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CHAPTER ONE

The writer’s division of Avesta Scriptures into Periods.

Although the writer [Maneckji Nusserwanji Dhalla] has given, in his
introduction [to his book ZOROASTRIAN THEOLOGY], assurance of
his “independent inquiry without prepossession in favor of one
belief or another,” and of “the impartiality of a scholar,” the basic
line of argument adopted by him throughout the book is not at all
independent but simply a borrowed one; and throughout the book
leaning on this main-stone he erects all his partial and favorite
views on this very foundation which is the arbitrary division of
Avesta Scriptures into different Periods of their birth and existence,
The division of Avesta Scriptures into the Gathas and the Later
Avesta is very objectionable and offensive, and it is merely a
speculation resulting from the so-called “linguistic basis”. Such a
division reflects sheer ignorance of the Zoroastrian Lore on the part
of the writer; and it is merely a repetition of the worn-out view of
a few students of the Avesta, based on no internal nor external
evidence, and in the absence of such evidence, held even by them
only as a probability and not as a certainty. When the writer says in
Introduction pages XXX, XXXI,

“Decay soon begins in the language in which Zoroaster composed
his immortal hymns, and his successors now write in the Avestan
dialect, which replaces the Gathic... The earliest Zoroastrian
documents are the Gathas, written in the Gathic dialect. The most



extensive literature on Zoroastrianism is written in Avestan... and
that period is called the ‘Later Avestan Period..”” he simply
discloses his utter ignorance of the vast compass of the original
writings of Zoroaster himself, which consisted of Nasks or volumes,
each Nask containing the laws of the universe exhaustively in its
various departments. When we study a summary, even an
imperfect summary extant of the Nasks of Zoroaster, we find that
all these Nasks cannot be covered merely by the Gathas. The
summary of the Nasks as given in the Pahlavi Denkard clearly shows
that the extant Gathas form only a fraction of the “Vastarem” Nask
known in Pahlavi by the name of “Satud Yasht”. Hence the Gathas
make up even less than of the entire Zoroastrian Scriptures.

It will not be out of place to give here a portion of the summary of
the Nasks as given in the Pahlavi Denkard, for the entire book of
Zoroastrian Theology is based on the brittle, reed-like, speculative
belief that only some of the Gathas belong to Zoroaster himself and
that the rest of the Avesta was written by later priests. It is owing
to this belief that the writer of the book excludes everything out of
the fold of Zoroastrianism that he is unable to see in the Gathas;
e.g. rituals, most of the Yazatas, state of the soul after death, and
many more things which are not of course to be found in the
Gathas. And this belief has played havoc in the field of research into
Zoroastrian doctrines, to such an extent that the advocates of this
belief have proved themselves to be destructivists. Consequently
the summary given below of the Nasks will enable one to make out
the extent of the original Zoroastrian Scriptures, to compare that
extent with the very insignificant fraction at present in our



possession, and to assign the exact value to the book under review
written entirely on this unwarranted speculative belief. The analysis
here given is taken from the Introduction to the Pahlavi Version of
the Avesta Vendidad by Shams-ul-Ulma Dastur Darab Peshotan
Sanjana, B.A.:

The learned Dastur before giving the Analysis says:

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

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



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

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

The three metrical lines of the Yatha Ahu Vairyo, the principal basis
of the Avesta, underlie this triple division; and in conformity to the
twenty-one parts of Nasks of the Sacred literature.”

It will not be out of place to give here both the Avesta and Pahlavi
names of all the Nasks, which are as under:

Avestan names [and] Pahlavi names:

Yatha [as] Sudgar

Ahu [as] Varshtmansar

Vairyo [as] Bagha

Atha [as] Damdad



Ratush [as] Nadar

Ashat [as] Pajeh

Chit [as] Ratu-dadhaite

Hacha [as] Barash

Vangheush [as] Kashasrub

Dazda [as] Vishtasp-Saste

Manangho [as] Vashtag

Shyothananam [as] Chitra-dad

Angheush [as] Spend

Mazdai [as] Baghan Yasht

Khshathremcha [as] Nikadum



Ahurai [as] Dvasrujad

A [as] Husparam

Yim [as] Sakadum

Dregubyo [as] Javid-shida-dad [Vendidad]

Dadad [as] Hadokht

Vastarem [as] Satud Yasht

The above Dastur then writes further in his Introduction as under:
“the Seven Nasks namely, Stot Yasht, Sudgar, Varshtmansar, Bagha,
Vashtag, Hadokht and Spend, fall under the Gathic lore; under the
Hada-Manthric group come, Damdad, Nadar, Pajeh, Ratudad-Haite,
Barash, Kashasrub and Vishtasp-Saste; and under the seven Datic
group are mentioned Nikadum, Dvasrujad, Husparam, sakadum,
Javit-Shida-dad, Chitra-dad and Baghan Yasht”. The Nask, which
corresponds to the twenty-first word Vastarem in the Yatha Ahu
Vairyo, is the Satud Yasht, the Pahlavi of the Avesta Staota-Yasna.
This Nask contained thirty-three chapters, of which the Gathas
formed the most essential part. The Stot or Satud Yasht comprises
more than half of the Avesta text of the Yasna. It begins with Yasna
Haftanghaiti and ends with Haftanghaiti. It excludes Yasna



Haftanghaiti, and reckons the Yasna Haftanghaiti as one single
chapter. The whole is interspersed with passages from the Visparad
Karda. We know already the contents of this Nask from the Avesta
text of the Yasna now extant. The Sudgar has twenty-two Fargards
containing commentaries upon the Gathas, of which a remarkable
synopsis is preserved in Pahlavi thus: According to Sudgar Nask, the
Yatha Ahu Vairro is the foundation of the Din or Revelation, and the
formation or composition of the Nasks, is derived from it. The
recitation of this Ahunavar formula gives power and success to the
reciter, etcetera, etcetera, etcetera, etcetera, etcetera, etcetera.
The Varsht Mansar Nask contains Fargards with an introductory
chapter on the incidents of the Prophet’s birth and on his being
appointed the Prophet by Ahura Mazda. Then follows a summary
about the reverence of the sacred fires, the sacred waters, and the
departed kinsmen. The chapters were devoted to the commentary
on the chapters of the five Gathas, and included explanations of the
Yatha Ahu Vairyo, Ashem Vohu and Yenghe Hatam prayers.

The Bagha also had sections of which the first three included Has,
of the Yasna. To this was added in the rest of the chapters a
metaphysical interpretation of all the five Gathas.

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



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

The Spend was the thirteenth of the Nasks, and corresponded to
the word Angheush in the Ahunavar. This Nask was devoted to the
biography of Zoroaster, and spoke of the earthly composition of the
material body with the Faravahar and the soul of the Prophet; of
the nature of his spiritual birth in Heaven, and his material birth on
earth; of his conference with the Deity, at thirty years of age, and
the occurrences of seven such conferences in ten years. It described
the many miracles and marvels attributed to the Prophet, which are
collected in the Seventh Book of the Denkard. The same Nask gave
the history of the Revelation, alluded to the conferring of the Divine
Wisdom upon Zarathushtra, his vision of the infernal region, the
propagation of Zoroaster’s knowledge of the Divine Revelation to
the world, and his attraction of mankind to it. It further described
the important events of the future ages until the Resurrection,
namely, the advent at different times of the future prophets;



Hoshidar, Hoshidarmah, and Saoshyant. Unfortunately no
continuous Avesta text of the Spend Nask has as yet been
discovered., The Gathic group finishes here, and the Hada-Manthric
begins. The Damdad was the first of the Hada Manthric division,
and the fourth of the Nasks corresponding to the word Atha in the
Ahunvar. The brief substance of it in the Denkard shows that it was
a special book on the Avesta Genesis, or the history of the original
Mazdian creation, upon which the contents of the Pahlavi
Bundahishn was principally based. The author of the Pahlavi Zad-
Sparam names the Damdad Nask as the chief authority for the
religious statements of the Bundahish. The Nadar existed in the
Avesta text under the Sassanian period, and was available to the
writer of the Denkard. It treated of Astronomy and Astrology. As its
interpretation had not reached him, the author, according to the
Denkard did not attempt to give its contents.

The Pajeh was the third in the Hada-Manthric division. The existing
Avesta texts of the five Gahs and the Siroza belonged to it. It treated
of the relation between the respective Avesta prayers, and the
different periods of the day and year; of the preparations and
ceremonial of the Gahambar festivals; of the consecration of the
body-clothing in honor of the dead; the ten Fravardegan days which
form the end of the winter or year; the duty of priests in interceding
for the poor for the sake of teaching them proper morals and
religious actions; the great meritoriousness of participating in
public observances and the grievous sinfulness of disliking to attend
them; the religious names of the twelve months, and the thirty days
of every month, and the reason of the name of each of them.. The
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Ratu-dad Haite contained details regarding all the qualifications
and worthiness of a sacerdotal leader for Government; the
demonstration of the assembly of the Amesha Spenta; the
ceremony and sacred instruments used in the ritual of the sacred
beings; the business of the Zoti and the Raspi; and the greatness of
the help vouchsafed unto man by Ahura Mazda for good works.

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

The Kaahasrub taught the right method of the preparations and
precautions indispensable in the performance of the ritual for the
sacred beings, which would result in the victory of the good, while,
it denounced the ignorance or superstition, and carelessness that
would lead to the development of evil habits in this world. This
Nask commended the sublime Gathic prayers, which were taught
by the Deity unto the Prophet, and are named the Saste or divine
teaching: The Vishtasp Baste corresponded to the tenth word
Dazda in the Ahunavar, and was the last Nask in the Hada-Manthric
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group. The name of this Nask signifies the Divine instruction or
teaching unto Vishtasp. It contained sixty Fargards of which only
eight were recovered after the time of Alexander, and are preserved
in the Avesta texts of the Vishtasp Yasht and the Afrin-I-
Zarathushtra, which are now existing. This Nask described the
temper, character, demeanor, wisdom, learning and legal
knowledge, worthy of a good sovereign; the principles of a good
government and the confirmation of the Divine will through a
religious sovereign. It further referred to the visible coming of the
[emanations of Ahura Mazda], to the king’s metropolis, their
imparting of God’s message unto Vishtasp, the acceptance of the
Mazdayasnian Revelation by the obedient king Vishtasp.

The Datic group contained:

The Nikadum Nask, which was the first of the Datic division,
comprehended a legal code. This Nask is of high interest, but is not
represented by any section of the existing Avesta texts. The
Dvasrujad Nask was named probably from its beginning words, and
corresponded to the sixteenth word Ahurai. It was composed of
eighteen Fargards which treated of such subjects as different kinds
of theft, etcetera, etcetera.; fixed period for the teaching of children
by a guardian; the period at which the sin of a minor begins; the sin
of injuring cattle; the sin of damaging the sacred fire; the religious
rites to be performed before a battle, etcetera, etcetera. The
Husparam Nask comprised sixty-four sections, which included the
existing texts of the Airpatastan and the Nirangistan. It treated of
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such subjects as the seminaries, and assemblies of learned priests;
the institutions for religious preaching, teaching, and instruction in
different Zoroastrian countries; the appointment of priests and
high-priests for that purpose; the reverence of the disciples
towards the high-priest; the advice of the head-priest to other
priests; the five excellent qualifications of a priest; the ritual of the
sacred beings; its exceeding meritoriousness owing to an ample
number of Raspis in that ceremonial; the Daruns and their
consecration ceremonials; the sins of one who does not take part
in the celebration of the six Gahambars; the pure material of which
Sudreh and Kustih should be made; the mode of gathering and
tying the Baresma; the necessity of the cleanliness of the body and
clothing of the celebrant of the ceremony; the freedom of his mind
from sin; the virtuous living of a Zoroastrian for the purpose of
furthering the prosperity of mankind; the sickness owing to the
look of an evil eye or the vicinity of a menstruous woman; the
spiritual debt to the Amesha Spenta Ashavahishta for the healing of
the sick, etcetera, etcetera, etcetera, etcetera, etcetera, etcetera.

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

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

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

The Baghan Yashe stands last of all in the Datic group. It is
represented by the Yashts or glorifying prayers in honor of the good
spirits and comprises more than half of the Khordeh Avesta. This
Nask contained the worship of Ahura-Mazda, of the Amesha Spenta
and the Yazatas presiding over visible and invisible creations-from
whom the names of the days are derived-their glory, power and
marvellous triumph; the worthiness and the dispensation by them
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of favors for the worshippers; and the duty of many recitations by

Zoroastrians in their honor.” [“From this Nask are derived sixteen of
our Yashts to which may be added the Hom Yasht and the Sraosha

Yasht” — Darmesteter S. B. E. volume IV, XXXV.]

The summary of the Nasks or Volumes of Zoroastrian Scriptures
thus gives us some idea of the extent of the original scriptures
composed by Zoroaster himself in the Avesta. This summary is
reproduced here in this review for its two-fold importance; first, the
summary enables any man of ordinary intelligence to know for
certain that (i) the Vendidad so much run down by the writer of the
Zoroastrian Theology (“The whole of the Vendidad, it is claimed,
savors of their (the Magi’s) spirit, nay, it is their work”), as a work
produced by Athravans or Magi or any priestly class, is really
speaking the original whole Nask, Javit-Shida-dad, composed by
Zoroaster himself; (ii) the Yashts also denounced by the author as
“the praductions of the Athravans” have their origin in the Nask
(number) Baghan Yasht written by Zoroaster himself; (iii) the Yasna
and the Visparad, and specially the Haftanghaiti, all of which are
regarded as post-Gathic and as post-Zoroastrian, i.e. “Later Avesta
Texts”, by the author of the book under review are taken from the
most important and fundamental Nask Stot-Yasht, which contains
besides all these Yasna, Visparad etcetera, the Gathas, and the
Gathas are thus related to the Yasna and the Visparad and the
Haftanghaiti as stock of the same parent Nask Stot Yasht. In fact,
the summary of the Nasks proves without any doubt that the purely
Avesta texts which are now extant are simply remnants of more
than one Nask given by Zoroaster himself, and that the whole
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Avesta literature in our possession bulk for bulk bears a ratio to the
original Zoroastrian lore as to. From this it is very easy to infer that
the entire book of Zoroastrian Theology is thrown out only as a
fume of the writer’s own imagination perhaps in spite of his inner
convictions to the contrary, and the very foundation of the book-
that of branding all Avesta except the Gathas as post-Zoroastrian —
is built only to erect a super-structure of his so-called “Progressive
and Reform Ideas”. Secondly, the importance of a re-production of
the summary of Nasks delineated above lies in that life and spirit
factor of Zoroastrianism, namely, Zoroastrian ceremonials and
formulae. The writer of Zoroastrian Theology excludes from his
book practically a chapter on Zoroastrian rituals or takes a cynical
view of the same here and there. The exclusion may have been
perhaps suggested by the title “Theology” which the writer has
never defined in his book, nor has he given anywhere in the book
his connotation of the word Theology. We shall allude to this part
of the review, namely, “Zoroastrian Rituals,” in its proper place in
this book, but from the summary of the Nasks it is clearly seen that
the rituals are taught by Zoroaster himself in more than one Nask,
namely, in the Pajeh, Ratu-dad. Haite, Dvasrujad, Husparam and
Javit-shida-dad — the Husparam being the special ceremonial code
of Zoroaster. When of the book the writer says: Haoma is not
definitely mentioned by name in the Gathas”, “There is no
reference to the sacred shirt and girdle, the visible symbols of every
Zoroastrian’s orthodox belief”, and when throughout the book he
tries to instill into the mind of the reader his empirical view that the
Gathas only are the genuine work of Zoroaster himself, and that
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“Zoroaster’s”, successors now write in the Avesta dialect which
replaces the Gathic,”

it is naturally inferred from these two premises that Zoroaster
never, taught rituals and that Zoroaster never gave the mandate of
Sudreh and Kusti initiation. We have already noticed the mention
of Sudreh and Kusti in the Husparam Nask, but since the writer of
Zoroastrian Theology dreams that the Gathas only and nothing but
the Gathas are written by Zoroaster himself, the reader of the book
has in spite of proved facts to the contrary to draw such silly and
nonsensical conclusions as the book is capable of conveying. From
such a deplorable degree of the writer’s ignorance or willful
perversion of facts or whatever it may be called, it is at once seen
that the book proves itself to be a dross and canker in the
Zoroastrian Scripture Literature. In connection with this head it is
guite desirable to quote Prof. Darmesteter from S.B.E. Series
volume IV:

