seed; and it is shown in gélig in po-
tentiality” (cf. Appendix D).

The word dahisn is defined further in the test as the transference
of creatures from ménég-being to gétig-being, or in other words
as a realization of that which was in potendia. This Aristolelian
view is then brought into syncretism with the former scheme,
which seems to be a traditional Zoroastrian one. Thus the stage
called bawisn is equaled with the state of heing in potentia (pad-
nérdg), and is further said to be called ‘the seed of seeds, un-
formed sti'. The following stages, bawisn-rawi$nih and bawisn-
astisnih, arve then defined in terms which conform to this approach,
The last stage, which in chapter 194 of Dénkard Iil was called
sff, is here, in chapler 191, named fan, ‘body’, person’ (DkM
203.14), which reminds one of the definition given above to sff

and athelstic doclrine which was grafted on to the Avesta” (op. cil., p. 208), The
fourfold scheme: bawisn, bawidn-rawisnih, bawisn-astifnlh, sfi, seems to me to
belong to the original Zoroastrian tradition, This can be seen from the constant
references to dén, which usually designates a quotation from an Aveslan source,
‘These quotations contain all four terms, Besides, the effort made in chapter 191
to harmonize between the twofold Aristotelan conception of potentiality and
actuality and our fourfold scheme strengthens the view that this scheme is part
of the loeal tradition. The harmonizing attempt of chapter 191 is not crowned
with striking success, The two views are presented there side by side and are not
interwoven into a single system, It is true that the creator is not mentioned in
chapter 194 of Dénkard X1, but this does not yet prove that the conception is
atheistic: the chapter’s concern is merely to deseribe the mechanism of creation,
The creator is mendioned in chapler 101 {see Appendix D),

SR
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by the phrase éw-tdagiy tanan ‘the individual bodies’. (The whole
chapter is given in Appendix D).

sif, ““the differentiated being, the existent person”, gives meaning
also to the following passage, which has been elucidated by
J. de Menasce:

u-§ tawan pad han 1 andar $ayén frawastay kandragamand,
ud pad han 1 a-brin a-kandrag; ce'dn kandragomandth-ez
i-§ pad sti, ud a-*kandragth ©-§ pad zamianag (DkM 199.4-6;
facsimile edition, p. [165]; cf. R. C. Zaehner, BSOS, 9, 1937-
39, p. 872, 880; J. de Menasce, SGV, p.42). "His being
powerful is limited as regards that which is included within
that which is possible, it is unlimited as regards that which
is undecreed, Similarly, that which he has in individual
existence (s/T) is limitation, and that which he has in time
is limitlessness’,

Another text where the word sii signifies ‘individuated existence’
seems to be the following:

zaméin xwad hamé, u-§ ewadilt drang, ud pad-e$ ast karddrth
i nerdg 1 sti. ast hamayiy han -¥ pad nérog. u-§ kandrag
Jjumbisn T stt andar way pad spas, ce'dn rosndn wdzidn ud wad
wayiin ud @b fazi¥n ud urwar réyisn ud harw wir kdr andar
way ... (DkM 207.3-7; facsimile edition, p. [161]; Cf
Zaehmer, BSOS, 9, 1937-39, p. 872, 8380L.).

“Time by itself is eternal. Its selfness is of long duration.
The effectiveness in it is the power of individuated being
(stf). It is eternal as regards that which is in its power, its
limilation is the movement of an individnated being (sfI)
inside the atmosphere (?) through space. Such is the proces-
ston of the luminaries, the blowing of the wind, the flow of
water, the growth of plants, and the action of every man
inside the atmosphere (?)...".

This passage, connected as it is to the previously quoted one,
sheds some light on it and is in its turn made intelligible by the
aid of this comparison.
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This definition of sif as an individuated being stands very close
to the use of the word si7 in order to designate separate entities,
whether méndg or gélig. Thus, in chapler 51 of Dénkard III, the
Amahraspands are said 1o belong to the class of ‘invisible beings’
(a-wénidnig stian, DM 42.111.), and the sun is mentioned as an
example of “visible beings’ (wénisniy stign, DM 42,90 f.),2 catile
and men are enumerated among ‘getig beings' (wénisnig stian,
DkM 43.9-11), each of which classes has varjous characteristics
which do nol concern us here.