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

Such is the standard opinion on the subject of the first rate
importance; and it is such a moot point that many students of the
West, when trying to speculate upon this question, have groped in
the dark, and have made neither head nor tail of it. But the
difference between the Western students on the one side and the

writer of Zoroastrian Theology on the other is this that whereas the
former put dearly before the public both the fact of there being
Nasks of Zoroaster and their own speculation, the latter simply tries
to mislead the public by empirically dividing all the Scriptures into
Periods, and stamping dogmatically all the Scriptures as post-
Zoroastrian except the Gathas. It is this empirical attitude adopted
by the writer that invites animadversions on such a book.
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Instead of first proving with evidence the division of Scriptures into
Gathic or Zoroastrian, and Later Avestan or Post Zoroastrian and
then basing his arguments on the proved facts, the writer of the
book from the very beginning commits the logical fallacy of begging
the question, and advances his favorite views of advocating the so-
called reform, taking a suitable line of argument as data or
hypotheses. This division according to the writer of Zoroastrian
Theology is based on the distinction between poetry and prose,
because it is generally believed that poetry precedes prose in the
progress of human speech. But even this argument cannot hold
good, for we have seen in the words of Darmesteter that the most
important Nask the Stot Yasht which included the Gathas also
contained chapters, of which were metrical and prosaic. If therefore
poetry and prose occur simultaneously in one and the same Nask
containing the Gathas, how can it be logically said that the Gathas
were previous in age to the prosaic part of all the Avesta Scriptures.
In fact this demarcation-made by the philological school without
understanding the extent and spirit of the entire original
Zoroastrian Scriptures, the split between the Gathas and the later
Avesta, is advanced only as an argument quite adapted to their
various ulterior objects of promulgating views and doctrines of
their own devising, and suitable to their own modern social and
economic environments. Hence it is that the learned Dastur Darab
page Sanjana emphatically says regarding the entire original
Scriptures of Zoroaster in the following words xxx Introduction to
the Pahlavi Vendidad:
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“Such is the history of Zoroastrian Scriptures, which is found in the
earliest authority extant. It upholds the Zoroastrian belief that the
sacred books ascribed to Zoroaster had been produced in the reign
of King Vishtaspa and invested with a pious and prophetic authority.
At the same time it sets aside the idea of philologists that the
language of the Avesta represents ‘such changes as may have been
brought about within the space of one or two centuries.” The
deviations in the Gatha dialect from the ordinary prose Avesta, as
regards grammatical forms, might be considered as ‘dialectical
peculiarities” From the Zoroastrian point of view different sacred
books were written in the same age, in metrical or prosaic dialect,
in the philosophical, religious or ordinary style, according to the
different requirements or intellectual powers of the higher or lower
sections of the people in the various spheres of their vocation. The
changes in the grammatical inflections distinguished the sublime
poetry from the easy explanatory prose for the general use of the
people.” One simply wonders how the writer of Zoroastrian
Theology could have so arbitrarily started to write his book, dividing
the Zoroastrian Scriptures into imaginary periods of their birth in
spite of so much intrinsic evidence as to the Nasks forming the
entire Zoroastrian pristine Scriptures. When in the introduction the
writer of the book under review says that his work attempts to give
“a general knowledge of the gradual process of the development of
Zoroastrian theology from its ‘early simplicity’ to the ‘complexity’
which it exhibits at present,” he puts himself in a deplorable
condition, revealing his utter ignorance of the term “Theology” in
the first instance, and of the entire Nasks, a knowledge of which will
not have caused him to use the distinction “early simplicity” and
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“present complexity” which he has not at all demonstrated
throughout the book. A student of the Avesta who has closely
studied the Gathas in their metaphysical interpretation along with
the other Avesta is able to see parallelisms giving a clear idea of all
these detachments being possible out of a consistent whole of
Nasks. Looking to the present very meagre state of extant Avesta
fragments, we can say emphatically that no one is entitled to give
his opinion as to the authentic nature or otherwise of Zoroaster’s
writings. The indisputable fact stands out that the entire original
Scriptures of Zoroaster did not form one exhaustive Nask on all
subjects, but comprised Nasks as widely different in style as in the
subjects they dealt with. As we shall see later on, the writer of
Zoroastrian Theology has divided extant Zoroastrian Scriptures into
periods, so that he may be able to exclude every Avesta writing,
except the Gathas, as being Post-Zoroastrian and thus he may
regard all the ritualistic and other tenets of Purity inculcated in the
other Avesta as post-Zoroastrian, and thereby he may be able to
preach the simple religion of the Gathas as he terms it, having no
complexity of so many observances, so many rituals, so many
angels and so many demons, heaven, hell, purgatory etcetera,
etcetera, which are not explicitly alluded to in the Gathas but
propounded in the other Avesta Writings. We shall later on find that
the writer of Zoroastrian Theology, it seems so from the book,
belongs to the so-called protestant school of Avesta students, that
he simply denounces all Avesta writings, except some portion of the
Gathas, as a production of the ignorant Athravans or priests, and
that he simply wants to force home into the minds of the Parsi
Public the cardinal doctrine of these protestants namely, that of
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proselytism. Almost every chapter of the book savors of this Idol of
the Mind of the writer, and it will be treated under its proper head
in the next chapter. By excluding the rest of the Avesta, the writer
of Zoroastrian Theology wants us logically to exclude all Pahlavi
writings as un-Zoroastrian; thus, when he says XXXI of introduction,
“Some of the most important of the Pahlavi works are either
versions of some Avestan works now lost to us or draw their
thought from the Avestan sources. Thus the Pahlavi Bundahishn is
the epitome of the Avestan Damdad Nask, subsequently lost.” —

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

|II
.

(period), but from al Here the word” Period” is very
objectionable. Then under the heading: “The Pahlavi literature has
its roots in the Avestan soil,” he says: “The Pahlavi works allege that
the Avestan Nasks had perished. The extant Pahlavi works contain
guotations from Avestan works that have not come down to us.
Nay, some of the Pahlavi works seem to be wholly or in part
reproductions of some of the Avesta Nasks, and most scholars
agree with West that the Pahlavi Bundahishn is an epitome of the
Avestan Damdad Nask that has since disappeared. The internal
evidence of some of the most important Pahlavi works shows us

that they preserve much of the material derived from Avestan
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sources, which still existed in their days, but have been
subsequently lost, and thus make up for the loss of the original
Avestan books to a considerable extent.” Then under the heading:
“The Pahlavi literature is the completion of the Avestan texts,” the
writer says on the same page, “The Pahlavi works explain,
elaborate, and describe in detail much of what is stated in brief in
the original Avestan texts. This is the inestimable value of the
Pahlavi literature:”

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

“We have described the change from the Gathas to the Avestan
texts as a retrograde step; the Pahlavi texts are still farther removed
from the Gathas. The Gathic ideal lingers and continues to be
admired, but it has ceased to influence. It evokes praise from the
Pahlavi writers, but fails to inspire them with its abstract tone.
Zoroaster is a historical personage in the Gathas. In the later Avesta
he is surrounded by an aureole, and becomes super-human; but in
the Pahlavi works his personality is enshrouded by miracles, and he
is transformed into a myth. The fascination for marvels in religion is
an unmistakable sign of the times, Fifteen hundred years separated
Zoroaster from the Sassanian period, and a thick veil began to hide
the pristine truth of his great religion from his followers.”
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These words of the author simply tend to point out his ignorance
of the Pahlavi literature. The writer of Zoroastrian Theology may
have studied Avesta Philology in America, but it is much to be
doubted from what he has written in the book about Pahlavi
whether he has studied Pahlavi originally himself. The writers of the
Pahlavi had much more knowledge of Zoroastrian Scriptures than
what the so-called modern Parsi students of Avesta grammar
presume to have.

Again while depreciating the Pahlavi texts as still farther removed
from the Gathas,” the writer employs the same empirical criterion
of “Periods.” These are the syllogistic premises in a series put by the
author-. while doubting even the composition of the Gathas he says
“The Gathas were shown to be the oldest in time of composition,
and the authorship of a considerable portion, if not all, of these
hymns was ascribed to Zoroaster himself.”

He puts the heading, “From the Gathas to the later Avesta, a
retrograde step,” without proving anything under it. He repeats the
same idea “We have described the change from the Gathic to the
Avestan Texts as a retrograde step”; and then adds “The Pahlavi
texts are still farther removed from the Gathas.”

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

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

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

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

“The Avestan texts are the productions of the Athravans, the
legitimate guardians of the Zoroastrian canon,”

and another:
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“The whole of the Vendidad savors of their (the Magi’s) spirit, it is
their work,”

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

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

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

The writer of the book does accede by these words to the view that
not only was the so-called Later Avesta not propounded originally
by Zoroaster himself, but that all the Gathas also were not taught
by Zoroaster himself. Such an ungrounded skeptical view is styled
by the writer of the book as “Textual criticism bringing startling
revelations for the Parsis”: a remark too sarcastic in a work of
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Zoroastrian Theology to be passed over without a downright
denouncement thereof.

One cannot understand the object aimed at by a book such as the
one under review. In order to uphold an up-start ideas and to
preach new fledged pet theories twisting the teachings of
Zoroaster, the writer sarcastically ridicules every genuine
Zoroastrian belief and teaching. On what grounds does the writer
say that

“The Parsis had been accustomed to attribute indiscriminately all
Avestan compositions to Zoroaster himself and who never
approached their own sacred books with a historical perspective.”

Here the epithet “indiscriminately” is certainly used very
‘indiscriminately’ by the writer. Does the writer definitely
understand what “perspective” implies in drawing and
engineering? Has he ever seen the perspective apparatus, and has
he ever observed any given object under the perspective? Had he
gone with the help of the historical perspective, had he been able
to see clearly the date and time of Zoroaster himself, had he studied
the Avesta really in the perspective instead of in the prospective
way of bringing imaginative speculations, had he deigned to pay
respect to the fact of there being Nasks as the source of all
Zoroastrian teachings, he would have paused a little before
satirizing the beliefs of the Zoroastrian fold. On the same page he
says that
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“an exuberant outgrowth of dogmatic theology and ceremonial
observances, the new school asserted, had supplanted the buoyant
simplicity of the Gathic teachings, and simply represented a decline
from the pure teachings of Zoroaster,”

and that

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

From this it is seen very clearly that the writer of Zoroastrian
Theology has not at all studied all the Avestan writings including the
so-called Later Avesta, for, if he had studied them in comparison
with the Gathas, he would have seen so many parallelisms both in
the ideas and the essential spirit of the two. We are at a loss to
understand the meaning of “dogmatic theology” as understood by
the writer and there is no dogmatic idea expressed in any Avestan
texts so far as our study goes. We do not understand why the writer
has a disgust for “ceremonial observances”. In fact the Zoroastrian
religion is entirely characterized by rituals and ceremonials which
are taught in more than one Nask, and the much derided Later
Avesta and even the Gathas are composed mainly for producing
great ceremonial effects by a recital thereof, in addition to their
utility as texts propounding the laws of nature. We shall touch this
subject in details in its proper, head, but the writer, it is evident, has
never thought of his responsibility while jotting down such crude
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and vague notions lurking in his mind of a downright reform. It is
simply presumption on the part of the writer to put in unreasonable
unwarranted speculations in respect of an ancient much-revered
scripture like the Avesta, which is so very difficult of an intelligible
exposition. The translations both of the Gathas and of the so-called
Later Avesta as at present rendered are so imperfect and wanting
in accuracy and precision that it is very dangerous for any man to
come forward with arguments for drastic changes in many
departments of the system of Zoroastrian religion. There are so
many technical terms in the Avesta, the same word having different
significations and technical meanings in different places according
to the content, that no student of the Avesta can boldly assert his
own view on any subject to be a correct one. In the presence of
such difficulties in the way of studying the Zoroastrian Scriptures, it
is simply bragging on the part of the writer to say that “the religion
of the Younger Avesta had departed in certain respects from the
religion of the Gathas, and the subsequent compositions showed
signs of degeneration both in substance and style.” The writer
without any grounds distinguishes the religion of the Younger
Avesta from the religion of the Gathas, and thus by mere dogmatic
assertions of his tries to bring home to the mind of the reader his
own newly hatched theories and ideas.

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

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

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

“In opposition to every [emanation of Ahura Mazda] and angel, the
Younger literature sets up a corresponding fiend. We do not find
the symmetry of diametric opposites between these rival forces
carried out to completion in the extant Gathic literature,”
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And from this what does the writer want one to conclude? Why?
The same thing on which he bases the whole book under review —
namely, that the Gathas are far removed from the later Avesta
because the latter contains many more things and very often quite
unintelligible to the philological student. No syllogistic rule of logic
nor any commonsense can allow such a conclusion from such
premises. Cannot the later Avesta be regarded as a prose
commentary or exposition of the poetic Gathas? Cannot the
Younger Avesta be studied as supplementary to the Gathas both
devised and originated by the same great prophet? Cannot the
younger literature be marked out as collections made from various
Nasks out of relating to the various branches of Divine Knowledge
given by Zoroaster, and the Gathas as the contents of one special
Nask, which is the fundament of all other Nasks? These are
guestions, which could have

suggested themselves to the writer himself only if he had written
the book with the idea of equality, justice and frankness of purpose
without prejudice or any ulterior end in view. That the writer has
been very inconsistent throughout the book in his expression of
ideas can be seen in connection with this subject. On that page
under the heading “Between heaven and hell” the writer cannot
but admit the concordance or rather parallelism between the
Gathas and the Later Avesta with respect to a very important
subject. He says there:

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

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

“The idea of eternal damnation, that is, confinement in hell until
the day of Renovation, which is markedly manifest in the later
works, exists in embryo in the Gathas.”

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

On pages and under the headings “Savior prophets” and
“Righteousness triumphs over wickedness,” a vague attempt is
again made to show the remoteness of the Gathas from the Later
Avesta. The writer says: “The later scriptures speak of the different
saviors that will appear in the world at various epochs to reform it,
the last and the greatest of such saviors being Soshyos or to use the
Gathic word, Saoshyant. The term.” Saoshyant ‘in both the singular
and plural forms occurs in the Gathas. Here however the word is
used, not as the name of a particular individual, but as a generic
term, designating a group of saintly workers. It is in the Younger
Avestan period that we first become acquainted with a person
bearing this name. Those who by their good deeds work for the
commandment of Ahura Mazda through Good Mind and
Righteousness are called the savior prophets.”
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Here the main point of argument adduced by, “the writer is
twofold, namely, first that the use of the word Saoshyant in the
Gathas is in the generic sense, and that in the later Avesta in the
specific sense, and secondly that the word Saoshyant is used as a
proper name in the Later Avesta. The argument may be granted as
correct, but it does not follow from this that therefore on account
of this distinction the later Avesta embody original teachings
inculcated by persons other than the prophet. The word Saoshyant
does generically imply a benefactor in spiritual progress, and in the
Gathas it is collectively used as “Saoshyanto Dakbyunam” i.e. the
benefactors of various planes of the universe, and these are
explained in the Later Avesta as different individual souls working
for each of the seven planes or Karshvars, and the one specially
meant for Khanirath-bami or this world is, named Saoshyant. Thus
the Later Avesta elicits and clears up the germinal idea in the
Gathas, and hence instead of regarding the two as the teachings of
different persons, a reader of ordinary commonsense will certainly
put them down as supplementary ideas inculcated by the same
prophet. In the same way the writer in order to show a separation
between the Gathas and the other Avesta says: “The world of
humanity will at last arrive at the stage when Druj or wickedness
will come into the hands of Asha or Righteousness. This ideal aim
and end has been the final goal laid out in the Gathas. Zarathushtra
prays over and over again for the period when Righteousness shall
smite Wickedness... The later texts give us a systematic account of
the final struggle between the good and the evil powers, and relate
in detail how everyone of the heavenly beings will smite his own
particular opponent evil spirit. As we have already seen, the Gathas
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speak of the victory of Asha or Righteousness, and the defeat of
Druj, Wickedness:” This again goes against the writer’s attempt to
show the split between the Gathas and the Later Avesta. He himself
admits that the so-called later Avesta explains in detail and
systematically what is dismissed with poetic brevity and
categorically in the Gathas. And this our argument is very much
strengthened and one cannot but deduce logically that the so-
called later Avesta must have as their source the original teachings
of Zoroaster himself when we put a quotation from p: side by side
with that just given. under the heading “Zoroastrianism is anti-
daeva or against the demons,” he speaks about Yasna Haftanghaiti
and the Vendidad which fall under the so-called Later Avesta thus:
“In the hymn of the Confession of Faith (Yasna Ha) that the faithful
— recites from the time when he as a child is invested with the
sacred cord, and which he thereafter repeats throughout his life at
the opening of each daily prayer, he proclaims himself a worshipper
of Mazda and a foe to the demons. In this antagonistic attitude to
all that is evil, he abjures everything relating to the demons and all
that may accrue from them, exactly as the prophet Zarathushtra
did. One of the Nasks or books of the Avesta moreover derives its
name from this very expression and is called accordingly, the
Vendidad, more correctly ‘Vidaeva-data! or law against the
demons.”

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

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

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

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

“The ethics of Zoroastrianism naturally demands that Aka Mana’s
power shall be ultimately destroyed and accordingly he will be
vanquished by Vohu Manah at the end of the present cycle.”

This is quoted from Yasht, a member of the so-called later Avesta,
and it conveys the same idea that we have already seen in the
triumph of Righteousness over Wickedness and, and hence we can
argue quite logically that the Yashts, the Vendidad, the Yasna and
every Avesta scripture put under the queer phrase (Later Avesta,’
form really parts of (one stupendous whole, namely, the entire
twenty-one Nasks, and all these must therefore be studied
simultaneously and with equal reverence for all of them as
teachings bequeathed by the same great prophet. Under the
subject we are at present treating no page of the book is so
repulsive to a microscopic reader as page of chapter XI. The whole
chapter in fact requires a close examination and straight refutation,
for the division of Avesta Scriptures into different periods of origin,
and the authorship of the original teachings by different persons
have fascinated most of the philological school, and all their
speculative ideas are based on this enchanting belief. The heading
“From the Gathas to the Later. Avesta a retrograde step” at once
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suggests the idea lurking in the mind of the writer, which is to show
anyhow a split between the Gathas and the other Avesta, a split
which really never exists, a split according to the origin of ideas, and
the spirit of the meanings of ideas therein.

The lofty tone of the earlier compositions gradually declines, and
the greater part of the Yasna, Yashts, and Vendidad becomes heavy
and monotonous. On only rare occasions do the texts exhibit
sudden flashes of transcendent beauty and devout fervor. The
growing tendency is for complexity and concreteness. The Gathas
generally dealt with the abstract concepts. Everyone of the Amesha
Spenta, as we have already seen, impersonated some cardinal
virtue. Though Asha the genius of righteousness and Haurvatat,
that of perfection, have each a Yasht consecrated to them in the
Younger Avesta, the abstract virtues of these [emanations of Ahura
Mazda], do not receive any recognition in these hymns. The
secondary and concrete qualities with new associations loom larger
in the thoughts of their composers than do the primary
qualifications. Rather than dealing with the righteousness of Asha
Vahishta and the perfections of Haurvatat, the later texts expatiate
upon the healing powers by means of the recital of the various
formulas of magical efficacy and the spells to drive away the
demons of disease and death. This general tendency of drifting
towards the concrete and material in religion is the characteristic
feature of the times and endures throughout the Younger Avestan
as well as the subsequent Pahlavi period, in which it reaches its
climax.”