The following text seems also to use the term sif in the sense
of an individual being, although the translation of the passage is
not certain:

ud andar han i bid pahlomdin hu-zwadagan hu-vwaday yim
paklom bad, kardar-tom sit pad ruwdan © mardom wd pad tun,
ud az pahloman den-dastwaran spitaman zardust pahlom bid,
kardar-tom stt pad ruwan i mardom (DkM 334.6-10, lacsimile
ed., p. [256]).

“Among those who were best beneficent rulers, the beneficent
ruler Yima was the best, the most effective entity as regards
lhe soul of men and their body. Of the best aulhorities of
religion, Zoroasler the Spilamid was the best, the most
elfective enlity as regards the soul of men'.1?

APPENDIX C
dmén

The reading of the word dmén, which oecurs in the passage
Dadestan T Dénig XXVI, 3-5,1 is not known to me, The contexts
in which the word oceurs seem to favour an interpretation which
would connect it to a theoretical verb dam- (probably unconnected
with ‘to breathe’) or jem- (which could be Old iranian gam-),
with a meaning ‘to have an evil effect, to come forth, o issue
(in a bad sense)’.

2 The sun seems according to this scheme Lo belong to méndg, although it is
visible,

13 M. Moté, Culle, mylhe cf cosmologie, p. 381, gives a different transiation of
this text,

1 See above, p. 73.

7 Acta Orfentalia, XXXIIT
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The word occurs in the following passages:

The fext already mentioned above, Dd XXVIL, 5;
u-§ dmén az bun-kadag 1 andgih, “'its evil ellect is from the
source of evil”.

The whole of that passage (quoted above, p.73) gains in

clarity by comparison {o the parallel text in Dd XXV, 3-5, where
the goodness and pleasure of paradise are described:

u-¥ andar ast hamag dsinth ud rami$nth wd wrwaehm wd
fedayth ud néwagih i wé ud weh az-ex hdn { mahist ud
abardom néwagth ud ramisn T pad gélig. u-§ nest hée niyaz
ud dard ud béf ud dud-vwarth. u-§ xwasth ud néwagih jahin
az han 1 hamésag-sid gih ud ganz [ purrr [ a-kehidn an-
absihitn a-kandrag. “There is in it all ease and joy and
happiness and brilliance and goodness which are more and
better even than the greatest and highest goodness and joy
which are in this world, There is no want, pain, affliction
or unpleasantness, Its sweetness and goodness spring from
the place of everlasting benefit, from the full freasure which
never diminishes, which is undecaying and unlimited”.

The precise parallel to dmdn in XXVI, 5 seems to be jahdn in

XXV, 5.2 In both cases the words in question signify the movement
from the source to the places of goodness or evil,

11,

xwad ka xwad wallarih pad abdrigan lawdanigan meh-zéran
wes-dmdnyx [ az-ef andgth ray gehdn ziyan-far ud wattar
piyag pagag t@ han T abardom, *ce pad han T abar andgth
ud ziyan az-es fray *ku pad han i azér (DM 41,1411, ; Facsimile
ed., p. [30]£). “The same evil in highly-placed people, in
mighty ones and in those endowed with great power, is more

% jahdn, ‘arising from, originating from’, is connected to the verb jastan, jalt-

‘Lo jump, spring, come aboul’, In the same chapter of Dadestiin | Dénig there occurs
also an adjeclive derived from it: jahdnlg (Dd XXV, 7), ‘inconstant, ephemeral’,
or perhaps ‘originated’, like Arabie muthdath (?). G, Widengren, The Greal Vohu
Manah, p. 84, reads here yazdan. {Both passages are now given by P. Gignoux in
JA, 1968, p. 230, 236 1]
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harmful to the world and is worse, advancing by degrees up
to the highest one, because evil issues more from them, For
evil and harm are more from those ahove than from those
below,

The phrase we-dmnyx 7 az-ed andgih ray in this passage has

a good counterpart in the same chapter of Dankard I11: néwagih

wés-waxsifnth  ray (DKM 41.4): “because goodness grows
L}

more’”,

HT, Our word occurs twice more in the same chapter (Dénkard

IV,

7!

I, Chapler 50):

garan-dmwst! ud wés zigan-tar (DM 41,21 f.). “having graver
evil effect and more harm’,

abag kasl ud winast wehih gray *dmwntl [written: amwsnil]
ad garan ziyan-tar az harw wadih (DkM 42.51.). ‘“When
good diminishes and becomes defeclive, there is more evil
effect and graver harm from every evil”’,

u-§ 6 hayydrth ¥ hdn razmigan ésténid dogfn-ez wasdn parigin
tamigdn-gohrdn, ke-Sin paymuxt rah § résnigan, ku padeénd
ud dwarénd ud gardénd azér résnan wdazisnigdn pad rah-déarih
i andak () meénégan, ud gétigin nikumbisn hén 7 aweé-§in
résnih ud wxwarr, ud *apparénd hin T az awd-din xwarr-
baasisnih, ud dminyx az awe¥ & damdan xindagih-ez [ ast dard
wd mard hammist andgih T mian 6-&in dew {(Dd XXXVI, 44;
Anklesaria ed., p. 90). “In order o assist (hose doing battle,
he (sc. Ahreman) stationed very many pari-s of dark sub-
stance, who clothed themselves in the carriage of the lumi-
naries, so that they might revolve and run and turn round
underneath the rotating Iuminaries, by robbing the lesser (?)
spirits, and hiding from material beings the light and splen-
dour which is theirs, and so that they might snatch away the
dispensation of splendour which comes from them, and
issue from their own to the creatures disease, namely pain
and death, together with (other) evil which is appropriate (?)
to those demons”,
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APPENDIX D

A sclection of texts for the relationship of
méndy and géliy
I. Dénkard IIT, Chapier 191,

DM 202.16-203.15, correcied by aid of the facsimile edition,
P [157]f.; cf. H. Junker, Vortrédge der Bibliothek Warbuarg, 1921
22, p. 158, n. 25,

See above, nole 55, p. 76, and Appendix B (p. 95 f.).

TEXT

abar ("w’) dfwridn ud dahi¥n i didar-ohrmazd dam. az nigez
i wel-dén.

(1) hiid dfuridn éwidz dam [radom pad meéndgih 1 ast miidag
ud tohmag i méndgig, ud pad nérdg gélig nimayisn, ce'dn
#pagm ke riftag *wabdn-ez, ud zarr ke abisar-ez, ud sém ke
jam-ez, nd dhen ke bil-ez, ud dar ke dar-ez, ud bun ke bhar-
ez, ud zahdg ke zahag, ud abdrig midag ke xw&dig dahig pad-
uérog,

(2) und dahi¥n 8wz ddm az mendgih 6 gétigih wardénidan, 1
ast dahig az madag i-§ pad nérdg bad, ce'dn riftag az paim, ud
abisar-ez az zarr, ud jim-ez az sém, ud bil-ez az dhen, ud dar-ez
az dar, ud bar az bun, ud zahag az zahig, ud abirig dahig az
han i-§ xwad madag,

(3) ud bun madag i dahig pad nérdg xwinihéd-ez t6hmagin
(ohmag ud a-désidag sti ud dahigan bunyast, u-§ dénig nidm
bawisn-cz.

(4) ud miyinag-ez madag ast dahig [1] pad nérdg, ce’on adur
ud ab, ke-8n pad nérdg zindag-ez désagin, xwanihed tohmag
desag-ez, fradom nze$ih, sli bunya$t, u-§ dénig nim bawiin
rawisnih.

(5) ud abdom madag paliidag az-e§ dahig, ce’on mardom
az-c§ madagih han I xwad ham-karb, ce'sn pid madag ast 1 hin
i xwad ham-karb pus, xwiinihéd-ez *sohi$n (?) désag, u-§ *dénig
nim bawi¥n-astinil, ke-§ azér &wizig tan I éd and mardom
u-§in kir i and #gonih (?).
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TRANSLATION

On afurisn and dahisn of the creation of Ohrmazd the Crealor,
From the insiruction of the Good Religion.