42



A very long quotation we are obliged to put in here for a just
consideration of the subject. Regarding the lofty tone of the Gathas
and the heavy tone of the Later Avesta we have to pity the writer
for his ignorance of the laws of the composition of the Avesta. In
the Avesta as in music, the laws of intonation and rhythm are taught
by Zoroaster, and Frasruthrem, Framarethrem, Fragathrem,
Frayashtim, Frastaothvem, Zabathrem, Zaotarem, Afritarem,
Aibizaretarem, etcetera, etcetera, etcetera, are used for different
rhymes and intonations of vibrations required to produce different
effects on different occasions in different cases of recital. Hence we
see that the Gathas practically requiring Frasruthrem, the Yashts
Frayashtim, the Yasna requiring Zaotarem, the Vendidad requiring
Framarethrem — all of these exhibit different styles on account of
the various modes of intonation and metre employed therein.
Again as we have seen in the summary of the Nasks, each of these
extant Avesta scriptures has as its source one separate individual
Nask, which differs from the rest in ideas and style; — e.g. the Gathas
are a poetical composition from the Stud or Stot Yasht or Vastarem
Nask; the whole of the Yasna practically and Visparad form prose
compositions from the same Nask; the Vendidad has for its source
the Javit-Shida-Dad or Dregubyo Nask; and the Yashts practically are
composed from the Baghan Yasht or Mazdai Nask. Hence the
Gathas, Yasna and Visparad have their source in the Gathic group
of Nasks the Yashts are derived from the Datic group, and the
Vendidad also from the Datic group of Nasks. Thus not only
specifically but also generically the extant Avesta have their
different sources of origin out of the Nasks, and it is not at all
wonderful that the writer of the book under review on account of
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his ignorance or concealment of the fact of there being Nasks is at
a loss to understand the reason of different styles of each existing
scripture. For this reason the Gathas, Yasna and Visparad treat of
subjects different in form though not in spirit from those in the
Yashts, which again treat of different subjects and ideas from those
in the Vendidad. There is not any amount of complexity nor any sort
of concreteness in the so-called Later Avesta, and the complexity
and concreteness, if they at all appear to the writer, are simply an
outcome of his inability to grasp the teachings therein and of a
materialistic garb given to them by the faulty philological fashion of
following the study of them. The abstract connotation and the
abstract function of the [emanations of Ahura Mazda], is
maintained throughout the later Avesta, and it is quite consistently
carried out though more elaborately than in the Gathas. One simply
wonders why the recital of various Avestic formulas is regarded by
the writer as concrete and material. We shall treat this — the
efficacy of Avesta Vibrations —in its proper place, but here we must
take note that this efficacy is based not on any visible, tangible laws
of physical matter, but on the abstract and invisible though
scientific laws of ultra-physical states of existence. If the religion can
teach about the laws of social life, about the moral code and about
the physical well-being, the writer ought not to denounce the Later
Avesta which teaches the efficacy of Avesta Manthra in our
everyday practical life. If Zoroaster was a practical man who gave
practical precepts of leading a life in accordance with the laws of
nature, it is quite natural that in one of the Nasks he must have
given the principles regarding the efficacy of chanting the Avesta
Manthra. A number of passages even from the Gathas will be
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guoted hereafter to show how the Gathas themselves pay regard
to the Manthra or the Word of Mental Efficiency and what divine
origin is attached to the Manthra or Avestic formulas. Thus we see
that all these are innovations of arguments, which a lay reader may
easily believe and be a ready dupe of, on account of his ignorance
of the real facts existing in the extant literature. These gymnastic
efforts of twisting and squaring and smoothing and creating queer
arguments in order to show the inferiority of the so-called Later
Avesta no doubt testify to the strength of the writer’s physical brain
on account of his invention of ideas not existing in the extant
Avesta, as to the split between the Gathas and the other Avesta. A
very futile argument is advanced on the same page to further
support his attempt at showing the split in the following words:
“Daena, Chisti, Mit’hra, Raman, Rata, Manthra; Airyaman, Asha,
Hvare, Maonghah, Asman, Ushah, Atar and Zam, furnish us with
instances in which terms that were used in the Gathas to connote
the ordinary meanings are now personified as angels.”

Here also the writer takes an undue advantage; of the ignorance of
the reading public regarding the entire Avesta. There are, in the first
place, personifications and addresses in the Gathas, of the Angels
and [emanations of Ahura Mazda], Asha is made to talk about the
advent of Zoroaster in the Gathas, Armaiti is regarded as the
daughter of Ahura Mazda, Vohu Mana is regarded as the son of
Ahura Mazda, and in the second place, the angels and [emanations
of Ahura Mazda], are mostly treated in the abstract sense in the
Later Avesta. Thus the writer conceals some facts from the view of
the ordinary reader, and supports his own view anyhow by half
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hearted weak arguments based on facts half-expressed and half-
concealed, and this attitude shows absence of frankness and
presence of some ulterior object in writing this book.

Then a very offensive paragraph is further adduced in support of his
own view, which is highly objectionable and questionable. It runs
thus — “The divinities to whom the pre-Zoroastrian Iranians paid
their homage and all of whom were conspicuous by their absence
in the Gathas, now pervade the entire Avestan religion. The major
portion of the Avestan texts sings of their glory... And yet they do
not get recognition in the Gathas. This absence of mention by the
prophet of the divinities whom the ancients knew and honored,
and who occupy a pre-eminent position in the later development
of Zoroastrianism, has been a great problem that has so far defied
solution... The prophet had dethroned and banished the Indo-
Iranian divinities from the spiritual Kingdom... Their cult was too
deep rooted to die out soon, and the priests were compelled to
admit it into the Zoroastrian theology, when the towering

personality of Zoroaster was removed from the scene of activity
after his death.”

Although we have touched this portion namely, the demons and
good. Spirits in the Gathas and the later Avesta, above, while
referring to page of the writer, we cannot but again revert to the
same point from the point of view of Nasks. When we look to the
summary of the Nasks given above, we find that the origin of the
Gathas in the Stud Yasht or the Vastarem Nask which treats every
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subject generically and with poetic brevity, and therefore the
Gathas refer every time to the seven Amesha Spenta or
[emanations of Ahura Mazda], and only to a few Yazatas as every
Avesta student is aware of. In this summary of the Nasks we find
that the divinities, complained of by the writer as an addendum in
the later Avestan religion, are taught by Zoroaster himself in more
than one Nask — e.g. in the Hadokht Nask the invocation of the
several angels in each of the Gahs; in the Pajeh Nask the religious
names of the twelve months, and the thirty days of every month,
which are the names of all the divinities; in the Ratudad Haite the
demonstration of the assembly of the Amesha Spenta and the ritual
of the sacred beings; in the Kashasrub Nask the right method of the
preparations and precautions indispensable in the performance of
the ritual for the sacred beings; in the Husparam Nask the ritual of
the sacred beings; in the Baghan Yasht Nask which included the
Yashts or glorifying prayers in honor of the good spirits and which
also contained the worship of Ahura Mazda, of the Amesha Spenta,
and the Yazatas presiding over visible and invisible creations, from
whom the names of the days are derived, their glory, power and
marvelous triumph. Thus the absence of the Yazatas or divinities in
the Gathas is very easily accounted for if the student of the Avesta
remembers the first axiom that the extant Gathas do not make up
the religion taught by Zoroaster but that they form only a very small
fraction of the entire religion of Nasks taught by the prophet. Again
we have seen that the writer admits that the Gathas treat of many
subjects only generically or as in embryo, and the apparent absence
of the divinities in the Gathas is shown to be the real presence of
them by a very conspicuous word. The angel or Yazata Sraosha is
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regarded as ‘the greatest of all’ Yazatas and this fact cannot be
denied by the writer. For in Gatha XXXIIl; a strange compound
epithet is applied to Sraosha — ‘Vispe-Mazishtem’ i.e. the greatest
of all — and this ‘Vispe’ i.e. “all” is an exhaustive adjective which
implies the presence of very many other angels; and in accordance
with the characteristic treatment of the Gathas only Sraosha the
greatest of all angels is mentioned generically, the other names
being kept for other Nasks. Perhaps the writer of the book may go
further and say that the word ‘Yazata’ is also not to be found in the
Gathas and that therefore all the Yazatas are of a later growth. But
the former use of ‘Vispe’ meaning “all” and the superlative degree
“Mazishtem” meaning “the greatest” with Sraosha suggest a latent
force of the word “Yazata” which the adjectives “Vispe” and
“Mazishtem” must qualify, and we find the forms Yazai and
Yazemnaongho in the Gathas formed from the same verb Yaz from
which the noun Yazata is derived. We cannot dwell at length on
every such unwarranted and groundless point brought by the writer
of the book simply to support his favorite split between the Gathas
and the other Avesta.

Then, again there appears a paragraph or two containing ideas
which oscillate from one side to the other. The dross therein serves
only to provoke the reader by pouring doubts with a skeptic
attitude into his mind. The writer evinces his skepticism and willful
doubt when he says —
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“It seems to us that we tread a very delicate path when we set aside
as non-Zoroastrian all that does not appear in the Gathas. Are we
sure we are standing on firm ground when we dogmatically assert
that the prophet of Iran discarded the pantheon and purposely kept
it out out of his religion of reform? The Indo-lranian divinities
Mit’hra, Verethraghna and others occupy a most exalted place in
the Avestan and subsequent periods, the Gathas of Zarathushtra
knew them not. Are they post-Zoroastrian? Did they migrate to Iran
after the passing away of the prophet from this world? This cannot
be. For the pre-Zoroastrian kings and heroes knew them and
sacrificed unto them. They shared the spiritual domination over the
hearts of the people of Iran when Zarathushtra preached his new
faith. And yet the prophet does not immortalize them in the
Gathas.”

In this the writer exposes his skeptic attitude and dogmatic
expression of his own Idols-of-the-mind. It will never be logical to
say that because the names of some angels and not of all of them
are mentioned in the Gathas, only the Gathas are composed by
Zarathushtra and that the rest of the Avesta cannot have been
transmitted by the prophet himself. In the first place Zoroastrian
Religion has never been a “Religion of reforms”. It is the entire Law
of the Universe called “Daena” in the Avesta, as taught by the great
soul Zoroaster — Zoroastrianism is nothing but the Natural Law of
Evolution or Unfoldment of Soul, known and taught by Zoroaster
and this universal law inculcates the Government of the Moral
order of the universe by Ahura Mazda helped by the [emanations
of Ahura Mazda], and angels that are intelligences working in
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various capacities. The method of the writer is merely that of
‘argument in a circle,” and he takes for granted or for data what he
is required to prove. For he has to prove that the Gathas only
belonged to Zoroaster and that the rest of the Avesta did not, and
in order to prove this he has to separate certain ideas into what
ought to be Zoroastrian like according to his belief and what ought
not to be; and then resting on these data adopted by himself he
seems to prove that what is Zoroastrian-like according to his beliefs
appears in the Gathas, and what is non-Zoroastrian-like appears in
the rest of the Avesta, and that therefore the Gathas and not the
other Avesta should have been given by Zoroaster himself. Whereas
actually when we study both the Gathas and the rest of the Avesta
with an unprejudiced mind, we are able to see that the rest of the
Avesta treat of and explain elaborately the principles inculcated
generically in the Gathas, and that therefore the rest of the Avesta
are supplementary to, and explanatory of, the Gathas. Moreover,
there are suggestive ideas in the Gathas, which are expanded in the
rest of the Avesta, and it is this feature that connects both the
Gathas and the rest of the Avesta as productions by one and the
same originator. How far the writer may be said to be consistent or
not, may be seen from the incongruous ideas expressed by him
regarding the split between the Gathas and the Later Avesta. He
says —

“The world according to the Pahlavi texts which carry onward the
ideal teachings of Zarathushtra in the Gathas as developed in the
Younger Avesta, is ever striving and tending toward final
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betterment, and will reach perfection in the millennium of
Saoshyant,”

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

On page he calls the Gathas by the name of “short devotional
hymns” and thus expresses his own surmise as to the argument
about the Later Avesta. He says —

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

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

lli the same way the writer goes on in his own way to show anyhow
that the Gathas and the other Avesta did not belong to the same
prophet. On the same page he says that the angels outshine the
[emanations of Ahura Mazda], in the Later Avesta, and supports his
argument thus —

“Some of the Yazatas have risen to such a great popularity during
this period that they are honored more than the Amesha Spenta...
Some of the longest Yashts or sacrificial hymns are composed in
their honor. Yet the [emanations of Ahura Mazda], who are higher
in the spiritual hierarchy, who occupied a unique position in the
Gathas, and whose glory the prophet even sang with his clarion
voice to the people of Iran, have now either to content themselves
with short laudatory compositions or go entirely without any
special dedication. Some of the attributes that are the prerogative
of Ahura Mazda alone are lavishly applied to the leading angels; but
the authors are sparing even to parsimony when they confer
honorific epithets on the Amesha Spenta.”

This argument has no validity for a right student of the extant
Avesta and Pahlavi literature. In the Gathas it must be remembered
that all the subjects that are treated therein are dealt with
generically, and that is admitted even by the writer himself as we
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have already noticed. The Amesha Spenta who have their co-
operators in all the Yazatas are treated in the Gathas generically,
and the specific Yazatas are elaborately described in the rest of the
Avesta. Hence if the writer admits that the Gathas treat everything
generically, then the Yazatas are implied in the treatment of the
Amesha Spenta in the Gathas. Moreover the Yashts belong to a
Nask, which is quite different from the Nask containing the Gathas.
The Nask called Baghan Yasht contained Yashts or glorifying prayers
in honor of Ahura Mazda, the Amesha Spenta, and the Yazatas
presiding over the visible and invisible creations. We have in the
extant fragmentary literature only three Yashts glorifying the three
Amesha Spenta out of seven, namely Hormazd, Asha Vahishta and
Haurvatat, the four other missing, although we have the Pahlavi
form of the Vohuman Yasht called Zend-I-Vohuman Yasht which too
in its turn is very scanty. The remaining seventeen Yashts out of the
extant literature are dedicated to the Yazatas, there being besides
these some two or three more Yashts e.g. the Hom Yasht, the
Vananta Yasht and the Sirozah Yasht. Thus we see that the Yasht
literature has no connection whatsoever with the Gathas insofar as
their Nask-origin is concerned, and the writer does not seem to
deny throughout his book that the Avesta in its entirety covered
Nasks given by the great prophet. As for the parsimonial attitude
etcetera, towards the Amesha Spenta shown by the composers’
imagery of the Yashts, we should say that the writer of the book has
not studied the Avesta as he ought to have done, for he seems to
be ignorant of there being a Haftan Yasht or Yasna Haftanghaitj,
seven or eight chapters of the Yasna numbering from to, which
contain the highest praise and the glorification which the prophet
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could in his clarion voice express for all the Amesha Spenta taken
together. The writer of the book seems simply to take a wrong
advantage of the ignorance of the reading public, even the Parsee
public, about the Avesta or its literature, and hence he tries by
means of illogical and absurd arguments throughout the book to
dope the ignorant readers. In face of so much evidence to the
contrary, the theses brought forward imaginarily and sophistically
have no power to stand erect, and in fact the arguments are so
meaningless in themselves that from a proper student of the Avesta
they do not invite even a logical refutation, on account of their open
evident absurdity and nonsense.

We shall touch only two or three such further arguments of the
writer in his attempt to show a split between the Gathas and the
other Avesta, and then close this first part of the review of the book.
The writer has employed his intellectual ability to his best in order
to launch forth his favorite argument that the Gathas and not the
other Avesta were given by the prophet himself. he brings forth
another strange argument to support his view. There he says

“...the Avestan texts deify the ritual, implements, textual passages
of the scriptures, and other like objects. The expressions of
invocation and sacrifice applied to them are the same as those used
in honor of Ahura Mazda, the Amesha Spenta, and the Yazatas...
Thus ...the ceremonial implements and scriptural texts are all alike
made the objects of adoration and praise.”
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Here again the writer shows his utter ignorance of what the Avesta
Manthra are. In the Sraosha Yasht the Major, the following are
regarded as the powerful weapons of the angel Sraosha, namely,
the Ahuna Vairyo, the Yasna Haftanghaiti, the Fshusho Manthra,
and all chapters of the Yasna. Even in the Gathas the Manthra are
said to be divinely given to Zoroaster, and the making of the entire
Manthra bears the divine stamp. Thus it is quite consistent that the
other Avesta pays the necessary dignity to the Manthra in
commentation to the same dignity given to the Manthra in the
Gathas. Hence this argument for a logical mind can never go to
prove that the so-called Later Avesta which pays proper respects to
the Manthra in accordance with the attitude observed towards the
Manthra in the Gathas were not given by the prophet himself.