(1) The word dfurisn® (means): the creation is first in méngy,
that is maltter and ménég seed, and it is shown in géltg in poten-
tiality, like the wool which is the cause of the thread, gold of the
crown, silver of the goblet, iron of the spade, wood of the door,
rool of the fruit, the parent of the ollspring, and the other kinds
of maller whose own products are (in them) in potentiality,

(2) The word dahifn (means:) to turn creation from ménay
exislence to yéliy existence, which is the product (emerging) from
the matter where it was in potentiality, jusl like the thread (coming)
from wool, crown from gold . . . (ete.), and the other products
from that which is their own malter.

(3) The root matler, (in) which the product is in potentiality,
is called ‘seed of seeds’, ‘unformed (mode of) being’, the founda-
tion of the products’, Its religious® name is bawisn.?

(4) The middle matter is potentially the product,? like fire and
water, {o whom helong in potentiality the living forms, It is called
‘the seed of form’, ‘the first production’, ‘the foundation of
exislence’. Its religious name is bawisn-rawisnih,

(6) The last matler is one from which its product is refined,
like a man whose matter is of the same shape as himself, just
as a father is the matter of his son who has the same shape as
himself. 1t is called *perceptible® form. Iis religious name is

! On the disilnction lLetween the verhs dfriden and ddadan see above, p. 671,
note 30.

2 ‘The term dénig refers preswmably to the Avestan name, Hie Pahlavi equivalent
of which is given, just as the formula rean gowed pad dén, “as he says in the Reli-
gion”’, regularly Introduces a quotation from the Avesia,

¥ bawiin menns literally *becoming’, The eonnection belween this term and the
coircept of ‘root-matter’ seems somewhat far-felehed, and this fact may sirengthen
the impression that we are faced here with Lwo systems whose origins are different
and which are only being harmonized with some effort, The formal justiflcation for
connecting bawisn with bun-madag may lle In the potential qualily of the laiter,
Le. that it can be realized only In its produets.

* The formula here resembles closely that which is found in the previous para-
graply, in both eases the text has dahig pad nérdg, The translation refleets an attempt
to interpret the phrase In two different ways according fo the context,

& *sohifn: the text has dyn’ aw-. The normal reading of the phrase as writlen

- e, e
e e e e ———

L
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bawifn-astisnih, under which appellation (?)® are the bodies of
so many people’ and lheir work of so much variety (7).

[T, Dénkard III, Chapter 206.

DkM 225L.; facsimile edition, p. {L76]1.
Sce above, p. 78, note 62. Owing to the difficully of the lext,
lhe franslation should be regarded as merely tentative.

TEXT

abar ohrmazd xwad, xwadih, u-§ méndg ud gélig nam, ud
paydagih, ud anc® jud, ud az-e$. az nigéz i weh-dén,

(1) had ohrmazd xwad abzdnig ménog, wisp-wehih nérag sii,

(2) u-§ xwadih passazag. *xwad-& harw ménogig ud getigig
weh, welhih aze$ih,

(3) u-3 mindg andar azeSih 1 harw a-wenifnig a-giri§nig cid
i weh. pad hamag méndg, méndg-tomih I méndg menénd.

(4) u-§ gélig andar azedih I harw weniSnig giri$nig ci$ i weh.
pad hamag gétigig i weh, gétig-lomih 1 gétigin xwad-é.

(5) u-§ méndg-gilig andar azedth i harw wenidnig a-giri$nig,
givi§nig a-[wenidnig] ¢i§ i weh. pad hamig méndg-getigih 1 weh,
ménog-geligin ménog-géhig.

(6) u-§ xwadih arzanigih i spanag-ménog I dadar-dhrmazd,
ud yazd 1 abdrig ham passazag,

(7) u-§ paydagih xwadiha.

(8) ane jud hamig azelig i jud az awe azeSih, ud & awe
aze$ih xwad a-passazag pad azedih.

(9) harw aze$ih pad xwadih winardan $Ayastan ray han azedih
az ane I awe$ ham-passazag, xwad sazéd, i-§ nim xwadih arzanig.

could be xwdnihéd ce*dn hia-désay, which conveys nothing intelligible. For sdhisn
of. 11, W. Bailey, Zoroasirian Preblems, p. 97, n. 2, and p, 229, and the passagdes
collected by J. de Menascee, &GV, p. 239 (see also there, Addenda et Corringenda,
ad p. 284). Also Transactions of the Philelogical Soeiely, 1959, p. 111, n. 2 (H. W,
Balley).

¢ Both reading and translation of the wlole seitence are doubtful.

? An aHernative translation may be: “so many individual peopte”, taking farn
as signifying ‘an individual person’.

8 ane: wrilten ZIC’d. Cf. other examples for this spelling in Pailavi Yasne and
Visperad, ed. B, N. Dhabhar, Bombay 1949, p. 115

¢ gwad-&: Ms xwhwkwd.
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(10) gannag-méndg marzénidirih, ud déw ud druz i abarig
ham-passazag,

(11) uw-§ paydagih az xwad azedih.

(12) ke$-dardn ke wad jumiy néwag yazd azciih ket i-§an, abar
yazd ganniig-méndgih-ez guft, ud spanig-ménag azei be guft hawed,

TRANSLATION

On Ohrmazd himself, his selfness, the name of his méndg and
géllg, the manifeslation, that which is different,! the product,
From the instruction of the Good Religion.

(1) Ohrmazd himself is the beneficent mendg, an entity en-
dowed with the power of doing all-good.

(2) To his sclfness the individual self of every good méndy
and gélig being corresponds. Goodness is the produet.

(8) His menag is (found) in the product of every invisible and
intangible good thing. In the whole of méndyg, it is considered to
be the most endowed with ménég-ness of ménag,

(4) His geélig is (found) in the produect of every visible and
tangible good thing. In the whole of gélig, it is a seif most endowed
with gétig-ness of gétig beings,

(5) His (compound) méndg-getig is (found) in the product of
every visible and intangible, (or) langible and in[visible] good
thing. In the whole of (compound) ménag-gétig existence, il is
the ménag-gétyg (par excellence) among méndg-géliy beings.10?

(6) His selfness is the worth of the Bounteous Spirit of the
Creator Ohrmazd. The other gods are similar.

(7) His manifestation is according to the self,

(8) "The other’ is all product that is different from his own
product, and that by itself does not correspond to his product
for being (his) product.

(9) In order to be able to arrange every product through
selfness, that product, (as distingunished) from ‘the other’ which

0 ane jud: both words signify approximately the same thing, The addition of
Jud may be a gloss to help in identifying the uncominon ane, written with an
ambiguous spelling. The more regular spelling of ane, with the ideogram AXRN,
is no less ambiguous.

104 CL G, Gnoli, AION, N.8. 13 (1963}, p. 180 n. 82, who refers to GBd 104.8
for this concept,
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resembles i, is Dby itself suitable. Its name is ‘worlhy of the
selfness’,

(10) The Evil Spirit is destruction; the déw and the other
demons resemble him,

(11) His manifestation is the product which comes from him-
selfl.

(12) Those who hold the view that the product of the gods is
bad together with good, apply (in fact) the nature of the Evil
Spirit to the gods, and say (in fact) thal the Bountcous Spiril
derives from him.

I1I. Dénkard III, Chapter 365.

DkM 349f.; facsimile cdition, p. [268]f.

This chapter presents the ‘evolulionary’ process of the crealion
of the world. See above, p. 69, n. 35. Cf. R. C. Zaehner, Zurvnn,
p. 371-374.

TEX'T

abar bun bawiSn i gétig dahiSn (dahi¥n). az nigéz 1 weh-dén.

(1) had abzar ke dadar az hdn 1 anayr-ro$nin brihénid ud
dam andar hangerdigénid paydagih i-§ abastigig nam aors,
kohrpa 2. &wag han I méndg dahi§n, éwag hin i gélig dahi$n
andar hangerdigéenid.

(2) andar hin i méndg dahi¥n andar hangerdigénid méndg 1
wax§-nérog, ud andar hin 1 gélig dahi¥n andar hangerdigénid
méndg i1 cihe-nérog.

(3) wasidt abzir 1 méndg dahidn hangerdigih kard spurrig,
ud pad-e§ kiir i pad dahi§n I andar hian abzar abayi$nigih, u-§
wiziird wax$dmand méndgin yazdan twag &wag & hin i-3an
('w) xwaskarih.