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

“In the Gathas the prophet addressed several questions to Ahura
Mazda, but the replies were left to be inferred from the context. An
advance is made upon this method, and now we have Zoroaster
depicted as putting questions, and Ahura Mazda himself as
answering them categorically. To invest their compositions with
divine sanction and prophetic authority, the later sages wrote in the
form of a dialogue between Ahura Mazda and his prophet. The
greater part of the Vendidad and some of the Yashts are composed
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in this style.” In the first place this is not strictly true. In the Gathas
there are some sections, which are like the direct words from Ahura
Mazda. In the Gathas also we find dialogues between Ahura Mazda
and Amesha Spenta, between Geush Urvan and Geush Tashan,
between Zoroaster and his disciples and so on. Therefore so far as
the style of the dialogue is concerned it is to be found in the Gathas
also, and not restricted to the Later Avesta, only. Then again in the
Gathas Zoroaster addresses himself in the first person, in the
second person and also in the third person, which is never
accounted for by the writer-a fact, which is common in the Later
Avesta, in the style of the dialogue between Ahura Mazda and his
prophet. The writer also seems to be quite ignorant of the existence
of the twenty-one Nasks given by Zoroaster, or he willfully ignores
that fact, when he puts the Vendidad and the Yashts as
compositions by the later sages. Will the writer name with
authority only one out of his imaginary “later sages” who
composed the entire Avesta with the exception of the Gathas? Will
he condescend to show the name of only one such later sage
occurring in the Later Avesta? Being not content with his un-
devotional and illogical speculations, the writer accuses the so-
called later sages (God and the writer knew, who they are or were)
of investing their own compositions with prophetic authority — a
charge equally applicable to and fit for the writer himself. Cannot
the ‘argumentum ad baculum’ adopted by the writer be directed
against himself? Is not the book called Zoroastrian Theology
invested with a scholarly authority from the get-up and style of the
book itself, whereas in reality the writer has given a scholarly garb
to his own nonsensical views about the extant Zoroastrian
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literature? It is never logical to say that, because the diction and
style differ the authors must be different. Milton adopted blank
verse in his Paradise Lost, a different and peculiar style in his
sonnets, style of the mystery plays in the Comus, prose style in his
Areopagitica, but to say that Milton being a poet could not have
written anything of the above except the Paradise Lost will be lack
of commonsense in an educated person. We have seen before that
the Yazashne and some of its chapters are derived from one Nask,
Visparad from another, Vendidad is altogether a third different
Nask, and the Yashts are taken from a fourth Nask, whereas the
Gathas form part of a fifth different Nask, and hence it is quite
possible that according to the nature of different subjects the same
prophet may have separated all the Nasks not only in their body but
also in their style and ideas. Thus the same string on which the
writer harps throughout his book-namely, that the Gathas only and
nothing else could have been given by the prophet-gives way under
self-wear. Then again similar views expressed on other pages of the
book by the writer simply expose his ignorance or willful omission
of the existence of Nasks making up the entire Zoroastrian
scriptures. As for example while referring to the Mit’hra Yasht, the
writer imagines that the composer of that Yasht was somebody else
and not the prophet, in these words: “The writer who consecrated
Yasht in his honor was conversant with the past greatness of this
divinity, whose cult had struck so deep a root in the popular mind.”
As usual he is unable to give the name of the composer but the
writer dreams at least that he was not the prophet himself,
although we find references to Zarathushtra in the Mit’hra Yasht as
in the Gathas and although the ideas in the Mit’hra Yasht are only
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elaborate collaborations of those in the Gathas about Truth and
Right-speaking and observance of Contract. Another instance of the
same kind of dream of the writer is found while referring to the
Hom Yasht — “The poet depicts him (Hoama) as approaching
Zarathushtra for this particular purpose.” We are left to infer who
the poet of the Hom Yasht which covers the and chapters of the
Yasna was, but the writer intends to convey that he is other than
the prophet according to his belief without reason.

It will not be out of place to show one more inconsistency of the
writer of the book regarding his attempt to show a split between
the Gathas and the rest of the Avesta. under the heading ‘Alexander
consigns the Zoroastrian scriptures to the flames,” he seems to pay
a tribute to the entire Zoroastrian scriptures in the following words

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

This is a paragraph which when read between the lines gives food
for reflection. Does the writer imply all the Nasks by the phrase ‘the
holy scriptures of Zoroastrianism’? Does he mean the original Nasks
by the phrase ‘the word of Ormuzd’? Does he intend to convey to
us the existence of Nasks by the phrase ‘two archetype copies’, or
were they copies of the extant five stray Gathas? Is it because both
the copies of the Nasks were lost that we have to-day fragments
broken from a harmonious whole-and those too amounting to less
than of the whole? Does the writer apply the phrase ‘period of
darkness’ to the destruction of the Nasks leaving the extant
fragments here and there in the hands of some poor people? Does
the writer signify the authenticity of the Nasks by the phrase ‘their
pristine fullness’? And we may ask a last question to the reader, ‘can
the writer of Zoroastrian Theology have meant only the five Gathas
or the entire Avesta scriptures of the Nasks by the phrase ‘the holy
works of her great Prophet’ under chapter XXI?

If all these questions are rightly weighed and properly balanced by
the reader in the scales of his mind, he will be able to follow clearly
our argument brought forward against the favorite thesis of the
writer-that the Gathas only and nothing else could have been given
by Zoroaster-a groundless belief on which is based his entire book
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of Zoroastrian Theology, which when removed from the book
renders the book itself extinct.

Finally, the writer seems not to be ignorant of the Nasks as the root-
source of all Avesta writings. in his eulogy upon ‘Ahuna Vairyo’ he
says —

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

How can the writer of Zoroastrian Theology be said to be consistent
in his views about the Later Avesta as post-Zoroastrian and written
by the later sages when he admits of the existence of the Nasks
derived from the words of the Yatha Ahu Vairyo formula, which has
a divine origin, and taught by Ahura Mazda to Zarathushtra? Did the
Nasks contain only the five extant fragmentary Gathas with the
exclusion of Yasna, Vendidad, Visparad, Yashts and all the other
Avesta Manthra? If so, what did the Nasks include? Why does not
the writer of Zoroastrian Theology give or attempt to give the
possible contents of the Nasks? He preaches in his book many
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things on the authority of the Pahlavi Denkard, but omits to give a
summary of the twenty-one Nasks as given in the same Pahlavi
Denkard? Will the writer account for this willful omission? It reflects
simply discredit and presence of some ulterior object in view on the
part of a writer of a book like Zoroastrian Theology, to keep the
reader in the dark about all-important fact namely, the existence of
Nasks with their contents, and to attempt to argue out his own
favorite ldol-of-the-Mind with this artifice of willful omission. With
these remarks we leave the reader to draw his own conclusions
about the writer as well as the book, saying that in spite of his
artifices employed of willful omission and of misrepresentation of
facts, the writer has not at all been able to convince the reader that
the Gathas only originated from Zoroaster and that the rest of the
Avesta were the original productions of persons other than the
prophet. If the Nasks were not the original productions of
Zoroaster, then the entire Avesta including the Gathas could not
have originated from Zoroaster, then the Yatha Ahu Vairyo itself
could not have been composed by Zoroaster, and then it might be
that the prophet named Zoroaster could not have existed on this
earth! This is the only conclusion for those preachers of Zoroastrian
Scriptures who do not believe in, or willfully omit to admit of, the
existence of Nasks as the root-cause of the edifice of the
Zoroastrian Law.
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CHAPTER TWO

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

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

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

One of such ‘religious beliefs’ is proselytism according to the writer,
and he preaches it as an original Zoroastrian belief. Hence it is our
task to make out whether modern proselytism is a Farman or
Mandate given by Zoroaster himself or met with in any of the extant
Avesta Scriptures, or whether it is only a fume of the imagination
of a meagre portion of the present-day community including the
writer of the book himself. Just as we have seen in the first part how
the writer is bent on denouncing without any evidence all Avesta
writings except a considerable portion of the Gathas as un-
Zoroastrian-like, in the same way we shall see in this part how the
writer tries to establish, clandestinely, nay even irrelevantly, the
advocacy of proselytism. Although he says in the Introduction that
he has —
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“Attempted, as far as it has been practicable, not to write as a
partisan.” —

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

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

The writer means to convey without any scriptural evidence that
the only remedy for an increase of birth-rate in the community and
the panacea for the perpetuation of the Parsee community is
proselytism. If proselytism served as remedy against the extinction
of a race, why should nature have made so many varieties of the
races of men instead of one homogeneous group of all mankind on
earth? If only one religion was suitable for the progress of all these
various classes of men, why should nature have sent so many
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prophets with so many different messages of religion? If the
extinction of a race was preventable simply by an addition of people
or ‘grafting’ from different races, why should there be rise and fall
of nations or races on the earth? All these and several others are
the questions which deserve full treatment in connection with the
subject of proselytism, which need not be taken up just here, since
‘another volume chiefly devoted to the treatment of the social and
economic problems of the community’ is promised to be published
by the same writer ‘at some future time’ as he avers, when full
justice would by God'’s grace be extended to its review. The writer
pays attention to quantity or numbers at the cost of quality or
merit. On same page he says “If Zoroastrianism is to live in this
world as a living faith, it must have sufficient numbers in its fold to
keep up its vitality.”

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

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

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

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

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

‘When Zarathushtra won as a convert Vishtaspa;” ‘Conversions to
the new religion followed rapidly;’ ‘With all the zeal and fire
characteristic of converts Zarathushtra’s followers worked actively
for the promulgation of the faith both within and outside of the
country;” “Zoroastrianism soon became a church militant:’

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

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

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

“The Manthrans or chanters are those who are privileged to recite
the spells. The knowledge of the secret formulas is to be zealously
guarded; it is to be imparted only to the veriest few in the closest
circle, ... Teaching a Manthra to an infidel is equivalent to giving a
tongue to a wolf”

In view of such statements how can proselytism be allowed then?
Page and page exhibit a pair of inconsistent ideas which is the
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characteristic defect of the writer throughout his work. If we admit
the statement taken from Yasht according to the writer to be
authoritative, then the statement regarding the conversion of
daeva-worshippers turns out to be untrue. Then again the favorable
light in which the Turanians are held throughout the Avesta does
not imply proselytism at all. As has been twice pointed out there
was no established form of religion either in Iran or the neighboring
country of Turan before the advent of Zoroaster, and the Paoirya-
tkaesha or further advanced souls of Iran, Turan and many other
countries are laudably remembered in Avesta scriptures. Just as the
Iranian Paoiryo-tkaesh people were put on the track of
Zoroastrianism, in the same way the Turanian good people (not all
the Turanians of course) followed the path of Zoroaster, but this
adoption of Zoroastrianism by the Turanians cannot therefore be
termed Conversion. Iran and Turan implied only a distinction of
locality or country and not one of religion. The fact that all the holy
ones of Iran, Turan, Sairima, Sainina and other places are equally
remembered in the Farvardin Yasht,

does not show that all those who lived beyond the limits of Iran
professed a faith different from that prevalent in Iran then. This
memory of those holy ones in the Farvardin Yasht, never for a
moment implies the advocacy of the present day proselytism by
Zoroaster, but simply points out to us that Mazda-worshippers were
not confined to Iran only but also inhabited neighboring and distant
regions alike.

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

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

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

Thus the universality or rather the universal greatness, because of
the universal application, of the Law of Zarathushtra is to be noticed
in more than one Avesta passage, but that never implies such a
form of proselytism as is preached by the writer. In the Vendidad
Fargard V, the universal character of Zoroastrianism is depicted very
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beautifully with the same implication of the greatness of the Law
of Zarathushtra. There it is said that the Law Mazdayasnian as
taught by Zarathushtra is greater in size, beauty and excellence than
any other law, just as the Sea Vourukasha is greater than all other
seas or just as a big tree covers all the smaller ones, or just as the
sky covers the entire earth round. This idea of the universality of
the Zarathushtrian religion from the point of view of its greatness
and dignity is to be found also in the Gathas, but the writer of
Zoroastrian Theology perverts the meaning so as to make it serve
his own purpose of preaching proselytism. From this one instance
of the perversion of original meanings of the texts in the body of
his writing and putting a figure over it to dupe the reader into the
belief of there being a scriptural authority for the writer’s view, we
shall have an idea of the clandestine method employed as an
artifice throughout the book. he says —

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

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

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

Now let us see the reasonableness of the Gathic allusions brought
forth by the writer in support of his own view. He says —

“The prophet... beseeches the Lord, together with Asha as the
genius of righteousness, to let him know their divine will, so that he
and his disciples may be able the better to teach the religion to

n

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

We have already quoted this sentence as an instance of perversion.
The writer quotes this from Gatha; which runs thus “Tam Daenam
Ya Hatam Vahishta,” which literally means “that law is the best of
the laws-leading-to-real existence or evolution.” Grammatically the
word “Hatam” is in the genitive plural and yet the writer puts it in
the dative form “for all mankind”. This is to say the least an
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undesirable means of trying to force the writer’s own views upon
the lay reader by putting a perverted rendering. A third instance on
the same page of such undesirable artifice may be cited here. He
says —

“Ahura Mazda has promised that he will give the riches of beatitude
for all time to the devout followers of the new Faith.”

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

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

Here we see that the eternal beatitude is bestowed upon the
prophet himself, and the reference does not relate to any
underlying or even remote idea of proselytism. This is willful
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perversion in addition to mis-quotation There is no promise of
beatitude “to the devout followers” and there are no such words as
“new faith” in the original. This is the way in which the writer
preaches proselytism and nonsensical vague Idols-of-his-Mind. The
references to the Gathas or the other Avesta by means of figures in
the foot-notes contained in the book are meant only to mislead a
lay-reader. All these passages quoted above are regarded by the
writer as best authorities pro proselytism in the Gathas, though
really a student of the Avesta when he renders the literal translation
of these passages is unable to see any such meaning in them.
Although Zoroastrianism is a universal religion inasmuch as it is the
complete Law of Nature taught by Zoroaster and possesses
universal superiority or transcendency and efficiency of universal
application if properly followed by its adherents as we have already
seen, the writer deplores that Zoroastrianism has not been
universal, in these words —

“Though possessed of all the best elements that fitted it to be a
world creed, Zoroastrianism has never shown any signs of
becoming a universal religion.”

The writer regards Zoroastrianism as remaining only a “national
religion” or “the communal religion of a hundred thousand souls.”
This deploration of the writer points out the wrong connotation of
the term “Universal” as applied to Zoroastrianism. The Gathas
speak of the Universality of the Zoroastrian Law but the writer even
misrepresents that passage and harps upon the same string of
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conversion of the people of the world. As for instance on the same
page he quotes Gatha; and says “From the very mouth of Mazda
the prophet yearns to know the divine truth in order that he and
his adherents may convert all living men to the excellent faith:”

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

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

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

and thus draws attention of the reader to his own ulterior motive

expressed emphatically and illogically in the various parts of the
book.
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As for instance, pages — are devoted to the same subject of
proselytism, namely, the whole of chapter XXIIl under the heading
‘The Active Propaganda of the Faith. This chapter falls under the
Pahlavi period, and although the writer regards the Later Avesta
and Pahlavi writings as un-Zoroastrian-like he now gives quotations
from Pahlavi books which seem to support his personal views about
proselytism. He even quotes from histories of European writers,
which have nothing to do with the Zoroastrian religion. The writer
puts in historical quotations assigning them value equal to that of
Gathic quotations, because they serve his purpose. If this whole
Chapter XXIll is read carefully, the only conclusions, which can be
drawn are-. First, that Zoroastrianism never preached so-called
conversion or proselytism of aliens into it, nor of Zoroastrians into
any other form of religion. From some historical evidences, which
are open to doubt of course, the writer of Zoroastrian Theology
informs his reader that “Some of the members of the royal house
had even married Jewish princesses”;

And also that “In general those who contracted matrimonial
alliance with Jewish women were disliked, and the Dinkart inveighs
in strong terms against the practice of contracting such unions.”

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

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

Although some of these historical statements are open to doubt,
even if they be admitted to be true, it cannot be proved from these
royal examples of deviation from the right Zoroastrian path, that
Zoroastrianism and the entire Avesta allowed such alien marriages,
On the same page we also find statements con alien marriages e. g,
“The seceders from Zoroastrianism were persecuted; apostasy was
made a capital crime by the Zoroastrian Church;”

and, “Yazdagard I, who favored the Christian cause was hailed by
the Christians as the blessed king, but was branded by his own
coreligionists as the wicked sinner.”

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

Secondly, that some of the Pahlavi writings, which seem to
advocate proselytism must have originated in the event of royal

85



members deviating or that the translators of the Pahlavi must have
been misled on account of the difficult nature of the Pahlavi
language, the addition or omission of a single loop or stroke
resulting in the negation of an assertion or an affirmation of a
negative fact. under the queer heading ‘The Pahlavi works on
proselytism’ the writer says. “The act of the highest merit that a
non-believer can perform in his life is to renounce his religion and
embrace the Mazdayasnian faith.”

This is quoted from S. B. E. volume Appendix page. Now when we
open the said S. B. E volume, we find that there is no such idea as
the writer has expressed. There we read the following words: “Of
the good works of an infidel this is the greatest when he comes out
from the habit of infidelity into the good religion.” This translation
of the Pahlavi Rivayat is open to doubt in the first place. In the
second place it is taken from the Rivayat, which is not the original
scripture book, but a collection of the opinions of the Iranian co-
religionists during and after the Sassanian Times. Even if the
translation is granted as true, the sense of the words quoted above
does not at all imply proselytism but an exhortation to follow the
Law to a person of no principles. Moral improvement does not
necessitate conversion from one established religion into another,
and the Zoroastrian religion enforces the preaching of Moral
principles-of Asha or the Divine Moral Order of the Universe to all
people who are able to practice those principles. But this is meant
for the moral and spiritual upliftment of the people of the world in
general, and it proves the universal character of Zoroastrian religion
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as we have already seen. In the same way the writer quotes from
Pahlavi Denkard —

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

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

87



zealously worked for the restoration and promulgation of the faith
among the unbelievers with the aid of his illustrious Dastur
Adarbad.”

This does not at all refer to the conversion of aliens. The passage
when read in the original Pahlavi with its whole context refers to
the regeneration of Zoroastrian writings by the Sassanian Kings
after the burning of all the books by Alexander.