(4) ud andar abzar I gétig dahiSn hangerdigih pad dadir kam
warzén cihr-*nérdog méndg pad dadan I wax$-nérég méndg
*hamigiha*! 6 darmag-tom gélig griw payddgih.

(6) fradom nihang i-§ abastigig nam kut, ud pad &wiz 1
géhiin ky¥ (slysk’) sri$udag-ez xwind.

1 The Ms has xmapy’. The emendation is supported by analogy with hamig,
which oceurs below, § 8, as an epithet of ménéy.
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(6) az nihang 1 kut sriStidag-ez nim wahiinag (?), i-§ abastagig
nam swardagih ud gabrih-ez ud pad éwiiz I mardom stunag €3]
kyd-ez (7) xwinend. ud xig ast I kut u-§ kut [kard]'®* andar.

(7) ud az wahanag i xwardagih ud gabrih ud stunag-kys-cz
nim *wadn i-§ abastigig nam *wiSkidémandih, ud pad éwaz i
mardom wistardagih-ez xwinénd. ud xig ast i wahiinag u-§
wahinag kard-ez andar,

(8) ud az wadnih i *wiskidémandih ud wistardagih-cz nam
wax§-nérog i hamig 1 fradom tan i-§ abasiigig vah ud spahr-ez
néim, ud pad éwiz i mardom spahr-ez xwanénd, i-§ zahag andar
hénd.

(9) rosnan xwariéd ud mih ud starfin ham-bun 6 wisp dam
i-§ ér, rAyenidar ast i cihriin, ud xwad cihrin abardom.

(10} ud az rah bawi¥n i garm-xwéd i widémand, pad ham-
bastagih T druz I mé@ndg-wax§, ham-zoriha zahag 1 gélig dahi$nin
i t6hmagin (6hmag,

(I1) az bawisn [bawiin-Jrawi¥nil i zahagan 1 dahig 1 bawiln
I xwanih&d ristagiin-ez.

(12) az [bawidn-rawisnih] bawi¥n-asti¥nih 1 zindagin 1-§ andar
gospand ud mardom sti ke hénd gélig *dahig karb,

TRANSLATION

On the original ‘becoming’ of material creation. From the
instruction of the Good Religion,

(1) The manifestation of the powers which the Creator fashioned
from Endless Light and with which he accomplished the creation,
-—the Avestan name of which is ‘the form of fire’,'"* s twofold,
One is that with which he accomplished ménéy ereation, and one
is that with which he accomplished gétig creation.

(2) In that with which méngg creation was accomplished, the
méndg of spiritual force (is found), and in that with which gétig
creation was accomplished, the méndg of substantial force (is
found).

£ kard was probably omitted lere by haplography, after ke, both words heing
written identleally fw!’,

'* There can be little doubt that this much debated word (which occurs also
im GBd 12,7-11) should be read in the form given here, Cf. J, Duchesne-Guillemin,
Dr. J. M. Unpala Memorial Velume, Bombay 1964, p. 14-17.



106 8. SHAKED

(3) He made perfect mainly the power with which ménég
creation is accomplished, and through it (he carried out) the work
of creation suitable for that power. He assigned each one of the
gods residing in ménoy to his pariicular task,

(4) In the power of accomplishing gétig crealion there was
manifest, by the will of the Crealor, the marvellous ménsg of
substantial foree by the creation of the méndg of spiritual force,
by association to the finest'* gétig self.

(6) First (proceeded) nihang (‘a little’), the Avestan name of
which is kui,'® called in the language of the world Lyd slyfwik' '8

(6) From nihang, the name of which is also kul, slySwtk’,
(proceeded) wahanag (‘cause’ ?), the Avestan name of which is
‘embryo’? and ‘hollowness’;'® it is called in the langunage of the
people ‘a trunk't® (?)-kyd. It is the container®® of kui, and he made
kat inside it.