And Dastur Adarbad, a greatly advanced soul of the time, by his
miracles and explanations from the collections made by him of the
scattered Nasks tried to save Persia from becoming Christian at the
time, and the “A-dinan” or irreligious Iranians were thus again
reinstated in their faith. There is no idea of the aliens being
converted to Zoroastrian religion at a time when the
Mazdayasnians themselves had become irreligious or lived without
religion on account of the scattered condition of Avesta writings
and of the consequent sad fate of the Zoroastrian teachings, The
Pahlavi word “A-dinan” is wrongly read in the translation as “non-
Zoroastrians or aliens” which cannot be called a correct rendering
of the word “A-dinan” i.e. people who bad deviated from the right
path, who had left off religious beliefs and observances, This idea
of Adarbad’s explaining the religion to his co-religionists is
corroborated in the next passage in the same Denkard which runs
thus:
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“Again Khusro has given this order about the priests gifted with
divine wisdom — that the clever men who explain the truth of the
Mazda-worshipping faith should through their good judgment and
foresight encourage the ignorant by teaching them the faith and
make them as steadfast as possible in their faith.” Here in the whole
Chapter of the Denkard there is only reference to the resuscitation
of Zoroastrian scriptures and restoration of the Faith among the co-
religionists who had turned heterodox owing to foreign influences,
and whenever there is reference to teaching the Zoroastrian
principles to the whole world, the idea implied in such references
is that of the universal character of Zoroastrian religion. This is to
be found in the same book of Denkard a little further, thus:

“A gain for this reason all men regard the Mazda-worshiping faith
of divine wisdom as meant for the final existence.” This signifies the
inherent character of the Zoroastrian faith; helping on the evolution
of the entire Universe, but not a single idea in the Denkard
advocates conversion. The writer not

being satisfied with joining together vague English sentences under
the wrong heading “The Pahlavi works on Proselytism’ goes so far
as to say on the same page, that

“The Dinkart sanctions even the use of force for the conversion of
the aliens.”
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This is, to say the least, defamation of the Zoroastrian religion. The
writer quotes it from S.B.E. [Sacred Books of the East]. When we
open S.B.E. we find the following words therein.

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

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

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

“Elisaeus informs us that this proselytizing movement on the part
of the Magi of Sasanian times was not confined to Armenia alone
but it extended further to Georgia, Albania and various other
countries,”

The word’ Magi’ is a misnomer, and European writers seem not to
have clearly understood what the term “Magi” implied. We shall
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see the meaning later on in its proper place. Now in the Sasanian
times if such preaching of proselytism was at all carried on, it was
not because of its-advocacy in the original Zoroastrian Scriptures,
but because there lived some wiseacres who believed that
proselytism was advocated in the Zoroastrian religion, just as we
have amongst us to-day learned wiseacres who advocate wholesale
proselytism without distinction of race, creed, character or life-
leading. The condition of Zoroastrian religion and Scriptures was no
better in the Sasanian times than it is now, and we should not have
been in a position to possess even the fragments of Avesta and
Pahlavi writings had not saintly priests like Adarbad and Ardaviraf
and others taken pains to make a collection of all the writings so far
as they could. A similar historical reference is given under the
heading ‘Zoroastrianism spreads its influence abroad.” “The Magi
had established themselves during the Parthian period in large
numbers in Eastern Asia Minor, Galatia, Phrygia. Lydia, and even in
Egypt. These colonies of the Zoroastrian priests became an active
source of the diffusion of the Zoroastrian beliefs,” and. “The
appearance of the Zoroastrian angels, Atar, Maongha, Tishtrya,
Mit’hra, Verethraghna, Vata, and others on the coins of the Indo-
Scythian kings from the time of Kanishka, in the second century,
proves the strong Zoroastrian influence outside Iran.”

This is no logical argument in order to prove that Zoroastrianism
allowed proselytism or that it required conversion. Both the above
paragraphs simply point out the political influence of Iran over a
very vast area outside Iran there being Iranian Satraps or governors
in all the provinces such as Lydia, Phrygia, Cappadocia etcetera, and

92



it is quite possible that on account of the political sway over these
provinces the coins may have some traits of Iranian beliefs. But this
cannot be called in any sense advocacy of proselytism by the
religion. If the British Emperor who rules over India and other
countries orders that his coins current in those countries should
possess the symbol of the Cross or some such other Christian Mark,
it will be unwise to infer therefrom that Christianity is being
preached in those countries and that the people of those countries
are becoming converts to Christianity. Since the fundamental idea
of the writer of Zoroastrian Theology is to prove that
Zoroastrianism requires proselytism he has brought in this subject
unnecessarily every now and then in the various parts of his book,
and has devoted some special chapters besides, to the treatment
of the same subject in the beginning, in the middle and in the end
of the book. We have already seen chapter XXIll in the middle of
the book, and we shall now refer to chapter X in the first part of the
book. But before doing this let us dismiss some stray points
occurring. Chap. IX under the heading ‘The races that formed the
Zoroastrian fold’ the writer’s vain attempt is again to be noticed in
the following words. “The Bactrians, the Medes, and the Persians
successively rose to political independence in Ancient Iran. The
Bactrians of the Northeast the Medians of the Northwest and the
Persians of the Southwest, were politically welded into one Persian
nation, under the Achaemenian Empire, and religiously they were
from early times knit into one community by the creed of Zoroaster.
This process of blending these different peoples into one
homogeneous nation was completed by the time of the conquest
of Persia by Alexander the Great.”
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Here the heading is objectionable when read with reference to the
paragraph. The use of the word “races” is quite wrong and
misleading. The writer says in the paragraph that all the peoples of
these different provinces were “Zoroastrian from early times” i.e.
since the advent of Zoroaster. The writer also admits that under the
Achaemenian rule there was brought about a political union. And
yet in spite of these two facts he puts the word “races” under the
heading, and besides attempts to mislead the reader by the words
“blending these different peoples into one homogeneous nation”
as if they were people of different creeds or religions and as if they
were obliged to adopt the Zoroastrian belief, abandoning their own
several forms of religion. In fact this paragraph is not at all required
in the chapter IX in which he gives an idea of the Avestan people,
and it is quite irrelevant, besides being full of self-contradiction of
the ideas of the writer himself. But the artifice of this vague style is
the writer’s peculiarity throughout the book in order anyhow to
mislead his reader into a belief that Zoroastrianism allowed
proselytism and that the practice of proselytizing had been in vogue
after the advent of Zoroaster.

In the same quaint style quite an erroneous view is expressed by
the writer with reference to the “Magi”. He says —

“Religious influence radiated from this ecclesiastical center, and the
Magian neighbors were possibly the first to imbibe the new ideas

94



and gradually to spread them among the Medes and later among
the Persians the Magi were the priests of the Medes; they now
became the priests of the Persians.”

From this the writer wants to convey that the Magi were converts
to Zoroastrianism and that they had become Zoroastrians at a later
time, whereas we have got evidences to show that the word “Magi”
refers to the best and most advanced class of Zoroastrian priests
even mentioned in the Gathas and the Vendidad. Foreign writers
like Herodotus have not at all understood the term “Magi”, and on
the authority of such foreign writers the writer of Zoroastrian
Theology wants to show that Zoroastrianism spreads by degrees
from Persia into Media among peoples who were first non-
Zoroastrians. In the first place if the reader’s attention is drawn to
the paragraph quoted from page of the book, one is at a loss to
make out the idea of the writer from these self-contradictory
statements. We shall enlarge upon the subject regarding the
“Magi” in its proper head, but we must here bear in mind that the
Magi were not converts to Zoroastrianism but had been
Zoroastrians since the time of Zoroaster, and we find evidences to
that effect in the Gathas which will be quoted later on. Here we
shall rest content with noting how the writer brings in the main
point of proselytism in any part of his book he likes. He
distinguishes the Medes and the Persians as two peoples with two
different religions; although he himself admits that the Medes were
also Zoroastrians from an early date; and thus the writer’s own
admission at once suggests that Media and Persia proper were
distinguished only from the logical fundamental division of locality
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or region and not of religion. The words “The Magi became the
priests of the Persians” savor of the idea of a later proselytism of
the Magi who as it were must have belonged to the Median
religion, if there were any such religion existing at that time. Leaving
aside the subject of the “Magi” for the present, we shall now
devote our attention to chapter X which exclusively treats of
“Promulgation of the Faith of Zarathushtra” as the heading stands,
and therefore necessarily treats of the “proselytism work”. Here
also we find arguments put forward by the writer pro proselytism
which have no ground at all as we shall see. in the very first
paragraph of this chapter under the heading ‘The Avestan works
extol Zoroastrianism as the excellent religion’ the writer forms a
bead of sentences in. correctly translated and without having
consulted the original Avesta passages quoted by him. By the by it
seems that the writer has composed the whole of his book from
various books of vague English translations and other books of
European writers and not from the original Avesta and Pahlavi
texts. As for instance he quotes from Vendidad lII.

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

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

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

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

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

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

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

This is quoted from Yasht Xl, i.e. Sraosha Yasht Hadokht. In the first
place if the original Avesta passage is properly translated, we find
the following words therein — “The Mazdayasnian and Zoroastrian
Law is the Law of Truth in all things good and in all things of Holy

I"

origin.” Here we see that the words “unto all” rendered by the
writer are not to be found in the original. The writer seems to
convey that the Zoroastrian Law is meant for all people of the world
without any distinction of race as evinced from his queer rendering
of the passage in the Sraosha Yasht, whereas the words plainly
imply the universal character of Zoroastrian religion as we have
already explained, the Zoroastrian Law being one: and the same
with or coincident with the Entire Law of the Moral Order of the
Universe. And this universality as we have explained is also

corroborated by the writer himself on the same page thus —

“It is further said that the great sea Vourukasha is greater than
other waters, or as a mighty stream flows more swiftly than the
rivulets, or as a huge tree conceals under its shadow plants and
shrubs, or as the high heavens encompass the earth, even so is the
religion of Zarathushtra superior in greatness, goodness and
fairness to others.”

98



This is a passage quoted from the Vendidad lll, and it is quoted by
us on the pages — with reference to the universal greatness of the
Zoroastrian Law; but it can never be inferred from this passage that
peoples of other religions must be compelled to follow the
Zoroastrian Law since according to Vendidad it is universally great
and covering all other religions of the world. In the same way he
guotes from Yasht XIll; i.e., from Farvardin Yasht a passage showing
that “Zarathushtra’s religion is spoken of as the most excellent one
among all that have been.”

This is again an incorrect rendering of the word “Haitinam”.
“Haitinam” does not signify “all that have been”. It is the same word
as the Gathic “Hatam” quoted by us from Gatha. The word
“Haitinam” like “Hatam” signifies “all laws-leading-towards-the
evolution of the soul,” and therefore “Daenayao yat haitinam
vahishtayao” quoted from the Farvardin Yasht support the universal
character of greatness of Zoroastrian Law as explained by us from
Gatha: We see therefore from the first paragraph of Chap. X of the
book that the writer attempts to mislead his reader into an
erroneous conclusion from the chain of various incongruous and
incorrectly translated sentences from the Scriptures, that
Zoroastrianism not only allows proselytism but recommends it. But
a reference to the original texts for those very sentences from the
Scriptures, reveals the fact that not a single passage quoted by the
writer savors of conversion or proselytism, and, that the passages
are put in without looking into the original and are taken only from
the vague translations thereof or that the passages which have the
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sense of the universality or universal superiority are thrust in in
order to make the reader draw wrong conclusions pro proselytism.
We have frequently drawn the attention of the reader to the
deliberately strange style in which the book is written. Superficially
any lay reader would be prone to believe that what the writer has
said in the body of his pages with figures for reference marked over
it, must be found in the original scriptures referred to in the
footnotes. Thus this book will be a dangerous of book reference in
any law-suit regarding points of Zoroastrianism, for the outward
smartness of quotations and references is sure to prejudice the
judge if he is ignorant of the original Avesta and Pahlavi Scriptures
and if the counsel on either side cannot consult, or avoids
consulting, the original texts for every important and necessary fact
of issue. Then again in the same chapter X — the writer continues
his attempt to show advocacy of proselytism very directly from the
Avesta Scriptures. Under the heading ‘The religious propaganda’ a
passage is quoted from Yasna VIIl, which forms the prayer of
Hoshbam, thus —

“The authors of the Sacred texts of the Younger Avestan period
depict Zarathuahtra as saying that he will exhort the people of the
house and clan, town and country to embrace the Mazdayasnian
religion and teach them to practice it faithfully in their thoughts,
their words and their deeds.”
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This, again, is a wrong rendering of the original Avesta passage,
which preaches the universal application of the Zoroastrian religion
which inculcates the Law of Nature. The Avesta text is as under —

“I who am verily Zarathushtra shall make the advanced men of
house, clan, town and country, follow the thought, word and deed
of this Law which belongs to Zarathushtra of Ahura, in order that
ours may be rejoicing minds, best souls, glorious tenements, and
that we may approach Ahura Mazda with the consciousness of the
Best Existence.”

Here we notice that the writer puts in a wrong idea by the word
“people” for the Avesta word “Fratemam” meaning the “advanced
souls”, or “those who are foremost in spirituality.” The prophet
according to the original text does not profess to exhort all the
people of the world en masse, but only the advanced souls, or
those who have reached a certain stage of spiritual progress in
order to enable themselves to observe the entire Law of Moral
Order of the Universe. The writer therefore willfully commits a
blunder by the use of the word “people” for the significant term
“Fratemam”. In the second place he quotes only half of the same
whole idea. The latter half points out the effect of following the
Zarathustrian Law on the Fratemam or advanced souls — which is —
approaching Hormazd with all their spiritual powers unfolded.
Hence the second half of this passage hints at the reaching of the
final goal of the soul by means of the practice of Zarathushtrian
Law, which cannot be observed by all the people in whatever stage
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of evolution. Thus instead of preaching proselytism of all the people
of the world into the Zoroastrian religion, this passage points out
that the Zoroastrian Law is the Universal Law of Nature, because it
is meant only for the advanced souls-souls that are standing near
the goal of spiritual progress, and because it is the Law which helps
such souls to unfold their spiritual powers and to reach their
destination with a full consciousness of these spiritual powers. This
passage points out the latent idea of the Renovation of the Soul,
which every human being on this earth is destined to achieve, but
which cannot be carried out at once by all human beings of various
mental and spiritual stages of development. Hence this passage
further teaches that the Zoroastrian Law although a universal and
final Law for all human beings at the proper time, is not meant for
all people at any time of their being on earth, but is fit for only the
advanced souls, souls that are standing on the culminating point of
spiritual progress — of approaching Hormazd. Hence the same
Avesta passage continues further —

“By the best Law of Asha, by means of the most excellent Law of
the Moral Order shall we see Thee, shall we come towards Thee,
shall we be Thy friends.” This is the Summum Bonum desired by the
advanced souls who are able to follow the Entire Law of Asha
throughout their life. It appears therefore that the different
religions are necessary for different souls in various stages of their
spiritual and mental and moral development, and the Avesta
passage under reference points out that the Zoroastrian religion
although universal can only be followed by the “‘Fratemam” or
souls that have already reached the foremost stage of spiritual
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human progress. It is therefore very absurd to say with the help of
this Avesta passage as the writer does that Zoroastrianism
encourages a sort of conversion of people to add to the number of
its adherents. This spiritual fitness of a soul for professing
Zoroastrianism or any other religion of the world can be adjudged
only by nature that is omniscient, and hence since the birth of a
soul in a certain community is guided by the inexplicable forces of
nature, as imperfectly developed human beings we have no right to
say that a person born in anyone form of religion must be asked to
adopt any other form of religion or even the Zoroastrian religion.
This will imply defiance of nature, for while advocating conversion
we challenge the providence of nature in giving birth to a soul into
a certain form of religious observance. If we admit that in nature
there is no coincidence and no chance nor accident-occurrence, if
we believe that the one law of Asha or Law of Moral Order Divine
pervades the entire universe and works throughout every inch of
the space of the universe also, we must acknowledge the invisible
guidance or providence, of nature in giving birth to different souls
under different religions, and under different social, political and
other environments. The law of Asha teaches that Nature’s decrees
always underlie strictest justice and equality, and that therefore it
is very imprudent to advocate conversion which contradicts
Nature’s justice in sending a soul to a certain stage of religious
profession, If the writer of the book had even the faintest idea of
the inner working of nature in all the activities of the universe, if
the writer really believed in the existence of angels and
[emanations of Ahura Mazda], working under Divine Providence in
nature, he would not have so irresponsibly advocated conversion

103



and would never have preached proselytism by means of a willful
twisting of the meanings of various Avesta and Pahlavi texts as he
has done so often in his book of Zoroastrian Theology. There are
innumerable instances of such a trifling with the Avesta passages
by the writer in order anyhow to make his reader deduce an
inference pro proselytism. On the same page the writer
misrepresents the original idea of the priests doing their duty by
exhortations to the co-religionists as that of preaching conversion
to the aliens. he says, “These Zoroastrian missionaries traveled to
distant lands for the purpose of promulgating the religion, and their
homeward return from their sacred missions is celebrated by the
faithful” This is quite a wrong idea quoted from Yasna XLII, a chapter
also of the Yasna Haftanghaiti. The original Avesta for this is —

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

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

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

“Keresani a powerful ruler of a foreign land, we are informed,
prevented the fire-priests of Iran from visiting his country to preach
the Zoroastrian doctrines.”
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After quoting this the writer draws an unwarranted conclusion. —

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

A conclusion without any support from the extant Avesta and
Pahlavi scriptures, a conclusion which is deduced from wrong
premises altogether and which is sent out merely from

the imagination of the writer of Zoroastrian Theology. If the original
Avesta text is read with attention — i.e. “Haoma (the angel or the
plant used in Zoroastrian rituals) put down from power the
veritable idolator who grew inordinately desirous of power, who
bawled out ‘No longer priestly-teacher shall enter into my regions
for its propagation, for he will smite down all of increasing idolatry,

»nm

and will crush down all progress of idolatry.”” Haoma is the giver of
Spiritual knowledge and the entire Haoma Yasht inculcates the
guidance spiritual given by the angel Haoma to those who follow
and worship him. Hence in the above quoted paragraph the fight
between spiritual progress and materialism is propounded in the
allegorical form-Haoma being personification of spiritual progress,
and Keresani being rank materialism personified. Since the
Zoroastrian priests always performed the Haoma ceremony in the
higher rituals of Yasna and Vendidad according to the mandate of
the prophet, they are the advocates of teaching about Haoma or
spiritual progress as inculcated in the Zoroastrian religion and they

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

106



leave off all materialistic tendencies and to devote their energies to
the ideas of Spiritual progress only. Just as it is said in the Haoma
Yasht —

“When the sap of Haoma is drunk, he is the best guide and the
foremost one of spiritual progress,” And again in the same Yasht —
“That which is the liquor of Haoma makes one follow the law of
Asha or Divine Moral Order of the Universe with beatitude, and it
also makes one spiritually active”; in the same way the paragraph
under discussion represents the same idea of the furtherance of
spiritual progress by Haoma only in the dialogue-form or allegorical
form of Idolatry or worldliness or materialism setting at defiance
the authority of Spiritual progress; but in the end as we learn from
the same paragraph Spiritual progress overcomes the authority of
rank materialism when the latter reaches an intolerable limit of its
power. Thus it is mere speculation on the part of the writer of
Zoroastrian Theology to regard Keresani as a king of foreign land
without the name of that foreign land, and it is as wrong an idea to
interpret from this paragraph that the Zoroastrian priests went out
to preach to aliens for conversion as it was in the sentence from the
Haftan Yasht or Yasna XLII just discussed above. This is only a far-
stretched attempt of the writer of the book to prove the advocacy
of proselytism from the Zoroastrian Scriptures. We shall notice one
more instance of such an attempt on the same p., from which the
reader will be able to see how the writer of the book persists in his
vain attempts. He says from. Yasna LXI.; that — “the devout followers
of the faith wish eagerly to spread abroad between-heaven and
earth the Ahuna Vairyo, or most sacred formula of the Iranian faith

107



together with the other holy prayers.” From the above passage,
which is half-quoted the writer of the book wants to make his
reader infer that since the spread of prayers implies the spread of
religion, proselytism is the inference from this passage. Now when
the book of Yasna is opened we find in Haftanghaiti LXI or LXXII
where the above passage to be seen the following Avesta words:

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

We shall now dismiss the discussion of this very obnoxious
paragraph headed “The religious propaganda”. We have seen that
all the Avesta passages quoted therein for proving ‘proselytism are

109



half-quoted, mis-quoted, misrepresented, and far-fetched, and that
therefore the conclusion drawn by the writer about

“The Zoroastrian missionaries succeeding in planting the banner of
Zoroastrian faith.”

is quite illogical, groundless, and based on utterly wrong premises.

In the same Chapter X in the last paragraph headed “Spread of
Zoroastrianism into remote lands,” the writer attempts in vain to
prove, proselytism from the semi-historical references quoted from
the Avesta. We shall not dwell at length on this point as it bas been
already touched by us. The writer re-iterates the same mistaken
idea of the conversion of Fryana, and then adds that.

“The Avestan texts include more Turanian names in the canonical
list of sainted persons.”

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

“The Farvardin Yasht commemorates the Fravashi of Saena, an
illustrious convert to Zoroastrianism,”

He gives reference to a Pahlavi book “Aiyadgar-i-Zariran” edited BY
Dr. Modi. When we open that Pahlavi book we find no mention of
Saena as a convert. On the contrary in the footnote of that book it
is said that Saena was born years after Zoroaster. It is further stated
that just as King Vishtaspa had become a disciple of Zoroaster by a
direct communion with Zoroaster, this Saena-Ahum-Stuta had
become a disciple through, the agency of the disciples of Zoroaster.
Seistan is, in the same book of Aiyadgar-i-Zariran, said to be the
place whence the restorers of the Zoroastrian Law will be born
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namely, Hoshedar, Hoshedar Mah and Saoshyant. Hence it is seen
that the work of teaching the Zoroastrian religion done by Saena as
a priest performing his duty, ought not to be confounded, with
conversion, and it is quite wrong to say therefore that “Saena was
an illustrious convert to Zoroastrianism.” This is certain that in
Zoroastrian prayers now extant, both Avesta and Pazend, no alien
is remembered, and that in all Zoroastrian prayers only Zoroastrian
souls that were far advanced in spirituality and who have done
something to promote the Zoroastrian teachings are remembered
so that the Zoroastrian invoker may be encouraged to follow these
ideal men and hence in the Avesta Farvardin Yasht as well as in the
Pazend Afrin-i-Rapithwan is remembered this Saena the great
apostle of Zoroastrian, religion. It must be always borne in mind
that in the Avesta Scriptures only the Poiryotkaesha i.e. the far-
advanced souls who were either Mazdayasnians before the advent
of Zoroaster or Mazdayasnian Zoroastrians after the teaching of
Zoroaster are remembered, and that no other persons but of the
Mazdayasnian Zoroastrian stock are mentioned throughout the
scriptures. In the Pazend Afrin-I-Rapithivan the way in which this
Saena is mentioned gives a clue to the unbiassed reader as to the
position of Saena as an immediate disciple of Zoroaster. In the serial
order of names mentioned in that Afrin, the name of Zoroaster
heads the list of names of Vishtaspa, Jamaspa, Frashoshtra, and
after the name of Frashoshtra Saena-Ahum-Stuto comes next
followed by the name of Aspandiar son of Vishtaspa. To all the
Avesta students it is quite plain that Vishtaspa, Jamaspa,
Frashoshtra and Aspandiar, were the immediate disciples of
Zoroaster, and Saena being placed just after Frashoshtra deserves
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the same high position. Then with the name of Saena-ahum-stuta
are joined all the Ervads or priests, disciples, the staunch
religionists, the teachers of religion and other leaders of religion.
Hence it is mere speculation on the part of the writer of Zoroastrian
Theology to dream that Saena was an alien converted to
Zoroastrianism. If Saena were to be regarded as a convert to
Zoroastrianism, then King Vishtaspa, Frashoshtra, Jamaspa,
Aspandiar and many other persons mentioned in the Afrin-i
Rapithwan meat be regarded as aliens converted to Zoroastrianism.
Thus, it is clearly seen how very futile arguments are adduced by
the writer of the book-arguments that are thrown out as fumes
from his own speculative intellect-in order anyhow to prove that
Zoroastrianism advocates proselytism. In this same chapter there
are certain vague historical ideas given by the writer in his fruitless
attempt to prove conversion. There are also self-contradictory
statements in these historical references, which the writer of
Zoroastrian Theology himself can follow. As for instance he admits
that the state never forced conversion in the following words.

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

[EDITOR’S NOTE: Jason Reza Jorjani’s book IRANIAN LEVIATHIAN is
worth exploring in this regard.]
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Now if Zoroastrianism inculcated the missionary spirit of
propagation these Achaemenian Kings would have very easily
produced so many converts to Zoroastrianism, but these Kings
seem to have well understood the universal tendency of
Zoroastrianism as the fundamental aw of the universe, and hence
they did not deem it proper to force the heathens of their times
who had their own nature-worship to adopt the advanced tenets of
Zoroastrianism which could never have been put into practice by
such backward heathen peoples. going on in his usual speculative
way and speaking about the conversion of Armenia, Lydia,
Cappadocia which were in reality provinces under Iranian satraps
or governors, the writer even goes so far as to say that — “India and
China witnessed the spread of the gospel of Iran,” and in the
footnote advises the reader to “see Jackson’s Zoroaster — for
references regarding the Zoroastrian propaganda in China”. On
opening Jackson’s Zoroaster we read in Appendix VI Chap Il page
the heading “Allusions to Zoroaster in the Chinese Literature”. we
read “Dr. Frederick W. Williams, of Yale University, New Haven,
furthermore draws my attention to the existence of a number of
references in Chinese literature to the religion of Zoroaster as Po-
sz-King-Kian, religion of Persia or Po-sz”. From both these pages it
is gathered that Zoroastrianism had some effect on the Chinese
religion, as it had a similar influence on the other great religions of
the world. But after reading Jackson no one can come to a
conclusion that Iran sent missionaries to China for a downright
conversion of the Chinese people to Zoroastrianism. By giving such
vague meaningless and absurd references to a number of historical
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books, the writer of Zoroastrian Theology means to dupe his reader
into a belief that Zoroastrianism advocates proselytism, whereas if
a shrewd reader opens all the books of references quoted by the
writer, he finds with much surprise that the writer has employed a
sort of artful method in order to befool his reader and to impress
on him his own idol-of-the-mind about proselytism in
Zoroastrianism. This sort of trifling with the various books can no
longer prevail with an enlightened reader and must not be allowed
to pass honorably — in this age of education. An average educated
Parsee will never believe on credit, what Dr. Dhalla says empirically
about Zoroastrian teachings. Such a writer should never be
believed and all his documentary references must be seen and
verified to the entire satisfaction of the reader, for there is too much
fire-off in his statements even from books cited as authorities.

And the last paragraph of this same chapter X points out at once
the predominant idea lurking in the mind of the writer — namely,
the conversion of proselytism which is the ulterior object of the
entire book. He says —

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

An unwarranted wrong conclusion based on absurd, half-quoted,
misrepresented premises of the Avesta scriptures. The two words
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“proselytizing work “are used with the sole object of impressing on
the reader of the century-the reader who is absolutely ignorant of
the quality, quantity, meaning and matter, of the original
Zoroastrian scriptures-that the religion of Zoroaster wants the only
thing for its prayers namely conversion of people of whatever status
and intellect and spiritual condition into Zoroastrianism. If in the
words of the writer of Zoroastrian Theology ‘the proselytizing work
was carried on with success in those times,” why should it be
objected to in the century is an open question both for the writer
and his reader! We are thus led naturally to another chapter XXXIX
headed “Proselytizing comes to be viewed with disfavor,” in which
the writer of Zoroastrian Theology gives his own peculiar and
untenable view about proselytism in the century, and the
objections to proselytism raised “by the major portion of the
community” are dismissed summarily therein. Pages — invite our
special attention with reference to the underlying aim of the book
of Zoroastrian Theology-namely, preaching of proselytism. In this
chapter it is noticeable that the entire authority pro proselytism is
the “Ithoter Ravayat,” which can never be regarded as an authority
giving the mandates of ancient Zoroastrian teachings. What is
wonderful there is the fact that the writer of Zoroastrian Theology
who doubts even the composition of all the Gathas by Zoroaster,
and who says that only a considerable portion, if not all, of the
Gathas was composed by by Zoroaster-who regards all other
Avesta, scriptures as post-Zoroastrian, and composed by other
poets and priests of later times-who asks us to throw all the Pahlavi
writings to the dogs-who is determined only to prove proselytism
from any other sources such as vague history or other writings of
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foreign origin-bases the whole of this chapter on the book called
“Ithoter Ravayat” the meaning of which is kept in the dark. The title
“Ithoter Ravayat” means “seventy-eight customary opinions,” and
it is a book of catechism containing questions from Indian
Zoroastrians after their migration into India, and replies to these
guestions by the Iranian Zoroastrians so late as the eighteenth
century, a period when the original Avesta and Pahlavi writings had
already been in a very miserable condition and reduced almost to
nothing: It is a book containing questions and answers on various
controversial matters of Zoroastrian usage and custom in
ceremonies and social conditions, and the answers are mere
opinions of the Iranian Zoroastrians of those sad times who might
have been a little less ignorant than their Indian coreligionists.
Whenever the question of proselytism is touched by a writer in
favor thereof he leans on this “Ithoter Ravayat “as the main staff of
his argument pro conversion, and Doctor Dhalla is such a writer. In
his usual style he puts the whole thing in such a garb as to make the
reader realize the importance of this “Ithoter Ravayat”. The
personal opinions of any one person expressed in the Ithoter
Ravayat of the century are not more binding on the Zoroastrians of
the twentieth century than the opinions of Doctor Dhalla’s
speculative tendency expressed in the Zoroastrian Theology of the
twentieth century will be on the Zoroastrians of the twenty-second
century. And yet the writer of Zoroastrian Theology gives an undue
importance to the Ithoter Ravayat solely because it preaches his
favorite fundamental fume of proselytism.
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And now we shall see the argument advanced by the Zoroastrian
Theology from the Ithoter Ravayat. The argument may be divided
into three main points. In the first place it is stated from the Ravayat
that —

“The Parsis of India who owned slaves for their work not only often
had them admitted to the Mazdayasnian faith in accordance with
the tenets of the religion, but also, without any religious scruples,
partook of food prepared by them, and even permitted them, at
the season festival to prepare the sacred cakes used for
consecration and sacrificial purposes.”

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

“The Iranian high priests, in replying to their inquiring brothers in
India, advised them in the beginning to take precautionary
measures

in all such conversions that no harm should thereby be done to the
religion and to the community.”

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

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

This is a common error of the Iranians of the century as of the
Indian Parsees of to-day-an error arising from the
misunderstanding of the universal character of the Zoroastrian Law.
There are some texts in the Avesta, as we have already seen, which
propound the universal nature of the Zoroastrian religion; that is to
say, when the soul has advanced to a certain stage of spiritual
development, it will have to follow the law of nature in its entirety
or in other words the Law Zoroastrian for the attainment of the
spiritual goal. There are passages in the Avesta and Pahlavi writings,
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which inculcate that at the time of “Frasho-Kereti” or Renovation of
the soul, the entire universe will embrace the Zoroastrian Law,
which is the entire Law of Nature. But this is misrepresented by the
proselytes in the sense of the propagation of the Zoroastrian
religion among people of all classes and in whatever stage of
spiritual degradation. If such were the interpretation of those texts
teaching the universality of the Zoroastrian Law of Spiritual
Development, why should there be more than one religion and
more than one prophet? If all the bringers of the great religions of
the world assert that they have brought their Word direct from God
and that therefore theirs is the true religion, we have in this case to
solve a dilemmatic problem. Either God must have told them
different things or the prophets must be liars giving out various
diverse teachings to mankind. This problem can be solved only from
the standpoint of there being various stages of spiritual progress of
different prophets and their followers. The Law is One — but the
eyes are many, and each of the great bringers of religion sees as
much of the Law as comes within the compass of his own spiritual
vision. Lord Jesus Christ, Lord Mahomed, Lord Buddha, Lord Moses
and others tried their best to explain the Law in proportion to their
own spiritual development. And the capacity of their followers to
observe the law explained to them. The prophet Zoroaster saw the
entire law of the universe with his own spiritual insight, and
inculcated the entire law for the most, advanced souls in order to
enable them to march successfully towards the Spiritual Goal. If the
law of gradations be kept in mind while discussing religion as in all
other things — the law of gradations or degrees which is the
fundamental law of evolution or progress, spiritual or material-we
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can have a clear idea of the grades or degrees of religions, of
prophets and necessarily therefore of different sects of people in
the eye of nature. This law of gradations is not kept in view by the
proselytism party, and they leap at once in the dark with the sole
idea of bringing all the people of the world into Zoroastrianism by
means of the mere initiation ceremony of investiture.

The opinions expressed in the Ithoter Ravayat being the opinions of
two or three men of Iran in the century cannot deserve credit and
Scriptural authority, and the writer of Zoroastrian Theology bases a
whole chapter on this Ravayat simply because it advocates
proselytism; for otherwise the writer who excludes all the other
Avesta writings except some Gathas as post-Zoroastrian and
therefore deserving of little credit cannot be expected to have paid
so much importance to a record of personal opinions of a man or
two of the century.

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

“The spirit of exclusiveness among the Parsis necessarily resulting

from the fewness of their numbers in India.” “The instinctive fear
of absorption in the vast multitudes among whom they lived..”
“The influence of the surrounding atmosphere of the Hindu caste
system.”
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“The impracticability of keeping up the former proselytizing zeal
owing to the precarious condition in which the Parsis lived...” “The
practice of an active religious propaganda falling into desuetude.”

“The fear that the community might be swamped by the

”n u

undesirable alien element...” “The division of the different sections
of the community more on the social side of the question of
proselytizing than on its religious side...” “A keen sense of racial
pride and consciousness of the past greatness resulting from the

improved social and economic conditions.”

“The admixture of racial blood that the low class of the aliens
introduced into the community, because a considerable portion of
the community believed that such converts who sought admission

)

came always from the lowest classes..” “No willingness for
conversion shown by the members of the upper classes of the non-

Zoroastrian communities.”

“The probability of incurring the displeasure of the neighboring
peoples in attempting their conversion.”

“The very narrow compass of cases of conversion either of slaves
brought up in Parsi families or of children, born to Parsi fathers of
their non-Zoroastrian mistresses.”
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These twelve reasons given by the writer of Zoroastrian Theology
have been enumerated by us from the same Chapter XXXIX, and
some sort of examination of these is necessary. The writer seems
to attach no value to these reasons con proselytism, because
according to his own personal belief the Zoroastrian religion
advocates proselytism; and therefore the writer seems to think
amiss of the sense of judgment and of the intellectual caliber of the
present-day Parsee public — “the major portion of the community”
in his own words — that is averse to the idea of conversion.

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

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

The Denkard says that one can be termed ‘Mazdayasnian’ only from
the concatenation of the parental seed of Mazdayasnians. The
Pahlavi passage runs thus:

“You must know that one who is of Mazdayasnian religion is said
to be of the Mazdayasnian religion by virtue of one’s continuing the
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thought of the Mazdayasnian religion. This means that just as every
species is known by its name on account of the seed within it, in

the same way a religious person is said to belong to the
Mazdayasnian religion on account of his leading himself by the
original connected thought of the religion.”