(7) From wahdneg, whose name is also xwardagih, gabrih,
stunag-kys, (procecded) wasn,® the Avestan name of which is
‘having ramifications’” (7);%? it is called in the language of the
people ‘being scattered’. It is a container for wahinag, wahinag
was made inside it

¥ For darmag cf. H. W. Bailey, JRRAS, 1934, p. 5111,

16 This word, whicl is apparently conunected to Avestan kulaka-, small’, could
also be read as the Pahlavi *Aéd, like kédag, The elher dénig words in Lhis chapter
have all Pahlavi forms,

16 [ can find no explanatien for these words. ki¥ may be the word for ‘circle’,

V7 For xwardagih, which describes a stage in the development of the embryo,
cf. GBd 16.41 pas az pumezagih xwardagth bawed, daflag humdandg, *‘after the mixture
there is the (development of) ihe embryo, resembling dastag (= ‘foetus’y”’, This
reading of the word seeimns to me preferable lo Zaehner's dvarfekih (ef. Zurvan,
p. 305, note to line 173),

18 J.e,, the stage in which the hollowed areas in the body are formed, G GBd
16.8.

19 Qr ‘a celmm, pillar’. Cf, DKM 242.1: ce’on ka stun 1 kaday *3hanihed, kadag
hanbahed, *“Just as when the pillar of the house is broken, the house collapses”,

20 ylg means properly ‘a water skin’,

2 gpadn could mean ‘e male’, ¢f. NPersian gudn, The NPersian word means
also, by extenslon, ‘conception’, and this meaning might also apply here, although
this does not seem the proper place for the concept.

22 The spelling in line 22 of DkM 349 allows he reading wiskémandih, or possibly
+iskanémeandih, On the word in the forim as emended here of, R, C. Zaehner, BSOS,
9 (1937-39), p. 318,
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(8) From wasn, whose name is also ‘having ramifications’ and
‘being scallered’, (proceeded) the méndg of spiritual force, the
associale, the first body, the Avestan name of which is ‘the wheel’
and ‘the sphere’. It is also called ‘sphere’ in the language of the
people. Its offspring are inside (it).

(9) The luminaries: the sun, moon and stars, are the common
origin of all the creatures which are underncath then. They?®
control the subslances, and are themselves the highesl of the
substances.

(10) From ‘the wheel’ (proceeded) hot and moist ‘hecoming’,
possessed ol wind; for arvesting the demons residing in ménog,
it is, with assembled forces, the begetter of gélig creations, the
seed of seeds.

(11) From ‘becoming’ (proceeded) the ‘movement of becom-
ing', which is the begelters of the product of ‘hecoming’, It is
also called ‘the clements’,

(12) From ['the movement of becoming'] {proceeded) ‘the
stable existence of becoming’, which is the living beings which
are in it; the entities of cattie and man, which are the gélig shape
of the product,?

# The verb In the text is in Lhe singular.
3 The text remains largely obscure, hul it is hoped thal this attempl may
have coniribuled something towards understanding i,

[This article was completed in 1967. Some additions and changes
made in the proof stage in 1970 are marked by brackes.]
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ONCE UPON A TIME

A stady of Yeki Bad, Yeki Nabiid, the first collection of short stories
by Sayyid Mubammad ‘Al Jamal-Zideh

BY

YAAKOV MASHIAH
The Ohto State University

Inlroductory Nofe.

The present article is based on a more extensive stndy of Yeki
Biid, Yeki Nabiid, Once Upon a Time, which is to be the second
chapler of a comprehensive biegraphy on the life and works of
Sayyid Muhammad ‘Ali Jamal-Zadeh, now undertaken by the
present author. When compleled, the study will be larger in
scope than any other existing study in the field of modern Persian
literature in both European languages and Persian. The fact
remains that at present it is difficull to point to works which
are aimed at examining the life and HLte rary endeavors of a
single author in modern Persian prose or poelry. The studies
thus far have had different aims, bul, most of them fall into the
category of general surveys—a distinet necessity due to the fact
that modern Persian literature is so little known to the FEuropean
reader and studied seriously so little by literary eritics in Persia,
Hence, the difference in approach in the present study. Because
of the space which the author has made available to himself, it
was possible o examine the stories from different points of view
while paying special attention to their literary merits,

The literary evaluation is supplemented in this study with a
short synopsis of every slory and various translated passages for
the sake of illustration.

The first chapter of the study, when compleled, will consist of
a sketeh of Jamil-Zadeh’s life, The other chapters will deal with
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