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

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

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

Here we have a scientific explanation of the double disadvantage
arising from an incongruous union of different species

of seeds. The offspring or issue in the first place is very inferior in
kind to either parent, and in the second place the power of re-
production is extinguished in either parent, the male becoming
imbecile, the female becoming barren, on account of such
unnatural mating. Thus an important biological principle based on
the subtle protoplasmic laws is explained in the Pahlavi Denkard
though summarily yet very effectively, and we shall therefore ask
the advocates of proselytism and especially the writer of
Zoroastrian Theology to study the question of conversion from a
biological scientific point of view before attempting to search its
advocacy from Zoroastrian scriptures. The entire Zoroastrian
religion, which is, as explained in the forgoing pages, the Law of the
Universe as a whole, is based on all the laws of nature, physical and
ultra-physical, and in no sphere of the creative laws does
Zoroastrian religion contradict the genuine teachings of modern
science. The fusion of blood and seed for procreation is a subject
for biological science as well as for Zoroastrian religion, and
Zoroastrianism will never preach proselytism, which goes against a
cardinal law of nature in the realms of the science of procreation.
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Another passage from the same book of Denkard teaches the
preservation of the purity of human seed from admixture with
seeds of different human species. The Pahlavi passage is given
below:

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

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

juddin-marriage-why he has kept from public notice such open
passages like those quoted above proving the prohibition of alien-
marriages and conversion. We do not understand why the writer of
Zoroastrian Theology has attached so much importance to the
Ithoter Ravayat, a book of mere opinions of the century Iranians
and kept such passages from the Pahlavi Denkard in obscurity
which is decidedly a much older book and far more authoritative
than the Persian Ithoter Ravayat. This attitude of the writer of
Zoroastrian Theology dearly points to the one ulterior object aimed
at by him throughout his entire work-namely, preaching of
proselytism by hook or by crook anyhow and thereby to dupe the
Parsi public a majority of whom or almost all are quite ignorant of
Avesta and Pahlavi texts as well as their translations. If the writer of
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the Denkard says emphatically that all our forefathers and
ancestors followed this principle of selection of marriage paying
attention to the principle of the preservation of the quality of the
Zoroastrian seed, how can any man of ordinary common-sense say
that Zoroastrianism or Zoroaster himself preached conversion of
and marriage with the aliens. We may even go further and say that
the writer has attempted to dupe the public by giving a wrong title
to his work-namely, ‘Zoroastrian Theology, for Proselytism is the
Keynote of his book-being preached in the beginning, in the middle
and in the end of his work. There are at present some Parsees who
style themselves as Avesta scholars and who make the heaven and
earth meet together in order to convince the Parsee public of the
advocacy of conversion and juddin-marriage from the Zoroastrian
scriptures, because some of their friends have already begotten
children of alien, women. The writer of Zoroastrian Theology being
given the captainship of a handful of such Avesta scholars must
have been obliged to write a book savoring throughout of
proselytism-ideas perhaps with a distant end in view that the book
might some day be used by a gentleman at the bar in a court of law
in case such a question of conversion and juddin-marriage went for
proof and final decision before a court of secular law.

And now to conclude this second main head in our attempt, which
under the circumstances of the present day religious controversy
ought to be regarded as the most important of all and deserving of
special attention of the reader. This is certain that the writer of
Zoroastrian Theology has in the various parts of his work attempted
to prove, though he has not successfully and actually proved,
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proselytism. When he saw this himself he brings in social
considerations at last in Chap. XLVI in order to be able to say that
conversion of aliens is necessary for the present-day Parsee
community. We have already alluded to some important references
from this chapter XLVI in the beginning of this second head. It will
not be wrong to repeat here one or two of such references, for they
point to the Idol-of-the-mind lurking in the mind of the writer of
the book. He says —

“If Zoroastrianism is to live in this world as a living faith, it must have
sufficient numbers in its fold to keep up its vitality.”

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

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

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

“having sufficient numbers in its fold to keep up its vitality”?

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

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

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

(i) it shall not legalize the marital connection with alien women,

(i) it shall not consecrate the investiture with the visible emblem of
their faith of the children of alien mothers,

(iii) it shall not legitimatize the conversion of illegitimate children,
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(iv) and for the matter of that it shall have nothing to do with

|II

proselytizing at al

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

The Writer’s Contempt of Zoroastrian Rituals.

The third main point we have to notice is the writer’s contempt of
Zoroastrian rituals. Such contempt is the natural outcome of the
advocacy of proselytism, for the religion of Zoroaster demands
exclusion of aliens from partaking in or attending holy rituals. If
rituals are run down and even removed from the pale of
Zoroastrianism, the doors against the conversion of aliens would be
automatically made wide open. The writer’s attempt to show that
rituals are not taught by the prophet himself is based on the same
fundamental argument namely, that the Gathas were given by
Zoroaster himself and that the rest of the Avesta were not taught
by Zoroaster. Now the Gathas according to the writer do not teach
rituals. We have already seen that the original Zoroastrian
scriptures consisted of Nasks or Volumes given by the prophet
himself, and that the extant scriptures do not constitute even the st
part of the whole and that what remains to-day is a collection of
fractional fragments from more than one Nask. We have seen also
that the Gathas extant are collections from the Pahlavi Nask ‘Stud
Yasht’ or Avesta ‘Vastarem’ Nask, and that therefore the Gathas
alone do not constitute the Entire Zoroastrian Lore. The queer
argument employed very often throughout the book of Zoroastrian
Theology is that such and such a thing is not to be seen in the
Gathas and that therefore that thing cannot be said to have been
taught by Zoroaster himself. The rituals are ridiculed and run down
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by the writer first because the names and rules of rituals are not
enumerated in the Gathas and secondly because the philological
study of the Avesta is unable to account for the bono of these
rituals. We shall therefore in this third chapter refer to the writer’s
attitude towards Zoroastrian rituals, and see how far the writer has
attempted by a cynical and sneering method to misguide the
reading public, almost all of whom are ignorant of the original
Avesta and Pahlavi writings. It is the very destructive method and
style employed in the book of Zoroastrian Theology which invites
condemnation thereof, for the vague, indifferent and ridiculing
style helps to bring a similar result for the reader-making him vague
in his belief and ideas with indifference to the teachings of his
religion added to the practice of ridiculing his own religion. We shall
notice this harmful attitude of the writer with regard to the
treatment of rituals and of the prayer-efficacy of the Avesta recital,
the latter also being a main head subject under the review. Now
then we shall repeat the references in more than one Nask about
Zoroastrian rituals, and from this it will be easy to see that the
rituals were taught by Zoroaster in the Nasks a greater part of which
though lost to us in the original Avesta has been preserved in
Pahlavi writings. As for instance, in the Pajeh Nask, which is the
third of the Hadha-Manthric group of Nasks, there are taught the
preparations and ceremonials or the Gahambar festivals; the
consecration of the body-clothing in honor of the departed
relatives; the great needfulness of observing in honor of the dead,
the ten Fravardegan days; — in the Ratu-dad-Haite Nask, are taught
the ceremony and sacred instruments used in the ritual of the
sacred beings; the business of the Zoti or the head-officiator and
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the Raspi or assistant-officiator; in the Kashasrub Nask is taught the
right method of the preparations and precautions indispensable in
the performance of the ritual for the sacred beings; in the
Husparam Nask are taught the ritual of the sacred beings; its
exceeding meritoriousness owing to an ample number of Raspis in
that ceremonial; the daruns and their consecration ceremonials;
the sins of one who does not take part in the celebration of the six
Gahambars; the pure materials of which Sudreh and Kusti should
be made; the mode of gathering and tying the baresma; the
necessity of the cleanliness of the body and clothing of the
celebrant of the ceremony; and again in the Sakadum Nask the duty
of tying the Kusti is treated. From this meagre outline of rituals in
the Nasks no one can deny the fact that Zoroaster himself has given
the institution of rituals if one admits, of the existence of Nasks as
the origin of the Zoroastrian Lore. If one understands the
fundamental principles on which the Zoroastrian rituals have been
based, one will be easily convinced that Zoroaster has never taught
a religion void of rituals. When we study impartially the subject of
the efficacy of Zoroastrian Rituals we see that rituals are an
indispensable element for helping the soul in its inexplicable
progress, and that it is the Zoroastrian rituals, which alone can keep
a Zoroastrian in touch with or attuned to higher spiritual forces-
angels and [emanations of Ahura Mazda], working in nature. The

IH

word “Yasna” is a very well-known word for “ritual” in the Avesta
scriptures. The word literally signifies ‘attunement or unison or uni-
vibrant state, being derived from “Yaz” to join or to be in tune with.
Itis this “Yasna” or procedure of attunement which keeps the ritual-

performer in tune with the “Yazads” or the angel-like forces worthy
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of attunement. This word “Yasna” is a collective term for

III

“ceremonial” or “ritual”, which obtains various names when
applied severally to various branches of ritual; and now the word
“Yasna” generally signifies only one particular grand ceremony
which is to be performed only in the fire-temples-namely, the
Yzashne ceremony. Hence originally the word “Yasna” signified the
generic meaning of ritual or ceremonial-a medium by means of
which the devotee can be in unison or uni-vibrant with the unseen
spiritual forces for the development of his soul. The word “Yasna”
occurs in the “Yenghe Hatam” prayer which is one of the ancient
triad of “Yatha Ahu Vairyo”, “Ashem Vohu” and “Yenghe Hatam”,
which are taught in the Varsht Mansar Nask. This Yenghe Hatam
prayer which is — regarded by all the Avesta students unanimously
as the most ancient and taught by Zoroaster, teaches the institution
of rituals by the word “Yasna” which has the categorical sense of
ceremonial. We find even in the Gathas extant a paragraph which
is nearly the same as the Yenghe Hatam prayer, and which also
contains the word “Yasna”, and this proves for us the fact that
Zoroaster himself has given the institution of “Yasna” or ritual and
that too in the Gathas. This paragraph is section of Vohu Khshat’hra
Gatha, and runs as under —

“I attune myself by means of their own names with, and | reverently
approach those who have already advanced and who are at present
advancing, whom Ahura Mazda has recognized the best unto me
on account of Ashoi or holiness in the performance of Yasna or the

|I)

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

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

No one of the Avesta students who divide Avesta into periods can
deny the fact of the antiquity of these two paragraphs; nor can
anyone say that these two paragraphs were not given by Zoroaster
himself. Again the word “Yasna” as we have seen implies the
categorical meaning of ritual or ceremonial, and these two
paragraphs which are only similar in form and sense with the
exception of there being a singular nominative in one and a plural
nominative in the other, are sufficient to prove that Zoroaster has
taught the institution of ceremonial. The word “Yasna” occurs not
only in one Gatha above quoted, but in each of the Five Gathas, and
we shall here quote the paragraphs containing that word-In the
fifth Gatha Haftanghaiti section where the propagation of the
Zoroastrian faith is referred to, Yasna or rituals are referred to at the
same time thus:

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

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

“Mazda, may | approach Thee as a propitiator by means of rituals,
holiness, and deeds of the good mind.”
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Here we notice that in order to fulfill the aim of spiritual attainment
of seeing the divine, mere good actions or holy life-leading are not
sufficient but that rituals are also the essential concomitants of the
requisites of spiritual advancement. Those who preach that merely
good actions and holiness in life are taught by Zoroaster as the
medium of spiritual progress will learn from this Gathic passage
that Zoroaster has included Yasna or rituals also among the
important necessaries of spiritual enlightenment. Just as religious
philosophy and rituals are inseparable as taught in the Fifth Gatha
Vahishtoishti, in the same way the third Gatha Spenta Mainyu
inculcates that holiness and right conduct cannot be severed from
religious rites or Yasna. In fact holiness and right conduct in life
helps the spiritual progress of a soul only to a certain extent and
Yasna or ritual is indispensable for helping on the progress of the
soul to its very goal. Hence in the Second Gatha Ushtavaiti
Haftanghaiti section Yasna or ceremonial is looked upon as a chief
factor in the attainment of Godhead: “We desire to worship by
means of the rituals of Armaiti or perfect-mindedness Him who is
known as Ahura Mazda in His omnipotence.”

We see that perfect-mindedness which is a resulting benefit of right
conduct and holiness in life is associated with Yasna or rituals for
worshipping the Divine or approaching Him, and that therefore this
section corroborates the idea in section. Thus the Gathas preach
the doctrine of spiritual progress by means of the Yasna or ritual
besides other necessary factors. Lastly we find the same idea of
Yasna taught in the first Gatha Ahunavaiti — “Ye who are thirsty for
knowledge; then | teach unto you about the two main divine
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principles, namely, about the glorifying-words for Ahura, and the
Yasna or ritual of the good mind.”

Just as in section Yasna is looked upon as an inevitable requisite
besides Perfect-mindedness, here in section Yasna is taught to be
the first principle the second main principle being Staota or
glorifying words or prayer. This Gathic passage therefore teaches
that prayer and ritual are inseparably associated together for
attaining spiritual progress or the goal, and that Yasna or ritual
forms no doubt an important element for a devotee of divine
communion.

In the same first Gatha Ahunavaiti Haftanghaiti section we find
again that along with right conduct and right word, Yasna or ritual
results in Immortal Bliss and Divine Happiness. The section runs
thus —

“1 first dedicate unto Thee, Ahura Mazda that action, that word,
and that Yasna through which there result unto ourselves Immortal
Bliss, Holiness, Power and Spiritual wholesomeness.”

Here also we see that along with right conduct or action, and with
word of prayer Yasna or ritual leads to Immortal-Bliss, which is the
summum-bonum of the soul’s birth in the world. The triad of
Zoroastrian philosophy, namely, Good Mind or Right-thinking along
the line of nature, Good Word or Right-speaking and recital of the
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Holy Word, and Good-deed or Right-conduct in life, require a
supplement namely Yasna or attunement by means of cumulative
ritual for the final stage of soul’s spiritual progress-which is as
taught in the Gatha section “Ameretatem” or Immortal-bliss or
Ecstasy. Hence we have seen from all these Gathic references above
guoted namely, First Gatha (section and section), Second Gatha
(section), Third Gatha (section), Fourth Gatha (section) and the
Fifth Gatha that Yasna or ritual or procedure for the attunement
with the Divine Bliss is a doctrine taught in the Gathas, and even if
only the Gathas are the original teachings of Zoroaster himself, in
that case also the doctrine of Yasna or ritual therefore has been
given by the prophet himself. Having established the fact of rituals
having been taught in the Gathas and by the prophet himself, we
shall now see how the writer of Zoroastrian Theology has
consciously or unconsciously tried to mislead the Parsee public
from their belief and practice of rituals. The writer requires a form
of Zoroastrian religion absolutely detached from any form of
ceremony, because in the first place the institution of ceremony
and the rule of debarring the alien therefrom comes in the way of
his favorite doctrine of proselytism, and secondly because the
Avesta student is at a loss to understand and explain the meaning
and importance underlying ritual, and lastly because all the specific
existing forms of Zoroastrian rituals are not to be found
enumerated in the extant fragmentary Avesta texts. We have seen
that out of the twenty-one Nasks given by Zoroaster, the doctrine
of various rituals was taught in more than one Nask as noticed even
from the extant meagre summary of those Nasks. All the forms of
Zoroastrian ceremonials that have been observed up to the present
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times have come down to us traditionally in the absence of those
Nasks from time out of mind. The Iranian ancestors who came to
India brought with them the forms of ritual observed by them in
Iran along with the extant Avesta prayers, which they preserved. In
spite of all these facts it is impertinent on the part of the writer of
Zoroastrian Theology to denounce downright all Zoroastrian rituals.
While dealing with this third head of the review it is not our motive
to write a book on the efficacy of specific Zoroastrian rituals or to
discuss the merits and demerits of the existing individual forms of
ceremonials, for we have to bear in mind that what is undertaken
by us is a review of the opinion expressed by the writer in his book.
Nevertheless we shall refer to the efficacy of Zoroastrian rituals
while referring to the opinions expressed by the writer about
certain forms thereof.

Now we shall see the opinions of the writer of Zoroastrian Theology
as expressed in that book. The Haoma-ceremony, which is the
fundamentum of all higher rituals known as the Yasna in its specific
sense or Yzashne-ceremony, is looked upon as a foreign element in
the Zoroastrian scriptures by the writer of the book. he says,

“The Haoma ceremony is indissolubly interwoven in the Yasna
ritual from the Avestan period down to the present day. But the
Gathas are silent about it. It is therefore alleged that Zarathushtra
looked upon this Indo-lranian cult with abhorrence, and the
occurrence of Haoma’s epithet ‘far from death’ in Yasna section is
cited to prove, as we have already seen, that the prophet branded

148



the cult as evil. Perhaps he did so, perhaps not. We have no means
to ascertain it.”

Similarly he says,

“The Younger Avestan texts depict Zarathushtra sacrificing to the
Indo-lranian divinity Haoma. But Haoma is not definitely
mentioned by name in the Gathas, though some Western scholars
are inclined to take Yasna section as containing an allusion to
Haoma because of the adjective ‘duraosha,” ‘far from death,” which
is his standing epithet:”

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

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

From this opinion emphatically expressed by the writer against
Haoma ceremony and painting it as an exotic into the teachings of
Zoroaeter we must say that the writer acts simply from the ulterior
object of dissuading the reading public from the cardinal
Zoroastrian beliefs and practices. We openly challenge here the
writer and ask him to show even from extant Avesta writings that
Haoma ceremony has never been taught by Zoroaster. On the
contrary it will be seen from many Avestan passsages that Zoroaster
has not only taught the Haoma ceremony but himself performed it.
The well-known formula in the concluding paragraph of every Yasht
and Nyaesh or of every Zoroastrian liturgy indicates that the Haoma
ceremony is of Zoroastrian teaching. The formula begins with the
following Avesta words in the ahe raya kharenanghacha, formula:
“(We invoke) by means of Haoma ceremony including the jivam [i.e.
milk, and barsam i.e. sacred twigs] and by means of the wisdom of
the sacred tongue, by means of the manthra, the right word and
the right action, by means of ceremonial apparatus and the rightly
spoken sounds.”

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

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

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

From this, rather long argument one can easily see how the writer
of Zoroastrian Theology has willy-nilly perverted the original
meanings and idea of Avesta scriptures and put these perverted
ideas before his reader in order anyhow to support his own
dogmatic assertions in respect of the important teachings of
Zoroaster. The writer seems to be ignorant, or perhaps he seems to
consider the reading public ignorant, of the first principles and
elementary rules of logic of arriving at a conclusion from given
simple premises. But with reference to Gatha section he goes even
further than that. He does not give the premise at all and simply
gives his own conclusion that “the prophet branded the Haoma cult

I"

as evil” as or that “Zoroaster had inveighed against the Haoma cult”
as. Surely this can never be looked upon as an admirable practice
of a frank writer-a writer posing himself as teacher of the original
pristine Zoroastrian Theology. It is therefore left to the reader both
of this review and of the original book to pass a just sentence of
criticism on the reviewer or the writer of the original book. Having
learnt that Zoroaster never spoke against the Haoma ceremony but
that he emphatically advocated it, we shall try to see some points
about the importance attached to Haoma in the Avesta. In the
Vendidad, which is as we have already learnt a remnant of an
individual Nask, Haoma is regarded as one of the efficient
instruments of Zoroaster for smiting the Evil Principle Angra-

Mainyu. In Vendidad Fargard XIX section and when the Evil Principle
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defies Zoroaster and asks by what implement he would vanquish it,
Zoroaster replies that by means of the Havonim i.e. the metal
tumbler the Tashta i.e. the ritual plate, the Haoma, and by means
of the Word or ‘Manthra’ given by Hormazd, he would by means of
all these best apparatus of ceremonial nullify the power of the Evil
Principle. The section of Vendidad Fargard XIX is the best proof of
the fact that the Haoma ceremony has been taught in the Avesta by
the prophet himself, for this ceremony is the basic initiative for all
other higher rituals. Again in the Major Haoma Yasht which also
constitutes the Yasna Haftanghaiti IX and which is regarded as the
most ancient and poetical scriptural composition even by Western
scholars, Zoroaster is depicted as conversing with the angel Haoma
who exhorts Zoroaster to propitiate him by means of the Haoma
ceremony. In the presence of such testimonies to the fact of Haoma
ceremony being purely Zoroastrian we are at a loss to understand
what text even in the extant Avesta writings leads the writer of
Zoroastrian Theology directly or indirectly to say that Zoroaster
inveighed against the Haoma ceremony. When we study Yasna Has
IX, X and XI which are special treatises on the angel Haoma and the
plant Haoma we have reasons to believe without hesitation that the
ceremony of such a most beautiful and beneficent angel cannot be
run down by the prophet who has himself performed the
ceremony. The most marked epithets of Haoma among many
others are ‘Ashavazangho’ and ‘Urunaecha Pathmainyotemo.” The
first epithet ‘Ashavazangho’ implies ‘having holy origin’ or ‘having
the power of producing holiness’ or ‘able to give the strength of
holiness’; and hence it suggests the idea of the efficacy of Haoma
ceremony which is the augmentation of the intensity of holiness in
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the officiator. Similarly since the acceleration of holiness leads to
spiritual  unfoldment, the second epithet ‘Urunaecha
Pathmainyotemo,” which implies the ‘best guide of the spiritual
path for the soul’ suggests the idea of the same efficacy of Haoma
ceremony quite directly-namely, spiritual advancement. If Haoma
ceremony is one which results in keeping the soul of the officiator
on to the right path of holiness administering at the same time the
tonic of holiness, how and why should Zoroaster have run down this
ceremony is a question which requires solution from the writer of
the book. It is quite unbecoming an educated man like the writer to
give in a printed book opinions diametrically opposed to the plain
facts existing in the scriptures simply because the writer believes
that almost all the Parsi public with few exceptions are absolutely
ignorant of the Avesta language and scriptures; and it is entirely
unscholarly to thus employ to its full swing the ‘argumentum ad
ignorantia.” The Haoma ceremony is a subject which requires
special treatment, even if it is treated only from the three Has
above-quoted, but such treatment does not fall within the sphere
of this review. The Haoma ceremony thus being of purely
Zoroastrian teaching it is quite unfair for the writer to say that — The
cult of the divine plant Haoma was shared by the Vedic people in
common with the Iranians,” as also and that — “The Avestan Haoma
is identical with Vedic Soma and both refer to the sacred drink
prepared from a special plant and partaken of as a part of the ritual
service. Haoma has secured a prominent place in the later Avestan
theology and forms an essential part of the Zoroastrian liturgy.
Haoma primarily is a plant of this world from which the drink was
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qguaffed as a religious act, but the idea soon evolves into an angel
of the same name presiding over this plant.”

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

as quoted from Yasna IX section, and also in the paragraph where
he says that —

“the drinking of the consecrated Haoma moreover brings
destruction to the demons.”
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as quoted from Yasna X section. We have thus seen that the writer’s
attempt to do away with the Haoma ceremony from the Zoroastrian
teachings is made without any logical argument and is quite
fruitless. It is no doubt a strange device to cut at the foundation of
a thing in order that the thing may not seem to exist. Such device
has been noticed by us in the first chapter in the treatment of the
division of Avesta scriptures into periods, in the second chapter in
the treatment of the advocacy of proselytism, and even in this third
chapter in the treatment of Zoroastrian rituals. He seems to regard
the Haoma ceremony as one not upheld by Zoroaster in order to
enable himself to say that all rituals which have as their basis the
Haoma ceremony have not been taught by the prophet himself.
Moreover the writer himself calls one who teaches wrongly about
the rules of ceremonials by the name of Ashemaoga, i.e. an —
apostate, for he says that — “Ashemaoga seems to be a theological
and ritual designation of one who deviates from the prescribed
teachings of the established church and who preaches heresy both

III
.

as regards the doctrines of the faith and the rules of ceremonia

Having thus determined to establish a Zoroastrian religion void of
any ceremonial, the writer has his message to that effect in the
various parts of his book. While taking side of the so-called
reformers he speaks irresponsibly against Zoroastrian rituals to of
his book. He says, “The reformers urged that a vast structure of
formalism and ritual had replaced the edifice of the simple faith,
and religion had simply turned into ritualism... Religion they urged
does not consist in laying up merit by ceremonials.”
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On page he continues that — “No amount of ceremonials performed
by the living could either mitigate the sufferings or improve his
condition in the spiritual world... The rituals do not affect its
position.”

On the same page there is to be found denouncement of the
intercessory prayers for the dead. All such views go to show that
the writer of Zoroastrian Theology is totally ignorant of the a, b, c
of Zoroastrian ceremonials. We shall therefore give some idea
collectively of the main principles on which Zoroastrian rituals are
based and of the efficacy accruing therefrom for both the departed
soul for whom the ceremony is performed and for the living
relations and friends who undertake to perform them.

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

Tanu, physical tabernacle. Gaetha, the vital organs and viscera.
Azda, the nervous matter. Kehrpa, the invisible subtle body.
Ushtana, the vital force or energy which sustains the breath and
life. Tevishi, the desire-force, the origin of Thought-activity. Urvan,
the soul, which unfolds itself... Baodangh, Right spiritual
consciousness. Fravashi — the Highest Ideal. Of these the first three
constitute visible frail physical matter; the middle three are made
of rare invisible and evanescent ultra-physical matter; the last three
are purely spiritual and permanent constituents in man. In
proportion as the physical body is pure, the ultra-physical
constituents get subtler and subtler, thus enabling the soul to
unfold itself developing its latent powers. The unfoldment of the
soul is a process requiring ages after ages, and the Avesta word
“Urvan” from its derivation “Uru” wide and “An” to breathe or exist,
suggests that it is a principle always widening itself out and thus
expanding its consciousness. For the sake of its unfoldment or
progress, purity of body and mind are required on the one hand, in
order to enable itself to respond to higher vibrations, which are
necessary for the soul on the other hand. These vibrations which
have their invisible colors are known by the Avestic word “Staota”
which serve as the food of the “Urvan” or soul according to Yasna
Has and. Urvan or soul requires these “Staota” or higher
vibrationary colors for its growth-not only during its short sojourn,
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here in this world, but for ever even while it is passing onward
through the unseen realms after the death of the physical body.
When the Tanu or physical tabernacle perishes, the Gaetha and the
Azda are disposed of along with the Tanu, and the Urvan or soul
marches onward in the unseen world on the dawn of the fourth day
after its separation from the physical tenement. This occasion-
namely, the Dawn of the Fourth Day including the last hour of the
Third Night after death-is a very important one in the soul’s
progress in both the visible and the unseen worlds. It is on account
of this importance that the writer of Zoroastrian Theology says that

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

quoted from the Pahlavi book Shayast-la-Shayast.

In the same way and the writer reiterates the importance of rituals
under the heading ‘Sraosha’s help indispensable for the
disembodied soul’ thus —

“As an infant that is just born in this world requires care from a
midwife and others, so does a soul that has just emerged from the
body require help and protection against evil influences... It is
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therefore deemed advisable to secure the services of this angel
even in advance by propitiating him with rituals during the life-time
of the individual. But if that has not been the case, his relatives
should never fail to offer sacrifices in his honor immediately after
death and continue them for the three days and three nights that
the soul stays in this world after death. Besides watching and
protecting the foul at this critical period, Sraosha is also one of the
judges who will take account of the soul. It is indispensable,
therefore, to order ceremonies to be performed for Sraosha during
the time that the soul tarries in this world before embarking on its
celestial journey.”

as quoted from Dadistan-i-Dinik.

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

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

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

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

Staota, the law of vibrations or subtle colors produced by
vibrations of Motion and Sound, which is at the root of all creation;

Khastra, the law of the Thermo-Electro-Magnetic Force, and
currents working throughout the visible and unseen realms, in
indefinitely various forms of electricity or magnetism: Kharenangh,
the law of Halo or Emanation of Subtle Magnetic Aura pertaining to
all the Kingdoms-human, animal, vegetable and mineral: Barej, the
law of Thermal Energy of Fires of different rates of intensity:
Manthra, the | aw of the efficacy of the Mystic Words of Charms
composed by the Prophet in unison or attunement with the Original
Universal Musical Note— the creative Word— Ahuna Vairyo—the law
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whereby the Urvan or soul can be en rapport with the Music
celestial: Mit’hra, the law of Thought-Energy or Thought Power, its
transmission and its effect on persons and things by creating
unseen forms in the subtlest states of ultra-physical matter;

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

Asha, the law of Order, Administration and Holiness Divine,
implying the Highest degree of Purity, physical, mental, moral and
spiritual.

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

This is not a proper place to explain the beneficial results produced
by each and every Zoroastrian ritual, for we are not here writing a
separate treatise on the efficacy of Zoroastrian rituals, but we have
here merely to refute the opinions of the writer of Zoroastrian
Theology regarding Zoroastrian rituals. We shall take only one
instance of the Jashan ceremony and try to understand briefly how
it benefits the living for whom it is performed. ‘Khastra’ or magnetic
and electric forces and currents play an important part in all
Zoroastrian rituals. Even modern science admits that invisible
subtle magnetic forces emanate from every mineral, vegetable, and
animal and human creation, and it is on account of this reason that
only certain kinds of things having best and pure magnetic currents
are taken in the rituals. Only certain kinds of fruits and flowers
(others being prohibited) and, water of springs or wells, etcetera,
taken in the Jashan ceremony are employed so as to receive best
magno-electric currents issuing from them. Water has those five
hydro-electrical magnetic forces (Adu-fradho, Vanthvo-fradho,
Gaetho-fradho, Khshaeto-fradho, Danghu-fradho) so often
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remembered in the Aban Yasht, and all these Frado or hydro-
electric forces have the best natural efficiency, if the water is natural
i.e. derived from running streams. This is why only pure water of
wells or springs is strictly recommended for use in all Zoroastrian
rituals, and the pure running water of wells or springs which is
exposed to the visible and dark rays of the sun all the day has its
Fradho naturally in a very high order of efficiency and activity. In the
Jashan ceremony the officiating priest who is a practitioner of
highest mental and physical purity accumulates all the thermo-
electro-magnetic forces from all the things placed before him in the
ceremonial apparatus by means of the Staota or color-vibrations of
the Avestic Manthra, and through Barej or the thermal energy of
the Fire placed before him he creates a very grand and powerful
magnet as it were of the most beautiful spiritual unseen currents
and forces. This accumulation of currents is forwarded through Fire
to the realms of the unseen world, which is a region of highly
accelerated vibrations. As a result of this in accordance with the
laws of attraction or attunement the beneficent spiritual forces
from Yazatas or angels rain down here to meet the force going
above from the Jashan-ceremony officiator. Thus an actual shower
of higher spiritual forces and currents is brought down here and
propagated over a very large compass by means of all such
ceremonies like the Jashan ceremony intended to benefit the living.
The writer of Zoroastrian Theology who seems to ignore the
working of the inner subtle laws of nature, a physical aspect of
which is taught even by the principles of modern science, speaks
emphatically in disfavor of Zoroastrian rituals, because he cannot
understand the invisible process underlying these rituals when he
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studies the grammar and word-for-word rendering of the Avestan
texts in his present possession, which form as we have seen a very
meagre fraction of the entire lore given by the prophet himself. The
writer of Zoroastrian Theology displays absolute ignorance of what
Zoroastrian religion implies when he says that —

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

We find from these words that the writer separates physical science
from Zoroastrian religion, whereas in reality Zoroastrianism implies
the entire knowledge of all the laws of the universe. The physical
world is only a part of the entire universe, and the laws of the
physical world or knowledge of physical science cannot be excluded
from the knowledge of religion, which implies the knowledge of all
the laws of the universe. The part or physical science is implied in
the whole or religion. The Zoroastrian religion has its esoteric side
just as the visible man has his invisible counterpart the soul, and
just as this visible world has its unseen realms also. The Zoroastrian
religion is the most esoteric inasmuch as it is very difficult to be
understood by studying merely the exoteric meanings, and
grammar etcetera. The esoteric element in Zoroastrian lore bears
the same ratio to the exoteric as to, because the physical visible
world is roughly speaking only one-eighth part of the entire
universe. Hence we find in Zoroastrian religion all the laws of nature
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expounded and explained, the major portion referring to the
esoteric or the laws of the unseen states of existence regarding
soul, heaven, angels, [emanations of Ahura Mazda], etcetera, and
the minor referring to the exoteric or the laws of the physical stage
of existence. Purity of the body and laws of sanitation and hygiene,
the laws of health and prevention of diseases against invisible
microbes or druj, laws of physical magnetic purity and seclusion of
menstruated women, all these laws of higher physical science are
to be found taught even in the meagre extant Avesta scriptures. If
the writer of Zoroastrian Theology means to convey from his words
that Zoroaster could not have possessed knowledge of the laws of
the physical world and of physical science and that therefore he
should not have preached scientific laws of nature working in the
physical world, we must say that the writer is totally unaware of the
Nasks-full of knowledge given by the prophet, as also of the scope
of Zoroastrian religion. We distinguish religion from science thus
that science is knowledge invented from time to time by the effort
of the intellect of man in its development, while religion is
knowledge given by a highly developed soul through inspiration or
influx of his heart The former is ever changing on account of the
limitation of man’s intellect but the latter is constant, for it is given
once for all as it exists immutably in nature for all times. Religion
therefore implies inspired knowledge of all the laws of nature both
of the physical world and of the unseen world and therefore to say
that “religion is not a repository of physical science” reflects
ignorance on the part of the writer of a true distinction between
“Science” and “Religion”.
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Hence we are able to see that Zoroastrian rituals, which are based
on all the higher laws of nature working throughout all the planes
of the universe do necessarily imply a knowledge of the laws of
higher physical science as well as higher spiritual science. As the
writer of Zoroastrian Theology is at a loss to understand the
working of Zoroastrian rituals, which are based on those
fundamental Laws of nature, he cannot understand the importance
given to the requisites of Zoroastrian ritual apparatus in the so-
called later Avesta. He says somewhat cynically, “In common with
the Vedas, the Avestan texts deify the ritual implements, textual
passages of the scriptures, and other like objects... The following
are the objects that come in for a share of invocation in the ritual:
Haoma, Aesma, or the wood for the fire altar, Baresman or the
sacred twigs, Zaothra or libations, one’s own soul and Fravashi, the
Gathas, the Chapters of the Yasna Haptanghaiti, metres, lines,
words of the chapters of the Haptanghaiti, intellect, conscience,
knowledge and even sleep. Thus the creator and his creature, angel
and man, ceremonial implements and scriptural texts are all alike
made the objects of adoration and praise.”

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

Being in the same way absolutely ignorant of the working of the
same scientific laws in the ceremonials. intended for the helping of

172



the departed souls onward in their march in the unseen world, the
writer of Zoroastrian Theology puts a strange and awkward
comparison between Zoroastrian Yasna and the Hindu Yaghna rites.
He says in the Chapter Headed “Exodus to India” that —

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

These words when put side by side with the words namely,

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

seem to convey to the reader that Yasna was not originally a
Zoroastrian ceremonial, nor Haoma ceremony a purely Zoroastrian
one. The writer of Zoroastrian Theology means to say that
Zoroaster never taught a single ritual; that all rituals were of a later
date, introduced by the later priests for the sake of finding their
living; and that therefore the Yasna and Haoma ceremonials were
imitations of the Hindu Yaghna and Soma rituals. No one having
seen the Hindu Yaghna and Soma rituals will ever dare compare the
Zoroastrian Yasna and Haoma rituals. We have proved already that
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Yasna is of a purely Zoroastrian origin-having been taught by
Zoroaster and in the Gathas, and that the Yasna with Haoma
ceremony has been specially taught by Zoroaster, Zoroaster himself
having performed the Haoma Ceremony. Thus there are ideas here
and there to be seen in the book of Zoroastrian Theology so vague
and crude that they are prone to produce a baneful influence on
the mind of the reader in shaking his faith and belief from its very
root if he is as ignorant of the laws of Zoroastrian rituals as the
writer of the book. In the grand Yzashne ceremony or Yasna as it is
otherwise called, the Haoma or sacred plant, the Baresman or
sacred twigs, the Jivam or pure milk, Darun or sacre